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“AVABHRTHA” AND THE PEOPLE
V. S. BHANDARI

THE Mantras dealing with the Avabhrtha or purificatory bath are

to be found in the Véajasaneyi-Sarmhita (VS) of the Sukla Yajur-
veda (III.48, VIII.23-27, XX.14-20) and in the Taittiriya-Sarmhitd
of the Krsna-Yajurveda (I.4.45, 1.88.21). Similarly, Satapatha
Brihmana (SB) (IV.5.3) contains a section entitled ‘Avabhrtha-
Brihmanam’ which describes the concluding rite of the sacred bath.
The Avabhrtha, generally, forms an integral part of all sacrificial
rituals as a concluding function,

The word Avabhrtha is derived from two roots, Avavbhr to
take and avavhr to take or to throw into. S.B. explains it ‘As
Soma is taken to the waters it is called Avabhrthat (IV.4.5.1) ...
‘Because they take it down to the water or they throw it into the
water, therefore the purificatory bath is called Avabhrtha’ (IV.
5.3.1). According to Mahidhara, the commentator on the V.S, (IIL
48) “This rite is called Avabhrtha, because the lowered sacrificial
vessels are filled (bhriyante) with water in a particular sacrifice.””

In the Vdajasaneyi-Sanhitd, it is referred to in connection with
the ‘Varuna-Praghasa-Parvan’ of the Four-monthly sacrifices. In the
Varuna-Praghasa an Isti is performed for the propitiation of God
Varuna. At the end of the Varuna-Praghdsa sacrifice, the sacrificer
and his wife perform the Avabhrtha rite by taking a purificatory
bath in a stream of fresh water. At that time the mantra ‘Ava-
bhrtha’ (III.48) is recited. The Avabhrtha is also referred to in
connection with the Soma sacrifice. It forms the concluding part of
the Siyam-Savana or evening Soma-pressing. This Sdyam-Savana
begins with the ceremony for Adityagraha or oblation for Adityas.
A priest named Pratiprasthatr, draws Soma from Drona-Kalasa, with
the vessel of Aditya-graha. Later on, Aditya-graha is mixed with
dadhi or sour milk. This dadhi and Soma are mixed at Upan$u-
Savana. The sacrificer’'s wife looks at the Pitabhrt or a vessel con-
taining Soma-juice, which has been pressed. The sacrificer eats the
Purodasa-Ida, as a part of Soma-pressing and accomplishes other
rites connected with the pressing of Soma.

FaIsA g aEERgyg: | (AT 4.4.5.1
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2 V. 8. BHANDARI

Before the commencement of Avabhrtha, Samistayajus — offer-
ings are offered because they are considered to be extreme end of
the sacrifice. After that, all the priests and the sacrificer go together
to the Catvala pit, with Asandi throne, Audumbari, Soma vessels,
Drona kalaga, etc. Then the black-deer's horn and the mekhala
(girdle) are thrown in to the pit, with the recitation of the mantra,’
‘Mahirbhih’ (V.S. VIII.23a) where the rope is requested not to turn
into a snake. Probably, later Vedantic conception of ‘Rajju-Sarpa’
illusion might have its seeds sown in this mantra. From there all
the sacrificial material as well as the Soma-husks, which are call-
ed ‘Rjisa’ are taken to the waters. Then there is the wishing of
the ‘Svagakara’ or good-speed to the sacrificer. In the simile of
rope and snake a reference is also made to the feud between men
and snakes, (S.B. IV.4.5.3) In order to avoid that, this Mantra
is recited. It is believed that whatever vital sap (rasa) there had
been in the Soma and in the sacrificer, that sap was extracted for
the offerings, by the Abhisava. That body of Soma i.e. Soma-husks,
is not to be cast-away. S.B. says ‘they take it down to the water
and water being sap, he (Adhvaryu priest) puts that sap into it.
He (Soma), evenwhen produced, produces him (the sacrificer)’
(S.B. IV 4.5.3). That means, as the Soma plants become juicy
again, so the sacrificer has his spirit restored.

At that time, a Saman, ‘Agnistapati’ is sung by the priests so
that evil spirits may not injure the body of the sacrificer. All the
priests and sacrificer are to join in the ‘nidhina’, final or concluding
word of the Saman, namely ‘Avavah’. Then they proceed to the
pool of flowing water. There the sacrificer descends into the water
and offers homage to Varuna with the Mantra ‘Namo Varunaya'
(V.S. 8.23 d) in order to free himself from the snare of Varuna.
Thereafter, taking ghee in four ladles and throwing down a kind-
ling stick in the water, the offering is made with the mantra ‘Agne-
ranikam’. (V.S. 8.24, T.S. 1.4.45d) There, a reference is made
to the face of Agni, named ‘Apamnapat’, where the entrance into the
waters by Agni is indicated. It is said,* ‘The face of Agni has en-
tered the waters, the child of the waters, guarding against the de-
mons’ power. In each home, you offer kindling stick, O Agni, let
your tongue seek the ghee’. While explaining the reduplication of
the word ‘dame’ in the sense of ‘in each home’, Mahidhara says® ‘It -
has a reference to the Asvamedha sacrifice, where there used to be

3. wfestat q@g: 1 (V.S. VIIL 232)
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@1 §. 8.24, q. §. 1.4.45
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“AVABHRTHA" AND THE PEOPLE 3

many days connected with the Avabhrtha’. This shows that the
Avabhrtha was also a concluding part of the A§vamedha sacTrifice.

Then the Avabhrtha-Isti takes place. There is a Purodasa on
one potsherd for Varuna. Because, whatever rasa was there in the
Soma, it had been extracted for the offerings, Purodasa being a rasa,
it is put into Soma. Hence, there is a Purodasa on one potsherd for
Varuna. (5.B. IV.4.5.15.) Thereafter, six offerings are offered.
They are symbolic of six seasons in the year and Varuna is the re-
presentative of the year. According to S.B. ‘These offerings are
considered to be the course of Adityas. These Yajus belong to
Aditya. This is also the course of Angiras (who stand for human
beings)'. (S.B. IV.4.5.20),

After performing the offerings, Adhvaryu makes the Rjisa pot,
in which the husks are, float with the Mantra ‘Samudre te’. (V.S.
8.25, T.S.1. 4.45 d) There, Soma is addressed, ‘In the ocean like
waters is your heart, O Soma, may the plants and the waters unite
with you'. Thereby the two kinds of rasa are put into the Soma,
that which is in plants and that which is in the waters, Thereafter,
letting the Rjisakumbha go, Adhvaryu stands by it and addresses
the divine waters with the mantra, ‘Devirapaly’. (V.S. 8.26a, T.S.
1.4.45h). ‘You divine waters, this is your foetus, well beloved
and well nourished, you bear him (Soma)’. Thereby they hand-
over the Soma to waters for protection. Then he addresses the
Soma with ‘Deva Soma’ (V.S5.2.26b). ‘O Divine Soma, this is your
abode, thrive well therein.” S.B. adds here, ‘Whereby he means,
be you therein for our happiness and shield us from all inflictions’
(IV.4.5.21). Then the Rjisakumbha is immersed in the water with
the Mantra ‘Avabhrtha’ (V.S. VIII.27, T.S. 1.4.45f). According to
Taittiriya tradition this Mantra is used for the immersion of all that
Soma has touched.

The Avabhrtha is prayed, ‘O Avabhrtha Sacrifice and the rest-
less purifying bath, though you are restless, you move slowly. 1
have removed the stain of sin, against gods, committed by my sense
organs, with the aid of gods. Whatever sin was committed by men,
including the sacrificer, priests, and by the people, assembled to wit-
ness the Sacrifice, against men, is washed away by the concluding
rite of sacred bath. Preserve me, O God, from injury and from the
loud-roaring demon foe.’

With this purificatory bath, the sacrificer and the people assem-
bled in the sacrifice are supposed to have washed away all the sins

6. w3 ey fryetia faqrga: 1 w3 ?Vam?mmfecrr.a HeAR TS TR 29 Fwwrﬁ,
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4 V. S. BHANDARI

committed against gods and human beings. Thereupon, both the
sacrificer and his wife, having descended in the water, wash each
other’s back, which is also symbolic of washing away each other’s
sins. Having wrapped themselves in fresh garments, they step out
of the purifying water.

The Avabhrtha is also a concluding rite of the ‘Sautramapgi’
sacrifice. The Sautramani ceremony is prescribed as means of ob-
taining general eminence, for a Ksatriya, to assure victory and for
a Vaisya to acquire Cattle and Wealth. It consists mainly in the
offering of the Surd, a spiritual drink to the Asvins, Sarasvati and
Indra. The Mantras for this Avabhrtha rite are to be found in the
V.S. (XX.14-21) and in the T.S. (1.8.21). The Avabhrtha cere-
mony is begun by floating a jar of Masara in the water. Misara is
the mixture of Sagpa (husked-rice) Takman (green barley) and
Laja (parched grain) ground up with some roots and the drink of
two ‘odanas’ or messes of rice and Syamaka or millet boiled in
water. While floating the jar of a Masara, the mantra ‘Yaddeva'
(V.S. XX.14) is recited. There, the gods are requested to free the
sacrificer from the faults that might have stirred the anger of gods.
They also pray with ‘Yadi diva' (XX.15) that Vayu may free them
from the sins which might have been committed during day time
or at night and from the inquiry and all distress. Sarya is solicited
to free them from the acts of sin, committed when awake or in
the sleep.

The sacrificer-couple wants to atone for any known or unknown
sin, in respect of their dealings with the people. They pray with’
‘Yadgrame’' (V.S. 1I1.45 and XX.17, T.S. 1.8.3) to Masara Kum-
bha “Each fault in village (by giving trouble to villagers) or in the
forest (by killing wild beasts) in the assembly (by despising respec-
ted persons) in company or corporeal sense. Each sinful act, that
we have done to Sidra or to Arya, the wrong contrary to the law
of either, even of that sin, you are the expiation.” It is a sort of
formula for the removal of sins and as an atonement for sins against
Gods, men, and fore-fathers. It is also an atonement for every sort
of sin including those sins which are knowingly or unknowingly
committed. A remnant of this sort of atonement is to be found in
the daily Sandhyopasani. There, while sipping sacred water, the
worshipper prays,? whatever sins, I might have committed during
night with my mind, speech, hands, feet, belly and with the organ

7. T MY 4G g afeligd | avo7 a<q AZAEAFM 34 wRFenfu aqfr amTomTwfe |
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“AVABHRTHA” AND THE PEOPLE !

of generation, that may be removed by the deity of the day.’ Simi-
lar atonement for the known and unknown sins, still forms an in-
tegral part of the Sravani® or Upakarma rite performed by the
Dvijas.

Here again, the Avabhrtha is performed with the Mantra ‘Ava-
bhrtha’ (XX.18). In this Mantra the words ‘Martyair martyakrtam’
are very significantly used. They indicate full participation, of the
people in general, in the performance of the sacrificial rites. As we
have earlier noted that the Avabhrtha sacred-bath usually takes
place at the conclusion of every sacrifice, there is the practice that
when the sacrificer, his wife and priests go to the pond or river for
the sacred-bath, all the people, who have assembled to witness the
sacrifice, join the procession and participate in the Avabhrtha bath.
1t is supposed that though, they are not actually able to perform the
sacrifice, still they get the benefit and merit or Punya, resulting from
the sacrifice, which otherwise would have been beyond their reach,
due to their incapability of possessing necessary wealth for the per-
formance of the sacrifice. This clearly indicates that sacrifices were
not individualistic or they did not bring blessings only to the sacri-
ficer, but they were performed for the welfare of the entire commu-
nity. The common people had every right to the performance and
to the share of the fruit of the sacrifice by participating in the Ava-
bhrtha. We can say that the sacrifices were not the monopoly of
a king or a few rich people, but the common people could parti-
cipate in these sacrifices and get the benefit.

9. mqrﬁmmwwmvrmm TR RN R EEREE At afgrad
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ON AN OVERLOOKED PROBLEMATIC READING
IN THE PRINTED TEXT OF BHATTOJI-DIKSITA’S
SIDDHANTA-KAUMUDI

BISWANATH BHATTACHARYA

IN the Krtya-prakarana, under Panini’s rule << yaja-yacaruca-
pravacarca§ ca >> [Astadhyayi, 7,3.66], the printed text of
Bhattoji-Diksita’s Siddhantakaumudi in the various hitherto pub-

lished editions appears to record uniformly a questionable reference
to the Kasika as follows:

...... << tyajes ca ~> [= Katyayana’s Varttika] / tyaj-
yam / << tyajipiijyos ca = iti Kasiki [—sammato Varttika-
pathah]/ tatra plijer grahanarh cintyam — Bhasya-"nuktatvat/ <<
nyat-prakarane tyajer upasarhkhyanam < < iti hi Bhasyam /.

From the aforecited excerpt it transpires that Bhattoji-Diksita
challenges the authenticity of the wording of Katyayana's Varttika
as recorded in the Kasika and gives the correct wording of the same
in the light of Patafjali’s Maha-bhagya. To be precise, Bhattoji re-

- lies on the authority of Patafijali and accepts kutva-nisedha in the
case of the root ./ tyaj(a) — [hanau] when — [n] ya [t] — pratyaya
follows but does not allow the question of kutva-nisedha in respect
of the root,/ piij(a) — phijayam also because the latter root being
ny-anta happens to be aj-anta and as such admits of —ya{t}— pra-
tyaya. In this matter Bhat{oji appears to have followed Kaiyata's
line of thinking.! Nagesa follows Bhattoji.

1. P@jyam iti tu ny-antasya pije rapam/

Patafijjali's Mah&-bhisya with Kaiyata’s Pradipa and Nagesa's Uddyota ed.
Guruprasada S$astrin, Adhyaya 7, Benares, 1938.
2. (a) even ca < pilijes oe > ti Vriti's cintyeti bhaval //

(Patafjali's Mahi-bhasya; op. cit.
By < < Vriti. > > Niagesa means obviously the Kasika-Vrttl.

(b) < pijyam > iti tu ny-antasya pajer yati bodhyam /<C<Cpijer nitya-ny-
antatvat tad-grahe phala-‘bhava >~ ity anye/
The Brhac-chabdendu-sekhara ed. Sitarama Sastrin, Part III, Varanasi, 2,
1960,

This argument holds good in the nic-paksa.

Even in the nij-abhava-paksa, the svarthika nic-pratyaya to be a caur-adika
root being anitya or vibhasita (optional), the question of kutva-nisedha does not
arise at all because the root\/ pij[a] — is setka before ihe nisgha suffixes, —[k]
ta— and —[k] tavat{u].
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In the present context we might be permitted to mention en
passant that Jinendrabuddhi, Purusottamadeva and Melputtir
Nariayana Bhattatiri of the Panini school of Sanskrit grammar speak
of — kutva-nisedha in respect of \/ tyaja(a) — only. The wording
of the Varttika followed by them makes no mention of ,/ paj(a) —
also.

Moreover, Sarva-Varman, Candragomin, Bhoja S$akatayana,
Devanandin, Hemacandra, Malayagiri, Somadeva-siri, Bopadeva
and Purusottama Vidy3-vagiéa also follow the same line,

It is strange that Anubhitisvaripacarya speaks of kutvanisedha
in respect of piij — (sic) also, adding — [gh] ya [n] — (=Panini’s
—(n)ya (t)—) to it. Likewise Srijiva-Gosvamin and Annambhatta
raise the point of kutvanisedha in the stem pujya also.

After this brief apercu of the different systems of Sanskrit
grammar on the topic under consideration we might now turn to
examine the question of Bhattoji’s reference to the Kasika.

What strikes us at the outset is the fact that the alleged word-
ing of that Varttika cannot be traced in the standard editions of the
Kasika where we find the normal reading as << nyati pratisedhe
tyajer upasankhyanam/~ > followed by a single illustration, < < tya-
jyam > >

Thus the imputation is not substantiable and as such Bhattoji’s
attack misses its target.

Under these circumstances we are not in a position to answer
categorically whether Bhattoji cited from his memory without check-
ing the text of the Kasika at the time of composing his Siddhanta-
kaumudi, or the blame of misselection has to be apportioned to the
scribes or textual recensions or editors or printers of the Siddhanta-
kaumudi or the Kasikia. Pursuit of such idle speculations is neither
profitable nor advisable and can thus be left out safely by scholars.

We should rather take an objective view of the situation and
try to trace the source of the Varttika with its problematic wording.

Thus, strangely enough, the problematic Varttika, which is as-
cribed wrongly to the Kasika, is traced as such in Ramacandra’s
Prakriya-kaumudi which runs as follows:

-+ << tyaji-pijyos ca > > na kutvam / tyajyam /
pajyam/
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As in other cases, Bhattoji's target here is the Prakriya-kaumudi.
In the light of this finding we propose a rational emendation in
Bhattoji's Siddhanta-kaumudi as:

<< tyaji-pujyos ca >~ iti Prakriya-kaumudi
§ri-Guru-carana-samarpanam astu//



ANANDABODHACARYA—LIFE, DATE
' AND WORKS

NALINEE CHAPEKAR

ANANDABODHACARYA, a writer on the Advaita Vedanta belong-

ed to the postiSankara period. In the post-Sankara Advaita
Vedanta, there are two schools — the Bhiamati school and the Viva-
rana school, based on the two commentaries on the. Brahmasutra-
Sankarabhdsya, by Viacaspatimisra and Prakasatman respectively.
Anandabodha appears to support the Vivarana school, though he
profusely quotes from the works of Vacaspatimi§ra. Anandabodha
has written a commentary Nydyadipikd on the Sabdanirpaeya of
Prakasatman and has three independent works to his credit viz. the
Pramanamalda, the Nydyedipdvali and the Nydyamakaranda. In
these works he discusses various problems connected with the
Advaita Vedanta, It is true that after Vacaspatimisra and Praka-
$atman the Advaita thought did not develop further and the later
writers utilised their scholarship only to clarify the unsaid (anulta)
or implied (dkgipta) points in the works of their predecessors and
to refute the positions of the opponents — the Mimarhsakas, the
Sarhkhyas, the Bauddhas and the like. In the times of Ananda-
bodha the Priabhakara-Mimamsakas appear to have been the main
opponents of the Advaita-Vedanta. What Anandabodha has done is
the refutation of the views of Salikanatha and Bhavanitha of the
Prabhakara Mimamsa and the re-establishment of the views of Man-
danamifra and Vacaspatimifra in the field of Advaita Vedanta.
Anandabodha also has his original contribution to the Advaita
thought.

Life:

About the life of Anandabodha, almost nothing is known.
Anandabodha not being an exception to the tradition of reticent
writers, does not give any personal account of himself in any of
his four works. Moreover, no stories about Anandabodha are known
to us by tradition. The problem becomes all the more difficult
since there are at least three Anandabodhaciryas.! Anandabodha,
with whom we are concerned here, is known as Anandabodha Yati

1. The New Catalogus Calalogorum, Madras, 1986, Vol. II, p. 108.
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and Bhattaraka. These birudas only tell us that Anandabodha was
a man of means in the beginning, a Bhattaraka, a title indicating
affluence and authority and then embraced the ascetic life of the
Yati order. His guru was Atmavisa, whom he salutes in the con-
cluding verse of the Nydyadipika:

ant frfgaasrawrammamy
HERITHITAETA@ T TR 11

Before the discovery of the present work of Anandabodha, Hiri-
yanna suggested? that Vimuktitman, the author of the Istasiddhi,
might have been the guru of Anandabodha, for he quotes the words
from the Istasiddhi (IS i.3 and p. 86) in his Praminamild (p. 4)
and the Nyayamakaranda (p. 355) by prefixing astq3qrsd 7sfiy: or by
suffixing as zegraTal sg=ta<q7. Now, the clear reference in the Nyaya-
dipikd doubtlessly proves that Anandabodha was the disciple of
Atmavasa.’ He refers to Vimuktatman, Vacaspatimisra and others
as guru or acarya, the honourific titles, as mark of respect towards

them. About Atmavasa, unfortunately, we have very little know-
ledge.

Date:

The problem of the date of Anandabodha cannot be settled be-
yond doubt for want of conclusive evidence. As he commented
upon the work of Prakasatman, the date of Praka&itman is the up-
per limit and the date of Citsukhacirya, who commented upon all
the three independent works of Anandabodha is the lower limit for
the date of Anandabodha. Citsukhacarya is assigned to A.D. 1220
by Dasgupta* and this date is confirmed by Rao’ on the basis of in-
scriptional evidence. Another important reference to Anandabodha
is found in the commentary of Candidpandita, on the Naisadhacarita
of Sritharsa. While commenting upon NC XXI.108, Candipandita
quotes a large passage from the Nyayamakaranda of Anandabodha as
follows:

waf Saafaaa Agee aqRmafe arasEwRaEee
AIAAR WA faeeaq oL . ged freafafaaaframash. . .
gfr fagu—smrafaamrmarfafaaswmafag: i
sfRRataE T YEAEeE We frogagfae u

. Introduction to the Istasiddhi, p. xiii.
Gode also points oul the same fact in his article in Calcuita oriental Journal,
Calcutta, vol. II, pp. 229-232.
. History of Indian Philosophy, vol. 1I, p. 14.
. ‘Date of Istasiddhi’, Quarterly Journal of Mythic Sociely, Bangalore, 1933-34,
vol. XXIV, pp. 278-283.
. NC. Ed. K. XK. Handiqui, Poona, 1956, p. 497, NM. pp. 54-56. But the citation
does not agree verbatim with the printed text.

[--] [0 _&ON
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The earlier discussion on bheda by Candipandita in his com-
mentary on the same verse clearly shows that he had before him
the discussion on the same topic in the Nydyamakaranda (NM, pp.
31-35, 45-46 ete.).

Candiipandita wrote his commentary in A.D. 1295, as he him-
self says at the end of his commentary on the canto XXII7 Kavi
also observes® that Anandagiri was a contemporary of Citsukha and
that he is generally assigned to A.D. 1200. Kavi further points out,
‘Anandabodha, whose Nyayamakaranda was commented upon by
Citsukha, lived at least half a century prior to Anandagiri’. Accord-
ing to Kavi the date of Anandabodha, therefore, would be about
A.D. 1150.

For the upper limit, the date of Prakasitman should be finalised.
Dasgupta® places him in A.D. 1200. However, this date is not ac-
cepted by all scholars. Gode,!? in his article on ‘Date of Ananda-
bodha’, quotes a letter from Cintamani of Madras, where Cintamani
has pointed out that Prakasitman could not be assigned to any period
later than A.D. 1000, for Ramanuja, who definitely flourished be-
tween A.D. 1015 and 1137 has in his Bhasya on the Brahmasiitra,
criticised the syllogism of Prakasatman. Gode, therefore, concludes
that ‘Anandabodha may have flourished between A.D. 1050 and 1100".
This view is in conformity with the view of Gopinatha Kaviraja,
quoted by Rao,!! that ‘Anandabodha might be supposed to have pre-
ceded Citsukha by an interval of fifty years or so’. Citsukhicarya,
is assigned to A.D. 1220-1284. The date for Anandabodha, there-
fore, should be A.D. 1050-1100, as given by Gode. Dasgupta!? places
Anandabodha in A.D. 1250, on the strength of the date A.D. 1200
of Prakagatman, proposed by him. Now, the date of Anandabodha
is definitely fixed on the basis of the date of Citsukhacarya and
Candipandita. It is, therefore, desirable to revise the date of Pra-
kasatman on the present evidence.?

Internal evidence, such as (i) citations from and (ii) references
to other works contained in the works of Anandabodha can be given

7. sifeFaEarATsEETTY farsamaemfadg mfTay | §9 T4RIE AEeR T UeETR AdRafaey
dra@t= Il Sarivat 1353 — A.D. 1295.
Gode remarks that Citsukhacarya and Candipandita thus become contem-
poraries, !

8. Journal of the Andhra Hislorical Society, Rajmundry, 1931, vol. V, pt. 3, p. 88 fn.

9. History of Indian Philosophy, vol. II, p. 103.

10. Ql.m;tsczz;'lg'6 Journal of the Myth.ic' Society, Bangalore, 1936-37, vol XXVI,
pp. 153-56. ' v

11, ‘Datg.lgf',;.stasiddhi’, Quarterly Journal <‘uf Mythic Society, 1933-34, vol. XXIV,
PP. ~-19.

12. History of Philosophy, vol. II, p. 49.

13. Shri Rajasevasakta D. Venkataramaiah, the author of English translation of the
Prakaranapasicikia of Padmapiada (intro. p. xv) assigns A.D. 950 to Pralcgat-
man, This date deserves acceptance,
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to support this date. (i) Anandabodha, though, mentions only two
writers by name, Mandanamisra (NM. p. 234) and Vicaspatimisra,
(NM. pp. 197, 264) we get many quotations from other writers like
Vimuktatman, Dharmakirti, Bhavanatha, Kumarila Bhatta, Salika-
natha and others. All these writers are, therefore, the predecessors
of Anandabodha, and are said to have flourished in the period be-
tween the 8th century A.D. and the first half of the 11th century.
(ii) References to Anandabodha appear in the writings of Appayya
Diksita, Vidyaranya, Madhusiidana Saraswati, who flourished in the
15th and 16th century A.D. These writers are, thus the successors
of Anandabodha, who are assigned to the period between the 13th
to 16th century A.D. Thus, the date for Anandabodha, confirmed
by this evidence is A.D. 1050 to A.D. 1100.

Works:

Four works are known to have been written by Anandabodha,
These are — (i) The Nyayadipika, (ii) The Pramanamdla, (iii) The
Nyayadipavali and (iv) The Nyayamakaranda. Out of these four
works, the first one the Nyayadipika is still unpublished. Other
three works are published in the Chaukhamba Sanskrit Series No.
38, 62, 87 and 117 in A.D. 1907. The Nydayadipika is ascribed to
Anandabodha on the strength of it’s concluding verse,

TeaRRAATTANAEATE IS |
gaararas faar madtfesr o

Hayavadana Rao'* in his illuminating article on the date of the
Istasiddhi of Vimuktatman, doubts the identity of Anandabodha, the
author of the Nydyadipikd and Anandabodha, the author of the
Nyayamakaranda. The fact, however. is confirmed by the clear re-
ference to the Nyayadipika in the Nyayamakaranda. Anandabodha
states, fagmamx gfad, faeawa audfesmmaraa: . (NM p. 170).
(A short summary is indicated here, for further explanation refer-
ence could be made to the Nyayadipikd). Anandabodha does not
enter into a detailed discussion on the import of words in the Nydya-
makaeranda, as he has already done it in the Nyayadipikd. Gode's
also accepts the authority of Anandabodha for both of these works.

A broad outline of the contents of these four works is given
below:

(i) The Nyayadipika: This work also known as Dipika or
Sabdanirnayadipikd is a commentary on the Sabdanirnaya of Praka-
§atman. The Sabdenirpaye explains the nature and validity of the

14. Quarterly Journal of the Mythic Society, Bangalore, vol. XXIV. p. 276.
15. Calecutta Oriental Journal. vol. II, pp. 137-38.
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Sabdapramina and mainly establishes anvitabhidhanavada. The
latter part of the work is devoted to the statement and refutation of
the karyanvayavada of the Mimamsakas. Anandabodha, the com-
mentator, explains all subtle points of Mimars3a, by quoting from
authoritative Mimarnsa works like the Prakaranapaicikd of Salika-
niatha, the Nayaviveka of Bhavanatha and others. Anandabodha is
wellversed in the views of Vacaspatimisra and when finds scope,
gives fully the view of Vacaspatimisra with all pros and cons be-
ginning with sgwd:. He also gives his own arguments starting with
ad @ aw:. Such discussions, starting with =g q qA; C
Wﬂ“& " and the like, where one can see the original independent
thinking of the commentator, occur frequently in the Nyayadipika in
general and in the Mimarsa portion in particular. These passages
on Mimiams3 are repeated in toto in the chapter of gxdwex in the
Nydyamakaranda, the independent work of Anandabodha.

(ii) The Pramanamala: Aufrecht's refers to this work by the
name Pramanparatnamalé and describes it as a commentary on the
Nydyadipaveli. It appears to be a mistake, since the contents of the
Praméanamala prove it to be an independent work. The NCC also
records Pramanramald as an independent work.

This work is described as a prakarana, a manual of the Vedanta,
The entire work is in the form of a commentary on or exposition of
the author’s own benedictory verse viz:

AMIAEAATAGAT S faamad] g )
SHER q6q qdqqwat sRowEt @t wm

(Having saluted Mukunda, the Atman, which is of the Blissful
nature, where no difference becomes real and which is of the nature
of cognition; I am preparing this beautiful garland of praminas-
Pramanamala — which can be always used to worship Him.)

While discussing the word ananda, Anandabodha explains that
ananda — bliss, is a positive entity and not merely the negation of
pain; Brahman the ultimate reality, is of the nature of bliss. The
individual self also being identical with the Brahman is of the same
nature. The next word asatyabheda points out that difference is
untrue, illusory. Anandabodha also states here that all differences
have a real entity as their locus. This means, in other words, that
the universe is only a superimposition on a pure Brahman, Ananda-
bodha, in this context, discusses different theories, put forth to ex-
plain this illusion and ultimately supports the anirvacaniya theory.

18. Catalogus Catalogorum, ed. by T. Aulrecht, Wiesbaden, 1962, pt. I, pp. 48, 308.
New Catalogus Catalogorum, ed. by V. Raghavan, Madras, 1966, vol. II, p. 108,
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The universe, being a product of Maya cannot be defined as either
real or unreal. The word vijfianatanum signifies that Atman is of
the nature of cognition. In this connection Anandabodha proves
that Atman and cognition are self-luminous; Vedas are valid in res-
pect of objects that are already existing; the mahavakyas have an
imperative sense; and lastly, salvation is of the nature of bliss and
could be obtained by knowledge only. Since all these tenets are
established through the anumainas, the author possibly has chosen
a significant title the Pramanamald, a Garland of praminas.

The contents of lhe work are as follows:—
(i) Positive nature of Bliss; Blissful nature of the Brahman.

(ii) Unreality of difference, Inexplicable nature of difference,
Real locus of difference.

(iii) Khyatis.

{iv) Nature of Avidya; Unreality of world.

{v) Brahman of the nature of the cognition:; Self-luminosity
of cognition,

(vi) Empirical validity of Pramanas; Mimarhsa view about the
import of words in karya; Refutation of the Mimirsa

view; Scriptures are authority for Brahman; The homo-
geneous meaning — akhangdartha — of scriptures,

(vii) Nature of salvation; Means of salvation.

This work is published in the Chowkhamba Sanskrit Series in
1907. It is also edited by S. Subrahmanya Sastri with two com-
mentaries the Nibandha by Anubhitiswarapacarya and the Samban-
dhokti by Citsukhacarya and is published by the Advaita Sabha,
Kumbakonam, 1956.

(ili) The Nyayadipdvali: The Nyayadipavaeli is an important
independent work, discussing the unreality of the universe. This
small work can be described as a Vadagrantha. Sankaracarya while
commenting upon the Gaudapadakarikd II.4.

FRATY WAAT FEARTE &qad |
qqT AR qAAV A wAacan g
gives the following syllogism:
AW AEM d0, TUAT, TWATHHTLAT |
JOV T T TRMT WIAFE daad aan sEteasty ot e |

(The things perceived in the waking state are unreal, because

they are perceived, as the things perceived in dream. As in dream,



ANANDABODHACARYA — LIFE, DATE AND WORKS 15

the perceptible things are regarded as unreal, similarly in the wak-
ing state also they are to be regarded as unreal.)

This syllogism is discussed in details in this work. Anandabodha
here gives this syllogism:

faammd faemr | qwmea | afeed aaan aRmaarafeaETEE W
qQAT QA | TEAT AT |

(The thing in dispute — the world — is umreal, being the object
of perception. Which is the object of perception is unreal like the
undisputable silver. It is like that — The world is the object of
perception. Hence it is that — It is unreal.)

While explaining this syllogism Anandabodha rejects all the
possible fallacies pertaining to paksa, sidhya and hetu. To prove
the unreality of the universe, Anandabodha here takes the example
of the shell-silver for the appearance of unreal object. But accord-
ing to the Prabhikaras, the cognition of the shell-silver also is not
invalid, all cognitions being valid according to them. For them,
Anandabodha gives the second syllogism:

faarrarfaar wafa: gUafn=waamafas |
wRegEAIQelarafaam | aEaREA  aREnd aa ww-
ARSIl | 4T FAH | q@EAr |

(The activity in dispute is preceded by the knowledge of silver
infront, because the activity in front is guided by the desire of silver
preceded by the knowledge of the object infront, like the activity
towards real silver. It is like that — The activity in dispute is guid-
ed by the desire of silver. Hence it is that — The activity is pre-
ceded by the knowledge of silver in front.)

This inference also is proved as faultless and correct after dis-
carding the five hetvabhasas. Anandabodha, thus, has composed
this work the Nyayadipavali — the row of lamps of Nyaya, to dispel
the darkness of illdlogic. In the opening verse of the work, Anan-
dabodha himself says:

Frawfatreavifaaronfameam |
e wadEmTEdt ey |

This work is published in the Chowkhamba Sanskrit Series in
A.D. 1907. It is also published along with the two commentaries
Nyayadipavalivyikhya by Anubhitiswaripacarya and Nydyadipa
valitika by Sukhaprakidsa, in the Annals of Oriental Research,
Madras, Vols. XII and XIV, 1954-55 and 1957-58.
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(iv) The Nyayamakaranda: This is comparatively a larger
work. Anandabodha himself described it as a compilation-sarngraha.

fraragerenfy qwreiter saeta: )
wamasTIET  wag: Fad war

(I am culling the honey of good nyayas, after having collected
with efforts the bunches of flowers of nibandhas.)

Yet the work contains much original material also. Though he
quoles, many times, ad verbatim, from the works of his predeces-
sors, he often explains the view points in his own language. It ap-
pears that Anandabodha’s purpose in writing the Nyayemakaranda
was to reestablish firmly the views of Mandanamisra, presented in
the Brahmasiddhi, which were criticised by Salikaniatha in his Pra-
karanapaiicikd. The Prabhikaras appear to be the main opponents
in this work, for more than half of the work is devoted to the pre-
sentation and refutation of their views. Anandabodha, at times,
refutes also the views of the Bhattas, the Samkhyas, the Bauddhas
and others. The topics, discussed in this work are the same as those
in the Pramapamdld. But here the author attempts a more detailed
discussion and sometimes adds new arguments also. In the last
chapter, while discussing the nature of the avidyanivrtti, Ananda-
bodha points out that it is different from the well-known four types
namely, sat, asat, sadasat and anirvacaniya as explained by other
authors on the Advaita Vedanta. He describes it as anirvacyavila-
ksana which is known as paficama-prakira-avidyanivrtti among the
Vedantins. This is regarded as the original contribution of Ananda-
bodha to the avidyanivrtti-concept and has received compliments for
the same from the later day writers like Madhusidana Sarasvati
and Appayya Diksita.

Chronological Order:

It is difficult to fix the chronology of these four works for want
of any internal evidence. Only in the Nyayamakaranda, Ananda-
bodha refers to his Nyayadipika (ﬁg{qﬁqﬂ‘ﬂfﬂa ﬁ?ﬁ'{'@ mmdfEw-
mamrsy:). From this statement it is evident that Anandabodha
wrote the Nydyadipikd before he wrote  the Nyayamakaranda.

(i) The Nyayadipika: It may be suggested that the Nyaya-
dipikd is probably, the first work. The work is a commentary and
it is likely that Anandabodha must have first written a commentary
before taking up the task of writing original independent works,
Another indication may be his reference to his teacher Atmavasa
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only here. It may be that the nervous diffident Anandabodha start-
ed his literary career with a commentary and with a salutation to
his guru invoking his blessings. With confidence gained, he does
not refer to his teacher in his other works.

(ii) The Pramdnpamdli: Among the other three works, the
subject matter of the Nydyamakaranda and of the Pramamamald is
almost the same. In the Nydyamakaranda, there is a detailed dis-
cussion of every topic, already referred to in the Pramanamald, but
the arrangement and the order of the topics in the Pramapamala is
not very logical. In the benedictory verse of the work Ananda-
bodha described the god mukunda with three epithets namely,
ananda, asatyabheda and vijianatanu. Then he proceeds to explain
their meanings. The whole work is thus an exposition of these three
epithets. The word ananda comes in the beginning, so while explain-
ing that word, Anandabodha discusses the blissful nature of the
Atman. Dealing with the second word asatyabheda, he gives a de-
tailed discussion of ‘difference’. After this discussion he again
turns to a discussion of the Atman, while commenting on the word
vijhianatanu. Anandabodha has preferred to follow the order of the
words in the verse, and has not taken the troubles to arrange his
arguments in a logical order. This preference to the order of words,
rather than to logic and vigour, may suggest that the Pramanamiala
came to be written before the more vigorous and logical Nyaya-
makaranda.

(iii) The Nydyadipavali: The Nydyadipdvali is a vadagrantha.
A vadagrantha presupposes a thorough knowledge of other view
points and a firm conviction in one's own philosophy and requires
a forceful expression. It is more than likely that such works are
products of maturity. It is probable, therefore, that Anandabodha
wrote the Nydyadipavaly after his Pramapemdala.

(iv) The Nyayamakaranda: The Nyayamakaranda is indeed,
so far as one can see, the best work of Anandabodha. All the later
day writers who quote Anandabodha, quote the Nyayamakaranda
mainly, either for support or for a refutation of the views of the
Advaita Vedanta. Anandabodha’s maturity of thought and scho-
larly expression are very well revealed in this work, The different
topics are logically arranged and discussed in detail. It is wvery
likely that by the time Anandabodha came to write his Nyaya-
makaranda, he came to formulate his theory of avidyanivrtti, for
which he is known to the later writers on the Vedanta. It may be
that he came to make his contribution to the avidyanivrtti-concept
in his last work. It is, therefore, possible that Nyayamakaranda is
his last work.

AS~— 2
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The chronological order of his work, viewed in this manner, ap-
pears to have been the Nydyadipika, the pramanamdla, the Nydya-
dipdvali and Nyayemalaranda.

We may now examine a few internal statements which might
help us to support the above order. Both in the Nydyadipivali and
the Praminamdla Anandabodha refers to some other work in vague
terms. In the Nydyadipavali, three times (ND pp. 4, 5, 8) he re-
marks, quaimu or wafsamdazwz. The commentators Anu-
bhitiswaripacarya and Sukhaprakasa while explaining these words
refer to the discussion in the Pramanamald (PM pp. 13, 14, 11).
From this it can be said that the Nyayadipdvali is composed later
than the Pramanamdld, since according to commentators it refers to
the discussion in the Pramanamala.

In the Pramanamdld also, for three times (PM pp. 3, 4, 16)
Anandabodha uses a similar expression. The commentator Citsukha-
cairya here again refers to the discussion in the Nydyamakaranda.
However, the detailed discussion of these topics is not found in the
Nyayemakaranda though the general remarks occur there. It is
possible that these references might be to his earllest work Nyaya-
dipikd. The absence of actual quotations from the Nyayamakaranda
in the Pramdnamala indicates that the Nydyamakaranda could not
have been earlier than the Pramanamald.

In this manner one could not be very much wrong in suggesting
the chronological order of the four works of Anandabodha as being
the Nyayaedipikd, the Pramanamdla, the Nyayadipavali and the Nyd-
yamakaranda.



SOME REFLECTIONS ON PANCABRAHMA SIVA
IN,THE SIVA PURANA!

JAYA CHEMBURKAR

THE Puranes indulging in philosophical speculations correlate their

sectarian deity with some known system of philosophy. The Siva
Purana, likewise, has correlated Siva with the Vedanta and Sankhya
ideas, and has conceived Paficabrahmasiva performing five cosmic
functions,

2. This paper attempts to envisage the concept of Paficabrahma
in the Siva Purana.

Paiica-Brahma in the Vidyesvarasamhbita

3. According to the Vidyesvarasamhita of the SP?, the perma-
nent cycle of the five-fold duties consists of creation, maintenance,
annihilation, concealment i.e. ‘tirobhdva’ and grace i.e. ‘anugraha’.
The first four activities are concerned with evolution of the world
and the fifth one is the cause of salvation of the soul. (§P I.10.5).
In order to look after these five-fold activities Siva is said to have
five faces pancakrtyamidam vodhum maemdasti mukhapaiicakam (SP
1.10.9a), four in the four quarters and the fifth one in the centre
(8P 1.10.9b), and hence Siva called Paincabrahma (SP Mahitmya
5.44), Pajicamukha (SP I.10.29), Paiicanana (SP I.1.1.). These
five forms of Siva are I$§ana, Tatpurusa, Aghora, Vamadeva, Sadyo-

jata.
Panica-Brahma in the Satarudrasarmhitd

4. The first chapter of the Satarudrasamhita of SP gives the
following account of Pafica-Brahma.

1. Siva Purina published by Pandit Pustakalaya, Kashi; translation by Shastri.
Ancient Indian Tradition and Mythology.

2. SP = Siva Puréna.

3. According to the Pafica Brahmopanigad Aghora faces the west, Vamadeva the
south, Tatpurusa the north, Sadyojata the east and .ISdna manifests in the
middle of the four faces — cf. Saiva Upanisads, pp. 105-114, Tr. by Ayyangar
& Murti: Adyar Library, Adyar, Madras, 1953, p. 130, Tr. Aranyaks, Part II;
Annual as name Sanskrit Granthavali, X. 43-47, Poona, 1898. )
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5. Sadyojata, Vamadeva, Tatpurusa, Aghora and ISina are
Paiicabrahmavatiras, i.e. Pafica-Brahmas are five ‘avataras’ of Siva.
(SP 111.1.1-36).* They are further incorporated into the Sankhya
scheme of creation as follows:— I$&na presides over ‘ksetrajiia’ i.e.
the soul — “i$anah .... sdksitksetrajiamadhitisthati” (SP 111.1.40).
Tatpurusa form of Siva occupies and presides over every object of
enjoyment, the support of attributes, i.e. Tatpurusa presides over
Prakrti (SP III.1.41), Aghora stands within and occupies and pre-
sides over the principle of ‘buddhi’ with all its ramifications for the
sake of Dharma (SP 1II.1.42). Vamadeva is described as presid-
ing over the ego and is engaged in many incessant activities. (SP
111.1.43). These five forms of Siva are then described as being the
presiding deities of the five organs of perception, five organs of ac-
tion, five ‘tanmdtras’, i.e. subtle elements and five ‘paficamahibhitas’
i.e. gross elements. Thus I§ana is said to be the permanent lord of
the organ of hearing and speech and the all-pervading sky (SP III.
1.44). Tatpurusa is the lord of ‘Twac’ i.e. organ of touch, percep-
tion, hand, sense of touch and the wind element (SP III.1.45),
Aghora is the support of the physical body i.e. the feet, the sense
of taste and colour and of fire element (SP III.1.46). Vamadeva
is the lord of the organ of taste, organ of excretion taste itself and
of water (SP III.1.47). And lastly Sadyojata is stated to be the
Lord of the organ of smell, of the generative organ, of smell, and
of the earth (SP 1I1.1.48).

6. A glance at this account of scheme of creation shows that
(i) while mentioning the five forms of $iva, the author mentions
Brahma as the form of Siva instead of Sadyojita — ‘“‘iSanah puruso
ghoro vimasamjiastathaive ca brahmasamjnd mahesasya miirtayal
paiica visrutah” (SP 1I1.1.39), (ii) Isana has been described as the
presiding deity of the sky (gross element) but its corresponding
subtle element viz, ‘Sabda’ has not been mentioned. But ‘Sebda’ is
the attribute of the sky and it is an object of ‘srotra’ and therefore
as a concomitant of these two elements (viz. ‘§rotra’ and the sky)
sabda is implied. (iii) Similarly eye is also not mentioned, but
from the mention of its object, viz. ‘ripa’, it is implied. Aghora has
been described as the presiding deity of two ‘tanmatras’, viz. ‘rasa’
and ‘ripa’ (iv) ‘Manas’ is absent in this scheme.

Paiica-Brahma in the Kaildsasamhita

7. In the Kailasasamhita of the SP there are different symbo-
lical descriptions of Paiica-Brahma as under.

4. SP 11.1.11.49-51 mention the names of Pafica-Brahmas incidentally in the
Sivapiijavidhi.
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8. (I) He. the ancient Lord is said to have I&na for His
coronet, Purusa for His face, Aghora for His heart, Vamadeva for
His private parts and Sadya for his feet (SP VI.12 .17, 18a).

9. (II) The fourteenth chapter of the Kailasasarmhita des-
cribes again the schemes of creation as given in the Satarudrasar-
hita but with some variations. Herein the author states that —
The set of five Brahmans is the cause of gross cosmos (SP VI.14.
38, 39). The set of five, viz. Purusa i.e. the soul, ear, speech, sound
and ether, is pervaded by Brahman in the form of I$ina (SP VI.14.
40). Prakrti, skin, hand, sense of touch and wind are pervaded by
Tatpurusa (SP VI.14.41). The set of ego, eye, foot, colour and fire
is pervaded by Aghora Brahman. (SP VI.14.42). Intellect, tongue,
arms, taste and water are pervaded by Sadya-Brahman ie. Sadyo-
jata (SP VI.14.44).

10. The above account shows that (i) the twenty five ele-
ments in the Sankhya scheme of creation are here identified with
Pafica-Brahma as done beforeS It will be seen here that Pafica-
Brahma is illustrated as being the material cause of the world.$
(ii) The account in the Kailasasamhita is slightly different from the
one in the Satarudrasarnhiti. In the Satarudrasarnhita Aghora is iden-
tified with intellect and Vamadeva with ego, whereas Kailiasasar-
hita identified Aghora with ego and Vamadeva with intellect. But
these variations are immaterial inasmuch as they do not disturb the
fundamental scheme of evolutes of Prakrti. Here symbolism is
secondary. What is more important and intended to be established
here is the truth that Siva is woven and inter-woven in this universe
as its material cause (SP 1V.43.11; VI1.14.38).7

Paiicakrtyas of Siva

11. It will be remembered that the author has already stated?®
Siva has five faces (i.e. five forms, viz. Pafica-Brahma) to look after
the five fold activities, viz. creation, sustenance, dissolution, conceal-
ment and grace “panicakrtyamidam vodhum mamisti mukhapafica-
kam” (SP 1.10.9a). In the fifteenth chapter of the Kailasasamhits,
the author has ascribed to each one of these Pafica-Brahmas one
cosmic function, except I$ina and has elucidated the principle of
Siva’s authorship of all cosmic functions as follows:

. Vide 5 above.

. Cf. Linga-Purane, 1I.14.4.

. Cf. Linga-Puréna, I1.14.1-33; Cf, also §P VI.42.19, 20, 27, 28, 20,
. Vide 3 above.

[- - B Y- N4
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Tirobhiva (Concealment)

12. Sadasiva is the composite and the set of four, viz. Mahesa,
Rudra, Visnu, Brahma, is the individualistie form, “Saddasivalh sama-
stih syadakasidhipatih prabhub asyaiva vyastitipannam mahesidica-
tustayam’” (SP VI.15.2). Mahesa has Tatpurusa as his face and he
is the presiding deity of the wind (SP VI.15.3). 1$vara, Viévesvara,
Paramegvara and Sarvesivara are the aspects of Mahesa and they are
described as ‘tiroghdcakram’. With these Mahesa is said to perform
the function of concealment. The author remarks that ‘Tirobhdva’
is. two-fold, one that concerns Rudra and the other concerns the in-
dividual soul in view of their physical bodies (SP VI.15.6).

13. The two types of ‘tirobhdva’ stated in the above account
can be explained as follows:

(1) Tirobhdva means concealment of the beings within
herself by Prakrti after dissolution (rudrddigocaral’ SP VI.15.6).
After ‘Prakrtike-pralaya’ everything including Brahmi merges into
Prakrti which is ‘avyakte’ i.e. unmanifest. Everything remains in
an unmanifest condition when merged into unmanifest Prakrti, Tat-
purusa is identified with Prakrti (SP III1.1.41; V1.14.41) and hence
the function of ‘Tirobhiva’ is assigned to him.,

(2) Tirobhdva may also mean veiling the true nature of
things or veiling the reality, causing bondage of the souls. In this
case Tirobhdva would mean ‘avidy@ or ‘bandha’ i.e. bondage.’

Samhdra (Dissolution)

14. Rudra has Aghora as his face, and he is the presiding deity
of fire (SP VI.15.11). His aspects, viz. Siva, Hara, Mrda and Bhava,
are said to form wheel of dissolution and these cause dissolution.
Dissolution has been described to be of three types; (i) daily slum-
ber, (ii) conditioned dissolution of Brahma and (iii) the final disso-
lution. Dissolution has been classified into three for maturing of
the activities of the individual souls and for their repose. The souls
released from their recurring births are ultimately placed in the
great Atman Itself. (SP VI.15.14, 15).

Sthiti (Sustenance)

15. Visnu has been identified with Vamadeva. He is the pre-
siding deity of water. His aspects, viz. Viasudeva, Sankarsana, Pra-

9. Cf. “paramidnviderapi prakrtan layo .................
isvarasya krtyam tatkarotiti tirodhanakari
............ tirodhdndanugrahah bandhamosau vd
et ivenn oo oo Bhdskarerdyae’s common tirodhdnakari and
‘anugrdhadd’ in Lalitdsahasrandma.



SOME REFLECTIONS IN THE SIVA PURANA 23

dyumna and Aniruddha, are said to constitute the wheel of
sustenance.”” Visnu is said to preside over them and through them
he performs the duty of sustenance (SP. VI.15.23-28). The author
of the Purana remarks that sustenance means the protection of the
existing universe along with its creator until the completion of the
pleasures of the souls, the reapers of the fruit, “sthitih srstasye jaga-
tastatkarir@ saha pdlanam drabdhakermabhogintam jivanam phala-
bhogindm (SP.VI.15.25).

Srsti (Creation)

16. Sadyojita is the face of Brahma who is the presiding deity
of earth (SP. VI.15.30). Hiranyagarbha, Virat, Purusa, Kila con-
stitute his personal form, or wheel of creation, (§P.VI.15.32, 33)
through whom Brahma is said to perform the duty of creation. The
author remarks that creation is the process of re-unification of the
soul with the body previously annihilated — the body which along
with the means, ancillaries and results comes out of Prakrti for gra-
dual enjoyment (SP. VI.15.34-35).

17. 1t should be noted that the author has already remarked
in the Vidyesvarasamhiti that the duties of creation and mainten-
ance are performed by Brahma and Visnu respectively (SP. 1.10.10)
who in the above account of Kailasasamhita correspond to Sadyojata
and Vamadeva respectively. Similarly annihilation and concealment
are performed by Rudra and Mahesa (SP.1.10.11) who are identi-
fled in the above account with Aghora and Tatpurusa respectively.
The author remarks in the Vidyesvarasamhiti that of the five cosmic
functions, the fifth one, viz. ‘anugreha’ i.e. grace, cannot be taken up
by any deity “anugrahikhyaem kendpi labdhum naive hi Sakyate”
(SP. 1.10.11), and hence ‘anugreha’ is not described here.

18. It may be pointed out here that all the cosmic functions of
the Lord, concern the soul in bondage for whom the Divine Being
has to intervene and perform the various cosmic duties for their
final liberation. Creation etc. are conditions to be created for the
souls in bondage to enable them to work for their liberation. In
the state of creation, sustenance ete. the soul has separate existence
from the Lord; creation, sustenance etc. are dealings, ‘vyavahira’
(SP. 111.1.38) of the Liberator (Siva) towards one who is to be
liberated (Soul). These dealings in the state of duality can be de-
scribed. But this is not possible in the state of ‘anugraha’. ‘Anu-
greha’ has been categorically explained as ‘mokse’ — ‘tanmokso’-
nugrahah ... (SP. 1.10.4). Moksa is a state of being in complete

10. Cf. also Garuda Puréna, 32.3-5.
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union with $iva, merging into Him completely after which there
is no separate existence for the soul. ($P. VI.41.7.8; SP. VI.43.28,
30.) In this state there being complete oneness between the Libe-
rator and the liberated, their dealings cannot be described. Brha-
diranyakopanisad contains an allusion to a similar state in the words,
“yatra hi dvaitam ivae bhavati, tad itara itaram jighrati, tad itara
itaram pasyati, tad itera itaram Srunoti . ... ete. ‘yatra tu asye sar-
vam atmaivabhit, tat kena kam jighret, tat kena kam pasyet ..
etc. (Br. Up. IV.135). This is the reason why ‘anugraha’ is not ex-
plained. If tirobhdva means ‘avidyd’, ‘anugrahe’ will mean ‘vidya’
which destroys avidyd and the soul stands in the complete state of
highest bliss,

19. ‘Anugraha’ has been stated to be of two types, viz. (i) seen
in the appearance and disappearance of the beings in creation, dis-
solution etc. and (ii) liberation of the souls (SP. VI.14.28). The
first one refers to the process of liberating the soul by way of crea-
tion and other cosmic functions and the second one refers to the
actual accomplished state of liberation.

20. Secondly, it will be observed here that Isana of Pafica-
Brahmas is not incorporated in this scheme of five functions of Siva.
The reason appears to be this that in the two previous accounts of
creation!! I$ana has been identified with Ksetrajiia i.e. soul and the
other Brahmas are identified with Prakrti and her evolutes. Acti-
vity is always of Prakrti and her evolutes; and therefore Tatpurusa,
Aghora, Vamadeva, Sadyojata being identical with her and her evo-
lutes respectively, are consistently described here as involved in
various cosmic -activities. But the ‘ksetrajiia’ is only a witness of
Prakrti's activity; he is passive and therefore 1$ana who is identified
with ‘kesetrajna’ is consistently kept out of this arena. His pre-emi-
nent position is implied by describing him as a coronate of the Lord
(SP. VI.12.17) or being in the centre according to Paficabrahmo-
panisad. Even in the identification of the four Brahmans with gross
elements, the author has maintained consistency with the previous
accounts,?

21. In Hindu mythology, Brahm3, Visnu and Mahe$a figure in
the context of description of creation, sustenance and destruction,
along with their manifestations. In this account the §P has identi-
fied the four Brahmans, viz. Tatpurusa, Aghora, Viamadeva and
Sadyojata, with these deities and their manifestations, and has elu-
cidated how the.Supreme God viz. Siva has different faces i.e. forms

11, Vide 5 and 11 above.
12. Cf. vide T and 9 above,
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to perform His duties — “paficakrtyamidam vodhum mamisti mukha-
paficakam (SP. 1.19.9).

22. Pafica-Brahmas are said to bestow ‘paficakalyanas’ (SP. VL.
14.30) and anugraha stands for the highest bliss which exists in
Siva (SP. VI.14.31).

23. The SP metaphorically describes the cycle of these five
functions as a wheel with five spokes; it develops and increases by
Siva’s energy (SP. VI.15.41). It is called “a wheel” because it
moves round and round with incessant dissolution and recreation like
a whirling fire-brand (§P. VI.15.42). $iva performs three duties
incessantly as a sport (SP. VI.15.50).

Conclusion

24. Tt will be seen that the Paficabrahmas are five manifesta-
tions of Siva. They have been described as his incarnations (SP. III.
1.1-36), but it will be observed here that these incarnations do not
come down to the mortal world like the incarnations of Visnu.
Secondly, these incarnations of Siva do not perform only the duty of
giving protection to the virtuous, as the avataras of Visnu do. They
are all associated with different cosmic functions as seen above.!?
Their functions are at higher level, and not on the level of the
mortal beings. They are ‘avatiras’ only in a metaphoric sense.

25. The Purinas and also Saiva philosophical treatises have
given a significant place to the Paficakrtyas of Siva in Saiva Philo-
sophy."¥ And there is a point in doing so. The Paficakrtyas are
necessary for the evolution of the soul. Dissolution and tirobhdva
are meant to enable the ‘karma’ of the soul to mature so that the
soul reaps its fruit. Creation and ‘sthiti’ enable him not only to en-
joy the fruits of his actions but they are useful for something more
noble. They provide ground for the soul in the form of embodiment
and opportunity etc. to work for his liberation. It is really in grace
of the Lord that opportunity is granted to the souls and hence the
Purana describes ‘anugraha’ of two types, (i) anugraha seen in the
appearance and disappearance of the beings by way of the pafica-
krtyas of the Lord and (ii) liberation of the soul (SP. VI.14.28).
Creation presupposes dissolution and concealment. Dissolution and
‘tirobhdve’ need creation and creation needs sustenance for the bene-
fit of the soul. Thus the four functions are mutually complementary

13. Vide 11 to 16 above.
14. Cf. (1) lsgganananda’s Sivadrsti, 1.12; ed. by Madhusudan Shastri, Shrinagar,
(ii) Kgemardja's Praytabhijidhrdayam, Satra 10: ed. by Chatterji. J. C..
Shrinagar, 1911, ’
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and hence the Pafica-Brahmas performing them are described as
‘loldnugrahakirakah’ i.e. bestowing grace on the people (SP. VI.15.
18); their dealings have been described as ‘trilokahitakaram’ i.e.
beneficial to the three worlds (SP. I11.1.38); they are also saild to
be ‘$reyasimekaheteval’ (SP. I11.1.49). After ‘anugraha’, the soul
is no more subjected to transmigration.

26. Lastly we cannot set aside the fact that the Puranas were
written for the laity. For the purpose of theism which the Puranas
propagate, it is necessary to establish a close relationship between
the deity and the devotee. The author has achieved this by des-
cribing Siva as the cause of the universe. For the understanding
of the laity, the author has made concrete the abstract philosophical
ideas about cosmology, and simplified and presented them symboli-
cally. With the need of a common man in view, the author of the
SP has evolved the concept of the Paficabrahmas on the basis of
the traditional philosophy. It can be said that the spirit of the
Upanisadic teaching, viz. “yato vd imini bhutani jdyante yena jatani
jivanti yam ca prayantyabhisaividanti tadvijijidsasva tadbrahmeti”,
is well illustrated by the concept of Paficabrahma.'s Such concepts
provide themes for iconography'é and sculpture.

15. Cf. Pusalkar, AD., Studies in the Epics and Purdnus, Bombay, 1963, p. 62.
18. Cf. Saiva Upanigads, Tr. by Ayvangar and Murti; Adyar Library, pp. 105-114.
Also Cf, Wilkins, W.J., Hindu Mythology, Delhi, 1972. pp. 291-292,



THE EYE OF PRAJAPATI

SADASHIV A. DANGE

THE eye has often been associated with the light in the cosmos;

and there is a well-founded myth which tells us that the sun and
the moon were produced from the eyes of the primordial Man, or
that his eyes are the same as the said luminaries (Rgveda — RV X,
90.13% caksoh siryo ‘ajayata). The highest step of Visnu is identi-
fied with the sun (RV.I1.22.20 diviva caksur atatam), who is also
called the ‘eye’ of Mitra, Varuna and Agni (I.115.1); and when
Atri is said to have restored the ‘eye’ of the sun in the sky, it indi-
cates the orb of the sun (V.40.8). The same is the image when
the seer speaks of the ‘eye’ of the sun that releases the rajas, which
is the fluid of fertility (Ib. 59.3P siiryo ma caksii rajaso visarjane) or
the ‘eye’ that is attacked by the Maruts (Ib. 5cd). At another place
the ‘eye’ of the sun is said to be covered by he rajas (1.164.14).
The ‘eye’ is said to be fixed in the sun (VI.11.5) which has the
same image, that of the orb. In an interesting image, the sun is
said to be spreading the ‘eye’ of Mitra and Varuna, which is said to
over-see the worlds (VII.61.1), where the image is complex; for,
it has the twin shade: (i) The ‘eye’ is the sun; (ii) The sun spreads
the ‘eye’. The gait of the eye is suggested from the sun traversing
the sky. The Rgveda seems to make a difference, generally speak-
ing, between the aksi and the calsu, though the point cannot be
stressed too hard, the former indicating the human or the individual
eye and the latter the cosmic one. On the cosmic plane, in the
image of the sun, two things get clear: (i) The fertilizing fluid;
and (ii) the gait. It is the first one that gets associated with fer-
tility-myths in the later literature, the second one being the usual
quality of the sun, there being nothing very new or particular about
it,

The concept of the ‘eye’ of various divinities, which supervises
and which has also the fertilizing fluid, gets associated with the
new god Prajapati who dominates the ritual-field, as is seen from
the Brahmana texts; and the difference between the aksi and the
caksu is set aside. A development of the concept of the fluid in the
sun, or the orb of the sun, is the eye of Prajapati that releases the
fertilizing tear, or the fertilizing fluid. Thus, it is said that the
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left eye of Prajapati got swollen; the drops that fell from it turned
into rain (Mait. Sem. 1V .6.3, tasya vwai prajapateh savyam ceksur
asvayat; tato ye stokd avapadyante tair idam wvarseti). This is a
clear development of the belief that all waters get stored up in the
‘eye’ that is the sun (orb), whence they get released in the form
of rain (RV. 1.23.17; cf. Taitt. Aranyaka 1.8.1). But, the belief
goes a step further and says, that the pupil from the eye of Praja-
pati fell down; from it was produced barley (Ib. tasya yd kininila
pardpatet sa yavo 'bhavat). Here there is no attempt at etymology;
but, here is a passage from the Satapatha Brahmana according to
which Varuna pressed the eye of Soma; from it was produced the
horse; as it was created due to pressing and swelling, it was called
horse (IV.2.1.11 tad yac cchvayathat sam-abhavat tasmad asvo
nima). Here the root V$vi is connected with asva (horse). But
the explanation from the Maift. Sam. noted above appears to be more
appropriate in view of the direct association of afvayat (also from
Vavi = “to get swollen”) with asvah, though it is not given there.
The $at. Br. further says in the same context, that the tear from
the eye of Soma became barley. It may be noted that the Maitt.
Sam. has the pupil of the eye connected with barley, while at the
Sat. Br. it is the tear, aéru (tasya a$ru priskandat). On compari-
son, it seems that the version of the Sat. Br. is more polished, as
it employs the double etymology: (i) Vévi; and (ii)./ a$, “to per-
vade”, the latter getting both ways — asveh and asru; asru would
indicate not only the tear, but also the “pervading fluid” (Vas$, “to
pervade”), which is the same as rajas, which is the characteristic
fluid of the sun as noted above. The eye, or the tear that is shed
by the eye, in such myths, thus reverts to the orb of the sun. The
‘tear’ has developed to further heights in the Vedic symbolism, when
it is said that it is the ‘tear’ that lies at the base of all expansion
of creation, but not as a simple tear; it is in its aspect of the per-
vading fluid, the a$ru, a unique image from the fertile and apt ima-
gination of the ritual-thinker of the Satapatha Br. It is said that
Prajapati formed a sexual pair of himself as fire and the earth as the
female. Thence was produced an egg; from its solid portion was
produced the air in the mid-region; and from the asru were pro-
duced the birds. Then there was the second pair between the air
and the mid-region; it produced an egg; from its asru was produced
the préni-aéman (“cloud” according to the commentator Sayana).
Further it is said that from the next pair. which is the sun and the
sky (female), an egg was produced; from the solid the moon was
produced; and from the a$ru were produced the stars and the con-
stellations (Sat. Br. VI.1.2.1-8). It will be seen that in this ac-
count the belief regarding the procreative faculty of the eye-fluid
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gets mixed with the belief in a primeval egg, about which there is
already a well-attested and popular myth. The esru here leaves the
precincts of the eye and enters the wider concept of the cosmic egg;
it indicates the fluid of the ‘egg’, the pervading cosmic fluid! Both
are now controlled by the Great God, the lord of all creatures —
Prajapati. The eye and the tear have, thus, a gradual and polished
development in the Vedic sphere. 1t should, however, be noted that
the beliefs regarding the eye and the eye-fluid giving rise to crea-
tures and water are not restricted to the Veda. In fact, these be-
liefs here are only an aspect of such floating beliefs. We may do
well to note some below, where the role of Prajapati is attributed
to the High God there,

The belief in the ‘moving eye' obtains from ancient Egypt, where
the eye of Atum is said to have been sent in search of his twin
children Shu and Thefnut, in the primeval watets of the Abyss,
Nun.! The eye is the sun; but, the ancient Egyptian belief has the
moving eye developed into the roaring cobra,? which is not the case
with the eye in the Vedic context. In another Egyptian myth re-
garding the eye of Atum, the primeval High God, it is said that
Atum wept in the primeval waters; and from the drops mankind
was produced.’? The words for tear and mankind show phonetic
affinity: Remeyet — “tears”; Romech = “men”.¢ The eye remains
confined to the mythical domain in the Veda, whereas, in the Egyp-
tian belief, it became a regular female deity.> The procreative eye
in the Vedic context is already considered as the organ of genera-
tion in the myths noted above; but, it is not the female, nor is it
actually identified with the female genital organ. The shade is seen
in another tale, where the thousand female genital organs on the
hody of Indra due to the curse of Gautama for seducing Ahalya be-
come the ‘eyes’® The conceptual similarity of the eye and the
female genital organ must have been lurking at the back of the
detail. The ‘eye’ was believed by the Egyptians to be the most an-
cient Female in the world. The creative tears of the Egyptian sun-
gocd Ra was believed to cause the Nile to be flooded.” Fertility is
directly associated with vegetation in the Vedic belief as noted
above; but, this also is a wide belief. In Babylonia, Assyria and an-
cient Egypt alike, corn-deities were “weeping deities” that shed fer-

. ﬁundle (:.]‘,éark, Myth and Symbol in Ancient Egypt, London, 1959, p. 84; for
un, p. 36.

. Ibid, p. 224; also p. 51iF.

. 1bid, p. 72.

. 1bid.

. Ibid, p. 224,

. The story is very old; but this trait is not attested jn the Vedic literature or

in the Mahdabhdrate, Santi, 266.47-51; but Cf. Anu$asana, 41.153,
. Rundle Clark, op. cit.,, p. 84.
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tilizing ‘tears.” The belief entered rituals in certain cases, as, for
example, among the Azteks children were sacrificed at the altar of
the rain-god, Tloloc; and, if they wept, it was believed to be a good
sign, indicating good rains and crops.’

The eye of the High God, or Prajapati, being the sun has a
mixed conceptual base. It is that of light and water together. This
differentiates the ‘eye’ from other limbs of the body that release the
fluid. This is a step further than that of mere creative body-mois-
ture. The Hindu concept that comes close to the ‘eye’, in this as-
pect, is that of Tryambaka = tri 4- ambake, the god with three eyes,
where the eyes get associated with the fire in the waters at the three
regions.'”” A popular Hindu myth that connects the eye with waters
is that which comes in connection with Sukra, the priest of the
Asuras. According to it, when the dwarf incarnation of Visnu ask-
ed Bali to give him land measuring his (the dwarf's) three strides,
the preceptor tried to pursuade Bali not to accept the request. When
Bali did not desist from his promise given to the dwarf, the pre-
ceptor is said to have taken his seat in the beaked pitcher, to thwart
the flow of water that would fall on the hands of the dwarf indi-
cating the completion of the gift. Though this is said to have been
done by the preceptor without anybody’s notice, the dwarf knew of
the trick. He asked Bali to take a blade of darbha, the sacred grass,
and insert it into the beak. This was done with the result that along
with water blood came out. What actually happened was that the
blade injured the eye of the priest. The point to he noted is that
when the eye is pricked, water gets oozed out, though along with
blood. The water, then, is the ‘eye-water’! The name of the priest
of the Asuras is Sukra; and the sun is also termed Sukra, due to his
heat (Suc). In the ritual-context, then term Sukra is common for
the sun (cf. idam sukrasya purorucam kurvanti; etc.)!! In that case,
even here, the popular myth of the priest Sukra reverts to the solar
orb, which contains waters as we have noted. In the ritual-symbo-
lism, the cups called Sukra and Manthin are said to be the two
eyes, as they are identified with the sun and the moon respectively.'2
The eye-myth of the priest Sukracarya does not occur in the Mahai-
bhirata or in many Purdna texts (only at Nareda, P. 1.11); but,
there can be no doubt that it was floating in popular belief. And
it has the same motif, that of the solar ‘Eye’ of Prajapati, that sheds
the fertilizing fluid.

8. Donald Mackenzie, Myths of Babylonia and Assyrie, London, 1915, p. 81.

9. D. Mackenzie, Myths of Pre-Columbian Americe, London, p. 251,

10. For Tryambaka, see S. A. Dange, “Tryambaka”, J. Oriental Instt. Baroda.
XIX-iii, March, 1970. )

11. Sat. Br. IV.2.1.8.

12. Ibid, TV.2.1.4.



MIRROR IN RITUAL SYMBOLISM

SINDHU S. DANGE

THERE are a number of rituals mentioned in the Grhya Stutras

wherein the mirror is employed. Thus in connection with the
rituals to be performed in the case of a child, there is one ritual
of the first glance of the child at the moon. The Kathaka Gr. S.
which mentions it (38.1-5) prescribes it to be performed in the same
way as is done in the case of looking at the sun (Ib.37.1-6); but
it prescribes the mirror as the fee at this occasion and says that
appropriate mantras be recited.! The Laugdaksi Gr. S. also mentions
the “looking at the moon” on the lines of the “sun-looking”;? and
prescribes five Rc-s bearing on the gain of long life from the moon;
and even here the gift is the mirror.’ The “moon-looking” is pre-
scribed by many other Grhya texts,* which, however, do not con-
nect it with the gift of the mirror. Another occasion for the mirror
is a ritual at wedding when the bride-groom places a mirror in the
bride’s left hand (Sdnkhayana Gr. S. 1.12.7), with an appropriate
mantra. According to Hillebrandt, the mirror is to be placed in
the left hand of the bride to enable her to comb and dress her hair.?
It has to be noted, however, that the bride has to hold a porcupine-
quill in her right hand along with a string of three twisted threads;
and there seems to be no point of dressing the hair. These acts and
objects are symbolic; and the symbolism reveals itself when the acts
are connected with other similar ones; and, in the present context,
the mirror in the rite connected with the child is an indication. The
mantras that accompany the gift of the mirror, even here, make the
point clear ($ankhdyana Gr. S. loc. cit. 6-9).

Apart from the household rites, the mirror occurs in other con-
texts. Thus, at the festival known as the Indramaha, being in

. Kathaka Gr, S. 38.5 N%®T &fetom |

. Laugaksi Gr. S. 37.1-5; also Ibid. 38.1-4.

. Ibid, 38-4 ........ Faa g

. Khadira Gr. S. I1.3.1-5 (SBE Vol, 29, p, 396); Hivanyakesi-Gy. S. 11.3.8;
Gobhila Gr. S.IL8.1-7 (SBE Vol. 30, pp. 56-57); Kauthuma Gr. S.12, Vaikhanasa
Gr. S.II1.2021 mentions the rite of varsa-vardhana, ie. “Increasing the life-
span”. In this rite a thousand figures of the moon are to be drawn on a
sthandile; on it the Moon-god is to be worshipped (with flowers, etc.) with
water from a silver-vessel and leaves of white water-lilies. Thousand brah-
mins are to be propitiated with gifts of silver, pearls, etc.

5. A. Hillebrandt, Ritualliteratur, Straassburg, 1897, p. 65.
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honour of Indra, the pole to be erected is said to be adorned with
mirrors, among other things. These other things include an umbrella,
banners, garlands of fruits and flowers, sugar-cane-bits, toys shaped
like serpents and lions.¢ The Matsya Purdpa mentions that the main
pillars of a palace should be decorated with mirrors.” The Skanda
P, (VI1.3.15) lays down that the seat of the reciter of the Purana-
texts should be elevated, and that its feet should be studded with
mirrors. This may be flatly taken to indicate only a sort of a de-
corative measure; but, apart from it, there is the belief in the mir-
ror being the light of life put into practice here, as shall be clear
from other instances. 1n certain case, the mirror figures in the bath
of an idol. The idol is reflected in the mirror; and that reflection
is given bath. Here it may be said that this device is to save the
idol from the touch of the water. But there is actual bath of the
idols also. The mirror-baths, hence, indicate something more. The
idea of saving the idol may be clear in practices where the idol is
made of clay for a special occasion, as is the case with the idols of
the goddess Durga at the Durga-paja festival, wherein the reflection
of the idol of the deity is washed. But, such can hardly be true in
the case of established idols in famous temples. In the Durga-paja,
the deity #s reflected in a mirror placed on a bowl made of brass or
copper; and water is poured on the reflection.” But when the prac-
tice is mentioned by the Skande P. (11.2.4.6, 8) in the case of the
bath of the idol of Visnu at Jagannatha Puri, the point deserves close
attention. In this case, the bath took place on the fourteenth bright
of the month Pausa. A sturdy mirror was placed in the midst of
jars filled with clarified hutter and milk, at night, in the sarvato-
bhadra design. In it the reflection of Visnu was fixed, and bathed.
It was also worshipped in the same position. One might say that
the idol was too high!

Another instance of the use of the mirror is in the context of
the worship of the newly finished manuscript of a Purana-text. It
was reflected in a mirror and given a bath, wherein holy waters col-
lected in special jars were used.’

The Skanda P. (1.2.26.22) records a practice, according to
which the first sight of the bride-groom is to be had in a mirror.
The seven sages are said to have seen the face of Siva in the mirror
at the time of his marriage, when he started for the bride’s house
(Ib.).

6. A, M. Shastri, India as seen from the Brhatsamhiti of Varéhamihire, Delhi
1969, p. 122,

7. Matsya, P. 254.4cd TIRFAZNFEITAZTNEN T |
8. From personal cxperience. .
9. Agni. P. 63.17cd a7 g&F  goT1 HIUT 3&’4{ g |
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The instances mentioned above, probably, could be taken as in-
dicating the use of mirror as symbolic; and the symbolic usage seems
to have a close association with the concept of catching the reflec-
tion. It also stood for the eternal light. The “moon-seeing”. ritual
in the case of the child and the gift of the mirror have to be taken
as aspects of the same thing. The surface of the moon is, here,
equally symbolised by that of the mirror. And the gift of the mir-
ror stands for the securing of the lustre for the child; and through
it the very life. The same is the concept in the ritual of the hold-
ing of the mirror by the bride. The mantras clearly indicate that
the moon is the symbol of long and continuously re-newed life. The
waning, ‘dying’ and the re-appearing moon has been a symbol of new
birth. He (not ‘she’ as in English; for the moon is a male accord-
ing to the Hindu belief) is said to become ever new, and attain long
life. He is said to take birth from the very Immortality; and he is
invoked to bestow non-death.!” Symbolically, the shining mirror,
which stands for the moon in rituals, is the giver of light-life and
non-death. As a next step in symbolism, the mirror stands as the
receptacle of the soul, that is unharmed being in the frame of divine
lustre, which is the mirror. An interesting detail from the Skande P.
(I1.1.5.50) may be noted in this connection. According to it, a
person who gives as a gift a powerful mirror to Siva (in the temple,
or to a Siva-follower) becomes the god’s attendant after death.
The idea seems to be that, by this act the person saves his soul from
death and keeps it secure in the care of Siva. This is only one of
many instances of the common belief that the reflection stands for
the soul. The custom of covering the mirrors, or turning them to
the wall, lest the soul of the freshly dead should get fixed into them
through the surface, obtains widely.”? The precaution is to avoid the
soul of the dead, lest it should trouble the living ones.

The belief about the reflection being the soul seems to have
played a great part in giving the mirror its importance in rituals.

10. Laugdksi Gr. S. 38.2-4 refers to five mantras:
Ibid, 38.2 we have the following two mantras:—

rgral mafca sfasl sai@ad wawra |
9T, GoARd AT 5 FRmfeaTa Ada: |
T4 A gRaEEE soeur: QREq et gfafa
7Y THi [ AR ER S aEEIE SR 0
At 38.2 we have the following mantra:
A4y 74 wafq sawAsEAT IgevETHE 1
i e fagarengey amwtard Qdan: o
11. Skanda, P. 11.5.50.
3 fam sa=ef eqol gamgdaw |
Aty fraem anisem & 70

12. Encl. Rel. and Ethics, Vol. VIII, p, 696a-696b.
AS.—3
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When the deities are bathed by getting the idols reflected in mir-
rors, the belief seems to be to give bath to the essence of divinity
rather than to preserve the idols from damage from water. It will
be interesting to note in this connection that in Japan, according to
the Shinto practice, actual worship is rendered to the mirrors, ori-
ginally presented to the deities. These mirrors stand for the deities
themselves.!”? In all such cases, the germ of thought appears to be
that the mirrors, with their capacity to take the reflection, are be-
lieved to produce the double of the idol or a person. This double
is believed to be the soul or the essence. In the case of rituals like
‘“moon-seeing”, the principle of the lustrous surface works. But even
there, in the gift of the mirror, the protection of the “double” (i.e.
soul) of the person or the child has to be accepted as the subtle
belief. This is clear if we compare a passage from the Kausitaki
Upanisad (IV.11), “The Person that is in the mirror, on Him 1
meditate; I meditate on Him as the likeness”’. The earliest indica-
tion of the belief regarding the reflection being mystical is to be had
from the Man-in-the-eye.!* One’s own reflection in another’s eye,
and that of the sun or the moon equally so, must have given the
grand concept of the ‘“‘double” of a person. From it the reflecting
thing came to have the mystic importance. It is here that the shift
came — from the Eye to the reflecting surface, of the metal or the
Mirror.

13. Ibid, p. 697a.
14. Brhaddranyake Up. IV.23. Hvagry ufafor gegeny |



THE SIVA.TEMPLE AT BHOJPUR : APPLICATION
OF SAMARANGANASUTRADHARA

M. N. DESHPANDE

THE Siva Temple at Bhojpur in Tehsil Gohurgunj, district Raisen,
Madhya Pradesh, about 30 kms. northeast of Bhopal, is of singular
importance for studying methods of construction of a temple adopted
by the master-architect (sthapati) with the help of the sitradharas
and taksakas. This unfinished temple provides a visual demonstra-
tion of the various phases of temple construction. The Paramara
King, Bhoja-I the builder of this temple, was a genius and well-
known, among other things, as the author of Samaranganasutradhira,
an encyclopaedic work on medieval Indian architecture (Gaekwad)
Oriental Series, Baroda). He is credited to have constructed a large
number of temples, lakes, palaces and established a pdthasgla at
Dhar, the last mentioned one was a monumental building built by
him. In the Udaipur Prasasti, he is eulogised as one who covered
the world all round with temples. The Siva Temple at Bhojpur was
also built by Bhoja as can be surmised from the inscription on the
monolithic Santindtha image in the Jain Temple nearby and which
mentions Bhoja. There is also a tradition that the huge masonry
embankment of a lake near Bhojpur was constructed by King Bhoja,
At Bhojpur, King Bhoja-I (A.D. 1010-1055) appeared to have
arranged, with the help of the chief architect to outline different
measures of temple construction and in the process, arranged for
training of craftsmen in the various aspects of temple construction.

What 1s most significant about this monument is that the
masonry ramp over which stones were carried for being placed over
the superstructure of the temple is still intact, save for the damage
caused to the ramp by local inhabitants in search of stones. Fur-
ther, the stones for the construction of temple were quarried from
the rocky area nearby and one can still locate the ancient quarry
with all the tell-tale marks of quarrying operations.! Further the
finished architectural members of the temple produced by taksakas
(or stone cutters) are still extant, close by, together with chiselled

out chips which are still heaped up in the vicinity. In the process,
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some ripakarmalcdras (sculptors) had finished some sculptures and
these lie at different places where they were fashioned almost ready
for their removal to the temple. What is, however, most interesting
are the line drawings of pillars and other mecmbers engraved on the
rock-floor. These have since fenced off with railing2 Shri B. M.
Pande of the Archaeological Survey of India has given a good ac-
count? of the masons marks and their names appearing on the temple
at Bhojpur. He mentions that a number of masons who carved out
pilasters, niches and balconies were specialised craftsmen who work-
ed on the construction of the temple. Among the names inscribed
on the temple members, we notice those of Mayala, Goga, Moma3,
Mahila, Vedala, Dayala, Kesava, Kada, etc. He also surmises that
a person by name Devakapadi was perhaps the sitradhdra as his
name is engraved on the stairs of the entrance gateway. Pande
hopes that the study would yield clues not only in regard to the
number of masons or mason families and architects engaged in the
building of the temple but also inter alia the mechanics of temple
construction. For example, the allotment of quarries and building
of specialised components and architectural members of the temple
and workwise distribution of masons and in a wider perspective the
movement of art-styles in the region.

In chapter 14 of Samarangapasiitradhare, Bhoja gives the cha-
racteristics of a sthapati, which are more or less similar to those given
in other §ilpa texts. The sthapati on his conception* is a versatile
person possessing wisdom and character and well versed in different
arts and crafts. He is supposed to know astrology (samudram),
mathematics (ganitam), astronomy (jyotisam), prosody (chande),
water dividing (sirdjiianam) and art ($ilpam). Among the eight-
fold techniques which a “sthapati” must know mentions is made of
dlekhya, lekhyajdita, darukarma, cayae, pdasanasilpa, pasanakarma,
siddha-hemasilpa and siddhahemakarma. It is further stated that
the person who knows these eight-fold techniques attlains respect-
able status. Among these qualities dlekhya would mean scraching,
scraping or making out by scraches or painting.

This appears to have been demonstrated on the rocky ground
around the Bhojpura temple where the chief sutradhdra appears to
have etched out on the ground shapes of pillars and other decora-
tive motifs. Alekhya is differentiated from lekhya and latter would
mean line drawing by means of geru. Such geru markings are still
extant in the Jain cave at Ellora, on a pillar surface where a sculp-
ture of a standing tirthankara in Kdayotsarge mudrd was intended
to be carved. Ddarukarma would mean wood-work. Caya which is
the fourth item would mean piling up of temple members. S.8S. in
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chapter 21 gives 20 types of caya or bonding like suvibhakta, sama,
cdry, caturastre, etc. This work would also envisage construction
of ramps and carrying of temple components by means of wooden
logs over the ramp and placing them in the required position. Pagina-
$ilpa would refer to the seleclion of right stones including their
quarring. A sculpture found at Khajuraho shows both the aspects
of pasinakarma and caya, the process of conveying the stones to the
ramp for purposes of building construction. Pdsanafilpa would in-
dicate sculpturing. Siddha-hema$ilpa may indicate knowledge of
purified gold, while siddha-hemakarma would indicate the produe-
tion of metal images. It appears that the sthapati has demonstrated
some of these techniques at Bhojpur. Among the pillars engraved
here there is one with ghatapaelleva motif. In chapter 28, Bhoja
describes$ four types of stambhas namely (1) Padmaka (2) Ghata-
pallavaka (3) Kubera and (4) S$ridhara.

Thus, it will be seen that the Bhojpur temple provides extre-
mely interesting details of temple construction and here probably
Bhoja had set up his school for training of temple craftsmen. It is
likely that this work was discontinued with the death of Bhoja and
the temple construction came to a sudden halt. It will be interest-
ing to study the description of these pillars and identify them from
the temple properly.

The Udayesvara temple at Udaipur belonging to the bhiimija
type is an architectural edifice of monumental proportions. It was
built up by Udayaditya, the brother of King Bhoja. In the com-
pound of this temple on the floor can be noticed engravings or etch-
ings of the pinnacle of the temple above the grivd. This indicates
that at this great monument opportunities were provided for the
training of sitradhdras and drawing of a part of the $ikhara were
drawn on the floor, close to the temple so that the sculptors could
fashion the parts accordingly. The etching on the ground has be-
come faint and steps should be taken to preserve and publish it with-
out delay.

In the Duladeo temple at Khajuraho are also etched some archi-
tectural drawings. This temple is ascribed as circe A.D. 1100-50.
There is also a later parallel in Taj Mahal where the drawing of the
spire over the dome of Taj is drawn in the quadrangle to the east of
the main mausoleum.

As regards the construction of the ramp for conveying temple
members, we have another parallel in Orissa. In the case of the
famous Lingaraja temple at Bhubaneshwar, it is mentioned by Vidya
Dehejia in her work Early Stone Temples of Orissa that the inclined
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plane built for the construction of the temple was laid all the way
from the quarry in the Khandagiri hills in the west of the temple
over a distance of nearly four miles. Several small mounds seen
today between the Khandagiri hills and the temple appear to be part
of the inclined plane constructed almost a thousand years ago. She
mentions that the last point of this plane a small laterite shrine call-
ed Charanariyan was built, the word Chare in the local language
meaning ‘inclined plane’. In south India, there is another instance
of a similar ramp several miles long having been constructed in res-
pect of the famous Rajarijesvara temple at Thanjavur. She also
mentions that in the recent times when the local Raja constructed
the Khiching temple in Mayurabhanja Orissa he followed the same
ancient Orissan methods involving the “Burying of the Deul” in earth
as it progressed in height.

I consider it very necessary to state that all the Paramara tem-
ples in M.P., Rajasthan and Maharashtra should be studied not
only from the limited architectural and iconographic point of view
but in a more detailed and comprehensive manner so as to find out
if there are any clues bearing on the methodology of temple con-
struction vis-a-vis contemporary texts.
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RGVEDA-VYAKHYA MADHAVA-KRTA:
SOME SALIENT FEATURES

G. V. DEVASTHALI

THIS commentary' on the RV. by Miadhava is not only older than

that of Sayana, but possibly one of the oldest commentaries on it;
and what is to be regretted is that it has not yet been found in full.
A glance through the published part of it can easily show that it
differs from that of Say. in many respects. It is glaringly simple;
but is at the same time occasionally studded with some remarks, dis-
cussions, and references or citations which, to say the least, are quite
interesting and at the same time thought-provoking.

The author of this vyakhyd, Mddhava, has, besides this com-
mentary, written a work known as the Madhavinukramani? In
fact, this comm. on the RV. itself is, as he has stated it, a part, the
concluding part, of the Ma. Anu. It is meant to throw light on those
parts of the RV., which have not been illuminated by the other
eleven parts of the Anu. Madhava says: etabhir ekddasabhir yasv-
artho navabhiasate/dvadasy anukramanika tasim arthan vaded iti?//.
Not only that. He further adds: angeil kim ekddasabhir arthd ye
pratipadital/vyakta bhavanti te sarve mantrarthanam pradarsa-
nat?//. Thus it may be seen that according to M., this last part
(namely the vydkhyd) of this work is expected to be illuminated by
the previous eleven parts, and vice versa. This will naturally ex-
plain why M.’s comm. on the RV. has become much simpler (per-
haps surprisingly so), and at the same time illuminating, because it
has been written on the traditional lines prevailing in older days
prior to Sayana.

Let us now try to have some glimpses of this comm. Take, for
example, the comm. on RV.1.1.1. There dgnim ile is paraphrased
by agnim staumi yaedi vd ydce, thus simply pointing out the other
possible meaning, both equally acceptable; and then follows the
etymological explanation of agni as given by Yaska, and having its
basis in the Vdjasaneyaka (not traceable). Then is taken puro-
hitam, explained as dhavaniyam justified by se hi purastin nihitah.
Then is given pranetiram (another explanation of purohitam), again
justified by tam hi puraskurvanti. Then is taken yajfiasya devam
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paraphrased by yajiiasya svaminam. This is followed by etymolo-
gical explanation of wajiia and deva. Then is taken up rtvijam,
which is paraphrased by yaegiram; and the etymology of deva and
also of ytvij is given with a line in support, namely RV. 10.2.13
Then follows hotiram, which is clarified by devdandm hvatiaram, sup-
ported by citing Aurnavabha¢ The last word of the yc is simply
paraphrased as ratnandm atifayena datdram, without any further re.
mark or explanation.

This is just a specimen of how M. has commented on the RV.
giving just what is expected, and avoiding everything unnecessary.

Sometimes he merely supplies a word to complete the sentence;
e.g. to tdsma indrdya gdyata (1.4.10), he adds only stotram iti.
Occasionally he adds more words also, if needed: e.g. md no dti
khyah he explains by ma tvam asmdan atihdya anyan driksth/ Here
ati is explained as atihdya, anydn is added as the object of khyah,
which is paraphrased by drdksith. But he knows that ati khyeh can
be explained differently also. This explanation he has indicated by
the remark, paritydgo va atikhyanam.

Sometimes after explaining yc, he gives what the author has
in mind behind the spoken words: e.g. on utd bruvantu no nido ‘né’
anyatas cid arata / dddhana indra id duvéh // (1.4.5), after explain-
ing the words in the usual manner, he remarks: indraparicarapam hi
nityam andstilodndm, which, in fact, reveals the mind of the speaker
himself. On 1.17.5, indrah sahasradfonam vdrunah Sdmsydndam,/
krdtur bhavaty ukthydh//, he remarks: varuno’tyartham prasamsa-
niya indra$ cityantaditi iti// Similarly on 1.19.2: nahf devé nd
mdrtyo mahds tdva krdtum pardh, he remarks: na tvam atisete’nyah
karmand prajiieyd va. In 1.15.8, dravinodd daddtu no vdsini yéni
$rnvire/devésu td vandmahe, we find that dravinoddh (= egni) is
prayed to bestow vasini on them; and the rc ends with a request to
the devas. This seems to be rather incongruent. But M. removes
the apparent incongruency by his remark: tathd sati dravinodas
tebhyah (=devebhyahk) dhrtya tani daddtu; and in support of this he
adduces, tad agnayo devebhyo venate / vayam agneh minusah (Tai-
Sari. 2.6.9.8, which contains such an ideal).7

In 1.12.3 dgne devd ihé vaha ..../ dsi héta na idyah // M.
points out that the expression hoti here is sdbhipriya (significant),
and intended as support to the request in dgne devd ihé vaha. This
he conveys by the remark: hotrtvanukirtanam dvahandya®

1.15.5¢, tdvéddhi sakhydm dstrtam, appears to be incomplete
(sdkdnkse): for, it does not state with whom the sakhya is. M. sup-
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plies the missing idea with the words: astrtam aviccinnam rtubhih/
api vd stotrbhih iti/

M. has also shown his knack of bringing out the force of the
similes and explaining their significance., Thus pakvd $dkha nd
(disuse) (1.8.8c) means to say, as M. explains it, pakvephala
$akheva. Here the force of the simile has been very well brought
ocut by M. in the shortest possible space by the word pakvaphald.
So also mustihatydya has the force of a simile;®> and M. has brought
it out by mustihananeneva satrin (1.8.2). usrd iva svdsarani
(1.3.8) has a simile with pun: and M. naturally has explained it in
two ways as: rasmaya ive ahani/yad vda gosthaniva gavah.'®

M. is well aware of the importance of parallel passages in sup-
port of his interpretation of a word, or phrase, or a sentence. Thus
in 1.2.3. he explains prapriicati by priicatir danekarmd; and cites
isam priicintd sukrte sudénave (1.47.8); or in 1.1.6 he explains
bhadrdm by bhajaniyam, and cites a Sdtydyanakae'' passage, which
speaks of vitta, grha, prajd, pasu, (in fact, every covetable thing)
as bhadra. To explain peritasthuseh he cites ime vai lokdl paritas-
thusalh (Tai. Bra. 3.9.4.4.). For indra kau$ika (1.10.11) he
quotes Tai. Brd., Satya.,”> and Tandaka, where is given the legend of
how and why Indra became Kausika. So also for tvém agne pra-
thamé dngira rsih (1.31.1), he has cited ye angdrd asen te angiraso
abhavan (Ait. Br. 3.34). Similarly vipaksasa (1.6.2) he explains
alternatively by athava rathasyobhayoh paksayor yojanam, and
cites piirvapaksiparapaksan va hari / tibhyam hidam sarvam harati
(Tand. Bra. 9.9.).

Nor is M. afraid of giving his own interpretation as against
others, and with justification too. Thus he points out that agnimag-
nim 1.12.2) has been explained in the words: eko ‘pyagnih (vyakti)
bhedad aneka iva bhavati/desabheddt ity apare/. But not being
satisfied with this explanation, he remarks that the repetition in
aghimagnim does not indicate bhinnatve of agni. It rather indicates
that the prayers and oblations are offered to the same Agni again
and again; and this repeated offering to the same Agni is referred
to or rather indicated by the expression agnimagnim.”

Here perhaps we may also note some cases of peculiar interpre-
tation offered by M. on the basis of accentuation. He is a firm be-
liever in svarabhedad arthabhedal; and on this stand he rejects the
interpretation of purutamam and vrtrataram offered 'by others be-
fore him. On the former he remarks that the suffix here is bha-
vartha (expressive of being, existing). Accent on tama shows that
this tama cannot be tamap of Pinini, which being pit is enclitic.
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Hence, he argues, this purutama should be taken as a verbal deri-
vative, meaning purimi bhavati iti; and hence paraphrases purit-
tamam by mahintam.!4

Another such case is to be found in dhan vrtrdm vrtratiram
vydmsem (1.32.5), where the suffix (if we so take it) is accented;
and hence it cannot be tarep of Panini. Nor can the sense of com-
parative suit this passage. Vrtratara's must, therefore, be taken as
a krdanta. M., therefore, explains it as vrtramn yas tatdra, in view
of the accent of wvrtratdra here.’* Let us now take the word
rodasi,'” which in the RV, is barytone as well as oxytone; and if we
are to be guided by $akalya (padapdtha), the barytone one is always
a dual form (as indicated by iti after it in PP.), while the other one
is capped with iti in two places only; and this means that in none
of its other occurrences it can be construed as a dual form, at least
according to Sikalya,

Now let us take 4 rédasi varunani srnotu (5.46.8), in which the
PP. of rédast is given as rédasi iti. Queerly enough Yaska here has
explained rodasi as rudrasye patni'8 But M. straightway points
out that this explanation of Y. runs counter to §dk.; for, he has treat-
ed it as pragrhya and capped it with iti.

But in 1.167.4 rodasf has been capped by Sak. with iti; and thus
would appear to be dual. Generally'it is the barytone rédasi, which
means dyavdprthivi. Here, however, it is oxytone, which generally
is understood to mean rudrapatni, marut-patni, or midhyamikd vak.

" But following $ak., M. would take it as dual only. He, therefore,
has suggested that here rédasi (du.) may mean madhyamiko’gnih
and madhyamikd vdk. But this may not find general acceptance,
though it is enough to indicate M.'s attitude towards accentuation,
and his leaning towards §3k. in preference to Yaska.

Another peculiar feature of M. is the frequency with which he
draws our attention to words apparently similar, but differently ac-
cented, only to show clearly how they differ in their meanings. Thus,
he has drawn attention to words identical in spelling but differing
in accentuation, such as dksa' (initially accented) meaning wheel,
and aksd (finally accented) meaning dice. Such, for example, are
isti, pera?. and &@se?> which, when barytone, signify haviryajiia,
itare, and stuti; but mean praisa or yajiamdtra, sarvesmad ardhvam
avasthitah, and $asitd respectively, when they are oxytone. In some
cases like variman,? difference in accentuation indicates difference
in gender. In some other cases different accent indicates a different
case-form: e.g. {ld (Nom.) while i|d (=iJayam, Loc.)%. Accent also
helps us to distinguish tatpuruse from bahuvrihi. Ordinarily tatp.
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and bahu. retain the accent of their second and the first members
respectively.?’ However, just the reverse is the case with the nai.
tatp. and nafi-bahu26

Before passing on to another topic let us look to two more words
of this type. The word adbhuta?’ (as in sadaspatim adbhutem)
means ascaryam, abhitapiirvam, or even mahdntam, according to
some; but when oxytone it signifies soma according to M. who ex-
plains it as adantbhiito rasavan.

The other word we take is jathara?® which also has a twofold
accent. As madhyoddtta it means udara (belly) and is explained
by M. as jagdham asmins tisthatiti; but he further states that jathara
when barytone means jathanigni. But apparently he is not quite
sure himself about this barytone jdthara; for which he refers
the reader to the connoisseur (bahu$ruta) rather than ordinary
commentators,2?

M. has also something to say about the accentuation of the verb,
which appears to shed some further light on P.’s rules. Thus, for
example, P. lays down that praesence of hi in a sentence causes ab-
sence of nighata in the (finite) verb. On this point M. remarks:
hir yasmin vdkye prayujyate tadarthasya vikyantardrthakriyasesa-
tvam dyotayati,® This, in other words, means that in such sentences
the verb is incapable of conveying a complete sense (asusamdptar-
the® or apuryavasitartha);?? and hence it is accented.

Another such rule of P. is ekanydbhyam samarthibhyam,’ ac-
cording to which, when eka and anya are used in a sentence simul-
taneously, the first verb is not enclitic (nihata). With reference
to this rule, however, M. points out that it applies to the other Sakhds
of the Veda,* bhut not to daSatayi (= RV). He points out to RV.
1.161.9, where eka and anya are used, but there is no verb which is
not enclitic. He further points out that even if anya is used instead
of eka, the earlier (piirva) verb is accented® (as in 1.164.20); and
further that if the first anya is left to be understood (nae $riiyate),
this rule applies only optionally.

M. has also something to say about the elision of the augment
a of verbs in the PP. In brief he says: asti hi ced akarah pralerti-
bhavena bhavitavyam/ayam ca nyiyah antahpada-lanlyior akara-
pradlese sarvatranusandhataevyah/tatra vaktevyah prapadicena sama-
yanukramanyam uktam asmdibhih.¥

The phenomenon of vyatyaya also has been noticed in several
places. Thus, for example, in 1.8.7, wrvir dpo nd kaktddah, M. re-
marks: dpah iti dvitiyantam (dpah should be considered as an accu-
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sative form).® Similarly in 1.11.8, utd ve sinti bhiyasth, M, ex-
plains, bhilyasih as bhiyasyah.’? In sém usddbhir ejayathéh (1.6.3)
ugadbhih is paraphrased as ugadbhyah (Ablative). So here also
we have vyatyayena trttya,® though alternately he would also ac-
cept this as sahdrthe brtiyd.

One peculiar case deserves special attention. The word vam is,
generally speaking, enclitic; but in 6.55.1 vam is accented; and ac-
cording to M. has been used in the sense of tvam.!!

Another interesting point in M.'s commentary is his brief dis-
cussions or rather hints pertaining to metres. Thus on p.281 he
has referred to pragathas, saying that they are of two kinds, ekdrtha
and bhinnartha, and added some hints as to when they are ekdrtha
and when bhinndrtha#* He has also given hints as to how to deter-
mine the exact end of a pada, (within a hemistich), In 1.36.12, the
metre is satobrhati; and hence the opening pada is jagata (12 sylla-
bles), which shows that it must end with te. That this is correct
is shown firstly by the fact that the word dgne has its position at the
beginning of the second pdde. And this explains why it is adyuddtta.
Secondly it leaves the next pida to have twelve syllables that are re-
quired by the metre* Similarly in 1.48.7 the extent of the third
pada is determined by the metre of the rc, namely brhati. This
means that the pdda in question (the third one) must have twelve
syllables; and this shows that it must end with iyam.** Thus read,
the last pida is left to have eight syllables as required. Similarly,
in 1.59.4, which is a trigtubh, M. remarks: rodasi iti padintah;* and
further adds: tatha hy arthal samanjasalr/vicchedo’ nyak pramdada-
jah/. On p. 458 he points out that the third pdde ends with a, as
shown by its nasalisation before a vowel.* Padavyavastha can thus
be settled on the basis of metre (chandal), accent of the next pade
(i.e. the opening pada of the next pdda), and artha. Among these,
however, the criterion of arthe should be given preference over the
other criteria of settling the exact ending of a pada.*?

By way of a general rule M. has stated that a pida which be-
gins with tvam or twvam is nyiina (short by a syllable). This is but
natural because tvam and tvam have in such lines to be read as di-
syllabic words.*8

It is also interesting to note that M. has not only mentioned
the threefold division of mantras pointed out by Yaska4 namely
paroksakrta, pratyaksakrte, and adhyatmika, but has many times
stated that a particular mantra or some part of it is paroksa or pra-
tyaksa. and also when they occur in one and the same rec.5
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Besides all this, he has also given some general hints which
would be quite useful for interpretation of the RV. Such, for exam-
ples are: Whenever a word, or a phrase, or even a clause occurs
more than once in a mantra, one of these repeated parts should be
considered as only redundant (punarukta, piiraka, or piranra). Such
redundant parts may be nipatas, or nominal inflected forms, the pos-
sessive suffix, or some such word or expression.’' He has also point-
ed out that the optional forms of the pronouns asmad and yusmad,
such as te, me, may be considered as carrying the force of any case
(vibhakti) that may be found suitable to the context.? He has
also noted peculiar usages involving apparent repetition such as
gavan. gopatil, somar. somapatamah, dravipoda dravipasah igas
canasyati, vdjebhir vajinivet’; and has in this connection stated
that all such cases are meant {o bring out expressly what is already
conveyed by a part of these and similar other expressions.

One more point revealed to me by a perusal of M.’s commen-
tary pertains to a reading in the padapatha. The word wvidman-
apasaly in both the places of its occurrance in the RV. is given in
the PP. as vidmand-apaseh. M., however, has expressly remarked
that in this compound the initial member is shown as ending in a
(short vowel), and separated by an avagraha’® (of course in PP.).
Visva Bandhu in his monumental work, the Kosa, has given wvid-
mand (na-a) pas which, possibly indirectly supports M. in what he
has said. But where this is found, and who actually has given such
division of this word has yet to be found out.

Peculiar meanings assigned to some words and also peculiar
derivations differing from and even rejecting those given by Yaska
occasionally on the basis of some Vedic passage are also quite in-
triguing. But keeping them aside for some other occasion, let us
pass on to what may be described as one of the most important
features of M.'s commentary, an aspect in the study of the RV,
which has not as yet received due and careful attention. It is
really surprising to notice the frequency with which M. has referred
to (at the same time often cursorily, but at fimes at some length
also) the problem of the repeated passages in the RV. It is strik-
ing to note that so far, M. is the only commentator that has paid
due attention to this feature of the RV. PP. Stated in general
terms, the rule may be enunciated as follows: If a number of con-
secutive padas recur exactly as in their first occurrence, and con-
vey the sense identical in all respects, they are omitted in the PP.
in all their occurrences except the first; and are represented there
by a cipher. Such series of padas, because they are omitted, are
given the name galita, though the older name for this phenomenon
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is semaya’ (found in RV. Prd.). This phenomenon is not restric-
ted to RV. only. It is also found in the Sukla YV. in both the re-
censions; and is there known as sankrama.>®

We have no information about this phenomenon prior to the
RV. Pra.; which is so far the earliest work to take note of its ex-
istence only to lay down some rules for the treatment of such parts
in the formation of the krama-patha. The Vaj. Prd. is the earliest
work to give rules for the omission of such groups of words under
the name samkrama; and Uvata has cited an anonymous rule in
this connexion and also the views of S@kala, Gargya, and Kanva.
From these we know that repeated passages were taken ( — not
omitted) only if they differed in point of dravya, devatd, artha,
linga, &c. They were dropped only if they had the same sense
(arthasamanya). This means that at least theoretically all galita
passages were considered identical in sense with their original.
Somehow this important feature about the galita was lost sight of;
and in spite of earlier commentators like M., the galita aspect has
come to be generally neglected.

M. is the only commentator known so far to have paid serious
attention to it and discussed in several places why some repeated
passages are considered as galita; but several others, though so re-
peated, are not considered to be so. We find M. giving the grounds
in each case where a repeated passage is not considered to be galita.
A perusal of all these cases seems to show that he has followed the
view noted by Uvata in the following words: arthasimanyat puna-
ruktasyatikramah / tathd coktam [ dravya-devati-artha-linga-
vacana-svarekartr-bhedail, punaruktasya grahanwi bhavati / /5¢

All these features and especially the galita, no doubt make M’s
commentary (and also his anukramanis) a work of signal import-
ance in the field of Vedic interpretation, particularly because he has
time and again given us glimpses of the principles, which he has
generally followed and possibly very clearly explained and even
illustrated.’?
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As one more instance (out of the many found in this com.) one may read
the remark of Madhava on agnimagnim (1.12.2): elkdpyagnih vyaktibheddd
ancka ive bhavati / desebheddd ity apare / tan ne samadijasen / agnim eva
bhiyo havimabkhik, stutibhih, havanta /

8. See com. on 1.12.2.

~

10.

11.

12,

13.

4.

15.

16.

17.

18.

19.
20

2l.

22,
. Read: varimen naputhsake adyuddattam pumsyantoddttam / (ibid. p. 436).
24.

9. .M. remarks: inustihatyayety aupamikam.

Of these, the first is given by Yaska, adopted by Sayana. The second would
appear to be more apt to the situation, and is accepted by modern scholars.

Read: purusasya vittariv bhadram, grhd bhadram, pasavo bhadram, iti ddtyd-
yanakent. It is intriguing to note thut Madhava has cited in several places
from works like the Sdtyayanake, which are so far known only by name.

Read: vrtrena yudhyanvindreh svadhyayalcdldlgbhad wvedgn niracakdgra / sa
vrtranr hatva visvamitram upetye tén puner adhyeista / sisye Kausiketd iti
Sdatyayanakam uktam/.

M. rejects the first explanation with the remark: tan na samadjosent; and offere
his own explanation, which may be found to be more appealing. Also see no, 7
above.

Read: puriitamam mahéntam / tamab iha bhavarthelr / purani bhavati / na
tamabamtale / svarut (? svardt) / com, on 1.5.2,

This vrtratera, M, interprets as an adjective of vywmitsa; and explains il as
vrtram yas tat@ra; and adds: na tamabantah svarid erthabhdvdcca/.

It may be noted here that Vyankata-Madhava (VM.) has explained puri-
temam as bahiinam upaksapayitiram; while the Rgveddnukramani (see n. 2
above) explains it as bahiin glapayatiti, which is quite similar to the ex-
planation given by M. noted ahove, This perhaps indicates that our Madhava
is different from VM; and may possibly be identified with the author of the
Madhavanukramani. (See n. 2 ahove).

In the RV. we find rodasi (du; occurring only twice in 1.167.4; 10.92.11); and
rodasi (not du. cccurring in L167.5; 5.56.8; 6.50.5; 6.66.6). In all other places
we have either rodasi (voc. du) or roasi, (du. ddyudatta). And du. roasds:
forms are capped with iti in the PP. So, if we go by the PP., rodast, and
fodasi (only in two places) have to be taken as du. forms only.

See Nir. 12,46, where Yaska explains rodasi (in RV.5.46.8) as rudrasye patni,
in spite of Sakalya, who gives it in PP, as .rodaesi iti, indicating that
it is, a du. form. Our M. points out that here Yaska has contradicted $ak;
and indicates that rodasi here should be understood as. mddhyamikah egnih
and madhyemikd vdk. (See M's com. on 1.10.7).

Read: rathangem adyvddttale devandrtho'ntoddttal (p. 232f).

igasebdo  haviryejiie  ddyuddttak / yejnemdtre praise cintoddttah. (M's
vyakhyd, p. 440.)

Read: pares ca sarvasmid uardhvem avasthitaly (oxytone); itaravacenas ced
ddyuddttah / Leoc. cit. p. 45. :

Sasasabdas stutisisanayor ddyuddttal, / Sdsita ced antod@tteh / ibid. p, 423.

Read: ilda krtani patyate (1.128.7), dgne ila samidhyase (3.24.2). iti sap-
tamyante antoddtte / But by itself idn is dadyuditta.

. See Panini 6.1.233; and 6.2.1.
. See Panini 62.2; and va. 2 on it.
. Read: adbhutam abhitapiirvam dadcaryam / mahdntam ityeke antoddttarn

ced adanibhiito rasavdn bhavati / (ibid, p. 111),

. Read jathare udaram / jagdham aswmimstisthati iti / jathardgnis ced adyu-

dattalh / (com. on ydbhih patharva ....) ibid. p. 426.



3.
35.

36.
37.
38.
. Read: yadi vd bhiyesye iti, ibid, p. 70.

. ibid, p. 33,

. Read: wvdm iti padam tvamarthe prayujyete tad udittam bhavati, ehi vim

28 3
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. But in his com, on 1.112.77, M. has expressed himself without any reservation

in the following words: jatharasabdo behusrutebhyo' vagantavyah / udara-
vacanasty madhyoddtto bhavati ne codarene belam sambedham / jatharam
agnim patherva’ svibhydm labhe iti vyikhyatiro bruvata / na / tat pramg-
nopetam / likkanti hi svamatene / itihdso na drgtah / téindaka-safyiyanake-
vdjasaneyiloi aparydlocitakrtes .... / tasmdd asmibhis te likhitagh / p. 735f.

. ibid, p. 56.
31.
32.
33.

ibid, p. 110; 353.
ibid, p. 90.

See Panini 8.1.65. For M’'s treatment of this gatra in details, read Madhava
on Eldnydbhyam Samarthibhydm, B.O.R.I, Annals, Vol. 61 (1980), pp. 204-409,

ibid, p. 235f,

Read: anyayoge punch piurvidny dkhydtiny uddttdni, as in RV.116420; 7.83.9;
ete.

Read: yadd enyedabdo na sriiyate taddnim vikalpena bhavati / ibid, p. 236.
ibid, p. 176.
ibid, p. 47,

vimuco napat, 6551. For the other view on this see Sayana on RV.6.55.1;
Macdonell, Vedic Grammar, p. 390 and fn. 6; also Vedic Grammar for Stu-
dents, p. 105, fn. 1.

. Read: dvividhdh pragitha bhavanti / ekarthd anelarthds ca / yegu dvayoh

7coh akhyatam asti te bhinnarthah / yaotre vdkeikabhdvo nantaryam te ekirtha
bhavanti / yatra tvdnydtarasym eva dkhydtar te ekirthi eva / p, 281,

. Read: mukhych pado jagatah satobrhati / tathd hyagna iti cadyudattam / api

ca dvitiyah pddo barhato’staksaras sampadyate / p. 282

44. Read: iyam iti padantah / chando hi brkati / p. 368,

45.
46.

47.

See p. 451f.

Read: d&kirdntah pidah / svarebhyudaye paddnta @k@ra iti pragrhyam bhavati,
see p. 458; elsewhere also he has said akdrah pidamaedhyasthah / para dlirah /
adhipari ca servetrg pidantdh / p. 212. This, however, is not quite clear,

While commenting on RV.1.25.19 M. has discussed the comparative strength
of the various means of fixing the end of a pida (within a hemistich), in the
following words: imariv me / érudhiti pidantah / havam ity ekam padam
ananvitam / tena arthavesit padavyavesthd bhuyesityetivat / tatra ardha-
rcamadhye samdehe sati pedéntanirnayahetaveh sarve eva chendo’nukramanyém
asmdbhir uktih / p. 179E. i

48. Read: Kim ca tvam twam iti pade yasmin pdde bhavatah sa nyanibhavati /

p. 212

49. See Nirukta 72f.

50.

51.

52.

We come across many remarks like this: eg. dtmanah preyojenam rsik
paroksam aha (p. 68); etec. o

Read: punar esmabhyam iti padam vikyintaratvdcea piirakam / sa clyam
nydyah sdrvatrikah iti / p. 41; uttameu ni pirgkoeu, p. 44; Trtiye pide oybar
indrlyam ity antahpiranam, p. 98; eko nuh puranem, p. 107, matvarthah
piirakah, p. 288; ete. )

Rezazg‘:1 te me ityddeh sarvavibhaktikatvern vibhaktyanukramanyam uktam /
P- 231

AS.—4
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57.

G. V. DEVASTHALI

Explaining vidmandpaseh M. writes: vidmendpaso jhanena vydpnavandh yajia-
karmani iti adhveryaveh / parvapedam hrasvéntam avagrhnenti /, which
clearly shows that M. had before him vidmana-apasal) as an alternative PP.
of this compound word. Sayana takes vidmenapasesh = vidmana-apasah, but
remarks piérvapedasye ‘anyesdm api drsayata’ iti driigraehandt evagraha-
samaye’pl dirghatvam (Say. on vidmandpaseh jin RV.1.311). Visva Bandhy,
Vaidika-paddnukrema-kosa (Samhita), also notes vidmanda (ra-a) pasah (see
p. 2856); but does not clarify the matter. According to Say, however,
the members of this compound are vidmana and apas, as is clear, from vidma-
ndni apdmsi yegim te vidmandpasah given by him. Thus the exact origin of
M’'s remark pirvapedesn hrasvantam avagrhnanti has still to be found out.

. See RK. Prati. 10,19; 1124,
. See Vaja. Prati, 4. 166-180.
. See Uvata on Vaja-Prati. 4176. Recently I have read a paper dealing with

samaya and samkrame in the Vedic Section of the All-India Oriental Confer-
ence at Santiniketan, 1980. See Proceedings of this Session, Vedic Section.

This paper was read at The Winter Institute (Sewminar) on *‘Aspects of Vedic
Interpretation,” CASS, and the Department of SK. and PK, studies, Univer-
sity of Poona, January 28, 1980; and is printed here with the kind permission of
The Director of the Seminar.




ISLAM IN THE HINDU TANTRAS
M. C. JOSHI

[SLAM has influenced many aspects of the Hindu way of life. Its
impress on medieval and later Hindu culture and thought is also
well known. However, what is little known or even unknown is
Islam’s deep impact on the mystic Tantra tradition of Hindu origin
and its acceptance by orthodox Brahmanical society. Islam’s contri-
bution to Indian Tantras of the medieval period is both in the form
of hymns (mentras) including the Quaranic-ayatas and mystic-dia-
grams (yantras) to be used, respectively, for repeated recitation to
achieve various ends and as protective amulets or auspicious charts.
This tradition is still living and scores of Hindus believe in the effi-
cacy of the mysticism and religio-magical rites of Islamic origin.
These hymns and charts are commonly used for curing ailments, pro-
ducing charms and incantations, inflicting defeat on enemies, etc.

These beliefs, from a modern standpoint, would be classed as
superstitions, yet they reflect a mystic synthesis between Hinduism
and Islam,

The aforesaid mantras invoke God as Bismilla-Rahimin-e-Rahim
(Bismillahir-Raminir-Rahim), one’s own guru, prophets, Baba
Adam, Hazrat Khizr, Hazrat ‘Ali, Hazrat Imam Husain and Hazrat
Fatima and other saints like Ismai‘l Jogi, Hazrat Muinu'd-Din Chishti
and Shaikh Sarfu’'d-Din Yahya Maneri and rulers like Mahmad of

Ghazna besides Siva, Narasirnha, Brahma, Hanuman and other Hindu
deities.

In the Hindu Tantra, such hymns are included amongst the
Sabara Mantras! which are believed to fulfil all desires as can be
observed from the undernoted verse:—

Vaksyamyahar sa(Sa)barani mantra-tantrani Parvati /
Sarvakama prasidhini srpusvavahita priye //

It is not easy to determine as to when the tradition of Islamic
mysticism got intermixed with the Hindu Tantra lore and was incor-
porated in the approved religious practices of the Hindu Society. It
is not unlikely that Stff saints, who came and lived in India, may
have created the requisite background for such a cultural fusion.



52 M. C. JOSHI

During the Mughal period and later this composite Tantra tradition
seems to have attained great popularity.

Tulsidasa, the famous Vaisnava poet of the sixteenth century,
praising the efficacy of the Sabara mantras says that in spite of their
meaningless and incoherent character their recitation is effective be-
cause they were specially created by Siva and Parvati for the bene-
fit of the people? during Kali age:

Kali viloki jagahitea Hara-Girija Sabara mantrajala Janu siriji /
Anamil dkhar aratha-najapu prakat pratdp mahesapratapu //

Perhaps on account of Islamic impact on the language and con-
tents of Sabara hymns, Tulsidasa called them incoherent and un-
intelligible.

Saktisangama Tantre,’ a well recognized Tantric work of the
seventeenth century, in the following verse, refers to a sacred shrine
or place as Makkesvara in the Varunaprastha on the west of India
alongwith Hingulija and other sacred spots:—

Varunikhyam Maehadeve Kathyate srnu simpratam /
Makkesvarah paschimabhydm-uttare Hingulda bhavet //

These references thus clearly point to the existence of a Hindu
mystic tradition with Islamic influence in the age of the Mughals,
which is also confirmed by some other sources.

Sabara hymns with Islamic impact are mostly in Hindi or its
associated forms. Their language in all cases does not appear to be
very old perhaps for the reasons that they formed a part of the sacred
and secret hymnal lore that was being transmitted by one to the
other orally. Hence the original language does not seem to have
retained its character. Yet, the reference in a few of the mentras
to historical persons like Mahmud of Ghazna, Saint Muinu’d-Din
Chishti, or Ismail Jogi, whom a native tradition regards an associate
of Yogi Gorakhanatha, suggests a date in pre-fourteenth century
A.D. for the beginning of such a mystic intermixture,

We now propose to discuss some of the Sibara mantras of the
medieval origin. Historically, the most interesting of them are those
which invoke Ghaznavide Sultan Mahmud* e.g.:—

Bismillahir-Rahimanirrehim
Seta ghodd setapalan, tipar chadhe Mahmild sultan /

Kamru-de$ ka koda chaldve
Gadh Ghazni ka Kotwal Kahdve //
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Bandhre-Turkini-ke put

Is balak-ke-chhal har, chhidr-har,

Dristi har Mugti-har;

Agar na here to Mdata A#niant dhiidh hardm kare /
Meri-bhakti, Gurii-ki Sakti

Phuro-mantra I§varo-uvdcha //

The hymn which aims at curing an ailing child, begins with the
auspicious Islamic formula and describes Mahmud as son of Turkish
mother, a Sultan and protector of the fortress of Ghazni and a rider
on a white horse holding the magic-wand of the mysterious land of
Kamru or Kimaripa i.e. Assam. Mahmidd, who is treated as a
hymnal deity, has been warned in the second part of the mantra that
if he would not cure the ailing child, he would be (called) ungrate-
ful to the milk of mother Aiijani i.e. the mother of Hanuman, the
Monkey god (who is perhaps equated with Sultan’s own mother).
The reciter of the hymn is sure about his success due to his own
devotion and power of his teacher guru. It ends with ‘ISvare-
Uvdcha’ that is ‘thus says Siva’ which places it in the category of
the Hindu dgamas. Whatever may be the historical assessment of
Mahmid of Ghazna by modern writers, the traditional Hindu con-
" sidered him divine, comparable to deities like Hanuman and Nara-
sithha, according to the available Sabare-mantras. We may cite an-
other example which invokes him as Mahmandia-bir after offering
salutations to the injunctions of (one’s) guru (namo-idesh guri-
ko):—

Om namo adesh Guri ko!
Turkani kd pit Mahmaenda bir
Nari-kd-pit Narsingha bir

Age chale Mahmandd bir
Pichhe chale Narsimgha bir /

Al

The hymn refers to Mahmiid as Mahmands, the son of a Turkish
woman and a bir i.e. hero or yaksa (supernatural being) marching
forward followed by Narsinghid or Nrsirhha for protection. It may
not be out of context to mention here that Yaksas were worshipped
in India from very early time for the fulfilment of desires.

A third specimen recalls great feats of Mahmanda-bir and re-
quests him for removing obstacles, suppressing bad spirits and achiev-
ing the desired aim of the reciter or of the person on whose behalf
the mantra is being recited. It also mentions Hazrat Imam Husain
and Hazrat Fatimia as under:—
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Bismillath) Rahimannir-Rahim!

Pawan ghungru koth Janjir

Sawd man Lohe kd tir mar-méar kartd dwe
Dakini-ko-bandh, Bhiit-ko-bandh ......
Pisati-ko-pav, pakiati ko lav

Hazaret I'mam Husain ki jangh-se Uiv

Bibi Fatima ke chir daman se lav
Phuro-mantra Ishvaro-vicha /

Equally interesting is the mantra addressed to Baba Adam’®
which has a significant beginning and end; owing to difficult old lan-
guage, this hymn cannot be fully understood, yet its main idea is
quite clear. It has been aimed to drive out evil spirits and cure
many chronic diseases. The hymn begins as under:—

Gurii satyam Bismillih-ka

Pijyoma avankar; Adi-Gurd srsti kartir /

Veda-bahay tiranhy eki i,

Yuga chari tinlok, vedachari, Panchon pdndava

Chhava-marag, sat-saemudrae, ath-vasu, nav-graha

Das-Ravan gyarah-Rudra barah-rési ...... ,

Ghari danda pal-vipal Maharath sashi (sikhi i.e. sikshi)
dharbhai hau ........ //

After addressing his teacher its unknown author asks the Vedas,
three worlds, five Pandavas, six ways (philosophies or Sastras) seven
seas, eight Vasus, ten Ravanas, Rudras, Planets, signs of Zodiac, five
elements, all the gods, divisions of time, etc., to be witnesses. The
concluding portion reads:—

....Dhuhdt Salemin Paigambar-ki, turant vildhi khinjéhi Nataru
savdlakh paigembar ki vajrathdp, Navndth-chaurdsi-siddhi-ke sarap.
Shesh (Shaikh) Sarpudi (Sarfu‘d Din) Ahiya (Yahya) Pir Maneri
ki $akti, Biba Adam-ki-bhakti jari-bhasma hov jai jahi nihi-nishid-
dhrajahi jii pind-kushal dosh phitu phitu svihd (phat phit svdhd).

In the name a prophet Saleman (Suleman) the hymn-reciter
asks the disease to disappear failing which he warns, it would face
thunder-bolt like strokes of prophet and curse of nine Nathas and
eighty-four Siddhas and would be reduced to ashes due to the power
of Shesh (Shaikh) Sarpudi (Sarfu’d-Din) Ahiya (Yahyd) Maneri
and his devotion to Baba Adam. Shaikh Sarfu’d-Din Maneri (1262-
1377) is a well known Siafi saint of Bihar.® This hymn was perhaps
composed by his followers.

In another hymn there is a reference to the matted locks of Baba
Adam in these words: ‘Mera badhd chchute to Baba Adam safi (?)
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ki jatd sutai; phuro mantra I$varovacha? This reminds one of Siva
or Hindu saints known in the Hindu mystic tradition.

Quite a large number of Sabara hymns invoke Ismail Jogi who
is associated with goddess Kamakhya and Kamarup country and in a
few cases with Lona-chamiri. The following extracts may give some
idea:—

Om namo adesh guru ko ........ banjhni putrini, eke banjh
mardksh jati ........ chali chali Kamru gai. Kamru desh Kamaksha
Rani Tehi Ismatl Jogi bakhdni ........ &

Other one reads:—

Kamrudesh Kamakhyd devi-jahan base Ismail Jogi.
Ismail Jogi ne lagai kyart, phiil bine Lond-chamiri.
Duhaz Adi guru k@ ........ 9

Reference to Adi-guru in the mentra suggests that Ismail Jogi
was a believer in the tradition of Indian mantrae teachers beginning
with Siva or Adi-natha in the Tantras.

Loni-chamari and Gorakhanitha also find a mention in the
undernoted hymn wherein refuge has been sought at the feet of a
certain Sayyid'o;—

Lohe-ke-Kothild vajra ke kivar / Tehi par ndvo birmbar / Tete
nahin pehnahin ekahu bar / ek pantha anandd bandhau, dithi-mithi
bandhau, tira bandhau, svarge Indra bandhau, Patdle basuki nag
bandhau Saiyad ke pav sharan shoda (Khoda-Khuda) ki bhakti
........ Gorakh ki duhdi Nond (Lond) chamdri ki duhat ........

More and more specimens of such mantras could be collected
from puhblished and unpublished sources suggesting Islam’s strong
influence on religio-magical rituals of the Hindus. Besides this, the
Hindus, who have faith in this tradition, also recognise the divine
character of the Holy Quran and they recite the Quaranic hymns
whenever required with faith and devotion.

Further, the Islamic diagrams or the charts used in amulets or
elsewhere for getting desired results are still quite popular with the
Hindus of all classes.'* Some of them are to be inscribed with names
like Alldh, Al-jalil, Illillah and Kahab or Hazrat Jebrail, Hazrat
Israil, Hazrat Mekail, Karmail, etc. Others bear different sets of
numerals arranged in charts, of which the most popular one is with
a total of 786 (seven hundred and eighty-six).

In the rituals connected with specializing in (attaining perfec-
tion or siddhi) these composite hymns or those associated with pre-
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paration of Islamic yantras, a Hindu has to follow some of the rules
prescribed normally for the Muslim type of worship, viz., facing the
west, burning of loban, covering of one’s head preferably with a
green cloth and believing in the sanctity of Fridays, etc. and certain
Islamic tenets without getting converted to Islam.

These are well founded practices known to most Hindus includ-
ing Brahmins who regard Islamic Tantras as secret and sacred as
their own age old scriptures.
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PRAKRIT VERSES IN VYAKTIVIVEKA WITH
RUYYAKA’S VYAKHYANA AND
VAKROKTI-JIVITA

V. M. KULKARNI

1

Prakrit verses in Vyaktiviveka

AS Mahimabhatta (first half of the 11th century) wrote his work,
. Vyaktiviveka,! for demolishing the theory of dhvani it is but
natural that he should reproduce most of the verses, cited in that
work, in the course of his discussion. Out of a total of thirty-seven
Prakrit verses, eight are repetitions. That is, we have really twenty-
nine Prakrit verses cited in Vyaktiviveke. Out of these twenty-nine
verses twenty-three are directly reproduced from the Dhwvanyaloka,
as would be evident from the present study.

(1) Ajja vi abhinna-muddo ................

This line forms the second half of the famous verse from
Viakpati’s Gaiidavaho:

e wE-gnafy afgegnfgeard fa

o fa sfvoor-Agt s stag, aar-aicowa o
—Gaiidavaho, 87

(s whagewa: wfafraargtrarasiy |
wareafama g1 sl aafeaa: n)

(2) Atta ettha pimajjai ................ (p. 403)
AT TeA A3 Qe g fasrst aeiveg
w afgar dfa-siusr Frg wg wrwfvwffa o
. —GS. VIL.67

(v fanitafa areg fagas sevwe
a1 wfaw Trurus wamwTaafraceata o)
This verse is for the first time cited in DHV (pp. 71, 132).
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(3) Asamappiam pi gahiam ................ (p. 503)

This line forms the second half of the following verse
from Sarvasena's Hearivijaya (now lost):

AR DA T -HETH -GN |

sanferst (?amontaet) fa afist FEEERT AEETE-AEOT 98 1)
—Harivijaye

(AT WO HATG A TR |

semlaanfy (?amfaanfa) i ggamRer SUwEEEEaT TEw 1)

This verse is first cited in DHV (p. 298).

(4) Isakalusassa vi tuha ................ (p. 438)

f«tmmﬁraggmvrqa gfraTsay |
Howt WA QUi st eyt o7 ATE 1)

(feafrquenfa a3 qE® wAw giormre: |
AT I WY HST g 7 ArfaA 0)
This verse is first cited in DHV (p. 283).

(5) Ukkhaadumarh vaselarh ........ ........ (p. 284)

IFE-3H 9 e fgw-go-wmeer @ wheg-fanas
fH-AET T TS FgRAANE o ga-m—ﬁtﬁgar n
—Setubandha I1.5
(Sram-gwtra @ fgw-ga-enareiag wewt-famaan
ftanfetfra waw sgw-wdtafaa qra-awa-facfgan n)

(6) Uccinasu padiakusumarn ................ (p. 44)

afeaorg afear-gg wr qu Agast ghas-goy )
g 2 famm-farran/faarsn agor gt a-ad 0
(Sfemass afqa-ggw wr grtfg siwtost grfes-ege
oy ¥ famm-facme: /faqm:  weqRe At qwa-w=: n)
This gatha is first cited in DHV (p. 283). Hemacandra's KAS
(p. 55) and SS (No. 959 read ‘Esa avasdna-viraso’ (Sk. Esa ava-
sana-virasah).

(7) Emea jano tissa ................ (pp. 415, 446)

ey sron faear 3 wavetawTE afg-taa
qTaca-faaR o =@ =3 foer I o

(zaha sveaar Tatfa waaAET nfnfaag )
qEREfaRR} QAR TR A )
This gatha is first cited in DHV (p. 293).
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(8) Kassa va na hoi roso ................ (p. 410)
e 7 W g e agaw faerg wei wg<
T arfeEm™ wgg i n
—GS. (W) 886

(vex a1 7 wafa Qa Tszar fmran: agormae )
aumTeTEY qrfeEd GEeTEE 1)

This gatha is first cited in DHV (pp. 76, 284).

(9) Kaha nama na hosi tumam ................ (p. 365)
%g TN U IR GH NISTOTHRHTIEN ST |
fored St goidY sfgsoneam ffwsist o

(a0 am 7 wafR @ FEAAARSAERER FIRG |
freadm g ga=swatEt fafaym o)

(10) Gaanarmm ca mattamehamn ................ (p. 416)
WA A WA AT AASIE A qTE |
forgwre-fasiwr g<fa s fajst foramet o
—Guaiidavaho. 406
(v @ weRe uwmfaataty 9 g
frgsmeamgn gdm Awr afyjdiweeam fane o)
This gatha is first cited in DHV (p. 173).

(11) Canda-maiiehi nisa ................ (p. 139)
wa-wadig forar ufaelt wadly Faaqssfy aun
gafg aea-digr weawgr wowdfg Hig & )

(Fmgdfam afadt wad: FERTsSHar
ZETNTE TSI HTeUw AT averw:fRay Et o)

This verse, which is in Skandhaka, is most probably
drawn from Harivijaya of Sarvasena, an epic poem now
lost. It is first cited in DHV (p. 259).

(12) Jaejja vanuddese ................ (p. 436)

TR FEQ Goair feasr qrmEt Afew-aar
a1 moaten A Sroas-Er @ T o)
—GS. 1II. 30

(e =AW Foor U QR FoTeE: o
HT AFE S @Rt afme n)

This gatha is first cited in DHV (p. 261).
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(13) Tar tana siri-sahoara ................ (pp. 138-9; 434)

d amr faf-age-taragiantm e
faargt frawt fordfast gawamior 0

—Anandavardhana's Vigamabinalila
(Tt sA-agET-wTwHI (?IEIERR) gRAnTIad |
fararerR Bt frafed sgaeme o)

This gatha is first cited in DHV (p. 265) with the in-
troductory remark: ‘“‘gar ¥ wis fREREEIS@EIETEHG
FRIAR"'~ ‘

(14) Tala jaanti gupa ................ (p. 415)

aar sustf o st & |fgagfg deifa
Tefrvormpmigad gif woE AW |

—Anandavardhana’s Visamabanalila

(7= e T A F WEIHTT |
R Tttt wafa swwdr saanfa o)

This gatha is first cited in DHV (p. 170). Anandavar-
dhana cites it with the introductory remark:

‘g1 7 WA fagwamEtemeg -

(15) De @ pasia npiattasu .............. (p. 408)
2wt qfewr forwreg qe-afesio/qogr-faa-an-fad )
sfgarfearo frd wf| stoorror fa gemd u
—GS. (W) 968

(svaa wraq st frade qenfeaeafagaaatEd
srffommon faed FeaAma@f gam o )
This gatha is first cited in DHV (p. 74).

(16) Devvaattammi phale ................ {p. 435)

Tt & T $reg gfast g wforat
FRTeA-Tew T Jostaman srrror of Afcest
—Cf. GS. 1I1.79
(Tams oo & fraamaraeasom: |
THRANMNEIHAT: TeHIARAST T qI&T: 1)
The second half of this gatha, as found in GS (II1.79),
reads differently:

HRleAIFAIN 0 Heqar it ArFe=sT N
(TRTHEIERAAMT T geAIl WAt /AT 10)

This gatha is first cited in DHV (p. 266).
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(17) Patta piambapharsam ................ (p. 387)
qat forstadid/aafosiacaar ograqfaumng amsig |
faga wsifer watageld daew a woor o
- —GS. VI1.55

(streart Faraes/areafraraerat: sartdaian mmaTsagr |
fagu safa saf@afadeaeda waw n)
(18) Bhama dhammia visaddho ................ (p. 399)

s afirtar g/t | govslt stea Arfest Ao
mer-og-Feg-pEr-adan afes-dga o

—GS. 11.75
(vw utfee faasy:/fames: @ grarsa vladT )
nr-Rdr-mes-fAagew (—wanga—) =faar Tatads n)
This gatha is first cited in DHV (p. 52).
(19) Raikirananuggahidim ................ (p. 446)
whironaaigaE gift ewa wweg u
—Vigamabanalila

(RfFrmgade vl swwdr swafto)

This line forms the second half of the gatha ‘“Tala
jaanti guna” etc., given in full under Serial No. 14 supra.

(20) Lacchi duhia jama .............. .. (p. 371)
w=et Ifgan [rga g aew afefoar s
sfhrar-fersisr & garr wg g wgrfgan v
(weitdfgan St (=wtme) gheasa qhgot wsan
AR 7 G, Y FERA wGad: 1)
This githa is first cited in DHV (pp. 463-464).
Kalpalataviveka (p. 181 fn-3) reads ‘dhud’, ‘jayaduo’
(a2 misprint for ‘jamaduo), and ‘gharalliya’ for ‘duhid’
‘jamauo’ and ‘gharania’ respectively.

(21) Vacca maha vvia(?) ekkde .......... (p. 137 p. 407)
gwa Ay feas gawd gig sa@-Qgares |
wt oo fa &g o aferervorgere strsig o
—GS. (W) 944

(=t wwenr way Femma-Qfeaad
|t ety qar famr arferoagaea strawe n)
This gatha is first cited in DHV (p. 73).
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(22)

(23)

(24)

(25)

V. M. KULKARNI

Vaniaa hatthidanta ......... S (p. 84; p. 448)

aiforerer gleadan wat stgror apafreiat/zmieedt &)
ara gfraraagt gt afmg gogr o

—GS. (W) 951

(arforere gleaasan Farswn® AETsa:/QEIETaT |
gEAgfaacmget g afcassa wqEn

This gatha is first cited in DHV (p. 299).

Vivariasuraasamae .............. (p. 86; p. 449)
fradsr-geer-aAg W qzaw wifgeaabfa
gl afgourerdd gag fefesngar s=at u
—GS. (W) 818

(FRadta-gea-and g Isgar ATW-EH |
gdferad geafa fgamgar sest: 1)

In Kavyaprakdsa (p. 250) Mammata reads this gatha
as follows:
faqdar (7 fader)—vg ao5t avg Tggw nigwwees |
gt arfgwr-ostr s mfa aadg o
(Fradtae wewvgi qeear ArfwsAaead |
gl faorad e wfefa wmaft o)

Hemacandra’s text of this gatha (Kavyanusasana,
p.-250) closely agrees with Mammata’s text,

Visamaio ccia kana vi .............. (p. 450)

faragsnt feaxt & fy wror 5 g srfwasr-foremrsita
w1 fa faadaaqsn s fa afzammst st o

(Tamwfaa: (? fawwa:) damfy Hamfa stesmfa stga-feata: )
Famfe faagamt: samfe stframa: s@: o)

This gatha is first cited in DHV (p. 294)

Virana ramai ghusina .............. (p. 138; p. 434)
dtaw Wy gfgamenfm o agr femausE .
f2t fra-mar-gweaafn wg age-faat _

—GS. (W) 957
(Tt TR gyurRn A qar fareaARes |
It feq-net-geweas qav agafaral n)

This gatha is first cited in DHV (p. 262). Hemacandra
reads ‘dhirana’ in place of virana’.
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(26) Sajjei surahimaso ................ (p. 451)

Wiy gefg-wrat or U AT /o1 AT qAUAY  HG-SAo-AEE-ug |
AfEU-AGIAY  THeoE-HAAqN  SOOTER AL N

(et gafw-amt 7 aradafy gafa-sa-as-agT)
AT AFFIC-HE  AG-LAH-AAA GRS T 1)

This verse is first cited in DHV (p. 255). It is in
Skandhaka and is probably drawn from Sarvasena’s Hari-
vijaya, an epic poem in Prakrit (now lost).

(27) Sihipimchakannatra ................ (p. 451)
fafg-lg-wooEa e age afEd wwg )
HATE-TE-YHTEVNN AR |G 1)
—GS. 11.73

(fofe-fasg-wugar smar syreer afeof frEad st )
HErhA-faa-smaAm 768 agEEE 1)

This gatha occurs, with some variant readings, in the
GS (I1.73). It is first cited in DHV (p. 256).

(28) Hiaatthaviamagnurm .............. (p. 436)
-z fan-wov] sgovmg fa A qawi )
waTge® fa u g 2 agsrronsr Qe @ 0
(gra-vnfaa-wrgwaefaeetafy w s@@a
smageafe 7 &g ¥ agw Afag wwaq u)

Hemacandra reads the first half of this gatha as follows:
fannfaoany @ ot worezsqg ft & gwma
(gaa-feaa-nd @ Ire=RErAlt @i HEET 1)
—Kéavyanusdsana (p. 75)

The Kalpalatavivekea (p. 148) nearly agrees with
Hemacandra’s text:

feaazfosay q () storgzaqg fa o (?+) wamdw
(ga-feaan @<y 7 srese (-tsafnadiy-) &t @i s )

In view of the readings in Kavyanusasana and Kalpa-
lataviveka it would seem that ‘Anparutthamuham’ is the
original reading and ‘avarunnamuham’ is its corrupt form.
This gatha is first cited in DHV (p. 267).
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(29) Hoi na gURAnUrao ................ (p. 432)

&Y o uroRTY FeTor e qfafgmaon T o
fvT qugag afaao 93 o fasrmg fazd o

(wafa =t sormernt SETi &as sfafe-weomAe
e sritfer mtwafor: o =« fam@ 72 0)

This gatha is first cited in Dhvanydloka-locana (p. 123).

The text of this gatha, as printed in Dhvanyaloka-
locana, is corrupt. This gatha is also quoted in Hemacandra’s
Kavyanusasana (p. 353), and in Kalpalataviveke (p. 119)
of an anonymous author, The readings in Locana need to
be improved on the basis of these later works which adopt
verses after verses and passages after passages from Dhva-
nydloka and Locana.

II

Prakrit Verses in Vakrokti-Jivita

There are about thirty Prakrit passages, cited as illus-
trations, in Kuntaka's Vakroktijwvita.! Some of these
verses we find quoted in other works on Sanskrit poetics
and we can easily restore them by comparing their read-
ings and referring to their sources. Quite a few verses are
highly corrupt and they can be restored only on obtaining
fresh Manuscript readings. The Kalpalatdviveka? by an
anonymous author throws some light on these corrupt pas-
sages and is of some use in reconstructing them.

(1) Annam ladahattanaar . D (p. 57)

ww qEgATH owr femxt il AFursHEAC |
A1 Ao | et o @i

—GS. (W) 969.

(g Sawead (=dw, dgAEy) s s adrTmm
W AMFITAES G T w1iT 0

This gatha we find quoted, as an example of the figure
of speech called Atisayokti, in Kavyaprakdsa (KP), Alamh--

1. Vakrokti-Jivita of Kuntaka, ed. by K. Krishnamoorthy, Karnatak University,

Dharwad, 1977.

2. Kalpalatéviveka by an anonymous author, L.D. Series, No. 17, ed. by M.L.

Nagar and Harishankar Shastry, with an English Introeduction by Prof. P. R.
Vora, Ahmedabad-9, 1968.
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(2)

(3)

(4)

kdrasarvasva® (AS), Hemacandra's Kavydnudisana* (KAS)
etc. The KP and AS read ‘anna via’ (Sk anyeva). The
reading adopted here is found in KAS.

Asarhsiram Kaipurhgavehim .............. (p. 134)
A’ s3-gnafg afefang-nfgs-ac i
awafa afr-adt = qag aer-afosd o

—Gaiidavaho 87
(sn-dar wfa-ga: sftfamdamdsty
sl g stafa 2rfoes: u))

The printed text of Gaiidavaho® reads ‘taddiaha’ in
place of ‘padidiaha’.

Emea-jano tissa ................ (p. 221)
AR St foemn g warevawy wfatad |
qTReg-fR Fur At S|y fomrar St

(i stweren qofa wdvegRTT i
TR gRTFaT GF JO: 1)

This gatha is cited, for the first time, in DHV (p. 293).

There we have the reading ‘deu’ (Sk ‘dadatu) in place
of ‘dei’. This gatha is later on cited by Hemacandra, Ruy-
yaka, the anonymous author of KLV, and Sobhakaramitra
(the author of Alamkdraratnakara).s

Kaikesari vaanana ............ (p. 173)
FR-HAQ LA HFH-THAM Ag-Faafaat |
SIS TOME AT & oo /ORIy 1)
(wladad a=ami wfes-wmenfeastos:
WEARYH AR GEAFT I AR 1)

The author of KLV does not quote the whole gatha but
gives only the Pratika ‘Kaikesari iti.’ The Prakrit Dic-

tionary’ does not record the form ‘Jina’ which could be
considered as developed from ‘Jinna.’

,» Nirnaya Sagar ed.,, Bombay, 1939.

. Sri Mahavira Jaina Vidyslaya ed. Bombay, 1964.

. Ed. by Prof. N. G. Suru and Pub. by Prakrit Text Society, Ahmedabad-9, 1975.
. Ed. by C. R. Devadhar and Pub. by Oriental Book Agency, Poona, 1942,

. Paia-sadde-mahannavo. Prakrit Text Sodiety, Varanasi-5, 1963.

AS~—5
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(5)

(6)

(7)

(8)

(9)

Kannuppaladala ................ (pp. 32-33)
woopeqaga-fafa-ualg Fa-sa-miea-nsrilg o
wteg srargld forege faffas-are ssg wercga we

(Foiferaaefafardtaarta: Faeraafaazata:
Hrer rerittatreg: ffafaa-amy cafy s n)

Gaaparh ca matta-meharm .............. (p. 94)
TH} X AARG AT AT o o7 )
foregmm-fsim gt oftmel ar foramsit 11 —Guaiidavaho. 406

(W = e argfeatt = T
fraggeramg gdf= e fame )

‘This gatha is for the first time cited in DHV (p. 173). There

we get the reading nilao (? nildo) vi.(Sk. nila api). The
reading ‘nildo vi’ finds support in Abhinavagupta’s commen-
tary called Locana on DHV. Abhinavagupta’s comments
on this gatha bring out clearly the charming suggested
sense,

Camkammanti karinda ................ {(p. 171
e T feammer ( ? - ) wursiv-grieor- st (?ferarat )
mam 3wy wir-faam-agwg-a 1)

(e sl femramarrugrfea-gaan: (Tgasn) |

TE I T w=ay wﬁrfn-fam-wmwﬁ-wrﬁu)

Carndamaiiheim nisd ................ (p. 174)

sizazglg forar afedlt waafd ggresld s
AR wwsr-Ag wewg mwﬁg q»"rtz e |

(mmaﬁm afer w\a: ggq
T8 TREDT FEAFAT Yt aqw/ﬁn)

This verse, which is in Skandhaka, is most probably drawn
from Sarvasena’s Harivijaya, an epic poem (now lost).

Chaggunasarhjoadigha ................ (p. 269)

_ Ta-Esha-faar gar-afeafe-afsa-am- 18\

ATIAG-013-Toe], Feg-Haraopstan sravg

SE-HAN-TaT Sura-thedife-afea-qo-mE |
Aror-fa-Tes)  Fradgateasr srafa o —Mudréraksasa V.14

8. The Apabhramsa passage and its Sanskrit cchiya are presented here as re-

stored by Dr. .H. C. Bhayani in his paper: Restoration of the text of some

" corrupt Apabhramsa and Prakrit Citations in Dhanika’s Avealoka on the Duda-

ripaeka and in Kuntakas Vakroktijivita.
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(10) Namaha dasix;m;a—sarahas-a .............. (p. 79)
nwAg IAEA-TRFA-F-gRAaada (?=974w) %a-wa-ﬁtqﬁ '
&AL ZR-FH-FSE T N
(e TRA-ewR-wgieaae (?a=)sa-wa-fagae
AYAT-CLA-TTAAT-ZL-H[A-FBUGT A 1)

(11) Nisési khanavirahe ................ (p. 189)
v gu-faeg gt woiter gfgor aew
wiggw-Raw-fesn-gguam-wara-va = u  —Gaiidavaho V. 748

(Frmrm: aofred egefa woltAt goadeae |
Fe-gau- ﬁwa-g:gwm-ﬂarm-ﬁm w=u)

(12) Ta:gnatthl Kirhpi paino .............. (p. 184)
& orfeq s f 2goly wmfeqat f o forsrg-acoftg (? afedrg)
RUATHATATENR  wT-qfgereqt gt 1L

(v fefr qeq: wwfondl aw Frafr-hrsan .
ARRTA-TAETereR et fawe Qe 1)

The gatha is cited for the first time in -Bhamaehavive-
rapa (R. Gnoli’s edn, p. 40). It is also cited by Ruyyaka,
in his Alamkdarasarvasva (p. 33) and by Sobhakara in his
Alamkéraratnikarae (p. 62).

(13) Tadopapikamante ................ (p. 253)

This passage is highly corrupt. It could be restored if
fresh manuscript material becomes available,

(14) Taha rupper kagha Visa ............ (p. 99)
achimﬁt«r@mtzmmﬂﬁmtzl
g wea ft wrewmg fa wvg T A &Y 1
(e wfed woor farqrrarn Qa-rre-fran
am wea s Fsfe wr aetst wag u)

Visakhika (= Vléakha) _is, of course, a cowherdess of
that name.

(15) Tala jaanti gupd ................ (p. 83)
et stesifee sport st al‘zmzfz goifer 1
| (=) W‘""Iﬂﬁm gfe mli mrz nw —Vigamabdnalild

3 :
(7 smaqun:w ﬂ:iw?ﬁ_ra. 0y
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This gatha is first cited in DHV (p. 170). Ananda-
vardhana introduces it with the preliminary remark:

‘“ga1 ¥ Wax faawaREE )
This epic poem in Prakrit is now lost.

-

(16) Tikkharunar tatharanna (?) ................ (p. 189)

This gatha is extremely corrupt. Dr. H, C. Bhayani
has attempted to reconstruct it in his paper referred to in
the foot-note No. 8 supra:

foaran aw oretorse T, . o1 SrgH @1\

I (?7) Aer-fae-fes-afge-dd @ wgfiam u
(chvevtrael  aRToR A . LAcfrd (~srfad) @@
ITa (7) we-faam-fa-sfacambna wgfio: o)

(17) Pararaimattaa amahe (?) .............. (p. 203)

This passage is extremely corrupt and defies recon-
struction,

(18) Pavana cala vijju ca duliam ................ (p. 213)

This passage too is extremely corrupt. Dr. H. C.
Bhayani has attempted to restore it in his paper referred
to in the foot-note No. 8 supra:
qdter =e faeg-aghfst wgerng gasfa gsi
wiEw & Arfe-ags wighrrg sfaeag st o
(r@dw o fagomafaa-qas iy b Ram
sell & fg-meeie-iwa-wed wfgerg wewy frgg: o )

(19) Maulavartanatamate vicittoyare ............ (p. 224)

This passage too is extremely corrupt, and defies any
attempt at restoration.

(20) Raikelihianiamsana ................ (p. 32)
A fR-fyw-Fasia m-we-fraea-gg-oraror-srerea | .
T TEA-maAef Reg-afefast werg —GS. V.55

(dafa-ga-faama-wofraa-ag-aav-omee
wae qaa-Tad qraa-afuafed wafa )
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(21) Ruddassa taianaanam . ........ e (p. 109)

T g} qeag-afEfas S 0 —GS'V. 55 cd.
(e Feirm-va+ qraav-afgfad safan) )

It would be easily seen that this line forms the second
half of the gathd ‘Rai-keli-hia-niarhsana’, etc,, given above
under Serial No. (20).

(22) Lilae kuvalaarh kuvalaam .............. (p. 10)

Hremy gy s F AN ATy

¥y Fm-gfrar gfaRy ﬂqﬂfmﬁ (?aegfesy) 0
Gl RELE RERILE Y qyIEm

R FI-JEATT JEEET: AR (TagsitEn) 0)

This gatha is included in' Géharayanakosa® (No. 786)
compiled by Jinesvarasiiri in VS 1251. He reads the latter
half of the second half as ‘purisyéro vi pamhutto’ (Sk:
Purusakaro’ pi vismrtah).

(23) Vavitade Kudurnga .......... DU : (p. 68)
e (?arat) ad gy fremfy ogd wakg vy
ot afer wRor wuifa ot fr (7@ o woifer T fr) afaangr afan

(amdt(?ardt) a2 frg=n: frqufe e wa: g
7 e wRor wotfea ¥ g (7R 7 wrfie fiemfa) afaqgawzaﬁm)
(24) Sajjehi(?) surahimaso ............ (p. 128)

qeE GREATEY o T AIE/W AT QAAT GHT-FA-IFT-A |
ARFIR-RFATT-AY IF-Aewq-aT AofreR qL A

(wwmafr gefa-arar @ amadaf u'dt‘a-m -AEL-HE -
wfaa- “HERTL-NET aa—wv—vrar-wsmmm LU n)

This verse, which is in Skandhaka is most probably
from Sarvasena’s Herivijaya, a Prakrit epic (now lost).

(25) Samavisamanivvisesa ................ (p. 114)
wa-faan-fufadar adasn 3-Az-d=mr
wga Piffa wgr woirgmot fit geeET 0 —GS. VIL.T3

(wn-fagw-ffasnar: araR Fa-A=-aE= |
afae wiveafa grawt wecammay gerea: o)

This gatha is first cited in DHV (p. 356).

9. Edited by Pt. Amritlal M. Bhojak and Nagin J. Shah, and pub. by L. D.
Institute of Indology, Ahmedabad-9, 1975.
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"(26) SidhiliacAu ................ (p. 110)

fafefasare werg wsrge 1
( farfarfoa-amdy safr o n)

This line is the fourth quarter of the verse beginning

with “Kannuppaladala” ... etc. given above under Serial
No. (5).
(27) Sivinavikkhena ................ 9 (p. 212)
Except the first two or three words (the Pratika) of
the gatha we have hardly any clues that would enable us
to reconstruct the original gatha. The Kalpalataviveka’s
allusion that the gathia is an example of'a variety of
Nidaréana prevents us from identifying it with the follow-
ing gathas beginning with ‘Sivina’:
(i) fafrurs-gu-ggfessng gursraaem |
aveny forftfas-sterone faet fa deon
(we-gror-gecitfeaama: gReRRAAREE: |
ot frstfom-srammar sty @ (afes) o)
—Bhoja’s Srigdraprakisa, Vol. IV, p. 1103
(ii) fwﬁmﬂ-ﬁamwﬁnﬁfg g |
gfcerwa A T AT o qagg ‘
(m«m-&wmga&ﬁmwﬁﬁ&w‘l
afcrewet gt sty S sEvaae ) —GS. (W) 835
(28) Suhaa vilarnbasu, thoarn .............. (p. 232)
g faciag atst strr gW fuwg-wrerd fganst
a’sfamwﬁmsrzaraﬁqﬁwfm‘r I
(gw faerraca wave arafed facgwmad gaaq

wearen witrsafR, sagasw fiv worms: 1)

This gatha is also cited by Ruyyaka in his Alemkara-
sarvasva (p. 147).




SCULPTURES OF ANCIENT GWALIOR REGION
(A Study of Transmission in Artistic Tradition)*

R. N. MISRA

THERE is no royal road to the meaning and function of ‘tradition’

though transmission in it is taken for granted. It is easily com-
prehended that Indian artistic tradition has developed in the cruci-
ble of time and, in the process, transmitted fairly far and wide; pro-
blems confront us when a realisation is required of how, through
what sources and in what milieu tradition formed itself and turned
mobile. This only emphasizes the need to identify and appreciate
the elements of action in a “tradition” and that is best achieved by
case studies within clearly identifiable spatial and chronological
dimensions.! '

In this light, this paper briefly attempts to work out certain fac-
tors and the product of diffusion in the sculptural tradition as ob-
taining in the Gopadri region? from seventh to ninth century. This
exercise is meant to provide a background to understanding the
nature of art-activity before it crystallized into its supreme achieve-
ment namely the Teli Ka Mandir (Gwalior). The antiquities from
Batesar and Naresar (District Morena) form the main concern in
the paper though the evidence from other sites may also be adduced
for comparison. We assume, not without reason, that owing to its
geographical situation and strategic position, Gopadri region was
sharing cultural traditions with Avanti, Maru and Kanyakubja, In
the situation, any notion about art-activity flourishing here in iso-
lation has to be ruled out. We also assume that the basic inputs
such as donors and artisans for undertaking works of art like tem-
ples were available in the region. Our search therefore is limited
to identifying the catalytic agent as the ‘element of action’ in the
genesis and evolution of artistic tradition and its transmission.

Historically, a succession from Gupta to Gurjara Pratiharas is
clearly discernible. Inscription and antiquities from Tumain (435
A.D.)3 Gwalior (525 A.D.)* and Deogarh (610 A.D.)5 which are
securely dated besides those (undated) from Padmavati (District
Gwalior)¢ and Kota (District Shivpuri)? stand witness to such deve-
lopment. In the same manner, inscriptions of the time of Gurjara-
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Pratiharas refer to construction of several temples in different
regions in which various patrons participated® Some of these in-
scriptions are specifically connected with the Gopadri region. For
instance, the Gwalior inscription of the time of Adivaraha refers to
the construction of a Visnu temple (875 A.D.?) by Alla, son of
Vaillabhatta.® An independent epigraphic testimony about a tem-
ple dedicated to Visikha (Karttikeya) is also available.' Similarly,
the construction of an antahpura for Visnu-NarakadhiSa finds
mention in the Sagar Tal (Gwalior) inscription of Mihirabhoja.!
More recently, evidence about construction of a mandapikd dedicat-
ed to DhiirjatisSiva has become available from Mahua (District
Shivpuri).”? The mandapikd was built by Vatsaraja, who is identi-
fied as ruler of Avanti. The Jain Prabandhas too refer to the build-
ing activities of king Ama who ruled over the vast territory stretch-
ing from Kanauj to Gwalior and other regions. Ama built temples
at Kanauj, Mathura, Anhilvida and Modhera and set up huge Jina
images at Kanauj and Gwalior. This ruler has been identified with
Pratihara Nagabhata II or with Vatsarija,'’ the Gurjara Pratihara.

These inscriptions are significant in as much as they define art
activity in reference to certain locations within a chronological
frame work on one hand and donors responsible for such work, on
the other. Although their testimony does not offer any clues as to the
genesis of artistic tradition of Gopadri region,4 the inscriptions
nonetheless indicate that in the transmission of the Great Tradition
as represented in art activity, rulers as well as individuals of diffe-
rent ranks participated in equal measure.!S One may at the same
time not ignore the fact of presence in the Gopadri region, of a
ruling dynasty whose sway transcended the narrow regional limits
50 as to compass the whole of the Antarvedi region (Ganga-Yamuna
doab) as also the parts of Rajasthan, Gujarat, Malwa and Bihar, so
that it may have become possible for different provinces in their
empire to interact mutually, The extent and value of such inter-
actions require deeper analysis, including that of the question whe-
ther such interaction could take place due to dynastic element or
inspite of it. The analysis of this question in reference to the
Gopadri region brings out certain contradictions. Firstly, while
fruition of art-activity coincides well with the Gurjara Pratihiras
in the ninth century, the situation is far from clear in the time be-
fore that.'¢ Secondly, while some inscriptions are slanted towards
Vaignavite faith (including Sarya) the antiquities are nearer to
the Saivite faith; thirdly while epigraphs refer to monuments of
ninth century in most cases (and to eighth century in the case of
Mahua), evidence of the existing monuments and sculptures date
from seventh century or even earlier. Lastly, the quantum of acti-
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vity seen in the contiguous areas coincides with similar activity in
the Gopadri region, though their links are not directly documented
in the epigraphs,

In the situation, attention has to be turned to searching other
clues for identifying the ‘prime-movers’ of artistic tradition. It
must be emphasized here that “tradition” is cumulative rather than
segmented which signifies that different elements in it are inter-
linked: a segregation of these elements and their evaluation may be
required only to the extent of understanding the agents of trans-
mission and their role.

The Mahua inscription, noted above, supplies an interesting
lead in this connection in stating that Vatsaraja (associated with
Avanti) constructed the mandapika while the record mentioning the
act at Mahua, was composed by Bhatta I§ana, son of Somanka, hailing
from Kanyakubja. The proximity of persons from Avanti and Kanya-
kubja and their role in the Gopadri region is of significance and dup-
licates the evidence already offered by the case of Ama, the ruler
who is credited with art activity both at Kanyakubja and Gwalior.
These clues emphasize the wider links of the artistic tradition of
Gopadri whereby it may be assumed that activities taking place
nearer home were in no way isolated from similar activities in the
other areas. Works of comparable dates are known from Chandra-
vatl (689 A.D.), Kansua (738 A.D.), Buchkala (815 A.D.), Pathari
(860 A.D.) and Deogarh (862 A.D.).)” Moreover, individual
examples from Gopadri region, as seen in the Visvaripa-Visnu
(Tumain) Siva-Kalyanasundara (Batesar, Gwalior), Visnu (Bara-
het), Stirya (Naresar, Barahet) are comparable to similar ones re-
ported from the Antaravedi region, particularly from Kanauj,!
Bhita, Karchhana and Ramnathpur.”” We have discussed the sty-
listic similarities in these sculptures elsewhere?® and it may suffice
here to state that in theme, iconography and style, sculptures of
Gopadri and Antarvedi regions though apparently wide apart, are
yet co-eval. The sculptural tradition, as it crystallised in the two
regions and even beyond was obviously not ‘uniloecal’ in character:
transmissions are easily comprehended in it in the matters of themes,
iconography and styles.

At the same, it is evident that there is something distinctly in-
digeneous about the pattern of decorative scheme of mandapikas of
Naresar and Batesar (Pl. I, A, B) and elsewhere in the Gopadri
region. They tend to interpret development from a nebulous stage
to the fullblown brilliance as seen in Teli Ka Mandir (Gwalior).
Their forms and iconographies are simple and in the process of
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developing. They do not yet appear as mere appendage to the
architectural composition that they adore. The pantheon in these
temples consists of Ganesa (Pl. II, A), Karttikeya (Pl II, B), Parvati
(performing panchigni tapasya) (Pl. III) Siva (with Ganas)
(Pl. IV, A), Lakuli$a (Pl. IV, B) and Siva-kalyanasundara (Pl. V,
A, B). The relief decoration on the doorways is more ornate though
devoid of deities except for Ganga and Yamuna (Pl VI, A, B). The
doorways present a scheme in which nigas form a $dkhd with
Garuga occupying the centre of the lintel. That transmissions in
these traits were both extensive and swift is indicated by occurrence
of similar forms elsewhere in the vicinity. Such forms are repeated
at Mahua, Amrol, Batesar and Naresar in the dvdrasakhas. Varia-
tions also occur: for instance, in the example from Naresar (Temple
Nos. 1, 5), Batesar, Gwalior (Teli Ka Mandir), Indor and Amrol, the
dvaradikhds contain reliefs of Ganas and Pramathas also.2!

Some amount of standardisation is also witnessed in the deco-
rative scheme or in the placement of deities in the bhadra niches of
the shrines. For instance, Parvati’s relief is assigned to the bhadra-
kulika on north (Naresar, Temple Nos. 18, 22), Karttikeya is placed
on the western deva-kulikd in two instances (Naresar, Temple 18, 22),
though in one case (Naresar No. 17) this position is occupied by
Siva and his Gapas. The southern niche is occupied by Lakulisa
in two cases (Naresar, Nos. 17, 22) and by Ganesa in one case
(Naresar No. 22). Exceptions to the scheme in the case of Temple
No. 20 at Naresar may be explained by the fact that it faces west.
The reliefs in the niches (east) on the jangha of this temple re-
present Sirya and Visnu. Variations are noticed in the structural
morphology of these temples and their members such as pitha,
khure, kumbha, kalasa, kapota, chhiadya, udgama, $ikhara, and its
balapaijara, latd and venukosa. Similar variations also occur in
the plans of the Gopadri temples which represent four types in all
namely: square, rectangular, stellate and circular.

These features are significant for a study of artistic formations,
their crystallisation and transmission, and their significance is con-
textual in the sense that the evidence in situ exemplifies the real
objective situation as it obtained in the monuments. Even so it
must be emphasised that artistic tradition represented at these sites
in the relevant reliefs and sculptures was not circumscribed within
the limits of the area or its time sequence. It seems to have a prior
history linked with the “classical” types seen at Kota,? Tumain,
Padmavati, Deogarh and Badoh-Pathari. And, it also extended be-
yond Naresar and Batesar both in time and space which is proved
by the sculptures adorning the monuments known from Barahet2
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Amrol,2¢ Mahua,? Kadwaha,? Indor* and Gwalior (Teli Ka Mandir
and Chaturbhuj temple). The unities of the tradition are indicated
by the similarities. At the same time the question of -interpreting
the ‘“different” involves treating the “different” as something in
which the earlier tradition may have synthesised with the contem-

porary.

That the factors of mobility, artists, patrons, rulers and private
individuals as also the institutions of trade and commerce, effected
transmission may be taken for granted. That may explain why
Gopadri style has links within the region on one hand and those
beyond extending up to Malwa, Antarvedi, Maru and Himachal on
the other?® Transmissions are contextually proved by the monu-
ments and sculptures discovered in these respective regions. But the
significance of movements may not be clear without reference to the
Saiva ascetics of ILakuliéa-Pasupata and $aiva-Siddhantic schools
whose presence in the Gopadri region may have proved catalytic to
the ferment and spread of the artistic tradition.

The Saivite influence seems to have provided the necessary in-
centive for the efflorescence of artistic tradition and its spread. The
convergence of Saivism vis-a-vis art activity in the Gopadri region
is clearly comprehended and the chronological parameters of the con-
vergence fit happily in the pattern. It is not without reason that
Hieun Tsang (7th century) refers to Gwalior as Mahesvarapura®
thereby exemplifying its Saivite identity during the seventh cen-
tury. Other sources confirm it.? Epigraphs from Gopadri and
other regions refer to the Saivite saints of Guhavasi line — a line
founded by Guhavast (of daruvana) which developed eventually
into three branches namely Amarddaka, Mattamayira and Madhu-
mateya.? All these branches followed the tenets of the Saiva-Sid-
dhéanta School of Saivism. The fact that Guhasvami, the founder of
this school, flourished in ¢. 675 A.D.,2 is both crucial and significant
as it (a) coincides with the upsurge or art-activity in the Gopadri
region, (b) confirms the testimony of Hieun Tsang in exemplifying
Saivite themes of the sculptures adorning the monuments, (c) inter-
prets the reason why inscriptions of the Gopadri region are slanted
toward Vaisnavite faith while reliefs and monuments are Saivite
in their origin and character (Teli Ka Mandir included).

Guhasvami, as has been noticed above, is associated with daru-
vana reference to which is made in several records including the one
discovered at Kadwaha (District Guna).® Kadwaha, on its part, is
known (from an earlier testimony) to have been in a forest tract an-
ciently known as vanasihvaya. Overwhelming evidence is available
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to indicate that the Gopadri region was hub of activity of the Saiva
saints of Siddhanta school who operated from three well-known
monasteries that existed at Kadwaha (ancient Kadambaguha),
Ranod3* (ancient Arapipadra) and Mahua (ancient Madhumati).3
Ancient temples, singly or in pairs, or even in clusters are known
from all these sites, some of which are dated in 7th and 8th century
(at Amrol and Mahua). It is presumed that supplied with an ela-
borate monastic set-up (which employed eight different kinds of
artisans), endowed with immense funds and equally widespread and
large following, the ascetics of Siddhanta school were instrumental
in spreading the Saiva Great Tradition practically throughout the
country from Punjab in north to Andhra, Tamil and Karnata region
in the south. In this situation percolation of their influence within
the Gopadri region would have been relatively much easier and swift.
Later inscriptions, not necessarily from Gwalior region, expressly
refer to their functions (kriyd@) as consisting of “excavation of water
reservoirs, construction of temples, installation of images, founding
of monasteries and other architectural activities.’”’® While the dga-
mas of this school recognised sixteen forms of $iva’? in its pantheon,
inscriptions refer to only Uma-Mahesvara, Gangadhara and Natyes-
vara, besides Sadanana, Gane$a, Uma and Sarasvati®® In the light
of the above details, it may be safely assumed that the Saiva as-
cetics of the Guhavasi line must have played a crucial role in trans-
mitting the artistic tradition in conformity with their tenets and
“provincial” or “inter-provincial” interactions in the nuance of
sculptural style may have been rendered possible in the wake of the
spread of Saivite Great Tradition. The monuments in the Gopadri
region (7th to 9th century) and beyond vividly reflect formation,
standardization and transmissions of the artistic tradition in which
process the Saivite tradition was probably the ‘prime-mover.’
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A NOTE ON AN EARLY
INDIAN POSTAL SYSTEM
B. N. MUKHERJEE

IN the Indian subcontinent the Mauryas built up in the late 4th
and 3rd century B.C. one of the largest empires of ancient world.
It included the greater part of the subcontinent, excluding the Far
South and perhaps its eastermost areas. Parts of the territory now
in Afghanistan were also incorporated in the Maurya empire. For
maintaining effective communications between the central and local
authorities, if not for any other purpose, the Mauryas apparently
needed an efficient system for despatching administrative and other
instructions from one seat of administration to another. That they
developed such a system is indicated by the evidence of edicts of
Asoka (c. 273 to c. 236 B.C.), the famous Maurya emperor,

The first minor rock-edict of this monarch contains a proclama-
tion made by him after spending two hundred fifty-six “nights” (i.e.
days) on tour. One of the versions of this edict, found at Nittur
(Bellary district, Karnatak), states that this proclamation “has been
despatched throughout the earth (i.e. the Maurya empire) in the
way as it was said by king Asoka™.! A copy (or a version) of the
same edict (discovered at Pangudariyam Shehore district, M.P.)
was addressed by king Priyadarsin (i.e. Afoka) to prince Sarmmba
while the former was on his march (i.e. pilgrimage) to the Upunitha
or Opunitha monastery in Manema-desa? The Brahmagiri, Sidda-
pura (and perhaps also Jatinga-Ramesvara) recensions of the first
minor rock edict were issued from Suvannagiri (Suvarnagiri)
(located in Karnatak) by the order of (an) Aryaputra (prince)
(who was in charge of the administration of the province concerned)
and certain officials known as Mahamaitras, and were addressed to
some Mahamatras stationed at Isila. The Jaugada versions of the
two separate rock-edicts and the Dhauli version of the first separate
rock-edict were addressed to some Mahamatras posted respectively
at Samapa (situated in the Ganjam district) and Tosali (Dhauli near
modern Bhuvanesvar), while the Dhauli version of the second sepa-
rate edict was meant for (a) Kumiara (prince) (who was in charge
of the administration of the province concerned) and certain Maha-
matras stationed at Tosali.
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These data, culled from different edicts of Asoka, surely indicate
that the rescripts of Asoka were used to be despatched under his
order to local administrative headquarters. His rescripts, found in-
scribed on rocks and pillars, contain inter alia words spoken by him
in the first person. Apparently the text of each these rescripts was
prepared by Asoka himself or rather by the imperial scribes (lipi-
karas) following his oral instructions (see his sixth rock-edict). The
Arthasastra of Kautilya, dated by some scholars to the Maurya age,
refers to lekhaka (scribe), appointed to write down royal orders
according to the dictation of the king.? Such orders, including ad-
ministrative instructions and rescripts on morality, were apparently
despatched to relevant administrative headquarters in different pro-
vinces of the empire. Detailed (full) texts or ‘middle-sized” or
abridged versions of the instructions, whichever the king wanted to
make public according to local necessities, were then caused by pro-
vincial authorities to be inscribed on rocks and pillars (sifuated in
places accessible to ordinary subjects) after adapting them to regio-
nal Prakrit dialects or translating them into other languages (such
Greek and Aramaic) in order to make them easily understandable
to the local people (see the Girnar and Kalsi versions of the four-
teenth rock-edict). The Delhi-Topra recension of the seventh pillar
edict clearly indicates that the king wanted “this rescript on mora-
lity” to be engraved wherever either stone pillars or stone slabs were
available so that ‘'this may be of long duration”.# That the con-
tents of royal rescripts, despatched through official channel, ulti-
mately reached the public, for whom these were primarily meant,’
is suggested by the thirteenth rock-edict which claims that every-
where in the king’s territory (and even in some areas outside it)
the people “‘are conforming to instruction in morality”. Instructions
meant for people belonging to non-governmental organisations (in-
cluding the monks of the Buddhist church) could have been des-
patched to the addressees directly,5 or through regional authorities,

The elaborate system of despatching and “publishing” royal in-
structions presupposes the existence of a royal mail service in the
Maurya empire. It appears that royal letters and orders, written
on portable materials, were sent from the capital at Pataliputra
(Patna, Bihar) or from temporary royal camps to different destina-
tions following riverine and overland routes. That such routes were
at least partly maintained officially is suggested by a statement of
Megasthenes, who visited the court of Asoka's grandfather Chandra-
gupta. One of his statements, quoted by Strabo,” refers to officials
responsible for “keeping the rivers improved”, “making roads and
placing pillars” “at every ten stadia,” ‘‘showing the by-roads and
the distances”. Such distances are actually indicated in two Ara-
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maic epigraphs of Priyadaréi (Asoka), inscribed on stone and dis-
covered in the valley of the Laghman river in Afghanistan® These
edicts also refer to a Krpty (Karapathi), i.e. a “military road”’, or
“lord’s road”. This was obviously maintained by the Maurya ad-
ministration.’

In the Achaemenid empire, which ended not long before the
beginning of the Maurya empire, governmental despatches were used
to be sent by relays, in which couriers and horses participated. For
this purpose such couriers and horses “were maintained at stations
spaced at intervals of a day’s journey along the royal roads”.’
Herodotus stated that “nothing mortal travels so fast as these Per-
sian messengers. The entire plan is a Persian invention; and this
is the method of it. Along the whole line of road there are men
(they say) stationed with horses, in number equal to the number
of days which the journey takes, allowing a man and horse to each
day; and these men will not be hindered from accomplishing at their
best speed the distance which they have to go, either by snow, or
rain, or heat, or by the darkmess of night. The first delivers his des-
patch to the second, and the second passes it to the third; and it is
borne from hand to hand along the whole line".!t

A similar system might have been followed or might have been
adopted as one of the modes for despatching letters through over-
land routes in the Maurya empire, which included certain territories
ruled not much earlier by the Achaemenids. If long riverine routes
were also followed for despatching administrative documents, boats
and/or crew could have been changed at fixed places on the banks
of the rivers concerned. In any case, on the analogy of the evid-
ence of the system of sending governmental despatches as practised
in different empires of ancient period, we may suggest that in Maurya
India royal letters might have been used to be sent by relays in
which persons placed at fixed stations or posts played an important
part. This seems to be the earliest known postal system in an
Indian empire.
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BHAMAHA'S MIND
TAPASVI NANDI

IT could be difficult to probe into the mind of a genius who lived

nearly thirteen centuries before us. But the task, I am sure, how-
soever difficult and ambitious it may look, is certainly not impos-
sible, for Bhamaha was a genius, and the mind of a genius shows
certain unmistakable trends, irrespective of place and time. A close
and careful study of the Kavydlamkidra, his only available written
document helps us in studying the working of his mind and thus
trying to get a glimpse of the multi-faceted genius and whole per-
sonality of a man who was a rare intellectual, all the time applauded
and respected by great names to mention only a few, such as Ud-
bhata, who is known to have written Bhidmeha-vivarana, Santa-
raksita the Buddhist philosopher who is supposed to have quoted Bha-
maha's views on apoha (Bhamaha, VI.17-19) in his Tattvasarngreha
(vs. 912-914), Anandavardhana the doyen of literary criticism in
Sanskrit, and Abhinavagupta, the author of Locane and Abhinava-
bharati and many other philosophical works.

That he was both a poet and a critic, a philosopher and a gram-
marian becomes clear from his work. Perhaps he also knew the
various arts and disciplines (kalas and $astras) that he prescribes
for the making of a poet. And to crown all this, perhaps he had
an agnostic bent of mind, always open to newer and newer expres-
sions of truth and beauty and never turning to be dogmatic and
orthodox about anything, much less about the fundamentals of
aesthetics and literary criticism. He was an aristocrat among cri-
tics; honest, bold in his observations, undaunted by established names
and current literary practices, clear and candid and unflinching in
taking positions, a man of rare judgement and exceptional detach-
ment and discernment. His assessment of a given literary situation
is highly objective, logical and never self-opiniated. He seems to
have been gifted with a subtle sense of wit and humour, at times
bordering into razor-sharp satire and a bite that would tear through
the hard core and even prick the marrow and bones, This agnostic
approach gave him an inclination for cynicism as well, and a ten-
dency to mock at anything less than intelligent. We will try to
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study these various facets of his mind in the context of the Kavya-
lemladira.

As Bhamaha himself lays down his Kavydlemkare consists of
nearly four hundred verses or Karikas out of which sixty are devo-
ted to the consideration of the nature of Kavya, one hundred and
sixty to that of alarnkara, fifty to the poetic blemishes, seventy to
nyaya-nirnaya, and sixty to Sabda-s$uddhi (Bha. VI.65-66). This
shows he puts literary criticism on a wider canvass when he tends
to include topics concerning logic and grammar in its fold. He tries
to illustrate his point by citing a verse which is his own poetic com-
position, excepting places where he notes the name of either the
composition or the poet concerned directly.

Bhiamaha has great respect for the poetic art. Literature is the
source of information and knowledge for the four purusarthas of
life, viz., dharma, artha, kama and moksa, and also brings about ex-
pert knowledge concerning various arts (Bha. 1.2). For him, lite-
rature or poetry is a vast store-house of understanding concerning
life and all the aesthetic pursuits of life. A person who is just a
man of learning and is not a poet himself, does not command any
respect in the eyes of Bhiamaha. He is as useless as a pauper with
an ardent desire to donate, or a man without courage who has learnt
the technique of using various arms, or like maturity of a person
who is ignorant of some basic facts. Without the gift of poetry,
command over language is without any charm (Bha. 1.4). Bhamaha
feels that poets are only born and that poetry dawns upon the minds

! those who are gifted with inborn genius, which is rare in itself
as compared to the learning of various disciplines which could be
acquired even by an idiot with the help of the instructions from his
preceptor (I.5). The poets even when they are dead, continue to
live through their beautiful body in the form of poetry. The fame
of a poet pervades both the worlds and through it the poet continues
his stay in heaven. So, for those who are desirous of attaining per-
manent fame, an effort should be made in the direction of the com-
position of poetry or literature, after thoroughly mastering different
branches of knowledge (I.8). And poetry or literature consists of
eight forms such as sabda, i.e. word, expecting a thorough knowledge
of grammar, chandas or prosody, abhidhanartha or the relation of
word and meaning, the various functions of word such as abhidha
or expression, laksana or indication, etc., the ancient sources of in-
spiration for a poet such as itihasa in the form of the Mahibhirata
and the like, loka or the work-a-day world brimming with men and
women of different tastes and temperaments, yuktih or logie, i.e.
sciences of learning such as the nyaya, mimamsa, . etc., and kals or
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arts such as those of music, dance, ete. (I.9). Bhamaha has great
respect for a poet and therefore his expectations are also equally
great. He says (I.10) that after properly studying the essential
nature of word and meaning, and physically serving the knowers of
the same (tadvidupdsanam) and having closely studied the composi-
tions of earlier masters one should very guardedly make an effort
in the direction of composing poetry. Bhamaha rings a very serious
warning in the ears of those who try their hands at poelry saying
that a man should take absolute care so as to avoid even the slightest
blemish which causes infamy as in the case of a person with a spoilt
child (I.11). Bhamaha says that when you are not a poet, i.e. when
you are ‘a-kavi’, you tend to be as abhorent as a man without faith,
or a man inflicted with a contageous disease, or a man deserving
punishment in the eyes of law and order, but if you are a ‘Ku-kavi’,
a bad poet, you are doomed for ever. The wise have proclaimed
bad poetry as veritable death (I.12).

Bhiamaha then proceeds to explain the nature of poetry or lite-
rature which he feels should be gifted with alamkara or poetic beauty
in the wider sense of the term. Just as the face of a beautiful wo-
man does not excel when bereft of ornaments, in the same way
poetry without alarnkara, i.e. poetic beauty is of no use. Bhamaha
is not as much keen on stressing the characteristics of different forms
of literature as he is about any form of literature being gifted with
the presence of the poetic touch — yuktarn vakra-svabhavokly3 sar-
vamevaitadigyate (I.30). All forms of literature are welcome to
him provided they carry the stamp of a poet’s creation, i.e. if they
are endowed with poetic charm or expression of the exceptional
quality in them (Vakra-Svabhavokti). He is plain and unmoved
when he rejects the so-called vaidarbha and gaudiya styles of com-
position. For him to stamp a composition as vaidarbha or gauda is
just following a blind tradition (gatanugatikanyaya) (I1.32), and
here we get a glimpse of the intellectual in him who refuses to be
swayed by accepted literary traditions and patterns. We could per-
haps hold him as a revolutionary among literary critics who tries to
carve out a design of his own rather than follow the traditional path
of literary criticism. If poetic compositions such as ‘asmakavamsa’
and the like are termed as ‘vaidarbha’, it hardly makes any sense
to Bhamaha who holds that mostly terms are coined on account of
individual whims and caprices (1.33). Thus Bhamaha poses to be
a natural leader and not a peevish follower even in the realms of
literary criticism. He has a very high ideal for literature which
patters out to be just high sounding composition with an appeal to
the ear only, if it is bereft of robust common-sense (apustartham)
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and is also bereft of the expression of the genuine poetic touch
(avakrokti) (I.34).

So, as a result only the genuine appeals to Bhamaha, who has
no sympathy for pseudo-poets. If a composition is charged with
poetic beauty (alarnkara), is not vulgar or in bad taste (agramya),
makes sense i.e. has an appeal to the reason (arthya), is in keeping
with the nature of the day-to-day affairs of the world, i.e. is in keep-
ing with the normal course of affairs (nyayyam) and is compored
in a pleasing style (anakula), it appeals to Bhamaha, even if it be
styled ‘gaudiya’ by the experts, and Bhamaha is not prepared to
accept anything which is less than this, even if it is proclaimed as
‘vaidarbha’. We thus see in Bhamaha a fearless critic who chocses
to follow his inner voice in this respect. He declares categorically
(I.36) that beauty in a literary composition is not caused by the
choice of sonorous words only. What is required is the poetic touch;
the poetic word and poetic sense alone make for the real beauty in
literature; Vakribhidheya Sabdoktih ista vacam alarnkrtih (I.36b).
Perhaps this paves the way for Anandavardhana's expression, viz.,
‘tau $abdarthau mahikaveh’ (Dhvanydloka 1.7).

Bhamaha insists on avoiding poetic blemishes which he explains
at length. This shows his tendeney and insistence for perfection in
the art of poetic composition. Though otherwise tolerant of the
views of others, he simply cannot accept poetic blemishes without
getting disturbed, for the poets should not compose faulty pieces.
For this matter he indirectly takes even Kilidisa to task for com-
monsense does not approve of a cloud becoming a messenger. This
does not make him blind towards poetic beauty which may acciden-
tally be caused through the agency of the so-called poetic blemish
also. At times the particular context turns a faulty composition in-
to a thing of beauty and Bhiamaha with all his strictness, is open to
this (I.54, 55). Perhaps this later on paved the way to the theory
of permanent and impermanent poetic blemishes considered much
carefully by later dhvani-theorists.

The same bold and unorthodox approach on the part of Bha-
maha is exhibited when he shows little respect to the so-called con-
cept of poetic excellences or gunas. He mentions only three viz.,
prasada, ojas and madhurya, thus cutting in size the theory of Bha-
rata and others who mentioned ten gunas. When he starts discuss-
ing various alarnkiras of word and meaning, he exhibits the same
freshness of approach and an open and unorthodox bent of mind.
An over-indulgence in ‘yamaka’ results in a highly, artificial compo-
sition such as the ‘acyutottara’ of Ramasarma which may hardly be
called a poetic creation. If literature also like &astra is to be under-
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stood with the help of commentaries, then it will turn out to be in-
tellectual acrobatics only, wherein the simple souls will lose all
courage. Literature should make sense equally to the highly intel-
ligent as well as innocent beauties and children (avidvadanganabala-
pratitarthani ...). Thus, Bhamaha, though a rare intellectual him-
self, has a soft corner for the innocent as well.

Bhamaha exhibits rare understanding when dealing with
upamia-dosa called hinatd; he observes that you cannot imagine total
and absolute similarity between two objects. One should take into
consideration only that point of similarity which the eye of the poet
wants one to see. In reality the moon’s orb with its resplendent
beauty can hardly be compared to the much inferior face of a lady.
Or, at times even total similarity also is observed as in case of Rija-
mitra (I1.45-46). He describes as impossible (asarhbhava) some
fantastic imagery on the part of poets such as an overflow of boil-
ing streams of water from the orb of sun, to be compared with the
discharge of sharp and shining arrows from the bow of a warrior
king. All this sounds stupid to Bhamaha who seems to be a great
champion of commonsense in poetry. But with all this he is in-
clined to take a charitable view of the situation when the final effect
seems to be genuinely poetic. Bhimaha enumerates the blemishes
concerning upama as according to Medhiavi whom he holds in high
honour. But he seems to be more liberal in his approach as com-
pared to his illustrious predecessor. This exactly makes him a critic
of rare qualities, not self-opinionated but tolerant, logical and yet not
peevish.

He is clear and categorical in his statement particularly when
he does not agree with an accepted norm. Thus, he rejects outright
the case of hetu, siksma and lea as alamkaras because they do not
fulfil the pre-condition of poetry, viz., vakrokti or the poetic touch
(II.86). At times he dispassionately mentions the case of an alarh-
kara such as svabhavokti, with the words: ‘kecit pracaksate’. He
holds that he has discussed the topic of poetic figures in brief; for
a detailed and broad-based discussion would create sickness: dhikhe-
dayaiva vistarah (II.95a). But he promises to discuss another set
of poetic figures which may prove to be more charming and captivat-
ing. He takes up this discussion in the third chapter while dealing
with figures such as preyas, rasavat, Girjasvi, samahita, etc., ending
with bhavikatva. He does not fail to mention without comments
the views of others in case of some figures such as udatta (III.12).
He is careful enough to point out ‘asiadrsyavivaksa’ in the case of
‘ananvaya’ (III.45), which later poeticians term as ‘dvitiyasadrsa-
vyavaccheda’, or elimination of a second similar object. This shows
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his analytical mind and clarity of perception. His concept of bhavi-
katva (II1.53-54) reveals him as a critic who tries to bring out the
poetic beauty of a given composition taken as a whole, for he calls
this poetic figure to be the quality of the whole composition — ‘pra-
bandhavisayam gunam’. He is fully conscious of his contribution and
status and seems to possess a high sense of pride and self-respect
when at the end of the third chapter he observes (III.58) that the
poetic figures are described in details by him after giving a careful
consideration — svayam vinisScitya dhiya mayoditah. He knows that
he is not talking non-sense while allowing that birth-right generously
to others!

His subtle analysis and sharpness of observation are particularly
revealed in the last three chapters. The fourth chapter once again
takes up the topic of poetic blemishes or dosas, which are enume-
rated as eighteen and taken up for close scrutiny with clear defini-
tions and apt illustrations. The consideration of this topic gives him
an opportunity to discuss the nature of pada or word and vakya, i.e.
sentence, and also provides him a chance to reveal his great learn-
ing in the branches of both grammar and philosophy. This again
brings out his ideal of genuine poetry which is no mean task to be
attempted by any ordinary ‘durmedhas’, but a province wherein even
angels would fear to tread.

The poetic blemish called apartha occurs when the composition
sounds senseless. It is considered with reference to both a word
and sentence. Word is a meaningful combination of letters and is
either a ‘subanta’ or a ‘tinganta’, i.e. broadly either a noun or a verb.
A sentence consists of a group of words that are mutually correlated,
is complete in itself and gives a single sense at a time. After this
Bhamaha discusses the view of an opponent. The pilirvapaksa raises
an objection to the effect that if a sentence is a group of words har-
moniously blended then the difficulty would be that no formation
of such a sentence would be possible, because even the formation of
a word itself is also impossible. Letters which go to form a word
occur in sequence and when everytime the next letter is pronounced
the earlier one is lost and thus no group of such perishable letters
could be formed with the result that a sentence becomes still a
greater impossibility. The simple reply to this difficulty is that
eventhough letters are impermanent, their combination is possible
in the mind of the person concerned, as the letter which slips out
leaves behind its own impression for all time! Yet another view
as advanced by the Buddhists regarding the gathering of the sen-
tence-sense is quoted by Bhamaha at IV.6. It holds that letters that
are momentary do not form a sentence but impression caused by
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the last letter makes for the sentence-sense. Here this impression
caused by the last letter is in itself qualified by the memory caused
by each preceeding letter. Bhamaha treats this view scornfully
when he says that here also much can be said against this view
but who will enter into argument with the seniors: gurubhih kim
vivadena? (IV.7b). At times when Bhamaha speaks, he cuts and
makes the opponent bleed! May be we are here reminded of the
great English humourist, Jonathan Swift, of the eighteenth century.

Bhamaha’s great respect for siitrakyt, i.e. Pénini, and Padakara,
i.e. Katyayana, and also Bhasyakira, i.e. Patafijali by implication, is
revealed, when he deals with the blemish called ‘Sabdahina’ at IV .22
That usage which violates the observation of these authorities on
grammar gives rise to ‘sabdahina’. The illustration follows in IV .23.
The poetic blemishes such as yatibhrasta and bhinnavrtta reveal his
knowledge of prosody, while blemishes concerning opposition to
desa, kala and kala (IV.29-33) reveal his wide know-how about the
customs and traditions of different times and places and his sound
acquaintance with different fine arts. His treatment of loka-virodhi
reveals his further grasp over the understanding of the normal work-
a-day world (IV.36).

His tendency to inflict sharp criticism is further made evident
when he has a dig at the composition of somebody whose name he
does not bother to mention, perhaps because it was too wellknown,
or perhaps he found him to be so stupid that he did not deserve the
honour of being mentioned by name! Bhimaha, when he treats the
blemish called nyayavirodhi refers to a situation, perhaps depicted in
a play by some famous playwright (IV.39-46). Perhaps it could be
a reference to the Pratijfid-yaugandharayana, now associated with
the all time great Bhasa. But be it Bhdsa or even Kalidasa. Bha-
maha is undaunted by great names and perhaps he is at his best
when he attacks these great names. Only Bhamaha can pass such
scathing criticism on established names when he says: ‘Hats off to
the learned men who applaud the situation as in this literary com-
position which tends to contradict both, i.e., sastra or logic and com-
monsense or loka, i.e. the normal mode of behaviour’ (1V.46). The
ridicule that is hurled at the poet concerned would kill him more
easily than a sharp knife passed through his splin! He snipes at
the pseudo-critics as well. With all this he is gifted with rare
humility shown at the end of the chapter when he says (IV.51) that
this pointing out of blemishes is not aimed at running down others,
not promoted through any ego-sense, but it only aims at promoting
right understanding. For how can people like him, who is just a
nobody, could discuss the views of the learned and the philosophers?



BHAMAHA'S MIND 89

Krtatmanim tattvadréam ca madrso /
jano’bhisadhim ka ivdvabhotsyate // (IV.51 cd).

In the fith chapter he drags his readers into still deeper waters
of his learning when he deals with poetic blemishes concerning
pratijfiddihina, ete. His thorough knowledge of the Nyayasastra is
envisaged at this juncture. Perhaps his acquaintance with ‘hetu-
bindu’ and ‘nyayabindu’ is revealed when he says that the timid are
scared by the &astra and for their benefit only a working understand-
ing of ‘hetu’ i.e., anumana and nyiya, i.e. ‘pramanyayuktil’ is at-
tempted here (V.2). Bhamaha is humble enough and shows great
admiration for the task of a poet which covers practically everything
on earth.

na sa $abdo na tedvacyam ne sa nyayo na si kald /
jayate yanna kdvyangam aho bhiro mahan kavel // (VI1.4)

In case of a poet, the expectations are very high. With this re-
mark Bhiamaha starts discussing the nature etc. of pramainas or
means of knowledge. Bhamaha's &istric bent of mind is marvel-
lously revealed here. This man, an admirer and lover of poetry, is
a recondite scholar and he expects the same from both the poet and
the critic.

Bhamaha says (V.5a) that the objects, i.e., dravya, guna, etc,
stand in need of pramanas i.e. means of knowledge which are two
viz., ‘pratyaksa’ or direct perception and ‘anuma’ or inference. Bha-
maha's deep knowledge, the sharpness of his grasp of subtle philo-
sophical notions, and his clarity of presentation are all simultaneously
manifested in the last two chapters of his work. The mention of
two pramanas perhaps shows his predilection towards the nyaya and
Buddhist views of the topic Loncerned. In the opinion of the Bud-
dhists these two pramanas have the vyakti, i.e., asadharana and jati,
ie, siminya, as their objects respectively. The individual object
separated from all other objects is said to be uncommon or asadhi-
rana. This is also termed as ‘svalaksana’. As against this, that
which touches all individual objects is termed as ‘saminya’, which
is the object of inference. Bhamaha is perhaps not very much in-
clined to accept this position which is suggested by his guarded use
of the word ‘kila’ at V.5b. Bhamaha feels that let alone the object
of these pramanas, even the definitions as advanced by some philo-
sophers whom he does not mention by name, are not very satis-
factory. Dinnaga holds that ‘pratyaksa’ or direct perception is that
which is bereft of ‘kalpana’ — “pratyaksam kalpanipodham’” (V.6a).
Vasubandhu holds that it is based on the object — tatorthaditi
kecana (V.6b). Bhamaha does not mention names. He simply



90 TAPASVI NANDI

says: ‘kecana’ — howsoever great he may be! Then he explains
(V.cd) the concept of kalpana as: ‘kalpanam name-jatyadiyoja-
nam pratijinate’ i.e., by kalpana is meant the superimposition or
‘aropa’ of jati, gupa kriya, dravya, and nama — the five ‘upadhis or
adjuancts. Dharmakirti holds that, ‘that which is without kalpana
and is not misguided (abhrinta) is pratyaksa’' (Nyayabindu, p. 8).

Bhamaha does not seem to approve of this definition of pra-
tyaksa. He gives very subtle argument in V.7 which reads:

samdropah kilaitivan sadarthialambenam ca tat /
jatyadyapohe vyttih kva, kva visesal, kutasca sal//

The Buddhists hold that jati ete., are all superimposed. But in that
case the very definition of pratyaksa will not hold good. It is com-
monly agreed that pratyaksa has that thing for its object which is
present before us. Even the Buddhists hold that pratyaksa has
‘svalaksana’ i.e. individual object as its object. Now if jati ete. are
negated, where will pratyaksa operate? For the cognition must
have some object at its basis. Now, when jati, guna etc., are negat-
ed how are we to distinguish between one object and another? For
example, when the object ghata qualified by ghatatva is pratyaksa-
visaya, it can be distinguished from ‘pata’ because of its ‘ghatatva’
only. In case this ghatatva is not recognised how are you to say,
‘I am seeing a ghata and not a pata?’ Thus the visesa or difference
either between two objects or between their two cognitions will not
hold good. Thus the whole edifice falls to the ground.

Bhamaha’s mind capable of very subtle arguments works fur-
ther and he demolishes the above view with greater force at V.8.
Inspite of the Buddhists holding ‘apoha’ or negation of jati etc., they
i.e., jati, ete., still become the object of buddhi i.e., mental cognition
— ‘Siddha sa buddhigocara’ for, when we have negation of non-cow
{i.e., a-go-vyavrttih) by the mention of cow i.e., ‘go,” this ‘a-go-vyavrt-
tih’ is ‘gobhinnabhedah’ and ‘go’ is ‘gotvavati’. Thus, the very ‘apoha’
cannot be explained without the prior mental apprehension of ‘gotva’.
Nor can you say that this ‘gotva’ or jati is ‘ayathiartha’ or false, for
in fact, ‘go’ exists and ‘gotva’ is only imagined. The ‘pratyaksa’
which has this ‘kalpanika gotva' as its object would also tend to
be false. To this, Bhamaha’s reply is that pratyaksa can never be
ayathartha or false. The Buddhists, who hold pratyaksa as ‘tattva-
vrtti’ i.e., yathartha, cannot go back upon it. If it is held that the
cognition of ‘go-vyakti’ is ‘grahya’ and this is derived through ‘apoha’,
then the cognition of ‘a-go-vyavrtti’ would become ‘grahaka’. Now
if ‘go’ is removed from both of these cognitions then only cognition
i.e., ‘jiana’ will remain behind and thus ‘jfiana’ itself will be both
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‘grahya’ and ‘grahaka’ at the same time! Thus in the absence of
any genuine differentia (viesa), all this will crack down and prove
to be only imaginary, with the result that it will become impossible
to distinguish between e.g., the cognition of a bull and that of a
horse!

After thus mercilessly demolishing the concept of pratyaksa as
according to Dinniga, now Bhamaha turns to the second definition as
advanced by ‘kecana’ (V.6b) i.e. Vasubandhu. If it is held, says
Bhiamaha, that pratyaksa or direct perception is that which is caused
by the object itself, then the object or ‘artha’ is cognised because of
its form or riipa, etc. For an object is certainly cognised by its
form etc., and by non-existent qualities such as mirage etc. Thus
pratyaksa depends on the object revealed through rapa etc. Thus
‘ghata’ will be cognised by the help of ‘ghata’ itself and not ‘pata’.
This ‘ghata’ is necessarily qualified by its own upadhis or adjuncts.
Otherwise it will be difficult to distinguish ‘ghata’ from ‘pata’. Thus
pratyaksa operates in case of ‘upadhivisista vyakti’, and not ‘upadhi-
rahita vyakti’ as the Buddhists maintain.

After getting a full view of Bhamaha's mental capacity in the
above discussion we will cover up the rest in brief. At V.11, he
discusses the nature of ‘anumana’ or inference. He cites two views
as follows: Some (i.e. the naiyayikas) hold that cognition through
the agency of three-fold linga or mark is inference. While others
(i.e. Dinndga and others) hold that the ‘nantariyarthadarsana’ or
seeing the invariable concomittance by a person who knows the same
is inference. Now without passing any comment Bhamaha discusses
the nature of pratijha, hetu and drstanta along with dosas concern-
ing them, and the form they take in poetry or literature (V.12-27).
He also hints at the wide scope of ‘dosabhasa’ (V.29), and just leaves
it alone. Then, with a consciousness of a discerning critic he tries
to give a clear picture of inference in literature i.e, ‘Kavyanyaya' —
“aparam vaksyate nyayalaksanam kavyasamsrayam™ (V.30). Bha-
maha though a great logician himself knows it fully well that logic
takes its own shape in the field of poetry and the true critic should
not lose sight of it. May be Mahima sought inspiration for his
Kavyanumiti from this. He discusses this topic at length (V.33-60),
and also elaborates on how drstanta or illustration genuinely differs
from upami or simile. (V.57-59). Bhamaha insists that the illus-
tration-drstanta-etc., in literature also should be free from faults.

Bhamaha's bias for a composition without a single blemish is
once again revealed when he says (V.61) that even a single fault-
less word is better than the whole of a faulty composition, which
fails to please the connoisseur and brings about infamy. Bhamaha’s



92 TAPASVI NANDI

clear mind is equally critical of those who revel in out of place long
descriptions of the opulence of say, the hero concerned. This, Bha-
maha feels, is in bad taste (V.64). Such descriptions only decorate
the objects of decorations themselves but they do not enhance the
beauty of an expression which is brought about only by an apt poetic
touch:

tadebhrirangairbhigyante bhisanopavanasrajal /
vdacam vakrartha-sabdoktiralamkardya kalpate //
(V.66).

The same idea of poetic beauty or alarhkdra was placed by him
(I.36b) when he said:

vakrabhidheyasabdoktih igp@d vacamalamlertih’

Bhiamaha's great reverence for the science of grammar and
grammarians finds a spontaneous overflow of powerful feelings in
the first six kirikas of the sixth chapter. These kirikas could be
taken as hymns eulogising the great science of grammar. He says
that the ocean in the form of grammar has satras or aphorisms for
its water and it has whirl-pools in the form of vartika, the base or
bed-rock in the form of the Mahdbhdsya and alligators in the form
of dhatu, unidi, and ganas. It is crossed over with the help of the
boat in the form of great concentration (dhyanagraha). Only the
wise can swim through it and reach the coast and the idiots wry at
it. The other disciplines of knowledge plunge into it. Without
crossing this unfathomable ocean in form of grammar, one cannot
attain to the invaluable jewel in form of ‘Word’. Those who want
to compose poetry should try to master this science; for those who
rely on others cannot get away any farther, and joy would elude
them. Those whose use of language is dependent on someone else’s
knowledge, cannot please the great-hearted souls. So, the basic
fact remains that one has to be self-reliant. Those who copy the
expressions of others are pseudo-sirasvatas.

With this long eulogy, Bhamaha starts discussing the nature
of word (VI.7). He takes note of the view of others and says that
some hold that word is that from which apprehension of meaning
follows. But to this it can be objected that sense follows
in case of inference of fire with the help of smoke and so
even smoke, the linga, should be termed as word (VI.7 cd). So,
the first view is almost discarded without further comments. Second
view (VI.8) holds that word is a combination of meaningful letters
pronounced for conveying meaning. By 2dding the term ‘letters’,
linga such as smoke etc. is excluded. It also precludes ‘lipi’ or writ-
ten script which is not ‘pronounced’.
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This view is controverted in VI.9 by the Sphofavadins. They
argue that letters are individually meaningless. So, how can a com-
bination of these meaningless letters produce meaning? Further, as
letters appear in sequence, their combination is also impossible. And,
the combination cannot be taken as a separate entity from its con-
stituents. So, the ‘word’ has to be taken as ‘kitastha’, i.e. eternal
which is other than non-eternal letters that are heard.

Bhiamaha comes down heavily on the Sphotavadin (VI.1lbc, d).
He holds that this view is unfounded, for it is supported neither by
pratyaksa or direct perception, nor by anumana or inference. Bha-
maha’s anger finds clear expression when he says that one should
not, on oath, accept the view of the Sphotavadin, for who would
rely on idle talks such as those concerning the sky-flower? Bhamaha
then gives only a plausible theory which holds that, ‘such and such
a number of letters of such and such a type should have such and
such a meaning’ — this sort of an order or convention was estab-
lished (by the wise or God?) from earlier times for the normal word-
ly activity.

That the word which is the object of sanketa or convention is
katastha that is eternal and unchangeable, and is something else than
sound, i.e., letters. The meanings that are gathered thus by ‘san-
keta’ or convention are taken as permanent or paramarthika by fools
only. Sanketa i.e. convention and sanketika or conventional
‘artha’ for Bhamaha is a matter fixed by some authorities. They
are not paramarthika or having permanent relation in themselves.

This is sound commonsense, For a particular sound may mean
one thing in one language, at a given time, and quite another in a
different language. Thus the relation of word and meaning should
never be taken as permanent but only as accidental. Bhamaha's
agnostic bent of mind is clearly revealed at this juncture when he
says (VI.15):

vinasvaro’stu nityo vé
sambandho’rthena va sata/

namo’stu tebhyo vidvadbhyah
pramanam ye'sya niscitau//

““The relation of word with meaning which is of an existential nature
may be permanent or impermanent. We do not know. Salutations
to those learned people who claim to be authorities on this topic.”
The satire also rings true!

Bhamaba is full of satire when he refers to those who claim to
be authorities on such topics which are beyond the bounds of human
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reasoning. With the same stoic indifference and cold logic, he re-
jects the apoha view of the Buddhists (VI.16-20). After refuting
the apoha aspect he denounces the Buddhist concept of word. He
says that letters being momentary, even one and the same word,
say ‘ghata’, pronounced to-day will tend to be different from the
same word pronounced yesterday. Again, just as a word is cut into
letters, in the same way letters will have their own particles and
thus they would perish. Thus the gathering of sanketa or conven-
tion in form of apoha would be rendered impossible. Thus the path
for the Buddhists is full of hurdles:

‘ityaho vartma dustaram’ (V1.20d).

After this he dwells upon the normally accepted four-fold clas-
sification of words and comes to the discussion of words that deserve
1o be used — prayojya — and those that should not be used by poets
having a charming mode of expression (vakravacam kavinam, VI
23). Bhamaha goes to explain at length (i.e, upto VI.61), how
grammar takes its own shape in poetry and how poets at times defy
even grammarians. Bhamaha always has a soft corner for the poets,
even though his regard for the grammarian is boundless. It should
be noted that his high admiration for the grammarians, Panini, Kat-
yayana and Patanjali in particular, does not blind him to an extent
of accepting the Sphotavada; for this was a man in whom nature had
produced a wonderful combination of an extremely sensitive and
sympathetic heart and razor-sharp intellect. As observed earlier, at
times when he speaks, he cuts and the other man bleeds to death,
more easily than by a knife passed through his splin. At other times
he is extremely kind and humble, trying to extend his helping hand
to those who want to learn from him, and thus providing a manual
for the honest and hard working soul trying to shape himself into
a genuine poet.




CONTINUITY AND CHANGE IN THE
INSTITUTION OF DANA

V. NATH

DANA today necessarily denotes religious giftmaking. It is expect-

ed to earn spiritual merit for the donor. Accordingly it is directed
chiefly towards religious beneficiaries and is required to be perform-
ed to the accompaniment of certain religious rites. But even when
dina is made to beggars or charitable institutions, amongst other
considerations that of acquiring spiritual merit remains uppermost.

This overbearing religious aspect appears to characterize dana
right from the age of the Buddha. Then as now, diana was meant
to beget spiritual merit for the donor. It was also directed mainly
towards religious categories such as brahmanas, ascetics and hete-
rodox alms-seekers. Even certain dana making rites, especially that
of besprinkling holy water on the hand of the donee, are already
laid down in the Dharmasitra texts' and find specific mention also
in early Pili literature?

But can the continuance of the same distinguishing features
over a period of more than two thousand years prove dana to be a
static institution devoid of internal growth and resistant to changes
in the material culture? Would not the acceptance of such a pro-
position make out ddna to be a mere religious rite, changeless and
rigid and having little or no bearing on the social and economic
developments of the time? Does not the very continuity of the insti-
tution over such a long period suggest its inherent flexibility and its
continued relevance to the changing social order? The present
study, therefore, seeks to examine the question of continuity and
change in the institution of dina in the light of evidence available
for the period c. 600 B.C. to A.D. 300,

Our sources reveal wide variations within a certain constant
though loose format. Though the institution is never found to
transform beyond a certain point and it certainly never loses its in-
herent religious bearing or unilateral character, its essential aspect

1. Apas. Dh. Sit., 11.4.9.8; Gaut. Dh. Sit., V.19.
2. Swjate Jat, Vol, III, No. 306, p. 14; Senkha Jat. Vol. IV, No. 442, p. 10;
Mahd Ummagge Jat, Vol. VI, No. 546, p. 171.
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varied constantly to suit the new social needs occasioned by the
changing pattern of material culture.

Perhaps the most remarkable change perceptible was in the
parties, procedure and gift-items (deya) of dana. Whereas the pre-
sence of all these basic components along with sraddhd was through-
out considered essential to make the act of dana spiritually fruitful,’
the categories of donors making gift, the donee groupings receiving
them, the items of gift and even the occasions on which they were
made and the procedure followed in making them never remained
exactly the same.

During the four or five centuries before and after the Christian
era there is evident a large scale proliferation of donor groupings.
The donor’s competence to make dana being to a large extent linked
with his surplus means, such an increase would, no doubt, reflect
the changing economic status of various social categories. Signi-
ficantly, in the predominantly tribal milieu of the Vedic times, most-
ly kings and tribal chiefs as the initial owners and distributors of
wealth* are known to figure as donors. Accordingly, not only the
occasion for dana was generally big sacrifices but dana itself was a
mere extension of sacrificial ritualism. But the Pali literature of
the subsequent period besides affirming the continued dominance of
kings as donors, also reveals two new categories, the gahapatis
(wealthy landowners) and the setthis (rich merchants). Both are
described as showering bountiful riches on religious beneficiaries on
occasions other than sacrifices. Their newly manifest affluence may
be attributed to the growth of landed property and trade following
the expansion of field agriculture and craft-production during the
NBP phase of cultural development> Extension of agricultural
economy affected even the king's competence to make dina. Com-
pared to the Vedic tribal chiefs, the kings of this age as masters of
large food-producing, tax-paying areas were better equipped to make
dana. They are not only heard of indulging in excessive religious
bounty but are even known to grant whole villages to brahmanas.

Maximum increase in the number as well as the size of the
donor groupings took place during the post-Mauryan period. The
sudden spurt in the number of gifts recorded in the name of women
at this time is remarkable. It establishes their importance as a dis-
tinet donor class and perhaps suggests greater freedom and control

3. Mbh. Bhisma, 39.20-22; Manu, III.143.

4, R. S. Sharma, ‘Conflict, Distribution and Differentiation in Regvedic Society,
Proceedings of IHC (1977), p. 179.

5. D. P. Agarwal, Copper Bronze Age in India, p. 227.
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exercised by them over stridhana. Besides royal princessesé and
wealthy courtesans,’” even housewives’ are now commonly heard of
as donors.

Amongst the other newer categories of donors may be noted the
princes and merchants of central Asian origin’ as well as some cor-
porate bodies such as the §renis (guilds) whose increasing participa-
tion in contemporary religious life is well known.”? The addition
of artisans to the rank of donors during the post-Mauryan period
further swelled the donor class. The votive records found at Ma-
thura, Sanchi, Karle, ete. attest to the growing importance of this
donor group. The emergence of artisans in the. role of donors in-
dicates their improved economic status which, to some extent, might
have resulted from the Mauryan state policy to step up commodity
production by bettering and safeguarding the interests of the produ-
cers.

Monks and nuns also figure in the role of donors at this time,
although the source of their income seems to be particularly ambi-
guous.!! The unusual phenomenon only serves to accentuate the
fact that by this time déna had increasingly ceased to be dependent
on the means of the donor. The latter were no longer necessarily
rich or even moderately well off. The sources for this period fre-
quently record gifts made by the very poor."?

The development suggests a change in the basic concept of
dana. From a purely voluntary gift it had gradually turned into a
compulsory social duty encumbent on all householders regardless of
their economic status. Dana according to the Dharmasastra injunc-
tions was now required to be made at the time of all sacramental
rites,!? but more especially at those connected with marriage and
death., Although definite instances of donors incurring debt for the
sake of dana are not forthcoming yet there is plenty of evidence to
show that giftmaking very often involved considerable sacrifice on
the part of the donors.* Force of social tradition combined with
deep superstitious fear!s would, therefore, seem to have overshadow-

6. Allahabad Kosam Queen's P.E, CII, i, p. 159; Mafichapuri Cave Ins. (of the
Chief Queen of Kharavela), EI, xiii, p. 159; Nanaghat Cave Ins. (of Naganika)
El, i, BK.II, No, 82,

7. MV, VI.30.5; Liid., No. 102.

8. Cv, V141,

9. SI, i, BK.II, No. 59; EI, xxi, No. 10, p. 55; JRAS (1924), No. 3, 9.397.

10. Vineya (Nissaggiya) XXXI; ibid, (Pacittiya), 1X.I1X.1.

11. A. M. Shastri, An Outline of Early Buddhism, p. 139.

12. Milindu, 1V.8.73, :

13. Apas. Gr. Sit., VI.16.4; Asva. Gr. Sat, IV.7.17; Sankh. Gr. Sat, IIX,11.16;
1V.16.5.

14. Khuddakapuve Jat., Vol. I, No. 109, p. 252; Milinda, IV.8.25.

15. Vas. Dh. Sut., VII.6.

AS—7
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ed the acquisition of spiritual merit as the chief motivation for dana.
It was no doubt responsible for turning the donors into an extre-
mely comprehensive group. It is significant, however, that though
new donor categories kept appearing continually none of the earlier
categories ever completely disappeared.

During the period ¢. 600 B.C. to A.D. 300, the donee grouping
also expanded manifold. The increase in size would seem to be
consonant with the change overtaking the social order. Theoreti-
cally a purely egalitarian society would be antithetical to the pre-
sence of any donee group. Similarly poor and infirm beggars may
not be easily found in a tribal set up in which the welfare of the
destitutes forms the direct concern of the tribe. Few references to
beggars in the pre-Buddhist literature, therefore, indirectly affirm
the absence of extreme class disparities as well as the continuance
of strong tribal ties upto 600 B.C. The appearance of heggars in
the age of the Buddha and their growing numbers in the succeeding
centuries, on the other hand, would point to the emergence of two
distinct classes of the rich!é and the poor!'” and the gradual slacken-
ing of kinship bonds so that the destitutes could no longer fall back
on the protection of their close kinsmen. It was perhaps the spirit
of individualism and competition bred by a remarkable increase in
private property, urban life and trade which tended to corrode close
kinship ties.!8

Similarly, the emergence of brahmanas as a dominant recipient
category by the age of the Buddha would seem to mark a significant
change in the old social order. Only in a firmly entrenched varpa
order which had its basis in occupational specialisation, could a
whole section of society namely the brahmanas be expected to keep
away from all tasks of economic production and subsist purely on
dana,

The increase in the size of the donee group would seem to cor-
respond also to the rise in the social surplus required to meet the
demands of that group. The sudden appearance in the second half
of the first millennium B.C. of a large band of heterodox alms-
seekers, whose very name bhikkhu emphasises their exclusive de-
pendence on alms or bhiksi would, therefore, bear testimony to a
great increase in agricultural and commodity output following re-
markable improvements in iron technology 19

1b. MV, V.1.,29,

17. Dh. Pada, BK.II, story 9.

18. Romila Thapar, Anczeut Indian Social History, p. 70.

19. N. R. Banerjee, Iron Age in India, p. 38; Dilip Chakrabarti, “The Begmmng
of Iron In India,” Ant., 1976, p. 121.
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Besides a continual change in their size, there is also evident
a constant fluctuation in the popularity enjoyed by the various donee
groupings. Even though brahmanas continued to figure as a major
recipient group throughout the period under siudy yet their ascen-
dency appears to have been seriously challenged by the members
of the heterodox orders atleast during the three four centuries fol-
lowing the death of the Buddha. Sources reveal strains of seTious
rivalry between them? which may be taken to be symptomatic of
too much pressure being exercised on the available surplus. The
subsequent efforts made by each group to woo the donor class be-
came partly manifest in the form of high moral and intellectual gua-
lifications being presecribed for the donee to be considered a worthy
receptacle of dana. The Dharmasdistras and the heterodox cano-
nical works contain numerous injunctions to that effect. Such a
development in its turn perhaps accounts for the strong ethical base
acquired by dana from 600 B.C. onwards. In the preceding cen-
turies moral considerations in the selection of the donee do not ap-
pear to have been very strong, even though the religious cast of
dana had all along remained very pronounced.

Sharp variations are also apparent in the popularity of gift-
items. Significantly, certain articles, especially cattle and gold, con-
tinued to be generally popular throughout this period. To a certain
extent cultural overlapping caused by the phenomenon of uneven
growth?! might explain this, for the popularity of gift-items would
be found to be largely governed by the needs of a people living in
a particular cultural zone.?> Since cultural advancement in a vast
country like ours necessarily remains uneven, most gift-items may
be expected to wield some popularity in one region or the other.
Continued popularity of certain gift-items such as sesamum, incense,
even gold and silver would seem to be derived more from firm ritu-
alistic traditions and sustained by sheer superstitious fear.

Nevertheless, over-all change in the pattern of material culture
of a period did affect the popularity of gift-items. Thus the exces-
sive popularity of cattle in the pastoral milieu of the Vedic period
is known to suffer in the urban complex of later times. Similarly
while few references to gift of food are forthcoming in the Vedic
literature, our sources reveal that the gift of both cooked and un-

20, S.ut. Il\fig., 17; 1I14; Theragathd, VI-CCXXI; Vimanavetthu, Third Boat Man-
sion, I.8, -

21. D. P. Chattopadhyaya, Buddhism, the Merxist Approach, p. 20

22. The best example of this is furnished by the Meahé&vagge (V.13.6). According
to this text the Buddha changed the existing rule and allowed his disciples
living in the southern countries to accept and wear robes made¢ out of special
kinds of skin which were in vogue in that -region, . ' L
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cooked food became common from c¢. 600 B.C. The heterodox
monks in their homeless state subsisted entirely on offerings of cook-
ed food. But even brahmanas leading householders’ life are known
to receive uncooked food in large quantums. The development
naturally affirms considerable agricultural expansion just as the
sudden popularity of finished goods as gift-items reflects a spurt in
craft-production. A developed currency system would likewise ex-
plain the increase in the popularity of gift of ccins from the closing
centuries of the Christian era.

Besides the availability and production of goods in a particular
cultural setting, the popularity of gift-items would seem to depend
also on the size of the surplus which the donor was in a position to
spare easily. Thus perishable goods or articles for which either
adequate means of storage were not available? or which were diffi-
cult to be maintained in large numbers must have been more popular
as gift-items than those which possessed longer lasting economic
value and utility for the donor. The gradual decline in the gift of
cattle, horses, drought animals and slaves from the age of the Buddha
was evidently caused by their growing usefulness for the donor in
the new economic context. The gahapatis requiring slaves to work
on their fields or the traders requiring horses and mules for mercan-
tile operations could scarcely be expected to gift them.

Our sources reveal that ownership right of the donor over the
gift-object was throughout considered an essential pre-condition for
dana.* Popularity of gift-items may, therefore, be expected to be
conditioned maximum by the changing concept of private property.
Only those articles may be assumed to figure popularly as deya over
which individual’s property right had already come to be ostensibly
recognised. Till the beginning of the Mauryan period it apparently
extended only over movable items of property such as cattle, slaves,
precious metal, ete. for they alone constitute popular items of gift.
Ownership right of the individual seems to have remained essentially
limited in the case of land. Perhaps tribal traditions were still not
so completely extinct and the disposal of land, even where it had
ceased to be an item of joint family holding, still required not only
the consent of the whole family? but also the tacit approval of the
village¢ Such a situation alone would account for the paucity of
references to the sale and gift of land during the pre-Mauryan

23. Max Gluckman, Politics, Law aend Ritual in Tribal Societies, p. 13.

24. Parva Mimdisd, VI7.1-7, Manu. VIIL199. “All gift or sale made by anybedy
else but the owner, must he considered as null and void.”

25. Ydj. Smy, 11.178, 179.
26, N, N. Kher, Agrarian and Fiscal Economy, p. 34.
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period?” The few references which are forthcoming pertain mostly
to royal donors?® The earliest epigraphic notices of merchants and
rich house-holders granting land to religious beneficiaries do rot date
back earlier than the beginning of the Christian era. The fact may
lead us to infer that by this time the control of the extended family
over land holdings was becoming less strong and the individual
tended to exercise greater discretionary power over his share of im-
movable property, especially that which was earned through his
own individual efforts,

The incorporation of land as an item of gift invested the act of
diana with a new economic significance for it held not only imme-
diate importance for the donor and the donee but also deeper and
perhaps lasting consequences for their succeeding generations.
Dana consequently acquired a wider bearing. It now as much con-
cerned the state?” as the two parties directly involved. It, moreover,
led to the transformation of a section of religious beneficiaries into
a class of substantial landowners.

Special cultural and topographical needs would also be found to
affect the essential nature of gift-objects. Our data reveals that
the construetion of alms-halls, rest-houses, roads, parks, tanks and
wells became exceedingly popular from the age of the Buddha. Ac-
cording to the Dharmasistras they constituted the piirte category of
dana.® The popularity of this new category of gift-items would
reflect the newly arising needs of a people living in populous urban
centers and engaged more in commercial activities.

Continuity and change mark also the externals of dana. Certain
procedural norms would appear to characterise dana throughout.
Thus pratigraha or the actual acceptance of the gift-object by the
donee was regarded, right from the earliest times, an essential part
of the gift-making act. It more or less distinguished dana from the
other forms of religious offerings such as homa.3! In fact, as noted
above a modicum of dana making ritual in the form of besprinkling
of water on the hands of the donee, to mark the termination of the
donor's property right over the gift-item and the institution of the
recipient’s over it, was all along deemed essential not only in the
case of dana made to brahmanas but also that made to heterodox
monks.

27. N.)N. Kher, ‘Land Sale in Ancient India’ (321 B.C.-A.D. 320), JOIB, xii (1962-
63).

28. Dig. Nik.,, IV, Sonadanda Sutta., 1; Maj. Nik., 11.164.

29. Yaj Smr, 1.318, “When making any gift of land, or making any permanent
arrangement, he should have the terms committed to writing for the informa-
tion of the future good king.”

30. Manu, IV.228; P. V. Kane, Hist. of Dh. Sastre, ii. pt-1I, p. 844.

31. Ibid, p. 841,
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Dana making procedural rules are still known to undergo a pro-
cess of constant change, elaboration and ritualistic accretions; till
by the beginning of the Christian era dana had already lost much of
its former pliancy and acquired a highly ritualised form. Some vari-
ations in the procedural form appear to have been occasioned by
the changing aspect of the gift-objects. For instance, the procedure
involved in the gift of a single cow, a piece of gold, an item of cloth-
ing had to necessarily differ from that involved in the gift of land
or the dedication of a monastery or a well or the installation of an
image or pillar. The incorporation of immovable items of property
in the list of popular gift-items increasingly emphasised the need to
make dana an irrevocable act by imbuing it with greater ritualistic
efficiency.

Change in procedure might have been affected also for the sake
of economic expediency or even for the convenience of the donor,
Alms-distribution at a sattre (alms-hall)** or through ticket sys-
tem* may be cited as examples of the latter. Procedure during
the period under study is found to be heavily coloured also by the
assimilation of new cultural influences and religious beliefs.

Dana, therefore, can scarcely be regarded a static or isolated in-
stitution. It was broadbased and dynamic; it served social, econo-
mic, political and other needs. It was never a mere religious rite.
While retaining certain broad characteristic features, it underwent
continual variation in keeping with the rapid changes overtaking
spciety and economy, which it affected in no small measure.

32. Dig. Nik., III, Ambattha Sutta, I1.41; Kurudhamma Jat., Vol, II, No. 276, p. 253.
33. Mahasutsoma Jdit., Vol. V, No. 537, p. 259; Vimanavatthu, Sirima's Mension,
1.17.



SUN WORSHIP IN INDIAN AND
OTHER CULTURES®
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MAN is basically a religious creature. Being himself finite, he

eagerly yearns for the infinite. It has been rightly said that
“there is something infinite in him which he cannot bury under the
finite.” This potential infinity in him which made the Upanisadic
seer utter the proverbial sentence “yo vai bhiumd tet sukham, nilpe
sukhemasti” (Chindogye-VII.23.1) is responsible for creating an
intense religious feeling. What is the basic factor in this kind of
feeling? It is now generally agreed that this can be summed up by
saying that in him there exists a vague sense of some power which
permeates and directs him as well as the entire universe. Belief in
god which constitutes the primary principle of all religions, is noth-
ing but an extension of the doctrine relating to this power.

It is no wonder that Nature has proved to be a fruitful source
of inspiration for man from times immemorial. India has been a
land full of sunshine where much depends upon the warmth of the
sun. Is it not natural, therefore, to find the early Vedic seers eager
to “win his favour and placate his wrath?”’ From this point of
view it is significant that every devout Hindu begins his day with
the celebrated Rgvedic prayer

% geafagated Wil dwea dafg
fadr gt 7 w=@amw  (Rv.II1.62.10)
couched in the Gayatri metre. The Rgveda contains 10 entire

hymns that specifically glorify Sirya of adorable light. Sirya is
the soul or guardian of all that moves and is stationary (Stirya

* This was originally a paper submitted to the Sankera and Sanmata confer-
ence held in Madras from June 1-9 in the year 1969. It is now revised.
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atma jagatastasthusasca 1.115.1). As he is far-seeing (VI.35.8)
and all-seeing (1.50.2), he beholds all beings and the good as well
as bad deeds of the mortals (I1.50.7, VII.60.1, VI1.63.4). It is not
possible to maintain that all these passages refer to the orb of the
sun; one has to speak of the personification. Not only Savitr, the
pre-eminently golden deity, the observer of fixed laws (IV.53.4)
and the illuminator of air, heaven and earth, is solar in character,
but even Mitra “bringing men together” (ydtaycejjana), Pisan the
guardian of roads (VI.17.6) and the protector of cattle (V1.54.5)
and Visnu of three strides (irivikrama) partake of the solar charac-
ter of Vedic passages glorifying the power of Sirya in the words
such as:

stfasgr 3=gr qeqgns |

vifasid sgegr wamgrn (Rv.X.170-2)
go to bring out the truth of Dr. Mainkar's remark that “Indian
mysticism in a way can be said to be the “sun mysticism” and that
“The prominently golden deity is the centre of the vision, the source

ol inspiration, the guide in ethical conduct and the protector of life
in general.”’!

The Yajurvede emphasizes the sacrificial and worldly import-
ance of the sun as giver of rain and bestower of pleasures of the world.
Coming to Atharvaveda we find that the beneficient offices of the
physician and the healer of bodily ills are combined in Sirya. Thus
the rays of the sun are said to cure diseases and are efficient in mak-
ing the human body lustrous (Av.1.3.5). He is of course, the lord
of the eyes (Av. 2.16.3) but is declared to be efficacious in remov-
ing sore diseases and internal maladies of the heart (Av.5.9.7).
Atharvanic seers reveal in glorifying the sun possessed of hundred
powers (Av.1-3-5) harnessed for the kind purpose of general well-
being. Atharvaveda (9.3.18) speaks of “Mitra who uncovers in the
morning what Varuna has concealed” and really paves the way for
the Brahmanas who represent Mitra as the light of the day. The
idea that Sirya never sets and exists for ever is expressed® in the
Aitareya Brahmana. The Vedic idea that Mitra guarantees good
faith between man and man is also reiterated in the Brdhmanas.
Coming to Upanisads, we find the Brhaddiranyakopanisad urging
Sirya to lead the devotee from falsehood to truth, from darkness
to light, i.e. from death to immortality. The redoubtable Raikva of
the Chandogyopanisad refers to Suryaloka as one of the halts on
the paths of the self proceeding by the Devayana (5.10.1.2). The
Prasnopanisad (1.8) glorifies Siirya as the life of all creatures.

1. T. G. Mainkar: Mysticism in Veda, p. 120,
2. James Hastings: Encyclopaedia of Religion and Ethics, Vol. 8, p. 752.
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In the epics, the sun is referred to as a disc or a bird or horse
or bull but in these places he is ever the god described as drinking,
possessing hands and feet, bestowing wisdom, acting as a witness
and also maintaining a family of his own.’ The Paficaratras are
said to have derived their doctrines from Sirya (MBH. 12.340.20).
A reference is made to one thousand and eight Sauras in the camp
of the Pandus (MBH. 7.82.10). Sirya is reported to have given
to Draupadi a gift of an inexhaustible food-vessel with the help of
which she could feed even innumerable guests. Karna, the son of
Siarya born of Kunti in her maidenhood used to offer daily adoration
to Stirya. MBH. (1I.50.16) describes Sirya as Devesvara i.e. Lord
of Gods. Rdmdyana on one occasion, mentions Pisan, Bhaga and
Aditya separately (s.25.8.23) but their essential identity with the
sun-god need not be doubted.

During the post-epic period, Visnu and Sirya from among the
five solar deities of the Rgveda developed an independent divine
character. Savitr, Piisan and Mitra merged themselves into Sirya,
the giver of light. This is possibly the reason why the Purdnas
attribute the Gayatri Rec. originally praising Savity to Sarya.
Puranas make Strya the son of Kasyapa and Aditi.* Vivasvat Savitr,
Aditya and Pusan are names of the sun. The story about Siirya's
marriage with Visvakarman's daughter Samjfii, her desertion of
him leaving shadow with him due to unbearibility of his effulgence
and the attempt of Visvakarman to reduce his effulgence is quite
current in the Purdnas. This has its origin in the Vedic myth about
the marriage of Saranyii, the daughter of Tvagtr, with Vivasvat, the
sun-god. The Markandeya, Agni, Garuda, Brehma, Bhavisya and
Brahmavaivarta Purdanas can be said to contain the essence of the
cult of the sun. The Brahmavaivarta considers Siirya to be the
symbol of the Paramatman and makes all other deities play second
fiddle to Sirya. The thirty third Adhyaya of Brahmapuranae identi-
fies Sirya with all gods in

8 wgn & Agratd faoped st
it @ fasam ot )
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3. Hopkins, E. W.: Epic Mythology. (Encyclopeedia of Indo-A;'yan _R;s;ar;hi,
Vol. LI, Part. 16, p. 83.

4. Kennedy, J.: Hinduy Mythology, 1862, p. 345.
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and proceeds to round off the hymn with the expressive words:

AT AH: FIOEN TE T qEfAREAn §
ant e fafawdam aqy qqr Snfaaraam o
A AN AIATIW AAY AR: REGITL o

A qH: AIUAAIW ARy wA: gEAfaggEm

The worship of the sun is elaborately inculcated in Bhavisya Purana.
In the 48th Adhyaya of the first Khanda of this Purdna it is men-
tioned that Samba the son of Krsna and Jambavati erected a sun-
temple on the river Chandrabhaga, could not get local brahmins to
offer worship and hence was forced to bring Maga-brahmins from
Sakadvipa via Punjab to do the work. This speaks of a foreign in-
fluence on the sun-sect in India; the Maga-brahmins are taken to be
the descendants of Jarasastra or Jarasabda the offering of the sun
god born of Niksubha, the daughter of Sujihva, a brahmin of Mihira
gotra. It is significant to note that the Brhatsamhita (Adhyaya 60,
verse 19) mentions that the worship of the sun should be undertaken
by Magas. The Brehma Purdne® mentions twelve names of Sirya
viz. Indra, Dhaty, Parjanya, Tvastr, Pisan, Aryaman, giver of alms
and delighting mendicants with gifts, Vivasvat, Vispu, Amsumat,
Varuna and Mitra and clearly says that Starya, the supreme spirit
pervades the universe throughout these twelve splendours for the
benefit of the three worlds.

Max Muller has shown how Siirya gradually developed into
the supreme being. He arouses men from slumber, infuses new
light into nature and has been the giver of light. As light is the
beginning of the day, Strya in this capacity becomes the creator
and the ruler of the world. Being the destroyer of darkness and as
the fertiliser of seeds, he became the protector and defender of all
beings. As he sees everything, it was thought proper to seek his
pardon. All these qualities paved the way for his identity with
Brahman in the Sauramata. The identily of Visnu with sacrifice
can also be explained on the basis of his identity with Siirya because
the latter really symbolizes the incessant action of havana or burn-
ing. Life on this earth also should be taken as a constant sacrifice
or Yajiia in emulation of Yajiia going on in case of the sun in the
heavenly region i.e. Vispu of the Vedic days.’

5. Kennedy, J.: Hindu Mythology, 1862, p. 349.
6. Max Muller: Hibbert Lectures, pp. 265-266.

7. 8. D. Pendse: Veidic Vaamaydtili Bhagvat Dharmichia Vikdza . (Marathi),
pp- 100-102,
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The reference to the Sirya-devata® (2.4.12) as well as the
prayer to Surya in the Upanayana ceremony (17.17)? in the Asva-
layana Grhyasitra, the teachings of Khadira regarding the adora-
tion of Sirya for the obtainment of rich and fame in the Kausitaki-
grhyasiitra clearly indicate the cult of Sirya-worship in the Vedic
days. Mahabhdrata as well as the Purdnas, as is shown above, offer
sufficient evidence to indicate the existence of a Saura sect. Kali-
dasas’ Vikramorvastyam speaks of Puriiravas returning after Saryo-
pasthana when he met the group of celestial nymphs erying for suc-
cour from the demon Kesin who carried off Urvasi.'° In the Kumira-
sambhavam besides the fires enkindled in four directions, the sun
is the fifth shining from the vaults of the heaven. Parvati is seen
performing this vrate in the 5th canto of Kumdrasambhavem.!" In
the Abhijiidnasakuntalam (VII.27) Dusyanta is seen paying his res-
pectful homage to the divine couple born of Daksa and Marfci con-
sidered to be the source of the twelve-fold lustre.”? This should be
taken either to be an allusion to the worship of 12 Adityas men-
tioned in Vispupurana'® or better to the elaborate worship of the 12
digits of the sun (as is opined by Raghava) enumerated in the trip-
let:

afrdt faat aen adfasaifadt ofa: )

gewar Angr et ofl amn

VT JGUT &at sveear gradfarn o
The praise of Sirya in hundred verses undertaken by the poet
Maytra of the Tth century A.D. for getting cured of white leprosy,
the acceptance of the Sirya-mantra by Prabhakaravardhana, the
father of Harsavardhana as well as the prayer of the Sitradhira to
the rising Sarya for removing all his sins in the Malatimidhavam
of Bhavabhati* (8th century A.D.) go to prove the continued

8. Read: #1aM%F with the commentary Anavilg of Haradatticarya WitHT Fw+a sfx
w= sfaafa: moe: gfe gaenfaar a=m )
9. Read: wfemwlerdy 33 wfaadw & a@=Q & MWIT ¥ WGETIT: |
10, Cf: gatrenmefafras gead mmdca Feqatr gar e afaae 1

Vikramorvasiyam 1.
11. Cf: T agmt sawar ghasist giefera gwes
Rfr Faafamfat sramragfer: afamciaa o

12, Cf: AGEIewET feaqed ARGl TASE: FI |
13. Cf: @ faces wFE Fart @ Ky
AW F9 BIA1 T @ QA A4 g AN
frawny wfaa 9= fadr g @@ )
sy sren fafaan anfeen g wgan: o
14, Cf: geqioHT @ufy wgai wwd fRwgg
ot sedrRa wfr Wi 8fg 39 56T |
gay yfawifg anwme awer as
g wE AT wremd weman (1.3)

Kumarasambhavam V
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existence of the cult of the Surya-worship throughout the centuries
after the Christian era. It is no wonder, therefore, that the revered
Sankaracirya (8th century A.D.) refers to a distinet sect of Sun-
worshippers in the 14th Patala of his Prapaiicasira who believed
in the ability of Dinapati to bestow immortality on holy waters
being sprinkled on his image's and assures us of the sun-god helping
his devolees to successfully cross the ocean of mundane existence
in the verse

aeufera fgam gaafaamt
Ty e |

ed wARfavEERY A

i @ meufy warguarfiod: o

The Acarya has also referred to members of Saura-sect that carry
the symbol of the sun branded on their forehead and breast. Ananda-
giri refers to six classes of sun-worshippers who bore namam
(caste-mark) made of red sandle paste, wore garlands of red flowers
and repeated Sarya gayatri of eight syllables. Among the later
Upanisads, Aksyupanisad, Caksusopanisad, Savitryupanisad, Sirya-
tapinyupanisad and Stiryopanisad are specially devoted to Sirya.
" The Suryatipinyupanisad mentions twelve names of the sun viz.
Mitra, Ravi, Sirya, Bhanu, Khaga, Pusan, Hiranyagarbha, Marici,
Aditya, Savitr,'s Arka and Bhiskara and points out that the sun-god
unlike other gods has the unique distinction of being seen with the
help of the physical eye. These names may be indicative of the
morning, noon and the evening suns, The Aksyupanisad speaks of
the seven steps that a Yogin ascends before he is finally released i.e.
becomes identified with Visudeva. The Siiryatapinyupanisad des-
cribes the greatness of the eight syllabled spell viz. Ghrni-Sarya-
Aditya. The worship of Sirya Yantra consisting of eight petals
forms the subject matter of the 4th patala of this Upanisad. This
Yantra consists of a circle, a lotus of eight petals and a triangle.
The twelve Avaranas are mentioned. The names'? of the sun cor-
responding to the twelve months are given and it is stated that one
who worships the Sirya Yantra according to the rules stated, goes
to the land of the Sun. Along with Sirya-gayatri, viz.:

‘wifast fagng, vg fevona dialy, am: g s=ERu,

15. Read: FATRAsT&nafagam@l
fragfarorqmmaraAfa n - 17ab

16. Reference here can be made to the two imporiant papers on Savity by Shri
R. K. Prabhu and Shri N. G. Chaphekar as thcy speak of a new stand-point
in this matter.

17. These names are: (1) Aruna, (2) Siirya, (3) Vedanga, (4) Bhénu, (5) Indra,
(8) Ravi, (7) Gabhasti, (8) Yama, (9) Suvarnaretas, (10) Divakara,
(11) Mitra and (12) Magha or Visnu.
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the Aditya Gayatri given by the Vanadurgid Upanised in the words
ey faqng wgrafasta dwly, aut snfas: s=qam |

deserve to be mentioned in this connection. Fruit of worship, as is
expected, is clearly stated in these Upanisads. Thus it is pointed
out that the eye-diseases'* are cured by mastering the Netropanisad
and that there is no rebirth for a man or woman who knows the real
form of Savitr and his power to create (Savitri) reciting the eight-
syllabled spell, referred to above gives oneness with Brahman.
Thus the process of deification of Strya is complete in these Upa-
nisads. Not only have they used Vedic hymns in their worship,
but under the influence of Tantra literature they have introduced
new methods of worship and have added different spells and Yan-
tras to old methods of adoration. Solerium at Jamnagar, utilising
the creative value of the Sun’s rays on a scientific basis, is a unique
contrivance in India.

The worship of Strya thus assumed a steller role in the post-
Vedic Puranic times. All legends dealing with Bhiagavata Dharma
are connected with the Sun. Sattrajit, the father-in-law of Sri
Krsna was a sun-worshipper and had received the Syamantaka mani
as a gift from the Sun. Nimbarka the earliest of the Bhigavata re-
former was considered to be an incarnation of the Sun and is re-
ported to have become famous by making the Sun stand-still. Epi-
graphic data goes to prove that some of the ancient rulers of India
were exclusive sun-worshippers. Thus, Maharaja Dharapatta one
of the Maitraka rulers of Valabhi, rulers of Thanesvara like Rajya-
vardhana, Adityavardhana and Prabhikaravardhana were Parama
Aditya bhattarakas i.e. the most devout worshippers of the sun. It
is significant to note that Mughal kings like Akbar gave impetus to
this worship by paying homage to the Sun. Abua-1-Fazl says in the
Ain (Blochmann, p, 48), “His Majesty maintains that it is a reli-
gious duty and divine praise to worship fire and light”. Royalty in
his opinion was a light emanating from God and a ray of the sun.!*
It can be easily seen that Akbar was also influenced by Persian
religion.

It has been already pointed out that sun-temples were being
built from the days of the Bhavisyapurina. Although few of these
have survived to this day, Konarak in Orissa, architecturally the
best specimen, speaks of Siryopasana that was current in that state.
The sun-temples at Modhera (Gujarat) Gaya, Ayodhya in Uttar
Pradesh certainly deserve mention. The sun-temple at Somanath,

18. In modern times Raja of Aundh has popularised this idea. -
19. James Hastings: Emcyclopaedia of Religion and Ethies, Vol. I, p. 273.
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unfortunately, is in a horrible state at present due to utter negli-
gence. In the prominent temples the image of the sun is seen with
boots on, which however, remains a riddle to the present day.
There are, however, other sun images without the perplexing knee-
boots where the sun is seen holding two unblossomed lotuses in
two raised hands with a halo of disc round the face. The image
of the sun in Mathura as well as Lucknow Museum is in a running
chariot with the soles of his feet touching the ground. Along with
lotuses in the hands this image has two small wings on either
shoulder like Garugda reminding one of Vedic names of Siirya such
as Garutman or Suparna. The image of Sun in Dacca (Bangladesh)
having lotuses in hands that are unfortunately broken, speaks of
the extent of the cult. The sun-image at Bhumra (Madhya Pra-
desh) offers an excellent example of Suarya of the Gupta age;
while one at Arkat in Cidambaran has three faces and six hands,
The image of Chaphal in Satara, though taken to be of Rama, evid-
ently belongs to the Sun as is evident from the two lotuses in two
hands with seven horses in the front of the seat as aptly described
in the Subhasita.

It is also pertinent to refer to the fact that a large number of
Stotras have also been written in the honour of the Sun. Dr. P. K,
Gode in his catalogue of the Government Mss. deposited at the
Bhandarkar Oriental Research Institute, Poona, has referred to
Sturya Stotras, Thus, the sun-worship prevailed all over India and
its influence continues to be acknowledged in the prevalance of the
solar year with lunar months, The daily sandhya prescribed for
the Traivarnikas is but a simplified form of sun-worship. The ob-
servance of seventh day of the bright half of Magha is a formal
yearly worship of the sun in the domestic sphere. The sun has
occupied an important place in the Numismatics of the country.
The Gupta coins show the twelve signs of the Zodiac in a highly
artistic manner, The coins of the Elddehika and the Pancala Mitra
chiefs like Saryamitra and Bhanumitra bear on their reverse side
the solar disc placed on a pedestal.?

Sun-worship is more pronounced in the south. There existed a
sect in a place called Subrahmanya near Trivendrum with Diva-
kara as its leader. Followers of this sect wore a circular spot of
red sandle on the forehead and bore red flowers. Dravidians and
Kolarians invoked the sun as Paramesvara, the creator and pre-
server. Popular form of offering to the deity consists of a white
cock whose head is struck off at the village temple. The name of

20. J. N. Banerjea: The Development of Hindu Iconography, (Second Edition-lSSO),
P. 432. : - i
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the deity is Suraj Narayan and the traders are seen drawing im-
ages and symbols of the sun at the entrance of their booths for
ensuring good luck. Holi festival in south India is originally intend-
ed for propitiating the sun. Manual of the Administration of the
Madras Presidency (1885-93, iii, 863) affirms that the Sauras, a
sub-cast of the Dravida Brahmanas, bore a tilaka of red sandle of a
special shape and a crystal necklace. The Nim-tree is considered
specially sacred to the Sun. A forest tribe in the Thana District wor-
ship the Sun in Divali by throwing red lead at his image and offer-
ing fowls that are allowed to fly into the forest. Sun-worship pre-
vails even now in the forest tribes of the Central Hills, Kisans
offer a cock to the sun at the time of sacrifice and Kharvars appeal
to him in the hour of peril. The Bhuiyas and Oraons worship him
as a Boram or Dharmadevata (Dharmaesha) and the Korwas re-
vere him as Bhagawan, the wonderful. Among the Bhils of the
Satpura hills there is joint form of worship of the Sun and the
Moon. The Kharrids offer adoration to him under the name of
Bero2! Among the northern tribes, the Sun is worshipped in the
evening of the sixth day or in the morning of the seventh day of
the bright half of the month of Kartika. A sacred meal without
salt is undertaken in the honour of the Sun. When the Sun enters
a new sign of the Zodiac, a special ritual is observed, Siarya or
Grharaja is worshipped in Bihar and parts of Bengal. Chatt Paja
is held on the 6th day of the bright half of Kartika and libations
with flowers, rice, milk, etc. are offered to the Sun. Muhamma-
dans also join this ceremony. Image of Martanda has been un-
earthed in Kashmir, It is needless to add that Sirya is one of the
five deities worshipped in Paficdyatanapuja and he enjoys the sup-
reme place among the nine planets as is evident from the couplet:

AATHRATEN FAEAT AgAfen |

AT ®aameR storawsfen fearaaq
Works like Silparatna, Suprabheddgama, Caturvargacintamani, Abhi-
lagitarthacintimani, Ripamandana describe Strya along with other
eight planets. The importance given to the twelve Sirya-namas-
karas by the devout Hindus is well brought out by the popular
verse:

sfzeutn wresR @ gafa f&d fad)

SeRTATAGAY Aai Tfer Aigonad o
Rajasaheb of Aundha (Dist. Satara) in modern times made a syste-

matic propaganda for popularising Suryanamaskiras by lectures,
demonstrations, films as well as books. It is interesting to note that

¢l. James Hastings: Encyclopaedia of Religion and Ethics, Vol 10p45



112 M. D. PARADKAR

an Arabic translation of Rajasaheb’s book on Stiryanamaskaras has
been popular in Egypt#? Kite-flying is a popular pastime all over
the East. The kite is known in India as Patanga, a synonym for the
Sun, at its height on the Makara-Sankranta day, is indulged by
all irrespective of age, caste and creed.

It has to be borne in mind that the worship of the Sun is not
only restricted to the nooks and corners of India; it has spread in
almost all countries of the world. Mithra, the equivalent of Vedic
Mitra, occupies an important place in the Avestan pantheon. Al-
though he has no place in the Gathas of Zarathusthra, he becomes
the most conspicuous angel of the younger Avestan period. Mihira
Yastha, one of the longest Yasts, celebrates his greatness. Although
he is only a Yazata i.e. next to the Amesha Spentas. Mithra is
omniscient (Yast 10,24.35), the strongest with a body self-shining.
On the mortal side, being an associate of the Ahura Mazda he is
the protector of truth and good faith. That is why according to
this Yast (x.1) ‘thus spake Ahura Mazda to the holy Zarathusthra,
when 1 created Mithra, Lord of wide pastures, then O Spitama, I
created him as worthy of sacrifice and as worthy of prayer as my-
self Ahura Mazda.! Being the guardian of light, Mithra is invoked
with the angel presiding over the Sun. On the material side
Mithra presides over light especially over light radiating from the
Sun. Being sleepless and ever wakeful he watches the doings of
men. Above all Avestan Mithra becomes an inveterate enemy of
falsehood representing light synonymous with truth. Being the
genius of light, he is expected to guard the sanctity of oaths. Hence
Mithra in the Avesta has become a common noun meaning ‘“con-
tract” (Yast 10.116.117). He who violates an oath naturally be-
comes the target of his wrath and is styled as “Mithra-druj”, i.e.
deceiver of Mithra, Mithra severely punishes a liar, This has also
paved the way for making Mithra, the Lord of hosts and hence a
war-divintiy who is invoked for destroying foes. Yast 10.36 speaks
of this god breaking as under the lines of battle and striking ter-
ror in the entire array of the enemies. No wonder, therefore, that
he is provided with a celestial car rolling upon one golden wheel,
the sun, with a shining angel; (Yast. 10-136). The wrath of this
powerful divinity is one that can destroy a house, town as well as
the country (Yast. 10.28, 87). Invocation is the only means of ap-
peasing this vengeful angel; hence the faithful offer sacrifices to
him of cattle and birds along with Homa and libations (Yast. 10.
119). A faithful person who desires to drink the holy libations
consecrated in the honour of Mithra has to wash his body for three

22 Bhavan's Journal, Vol. XV, No. 13, p. 79.
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days and nights and undergo thirty stripes.>* (Yast, 10.137.139).
Later Mithraic rites and mysteries for which the cult of Mithra
became famous among the Parsis evidently arose out of such ritua-
listic observances. It has been rightly said that “This Avestan hymn
{Yast) to Mithra to be dated approximately in the second half of
the fifth century B.C. is the one extensive ancient literary record
we have of the attributes, habits, equipment, campanions and cult
of the Iranian god whose worship was destined to spread into
Europe as far as Britain some five to six hundred years after the
hymn was composed.”” Although most of the Islamic countries ob-
serve lunar calender Iran alone shows distinet respect for the Sun
by observing the solar calender throughout, Their new year day-
Navroj invariably falls on the 21st March.,

Mithraism diffused throughout Asia Minor. The later Achae-
menian kings were ardent votaries of Mithra and Anahita. In Asia
Minor Greek art was enlisted in the service of Mithraism and is
responsible for creating the sculptural types which are diffused
throughout the west.

Mithraism or the cult of Mithra, known from inscriptions and
monuments of the Roman period, retains the character of Mithra as
a war-divinity. It goes without saying that it developed different:
characteristics also possibly under the influence of astral religion of
Babylonia. Nevertheless the inspiring conception of Mithra, as the
mediator and the redeemer who grants deliverance to faithful per-
sons is originally Iranian in character; eclaboration of astrological
dogmas connected with their influence on planets or upon the soul
may be attributed to Chaldean influence. Plutarch considers that
the cult of Mithra was brought to Rome by Silician pirates taken
captive in 67 B.C., but the earliest Mithraic inscription found in
Rome was set up by a freeman of Flavian Dynasty.”® James Hast-
ings has pointed out that diffusion of the cult of Mithra in Rome
was done firstly by the army, secondly by slaves and thirdly with
the help of trade-routes.?¢ Thus, it is pointed out that ‘during tha
Parthian wars under Cludius and Nero a considerable oriental ele-
ment entered the service of Rome as auxiliaries.” This was respon-
sible for spreading the faith in the west.

What was the central act of worship in this cult? The answer
to this can be given by referring to the sacrifice of a bull, the pro-
totype of which was the slaughter of a bull by Mithra himself re-

23. N. M. Dhalla: Zoroastrien Theology, New York, 1914, p. 110.
24. Nlya Gershevitch: The Avestan Hymn to Mithra,-1959, Introduction, p.- 3.
25. James Hastings: Encyclopeedic of Religion and Ethics, Vel. B, p. 755.
26. Ibid.

AS.—8
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presented in belief almost in every sanctuary. Places of worship
known as speloeum seem to have been established in natural caves
on the north slope of the capital at Rome. Ostia possessed of five
sanctuaries, Aquincum at least four and Carmuntum three. Many
are the episodes represented in the monuments.

In some, figures of Mithra and Sun clasping each other’s right
hand in friendship, while others show Mithra being carried in the
Sun’s chariot across the ocean. At times the Sun-god is seen kneel-
ing in front of Mithra while in some monuments, a banquet of
Mithra and the Sun with both of them reclining on the couch meet
our gaze. All these indicate, in fact, the final phase where Mith-
raism in Rome was absorbed into what can be called ‘“solar pan-
theism” which became the official religion of the Roman state under
the leadership of Aurelian where “sol invictus” the ruler of the uni-
verse was identified with Mithra. In A.D. 307 Discletain, Gale-
risum and Licinfus meeting in a conference at Carmuntum are re-
ported to have dedicated an altar to Mithra., Emperor Julian was
a votary of Mithra, The latest inscriptions in which Mithra was
named, belong to 385 A.D. Mithraism, it seems, occupied a position
of privilege till the victory of Constantine and finally the measures
adopted by Theodosius sealed the fate of Mithraism at Scar-burg in
Lorraine. '

It is possible to adduce some evidence for the existence of
Sun worship in New Briton and New Ireland. In Vuatom, a dis-
trict of New Ireland there had been a practice to undertake some
rites at the entry of the Sun in southern solstice. Dukduk is the
name of an organisation in the Duke of York, Ireland and New
Briton (Gozelle Peninsula) that observes certain ceremonial, the
features of which presuppose the cult of the Sun.

Mithra has been familiar to readers of Rudyard Ripling's “Puck
of Pook's Hill”. Fresh evidence for the existence of this cult of the
Sun in England came forward as a result of excavatlions carried on
by the London and Middle-sex Archaeological Society in coopera-
tion with the corporation of London under the guidance of J. E.
Price, one of the energetic officers of the Society during the latter
half of the 19th century. In fact, it has been pointed out that an
excavation took place in Walbrook, Bucklersbury House in 1889 al-
most certainly on the side of the temple of Mithra and from it
came a rich haul of antique marble sculptures.’” Three temples on

27. Ralp Merrifield: The Roman city of London, 1965, pp. 7, 2685, also plates 84-
85 now preserved in the London Museum at present housed in Kensington.
J. M. C. Toynbee has suggested that this temple may have been carved from
Itelian marble by a Danubian Sculptor in Britain (A7t in Roman Britain, 1962,
p. 154).
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the line of Hadrian’s wall were discovered; one at Housesteads?® in
the 19th century, another of Carrawburgh in 1950 and the third
Rudchester in 1953, Doubts regarding the genuineness of these
things as antiquities of Roman Britain were f(inally dispelled in the
year 1954 when near the Mansion House in Walbrook (Part of
London) was discovered a relief of Mithra staying Augustan legion
having a height of 17 inches as well as a width of 22 inches.?* The
marble sculptures: Mithra, Minerva, Serapis and Mercury, with the
colossal hand of Mithra excavated by Professor Griemes during
this year, were seen sealed heneath a floor of the temple which,
according to authorities on the subject, seems to have been laid
quite early in the fourth century A.D.. The discovery of this, we
are told, gave rise to “an overwhelming public demand for an op-
portunity to visit the excavation and the site was opened for in-
spection each evening for nearly a week” and that on the last day
— Sunday the 26th September 1954 — the queue was at one time
nearly a mile long and it is estimated that about 35,000 people were
admitted, many of them were waiting for an hour and a half.® This
helped to develop a myth that a temple of Mithra or its equivalent
lurked on every building site and that archaeological investigation
threatened ruin to contractors and site owners."! It is also reported
that during excavations of a building site on the busy road Holbourn
in the heart of London, a Roman Tombstone and a statue of Mithra
was unearthed in 1964."> Thus there is abundant evidence that
temples to the great Mithra representing an eastern cult were in
active commission right upto the end of the Roman period. A new
temple was built late in the period inside the deserted ramparts of
maiden castle though its exact nature is not known,*

An account of the Sun-worship in the world cannot be said to
be complete without briefly referring to the cult obtaining in other
countries as well. James Hastings in his Encyclopaedia of Religion
and Ethics (Vol. 8) has referred to the Sun-worship among African
tribes. Shange of Yoruba is nothing but the Sun dwelling in a
flaming house of brass.’* The Kavirondo worship the Sun as well
as the Moon. Barbers of North Africa (between Egypt and lake

28. ‘T'hls temple of Mxthras is a commentary on the strength of enthusxasm of
Mithraic cult and on eloquent though silent testimony to the way in which the
cult swept across Europe from one end of the empire to the other’—E, F.
Lincoln’s Britain's Unwritten History (1959), p. 138,

20. Toynbee, J. M. C.: An exciting legacy of Roman Britain — The Temple of
Mithras in Walbrook-Listener 11th November, 1954, p. 801-803. Also see British
Humanities Index, 1954, p. 150.

30. British Humanities Index, 1954.

31. Ibid.

32. British Humanities Index, 1964, p, 237,

33. E. P. Lincoln: Britain's unwritten. Hwtwv, 1959, p. 129, B P

34, Eltis: Yoruba-speaking peoples, p. 46. - . LS T
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Tritonia) worshipped the Sun. Some Latin inscriptions, it appears,
are dedicated to this worship of the Sun. Another tribe known by
the name Allantes is reported to have a habit of watching the
rising and setting Sun while uttering some incantations all the time.
A study of the Andean religion of Egypt before and after the rise
of Incas offers some evidence of Sun-worship. The solar year of
these people was divided into 12 months. All ceremonies were asso-
ciated with agriculture as' well as the course of the Sun. The term
Incas really means the people of the Sun, having the Sun as the
chief object of worship. Is it not significant that the figure of Cuzco
in Peru representing the Sun was clothed in the robes of an emperor
and a special ritual was offered to its worship? Egyptian God Osiris
has been identified by many scholars with the Sun because of the
story of his death agreeing with the solar phenomena in nature.’*

Navaho is the name of a family of North America belonging
linguistically to the Athapascan stock which had the custom of in-
voking the Sun as a powerful agent influencing the human affairs.
Apache tribes belong to the southern-most group of this very stock
of American Indians who originally covered the region from the
Arctic coast to the New Mexico and from a Pacific to Hudson Bay. A
survey of the customs of these tribes convinces us of sacrifices offer-
ed to the Sun and performance of Sun-dances. Armenians gave very
great importance to the Sun-worship as is clear from the fact that
the first day of every month of their year was consetrated to the
Sun. It must be borne in mind that Armenian Churches are buili
in the East and the Armenian dead are also buried towards the East.
It has been pointed out that ‘the famous hymn to Vahagan quoted
by Moses of Chorene (I.31) sounds like a Sun-hymn.” According to
Xenphon, ‘Armenians sacrificed hotses to the Sun.” (Anabasis iv-5-
35).%6

The Sun-god makes his appearance among Mordvins, a branch’
of Finno Ugrian race who offer special oblations to the Sun at sacri-
ficial feasts. History informs us that the Ainn religion (of the pre-
historic race which spread over an area from Siberia in the North
down to the southernmost limits of Old Japan) was animistic and
anthropomorphic in character where each spirit agency was taken to
be associated with mind or understanding. This gave rise to nume-
rous nature gods. Followers of this religion observed the regularity
of the movements of the Sun in the sky and came to the conclusion
that within the num i.e. the orb of the Sun there must exist ramat
ie. a living and light-giving spirit which makes it move and shine.
The orb of the Sun becomes the chief among the lesser lights and

35. Frazer, J. G.: The Golden Bough (Abridged edition, 1925), p. 384).
36. James Hastings: Encyclopaedia of Relfgion and Ethics, Vol. I, p. 797.
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hence imports a special sacredness to the eastern direction. The
eclipse of the Sun is caused by the num becoming devoid of ramat;
but this is a temporary affair,
This brings us to Japanese mythology where the Sun appears in
the form of a goddess named Amaterasu. She is considered to be
the ruler of heaven and earth and the progenitor of the ruling
family. With the introduction of Buddhism in Japan this goddess
was connected with Buddha Vairocana, the illuminator. This concep-
tion has exercised a great influence on the doctrine and worship of
the Sun during the sway of Shinto from the 8th to the 19th century.
The importance of the Sun in Japan is also indicated by the fact that
‘he is represented on national flag by the Japanese like the Iranians.
Here a reference can also be made to the Sun who is fem'nine
in Arabic and Semitic languages and is identified with Allat. The
cult of Allat flourished in the sanctuary at Taif a town situated in the
East of Mecca. The tribe residing in this district continues to call
Allat as ‘mistress’ right upto the modern days. Inhabitants of Semi-
tic Peninsula held Allat in so high an esteem that proper names of
some tribes such as Nabateaans and Palmyrenes ended in Allat, the
mother of gods. This goddess has also become the object of praise
in poetry. One Arabic poet has said ‘I swore to him in the presence
of throng by the salt, by the fire, by the Allat who is the greatest
of all.¥
On having known thus the indications of the evidence of the
worship of Sun in all parts of the globe, the account of the cele-
brated Chinese traveller Hiuen-Tsang and Arab geographers like
Al Edrisi, Abu Ishak al Ishtakhri, etc. speaking of the temple as
well as the image of the Sun in Multan as well as the unearthing
of the image of the Sun borne on a chariot in the Island of Java
need not be a source of great surprise, India as well as Iran can
be said to be the home-lands of the worship of the Sun, the brilliant
repository of light, the eye of the gods the destroyer of sins and
the awakener of men goading them on to activity contributing to
welfare. No wonder that it has proved to be a perennial source of
inspiration to thinkers as well as devout beings of all times.
Finally it will be in the fitness of things, to round off this brief dis-
cussion with the glorious words of Sri Sankaracarya in the Prapaiicd-
sarg:—
CUSFRILEUE At Cia 1B e EEL TR |
AAFHIATTACIERAHATATGT: STTR: |
famm s wagfaf ud awEgas-
WAt Afsgseaaag IAEad 338 0

37. James Hastings: Encyclopaedia of Religion and Ethics, Vol. 1, p. 661.



THE LEGEND OF HANUMAN :

A study of a folklore motif in the Ramayana
NARENDRANATH B. PATIL

HANUMAN occupies an important place in the pantheon of Hindu

gods. He is first introduced to us in the Ramdayane as a devout
servant of Rima. He comes to know of Rama, rather late in his
life. The moment he sees Rima, he becomes his devotee and spends
the rest of his life in his service. At the behest of Rama, he ac-
companied by a host of other vanaras, sets on a long journey to-
wards the south {o seek Sita. Of all the members of the search
parties, he is the only one who succeeds in finding out Sita. He
thus becomes dearer to Rama. He is often cited as an example of
perfect devotion. It is worthwhile to study the personality of
Hanuman and the lore about him traceable in the Rimiyana and
other ancient literary works.

We find in the Ramdyana that all the gods had approached Visnu
and requested him to incarnate in order to kill Ravana.! Vispu had
consented to do so and the story goes that Prajapati offered paya-
sam to king Dadaratha at the close of putra-kamestiyajia. The
king gave pdyasam to his queens. The queens conceived after par-
taking the payasam. When Visnu went as a son {o the great king
Dasaratha, the svayembhu Bhagavan Brahma asked the other gods
to beget lustrous, brave and immortal sons to apsarasas, gaindharvis,
yaksiyis, pannagis and female monkeys, etc.? Brahma said that he
had already created Jambavan — the bear. He came out of his
mouth when he was yawning.? So also Indra begot Vali and the

1. ‘Visl_wl_v, putratvemdgachha krtvitindnam caturvidha.
tatra toan mianvgo bhiitva pravrddhai lokakantakari.— Rama. Bal K. 15-21.

2. 'mm-utvmh tu ‘gate Visnaw rajnyastasya mahdtmanal
wvice devatdh sarvih swayaibhur-bhagaviniden.
setya-sandhaesye virasya sarvegim no hitaisinah
Vignoh sehdayan balinah sriedhvar kmnarﬁpinah
apsarsw ce mukhyisu gandharvinim tenisu ca
uaksa-pannaga-kanyisu rksavidyidherisu ca
kinnarindin ca gétresu vanarindn tanisu ca — Ibid. 1-17 (1-6).

. Piirvameva mayé srsto -Jambavan rksapungaval
jrmbhamanasye sahasa mema valktradajdyate

— Ibid. 1-17-7.

2]
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Sun begot Sugriva. The Brhaspati begot Tara. Visvakarma begot
Nala. The fire begot Nila. The Asvinau begot Mainda and Dwi-
vida. Varuna begot Susena. Parjanya begot Sarabha and Marut
begot Hanuman.* He was strong as Indra’s vajre and was like Vai-
nateya in speed. He was most intelligent among the vanaras and
the strongest of them all.s

We do not come across any detailed description of the child-
hood of Hanuman in the Ramdyana. We first notice him in the
Kiskindhakanda when he sees Rima and approaches him as a mes-
senger of Sugriva. The whole of the Kiskindhikanda deals with the
exploits of Hanuman and his associates. There Hanuman assures
Riama that he and Sugriva, both will strive to trace Sita. Hanumain
is then seen assuring Téara, who bewails Vali, killed by Rama.’®
Later Hanuman solicits Rama to accompany Sugriva and to install
him on the throne. Rima declines as he is in exile and therefore,
is forbidden to participate in such ceremonies. Hanuman acts as a
counsel of Sugriva and pulls him up when the latter becomes forget-
ful of his duty towards Rama. Sugriva, thereafter, arranges to send
bands of vanaras in all directions. Rama gives his signet ring to
Hanuman who proceeds in the southern direction in search of Sita.
We then find Hanuman alongwith other vdnaras on the shores of the
southern ocean. The vianaras are at the land’s end and the question
of reaching Lanka almost stands as an impossibility. Thev are all
mighty wvdnaras, some of them capable of jumping as long as 80
yojanas and yet none of them can jump over to Lanka. Jambavan
however, praises Hanuman and reminds him of his earlier exploits.
He tells him that he had almost jumped upto the Sun, soon after
his birth, and would have almost devoured the Sun like a ripe apple.
To save the world from the resultant eternal darkness, Indra had
then struck him with his wvajre.6 Hanuman, thereafter, flies to
Lankid. On the way he touches Maindka with his palm and again
goes into the sky. He is devoured by Surasd, the mother of ndgas.

4. vdngrendra Mahendrébhias Indre Valinamatmajain
Mirutasyaurasah $rimén Hanitmdn néme vdnarah
— Ibid. 117. (10-16)

5. vajrasanhananopeto Vainateyasamo jeve
— Ibid. (1-17-18)
5a. Sanaih @svdseyimisa Hanumdn Hariyithopah
gtma-dosa krtam jantuh svakermaphalahetukaiit.
avyugmstarlavapuott sarvam pretye subh@&-subhen
Socyi socasi kam socyar dinerr dindnukampase
kasca kadylnusocyosti dehesmin budbudopame.

G. guhdyaiir tvam mahdbadho prajejiiye plavagarsabha
abhyutthiter tatah saryem béle drstvdi mahdvane.
phalam ceti gtghrk,vustvamutplutyuBhyutpatato divam
Satdni trini gatvitha yojandninn mahitkape — Ibid, Kiskindha, K. (20-24)
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He causes her expand her mouth 100 yojanas and then himself
assuming a thumb-size form enters her mouth and comes through
her ear. Similarly, he kills Simhika by entering into her mouth
and tearing open her body.

The city-goddess of Lanki is hostile to. Hanumin and does not
allow him to enter into the city. Hanuman, however, chastises her
and then she allows him to enter. Hanumian has a hard time in
locating Sita and finds her at last. He reveals his identity, shows
the signet-ring to Sitd. Sita gives him the ciiddimani as a token
to be shown to Rama. Hanumin destroys the Aéfokavana; Ravana
sends kinkaras and Hanuman destroys them. He kills Jambumalin
and also the other seven sons of Ravana's ministers. Thereafter,
Indrajit catches him and he is brought in Ravana’s sabhd. He looks
at Ravana and is wonderstruck with his glory and spontaneously ex-
presses a good opinion about him.” Hanumén tells Ravana that he
is Rama’s envoy. Ravana wants to kill him, but Vibhisana points
out to Ravana that it is unfair to kill an envoy. So another punish-
ment is thought out viz. of burning the tail. This punishment re-
sults in the fire of I.anka. Thereafter, Hanuman returns to Rama
and narrates Sitad’s message and also requests Rima to proceed fur-
ther to Lanka to chastise Ravana. Hanuman’s exploits on the way to
Lanka and on the battle-field are also well known. The one notable
incident, however, is the one of bringing the medicinal herbs along
with the mountain, when both Rama and Laksmana are struck by
Indrajit with brahmdstra. About seventy six crores of vanaras are
killed that day. But Hanumain is unhurt and is capable of under-
taking a long journey. So Jambavan feels assured He then asks
Hanumain to fly to the Himalayas and bring the medicinal herbs viz.
mytasanjivani, viselyekarapi and sandhani. Hanumian reaches the
spot but is unable to identify the herbs. He pgets perplexed and
scolds the mountain.' Unable to identify the herbs, Hanumain pulls
up the mountain and returns with it to the battle ground of Lanka.
On account of the sweet and refreshing fragrance of the herbs, Rama.
Laksmana and the vdanaras recover and are ready to fight again.

7. bhrdjamanan: teto drstva Hanumin riksasedvara
manasd cintaydmasa tejasa tasya mohitah
tho ripar aho dhairyam aho satvamn aho dyutih
aho riksasardjasya sarvalaksana-yuktata
yadi adharmo na balavdn syddayaem rilesasesvaral
syddayam suralokaysa sasakrasydpi raksita
Ibid — Sundar K, 49-(16 to 18)
B. asmin jivati vire (uw hatamapyahatam bala
Hanumatyujhiteprine jivantopl mrtd vayan
. Ihid — Yuddha K. 74-22
9. amrgyamdnognisamanacaksuly Mahidharendrem tamwvéca vikyar
' Ibid — Yuddha K. 74-62
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These are in brief the exploits of Hanuman as narrated in the
Ramayana.

When we study the epic in detail we find that apart from being
a poem it is a cullural history of the preceeding period. There is,
therefore, a queer mixture of history and the poetic imagination.
Rama thus stands as an Aryan hero who marches towards the South
for a cultural conquest. The winning over of the vdnaras and later
of Vibhisana is surely a mark of culture conquest,

The personal (raits and other characteristics of Hanuman of the
cpic can be traced back to the times of the Vedas. This is evident
when we read the Rgvedic hymns in praise of Rudras and Maruts.
That way Rudra is not a prominent deity in the Rgveda. He is prais-
ed only in three hymns and is partially mentioned in other hymns
jointly with Soma. Rudra is said to be the father of Maruts (Rgv.
1-114-(6.9). So also Maruts are often mentioned as sons of Rudra.
It is also mentioned that Rudra begot Maruts of the breasts of Prsni.
(a dappled cow) (Rgv. 2-34-2)!¢ Rudra is described"as great (Rgv.
7-104), powerful, strongest among the strong, (7-46-1), one who
cannot be ravished, i.e. adhrsya, quick, (10-92-5) (1-114-4), young
(2-33-1), (5-60-5), who cannot be ravaged by age (ajara) (6-49-10),
clever (buddhiman), intellectual (medhavi), large hearted (udara),
(1-41-1; 1-114-3; 2-33-7; 6-49-10) and helpful (1-114-3). He conti-
nues to be helpful as is found in the description in the other Vedas.
Rudra is also Siva, i.e. benevolent. Rudra is supposed to be a jea-
lous and an easily provokable deity. Rudra is often prayed not to
victimise the worshipper. (1-114-78), (2-33-1). In the Vajasaneyi
santhitd, Rudra has been associated with certain abominable attri-
butes. There he is mentioned as a thief, a sly fellow, and a lord of
robbers. In general we find that in the Rgveda, Rudra is supposed
to be a deity of tornado. He is associated with thunderstorm in which
lightning is conspicuous. Western scholars such as Weber, Wilson
and Shrider have associated Rudra with both storm and fire. Ac-
cording to Oldenberg Rudra is the deity of mountains and forests.
It is thus worthwhile to note that the tribe of Sugriva and Hanumin
resided in the forest and on the Rsyamiika mountain. Thus we find
that a number of attributes of Rudra can be found in Hanuman. This
is reasonable because, Hanuman was supposed to be the son of
Marut. (Marutasya apatyam puman iti Marutih) and Marut or
(Maruts) were the sons of Rudra.!! As has been pointed out earlier

10. dyevo na strbhifchintayantah etc.

— Rg. V. 2-34-2
11, idam pitre marutain ncyate vacah

— Rg. V. 1-114-6
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Rudra is said to be buddhiman, medhavi and uddra. Hanuman is also
praised with the words

“Manojavan marutetulya-vegam
jitendriyam buddhimatam varistham.
Vatatmajam vinarayiitha-mukhyaimn
§r1 Ramadiitai $aranam prepadye.”

in later stotira literature. The ajaratva’? of Rudra can be compared
with the ciresijivitva of Hanuman. According to Grassman, the root
rid not only means to cry but also to glow or glisten. This again
brings to one’s mind the well-known epithet of Hanumin as “kafica-
nidri-kemaniya-vigraham”.

Such common points are also found between Maruts and Hanu-
min., Maruts are said to be the children of the sky and the sea is
said to be their mother. (Rgv. 10-77-2, 10-78-6). Maruts are said
to be mountaineers. (Rev. 8-83; 1-7). Maruts are said to be dipti-
mantal (Rgv. 6-66-2; 7-59-1; 8-7-7; 1-165-12). There is a mention
of the sprinkling of ghrta by Maruts while the lightning smiles at
the earth. Marutganas bedeck themselves with mdlds or garlands.!?
Marutganas are ever young and won't get old.’ They are as playful
as children.!S Marutganas are also said to ride deers. Most of the
traits as narrated in these hymns are also found in the description
of Hanuman, Sugriva or Vali. The mention of the sprinkling of
ghrta by Maruts and the smiling of the lightning at the earth can
very well be found reflected in the episode where Hanumain is said
to have wiped out his sweat and the drops were swallowed by the
crocodile, who later delivered Makaradhvaja. Symbolically makara
may mean the parched earth and the sweat of Hanumin may mean
the rains. So also Maruts’ association with deers has trickled down
to the folk tradition with a variation and we have in the songs of
dolls, sung in Maharashtra in the month <[ Aswin, the line as Hanu-
mantaci nili ghodi. The custom of wearir.g mald or garlands is also
significant. Rama had asked Laksmana to place the mila of gaja-
puspt on Sugriva for his identification in h's second scuffle with Vali.
Even today we notice that Hanumidn is worshipped with a mala of
flowers of arka plants. There is a custom in the south to offer vada
mald to Hanuman on Saturday. The playfulness of the vanaras is
also an attribute traceable to Maruts of the Vedas.

12. bhuwvanuasya pitaram girbhily abhi
— Re, V, 6-49-10
13. Rg. V. 5-53-4.
14. Rg. V. 5-42-15.
15. Rg. V. 10-78-6,
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The hymns in the Rgveda in praise of Vayu are also worth con-
sidering. Quickness and destruction are the specific characteristics
of Vayu. It is mentioned that Vayu has begotten Maruts out of the
womb of @kasa.'¢ Again Vayu is said fo be as quick as thought
(Rgv. 1-23-2). Vayu can move wherever he likes and is not seen
by anyone. (Rgv. 7-86; 10-92-13). Vayu has capacity to confer im-
mortality.'” Vayu is also precursor of Sun’s light.!*

While citing from the Vedas, what I want to point out is that
although the character of Hanuman has been conceived by the great
poet Valmiki to suit the overall composition of the great epic, the
seeds of this character were hidden in the ancient literature and
traditions of the pre-epic people.

In the Ramayana itself there is a mention of the birth of Maruts.
(Bila Kanda — 46, 47). There it is mentioned that in the battle that
followed the churning of the ocean, the sons of Aditi killed the sons
of Diti. So Diti was grieved and she solicited Marici's son Kasyapa
to bestow a powerful son on her who would kill Indra. She pro-
mised to perform a severe penance for 1000 years. Kasyapa grati-
fied her and she commenced the penance in a forest named Ku$a-
plava. Indra, however served her during this period and she,
therefore, did not want her son to be a killer of Indra. It is said
that Diti one day slept keeping her feet in a wrong direction. This
defiled her and Indra entered her body through this fault. He cut
the embryo in seven parts. Diti was struck with grief, but all the
same, admitted her fault. Now the seven pieces of embryo were
to be horn as seven Maruts. One Marut would move in Brahma-
loka, the second would move in Indraloka. The third would move
in heaven. The remaining would move in all the four directions of
the earth. They would be under Indra’s orders. These seven sons

of Diti came to be known as Maruts, as Indra had cut the embryo
with the words “ma ruda, ma ruda.”"

The birth of Hanuman is described in the Ramayapa in the
Bala Kanda, (s. 17). A reference is made to this event again in the
Kiskindha Kanda — (s. 66). It is again mentioned in the Uttara
Kanda (s. 35).

It is mentioned in the Kiskindha Kanda (s. 66) that Anjana
delivered Maruti in a cave. Maruti saw the rising Sun and jumped

16. Rg. V. 1-134-4,
17. Rg. V. 10-186.
18. Rg. V. 10-86-1,
19. marudo marudasiceti garbham sukrobhyabhisate
bibheda ca maldteja rudantarh api visavah :
—-- Rama, Bala K. 46-10-20
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up at the Sun, thinking that it was a fruit. The jump went up
about 300 yojanas and then the angry Indra struck the beautiful
chin of Maruti with his thunderbolt. Since then the son of Vayu
was called Hanumin,

The description of Hanumin's birth in the Uttara Kanda is
slightly different and more elaborate. There Rama is said to have
asked Agastya to narrate the origin of Hanuman. Rima recounted
Hanuman’s exploits and said that Hanuman was more powerful than
Vali and Ravana.® The exploits of Hanumin had surpassed those
of Yama or Indra or Vispu or Kubera?' Rama acknowledges the
splendid work of Hanumian and says that it was only on account of
Hanuman that he could get back Sita, Laksmana, victory in the battle
and friends.22 Agastya tells Rama that Kesari ruled on the moun-
t2in Sumeru. His wife Anjania was coveted by Vayu and a son was
born to her. Once she had gone to the forest to collect fruits. Thus
left alone, the child on account of separation from his mother and
on account of pangs of hunger wept bitterly. The child saw the
rising Sun, red like a flower of japd, and imagining to be a fruit,
jumped at it. The devas, danavas, and yaksas were wonderstruck
to see that the child surpassed even Vayu, Garugda and even mind.
in the matter of speed. If he had such a speed even as a child, how
powerful he would be in his youth. Thinking that his son would be
burnt, Vayu followed him protecting him with ice cool breezes. The
Sun also did not harm the child. This event, however, occurred on
a day when Rahu was to devour the Sun. Rahu went to Indra and
complained him thal he was being deprived of his usual food by
some other being. Indra got up from his seat and mounting on his
Tour tusked elephant (airavata) and accompanied by Rahu, arrived
on the spot. The child, leaving the Sun, jumped at Rahu, thinking
him to be another fruit. Rahu cried loudly for help and Indra turn-
ed his elephant towards the child. The child now thinking that the
elephant was another fruit tried to grasp it. As the child approached
the clephant, Indra struck it with his vajra. The child fell on a
mountain with his beautiful chin broken. Pavana or Vayu got an-
noyed with Indra and lifting the child went into a cave. Pavana
affected the vital parts of the people who almost became logs of
wood. All of them along with gandharvas. asuras went to Pavana
and touched the child and it revived. Brahma told all the gods that

20. atuleie balametad vai vilino Ravanesye ce
— Rama. Uttara K. 35-2
21, karméni tani $ricyante yani yuddhe Handimatals
— Rama, Uttara K. 35-8
22, etasya bdhuviyrene Lanka Sita ca Laksmanah )
pripta mayi jayascnive rdjywn mitrdni bandhanih — Ibid. 35 (3-10)
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the child was to perform great feats in future in their favour. There-
after, Indra gave the child a boon to the effect that even vajre will
have no effect on him. The Sun gave him one hundredth of his
strength, The Sun also gave him a boon, whereby he would acquire
knowledge of all &stras. Varuna gave him a boon to the effect that
there would be no fear for him from water and that he would not die
even after ayuta years. Yama also declared that Maruti will never
lose his spirits in war and on a battle field.

Hanuman is also mentioned in the Mahabhirata in the Vana-
parvan, where he comes across Bhimsena, who is on his way to col-
lect golden lotuses from the Kadali-vanam. Bhimasena was also
essentially the son of Vayu and as such brother of Hanuman. Hanu-
min advises Bhima to return, but Bhima declines and says that he
would cross over him even as Hanumin crossed the ocean in thc
past. Hanumin then asks Bhima as to who Hanumin was. The
latter tells him that he was his brother in the earlier days of Rima-
yana. Thereafter, Hanuman agrees to give way, but asks Bhima to
lift his tail, as he could not lift it himself due to cld age. Bhima
with all his might could not lift the tail. He then asks Hanuman
to reveal his identity. Hanuman then narrates Rima’s story and also
advises on the yugadharma and varpadherma as also the duties of a
king. Hanuman tells Bh¥ma that he would always sit on the chariot
of Arjuna.

Hanuman's name poses a problem. Hanuman, as the name
signifies, is one with henul or a chin. The word is formed with the
suffix matup to the word hanuh. The affix matup is applied to any
noun or substantive in the sense of “who possesses that” or “which
contains it” (tadasya asti asmin iti ‘matup’). (Pa 5-2.91) The very
general sense of possession is limited to certain kind of possessions
by the vartikakiras as (bhumanindiprasanidsu nityayoge atisa-
yane sansargesti vivaksayam bhavanti matupadayah) here the gram-
matical explanation of the word Hanumat contradicts the episode
wherein Indra is said to have chopped off the beautiful hanu.?}
When Indra chopped off the hanu, how could Hanuman be called as
Hanuman thereafter. At the most he could be called as Hanuhata
Hanuchhinnah. Hanuman is necessarily a person whose hanu is pro-
minent. Now this brings us to an anthropological point in the study
of Hanuman. Prognathism is a racial trait, traceable in some races
on this earth. Prognathism is the state of having protruding jaws
Man is said to be least prognathous mammal. It would be worthwhile
1o study, whether this racial characteristic of prognathism is traceable,

23. 1hid Kiskindha. K. 66.24.
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particularly in the southern races of India. It is, however, advanced
by a number of scholars that Hanuman and his kind were notl
vanaras. They were as much human as could be conceived and
that they represented a culture not very much different from that
of the Aryans. Vanara or a monkey was a totemic symbol. For
that matter, they used to attach a tail-like appendage to their attire,
In this connection it would be worthwhile to compare this practice
with that of wearing horns by Madia Gonds of Madhya Pradesh
(India). This is a relic of an ancient custom, when learned persons
were adorned with horns and were called $rngins.?* ‘The vinards in
the Ramayana also had the similar custom of wearing long tails. The
tradition seems to have trickled down to the 19th century European
custumes where a tail formed an important part of a gentleman’s
coat, and thus a sartorial expert was called a tailor,

According to Ramaswami Sastri, the vanuras were the Aryans
who had come and settled in the south of the Vindhyas.** They had
subsequently lost contact with the Northern Aryans. This contact
was renewed after Rama'’s arrival in the south. According to Sharatl
Chandra Rao? The Urao and the Mwitda tribes have Tigga, Halman.
Bajrang, and Gadi as their clan names. All these clan names mean
vinaras. These clan names of gotras are found in the tribes Reddi
Baras, Barai, Bhaina and Khengar. The Bhuia tribe in Singbhoom
district of West Bengal also claims its descent from Hanum&n. They
call themselves Pavanbansis. This again mecans the descendants of
Pavana or the wind god. The image of Hanumaian is worshipped
among the sabare tribe of West Bengal. The Banjaras all over
Western India also adore Hanuman. In the West Bengal, as in
Maharashtra the first duty of a founder of a village is to install the
image of Hanuman. The image crudely resecmbles the monkey god,
but many a times a huge stone serves the purpose of an image. Only
two eye sockets are engraved. The form of the deity grows as it is
daubed with vermilion and oil on every Saturday. The Hanumain
is believed to be a protector of the village and of the crops and cattle.
In Maharashtra (India) it is said that the worship of Hanuman was
revived by Samartha Ramadas Swami. It is customary particularly
in Maharashtra to take the bridegroom to the temple of Hanuman.
This is for either seeking a pardon for breaking the vow of celibacy
or for seeking strength and virility which is demanded of him in
his marital life. Hanumain is still believed to be very much alive
and is supposed to be always present where Ramakatha is being

24, Mb. Adi. 40. Seec also Dange, Pastoral Symbolism from the Rgveda, Punc 1970,

p. 114 f.
25. Bharatiya Sanskrii Kosa, Vol. VIII, p. 585. o —

26. Ibid, p. 585.
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chanted. They, therefore, even place an asana for Hanuman near
the Kathakari or Kirtankara.

In this paper, I tried to appreciate the legend of Hanumin in
all its perspectives. I tried to trace the origin of the legend to the
ancient literature of this land and also tried to trace down the beliefs
prevalent in some parts of this country. I think similar beliefs
about the simian heroes are tracable in the cultures of other lands
and a further comparative study in this direction would be worth
while.



DAIMABAD AND ENVIRONS

Q 1 2 S 4 5 KM

o 1 2 MIES
e | oA |
Ao & 1} .

a

=il 9 4, A/ ! N
LN S PIPADHE GACK RS
b \[RTg = A N !
44 )

[P

4
9,
{ _PMALUNJE BK.

v

THE CHALCOLITHIC SITES MENTIONED
IN THE TEXT

A
GILUND
(]
AHAS®
NAGDA
QAHMADABAD \

MAHESHWAR
o —

—

[

0 BHOPAL
N

o~

o
WVDATOL! '
PRAXASH @ NAVDATO /X%
5" SAVALDAN___ P
MALWAN 5 5
DHULE o NAGPUR
® PAUNAR

~ -

JORWE © ®DAIMABAD

[ ]
NEVASA .
®CHANDOL | N
T ——— —
o )
"UNE 6 INAMGAON N

@ SONGAON o
XMS 106 200

Fig. 1.

DAIMABAD

I'lvs 'v 'S



THE DISCOVERY OF DAIMABAD CULTURE
S. A. SALI

1. INTRODUCTION

THE history of Chalcolithic research in Maharashtra begins with

the discovery in 1950 by this author of the first Chalcolithic site
al Jorwe, on the river Pravara, a tributary of the Godavari, in
Ahmednagar district (Sankalia and Deo, 1955) which subsequently
hecame the type-site of the Jorwe Culture. Thereafter, the discovery
of the Malwa Culture below the levels of the Jorwe Culture by
Deshpande in 1958-59 in the excavation at Daimabhad (IAR 1958-59)
proved one of the landmarks. This was followed by the discovery
by this author of the Savalda Ware (Sali, 1964) and the evidence
of penetration of the (Late) Harappans in the Central Tapi Basin
in Dhule (former Dhulia or West Khandesh) district of Maharash-
tra represented by more than forty settlements of the Late Harappa
Cullure (Sali 1970) discovered in the course of his explorations of
the area. Thus an evidence of four Chaleolithic Cultures, viz. the
Jorwe, the Malwa, the Late Harappa and the Savalda, was recorded
in the region of Maharashtra during the period of a decade or so
since the initial discovery of the site at Jorwe. Even then except
the Jorwe and the Malwa Cultures, the stratigraphic position of the
remaining two cultures in relation to that of the above mentioned
two cultures could only be properly understood when this author
conducted excavation at Daimabad (Fig. 1) on the left bank of the
river Pravara, in Ahmednagar district for four seasons from 1975-76
to 1978-79 (Sali, 1979). The excavation revealed a succession of
five Chalcolithic cultures, each one characterized by the painted
pottery of its own, as under (IAR 1975-76):

Phase 1 Savalda Culture

Phase 11 Late Harappa Culture

Phase III Buff and Cream Ware Culture
Phase IV . Malwa Culture
'Phase V. Jorwe Culture =~

AS.—9
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The excavation at Daimabad thus provided for the first time an
evidence showing not only the stratigraphic relationship between
each of the then known Chalcolithic cultures but also brought to
light remains of a culture stratigraphically lying between the pre-
ceding Late Harappa Culture and the succeeding Malwa Culture,
tentatively designated by this author as the Buff and Cream Ware
Culture. It is this culture of the Phase IIl of Daimabad which is
the subject matter of this paper. The salient features which make
this culture distinct from the others in the sequence are detailed in
brief in the following pages.

2. THE BUFF AND CREAM WARE CULTURE
(A) General

The settlement of this culture covered about 20 hecctares of the
area of the site, that is, equal to that occupied by the preceding Late
Harappa and the succeeding Malwa cultures. The occupational de-
posit, mostly greyish pink or reddish in colour, varied in thickness
from 20 cm to 1 meter. The minimum thick deposit was noticed in
Sector III of the site and the maximum in Sector I.

The occupational deposit of this culture lay unconformably
upon the weathered and partly eroded brown habitational deposit of
the preceding Late Harappa Culture suggesting an occupational gap,
of a short duration, between it and the Buff and Cream Ware Cul-
ture (Sali, 1977). An evidence of overlap between the Buff and
Cream and the succeeding Malwa cultures was found. The signifi
cance of both the negative and the positive evidence with regard to
the overlap will be discussed later.

(B) The Cultural Evidence

The cultural evidence of the Buff and Cream Ware culture main-
ly consists of pottery and burials. Among the other finds: obtained
from the levels of this culture mention should be made of two frag-
ments of graduated terracotta rings, a fragment of mother goddess
in applique on a potsherd, bone points, notched arrowhead of chal-
cedony a thin piece of copper, stone mullers, querns and balls, beads
and microliths, The terracotta ring fragments bear purposefully
engraved graduations both on the lower and the upper sides of their
outer face. The lines marking the incisions lie at two distances on
one of the specimens. On its upper side one division measured 15 mm
and the other 9 mm whereas on the lower side one division measured
15 mm and the other 12mm. On the second specimen the divisions
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measured 9 mm. The way the bigger and the smaller divisions have
been marked suggests that both the objects represent fragments of
measuring instruments.

One example each of three kinds of burials was found: (1) par-
tial burial, (2) symbolic burial and (3) pot-burial. The exposed
burial of the first type (Pl. VII-A) consisted of five pots, three of them
with lids, placed in an oblong pit. Of these, two pots, one occurring
horizontally placed with its mouth towards south, and the other
lying by its side, belonged to the Buff and Cream Ware and bore a
graffiti of star. To the north of these two pots were placed three
other small handi-type carinated pots with funnel-shaped mouth
with lids of burnished black ware. Two of them were with a graffiti
of star.

In the second type (Pl. VII-B) six pots were found in a circular
pit.

The third type (Pl. VII-C) consisted of an oval-shaped vase of
burnished grey ware with narrow mouth covered with a lid. A
kunde — type vase of thick coarse ware was kept reclining against
the oval pot by indenting its edge in order to fit it into the peripheral
portion of the lid. The oval vase was full of ash. Only a few bits
of bones, some of which were semi-charred, were found in the vase.

Examination of the charred grains from this cultural level by
Kajale (1978 and per. com.) indicated that the people of this culture
cultivated Wheat, Barley, Lentil, Grass Pea, Horse Gram, Hyacinth
Bean, Lentil and Mung/Urd (Green Gram/Black Gram). Ber (In-
dian Jujube) were also consumed by these people.

Broadly, the assemblage of pottery of this Phase is divisible
into the following five groups:
(i) Black-painted Buff and Cream Ware,
(ii) Black-painted Red Ware,

(iii) Black, Black-and-Grey, Grey and Corrugated Wares of
Ahar complex with or without paintings,

(iv) Burnished Grey Ware, and
(v) Thick Coarse Ware.

(i) Black-painted Buff and Cream Ware

(a) The Technique

This is the most important cefax_nic which characterizes the cul-
ture of Phase III. In contrast to the black-painted Late Harappan
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Red Ware of the preceding phase which is of fine fabric and pro-
duced on fast wheel, the Buff and Cream Ware is, on the whole, of
medium-to-fine fabric and made partly on a wheel and partly hand-
modelled. This is suggested by striation marks nearer the rim, un-
even thickness of the pots, and press-marks occuring on the inside
of the shoulder, belley and bottom. The inside also shows marks of
scooping. Microscopic examination of thin sections showed that the
paste is dense and bereft of coarse material (Rajaguru, per.com.).
The air-holes suggest admixture of vegetable matter in the clay.
Very occasionally the core is pinkish or brick red in colour, other-
wise the most common feature of the core of this ware is that in its
mid-section it has a thin unoxidized band of dark grey or ivory black
colour flanked by brown, pink or brick red. It is interesting to note
that the above mentioned features of the Buff and Cream Ware are
akin to those of the Cream-Slipped Ware of Phase I of Navdatoli
(Sankalia, et al 1971) and the black-painted pottery of Period I of
Paunar (Deo and Dhavalikar, 1968). On the outside the ware is
treated with a thin slip which has been worn out at places in a large
number of examples exposing the brown, red or pink underlying
surface. The colour of the slip in majority of the cases is buff while
specimens of cream or whitish coloured slip are comparatively much
less.

A small quantity of potsherds resembling those of the Buff and
Cream Ware have also been found in the levels of the Malwa Cul-
ture. But on careful examination they proved to be imitations.

(b) The Paintings

The painted designs have been executed in black. A noteworthy
aspect of the paintings is that on the whole they have been carelessly
drawn., Generally the thickness of the horizontal lines is not uni-
form and they are not straight (Fig. 2, 1, 2, 4, 17, 22; Fig. 3, 1-4, 10,
etc.). The lines of the latticed diamond even run beyond the bor-
ders (Fig. 3, 1-5, 9, 10, 13). At times the lines are left
unfinished (Fig. 2, 5, 6, 21). There is an example (not illustrated)
in which the brush contained insufficient paint. In short the
execution of paintings do not show refinement which is generally
seen in those on the pots of the preceding and succeeding cultures
at Daimabad. Interestingly enough the Cream-Slipped Ware of
Phase I of Navdatoli (Sankalia et al, 1971, D6, D7, D102, D49, D103),
the variant of Malwa Ware of Period I of Prakash (Thapar, 1967,
Fig. 7, patterns G and Q) and the painted ware of Period I of Pau-
nar (Deo and Dhavealikar, 1968, Fig. 4, 1A, 2, D1, D6, D7) show
identical features. At Paunar the excavators opined, “Some of the
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designs (D 14) are drawn very carefully with a sense of artistic pre-
cision. But a majority of them are crude, hurried and unsure” (Deo
and Dhavalikar, 1968, 18).

The painted designs include (1) rim band (2) one or more hori-
zontal bands, (3) multiple horizontal bands especially on the neck
of the pot (Fig. 2, 1, 2 and 4; Fig. 3, 7; Fig. 5, 9 and 10; Fig. 6, 11,
15-20, 22 and 23; Fig. 7, 7 and Fig. 8, 11), (4) groups of vertical lines
between horizontal bands (Fig. 2, 5, 9, 17 and 19), (5) groups of
vertical wavy lines between horizontal bands (Fig. 2, 12, 15, 18, 20-
23), (6) cross--hatched diamonds and a variant with elongated lower
end (Fig. 3, 1-5 and 7-15), ('7) parallel lines filled with strokes (Fig.
4, 5-7, 9, 10, 12 and 15), (8) chevrons formed by parallel lines filled
with strokes (Fig. 4, 11), (9) vertical crinkled lines (Fig. 4, 19).
(10) comb design (Fig. 4, 21), (11) handled-comb design (Fig. 4,
14, 17, 18 and 20-23 and Fig. 8, 12), (12) cross-hatched triangles
(Fig. 5, 16), (13) elongated cross-hatched triangles (Fig. 5, 1, 5, 15
and 16), (14) elongated solid triangles (Fig. 6, 10), (15) chequer
pattern (Fig. 6, 10), (16) a line crossed by horizontal strokes (Fig.
10, 4) and (17) animal motifs with stippled body (Fig. 4, 1-4 and
8). Of these, except No. 8, all the designs are found on the Cream-
Slipped Ware of Phase I of Navdatoli (Sankalia, et al, 1971, D123,
D35, D269, D103, D273, D149, D150, D47, D50, D159, D277, D264,
D63 and D162). The variant of Malwa Ware of Period I of Prakash
bears the designs 3, 5-8, 11, 14 and 16 (Thapar, 1967, Fig. 7, Q, V,
G, Y, N, J, K and W; Fig. 12, 1-7). The designs 3, 6, 10 or 11, 16
are also found on the black-on red ware of Period I of Paunar (Deo
and Dhavalikar, 1968, Fig, 4, 2, D1, D6, D7, D8, D9, D17; according
to the authors the designs D3, D17 and D19 have parallels in the
Malwa Ware designs from Navdatoli).

It should be mentioned that some of the above mentioned de-
signs, especially Nos. 3, 6 and 10 are also found on the imitation Buff
and Cream Ware occuring in the Malwa levels of Phase IV.

(c) The Types

The types included in this ware are varied. They are: (1) bowl
with high concave sides, carinated base and outcurved rim (Fig. 5,
1-7, 13 and 15), (2) bowl with convex sides and outcurved rim
(Fig. 5, 8, 9, 11, 12 and 14), (3) bowl with vertical sides and slightly
outcurved rim (Fig. 5, 10), (4) bow! with incurved sides and blunt
carination (Fig. 5, 16), (5) miniature globular pot (Fig. 5, 17),
(6) vase with high narrow neck, globular body and beaded rim (Pl
VIII-A, 1 and 2), (7) vase with beaded rim and short incurved neck
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(Fig. 6, 2-5, 7-9 and 19), (8) vase with high narrow neck and out-
curved rim (Fig. 6, 6, 10, 11, 14, 17 and 22), (9) vase with nail-
headed rim and concave neck (Fig. 6, 15), (10) vase with thick-
ened outcurved ovaloid rim (Fig. 6, 21), (11) vase with grooved rim
(Fig. 6, 12, 23 and 24), (12) vase with thickened rim and concave
neck (Fig. 6, 13 and 16), (13) vase with internally incurved or
“hooded’” rim (Fig. 6, 20), (14) vase with short flaring featureless
rim (Fig, 7, 1-10, 13 and 15), (15) vase with vertical narrow neck
(Fig. 7, 11 and 12), (16) vase with incurved sides and narrow mouth
(Fig. 7, 14), (18) vase with short vertical featureless rim and nar-
row mouth (Fig. 7, 17-19), (19) vase with splayed out mouth (Fig.
8, 1-13) and (20) vase with flat base (Fig. 9, 10 and 11). It will
thus be seen that this ware at Daimabad has a large number of
types. At Navdatoli the Cream-Slipped Ware of Phase I had very

small number of storage vases and small vessels like bowls and lotas
predominated.

The vase of buff ware with an externally oval-collared rim and
depicting on the outside in black a man and a jungle scene (PIl. VIII-
B; also IAR 1958-59, Fig. 8) collected in the season of 1958-59 belongs
to the Buff and Cream Ware group. One of the trenches, DY 26,
sunk by the author very close to the find-spot of this pot showed
that the occupational deposit of the Buff and Cream Ware Culture
there lay partly over the eroded surface of the weathered occupatio-
nal deposit of the Late Harappa Culture and partly directly upon the

black cotton soil. The above mentioned pot was found on the black
cotton soil,

(iiy The Black-painted Red Ware:

A very small quantity of this variety of pottery was noted first
in the lower levels of this Phase in the season 1977-78 and it ap-
peared that it perhaps represented a degenerate Late Harappan Red
Ware. But its further study and close observations during the sea-
son of 1978-79 showed that this variety of pottery occurs in all the
levels of this Phase and that it does not represent the degenerate

form of the Late Harappan Red Ware but only shows some resem-
blance to it.

This ware differs from the usual Buff and Cream Ware in some
respects. It is mostly made on a fast wheel as is apparent from the
regular striation marks on the inside. Of medium-to-fine fabric, it
is treated with a thin slip which has turned red. The core in some
cases is brick red and in some like that of the Buff and Cream Ware
showing unoxidized thin band of dark grey or ivory black colour in
the mid-section. In painted designs and types this variety of pot-
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Fig. 2. DAIMABAD: Daimabad Ware, Phase IIT
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Fig. 3. DAIMABAD: Daimabad Ware. Phase III
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Fiz. 4. DAIMABAD: Daimabad Ware, Phase I
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Fig. 5. DAIMABAD: Daimabad Ware, Phase III
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Fig. 6. DAIMABAD: Daimabad Ware, Phase III
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Fig. 8. DAIMABAD: Daimabad Ware, Phase III
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Fig. 9. DAIMABAD: Daimabad Ware, Phase 1II
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Fig. 10, DAIMABAD: Daimabad Ware, Phase III
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Fig. 11. DAIMABAD: Black, Black-and-Grey, Grey and Corrugated Wares of Ahar
complex with or without paintings, Phase IIT
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tery does not show any marked difference from those of the Buff
and Cream Ware. The types T 39 A and T 39 Ai of the Metallic Matt
Painted Ware of Phase I of Navdatoli (Sankalia, et al 1971, Fig. 60)
have parallels in this ware (cf. Fig. 9, 8 and 12).

This variety of pottery, occurring in a small quantity, appears
to be part and parcel of the Buff and Cream Ware group but it has
been treated here separately because of the difference which it shows
as detailed above.

(iii) Black, Black-und-Grey, Grey and Cérrugated wares of Ahar
complex with or without paintings:

Although small in quantity, this is a very important group of
pottery in Phase III of Daimabad. All the above mentioned varie-
ties of pottery are of medium-to-fine fabric, treated both internally
and externally with a slip and burnished.

The paintings are in white (Fig. 11, 1-8 and 17) and in some
cases in black (Fig. 11, 9, 14). Those in white include groups of
vertical wavy lines on the outside and vertical short strokes on the
inside on the rim (Fig. 11, 2), groups of vertical and curved lines
(Fig. 11, 6), comb design on the inside and outside (Fig. 11, 4),
horizontal band on the neck (Fig. 11, 5) and converging groups of
lines (Fig. 11, 7). The paintings in black include group of three
oblique lines both inside and outside (Fig. 11, 9) and a vertical line
with an off-shoot on the outside and a group of lines on the inside
(Fig. 11, 14).

The types represented are: (1) vase with an out-turned rim,
vertical high neck and ledged shoulder (Fig. 11, 1, 4 and 8; in the
corrugated variety, 10 and 12-16), (2) bowl with convex sides and
out-turned rim (Fig. 11, 2), (3) vase with out-curved rim (Fig. 11,
3 and 17) and (4) vase with ring base (Fig. 11, 11).

Except the corrugated variety all the varieties of the above de-
tailed wares occur in their typical forms in Period I of Prakash (cf.
Thapar, 1967, pp. 28-35 and Fig. 3-5). The corrugated or ribbed

variety has a parallel in Phase Ib of Ahar (Sankalia, et al 1969,
p. 90; Fig. 46, T 109).

(iv) Burnished Grey Ware:

This ware is handmade and of coarse fabric. It is treated on
the outside with a slip and burnished. The surface colours include
grey, tan, pink, black and their shades. Occasionally the rim of the

pots and lids in this ware is painted in ochre red colour. Some of
AS—10
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the types in this ware are: (1) lota-on-stand (Pl IV, 3), (2) sphe-
roid bowl (Fig. 5, 18 and 19), (3) deep bowl with almost vertical
profile and splayed out rim (Fig. 5, 20), (4) shallow bowl with in-
curved featureless rim (Fig. 5, 21), (5) carinated handi-type vase
with flaring mouth, (6) oval-shaped vase with narrow mouth,
(7) vase with out-turned rim and bulbous body, (8) spheroidal
miniature bowl, (9) vase with squat body and flaring rim and
(10) lid with either flat-topped or conical knob.

(v) Thick Coarse Ware:

This ware is reddish in colour, handmade, thick and of coarse
gritty fabric. It is usually devoid of slip but in some examples it
is treated on the outside with a thin slip in the nature of slosh.
The ware is decorated with incised and applied designs. The types
met with in this ware are jar with convex sides, vase with vertical
sides and vase with outcurved rim.

(vi) Graffiti

On the Buff and Cream Ware and the burnished grey ware
occur graffiti marks (Fig. 10). They include vertical single line,
group of vertical lines, a vertical line flanked by a hooked line,
verucal line with drooping strokes on either side, trisila pattern,
animal motif, squares, ladder pattern and star and Sun motifs,

3. DISCUSSION

As has been pointed out hefore, no evidence of overlap between
the Phase 1I and the Phase III was found. On the contrary there
is evidence to show that the site remained unoccupied for some
period after it was deserted by the Late Harappans (Sali, 1977).
"‘Lhere was also no evidence to indicate that the Buff and Cream
Ware which characterized the culture of Phase III has been de-
rived from the Late Harappan Red Ware. It, therefore, goes with-
out saying that the authors of the Buff and Cream Ware Culture,
when arrived and settled at Daimabad, had already possessed a deve-
loped cultural equipment of their own. This naturally poses a
basic question of the origin of this culture and the region where
from the people marched in Maharashtra.

In the preceding pages it has been made clear that the impor-
tant characteristic features of the Buff and Cream Ware are also to
be found in the black-painted variant of the Malwa Ware of Period
I of Prakash, the Cream-Slipped Ware of Phase I of Navdatoli and
the black-painted pottery of Period 1 of Paunar. Interestingly
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enough at the first two sites, like Phase III at Daimabad, the white-
painted black-and-grey or black-and-red ware of Ahar complex is
also associated. At Paunar black-and-red ware is associated with
the painted ware but it is not possible to know from the report if
it is of Ahar complex although there is a mention of traces of a
vertical wavy line painted in white on one of the sherds. The above
said evidence is important from various points of view. For exam-
ple, the presence of pottery of Ahar complex in Phase III at Daima-
bad will help fix a date for this Phase and besides, it has paved a
way for searching the origin as well as the end of the Buff and Cream
Ware Culture.

So far as the problem of dating various cultures exposed at
Daimabad is concerned, primarily the dates were estimated on the
basis of the dates of the Malwa and Jorwe cultures in Maharashtra
arrived at with the help of the available C-14 determinations for the
sites at Inamgaon (Dhavalikar, 1977), Chandoli (Deo and Ansari,
1965), Songaon (Deo, 1969) and Nevasa (Sankalia, et al, 1959; also
Sankalia, 1974, Appendix II) and the chronology of the Harappa
Culture.

The Malwa Culture at Inamgaon has been dated to 1600 B. C.—
1400 B. C. and the early Jorwe 1400 B. C. — 1000 B. C. (Dhavalikar,
1977). It is but logical, therefore, to believe that dates for the
Malwa and the Jorwe cultures at Daimabad may not vary much from
these dates. It follows then that the dates for the cultures strati-
graphically preceding the Malwa Culture should be earlier than
1600 B. C.

A period of 2300 B.C. — 1750 B.C. has been generally consi-
dered the most plausible for the Harappa Culture (Agrawal, 1965
in (eds.) Misra and Mate). Lal (1963) has rightly suggested that
the Harappans in Gujarat and Rajasthan were on the move by about
2000 B.C. It is roughly this time that has been assigned to the
arrival of the (Late) Harappans at Daimabad.

On the basis of the above considerations the dates for the
Chalcolithic Phases at Daimabad have been estimated as under:

Phase V Jorwe Culture 1400 B.C.-1000 B.C.
Phase IV Malwa Culture 1600 B.C.-1400 B.C.
Phase III Buff and Cream Ware Culture 1800 B.C.-1600 B.C.
Phase 1I Late Harappa Culture 2000 B.C.-1800 B.C,

Phase 1 Savalda Culture 2200 B.C.-2000 B.C.
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The C-14 dates so far obiained for the various Phases from the
Physical Research Laboratory (PRL), Ahmedabad, and The Birbal
Sahni Institute of Palaeobotany (BSIP), Lucknow, are given in the
following table in stratigraphical order:

Phase/Culture PIRL No. and Dalc BSIP No. and Dale
Phase V, 3S-1790 2070 + 100
Jorwe Culture, (8050 = 100)
(ITousc No. 38) 1100 B.C.
Phase V — BS-178 2050 -- 100
Jorwe Culture (8040 L 100)
(Kiln No. 1) 1090 B.C.
Overlap between Phase IV PRL 411 423041100 —
(Malwa) and Phase V (Jorwe) (3320 £100)

o . _1370 n.C. ) B
‘l'opmost layer of PRL 112 32504100 —_
Those IV, Malwn (8840 L 120)

Cullure 1300 B.C.

Lowest layer of Phase 1V 1S-181 2000 -£ 100
Malwa Culture (3080 4~ 110)
- 1130 B.C.
Phase 111, Bulf and Cream PRL 428 :3500--110)  BS-182 3130 + 00
Ware Culture 1550 B.C. 3230 + 100

B . 1280B.C.

Phase I1I, Buff and Cream PRL 410 (3070)) BS-177 3400 4- 105
Ware Culture 1120 B.C. (3500 -+ 105)
(luwest layer) 1610 13.C.
Phase 11, I’IRL 420 (1410) —
Late Harappa Culture 540 A.D.

(The sample was
contaminated)
Phase II PRL 420 (8710-210) 13S-180 3300 4- 100
Lute Harappa Culture 1760 B.C. (3480 -t 110)
- 1530 B.C.
Phase 1, PRL 420 (3490 £ 220)  BS-176 3500 1. 90

Savalda Culture

1540 B.C.

(3605 4- 95)
1745 B.C.

{The dates in parenthesis are based on the half-life value 5730

2= 40 years).

The above table would show stratigraphical inconsistency be-

tween the dates of samples PRL 429, PRL 419, PRI 428, BS-176, BS-
180, BS-182 and BS-181. The sample PRL 420 was contaminated
having been found covered with later sand and silt deposited by the
river.
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On the determination of sample BS-177 for the Buff and Cream
Ware Culture Rajagopalan of the Birbal Sahni Institute of Palaeo-
botany comments (per. com.) “Date younger than estimate. But lies
within the le¢ error bar, probably the true age”. Accordingly, this
determination, when seen with the statistical error band, will lie
within the age bracket of (1505 B.C.-1715 B.C.), that is, within the
limits of 1500 B.C.-1700 B.C. Since there is no likelihood of the
sample being younger than 1600 B.C. in the light of the age-limit
assigned for the Malwa Culture in Maharashtra the age of the sample
will have to be considered as lying somewhere between 1600 B.C.
and 1700 B.C.

It has been pointed out before that the pottery of Ahar com-
plex occurring in Phase III in association with the Buff and Cream
Ware has parallels in the pottery from Ahar proper. The Period I,
from which the parallels have been cited, is dated to 1725 += 110
B.C. (Sankalia, et al, 1969, pp. 5-6). In the light of this evidence
the estimated date of 1800 B.C.-1600 B.C. for the Phase III of Dai-
mabad seems quite reasonable.

It needs to be mentioned that a kind of Buff and imitation Buff-
slipped ware was found in Period Ia of Ahar (Sankalia, et al, 1969,
Pl III). It occurred in a very small quantity. Yet an interesting
aspect about it is, it occurs in a fairly early horizon datable to circa
2000 B.C. Earlier, Agrawal (IAR 1955-56, 11) also reported a
variety of painted pottery with black designs executed on whitish
vellow surface from Period I of Ahar. Important is also the evid-
ence from Nagda (IAR 1955-56, 11-19) where the ceramics of Period
I, with 22 ft. thick occupational deposit, consisted of red or cream-
coloured pottery bearing variety of designs.

Mention should also be made of the buff ware from Malvan
which is similar to that found on the Harappan sites in Gujarat
(Allchin and Joshi, 1970).

The evidence which carries great importance in the present con-
text is that of the presence of Black-and-Red Ware of Ahar com-
plex in Period I of Prakash and Phase III of Daimabad. This has
left no doubt that the Aharians had contacts with the people of
Maharashtra in circa 1700 B.C. Whether there was something more
than the contacts or the Aharians contributed towards the make up
of the Buff and Cream Culture cannot be said with certainty at
this stage. Because, the problem of development of the Ahar Cul-
ture itself needs to be studied properly. From the evidence it
seems that the Ahar influences do not appear to be confined to mere
technique. It may be mentioned that certain styles of paintings on
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the Ahar Black-and-Red Ware (Sankalia, et al, 1969, Fig. 4, D11 and
D18: Fig. 6, D45, D50) show close resemblance with the black-pain-
ted designs on the Buff and Cream Ware of Daimabad (Fig. 4, 5-7
and 9-12; Fig. 3, 1, 2, 4; Fig. 4, 14, 18, 20; Fig. 7, 13 and Fig. 9,
13). They resemble so closely with each other that it has to be in-
ferred that either the latter have been originated from the former
or both have a common origin.!

The evidence from Phase I of Navdatoli is no less interesting.
“Phase I is remarkable for the simulianeous appearance or occur-
rence of three wares, viz. (1) the white-painted Black-and-Red
Ware, (2) The Cream-Slipped Ware and (3) The Black-on-Red Ware

Of greater importance, not only numerically, but considering
its wide range of forms — bowls, goblets, dishes-on-stand, lotas and
medium sized storage jars, is the Cream-Slipped Ware. Its genesis
is still unknown”. (Sankalia, et al, 1971, p. 80). The disappear-
ance of the Cream-Slipped Ware by Phase II is also noteworthy as
it indicates dominance of Malwa Ware. It has been rightly sugges-
ted that the former might be the inspiration behind the Malwa
Ware (Sankalia, et al, 1967, 413). In Phase IV, viz. Malwa, of Dai- -
mabad occurs a small quantity of imitation Buff and Cream Ware.

It would now be clear from the foregoing that certain impor-
tant features of the Buff and Cream Ware of Phase IIT of Daimabad
are also to be found in the variant of Malwa Ware of Period I of
Prakash, the Cream-Slipped Ware of Phase I of Navdatoli and the
black-on-red pottery of Period I of Paunar, It, therefore, seems
quite likely that all these wares have a common origin. The asso-
ciation of the Black-and-Red Ware at all these sites is significant.

Neither in Phase I of Navdatoli the Cream-Slipped Ware, nor
in Period T of Prakash the variant of Malwa Ware have been recog-
nized as representing a full-fledged Chalcolithic Culture. The black-
on-red ware of Period I of Paunar is said to indicate “features asso-
ciated, if at all, with degenerate Malwa Ware” (Deo and Dhava-
likar, 1968, 7). This author is of the opinion that this ware belongs
to the group of the variant of Malwa Ware of Period 1 of Prakash
and of Buff and Cream Ware of Daimabad. At Paunar the horizon
of this Chalcolithic pottery occurs isolated in the lowest levels and
there is no evidence to understand its stratigraphic relation with
any of the known Chalcolithic Cultures. But at Daimabad the cor-

1. Incidentally it may he mentioned that the earthen lota from Prakash illus-
' trated in Pl. 5 in Potteries in Ancient Indin, (1969, ed. D. P. Sinha) and
typologically regarded as the ancestor of the modern .Gujarati and Maha-
rashtrian lotas is in fact an ancestor of what is very popularly known in
Maharashtra as the Marwadi lota (Please also cf. Pl. VIII-6 in this paper).
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responding Buff and Cream Ware represents, in a stratified context,
a full-fledged Chalcolithic Culture quite distinct, in particularly its
ceramic industries, from the preceding Late Harappan and the suc-
ceeding Malwa cultures. Since this aspect has been recognized at
Daimabad for the first time the author proposes the name Daimabad
Ware for the Buff and Cream Ware and for the culture represented
by it Daimabad Culture.

It appears from the available evidence that the Daimabad Cul-
ture was not the result of the local development at Daimabad or for
that matter in Maharashtra. Its authors arrived from outside Maha-
rashtra and settled at Daimabad with fully developed cultural mate-
rial of their own. The excavation at Daimabad has thus showed that
in about a period of two centuries early in the first half of the
second millennium B.C. the region of Maharashtra witnessed two
major waves of immigrants, the earlier being of the (Late) Harap-
pans.
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DAIMABAD

A Two pots in a partial burial, Phase III
B Symbolic burial, Phase III
C Pot burial, Phase III



A Pottery of Phase IIL 1, 2, 4 and 5 Daimabad Ware: 3, Burnished
Ware: 6, lota of Ahar black and grey Ware

B Vase of Daimabad Ware found in 1958-59 season



A Sankarsana on a silver coin of Agathocles, Afghanistan

B Krsna (Visnu) holding a wheel (cakra) on a silver coin of Agathocles, Afghanistan
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B Scenes from Krsna's Life, Badami. From left to right: Change of babies,
Churning of butter, Putani-vadha, $akata-bhanga



KRSNA IN HISTORICAL PERSPECTIVE—
CONTRIBUTION OF KRSNA SAGA TO
INDIAN CULTURE

H. D. SANKALIA

INDIAN tradition, written as well as oral, has always maintained

that Krsna, the child-god of Gokul-Vrindavana, the friend and
adviser of Arjuna, and the narrator of the Gita has continued to in-
spire Indians of all walks of life, poets, saints, philosophers, students
as well as teachers, peasants and merchants all over India. For as
the Gita repeatedly affirms Krsna combined in himself all the as-
pects and powers of other gods, such as Brahma, Visnu and Siva.
And now Krsna is conquering the West. He had already conquered
southeast Asia — Thailand, Cambodia (Kampuchia), Viet Nam —
thirteen centuries ago.

Today, barring Western Punjab (now in Pakistan), important
seats of Krsna-worship are located in Eastern Punjab, Haryana,
Himachal Pradesh, Kashmir and Jammu, Assam, Bihar, Orissa, West
Bengal, Bangladesh, Andhra, Tamil Nadu, Kerala, Karnatak, Maha-
rashtra, Gujarat, Madhya Pradesh and Rajasthan. (Please see the
map), - |

What is the source of all this inspiration? Selfless devotion
and Love (Prema). Siva is always feared, though he is easily
pleased; so also the goddess (Devi). It is the Love which Krsna
first inspired among the simple cowherds (gopas) and gopis in
Gokul. This flame which is supposed to have been lighted 5000
years ago has never been extinguished. How it gradually spread
all over India has been beautifully illustrated by Dr. P. Banerjee of
the National Museum in Life of Krspa in Indian Art.

Strange as it may seem, the earliest archaeological evidence
for the deification of Krsna as Viasudeva comes from a site (Ai
Khanoum) in Afghanistan. On a silver coin of Agathocles, a Greek
ruler of North-west India in 2nd century B.C. Krsna is shown as
the Kusana King at Mathura, in a long coat, a chudidar pyajama,
wearing shoes with upturned toes, and wielding a wheel (cakra)
(pl. IX-A, B,
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Next are the three stone figures from a site near Gaya.
(pl. IX-C) These figures are evidently of Krspa of the Mahabhdrata
and not of Gokul.

Though two inscriptions in early Brahmi of the 1st century
B.C. refer to the images of five heroes of the Visnis in a stone
temple, no sculptural evidence has so far come from Mathura until
the Kusana period.

On the contrary, recent excavations by a German expedition
at Sonkh, near Mathura, have provided excellent evidence in the
form of an aspidal temple of a Niaga, and the bronze figure of
Skanda. This might signify, as I think (provided no further arch-
aeological evidence is found in a future excavation at Mathura) that
before the Krsna cult arose at Mathura, Naga-worship was prevalent
there.

Kisna first ousted the Niga cult of Mathura, as the XKaliya-
damana story would signify, and then a wonderful amalgamation
of the two cults took place. The thousand-headed cobra became
the couch of Visnu and we have the famous images of Visnu as
Sesasayi at Deogarh, Trivendrum and elsewhere. Krsna likewise
eliminated the worship of Indra, the god of rain. Both these were
remarkable achievements which brought together the various
foreign and indigenous ethnic elements, This is also indicated in
no uncertain terms by the Garuda Pillar at Vidisa (Benagar) in
Madhya Pradesh, which was set up by a Greek Heliodorus, an
inhabitant of Taxila for the worship of the Bhagavata Vasudeva in
the 2nd century B.C. Of the same period and nature are two in-
scriptions from sites at Nagari, near Chitor in Rajasthan. The
Nanaghat inscription of Queen Nayanika, of the Satavihana dynasty,
is of an identical date and opens with an mvoca1.10n to Sankarsana,
Vasudeva and other deities.

Thus we are assured that the worship of Sankarsana (Baladeva,
elder brother of Krsna) and Vasudeva flourished from Afghanistan
in the north to Maharashtra in the south in the earliest historical
period. How exactly the cult of Gopala-Krsna (Krsna of Gokul)
slarted cannot be archaeologically documented. Probably it started
in Mathura at about this period (2nd-3rd century A.D.) and not only
got it identified with Vasudeva-Krsna and Visnu, but slowly ousted
that of Sankarsana, regarded as the elder brother of Vasudeva-
Krsna.

Henceforward though several Purdnas, including the Bhagavata,
and the Mahdbhdarata, invariably mention Baladeva, the latter
plays a very insignificant role, whereas exploits of Krsna began to
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be carved in large narrative panels, first in Rajasthan (pl. X-A)
and later in Madhya Pradesh and Uttar Pradesh, This movement
got a great fillip because the most powerful rulers of the time
(4th-6th century A.D.) — the Gupta dynasty, ruling from Patali-
putra, declared themselves as Parama-bhigavatas (great devotees
of Vispu-Krsna),

This lead was followed by other rulers, and monuments of the
Cilukyas of Badami, Karnataka (pl. X-B), contain some of the
finest and most detailed account of Krsna’s exploits in Gokul. We
have to imagine that this could not have happened unless the
artists (sculptors) knew the stories well. And this was possible in
those days because the masses (though illiterate in our sense, not
knowing reading and writing) frequently heard the recitation of
the Puranas in cities as well as villages.

Similar was the case in other states — Andhra, Tamil Nadu,
Orissa, Bengal, Gujarat, as the extant archaeological evidence proves.
Not only were the exploits of Krsna depicted in small and large
panels in temples of other deities like Siva and Siarya, but temples
devoted exclusively to Krsna-worship were built.

When this movement received a setback in the 13th century and
later, as iconoclasts began to destroy temples, the love and devo-
tion for Krsna found expression in miniature paintings.

Probably Gujarat gave the lead, where there was already an
earlier tradition started by the Jainas. This movement spread like
wild fire, fanned as it was by another parallel movement, namely
devotional songs in regional languages. The echoes of the Gita-
Govinda were heard in the far off Gujarat, and a reference to the
famous song of Jayadeva occurs in an inscription of the 12th-13th cen-
tury king. Everywhere, the love of Radha and Krsna, or Gopi-Krsna,
Rasakrida and Gopi-Vastraharana were the most popular themes in
paintings.

While the facial features of Krsna and Radha are idealized by
long eye-lashes, it is interesting to note Krsna dressed in tight fitting
chudidar pyjama, and long flowing Moghul robe. (I think a modern
artist would prefer to depict Krsna in bell-bottom trousers, and long,
dishevelled hair!).

Such paintings were not confined to manuscripts. Often times
the wall and ceilings of palaces were decorated with such paintings.
Even the austere Marathas did not escape the influence. For recent-
ly manuscripts have been unearthed from the Bharat Samshodhak
Mandal, Pune, and published by Dr. M. S. Mate and his pupils Dr.
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Usha Ranade and Dr. Kamal Chavan in two excellent publications.
Even the famous palace of the Peshwas at Pune, now in derelict
Shanwarwada, once contained such wall-paintings.

These illustrated manuscripts as well as palace-paintings only
touched the then elite, and were gradually forgotten, until rescued
by manuscript-hunters and archaeologists. But it was the devotio-
nal literature, whether in Gujarat or Bengal, Andhra or Karnataka,
Bihar, Orissa, Haryana or Kashmir that enthralled the masses. The
devotional songs by Jayadeva, Mirabai, Suradasa or Tukarama are
daily recited even at present, and thus have acquired a perma-
nent place in the Indian mind. Philosophical background to the
Krsna-worship was given by Raminuja, Vallabhacarya and other
saint-philosophers of the 16th century. Two centuries later Saha-
jananda or Svami-Narayana used both the devotional songs as well
as the philosophy to bring about a social reformation in Gujarat,
which was praised by the then British rulers.

Not only the rich and poor among the merchant classes, and
peasants, but Kathis and Kolis who had taken to highway robbery
and a life of drinking and smoking opium were weaned away from
such bad habits, but thousands were made satsangis (a life of purity
and detachment). Swami-Narayana and his followers have built a
number of temples of Krsna, not only all over India but even in
Africa and the United States. And now a huge temple is being built
in London.

But besides these external manifestations of the increasing
popularity of the Krsna-cult, what we should admire is the whole-
hearted devotion of the followers of Srila Prabhupada. His transla-
tion of $r7 Caitanya Caritaimrta in 17 colourful volumes, as well ag
the 10th Skandha of Srimad Bhiigavata are well known. In less than
15 years, his followers have not only revived the glory of Gokul-
Vrindavan, the birth-place of Krsna, but by their practice of the
traditional way of life of a Brahmacari, — tonsured head, simple
saffron clothes, personal purity — and ecstatic devotion, called
Dhun, have given new value to these fast-vanishing aspects of
Indian culture.

LIST OF ILLUSTRATIONS
MAP

IX-A. Balarama (Sankarsana) depicted on a silver coin of Agathocles, Afgha-
nistan, ¢ 2nd Century B.C,

IX-B. Krgna (Visnu) holding a wheel (cakra) on a silver coin of Agathocles,
Afghanistan, ¢ 2nd Century B.C.

IX-C. Ekanarn$a group (Krsna, Subhadri and Balariama), Gaya, ¢ 2nd Cenlury A.D.
X-A. Krsna uplifting mt. Govardhana, Mandor, Rajasthan, ¢ 4th-5th Century A.D.
X-B. Scenes from Krsna's life, Badami. From left to right: Change of babies.

Churning of bhutter, Piitani-vadha, Sekata-bhanga. '



SCIENTIFIC AND TECHNICAL CONTENTS IN
KAUTILYA’S ARTHASASTRA

MRINALINI SARPOTDAR

THE Vedic Age created vast and varied literature which can be

said to be the earliest attempt of the Indo-Arvans in the field of
intellectual activities. This literature is speculative in nature.
During the fourth century B.C. for the first time, we see secular
literature like Arthusdastra. The Arthasdstre is a treatise on Politics.
The very fact that a separate treatise was thought of itself is a prool
that the society was coming out of religious clutches and becoming
analytical. From the 4th century B.C. the ancient Indian History
stands on the firm ground of historicity. Ancient Indians had
come into contacts with the Persians and the Greeks, which seems
to have brought the change in the attitude of the society. The pic-
ture that emerges from the Arthasistra is that of an advanced societly
with strong centralised government; having a definite state policy
and looking after every aspect of mundane life with the help of Minis-
ters and Superintendents.

In short, during the 4th century B.C., we see that the holistic
view of life of the Aryan Society recedes into the background, and
the secular attitude is heing developed. From the point of view
of the history of Science and Technological ideas, Arthasdstra has
a special importance. It does not consist of scattered statements
of scientific importance, but is a well arranged Book devoted to
various ‘‘Sciences”, chapter (adhyayas) by chapter. It is an en-
cyclopaedia-like work divided into 15 adhikaranas (sections) and
180 prakaranas (subjects) and 150 adhyayas (chapters). Glimpses
of this work reveal in (Arthasastra) chapter XI, of Book II, which
deals with Gemology, chapter XII, deals with Mining and Metallur-
gical operations, minting coins, Ocean mining, Salt manufacturing,
etc. The chapters XIII and XIV deal with the duties of the super-
intendent of gold and goldsmith's workshop and malpractices in
gold dealings. In the chapter XVII, various kinds of trees consti-
tuting the forest wealth are mentioned; giving some information on
medicinal plants. A detailed discussion on weights and measures
as also measurements of space and time, with astronomical tithits,
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form the subject-matter of chapters XIX and XX. The chapter
XXIV is full of interest from the point of view of agricultural prac-
tices, cattle-rearing, animal husbandry; detailed information on
horses and elephants, including their upkeep and uses in war and
peace, are described in the chapters XXIX, XXX, XXXI and
XXXII. Classification of agricultural land, meteorology, public
health including sanitation as also several matters of scientific and
technical interest characterize this unique ancient text.

There seems to be some kind of a “Science-Policy” in the
Mauryan empire. Even a casual reader of this Arthasdasira will get
the impression that Science and Technology received the fullest
possible attention in Mauryan times. Utilization of this knowledge
was made through the establishment of several government depart-
ments. They were charged with one or more technical subjects and
were efficient and effective in working,

Here is an attempt to show the scientific and technical con-
tents in the Arthasastra.

After the customary salutation to the past authors like Sukra
and Brhaspati, Kautilya first discusses the end, uses of sciences or
the scope of various sciences (Book I, Chapter II, III, R. Shama-
shastri). He also discusses a very important thing, and that is about
the quality of a student who wants to study the sciences. (Book I,
Ch. vi, vii). To Kautilya, in student there should be “total absence of
discrepancy, (avipratipatti) handicap or defect in the perception of
sound, touch, colour, flavour and scent by means of the ear, the skin,
the eyes, the tongue and the nose”. This indicates Kautilya’s pro-
per scientific approach. A person desirous of learning science
should be a normal being. He should be without any organic handi-
cap or defect as, the defective sense organ will bring defective ob-
servation and will not give a correct picture of a situation.

Kautilya does not seem to believe in auspicious or inauspicious
influence of the stars over the destiny of men and kings. In fact,
he condemns the frequent consultation of astrology on the parts of
the kings. (IX: IV: 351).

He devotes a chapter on giving various clues to locate mineral
deposits. This is no less modern. The description of the clues and
the colours of oozes and exudations are also given for identification
of ores of gold, copper and silver. The clues for locating bituminous
deposits, tin ore, lead ore, etc. are quite scientific.
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Kautilya’s observation that faint colour, sandy layer, spots,
holes, bad perforation and scratches are defects in gems are as
modern as one can think.

The treatise is full of Scientific and Technical contents and these
contents noted Bookwise are as follows:—

Book No. I;

(1)

(2)
(3)

(4)
(3)

(6)

(7)
(8)

(9)

Ideal Student ...... absence of organic defect or handicap
(avipratiptti) (I1.VI.11). Idea of Proper Scientific approach

Measuring a day (I.VII.13 & 1.XIX.38).

Mechanical Contrivance ...... Building made to collapse.
ete. (I.XX.40).

Idea of having Fire-proof place (I.XX.40).

Anti-dots to poisonous snakes — Remedies against poison
1.XX.40).

Technique of administrating poison /subtle ways of killing

(I.XX.41).
Ways of detacting the poison in food (I.XXI.43).

Physical symptoms of a person administrating poison
(I.XXTI.43).

Physicians and Experts ...... Employment of almost
modern methods for the personal safety of the king
(I.XXI.43-44).

Book No. II:

(1)

(2)
(3)
(4)
(3)
(6)
(7)
(8)

(9)
(10)

Making animals harmless by depriving their claws, teeth
...... (I1.11.49).

Methodical study of animals (II.I1.50).
Veterinary doctors (II.II.50).

Qualitywise classification of animals (II.II.50).
Measuring the land ...... (I1.11.52, 53, 54).

Safety measures ...... in forts (II.III.52).

Mechanical devices ...... Turrent (II.II1.53).

Machines (Yantras) ...... can destroy 100 persons at once.
...... (II.11I.54).

Explosives — Agnisamyogas (II.1I1.54).

Measuring the distance ...... (I1.1 & 1V .45-46 & 56).
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(11) Underground chamber ...... three floor height (11.V.57-
58).

(12) Movable Staircase ...... (I1.V.57-58).

(13) Protection against fire, poison ...... (II.V.58).

({14) Rain-gauge (Varsamana) ...... ‘Measuring rain (I1.V.58).

(15) Counterfiet Coins and Coin Examiners (II.I,_X.SB & 69).

(16) The division of time ...... (1I.VI, VII.60 & 63).

(17) Gemology ...... (II.XT.75, 76, 77, 78).

(18) Knowledge of Tanning ...... (II.X1.79-80).

(19) Wool ...... Technique of making rain-proof (II.XI.80-
81).

(20) Mining operation ...... Scientific and analytic proeess
like distillation (IIT.XII.82-83).

(21) Metal Technology ...... Processes known (II.Ch.XII.
XIV.90).

(22) Use of Magnet known (1I.XIV.90).
(23) Techniques employed far stealing gold (II.XIV.91).
(24) Thorough knowledge of Botany (1I.XVII).

(25) Immovable, movable Machines — Armoury (II.XVIII.
101).

(26) Measurement of Space and Time (II.XX.106).
(27) Measures of Time (II.XX.107).
(28) Measuring of Rain fall and their observations (II.XXIV.

115-116).

(29) Forecast of Rain and Astronomical Observation (II.XXIV.
116).

(30) Agricultural Observation .. .... When to sow and what
to sow (II.XXIV.116).

(31) Fermentation ...... Knowledge of Chemistry and Botany

...... various Arishtas and Asavas (I1.XXV.120).
(32) Knowledge of granulated sugar; Molasses (II.XXV.121).

(33) Observations regarding Animals and Animal Care (II.
XXIX,130).

Book No. III:

(1) A test. of impotency ...... Knowledge of ..,.. . (IIL
XVIII.193). ’

A.5.—11
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Book No. IV:

(1) Remedies against National calamities like Rats, Locusts,
Insects, Birds (IV.I1II1.209).

(2) Examination of sudden death ...... idea of Postmortem
(IV.VII.217-218).

Book No. VIII:

(1) Action against Science ...... A source of Downfall (VIIL
I1.125).

Book No. IX:

(1) Disbelief in the auspiciousness of lunar days and stars
...... No fatalism (IX.IV.351).

Book No. XII:

(1) Secret Contrivances to kill the enemy (XII.V.391, 410 &
X1V.1.411).

Book No. XIV:

t1) Secret means to injure an enemy: Powders, Ointments and
Smokes (XIV.V.411, 12, 13).

Book No. XIV:

(1) Delusive Contrivances ...... renders fasting possible for
a month ete. (XIV.II.415, 16, 17)).

From the foregoing list of the Scientific and Technical contents
of Arthasastra, Kautilya seems to be a man of method. Method
makes a system and systematised knowledge becomes a science.
‘Hinderance to science brings destruction’ is the firm opinion of
Kautilya. A question was posed to Kautilya as to “which is better,
a blind king or a king erring against the science?” Kautilya’'s
answer to this was, “Blind king can be made by his supporters to
adhere whatever line of policy he ought to. But an erring king
who is bent on doing what is against the science brings about des-
truction to himself and his kingdom by maladministration”, (VIII
11.325).

For references please refer Kautilya’s Arthasastra by Dr. R. Shamasastry, 8th
Edn., 1967, Mysore,
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A JUNGIAN ANALYSIS OF THE BHAGAVADGITA

ARVIND SHARMA

I

Carl Gustav Jung (1875-1961)' has been, along with Sigmund
Freud, one of the main formative influences in determining the re-
lation of modern psychology to religion® Among the ‘“main points
in Jung’s system”, which he termed analytical psychology rather
than psychoanalysis, is “His classification of man into introverted
and extraverted types” and “further distinctions resting on the idea
that in each person one or more of four primary functions of mind
(i.e. thinking, feeling, sensation and intuition) predominate”.}? Jung
began by identifying the ‘“thinking type with the introvert and the
feeling type with the extravert”* but remarks that “A deeper ela-
boration of the problem proved this combination to be untenable”)’
so that to the twofold classification of man as introverted and ex-
traverted types was added the fourfold classification of the primary
functions of the mind. These two schemes of classification were
integrated in his Psychological Types to provide an eightfold classi-
fication among Extraverted Thinking, Feeling, Sensation and Intui-
tive Types and Introverted Thinking, Feeling, Sensation and Intui-
tive Types.®

The purpose of this paper is to examine the extent to which
Jung’s analysis can be applied to the Bhagavadgitd, which he cites
at least once in Psychological Types.” One is encouraged to do so
by his remark that ‘“When a problem is accepted as religious, it gains
a psychological significance of immense importance; a value is in-

1. See Dr. Jolan Jacobi, The Psychology of C. G. Jung (London: Kegan Paul,
Trench, Trubner & Co. Ltd., 1842), pp. 147-149.

2, See Erich Fromm, Psychoanalysis and Religion (Yale University Press, 1950),
Chapter II.

3. Encyclopaedia Britannice, Vol. 13 (Chicago: William Benton, 1968), p. 135.

4. C. G. Jung, Psychological Types of The Psychology of Individuation (London:
Kegan Paul, Trench, Trubner & Co. Ltd, 1923), p. 14.

5. Ibid.

6. Ibid,, Chapter X. _

7. Ibid., p. 243, according to the Index also on p. 244 but no such citation seems
to be traceable.
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volved which relates to the whole of man, hence also the uncon-
scious (the realm of the gods, the other world, etc.)’™

11

Jung introduces his Psychologicul Types to the reader with the
observation that “In my practical work with nervous patients I have
long been struck by the fact among the many individual differences
in human psychology there exist also typical distinctions: two types
especially became clear to me which I have termed Introversion and
the Extraversion Types”.” Jung goes on to elaborate this distinc-
tion in a broader context thus:

From sheer necessity, therefore, I must confine myself to
a presentation of principles which I have abstracted from an
abundance of observed facts. In this there is no gquestion of
deductio a priori, as it might well appear: it is rather a deduc-
tive presentation of empirically gained understanding. It is
my hope that this insight may prove a clarifying contribution
to a dilemma which, not in analytical psychology alone but
also in other provinces of science, and especially in the per-
sonal relations of human beings one to another, has led and still
continues to lead to misunderstanding and division. For it ex-
plains how the existence of two distinct types is actually a fact
that has long been known: a fact that in one form or another
has dawned upon the observer of human nature or shed light upon
the brooding reflection of the thinker; presenting itself, for ex-
ample, to Goethe’s intuition as the embracing principle of systole
and diastole. The names and forms in which the mechanism of in-
troversion and extraversion has been conceived are extremely
diverse, and are, as a rule, adapted only to the standpoint of
the individual observer. Notwithstanding the diversity of the
formulations, the common basis or fundamental idea shines
constantly through, namely, in the one case an outward move-
ment of interest toward the object, and in the other a move-
ment of interest away from the object, towards the subject and
his own psychological processes. In the first case the object
works like a magnet upon the tendencies of the subject; it is,
therefore, an attraction that to a large extent determines the
subject. It even alienates him from himself: his qualities may
become so transformed, in the sense of assimilation to the ob-
ject, that one could imagine the object to possess an extreme
and even decisive significance for the subject. It might almost

8. C. G. Jung, op. cit, p. 239.
9. Ibid., p. 9.
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seem as though it were an absolute determination, a special
purpose of life or fate that he should abandon himself wholly
to the object.!

Though the text of the Bhagavadgitd does not explicitly refer
to this distinction between the two Types, it is implicitly contained
in the context of the situation it represents. For the “Gitd opens
with a problem. Arjuna refuses to fight and raises difficulties, He
puts a plausible plea for abstention from activity and for retreat
from the world”.!! Thus the Gita “raises the question whether
action or renunciation of action is better ...”."2 Or, in the termi-
nology of Hindu philosophy, the question of pravrtti (tending to
work) and nivrtti (cessation from work) is raised.”? Jung defines
Extraversion as ‘“an outward-turning of the libido. With this con-
cept I denote a manifest relatedness of subject to object in the sense
of a positive movement of subjective interest towards the object.
Everyone in the state of extraversion thinks, feels, and acts in re-
lation to the object, and moreover in a direct and clearly observable
fashion, so that no doubt can exist about his positive dependence
on the object”.* Now pravrtti is defined as: “Active life (as op-
posed to nivrtti and to contemplative devotion, and defined as con-
sisting of the wish to act, knowledge of the means, and accomplish-
ment of object)”.!5

The convergence between the Jungian psychological concept
and the Hindu philosophical concept is obvious., In the Bhagavad-
gitd Arjuna’s condition until I.25 and in XVIII.73 may be de-
scribed as one of Extraversion in Jungian terms and pravrtti in
Hindu terms.

C. G. Jung defines Introversion as “a turning inwards of the
libido, whereby a negative relation of subject to object is expressed.
Interest does not move towards the object but recedes towards the
subject. Everyone whose attitude is introverted thinks, feels, and
acts in a way that clearly demonstrates that the subject is the chief
factor in motivation while the object at most receives only a secon-
dary value”.’s Now nivrtti is defined as: “Ceasing from worldly
acts, inactivity, rest, repose (opposed to pravytti)”.\7

10. Ibid., pp. 10-11.

11. S. élsadhakrishnan, The Bhagavadgita (London: George Allen & Unwin, 1958),
p. 66.

12. Ibid.

3. Surendranath Dasgupta, A History of Indian Philogophy, Vol. II (Cambridge
University Press, 1952), p. 507.

14. C. G. Jung, op. cit, p. 542

15. Monier-Williams, A Sanskrit-English Dictionary (Delhi: Motilal Banarsidass,
1974), p. 6%4.

16. C. G. Jung, op. cit, p. 567.

17. Monier-Williams, op. cit., p. 560.
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The convergence between the Jungian psychological concept
and the Hindu philosophical concept can be detected here too.
Arjuna’s condition after I.25 in the Gita is one of increasing Intro-
version. In I.47 he is described as casting away his bow and arrow
and in II.5 he starts preferring begging to setting out to slay his
kinsmen in battle. Thus Arjuna’s condition may here be described
as one of Introversion in Jungian terms and nivrfti in Hindu terms.

That such indeed is the case is further confirmed by a perusal
of the Introduction to “probably the earliest commentary now avail-
able”'® on the Gita — that of Sankara (788-820 A.D.). Sankara
writes:

The Lord created the universe and wishing to secure order
therein He first created the Prajapatis (Lords of creatures) such
as Marichi and caused them to adopt the Pravrtti-Dharma, the
Religion of Works. He then created others such as Sanaka and
Sanandana and caused them to adopt the Nivrtti-Dharma, the
Religion of Renunciation, characterised by knowledge and in-
difference to worldly objects. It is the twofold Vedic Religion
of Works and Renunciation that maintains order in the universe.
This Religion which directly leads to liberation and worldly
prosperity has long been practised by all castes and religious
orders (varna-asrama) — from the brahmanas downwards —
who sought welfare."”

This classification of the two-fold Vedic religion on the basis
of pravrtti and nivrtti can easily be seen as the religious response to
the two basic psychological types identified by C.J. Jung — the
Extravertive and the Introvertive. And Sankara further states ip
the concluding paragraph of the Iniroduction that “The Gita-<Sastra
expounds this twofold Religion, whose aim is Supreme Bliss,”®

Thus though the Bhagavadgitd does not explicitly refer to pra-
vrtti and nivrtti2! its context so clearly implies that commenta-
tors from very early times have looked at it in these terms,

18. Surendranath Dasgupta, op. cit., p. 437.

19. A. Mahadeva Sastri, The Bhagavadgiti with the Commentary of Sri Saikari-
cirye (Madras: V. Ramaswamy Sastrulu & Sons, 1961), p. 2.

20. Ibid., p. 6.

21. It may be pointed out that though the words pravrtti and nivrtti occur in the
Bhagavadgita (XVI.7), they are used in a different sense, It may also be
pointed out that not all commentators on the Giti use them in the sense
Sankara uses them. Thus Abhinavagupta in his gloss on Bhagavadgitd XVI.
7.8 uses them to mean ‘‘creation” and “dissolution”.
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11X

C. J. Jung's discussion of the four primary functions of the
mind and their relative predominance in the individual is again,
though not explicitly mentioned in the Bhagavadgita, seems to be
clearly implied. This fourfold classification of mental functions in-
{o Thinking, Feeling, Sensation and Intuition is implied in the doc-
trine of the three main yogas the Bhagavadgita espouses — those
of Jniana, Bhakti, and Karma.

The reader must be warned here against what may be called
the fallacy of exclusive predication of a particular yoga vis-a-vis the
Bhagavadgita. While it is true that Sankara (788-820 A.D.)*
Riamanuja (1017-1037 A.D.)? and Bal Gangadhar Tilak (1857-1920
A.D.)% have respectively interpreted the Bhagavadgiti as predo-
minantly espousing Jfiana, Bhakti and Karma Yoga respectively,
they were too thorough students of the Gitd to maintain that it
preached those yogas exclusively. They interpreted the Gitd in such
a way as to subordinate the other yogas to their favourite one. A
more detached reader of the Bhagavadgiti must come away with the
feeling that it practises a kind of philosophical kathenotheism so far
as the yogas are concerned.?’

The three main yogas? can be seen as corresponding to at least
three of the four types identified by Jung on the basis of the pre-
dominance of a functional characteristic.

On Thinking, C.J. Jung remarks that it is “that psychological
function which, in accordance with its own law, brings given pre-
sentations into conceptual connection.”® Thus a person in whom
this aspect dominates will be called a Thinking Type. Is there any
yoga in the Gita which corresponds to this type? Franklin Edger-
ton is to an extent correct in pointing out that the word jadna in
the Bhagavadgita means ‘“really intuitional perception; it is not,
and is not intended to be, based on rational analysis,”?® but this is

22. Eliot Deutsch and J. A. B. van Buitenen, A Source Bool of Advaite Vedinta
(Honolulu: University Press of Hawaii, 1971), p. 213.

23. See J. A. B. van Buitenen, Rdmdnuje on the Bhagavadygiti [S-Gravenhage:
H. L. Smits, 1953 (?)], passim,

24. D. Mackenzie Brown, The Philosophy of Bal Gangadhar Tilak, The Journal of
Asian Studies, Vol. XVII, No. 2 (Feb. 1958), passim,

25. See A. L. Herman, An Introduction to Indian Thought (New Jersey, Engle-
wood Cliffs: Prentice Hall Inc., 1976), p. 158 ff.

26. The Bhagavadgitd contains references, for instance. to abhyasayoga (VIILS:
XI1I1.9); dhydnayoga (XVIII.52): etc.
27. C. J. Jung, op. cit., p. 611,

28. Fralnlélin Edgerton, .The Bhagaved Gita (New York: Harper & Row, 1964),
p. 193.
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not entirely true. In Bhagavadgita XVIII.70 the word jfidnayoga
is clearly used in a sense which does not imply non-discursive know-
ledge and this view is strengthened by the fact that the Gia
refers to swidhyaya® cxplicitly which means “Study of the Holy
Word” — and thus clearly carries an intellectual rather than a {rans-
intellectual implications. What is being suggested, now, is that the
word jiidnayoga seems to carry a double sense in the Bhagavadgita;
that in one sense it implies intellectual activity and that in this
sense it corresponds to the Thinking Type of C. J. Jung; that is to
say, the Gita implies that this type of yoga is appropriate for the
Thinking Type.

C. J. Jung next counts Feeling “among the four basic psycho-
logical functions,”® and when the “total attitude of the individual
is oriented by the function of feeling, we speak of a feeling-type.""
C. J. Jung states that “The conceptual capacity of the intellect
proves incapable of formulating the real nature of feeling in abstract
terms,”? but that it can be seen expressing itself in valuations such
as “like”, “‘dislike”,’ etc. It is easy to see that in the scheme of the
three yogas this type would correspond to Bhakti.

Next, “A man whose whole attitude is oriented by the principle
of sensation belongs to the sensation type.”’* *“Sensation or sensing
is that psychological function which transmits a physical stimulus
to perception.””’ Jung goes on to say that ‘“sensation is sense-per-
ception i.e. perception transmitted vic the sense organs and ‘bodily
senses’.”’6 Since the Gitad repeatedly refers to the activity of the
senses in relation to karma,'? this type may be seen as correspond-
ing to Karma Yoga.

Similarly, the Intuition’® can be easily related to Jiana Yoga,
the word jfidna being used this time in the sense of intuitive rather
than discursive knowledge.

C. J. Jung made two basic kinds of classifications: of the two
types based on Extraversion and Introversion and the four types

29. See Bhagavuedgita, 1V.28: XVI.1; XVIIL.15.
30. C. J. Jung, op. cit, p. 543.

31. Ibid., p. 547.

32. Ibid,, p. 545.

33. Ibid, p. 543.

34, Ibid., p, 587.

35. Ibid., p. 585.

36. Ibid,, p. 586.

37. Bhagavadgita, IV.27; etc.

38. C. J. Jung, op. cit., pp. 567-569,
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based on Thinking, Feeling, Sensation and Intuition, The first
classification; it was shown, can be brought neatly into relation with
the Bhagavadgiti through the concepts of pravrtti and nivriti. The
second classification, it has now been shown, can be brought into
relation with the Bhagavadgita through the concept of the triple
Yogas of Jfiana, Bhakti and Karma. In this case, however, the
correspondences were not as neat as in the first. For one, the
meaning of the word jfidna had to be semantically bifurcated to
accommodate a fourfold division in terms of a threefold division.
For another, Jung uses the term §ensation in a broader sense than
is evident from the above discussion. For under the term sensation
he includes “the aesthetic sensational aftitude.”® It is difficult to
find anything corresponding to this in the Bhagavadgitda. The word
dnanda does not seem to occur in the Bhagavadgita at all; the word
rasa® occurs but without any aesthetic implication. While it is
true that in the Hindu religious tradition the aesthetic approach to
God finds a due place subsequent to the Giti,*' and perhaps even
prior to it, yet it does not seem to find an appreciable place within
the Gita itself.

v

If these difficulties are regarded as minor there is one major
way in which Jungian analysis of types is hard to use to advance
our understanding of the @Giti. The difficulty arises from
ihe fact that in the Bhagavadgitd an effort is made to reconcile pra-
vrtti and nivrtti and this tends to blur the distinction between the
two whereas Jung, on the other hand, not only maintains the dis-
tinction but by crossing his twofold division of Extraversion and
Introversion with the.fourfold division of Thinking, Feeling, Sen-
sation and Intuition finally ends up with a list of eight types:
(1) the Extraverted Thinking Type; (2) the Extraverted Feeling
Type; (3) the Extraverted Sensation Type; (4) the Extraverted In-
tuitive Type; (5) the Introverted Thinking Type; (6) the Introvert-
ed Feeling Type; (7) the Introverted Sensation Type; and (8) the
Introverted Intuitive Type.®? While it was possible to apply the
twofold classification by itself to the Gitd as well as the fourfold
classification, it does not seem to be possible to apply this eightfold
classification which results from mating the first two.

39. Ibid., p. 587.
40. See IL59; VIIS.

41. See Ruth Katz and Arvind Sharma, The Acsthetics of Abhinavagupta, The
British Journal of Aesthetics, Vol. 17, No. 3 (Summer 1977), pp. 259-265,

42. C. J. Jung, op. cit., Chapter X.
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The reason is not far to seek. If Jung is the founder of ana-
lytic psychology, by contrast the approach of the Gitd is, on the
whole, synthetic. Thus in the case of pravrtti and nivrtti, in the
Gita “A happy compromise is brought about between the two paths
taught of old — pravrtti or action and nivrtti or renunciation., The
spirit of renunciation is preserved even without abandoning acti-
vity.”4#! In the case of the yogas as well, the Gita seems to hint
that one leads to the other,

v

To conclude: a Jungian analysis of the Gitd along the line of
the two mechanisms: (1) Extraversion and Introversion and (2)
the Four Psychological Basic Functions is possible when the two
mechanisms are employed independently, but when they are em-
ployed jointly the synthetic character of the Gitd, seems to impede
the analysis.

43. T. M. P. Mahadevan, Outlines .of Hinduism (Bombay: Chetana Lid., 1971),
p. 86: also see Surendranath Dasgupta. op. cit., pp. 507-508.



ON GRAMMARIAN VYXpI

J. M. SHUKLA

Vyadi is a famous name among ancient Indian grammarians.
In the ancient and medieval works on Sanskrit Grammar, we find
a number of references to Vyadi, to his writings and to his opinions.
He is referred to as a great grammarian, a poet, a rhetorician, a Sam-
khya writer, a writer on medicine, a Mimamsa scholar and an autho-
rity on accent and recitation of Rgveda. It is likely that all the refer-
ences to Vyadi, do not refer to one individual, but to different scho-
lars named Vyadi, who lived at different times and in different places.
However, the majority of references understand him as a famous
authority on Sanskrit Grammar, who lived before Patanjali and
Katyayana. He was perhaps a contemporary of Panini. Early re-
ferences to Vyadi are found in the Rgveda-Pratisikhya (Rg Prat.),
Katyayana’s Varttikas (Vart), Patanjali’s (Pat.) Mahibhasya
(MBh.), Bhartrhari’s (Bh'’s) Mahabhasyadipikd (MBh, Dip.), and
the Vrtti on Vakyapadiye Brahmaldnda.

Vyadi is referred to as Daksiyana, a descendent of the family
of Daksa. Daksayana was the author of Sawgraha as noted by
Patafijali who praises his work.!

The word Daksayana was already famous in Patafjali’s time,
for, we find him using the word Daksiyana elsewhere also, as an
illustration? Daksa who founded the family and his descendents,
were well-known sacrificers. Many villages, towns and cities were
named after the word Diksi. They were Daksikita, Daksipingala,
Daksihrda, Daksighosa and Daksigrama. Students hailing from
these places were jocularly called Kumaridiksih, because they stu-
died the works of the writers of the Daksa family, only to get
brides.® Such students held a staff in their hands* The word

1. Sobhang khalu Daksdyanesya Saritgrahasya Krtih 1. Mbh. on Panini Sdtra (Pa,
Sa.) 2.3.66; Kasika repeats the line with the reading: “vicitrda ki instead of
sobhana khalu.

. (a) yaiiioh fakyatiprasarngo bhavati. / yatheha bhavati plrgydyanah da-
ksayanah / Pat. on Vartlika 9, on Pa, Si. 4.11. (b) Ihobhaymn pripnoti
Daksi ddlesiyanal / Pat. on Vart, 7, on Pa. Su. 6.1.91.

3. Kasika on Pa. Sa. 6.2.29,

4. Déksiah dendamdnavdl / Pat. on Pa. St. 4.1.104: Vart. 23.

(3]
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Daksaka, Daksa, Daksayana and Daksi or Daksl are put to service
by Patanjali for illustrating Panini's rules.$

The above discussion proves that Daksayana who belonged to
the Daksa family, wrote a book called Sawgraha, which was as good
and praiseworthy as Panini’s Astadhydysi.

The name of this scholar is identical with Vyadi. This identity
is established on the evidence supplied by Bhartrhari. According
to him fourteen thousand topics are discussed in Saimgraha$ Bhar-
trhari further says that Sawgraha belonged to the Science of Gram-
mar, that Vyadi, its author, was an authority on grammar and
therefore, Katyayana following Vyadi, had used the term siddha in
sense of nitya (eternal).” Nagesa while commenting on the state-
ment of the Bhasyakara, refers to a tradition which says that Sam-
greha had one hundred thousand verses.

Samgrahae was a work both in prose and verse, as can be un-
derstood from a number of verses and prose citations quoted by the
commentaries on Véakyapadiya. The majority of these references
are found in the Vrtti on the first Kanda of Vakyapadiya.

The word Sarigraha suggests that it was a compendium of all
kinds of tenets, grammatical as well as philosophical. Pataiijali
while explaining the siitras of Panini and the Varttikas on them,
has added summary-verses pertaining to the discussion which went
before. These cannot be from the pen of Vyadi. Such verses, re-
peated in Kasika on Pa. Sii. 4.2.8,9; 6.1.68,; 8.1.69; 108 and so on,
are called summary-verses (sarngrahaslokah). However some of
the $lokavarttikas quoted by Pataiijali might have been from the
pen of Vyadi.

The words Vyadi and Sarmgraha have been current from very
early times. In the gana-list referred to in Pa. Si. 4.2.60, we have
the word sarhgrahel along with the word Vrttih, It suggests a kind
of work in which a number of topics and their discussion is found.
Similarly in the Kraudyddi gana-list referred to in Pa.St. 4.1.80,
we have the word Vyadi juxtaposed with Apisali. It suggests that
Vyadi was an early grammarian.

5. Pat. on Pa Sa. 1.1.39; 1.1.72; 1.2.37. 223; 23.66; 41.1; 41.17; 4195;
4.2.104; 6.1.91. ]

6. Cuturdasasghasrani vastinyasminsangrahagranthe / Mahfbhisyadipilka (Mbh.
Dip.) p. 21, 1.4.5. ) ’ ]

7. Sarngrahopyasyeiva $dstrasyaikadesah / Tatrailkatantratvadvyidesca prama-
nyadihdpi tathoive siddhasebda updttal / Mbh. Dip. p. 23, 119, 20.

8. (a) Ado vricikelingiilam tena ca tailsnyamn laksyate / Visigto adah tailesnyam
(b) Nyasa on Kasiki on Pa. Si. 7.3.7 explains vigato adal vyadah.
yasya Vyddel tasyapatyai vyidilh / Madhaviyedhatuvrtti, p. 82.

9. Apisalapapiniyavyadiyageutamiyah / Pat. on Vart. 1 on Pa. Si. 6.2.36.

10. Samgrahasutrikah Pat. on Pa, St. 4.2.60.
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The word Vyadi is derived in a fanciful manner by Kasikikara
and Sayana. According to this derivation Vyadi was the son of one
Vyada, who was wild or haughty by temperament. Along with the
grammatical works of Apisali, Panini and Gautama, Vyadi’s work
was extensively studied by students. Such students were called
Apisalah, Paniniyah, Vyadiyah and Gautamiyah.

The word Saimmgrahasitra is used as the name of a work and he
who studied it was called Sarmgrahasutrikah. The word sitra does
not denote here the work in a sitra style. We may conjecture that
the original name of the Sarhgraha was the Sarngrahasitra.

While explaining Rtasca (Pa.Sa. 7.4.92) Patafijali praises a
serious student of grammar, provided he conjugates the intensive
form of the root Kr. He says that “he who can conjugate in the
present tense the intensive form (yanluk) of Kr. and of other roots
ending in long r, is considered by me to be a person who has attain-
ed the right knowledge, of the employment of the augments 7, ri and
ri and he has attained the right use of words.' This verse which
is also found in Kasika has been understood as referring to Vyadi's
Sarrgraha. The Science of Grammar takes note of current word-
forms (isti) and frames rules for arriving at new word-forms (prapti).
The word priptijiia, here in the above reference, may refer to
Vyadi. The word Sashgraha generally means right knowledge or
the right use of knowledge. It may also mean Science of Grammar.
In the present state of our knowledge we cannot conclude anything
from the reference,

Dharmadasa the author of Candravrtti, while explaining Can-
drasiitra 4.1.62, gives two illustrations viz. paiicakah sanghah and
astakan. panintyem. The first illustration should not be understood
as referring to the five adhyayas of Sarhgraha. Dharmadasa has
wrongly juxtaposed the two illustrations. Kasika points out that

the word saigha does not refer to a collection of adhyayas but it
refers to a collection of living beings."?

There is an interesting reference to Vyadi's contribution as
found in the following references from Kasika:

1. On Pa. Sa. 2.4.21 Upejiopakraman tadadydcikhydsayam,
Kasika says, Paninyupajiamakilakam vydkaranam, Vyad-
yupajian duskaranam.

11 Kiv_-ati‘rik carkaritdntan pacatityatra yo nayet /
Praptijite tamaham vande prirebdhastena sarhgrahaly //

12. Nawuw ca_dhyayesamihal  sitrasaigha eva bhavati / Naitadasti / Prami-
samithe smnghasabdo riidhah / On Pa. Si. 5.1.58. 1 itedasti / Prani
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2. On Pa.Si. 4.3.115 Upajndte, Kasika says, Paninina upaj-
natem  panimdyan  akalakain  vydkaranam Kasakrisnam
Gurulaghavam Apisalam Huskaranpam.

3. On Pa. Su. 6.2.14 matropajiopakramacchiye napwnsake
Kasika says, paninopejiamaldlakan. vytkaranam Vyadyu-
pajiiarir duglkaranam Apisalyupajiamn gurulighavam.

In the above references the characteristics of the grammatical
systems of Panini, Kasakrtsna, Apisali and Vyadi are stated. The
word akdilakaih is used for the Paninian System. Nyasakara states
on the illustrations given in No. 1 and 2 that akalalka:;i means “with-
out the terminology of tenses (and moods”).'" Haradatta also ex-
plains the word akdlakarn as “that which does not contain the tech-
nical terms regarding tenses” found in earlier grammars.¥ Nyasa-
kara does not comment on the Kasikia statement in No. 3 above. He
also ignores explaining the characteristics of the grammars of Api-
sali and Kasakrtsna.

The more important among the reterences are vyadyupajian
dugkarapam, in references No. 1 and 3 and huskarea¢m in reference
No. 2. Nyasakara does not explain the above Kasika-statements in
No. 2 and 3. On the Kasika statement in No. 1 Nyasakara says that
Vyadi having created the ten huskuranas coined technical terms for
the earlier time.’> S, C. Chakravarti, the editor of Nyisa, on the
testimony of his manuscripts, favours the reading huskeranan
against the other more or less corrupt readings duskaranam, dhug-
karapam and puskarananm/ The word duslkaranmi is explained by
Haradatta as ‘‘the Science of Grammar where the technical term dus
is used (Padamafjari on Kasika on Pa. Shi. 4.3.115). It is likely
that the word hus in huskarana;i. means either the ten classes of
roots or the ten tenses and moods. Maitreyaraksita in Tantrapra-
dipa (Note by S. C. Chakravarti, Nyasa on Kaéika on Pa. Sa. 2.4.21)
tries to explain the statement of Nyasakara and says that Vyadi first
conceived the ten tenses and moods and then arranged them in the
order of tenses showing earlier time.

The above discussion proves Vyadi’s important contribution to
Sanskrit Grammar in the topics regarding tenses and moods.

The earliest references to Vyadi are found in the Rgveda Pri-
tisakhya (Rg. Pra.).

13. Sa svasmingranthe ldaladhikaraiv ne Krtevin / and Kaleparibhasirahitam /

14. Pirvani vyikaranani adyatenddikdlaparibhdsd yuktini tadrahitem te vyaka-
ranam /

15. Vyidirapyatre yugapatkalabhdvindm vidhindi,  madhye  desehuskarangni
Krtva paribhasitavin picrvam piroemn k@lamiti /
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1. Sakalya and Anyatareya emphasise the distinguishing fea-
tures (dharmih) of the accumulated accent (pracayasvara). Vyadi
points out the usage of the grave accent in a different manner.
According to him, the usage should be with regard to the syllables
that follow a word ending with iti or a syllable which has become
one with iti, if those two accents (i.e. acule and circumflex) follow.!¢

2. Some scholars opine that the last mora (matra) of the pro-
lated vowels in @si3t and vindati3 of the second and third illustra-
tions given in patala 1.16(31) (Rgveda X.129.5 and X.146.1), is
lower than a grave in the accumulated accent (pracaya). Vyali
however, says that both the above-mentioned moras have the same
accent."”?

3. The sixth patala treats abhinidhdna (holding and supres-
sing a sonant sound) and points out places where it takes place.
Vyali however says that abhinidhdna does not take place any-
where.!®

4., Along with Sakalya and Gargya, Vyali pgives the name
samapddya (requiring restoration in the pada-text) to the changes
s and »n the samavasa combination and the sibilation of the visarja-
nya.l?

5. According to Vyali, anusvira is either a pure nose-sound or
a nasalised sound.?®

The above references prove that Vyadi held independent views
on some of the very subtle aspects of the pronunciation of the Vedic
texts. In four out of five references, he controverts the opinions
held by others.

An early work fathered on Vyadi is Vikrtivellt, a small work
on Rgveda-recital?! It is a work of twenty eight verses. After
the first benedictory verse, the ancient writers viz. Sikala, Sakalya,
Bharadvaja and Brhaspati are respectfully praised. The fourth
verse refers to the summary explanation, by the great sage Vyadi,

16. Parigrahe tvenirgintattens vaikiksarilerodt /
Paresiny nyfisamicdram vydlistau cetsvaraw parew // Rg. Prat. I11.14(23)
17. Ubhe Vyalih samasvare / Rg. Prat. 111.17(28)
18. Vyileh sarvetrdbhinidhdnalopah / Rg. Prat. VI12(43)
The English rendering is based on Mangaladeva Shastri's translation of
Reveda Pratisakhya.
19. Samaipadyem ndma vadanti getvam tathd natvmi simavesd@isca sandhin /
Upacararr laksanatasce siddhamdciaryd vyalisikalyagargydh //
Rg. Pra. XIIL 12(31)
20. Anantasthain tamenusv@raméhur vydlirndsikyamanundsikam va /
Reg Pra. XIII 15(37)
21, Abhyankar, K V. and Devasthali, G. V. Vedavikrtileksanasarngrahalh /
(VVLS).
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of the eight modes of Vedic recital, beginning with Jata. In verses
five to twenty are given the names of eight modes (vikytayah) of
the recital of Rgveda and the mode called jatd is explained in some
details. The remaining modes are described in verses twenty one
to twenty eight. The work ends abruptly.

Vikrtivalli seems to have been popular among scholars study-
ing the modes of recitation of the Rgveda. It has a commentary
called the Vikrtikaumudi by Gangadhar Bhatiacharya, who calls the
Vikrtivalli, an ancient work (puratana granthah).-2 We have an-
other commentary called Jatipatalakarikavydakhya by Anantacarya,
a great scholar who lived around 1625 A.D., and who wrote a num-
ber of commentaries on Suklayajurvede (Kanva recension), Prati-
§dkhyas, Satapatha Brahmana, Nighantu and the $rauta rituals. An-
antacarya has commented on the jata-secltion (jatapatala) that is
verse four to nineteen of the Vikrtivalli, Anantacarya also respects
Vyadi as an ancient teacher.”*

We are inclined to surmise that Vyadi referred to in Rgveda-
Pratisakhya and Vyadi the author of Vikitivalli are not identical.
The latter work discusses the eight modes of Rgvedic recital. These
modes are not referred to or discussed in Rgveda Pratisilkchya which
emphasises and discusses Samhita, Pada and Krama recitals.

Another work fathered on Vyadi is the Paribhasasiicana, dis-
covered and edited by the late Prof. K. V. Abhyankar.* This work
is a commentary on ninety three paribhasas or metarules, written
by Vyadi. The grammatical tradition in India considers Vyadi as
the first writer of paribhasas. This has becn stated by Haribhaskara
at the end of his paribhasa-work, the Paribhdsabhaskara.’

The ninety three paribhasas could be sub-divided into six sec-
tions. In the first seclion, we have twenty two paribhasas which
are useful in understanding the meanings of Panini’s sGtras and
their mutual relation. In the second section we have thirteen
paribhasas directing specific interpretation of the shtras of Pinini.
In the third section we have eleven paribhasds which discuss the
nature of augments and substitutes. In the fourth section we can
arrange forty paribhasas which discuss the relative strength of
rules and the priority of application in case of conflicting rules. In
the fifth section we can consider seven paribhasas which deal with

22, Granthe Vikrtivallyakhye vyddiprokte purltane / introductory verse 3a,
23. (a) Munirvyadistu bhagavinanyasakhiyalaksanakrt / VVLS. p. 43.
(b) Anantichirya himself belonged to Sullayajurvedq, while Vyadi helong-
ed to Rgveda (Saisirlya Samamnaya).
24, Paribhigisiicana, Poona, 1967.
25. Paribhasibhaskara, p. 317 fI.
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the relation of words with their senses. In the last or the sixth
section we have four paribhisas which give general instruction re-
garding the use of words in a language.”®

We have a separate list of Paribhasas fathered on Vyadi, which
is called the Paribhasapitha, by Prof. K. V. Abhyankar. It seems
that this Paribhasapatha is later and there were many additions to
it at different times.

The ninety three paribhdsis commented upon in the Paribha-
sisiicana constituted, we should say, the orginal list of Vyadi’s
Paribhasds. This list can be called Paribhisisiicana and the com-
mentary on it can be called the Paribhdsivrtti, because the intro-
ductory words of the commentary are: “Now we shall explain the
Paribhasasiicana”.?’

We cannot conclude that the Paribhdsisiicana fathered on Vyadi
was composed before Katyayana. The reference to Vyadi, in a
Varttika, having favoured the view that words denote a substance,?
cannot determine anything, because all the Varttikas found in the
Mahabhasya are not the work of Katyayana,

Prof. Abhyankar opines that the Paribhasisiicana was written
hefore the Mahabhasya. Out of the ninety three paribhisas of the
Paribhidsdsiicana, twenty three are not found in the Mahabhasya. It
is possible that Patafjali may have known some of the paribhisas
listed in the Paribhéisasiicana. In the present state of our know-
ledge, we cannot say with certainty whether the Paribhisdisiicana
was later than Patafjali. However the discovery of Paribhdsisticana
by Prof. Abhyankar is important as we have found in it the earliest
paribhiga list, with a commentary, both being earlier than Patafijali.

The above reference to works fathered on Vyéadi concern Vyadi’s
views on accent, recitation of the Veda and metarules in the Paninian
system of Sanskrit Grammar, We have about a dozen references
to Vyadi's views found in the Varttikas on Panini’s sdtras, in the
Mahabhdasya of Patafijali in Bhartrhari’'s Mahabhdsyadipikd, the
Vrtti on Vikyaepadiya and in the statements of Vrsabhadeva, Punya-
raja and Helaraja in their commentaries on the first, second and
third Kandas of Bhartrhari’'s Vakyapadiya. These views concern
the semantic and philosophical aspects of the grammatical system
of Panini.

26. Parlbhagsarmgraha, intro. p. 15,
27. Atha poribhégdsiicanarn vyikhyasydmelh — Paribhisasarigrahe, p. 1.

28. Pa. Sh. 1.2.64 va. 65.
A5 —12
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According to the earliest reference found in the Varttikas of
Katyayana, Vyagi opined that a word denoted substance that is
a particular.?? Patanjali explains that the teacher Vyadi believed
that a word denoted the particular. Vyéadi was perhaps the only
grammarian who advocated this view. According to Pataiijali,
Pianini held the view that a word denoted both the particular and
the universal, as can be understood from the sitras I, 2.58 and
1.2.64. Neither the Varttikakira nor Patanjali are dogmaitic re-
garding the denotation of a word. Grammarians after Patanjali
sided with the Mimamsaka view that words denoted the Universal.
Bhartrhari in his Vakyapadiya has discussed elaborately these twa
views in the Jati Samuddesa of the third Kinda. He has favoured
the view that words denote the Universal. He has further said
that whereas Jati or the Universal refers to the real element,
Vyakti or the particular refers to the unreal® For those who
accept dravye or the particular as the denotation of a word, the
paricular is not a concrete object but it is a mental image.’! Thus
the grammarians have emphasised Jdti or the Universal as the de-
notation of a word.

In the introductory section (Paspasahnika) of Mahabhasya,
Patanjali refers to Vyadi having discussed the views with regard
to words being eternal (nitya) or produced (karya). Giving pro-
minance to this discussion, Vyadi examined the merits and the de-
merits of both these views and stated the purposes for the accept-
ance or the rejection of these views. In course of the discussion
Vyadi had concluded that irrespective of the views as regards words
being eternal or produced the science of Grammar should continue
its discussions.’?

In Vyadi’s Sarigraha the word siddha was understood as nitya
i.e. eternal as opposed to karya i.e. produced.’

Bhartrhari explains that the book called Samgrahe was part
of the Science of Grammar. The discussion regarding nityae words
being part of the Science of Grammar and Vyadi being an autho-
rity regarding grammatical rules, the word siddha has been accep-
ted in the place of nitya in the Varttika.*

29. Mbh. on Pa. Su. 1.2.64, vart. 65.

30. Satyarir yattatra sa jatirasatyavyektayal smptalh/ VP, III1.1,32.

31. Anupravrtti riupa ya prakhydasimakrtim viduh / VP. 1IL1.19a.

32, Tatre tvesa nirnayo yadeva nity. athapi kdryah ublayathdpt lekganaiiv pra-
vartyamiti Mbh, (Keilhorn and Abhyankar) p. 6, 1.13, 14,

33. Saingrahe tavatkdryapratidvandvibhavammanyimalie nityaparydyavicino graha-
nemiti / Mbh, p. 6, 1.22, 23.

3. Samgrahopyasyaive  $dstrasyeikadesal Tatraikatantratvid  vyddesca prdma-
nadihdpi siddhasabde wpdttah / Mbh. Dip. p. 23, 122, 23.
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A number of references to the views propounded by Vyadi in
Samgraha are found in the commentaries on Vakyapadiya (VP).
We shall understand them one by one. Ii{ should be remembered
that many of these references are found in the commentary called
Vrtti which is supposed to be from the pen of Bhartrhari himself.

1. While discussing the nature of an expressive word (upa-
danasabdae), Bhartrhari says that there are two elements in the ex-
pressive words, one is the cause of the words and the other is used
to convey meanings.’S The Vrtti on this verse quotes a view from
Samgraha. According to this view the expressive word (upada-
nasabda) has its own form, if we accept the theory that an un-
divided word conveys its meaning (avyutpattipaksa). According to
the view that a word can be divided into meaningful parls (vyutpat-
tipaksa) the meaning limits the formation of a word.

There are others who opine that the word which conveys its
meaning, does not express it but suggests it. In this manner alone,
the use of the relation of identity of the word with its meaning in
the form, “It is this (soyam)”, would be possible.’® As Sarhgraha has
offered a clear explanation of the word upaddna, the Vrtti does not
further discuss the meaning of the word updadana.

2. Bhartrhari points out that the distinctions in time belonging
to the primary sound are attributed to the sphota. (VP.1.76). While
explaining the verse the Vytti says that sound (dhvani) is of two
kinds, primary and secondary. The primary sound is responsible
for the perception of the form of the sphota. The secondary sound
is responsible for the uninterrupted perception of sphote. This ex-
planation is based on a verse, of Saiwhgraha, which is quoted in the
Vrtti. According to this verse, the primary sound is the cause of
the first perception of the word (sphota); the secondary sound be-
comes the cause of the perception of the difference in the modes of
utterance.’

3. Bhartrhari discusses different views regarding words (abhi-
dhana) and meanings (abhidheye). When a word is uttered by
the contact of the articulator (Karana) with the places of utterance,

35. Eko nimittarih $abd@ndmaparorthe prayujyate. VP.1.44 b.

36. Evam hi Saigrahe pathyete v@caka upddanal svariipava@navyutpattipakse /
Vyutpattipakse tvarthavalitariv samasritar  nimittan  Sabdavyutpattikarmeni
prayojakam/ Updddnadyotakaityeke/ Soyamitivyapadesena  sarbendhopayo-
gasya sakyatvat/

37. Evam hi saimgrahakarah patheti —

Sabdasya grahane hetul prikrto dhvanirisyate/

Sthitibhedanimittatvern Vaikrtah pratipadyate//

II’r;af. W. Rau (Vakyapadiya, Wiesbaden, 1977) reads “sttitibhedanimittatvam™
.18c.
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the word has a form (pratyiyakasvarapa), but the form of the
meaning conveyed by that word (pretydyyasvaripa) cannot be-
come the object of utterance with the help of an articulator and a
place of utterance. The Vrtti on this verse quotes a couple of lines
from Samgraha according to which “The form of the word as the
conveyed (abhidheya) never comes under the organs of articulation
(Karanpa). When the conveyor form (abhidhina) comes under the
organs of articulation, the conveyed, which has the same form, ap-
pears to be uttered, even though it does not come under the organs
of utterance.

4. While commenting on VP.I1.26, the Vrtti discusses a num-
ber of points and in the course of the discussion quotes a number
of views regarding words, their meanings, the relation between
them, the kinds of such relations and their purpose for the common
usage as well as for their use in religious matters. The grammatical
tradition found in Panini, Vyadi, Katyayana and Patafijali has con-
sidered words, meanings and their relation as eternal. The eternal
relation is called natural (svabhdvikae), inseparable (ebhinna) and
in the form of mutual compatibility (yogyatdripa). The Vrtti in
course of this discussion quotes two verses from Sangraha. Accord-
ing to these verses, “Words and their meanings are naturally in-
separable; we find them used separately only for the worldly usage.
The unity of words and their meanings is already established.
Neither in the world, nor in the Veda is there any individual who
can create the relation of words with their meanings. How can one
create the relation of words with their meanings through words?4

5. In the second Kanda of Véakyapadiya (verse No. 263),
Bhartrhari discusses the nature of the primary meanings and the
secondary meanings. Normally each word has only one meaning
and that is its primary meaning. However, long usage or the lack-
of it, determines the distinction between the primary and the secon-
dary meanings. Others declare that a meaning depending cn con-
text or the presence of other word or words is considered to be
secondary. The next verses (264 and 265) are quotations from Sari-
graha as stated by the Vriti on verse No. 264. Punyaraja also says
that the verse in question is a quotation from Samgraha. According

38, VP.1.65.

39, Na hi svaripar sabddndwr gopindidivatkarane sennivisati Tettu nityam
abhidheyamevabhidhanasannivese sati tulyariipatvidesannivistamapi samuccdr-
yamanatvenavasiyate/

40. Sabdérthayorasambhede vyavahire prthalklkriyd/

Yatah sabdartheyostatvamekarn tatsamavasthitam//

Sa eva punariha —

Sambandhasya na kartdsti sabdandnm lokavedayoh/
Sebdaireva hi Sebdands sambandhah syatkrtah katham//
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to these verses, a word when uftered by itself denotes its well-
known meaning which is its primary meaning; but the word, which
conveys its meaning through the use of another word and by means
of a special effort, is understood as giving rise to secondary mean-
ing.¥

6. In the second Kinda of Vakyapadiya (verse No. 208) Bhar-
trhari refers to the differences of meanings of individual words in
a compound and the meaning of a compound as a whole. Accord-
ing to one opinion, the meaning of a compound is the same as the
meaning of its constituent words. According to others the meaning
of a compound is different from the meanings of its constituent
units.®

The V7tti on the above verse quotes a passage from Samgraha.
According to the author of Sargraha the collections of words are
of four kinds: (1) Those in which the sounds are traced but not
the meanings, e.g. the words gaurakhara (wild ass) and asvakarna
(a tree). These words have a meaning different from the meanings
of the constituent words; (2) Those in which the meaning is traced
but not their sounds e.g. srotriya (a reciter of a Veda) and vaidarya
(a jewel); (3) Those in which both the sounds and the meanings
of the constituent units can be traced, e.g. the words r3japurusa (a
royal servant) and nilotpala (a blue lotus); and (4) Those in which
neither the sounds nor the meanings of the constituents are traced.
e.g. the words musalarm (a pestle) and balahakah (a cloud).

7. The grammarians after Patafijali have discussed the func-
tion of prepositions (upasargih) and post-positions (Karmaprava-
caniydh) in context of verbs and nouns. They opine that the pre-
positions sometimes express the action and sometimes suggest it.
Bhartrhari discusses this topic in the second Kinda of Vakyaepadiya
(verses 188-204). The V7tti on VP.II,187 quotes an opinion of
Sarhgrahakara,® according to which prepositions do not express

41. Artheprakerenipekso yo vd Sabdantaraih scha/
Yuktah pratydyayatyartham tes gaunemapare vidul//
Suddhasyocoirane svarthah prasiddho yasye gamyate/
Se mukhya iti vijiieyo ripematranibandhanah//

42. Arthavadbhyo vifligtorthah sairghita upejdyate/
Nopajayate ityeke semasesvirthilddigu//

43. Tatha hi sawgrahaledrah pathati/ Trividha semuddyah sabdanveyaeh dabdan-
vayinorthanvayinah Sabdarthinvayinasca/ Sabdinvayino gaurakhara edve-
karpa iti / Arthanveyinal $rotriyo vaidiryeh parasava iti / Saebdérthanvayino
réjapurugah nilotpala brahmanakambala iti/ Sa evdha-niranvaydnepl samu-
dayan ridhidvanu gacchantiti tad yathé musalam ulikhelo beldhake iti/
The Vrtti in this context quotes an opinion of Dhyanagrahakara the author
of an early grammar work called Dhyanagraha, which is referred to in Mbh.
}‘)1;1;1 p. 261, 120-21 and Bhamaha's Kavyilankire, VIi — “dhyidnagrehabr-

atplavam”.
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meanings hut only suggest them. The function of the prepositions
is to specify one of the peculiarities which are present in the action
denoted by a verb. The preposition is called suggester or revealer
because it specifies meaning.4! Bhartrhari, however, refers to other
opinions regarding the function of prepositions when he says
{VP.I1.188) that they are expressive (wicaka), suggestive (dyo-
taka) and helpful for the meaning of the root (dhatoh sahaleari),

8. The case of post-positions (Kaermapravacaniyah) is similar
to that of the prepositions (upasargal). According to Bhartrhari a
post-position neither suggests’an action nor does it directly express
relation nor does it supply a verb but it specifies a relation. Initiat-
ing the discussion on post-positions, Bh. says (I1.197) that an action
sometimes creales a relation and disappears. Sometimes when the
verb is heard a relation is produced.® The Vrtti on this verse quotes
a few lines from Sarhgraha which state two kinds of relations: (1)
that which is understood when a verb is not used (tirobhutakriya-
padah) and (2) that which is understood when a verb is used (san-
nihitakeriyipadah).

9. The grammarians beginning with Pianini have always
given importance to a sentence as a significant unit of speech. For
them the division of a sentence into words, of words into syllables
and of syllables into their parts is only for the grammatical opera-
tions. The Vitti on VP.1.26 quotes a verse from Sarigraha which
emphasises the above view. According to it the form of a word is
not fixed. Its form and meaning are produced from the meaning
of a sentence.® A verse quotation expressing alternative view is
also found in the Vrtti on the same VP. verse. According to the
quotation which seems to have been taken from Sarigraha, “The
word along with its meaning is understood from the meaning (of a
sentence). It is through the words that the meaning of a sentence
is determined and it is through the groups of letters that a word is
nnderstood.#?

10. The early Indian tradition regards Prakrit languages in-
cluding Pali and Apabhrarn$a as having developed from Sanskrit.
We have a list of the faults of pronunciations in the Pratisikhyae

44. Sabdanteropagrahamantarens sambhavi sannalabdhaniyamo
yorthastai dyoteko niyamayan vacakatdmatilerimatiti savgrahakire adhe/
45. Janeyitva kriyi kacitsambandham vinivartate/
Srayamane kriyasabde sarmbandho jayate kvacit//
'46. Samgrahepyuktam —
Na hi kificit padan vipena niyatam kvacit/
Padanam rapamartho va vakyirthadeva Jayate//
47. Arthdtpadari sabhidkeyain pedadvdlkyarthanirnayal/
Padasamghatajar Vakya vernasamghdtajem padam//
Vrsabhadeva says. sarigrahoktalingamdha arthiditi/
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works and in Mahabhdsye. Early Indian grammarians regarded
these mispronunciation as having given rise to Prakrit languages.
Besides these conservative and extralinguistic views, the existence
of Prakrit and Apabhramsa words has been noted by Kaitydyana
and Patafijali. The latter refers to scholars well-versed in Vedic
lore and yet speaking corrupt words in their daily usage but not
in ritual practices. We find in Bhartrhari's Vakyepadiya (1.175-183
Rau,) an important discussion regarding the expressiveness of Apa-
bhrams$a words. . According to him an inability to pronounce a San-
skrit word properly, led to the use of a mispronounced word which
in course of time became current as an independent Apabhramsa
word, e.g. Kisi for Krsi or Devadinna for Devadatta. Some of the
Apabhrathia words were used independently as signifying a parti-
cular meaning e.g. the word goni did not signify a cow but a round
bag. The expressiveness of a word depends upon context, irrespec-
tive of it being a correct or a corrupt word. The correct as well
as the corrupt words are capable of conveying a meaning. This
discussion in Vikyapadiya about Apabhramsa words has its basis
in the statement of Samgraha noted in the Vrtti on V.P.1.147
(Poona) which says that a corrupt Apabhrarnéa word has its basis
in the correct words.#

11. We find among Sanskrit Grammarians of the Paninian
school a very important and detailed discussion on the nature of
gender. In the Mahabhdsya on striyam,® a number of verses are
quoted which discuss how gender is determined in common
usage or in grammar. Patafjali first discusses the popular view on
gender and finds it unsatisfactory, He discusses the VaiSesika view
according to which gender is a universal manifested by sex-signs.
This view is also found unsatisfactory. Hence Patafijali emphasises
that the grammarians should formulate their own view regarding
gender. Patafnjali finally states a view which is akin to the Samkhya
views.

While explaining the conception of the feminine gender and
masculine gender, Patafijali uses the words apdyena yujyate and
vardhate. These are explanatory words for samstydne and pravrtti
or prasava, which signify the feminity and masculinity. These words
are used by grammarians earlier than Patafijali. Verse No. six
quoted by him states that the grammarians should formulate their
concept of gender from decrease (samstyina) and increase (pra-

48. Sabdaprekrtirepebhrasnsah.
49. Pa. Sa, 4.1.3.



184 J. M. SHUKLA

sava), which should regularly bring about the notions of feminine
and masculine genders.®

The two words saitstyina and prasave are used along with a
number of their synonyms, in a long quotation from Sarhgrahe,
which is found in Helaraja’s commentary on Va. Pa. II1.13.1-2.

Coagulation, compactness, removal of dullness, incapacity, cessa-
tion, obstruction of activity, disappearance, these are the characte-
ristics of feminity. Activity, all round spreading, ability for in.
crease, employment of the conduct, predominance, activity and ap-
pearance, these are the characteristics of masculinity. Evenness.
stableness, cessation of longing, prevention of the corelation between
parts and the whole and isolation, these are the characteristics of
the neuter.,’!

Similar quotations on philosophical and semantic aspects of
words could not be obtained from grammar works which belong to
systems other than that of Panini, because they seldom discuss sem-
antic and philosophical aspects of language. It is likely that we
may find many more Sargraha views from pre-Bhartrhari grammar-
works like Dhydnagraha and from the Vriti work of the Vrttikira
who is quoted in the Mahabhasyadipikd, provided we are able to
find them.

From the above quotations of Samgraha we can surmise that
Swigraha was a work in prose and verse form and that it discussed
grammatical, philosophical and semantic problems from many angles
without siding with any particular view. A similar method is found
in Patanjali’s Mehabhasya and Bhartrhari’s Vakyapadiya and Maha-
bhasyadipild and later on in Nagesa’s Mafjusi-triad.

The study of Samgraha gradually declined and the work ulti-
mately went into oblivion. Bhartrhari states reasons for this con-
dition. Even before Pataiijali, there were signs of the decline of
the study of Saimgraha. According to Bhartrhari the Sawigraha stu-
dies came to a halt because students of grammar became fond ot
abridgements, for they did not have a proper background of the
different $astras which was required for the appreciation of the com-
plexities, the deep and scholarly treatment of topics and the diverse

50. Samstyine-prasavan lingamastheyau svakrtantatal/
Semstydnami stydyaterdrat stri siiteh sep prasavaly pumén//

51. Semstydnam satithananam tamontvrttiradektiruparatih  pravrttipratibandhasti-
robhdvah stritvai/
Prasavo viblhdvo vrddhisaktirvrddhilabho'bhridrekal
pravrttirgvirbhave iti pumstvain / Avivaksitalh samyam
sthitirautsukyanivrttiraperarthatvamaigingibhavanivrttih
kaivalyamiti napumsalam/
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views on philosophical aspects discussed in the Savigraha. Pataii-
jali accumulated in his Mahabhisya whatever was good and useful
in Saniigraha, It can also be said that Patanjali was also indirectly
responsible for the final decline of the Sargraha. This is not to
suggest that Sdingraha was totally lost to both Patanjali and Bhar-
trhari, because we find them quoting views which were handed down
by tradition, if not through the Sarngraha extant in their time.

52, Priyena saskseparucinalpavidydparigrehin /
Samprapya vaiyikarendn semgrahestamupdgate// VP.I1.476 (Rau. 481)



THE ROLE OF SRi AND THE CONCEPT OF
PURUSAKARA

K. K. A. VENKATACHARI

Introduction:

THE Visistadvaita tradition recognises Bhakti as an instrument of

worship for the glory of the realisation of the Ultimate. It ac-
cords supreme significance to the role of the consort of the Lord.
She is known as Sri, the very embodiment of the most magnificent
and resplendent form. The Vedas describe Sri as possessing divine
attributes, the foremost among them being mercy or benign compas-
sion. Alavandar (Yamuna), the great Vaisnava savant of the 10th
Century A.D. sings Her praise as,

siyfcis 5 A 3 wnafa (catusslokd)

Alavandar had conceived of the vital role of $ri in granting
salvation to parched souls, but had not elaborated on this theme.
It was left to the Acaryas of the post-Ramanuja period, from about
the 12th century A.D. onwards, to develop the concept of the suc-
cour rendered by Sri, as one of the basic tenets of Visistadvaita Phi-
losophy. This came to be recognised as “Purusakara” in $ri Vai-
snava parlance; the word as such was not used then though the un-
derlying principle of this concept could be traced in their many
beautiful hymns,

Role of Svi:

Sr1 as the Universal Mother and the inseparable Consort of the
Lord plays the unique role as the guardian angel of the soul. In
the work entitled, “Laksmi-Tantra”, the origin of the word and the
significance of Sri are described- It can be seen that Sri, besides
being resplendent and possessing all-embracing powers, has that
quality of propitiation and assuaging the anger of the Lord towards
erring human souls. It may be appropriate to quote excerpts from
an English translation,! which runs as follows:

8.~ _
1. Laksmi Tentra, A Paficartra Text, tr. and notes by Sanjukta Gupta, E.J.
Brill, Leiden. 1972, Chapter 50, verses 79b-82.
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“I listen to ($rnomi) (my devotee’s) lamenting propitiation
and I demolish ($rnomi) the misfortunes of the honest. I cover
(4rmomi) the world with my gunas and I protect (Sarana) it eter-
nally. I am Hari’s body ($arira) and the gods desire (ipsitad) me
with faith (4raddhia). When in the state of $anta, the substratum,
I rumble (ranti) as pasyi (sound) produced from the navel (i.e.
the sound (om). (Then) as the initiative (prerani) I, madhya,
urge the minds (to activity) and I occupy the mouth in the form of
the creator of sounds (arpas-varna). Present, thus in four manners
distinguished by $anta, pasya etec., I take shelter in (Visnu), whereas
I myself give shelter to the Saktis (such as Jaya etc.). I destroy
(remi) (the sins of the protected) and at the same time fulfil their
wishes (rimi). I am the most resplendent and most beneficent rati
(revelling capacity) of the Sakti, desired (by all). It is thus that
the masters in meaning of the Vedanta recognize me directly as
SRI. Nevertheless, the master, my universal power (vibhiiti), the
three worlds, together with the creator and the gods do not account
for even a sixteenth part of my sound (body).”

st wewt qre st 3| @A e’
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(srwitas qzaTseRT:)

Purusakara:

Purugsakara, in the Sri-Vaisnava tradition, means the interces-
sion of some one between the Soul and God. $ri is looked upon as
the first Purusakara and plays the role of the mediator between the
Soul and God.

The origin of the word ‘Purusakira’ though obscure, may be
taken as from the Sanskrit word ‘Puraskara’ — meaning keeping
some one in between.

The word ‘Purusakara’ has been used for the first time in Ara-
yirappati — the commentary on Tiruvdymoli by Pillan? In a later
period, the Acarya was acknowledged as the Mediator or Purusa-
kara between the Soul and $ri to God. It is but natural that the

2. Tiruvaymoli, 6-10, Avatarika.
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later Acaryas built the concept of Purusakira around $ri, because
Sri or Laksmi has been described as the mother in earlier litera-
ture.) These Acaryas also got an insight into and interpreted the
Valmaki Ramdyana from the angle of this envisaging concept. Hence
some incidents from the Ramdyana have been interpreted by the
Acaryas as demonstrating Purusakira or the Intercession of 8§ri,
with mother’s natural love for her children, on behalf of those erring
ones.

Rama’s kindness:

Parisara Bhattar, in his $r7 Gunaratna KosSe cites two inci-
dents from the Ramayaena as revealing the qualities of compassion
and mother — Love of $ri, who is always ready to intercede with
the Lord on behalf of the ‘Soul. One such incident concerns Kika-
sura who began teasing Sita with a view to outrage her modesty.
Rama, enraged at this behaviour of Kakasura, wanted to kill him
but the latter escaped with his life only because Sitd took pity on
him and pleaded with Rama to spare him. Another incident took
place in the Asokavana. After Ravana was killed, Hanuman who
came looking for Sita, wanted to punish the demons for having given
her trouble. But Siti prevented him from doing so, demonstrating
that the demons were merely carrying out the behest of their chief
Ravana. And surely, it was not a sin to carry out the orders of the
ruler

Now, Purusakiara is taken to describe the intercession of Sri
with the Lord on behalf of the erring children, And only the for-
mer incident concerning Kakasura fits in with this description. The
latter incident concerning Hanumian and the demons can at best be
taken as demonstrating the mother’s natural tenderness of heart
and sympathy for the erring children and interceding on their be-
half with not third persons but with the Lord Himself directly. It
is not Pursakara in the accepted sense of the term. This only shows
the eagerness of the later Acaryas to seek authority for the concept
of Purusakara in early literature including Valmiki Riémdyana.

Lord Is Decision:

Based on Bhattar’s description of these two incidents from
Ramayana as illustrating the Purusakira, qualities of $ri and on the
remarks made by other Aciryas, the later Acaryas developed fur-
ther the concept of Purusakdara. They quoted not only the above

3. Srisuktam, 12.
4. Sri-gunaratna kosam, 50.
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two incidents but also profusely from the Hymns of the Alvars in
support of the concept of Purusakara.

Periyalvar says that even granting that the goddess Laksmi
might point out certain negative traits of the devotees, the Lord,
because He is independent (svatantra), would say: “My devotees
cannot commit any sin. Even if they do so, it is not a sin. Virtue
is what I like, So when I like what my devotees do, even if it is a
sin, it becomes a virtue”.S The Lord's independence of action is
stressed here. From the expression “Even if Laksmi were to find
fault”, in which the subjunctive is used, it is clear that Alvar thinks
that Laksmi will not point out the sins of the individual. Also Nam-
malvar in his Tiruvaymoli says that he seeks refuge at the feet of
the Lord Venkatam: “O Lord, you who have the Lady who came out
of the lotus dwelling on Your chest, (the lady) who is there with
the intention of never being separated from You even for a second.”™
The commentators interpret this reference as seeking refuge first
with Laksmi in an attempt to seek her intercession by associating
Lakgmi’s name with the Lord- This is the principle of Purusakara.
In fact, the commentators say that this whole decade (6 : 10) des-
cribes Saranagati (surrender) and Purusakara (intercession). In
the same way, commentators feel that when Ramanuja first seeks
refuge with Sri (Laksmi) in his Geadyatraya, his act is based on
Purusakara principle.”

The Lady Wins:

It goes to the credit of Periyavaccan Pillai who first systema-
tises Purusakiara and describes it elaborately in his work Paranta
Rahasyam. He visualises an imaginary conversation that takes
place between the Lord and Sri, wherein the Lady emerges as a vic-
tor of compassion. When the Lord is in angry and stern mood,
Sri softens Him by Her argument and cools his temperament and
thus Laksmi prepares I§vara to listen to Her plea for the welfare
of the souls. Then She begins the campaign.

Sri (Piratti): You please accept this cetana.

Iévara (sternly): This individual has committed sins and insulted
me: “All the scriptures are My commandments, but he has dis-
obeyed them.

Piratti: You take all these sins as an object for Your compassion
(Ta. porai)”.

5. Periydlvar Tirumoli, 4.2.
6. Tirwiymoli, 6-10-10.
7. Sarandgati Gadya.
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Isvara: Tor the sake of porai do you want me to ignore the Sastric
injunctions?

Piratti: For the sake of Sastric injunctions do you want to ignore
Your compassion?

ISvara: Suggest a way in which Sastric injunctions together with
compassion can be followed without any clash.

Pirati: You make the vimukha (those against you) the object for
Your Sastric injunctions and the abhimukha (those in favour of
You) the object of Your compassion.

Isvara accepled this compromise and thus evenstually the Lady
emerges as a victor of compassion.

By relating such an imaginary conversation beween Sri and
I$vara, Periyavaccan Pillai illustrates the role of Sri as the intercessor.
He further states that although the cetana has the same relation-
ship with both the Lord and Piratti, the Lord happens to be the
Supreme (Pursottama) and has the quality of harshness (Kathinya).

In His role as the father He has power for the welfare of the
cetana, while as the ruler (nirvahaka) of the entire creation He can
also be severe and strict. To balance these qualities, Piratti, who
is a lady, has the quality of softness. Because She is the mother
of the entire creation, She has innate affection (vatsalya), and be-
cause She does not have the direct responsibility of ruling the uni-
verse, She is always pleasant. Consequently, She can be a Puru-
sakara and balance the contrasting qualities of the Lord.

Acarya Essential:

In another work of his by name Manikka Malai Periyavaccan
Pillai discusses the need of two Purusakaras, wherein “SRI” func-
tions between the Soul and the Lord and “Acirya’” between the Soul
and Sri.

The Acarya as an intermediary between the Soul and $ri has
an essential function. He introduces the cetana to Sri and briefs
Her on the need to give succour to the hungry Soul, though it might
have erred and countermanded the commandments of the Supreme.
Being Omnipotent, and all powerful, the Lord takes cognisance of
all that an individual does, including his defects. It is then that
Piratti, with the prior recommendation of the Acarya, pleads with
the Lord and influences Him to ignore the defects of the individual,
who has sought protection at Her lotus feet.
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Acarya as Purusakiara helps the individual in giving him the
assurance, not to be worried, by sins committed by him. He also
gives the hope that Lord will forgive him. Sri (Piratti) will influ-
ence the Lord to ignore the defects of the individual who has sought
protection. Therefore two Purusakaras are essential. The trans-
lation of relevant passage of Mantkka Malai is given under:—

“When the attainment of God is the inseparable quality of the
individual and vice versa, where is the need to accept mediation
(Purusakira)? Mediation is essential because the individual when
he enters this world and gets this body, they cause him to forget
the essential qualities, namely that he is a subject of God alone, is
dependent upon God, and the Soul is different from the body, and
they cause him to lose his proper existence, and thus finally he be-
comes full of defects. The intercessor approaches God, who is in-
dependent, and omnipotent, to persuade Him not to punish the indi-
vidual once his defects are seen.”

If the Lord and the Goddess (Sri) both should be objects of
attainment how can the Goddess be an intercessor? Because, al-
though God has both independence and accessibility, the Goddess
has only the quality of accessibility. What is the need for accepting
two intercessors, one the Goddess (Sri) and other the Acarya?

Nanciyar answers, “We accept the (intercessors) in order to re-
move the shortcomings of the protector (Lord) and the protected
(we) enabling both of them to attain their essential nature (Sva-
1apa). “The defeat of the individual who takes refuge is removed
when he approaches God remembering the lineage of his Guru. The
protector’s shortcomings are removed when that individual ap-
proaches God through the Goddess. How can the protector (the
Lord) have defects? The defect of the protector (the Lord) is,
having the independence, by which, He can point out the defects of
the individual who lives in this world. In so doing, He treats this
inferior world as though it were on par with the heavenly world.
But when he approaches the Goddess, this defect is removed. When
the Lord takes the individual’s soul (for protection) He takes it
through the Acirya and the Goddess. When the individual soul
approaches the Lord, he also approaches Him through the Acarya
and the Goddess. This can be well seen in the cases of Sri Vibhi-
sana Perumal, Guhapperumal, Tiruvati (Hanuman), Maharajar
(Jatayu). The Lord should get His essential nature (Svariipa)
only through protection (of individual). The Goddess gets Her
essential nature only through causing individuals to be protected.
Only by teaching these truths does the Acarya attain his essential
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nature, by causing individuals to be protected. When it understands
these truths, only then does the individual soul attain its essential
nature. The Asrama duties will be fulfilled -only when he follows
them without any desire for pleasure and wealth. Vaispava-ness
will be obtained only when I-ness and Mine-ness are forgotten. These
two are obstacles to attaining God.

Conclusion:

It can be observed from the foregoing that the Lord is Supreme
and all powerful and has traits which are not tinged with mercy.
In contrast, His Consort Sri is the very embodiment of kindness and
compassion. She takes pity on the erring soul and by clever argu-
ment wins over the Lord and makes Him grant pardon to the errant
individual and ultimately render it acceptable to the Lord as worthy
of salvation. In essence She is Purusakidra Prime. The Acarya.
heing well acquainted with the disciple and having free access to
Piratti, functions as an essential ingredient in introducing the indi-
vidual to Sri and recommending him for compassionate considera-
tion. It is thus that the Acirya is also a Purusakara, though only
secondary to Sri.

‘Thus the role of Sri and the concept of Purusakira in Sri-
Vaignava tradition has gained currency in granting salvation to the
Soul, for the greater glory of the Lord Supreme,



THE RASA THEORY—ITS ESSENCE
P. N. VIRKAR

ALL the details which the Rasa theory has been made up of as

also the way in which the details happen to be presented to us
may not be acceptable to each and every thinker. Why take the
case only of the modern scholars? The interpretation of Bharata’s
Rasa-siitra put forth by Bhatta Lollata was improved upon by Sri
Sankuka. Bhatta-nayaka criticised both his predecessors and Abhi-
navagupta differed a good deal from Bhatta-nayaka also. It is in-
teresting to note, by the way, that all these interpreters took
Bharata's Rasa-sdtre as a basis and attempted to interpret it as they
thought fit. '

Would these interpreters deny the debt they owed to Bharata?
Even though Bhatta Lollata’s interpretation might have been dis-
carded by the later crities, was he not, in a sense, the pioneer who
had been instrumental in inviting their attention to the Rasa-siitra
and in making them devote their thought to interpreting the Rasa-
sutra in the way they chose to? Even Abhinavagupta did accept,
though partially, the concept of Sadharapikarana first put forth by
Bhatta-nayaka.

Howsoevermuch, therefore, we may differ regarding the details
of the Rasa theory, and whatever the extent to which we may not
feel like accepting in toto the explanation offered by Sanskrit rheto-
ricians in regard to terms such as Sddhdregtkarapa and the like, we
shall have to admit that the essence of the Rasa theory is all im-
portant at all times. By ‘details’ I mean such matters as the num-
ber of Rasas, whether Rasas, Bhdvas, etc. should be held to be of
different kinds, whether the Sthay: Bhavas mentioned by Bharata
are of the same nature or not (some Sthdyi Bhdvas may, for ex-
ample, be occurrents and some, mental dispositions) and so on. It
may also be questioned whether both mental states and bodily states
deserved to be classed as Vyabhichdari Bhavas. The present article
is an attempt to show what the core of the Rasa theory is and how
that core is of vital importance at all times,

Before proceeding to examine the nature of that ‘core’, it will
be necessary to take into account what the main aim or at least one

AS.—13
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of the main aims of producing great literary works is. To enable
us to know this, the first question that will have to be answered is
whether a great literary artist produces a literary work exclusively
for himself or whether in his heart he cherishes a desire that Rasikas
should appreciate it. Even Bhavabhiti who (though somewhat des-
perately) says that his attempt is not for those who do not approve
of it, M wfw 4w gew:, is obliged to express a hope that someone
who shares his views will be born one day or the other or may even
be existing at that very time in some corner of the world.

If, then, a fine piece of art is produced at least for some selected
members of the society, it cannot be denied that at least those few
Rastkas are expected to get delight from it. Delight has, therefore,
to be admitted as one of the main aims of all artistic production.
That is the view put forth by the great Bharata over two thousand
years ago, when he said:

gramti smatat mwatat aqfeaqm
faamard aF aemwag whaak o
(Natyadastra 1.114-15)

Visrdmajananam means ‘giving peace of mind’. A little later, (ibid
1.124), however, he uses the word ‘Vinodajananam’, i.e., ‘giving de-
light’. Abhinavagupta in his Locana says that of the aims of poetry,
delight is of the greatest importance.! Mammata calls delight as the
‘crest-jewel of all the objectives of poetry.> In the Sangia-Ratni-
lcara (1.1.25-30) we are told that music gives supreme delight to
everyone, from God Siva down to non-human animals like the young-
one of a deer.

And if we think of a piece of literature or of any work of art
from the point of view of a reader or a spectator or a listener in-
stead of from that of an artist, what is it that he takes recourse to
a work of art for? Does he not do so with a desire to entertain
himself, i.e., to get some delight from it? I have heard so many
people observe — ‘Well, I love to read the Sakuntala for enjoyment.
The whole charm, however, is lost when I am forced to study it
for an examination.” This joy or delight, moreover, is certainly
different from worldly joy. ‘Sadyah paranirvrtaye” says Mam-
mata (Kavyeprakadse, p. 8). This joy is described as ‘Brahmananda-
sahodarak’ by many Sanskrit rhetoricians, including Jagannatha.
It must be admitted that the joy rises to a much higher plane than
that one experiences on hearing such communications as ‘I shall

1. nfy ag Nfaq guraq | Dhvanyaloke (Locana), Kail edition, p, 40,
2. gmpagdiasAtteqag | Kavyaprakise, Zalkikar's edition, p. 6.
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give you money’ or ‘A son has been born to you’ But in what res-
pects is this joy of appreciation different from wordly joys? Why
is it said to be resting on a higher plane? Obviously because
thoughts about one’s own self, one’s daily life and surroundings are
out of one’s mind when one is engaged in appreciating a work of
art. One is ‘concentred all’ or ‘concentred a good deal’ at least in
relishing the beauty of the work that one has before oneself. Abhi-
navagupta tells us that one of the causes that bring about Sadharani-
karana® is ‘anusandhana’, i.e. repeatedly pondering over the ‘ex-
pressed sense’ that the reader or spectator has understood on read-
ing a poem or seeing a play that is being staged. This understand-
ing is the same as a knowledge of the Vibhavas, Anubhavas, etc.
that the poet or the dramatist might have described. Now, why
does a rasike spectator feel like doing this ‘anusandhiana’ or re-
peated thinking of the expressed sense? Of course because the poet
has arranged and described the Vibhivas, Anubhdvas, etc. beauti-
fully. It is that beauty of description that attracts the reader’s
attention. Great works of literature produced by master-minds are
so powerful that they draw the rasika’s attention perforce towards
them, as if that attention were ‘turned by reins.’* He cannot but
think almost only of what has been presented before him by the
peoet.

And Abhinavagupta further tells us that as a result of this
anusandhana (and also because of the capacity to appreciate that
a rasika may be gifted with), Sadhdraptkarapa not only of the
Vibhivas etc. but of the spectator himself,’ is also brought about.
The idea of Sadharanikarana occurred for the first time to Bhatta-
nayaka. He, however, held that it is Vibhdavas, Anubhivas, Vyabhi-
char: Bhavas and the Sthayi Bhava that undergo Sadhdrantkarana.
I would not, here, deal with the different interpretations of the
word Sadharantkarana that have been offered or are likely to be
offered. I should instead, like to explore what Siddhiranikarana
may mean, or, rather, what may actually be happening in the mind
of the spectator at the Sadhdrantkarana stage. To me it .Sseems that
the spectator, when he is absorbed in seeing a play (or reading a
poem) must be setting aside all thoughts about the minor and hence
quite secondary details regarding the Vibhdvas etc. He must be
thinking only of the reactions of the parties on the stage to the

3. We need not at this stage be confused by the different interpretations of the
tfrm sddharapikarana. We shall sece a little later the main idea underlying

1
4. CL Raghuvamia, II, 28:— Umfeamm aiasn faadamm qoer gt )

5. Vide the words syszafefaagnrqamfefeuam swian ) Rasagangddham (p. 25)
Kivyamala edition, RS
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situations arising and of the emotions, attitudes etc. that those re-
actions may be suggestive of. He must also be aware, of course,
of and hence enjoying the beauty with which the emotions etc.
happen to be delineated. And this very experience must be being
shared by the so many spectators who may be engaged in appre-
ciating. So this, i.e., the sharing of similar experiences by all who
happen to be witnessing and enjoying — is one meaning of the
term Sadharanikarane, or rather, ‘Sadhdarapibhavana’ and there
should be no dispute regarding this state of affairs at least, To turn
now to the second and more important implication of the term in
question. We have seen that the spectator is aware only of the
emotions etc. presented and of the beauty with which they may be
presented. At that time such details as this is so and so, he flourish-
ed so many years ago, he is wearing such and such a dress and so
on, are forgotten, or at least fall into the background for the time
being. This should be taken to be the simple implication of the
term Sadharanikarana of Vibhavas etc. and that of the Sthay: Bhava.
Concentration of the spectator on the main thing delineated, that
is, the emotions, and on the exquisiteness with which they are be-
ing depicted — this should be taken as the sum and substance of
the concept of Sddhdrapikarana, so far as it concerns Vibhdvas,
Anubhdvas, etc. and the Sthayt Bhive that is depicted. It of course
goes without saying that this happens in the case only of those
Rasikas who happen to be engrossed in appreciating or enjoying
the play and in the case only of those dramatic works or similar
works of art in which an emotion is the principal thing manifested.

But Abhinavagupta, while accepting Bhattanayaka’s concept of
Sadhdaranikarana, extends its field much further. Sadharapikarane,
he tells us, does not stop with the Vibhavas etc. and the main emo-
tion, but it influences the spectator or the reader himself. Now
what are we to understand by the Sadhdrantkarana of the spectator
being brought about? To understand that, we have to proceed on
the same lines on which we proceeded a short while ago. The spec-
tator, for some time, loses the awareness of his own limited world,
i.e. of his everyday surroundings and identifies himself with the
world presented before his mind by the poet’s genius. This identi-
fication does not, of course, take place wholly. He does not so
lose himself as to react to the situations as the original characters
appear to do. Ahdryajiidna, that is, the awareness that he is not
actually one of them, is certainly there. But he does lose contact
with his everyday affairs, for those moments at least.

And do not the two worlds — the one consisting only of one’s
own selfish interests and the other wherein the thoughts of one’s
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limited self and concerns are out of one’s consciousness stand on
two different levels? 1 am tempted, in this context, to quote the
following few lines written by J. A. Froude, a well-known English
essayist: ‘The essence of true nobility is the neglect of self. Let
the thought of self pass in, and the beauty of a great action is gone,
like the bloom from a soiled flower.’ And it is exactly because
while engrossed in appreciating a great work of art one forgets one’s
small world and ‘enjoys’ what the author or the artist has erected
before him that Abhinavagupta calls that joy as ‘claukika’. ‘Alau-
kika’ means just ‘not Laukikae’, that is, one that is removed from
selfish and hence narrow worldly joys which one experiences when
one gets money or when a child happens to be born to one.

The well-known Marathi novelist, Shri Hari Narayan Apte has
said: ‘That is enlightened literature which serves to elevate man
from beastliness to godliness.” Such literature or such a great work
of art raises us above our low, selfish plane by keeping us engross-
ed, may it be for some moments only, in a fairly unselfish and hence
a purer joy. Works of master-minds improve our taste and hence
constant or frequent appreciation of such works of art is said to be
a ladder helping to take us nearer Brehminenda.

Life is pervaded by disappointment and misery, to a great ex-
tent. ‘The paths of glory lead but to the grave’ says the English
poet, Gray.® Even in modern times what do we find? Many of the
people who indulge in drinking do so only because that for some-
time makes them forget their daily worries. Many in western
countries take to such undesirable and even harmful drugs such as
L.S.D. Why? Even those suffering from physical pain or mental
agony or sleeplessness are given sedatives by physicians or pychia-
trists, with a view to relieving them of their pain or agony for
some time. When we happen to be aggrieved by the loss of some-
one dear and near to us, sight seeing or a change of climate is very
often recommended. All such measures are intended solely to take
out of our mind the thoughts that are ‘too much with us.’

Such being the case, the value of appreciating great works of
art (and particularly when one is a rasika, fond of such works) can
never be over-estimated. What a great consolation, what a healthy
and invigorating influence is exercised by works of master-artists!
We cannot even dream of comparing that influence with the one

6. Cf.,a similar idea in the Mahdbharate, Striparva, -3,
8 e A9 qammn egsaan
quP fasgnmear: et a0
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exercised by sedative drug.s and less still with that caused by such
harmful habits as drinking. In his poem entitled. ‘The Scholar’,
Robert Southey speaks thus about his favourite books:

‘My never-failing friends are they,

With whom I converse day by day.

............................

With them I take delight in weal
And seek relief in woe,

And while I understand and feel
How much to them I owe,

My cheeks are often bedewed
With tears of thoughtful gratitude.’

It is in the light of this objective, viz,, getting ‘alaukika’ joy,
that we have to look at and estimate the value of the Rasa theory,
propounded decades of centuries ago. We simply cannot do away
with the main principle underlying it and choose to send that prin-
ciple ‘to a museum’. Such impulses arise, it appears to me, either
because one is lacking in the insight capable of going deep enough
into all that is said about the theory or because one attaches an un-
necessarily great importance to details of presentation with all of
which we may not agree. Details or outward presentation put
forth for the first time must not impress us so much as to lose sight
of the core, the spirit,

To turn now to what this ‘essence’ is made up of. Ananda-
‘vardhana brought it out clearly that our words sometimes ‘suggest’
a meaning that is quite distinct from the meaning they express.
-His more noteworthy contribution is that the suggested sense con-
veyed by the words of great poets’ is highly beautiful, and the
greater the poet, the greater is the charm of the suggested sense.
Both the expressed sense and the suggested one have to be beauti-
ful, if the poem or the work of art has to be recognised as great.
The poem, says Anandavardhana, must be lalitocita sannivesacdru
(p. 45). He also insists that in a Dhvanikiavya (i.e., in an Uttama
Kavya) the suggested sense must be principal or more beautiful
than the expressed sense:

7. STAIE gaTaRa at@afe aoig sgEdlae )
regfagrarnfafad fawmfa arwfrarmmag 11 —Dhoanyiloka, 1-4
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(1) 7 fi oa: wawd wwaawfrneRafez i |
(p. 35)

() wamd: gt 1 audRRAAITAEIAT |
g, wafda: a safafde gida: sfem: o (1:13)

() STl frarr fiy aremasimay: sawafeaar . (p. 114)

Anandavardhana has, thus, laid emphasis on both the beauty
of the expression and the beauty of that which is suggested. And
although he has said thus about a poem or a play, his line of think-
ing is applicable to any work of art. Beauty of form certainly has
its place, but the whole of that beauty must serve only to enhance
the beauty of the import. That is what is meant by Ldvanya
Yojanam,® ie., investing a picture with beauty. The artist must
direct all his efforts towards heightening the charm of what he
wants to suggest mainly, of what he intends to impress upon the
minds of the spectators or readers.

And of the various kinds of the suggested sense, an emotion
is the most powerful. It is a feeling that impresses the reader most.
A work of art appears to be living, to be full of life if it manifests
an emotion, of course, beautifully.

Who, then, can deny even in modern times, that it is a feeling
— whether we call it an.emotion or a sentiment is immaterial —
that endows a poem or a work of art with livingness? Even those
of the moderners, some of whom hold that western aestheticians
alone have been true aestheticians, will do well to bring to mind
Wordsworth’s famous lines:

“Poetry is the spontaneous overflow of powerful feelings, re-
collected in contemplation and worked upon by imagination.” So
a poet (or dramatist or any artist) should compose a poem (or an
artist should produce a work of art) with the main intention of
depicting a feeling beautifully which is the essence of the Rasa
theory. That is exactly the purpose which is served by saying that
Bhiva Yojanam and Lidvanya Yojenam are the main angas of a pic-
ture. Wordsworth also has the same message to give to would-be
poets when he speaks of an overflow of powerful feelings ‘worked up-
on by imagination’. When this is done, the purpose of any work
of art is more than achieved.

What else does the Rasa-siitra of Bharata tell us? Vibhavas,
Anubhdvas etc. may not be the causes or effects of an actual

8. &¥AY: yurofA Wra-ArR SR |
argw afrsvem efe fad sesrey o
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feeling, but they are certainly the means that an artist em-
ploys to present a Sthiyi Bhiva® beautifully. He must, of course,
hit upon the proper Vibhavas etc. and must direct or exploit all
his workmanship to lend splendour to the Sthéyi Bhiava.

Anandavardhana has said that of the three kinds of the sug-
gested sense, ‘Rasddis’ (that is, Rasas, Bhiivas etc.) are of supreme
importance:

SRR FTANATAAS A @A,
BIDIR (G
He urges all poets to make every effort to see that they depict
Rasidis alone, as the principal thing, when composing poems.
Then only will their composition be of the highest quality. I shall
guote only a few sentences from the Dhyanyaloka:

(1) eswwwaster fafad dwawfy |
wnfemm gwfen s ae@aem o (IV.5)
(a) wfam sanmofraerm waforn e Sfaas )
. fg FAFFrawTfrdgam fnfam switwg, sfewra aftea:
(p. 336)

(/) v fy garcfs quwiifaasa: . (p. 401)
() ufcarraat s wnferrqafatg sme o3 7 vy (p. 497)
Hence it is that Abhinavagupta also says emphatically:

A A UF JEGH AT, TR g qqAT @ W qd=eny |
(Locane, p. 85)

A word about the Karuna Rase before I come to a close. Soka
(grief) is said to be the Sthdy? Bhdve of the Karuna Rasa. The
question that has been often raised is this: If aesthetic experience
consists of joy, how can the experience of Soka serve to give joy?
Is Soka something pleasurable?

This question could thus be answered. If the appreciation of
a tragedy were not pleasurable, people would not have witnessed
‘tragedies at all, or, at least, would not have seen it a second time.
But we hear of so many people reading or seeing the same tragedy
more than once. So even tragedies must be giving people pleasure
enough to make them read or witness tragedies.

9. The word Sthayl Bhiva may point to permanent feelings that are latently
stationed in everyone’s mind. In the field of art, however, the word wTqm}Y
means JATHSH TNIATT: i.e. which lasts in the raslkas conscmusness so long as
he is appreciating a work of art.
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Well, but why should a tragedy be capable of giving pleasure?
That is the question. The probable reasons may be these: When
one loses a very dear person, one experiences a deep sorrow. When
his plight is seen by a friend or relative, he also is affected. But
is the sorrow of the friend or relative exactly the same as that of
the person on whom a calamity has actually befallen? Obviously
not. The sorrow of the observer is mixed with a feeling of sym-
pathy, and it is not a sorrow on account of a loss to himself. The
sorrow of the sage Valmiki when he saw one of the pair of Kraunca
birds killed by a hunter could not be said to be exactly of the same
kind as that of the surviving bird. Valmiki’s emotion contained a
good deal of sympathy, in addition to an overflow of wrath for the
cruelty of the hunter.

It is this sympathy which not only distinguishes, but elevates
and serves to purify the feeling which the observer experiences on
seeing an aggrieved party. That is why Abhinavagupta says:

T g 7: e gf AR o fg | aggiga At gfaw gl
wet TAEtiAf fAawe WA ) T T JrEeeeaEaat qwh |
(p. 86)

This discussion reminds me of the following verse from Bhasa's
Svapnae-Vasavadatta:

3 R GO | wen wqean arfa 3 A )
qra S, afgeeay aret | searoar arfa a fg: swE o
(IV.6)

If the memory of the bereaved person aggravates our grief,
why don’t we do our best to forget him? Why do we remember
him and shed tears? The reply is given in the last two lines quoted
above. We cannot repay the debt of gratitude which we owe to
the person who is no more, simply because that person is not living.
So the only recourse left to us is to shed tears for him. That gives
us some satisfaction that we have at least felt intensively for him,
that we have at least tried to repay the debt to the best of the
ability that we now have. This satisfaction makes the sorrow
bearable to the observer. The sorrow, moreover, of the original
character (or of the actor) is not actual. It is the semblance of
sorrow, ‘recollected in contemplation’ by the poet. And even that
semblance he paints with exquisite workmanship. It is the charm
lent to the image of sorrow by the poet’s power of imagination, that
serves to give the reader a joyous experience.
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As the great English poet Shelley has said:

“Our sweetest songs are those
That tell us of the saddest thoughts.”

~ And the songs of even the ‘saddest’ thoughts are the ‘sweetest’
(that is, highly joyous) because they are ‘songs’ (that is, works of
art).



SANSKRIT WORKS ON THE GAME OF GANJIPHA

SIDDHARTH Y. WAKANKAR

IT is a matter of great surprise that Sanskrit scholars hardly pay

due attention to the Sanskrit literature other than the Vedic and
Classical. This has given rise to the general impression of the ab-
sence of any material in Sanskrit literature which is connected with
the everyday life and hence, more appealing to the general public.
No wonder that Sanskrit is taken to be the language of the elite
in the society and the general masses have nothing to get from. it,
since, the Sanskrit language and literature have no social orienta-
tion. The fact remains that the Sanskritists have not been much
successful in projecting the social motivation of the literature
couched in the Sacred Language of this Blessed Land of ours.
There are very few Sanskrit scholars who can claim even a cursory
acquaintance with the work known as Sanmukhakalpa — which
deals with the Science of Stealing — (cauryaddastra). Similar is
the case with the games, some of which have acquired international
acceptance. Moreover, many an educated and learned scholar
might not be aware of the fact that India has the distinctive credit
of the inventions of the games such as Chess (Caturanga), Gaf-
jipha (Playing Cards), the concept of zero and Magic Squares,! etc.
Here is an humble attempt to attract the attention of scholars as
well as lovers of Sanskrit literature to Sanskrit literature dealing
with games. This may prove the existence of such literature in
Sanskrit that catered to the needs of the masses and the educated
class as well. With this gmbition in mind, I started collecting data,
mainly manuscripts on the two very popular, interesting and ab-
sorbing games, viz. Chess and Playing Cards. 1 succeeded in col-
lecting 5-6 Mss. and some books in Sanskrit on Caturanga (Chess)
Here, in this paper, I propose to acquaint the readers with the
Sanskrit material that has come to my notice, on the game of Play-
ing Cards, popularly known as Gagjipha.

Gafijipha is a Persian word for the Playing Cards. It can be
said that this word is derived from the Sanskrit verb Gafij (to make

1. See: “Magic Squares of Sanskrit Origin”, Siddharth Y. Wakankar and S. D.
Khadilkar, Journal of the Oriental Institute, Baroda, Vol. XXX. No. 3-4.
March-June 1981,
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noise, loud sound etc.), because, during the course of the game,
the winner always shouts due to elation at his victory over the
other players. This is just a plausible explanation.

It is an interesting fact that though the game of cards is cur-
rent in India for centuries and is referred to in many Sanskrit
works, actual Sanskrit works describing this game are in minority.
Hardly any attempt seems to have been made in India to prepare
a bibliography of Sanskrit works on the game of Gafjipha, although
a couple of articles were written on this game in Marathi, English
ete. (in India). I could successfully collect some Sanskrit and
Marathi works dealing with this game. Dr. Rudolf von Leyden* of
Vienna, the greatest living authority on Playing Cards, is carrying
out a thorough, systematic and critical study of the available lite-
rature on this game, which enjoys a world-wide popularity2 I give
below a bibliographical account of the known Sanskrit works on
this game,

1. Ganajaphakhelanakramal: This work is available in only
one Ms. which is deposited at the Anup Sanskrit Library, Bikaner
(No. 3843). Maharaja Anup Singh (1638-1698 A.D.) was known
for his patronage to learning and for his habit of collecting literary
works from the places he visited. For many years, he was in the
Deccan. He was posted at Aurangabad as a regent by Aurangzeb
in 1677-78. This is why many Sanskrit works, composed in Maha-
rashtra, like the present one, found their way to Bikaner and en-
riched his personal library.

The present work, containing only nine verses, was written at
Jarnapura (i.e. modern Junnar in Maharashtra) by one physician
(bhisak) named Viresvara, who was a son of Dattaji and a resi-
dent of Ahmednagar in Maharashtra. The work starts with a salu-
lation to Lord Ganesa. The second verse ascribes the invention
of this game to the beautiful daughter of Shah Tamaj and aunt of
Shah Baz. The next verse gives the eight names of the suits of the
cards, such as Suphed, Samsher, Gulam, T&aja, Suruk, Kumach,
Sabarit and Chang. The first four of these suits are strong, (Besa-
vira, i.e. vesavara, varistha) and the last four are weak (Karhbara-
kamavara Kanistha).

Afterwards the poet describes the manner the game is
played, definitions of some technical terms etc. There are plenty
of Persian words in the text, which is not written correctly. As a

» Dr. Leyden expired while this article was in the Press (Editor).

2. I am extremely grateful to Dr. R. Leyden for fruitful discussions with him
and the information he willingly supplied to me.
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result, it is very corrupt and hence, not much clear. It is also very
difficult to reconstruct the text in the absence of any other Ms. for
collation. I, however, give the text here for the benefit of those
interested in it. The last two verses are very important from the
historical point of view. It is a bit difficult to know whether
Dattajisinu Viresvara of verse 8th and Dattatreyasamudbhava
Anant (who put these rules in verse — nispddita) were the same
persons. In the last verse, the poet specifically mentjons that he
composed this set of Gaijipha rules at the instance of his master
Sajawar Khan at Jarpapura, i.e. modern Junnar, Students of his-
tory know it very well that Sajawar Khan was the son of the well-
known Mogul Nobleman Lashkar Khan Abul Hasan. Sajawar Khan
was employed in various campaigns. He helped Azam Khan in his
Deccan campaign of 1630 A.D, In 1636, he participated in the siege
of Ausa, in the Osmanabad district in the Deccan. He was pro-
moted to the Mansab of 3000. He was also employed in the cam-
paign against Qandhar in the contingent of Dara Shukoh, the elder
brother of Aurangzeb. In the seventeenth year of Shah Jahan's
reign (i.e. 1644 A.D.), Sipahdar Khan, the commander of the fort
of Junnar (i.e. Shivaneri) died and Sajawar Khan was appointed
to that post. He must have been there for a long time. He also
held the Deputy Governorship of Sultanpur and Nandurbar (Dhulia
district of Maharashtra). He went to the court of Shah Jahan in
about 1655 A.D. and was favoured with an increase in his Manasab
and the Deputy Governorship of Sarkar (Dist.) of Tirhat (Tiru-
bhakti) in Bihar. On reaching there, he died in the same year.3

The reference to Sajawar Khan clearly indicates that this
poem must have been composed in the middle of the seventeenth
century.

2. Gaijiphdkhelanam* of Giridhara, son of $ankara and
grandson of Siva.

This poem has 31 verses. The poet clearly says that this game
of Gaiijipha is to be played for entertainment (Sukhartham cittasya
— v.3) by three or four persons (Caturbhir va Vidbhistribhirathg ca
lkkhelakramavidhih — v.3). There are twelve (Ravisankhya) cards
(Patrani) with design (Adhyacitrani) in each suit, which are eight
in number (Tajjatyestakam — v.2). In all there are 96 cards.

In suits Chang, Mohar, Kumach and Barat, the cards from 1-10
are successively strong, while, in the remaining four suits, i.e. Taj,

3. 1 am very grateful for this information to Shri Setu Madhavrac Pagadi, »
well-known authority on Maratha and Moghul history. '

4. Printed in Kavyamaila Series, Part XII, pp. 81-84, Bombay, 1916.
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Rupa, Samsher and Gulam, cards from 10-1 are successively strong
(Jayakartryah-winning cards). First, the king is played, then the
minister etc. The person on the left hand side is stronger and the
one on the right hand side is weaker (Uttamal and Hinabalah).
Then the author describes the rules and the manner of playing the
game. In the last verse he says that this game removes the lazi-
ness of mind ( Chittalasyaniviraniya) and is also liked (literally ask-
ed for) by children (Bdlairapi prarthitam). Alertness in watching
keenly the cards played necessarily removes one’s mental laziness
and helps him in winning the game. Catholicity of mind, generally
difficult to be {found in traditional Sanskrit scholars, is evinced by
the poet Giridhara, when he declares in v. 30 that there is no de-
merit (dosa) in a thing that gives pleasure in the end. (Na dosah
sakale vikye yenante sukhamedhate). Hence, it is perfectly all
right to play games, especially if pleasure or happiness is derived
from it, just as we respect a lotus, even if it is born out of mud
(Garhitatpankato jatam pankejam lkathamadrtam — v.28),

3. Sritattvanidhi® by Krishnaraja Wodeyar III the King of
Mysore (1794-1868 A.D.).

This work has nine chapters, known as Nidhis (Treasures).
The last chapter is termed as Kautukanidhi and is commented on
in Kannada (the script is Devanagari) by the author himself. Here
in this book, the cards (Gadjipha) are known by the name Chada,
possibly because, the cards are to be concealed from other players.
The author describes 13 varieties of these as under, along with the
No, of cards required for each variety:

(1) Camundesvarichuda: This pack consists of 16 suits of 18
cards each, plus 25 Cakravarti (i.e. trump) cards 4 7

stray = 320.
(2) Jaganmohanachada: Cards — 18 X 18 4 27 trumps + 9
stray = 360.

(3) Navinadasavatirachada: Cards — 12 X 18 4 17 trumps
4- 7 stray = 240.

(4) Navagrahachada: Cards — 12 X 18 = 216.
(5) Paficapamlavachada: Cards — 12 X 18 = 216.
(6) Devidasavatarachada: Cards — 10 >( 18 = 180.
(7) Dikpilachada: Cards — 10 X 16 = 160.

(8) Manoharachada: Cards — 9 » 16 4+ 9 trumps + 7 stray
= 160.

5, Printed at Venkateshvar Press. Bombay. Sam. 1958. Saka. 1823
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(9) Sarvamaengalachada: Cards — 8X 18 4 16 trumps = 160.

(10) Navaretnachade: Cards — 9 X 16 -+ 9 trumps + 7 stray
= 160.

(11) Krspargjachada: Cards — 4 X 18 = 72,
(12) Sadyojatidichada: Cards — 6 X 12 = 172.
(13) Navinardmachada: Cards — 4 X 9 = 36.

In the Sanskrit text and the Kannada commentary, the author
describes the different colours of the suits, such as golden, reddish,
moss-green, silver, yellowish etc. In the com. on the first verse
itself, the author specifically mentions that this game is to be play-
ed on the pattern of the Mogul Gaijipha (Mogaliyi Gaiijiphina-
merige etc.). The fact that the author composed a com. only on
this chapter clearly suggests that at his time also the game needed
to be explained due to its not being much in vogue. In the forth-
coming article of the present author, a detailed treatment of these
varieties will be found.

4. KridikausSalyam,* Twentieth chapter of the Misraskandha of
Brhajjyotisarnava-composed in Salivahana Saka 1793 by Hari-
krishna, son of Venkataram. He was an Audicya Brahmin and a
resident of Aurangabad in Maharashtra,

This is the only book in Sanskrit which describes different
games, such as Ganjipha, Chess, Snakes and Ladders, dice and many
others that are current in Maharashtra and Gujarat. The specia-
lity of this book is that the only Sanskrit description of the Dasa-
vatari Gafijiphi, so popular in Maharashtra is to be found here only.
The book describes the game of Playing Cards (Patrakrida) in
verses 186-240.

The author gives three varieties of this game:

(1) Cang or Cangkaiican (verses 186-216) — Mogul Gaiijipha.
There are 8 suits of 12 cards ecach. Names of the suits
are Chang, Barat, Taj etc. Only three persons can play
this game.

(2) Humadesaja (vs. 217-224) Foreign, that is European. Total
cards 52 divided into 4 suits of 13 cards each. The game

is to be played like the Chang (Khelanam Cangvat liryem
— v. 224),

(3) Dasavatari Gaijiphi (vs. 225-240), The pack in this con-
sists of 120 cards, divided into 10 suits (corresponding to

6. Printed at the Jagadishvara Printing Press, Bombay, 1885.
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the 10 Awvataras of Visnu) of 12 cards each. Only three
persons can play this game, It is played like the Cang-
kafican (Cangakdncanavat sarvam  khelanam citra — v.
.237). While playing during day-time, Rama is the King,
i.e. trump and Balarama or according to some Krsna will
be the king when the game is played at night. According
to some other local tradition, Narasithha is the king when
the game is played in the evening. Towards the end
(v. 692) the author just mentions the Rasigafjipha and
says that it is played like the Dasavatari Ganjipha. A sepa-
rate article on this also is under preparation.

5. There is a work named Kridanidhi on Playing Cards by
Itaghunidtha, surnamed Deva. Nothing except its name is known.
It is mentioned on p. 141 of Vol. V of the New Catalogus Catalogo-
rum, University of Madras, 1969.

6. The Sarasvati Bhavan Library, Varanasi, has a work call-
ed the Gaifijiphakhelanaprakirah, No. 45470, mentioned on p. 148,
Vol. 12 of A Descriptive Catalogue of the Sanskrit Mss. deposited
in the S.B. Library, Varanasi. It is an incomplete work, written
in Devanagari script on paper and has only two folios.

From the available sources (e.g. the Gaiijaphakhelanakrama,
composed at the instance of the master and Sritattvanidhi, written
by a King himself), it appears that this game enjoyed royal patro-
nage and consequently, was played mainly by members of the royal
tamilies and their close acquaintances. Hence, it can be termed as
a Class-game, since, very few signs of its currency in the common
folk are visible. As there was not much demand, the cards were
produced on a smaller scale and the rulers, i.e. pairons must have
introduced some variations in the complicated rules as well as the
designs on the cards. As the production was not on a mass-scale,
it seems that in those days also the cards were naturally costly, and
could hardly be afforded by the ordinary persons. The heavy price,
possibly due to the fact that the cards were hand-made, must have
heen one of the reasons that prevented the general public from own-
ing the Ganjipha sets. One more reason for the gradual disappear-
ance of this game, particularly the Dasavatari Gaitjiphd, from the land
of its birth, appears to be the big number of cards, say 96, 120, 160,
360 etc., which were definitely not handy. This probably is the
rcason why the game lost its charm and appeal, though it was a
good memory exercise to play the game successfully. In course
of time, the game lost its currency in the royal families also and
thus became almost obsolete. This is possibly the reason why
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Vire$vara says in the last verse of his Gaiijaphakhelanakrama that
this game is inaccessible. (durlabha) even to the experts. This
same circumstance must have made Harikrspa to compose his
Kridikaudalya probably to keep the game alive. Again, it is just
possible that in order to revive the game, Krishnaraja Wodeyar, a
King, composed the Kautukanidhi and wrote a commentary on this
portion only. It is very unfortunate that with the disappearance
of the different royal States in India, this game has almost fallen
into oblivion and the persons, knowing this game, but, who are
generally above 70 years of age, say that they have forgotten the
rules of this game, especially the Dasavatari Gaiijipha, because they
have not played the game for the last 30-40 years. There is only
one Parsi lady named Miss Piroja Narielwalla of Bombay (she is
also above 70) and her two relatives who still play the game —
the Mogul Gaiijipha.

The future of this Indian game seems very bleak as the Euro-
pean cards have already won wide popularity with the masses, of
course, due to change in the taste of the masses.
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ADDENDA

FURTHER LIGHT ON THE SANSKRIT WORKS ON
THE GAME OF GARNJIPHA

I am happy that further research has brought one more work
to light — namely Cetovinodanalivya — wherein also occurs a de-
tailed description of Ganjipha-Dasavatari as well as Chang-kanchan.
In fact, my senior colleague and a Research Officer in the Oriental
Institute, M. S. University, Baroda — Shri P. H. Joshi — kindly
brought this Ms. to my notice, for which I am extremely grateful to
him. The sudden discovery of this. work has made me amend my
earlier statements.

The Work: The present work, known as the Cetovinodana-
kdvye, is primarily devoted to the descriptions of the places of
pilgrimage that are scattered through the length and breadth of
India, Surprisingly, the author, one Daji Jyotirvid, describes from
verses 173 to 409, the different indoor games, such as Chess, Dyiita,
Playing Cards, etc. This portion of the work is definitely ‘Ceto-
vinodana — entertaining to the mind.! In this paper, only the des-
cription of the Ganjijha will be brought to light for the first
time. Incidentally this is the longest — and possibly the best and
most systematic — description of the Dasavatari Ganjiphd (from
verses 357-399), available to this day. From verse 400-409(2) is
described the Mogul Gaiijiphd, popularly known as the Chang-
kafichan. The comparison of this portion with the one found in
the Krigi-kausalya will be done in a separate paper in due course.

The New 'Catalogus Catalogorum, Vol. VII, p. 73, gives only
one place — RASB. IV. 3095 — where the Ms. of this very rare
work is deposited. But, the Oriental Institute, Baroda, also has in
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its very rich and varied collection, a copy of this work. The pre-
sent paper is based on the description of this Ms. only. I give
below in brief the contents of this description:

The verse No. 357 describes the two varieties of this game, viz.
the one beginning with the Matsya (incarnation of Visnu, that is
Dasavatari Gafijipha) and the other beginning with the Chang (that
is Chang-kafichan or the Mogul Gafjiphi). Then the next verse
describes the ten suits of the D.G. corresponding to the ten in-
carnations of Visnu. Then are described the emblems, the colours
of the suits, the shape of the cards, the number and strength of the
cards. From verse 367 are given the details regarding the beginning
of the game, the kings, the trumps, that is the manner of its play,
the rules governing the game, the technical terms etc. at a greater
length, till verse No. 399. For this information, the interested scho-
lars are requested to refer to my article “Playing Cards and Sanskrit
Tradition” from the Acharya Baladeva Upadhyaya Felicitation

Volume being published by the Ganga Nath Jha Kendriya Sanskrit
Vidyapeeth, Allahabad.

From verse 400 to 409(2) is described the Mogul Ganjipha,
popularly known as the Chang-kafichan. Here also the names of 8
suits of 12 cards each, their colour, their emblems, the total number of
playing cards and their relative strength etc. are described. In this
variety, the Swarpa, the King during day time, and Raupya, the
King at night, will commence the game.

The Author: The author of this work, viz. Daji Jyotirvid,
gives very clearly on folios 48 and 49 of this work, the details re-
garding the genealogy of his patron! as well as some details con-

1. The Geneology of the Patron of our Author.

gaqfq faqish
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This Mg ascended the throne in 1822 A.D. and died on 29-11-1838, He was

the Patron of our author who composed this poem in Saka 1745, Vikrama
Sarhvat 1879, which corresponds to 1822-23 A.D.
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cerning his family, the place and date of the composition and com-
pletion of this work, which can be summarised as under: He was
a protege of Shivaji, the King of Kolhapur and the great great grand-
son of Chhatrapati Shiviji, who started his own era. The author
gives the names of his four brothers as follows: (1) Ramacandra,
a great scholar and a donor; (2) Narayana; (3) Jiva, a great scho-
lar of Jyotisa; (4) Raghava, an expert in the VaiSesika school and
(5) the author himself — Da&ji. Further the author states that he
composed this poem, viz. Cetovinodanakdvya, while he was on
his journey from Kolhapur to Varanasi undertaken in order to per-
form the Tirthasraddha of his father. Then the author gives the
very important detail of the place and exact date when the poem
was composed and completed. He says that this poem was com-
posed on the bank of the river Ganga, in the City of the Lord Siva,
that is Kasi, in Saka 1745 and Vikrama Sarmvat 1879."

The Language: The language of this poem is very simple and
elegant. The most striking point in this particular description is
the word Jine used instead of the regularly accepted word Buddha
for denoting the ninth incarnation of Lord Visnu. It may, how-
ever, be said in defence of this that the primary meaning attached
to the word Jina is “a monk of either the Jain sect or the Bauddha
sect”. Another peculiarity is the word Talpa or Talya used to in-
dicate an ordinary card to be played with the King in the Dasave-
tari Ganjipha. The significance of this “lower card” is: it is con-
sidered to be the Asana for the King. In this sense the word Talpa
— bed, couch — can be said to be correct. The case of the word
Talya also can be explained as follows: Tala is the surface and
Talya is a card which is played as an Asana for the King, because
the King should not be made to sit on the floor. He must have
his (Stiha) dsane in the form of a card. The different metres em-
ployed by the author exhibit his command over them. The special
guality of the author is his minute observation, mixed with his
skill in giving appropriate examples from different $Sdstras such as
Dharma, (v. 384), Jyotisa (v. 408) etc. The author indicates a
difference of opinion either by mentioning the name of the autho-

2. gifwanfoaida aq7 faesmuing
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The references to folio verse numbers are from the FFIfam2aTI=g Ms.
available at the Oriental Institute, M.S. University, Baroda, Acc. No. 8209.
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rity (e.g. Raghuniatha in v. 396) or the scholar, or by using the
words Kecit (v. 82), Ke’pi (v. 83), Kati (v. 396) etc. The clear
reference to the name of Raghunitha is very significant, as there
is a work — Kridinidhi — going under his name mentioned ear-
lier. This proves that though the work of Raghunitha is lost to
us, our author knew it and possibly used it also. Another important
name referred to in this description is Padamadijart (v. 409), It is
very difficult at the present state of our knowledge to definitely say
who is the author of this Padamaiijar? and what exactly is its sub-
ject-matter. But one thing is certain that this work also was in
existence at the time of our author and he did draw on it. The
mention of the Yavani terms in the verse No. 408 shows the upto-
date knowledge of the author in his field of interest and specializa-
tion in Jyotisa, wherein many foreign-Greek-technical terms have
been assimilated in course of time.
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THE MULTIPLE AUTHORSHIP OF
MAHABHARATA: A STATISTICAL APPROACH

PAPER 1I
M. R. YARDI

IN paper I* we made the simple assumption that since the great

war between the Kauravas and Pandavas is the kernel of Maha-
bharata, the ‘war’ books of Bhisma, Drone, Karna, Salya and Saup-
tika parvas must contain portions of the original VaiSampayana
text. A study of the linguistic style of the three parvas, Bhisma-
parva, Karnaparve and Sauptikaparva showed that they exhibit two
distinet styles. The 64 adhydyas of Bhismaparva (41-60, 71-94,
95-117), all the 58 aedhyayas of Karpaparva and 9 adhydyas of the
Sauptikaparva (1 to 10 excluding 7) exhibited a homogeneous style
(named the A-style) with a variance due to variation within
adhydyas of 269.38 with 1179 degrees of freedom. The remaining
50 adhyayas of Bhismaparva and 9 adhydyas of Sauptikaparva ex-
hibited a significantly different style (named B-style) with vari-
ance due to variation within adhydyas of 83.50 with 531 degrees
of freedom. On the basis of this stylistic evidence, it was postu-
lated that, subject to assumption made therein, the A-style repre-
sented the style of the VaiSampayana text and the B-style was the
style of a later addition, which included the 18 chapters of the
Bhagavadgitd. In this paper we take up the study of the linguistic
styles of Drona, Salya and Stri parvas.

The Dronaparve is divided into eight sub-parvas, (1) Drogpd-
bhiseka, (2) Samsaptaka, (3) Abhimanyuparva, (4) Pratijia.
(5) Jayadrathavadha, (6) Ghatotkecavadha, (7) Dronavadha and
(8) Narayanastramoksa. As interpolations have taken place over-
lapping the first four sub-parvas of the Dronaparva, it will be best
to consider the groups of adhyayas, which do not exhibit the A-
style and then consider whether the remaining adhydayas are in the
A-style. The first twelve adhyayas of Dronpaparve, omitting adh-
yaya 2, which consists mainly of long metre stanzas, have 9467.4
as the sum of squares due to variation within the adhyayas with

" Published in the Journal of the Asiatic Society of Bombay, The MM. Dr. P. V.
Kane Memorial Volume, 1977-78, pp. 342-54,
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the variance of 95.6303 (d.f. 99). For the next group 26-49, the
sum of squares is 18530.7 with variance 85.7903 (d.f. 216). The
next group of adhydyas 52-63 has the sum of squares with variance

117.4981 (d.f. 108). The following Table summarises this infor-
mation:

TADLE A
Gronp Adhyayas Sumnlsqua-  Varianee f.T. r n, n,
of res due lo varin
Droraparva  tion within
adhydayas
1 1-12 (N 04671, 93,0303 0
omitting 2%
2 20-49 (24) 18530.7 §3.7003 214 11147 99 210
3 32-63 (12) 12080 .8 117. 4981 108 1.2304 108 09
47) 400687.0 06.1889 423

*a3 it consists mainly of long metre staneas.

In order to test the homogeneity of these three groups of
adhydayas, we take the ratio F > 1 of variances of groups 2 and 3 with
the variance of group 1 of adhyayas. The values of F with their de-
grees of freedom are shown in the Table A. The values of F are
clearly not significant. All the 47 adhydyas, therefore, form a
homogeneous group with a variance of 96.1889 due to variation
within adhyayas with 423 degrees of freedom. Comparing this with
the 59 adhyiyas having B-style of Bhisma, Karpae and Sauptika par-
vas 83.50 with 531 degrees of freedom, we get £ =1.1520, n, = 423,
n, = 531. This valuec too is not significant, as the value of F de-
rived from the approximate formula given by Boukef and Lieber-

man (p. 563) comes to 1.1971. Hencc all these 47 adhyayas are
written in B-style.

The remaining adhyayas of the first four sub-parvas of the
Droneparva, namely 13-25 and 50 and 51 have the sum of squares
30630.4 due to variation within adhyayes, with variance 226.8919
{d.f. 135). The Dropaparva would then start with adhydya 13 ab-
ruptly without any mention that Drona was made the general after
Bhisma. In order to avoid this, adhyaya 6 has been added to this
group, which brings ihe variance to 220.2222 for d.f. 144.

If we take the 11 adhydyas 64-74 of Jayadratha-parve, we find
that the variance due to variation within adhyayas is 216,1242 with
d.f. 99. For the next group of adhydyaes 81-102, omitting 94 which
consists wholly or mainly of long metre stanzas, the variance due
to variation within adhyayas is 272.9698 with d.f. 189. The next
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group of ten adhydyas 112-122 has 275.0645 as the variance due to
variation within adhydyas, with 90 degrees of freedom. In the
Ghatotkacavadhaparva, for the group of adhydyas 131-154 omitting
138 and 154 which consist mainly of long metre stanzas, the sum
of squares within adhydayas is 53432.8, with variance 269.8626 (d.f.
198). In Dronavadhaparvae and the Nardyandstramoksaparva, for the
group of adhydyas 155-173, the sum of squares within adhyayas is
50840.8 with variance 297.3146, with d.f. 171. The above informa-
tion is tabulated below:

TanLeE B
S. No. Adhydayas of Sumeof  Vurimee (.l 108 nooon,
squares due to
variation
within
Dronaparva adhyayas
1. ¢, 13-25 (16) 712 22(). 2222 141 1.2254 198 141
50, 51
2. (H--%-l- an 21390.38 210, 1242 [i2Y] 11,2486 108 DY
HA 81-102 (21) 51501.3 272 D08 189 1.0115 180 198
(omitting 0-4%)
-+, 112-122 v (10 24755.8 275,005 Ho 1.014928 a0 1948
(omitting 115%)
5. 131-154 (22) 53432, 2008026 TON
(omitting 138 &
154")
G, 155-173 m 308.40.8 207.3146 171 1.1m7 171 198

(1) 238729 202. 3221 891

*as containing wholly ar mainly long metre stanzas.

Again we test the homogeneity of these groups of adhyayas, by
calculating F > 1, the ratio of the variance of the groups of adhya-
yas with the variance of the group 5 of the adhyayas. The values
of F > 1 with their degrees of freedom are shown in the Table B.
The values of F are clearly not significant. All the 99 adhyayas
are, therefore, homogeneous with 262.3221 with 891 degrees of
freedom. Comparing this with variance 269.38 (d.f. 1179) of the
131 adhydyas of Bhisma, Karna and Sauptike paervas written in A-
siyle, we find that the value of F = 1.0269 with degrees of free-
dom n; = 1179, n, = 891. This value is not significant, showing
that all these 99 adhydyas of the Dropaparva are written in the A-
style and form part of the Vaisampayana text.

As regards the other adhydyas of the last four sub-parvas the
group of 75-80 adhyiyas has 5761.2 as the sum of squares due to
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variation within adhydyas with variance 106.6889 (d.f. 54). In the
next group 103-111, the sum of squares due to variation within
adhyayas is 8937.9 with a variance of 110.3444 (d.f. 81). For the
adhyayes 123-130, the sum of squares due to variation within adhyi-
yas is 5630.2 with variance 78.1972 (d.f. 72). The following Table
C gives the relevant information:

TABLE C

Group  Adhyayes of Sum of  Variance LT, I n, n,

Squares due

to variation

within
Dronaparva adhydyas
1. 75—80 (M) aT01.2 100. 0880 it
2, 103—111 () 8087.9 110. 3441 §1 [IRIHEY] 81 2k
3. 123—130 (8) 3080.2 78.1972 T2 1.36.41 4 T
(23) 20829.3 08.2002 207

Comparing the values of variance with the variance of group 1,
we get the values of F > 1 as shown in the above Table, These
two values of F are not significant for the degrees of freedom shown
against them. The variance for all the 23 adhydyas comes to
98.2092 with 207 degrees of freedom. If we compare this with the
variance of 59 adhydyas in B-style of Bhisma, Karpa and Sauptika-
parvas i.e. 83.50 with 531 degrees of freedom, we get F — 1.1762.
This value of F is not significant for degrees of freedom n, = 207,
n: = 531, which go to show that these 23 adhydyas are in B-style.
It we take all the 69 adhydyaes in B-style, the variance comes to
96.5146 with 630 d.f., giving the value of F = 1.1559, n, = 630,
n. = 531. The calculated value of F from the formula given by
Boukef and Lieberman (p. 563) is 1.1782, and so the above value
of F is not significant.

As regards Salyaparva, it consists of four sub-parvas, (1) Salya-
vadha, (2) Hradaepravesa, (3) Tirthayatrda and Gadayuddha. The
Salyavadhaparva consists of first 16 adhydyas, which has 29628.5 as
its sum of squares due to variation within edhydyas with variance
205.7535 (d.f. 144). The next sub-parva consist of ten adhydyas
17-27, omitting adhyaya 19 which consists mainly of long metre
stanzas. This group of edhydiyas has 23427.6 as its sum of squares,
with 260.3067 (d.f. 90) as its variance. Adhydyas 28-37 of the
Tirthaydtraparva has the sum of squares 248.5856 due to variation
within adhydyas, with 90.1051 as variance (d.f. 80). The remain-
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ing adhyayas of this parve seem to contain some adhyayas in B-
style. The five adhydayas 38-42 has the sum of squares due to varia-
tion within edhydyas 3926.2 with variance 87.2489 (d.f. 45). Simi-
larly the group of adhydyas 49-54 has the sum of squares 5588.7
with variance 103.4944 (d.f. 54). Both together form a sizeable
number 11 of adhydyas with 9514.9 as the sum of squares with
variance 96.1101 (d.f. 99). If we compare this with 59 edhydayas in
B-style of Bhisma, Karpa and Sauptika-pervas, we get F = 1,1510.
ny; = 99, ny = 531, which is not significant. These adhydyas, there-
fore, belong to the B-style group.

If we now take the remaining adhyiyas 43-48 and 55-64 the
sum of squares due to variation within the adhyayas comes to
34050.2 with a variance of 236.4597 (d.f. 144)., The information
about the A-style groups of adhyayas of Salyaparve is summarised
below:

TAnLE D

S. No. No. of Adhyayes Sumof  Variance d.f. F. n, 1y

squores duc

to variation

within

adhydyas
1. 1 =16 (145} 20628.5  2056.75385 Lt 1.1492 114 T
2, 17—27% (10 DB427.6 2603067 10 1.1008 90 1.k

(oniitting 19
3. 25 —47 (10) S2972.7 248.5850 o 1.0513 oy 1.1t
-+ $3—48
55—06-¢ (16) 44050.2  230.4507 144

(52) 100479  238.0205 448

*as il consists mainly of long metre stunzas.

Again we test the homogeneity of these four groups of adhya-
yas by calculating F > 1 as the quotient of the variances with the
variance of the last group. The values of F so calculated are shown
in Table D and are clearly not significant. If we take all the 52
adhydyas and compare the variance 233.9295 (d.f. 468) with the
variance 269.38 (d.f. 1179) of 131 adhydyas of Bhisma, Drona and
Sauptika parvas, the value of F comes to 1.1515, n; = 1179, n. =
468, against the calculated value 1.1685 using the formula given
by Boukef and Lieberman. The value of F is, therefore, not signi-
ficent and so all these 52 adhydyas belong to the A-style group.
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The Striparva has three sub-parvas (1) the Visokaparva, adh-
yayas 1-8, (2) Striparve, adhydyas 9-25 and (3) Jalapradanika-
parva and Sraddhaparva, adhyayas 26 and 27. However, according
to the stylistic evidence, the first fifleen adhyayas form a distinct
group and have 5575.8 as the sum of squares due to variation with-
in aedhyidyas, with a variance 41.3022 (d.f. 135), which is signi-
ficant from the other two A and B-siyle groups. We, therefore, call
this the o -style group.

For the remaining 12 adhydyas, the sum of squatres is 7968.9
with a variance of 73.7398 (d.f. 108). Comparing this with the
variance 83.50 (d.f. 531) of the 59 B-style group of adhydyas ol
Bhisma, Karna and Sauptika parves, we get F — 1.1323 which is
not significant for n;, = 531 and n. = 108. Thus these adhyayas too
belong to the B-style group and were written after the adhyayas of

= -style group.

To summarise, we notice three distinct styles in the Drona.
Salye and Stri parvas. 99 adhyiyaes of the Dronaparva and 52 adh-
yayas of the Salyaparva (Table 1) are written in the A-style and
these include all the principal events of the war, namely the death
of Abhimanyu, Jayadratha, Ghatotkaca and Drona in the Drona-
parva and the deaths of Salya, Sakuni and Duryodhana in the
Salyaparva. These adhydyas must have formed part of the Vai-
sampayana text. I{ may also be noticed that the Striparve contains
no adhydyas written in the A-style.

We next come across a new style in the first 15 udhyayas of
the Striparve, which have a variance of 41.3002 (d.f. 135) due to
variation within adhydyas. This style is entirely different from the
A-style and the B-style. I have named this the . -style. In these
udhyayas, Dhrtaragtra and Gandhari mourn over the death of Duryo-
dhana and are consoled by Vidura and Vyasa. Srikrgna, anticipat-
ing that Dhrtarastra may cause harm to Bhima in his anger against
him over the death of Duryodhana, produces an iron statue of
Bhima. Blind Dhrtarasira embraces this statue and crushes it
(adhydye 11). Ultimately Dhrtaristra and Gandhiri are pacified
and become reconciled to the inevitable. (adhyayas 12, 14). Kunti
meets her sons, the Pandavas. The relevant information has been
shown in Table 2.

The remaining 69 adhyiyas of the Dronaparva, 11 adhydyas of
the Salyaparva, and 12 adhyayas of the Striparva (Table 3) in all
92 adhyayas, exhibit the B-style, with a variance of 93 .1406 due
to variation within adhyayes (d.f. 729).
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The first twelve adhyayas of the Drowaparva relate to the in-
vestiture of Drona as the second general of the Kauravas’ army with
the consent of Karna. Then the death of Drona is announced to
Dhrtarastra, whereupon he mourns over his death and extols the
deeds of Lord Krsna, saying that both he and Arjuna are the in-
carnations of Nara and Narayana. The next 14 adhydyas of the B-
style relate to the fight between Bhagadatta and Arjuna and the
exploits of Abhimanyu before his death at the hands of Kaurava
warriors. With the omission of these edhydyas from the Vai-
sampayana text, Abhimanyu’s death comes to be announced to Arjuna
on his return from the war with Samn$aptakas with a more telling
and dramatic effect. The next group of adhydyas 52-63 and 75-80 do
not add any significant events to the war, except that in adhydya 56
Krsna tells his charioteer Daruka io keep his chariot ready in case
of need. The adhydyas 103-111 describe the exploits of Bhima in
his fight with Karna and seem to have been added to boost up the
exploits of Bhima. They are, however, inconsistent with his igno-
minious defeat later at the hands of Karna in adhydya 114. The only
significant part of adhydyas 128-130 are felicitations offered by
Krsna to Arjuna and Yudhigthira's panegyric of Krsna.

As regards the Salyeparva we find that all the adhyayas,
entitled sdrasvatopakhyana (adhyayas 38-42, 50 and 53), the story
of Jaigisavya, (adhydya 49), the story of the old maid (aedhyiya
51), the importance of Kuruksetra (adhydya 52) and the arrival of
Balarama at Syamantapaficaka (adhydya 54) belong to the B-style
group and were added later on, With these also were added the
adhydyas 16-27 of the Striparva, which depict Gandhari’s divine
vision of the battle-field, her lament over the death of her sons,
Duryodhana, Duhsasana and Vikarna, her son-in-law Jayadratha,
Bhisma, Drona, Karna and Bhurravya, son of Somadatta, and
Arjuna’s son Abhimanyu. Adhyayas 25-27 describe her excessive
grief which resulted in her cursing Srikysna, the performance of the
obsequies of the dead heroes and the secret of Karna's birth as the
virgin son of Kunti,

The results of this study are summarised in Table 4.
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A-Style : Count of Long Syllalles
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List A (A-Style)
Vaisampayana ‘Fext
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Purve Adhyayas lokas stunzns No. ol verses
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THE ASIATIC SOCIETY’S ARANYAKA PARVAN*
(Review article)
SHRIDHAR ANDHARE

THE controversy of the origin and development of Pre-Mughal

painting and its influence on the development of early Rajasthani
painting has been a constant source of inspiration to scholars of
Indian painting since a long time. New developments were duly
recorded in journals and books from time to time, as and when
new material came to light. Shri Khandalavala and Dr. Moti
Chandra have never been slow in putting their views on this sub-
ject relating to establish a correct and logical view point of the Pre-
Mughal painting. I should say, their main subject of research has
been the Pre-Mughal painting since the last two decades, which
has assumed the form of Sultanate painting now. The credit of
bringing Sultanate painting on to the international map of Indian
miniature painting goes to them.

With the advance of knowledge and discovery of fresh mate-
rial to study in recent years, this subject had become more and
more complicated until such time a monumental volume entitled
New Documents of Indien Painting — A Reappraisal, was publish-
ed by the team in 1969. This enormous study eschews all valid
suggestions and possibilities offered by the material and scholars
from time to time.

The monograph on the Asiatic Society’s Aranyake Parvan is
in my opinion a gist of their view-points on the dating and probable
provenance of certain illustrated MSS. This is strengthened by
the discovery of the two dated MSS namely the Palam Mahapurina
of A.D. 1540' and the Arenyaka Parven, painted at the river fort
of Kachhauva near Delhi in A.D, 15162 The latter forms the sub-
ject of the present monograph.

The authors have dealt with all the problems very methodi-
cally dividing the book in four parts. Beginning with the contro-
versial dating of the Hamzi Nama, Emperor Akbar’s first major

* Karl Khandalavala and Moti Chandra, An Hlustrated Aranyaka Parvan in the
Asiatic Society of Bombay, The Asiatic Society of Bombay, 1974, Price: Rs. 100.
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undertaking from A.D. 1567-82, the authors proceed with the pro-
hlems connected with the styles and dating of the group of paintings
known as Laur-Candi-Caurapaiicisika® series, such as the Tiibingen
Haemzd-Nama,* Sikander Nama,® Prince of Wales Gita Govinda,’
Suri Ragamili’ and others, and then give a brief historical account
of the stories mentioned in the different MSS, with comparative

plates at the end.

However, on going through the monograph, a constant note is
struck emphasising that almost all the MSS, whether complete or
incomplete, should have been painted in Northern India and the
probable region should be the Delhi-Jaunpur belt of Uttar Pradesh,
with great emphasis and reasoning on which there are two opinions
between groups of scholars in India and abroad. They believe that
the Bombay Gita Govinda, the two Bhagavatas® in Caurapaeiicasiled
style, the Caurapaiicisikd and other sets may have been painted
at a place somewhere in Rajasthan, perhaps in Mewar. The authors
further argue that the entire painting activity was restricted to
Delhi-Jaunpur belt only, though there have been literary and actual
evidences of paintings in Mewar since very early period. One of
the known MSS. is thal of Supdsenahdcariyum painted at Delwada
in A.D. 1422-23. The others namely the Caurapaficastki and the
Bombay Gite Govinda were obtained from Rajasthan, Madhya Pra-
desh border and Mewar respectively. Taking into account the wide
popularity of a subject in a particular area for years together, it
stands to reason that the Vaisnavite themes like the Bila Gopila
Stuti, Gite Govinda and the Bhdigavata Purdnas may have been
painted in Rajasthan and Gujarat rather than the Muslim courts
of the Lodi Sultans of Delhi.

Stylistically, the common cliché of flowers, leaves, lines and
rosettes observed at the bottom margin of the Gita Govinda and
Caurapaficdsilkd series are common to Mewar painting which can
be observed in the paintings of the seventeenth century and later.
The cliché of flowers and leaves is perhaps associated with love
and romance as well as certain other occasions, In one of the
folios of the dated Bala Kada of Ramayana'® of the Prince of Wales
Museum, the same cliché is observed. Similarly the flowering
meanders, curling cloud patterns, dark skys and the prominent
feature of depicting incidents against dark patches of colour and
marked compartmentalization is more akin to Mewar painting than
any other school. Therefore it is possible that some of the above
MSS. may have been painted in Rajasthan (Mewar) or North Guja-
rat which is borne out by many scholars working in this field.



230 SHRIDHAR ANDHARE

With regard to the hypothesis of the Bhagavata!'! of Sa Nana
and Sd Mitharam, I wish to put forward my views. Firstly, we are
not aware of a single instance wherein the artists or the owners
have put their names on the body of the painting or on the top
margin of a folio in any MS. or set. As a rule such information is
generally written at the end of the MS. in the colophon or in case
of paintings of later dates, on the reverse or on top margin. Only
in Mewari paintings of certain sets the artist's name appears on the
bottom margin.? Secondly, there appears a great difference in the
calligraphy of the text on the folios and the subsequent writings
of the names of Nand and Mithdaram. Thirdly, even if the theory
of division of folios between the two owners is accepted, we observe
that there are some folios which do not have any writings at all.”
How do we account for these folios? There is yet one more name
which appears as Hirbai'* on certain folios. Was she also a clai-
ment at the time of the division of property? If so how is it that
the names of Hirbai and S& Nana appear on the same folio?'S To
us these names still remain a mystery.

There is an evidence in Mewar area of the name Nana being
popular and it clearly indicates that Sa@ N@na means Sresthi Nani,
the Sahs in Mewar and Rajasthan have been money lenders and
merchants. In a stone inscription of Shantinatha temple at Jawar
(Mewar) dated A.D. 1421'* there is a reference to S@ N4ni’s family.
Apparently the name Nand was prevalent in Mewar,

It is interesting to note that some of the foremost scholars from
USA have even gone to the extent of calling Nand and Mithdrdm as
the painters of these folios.'?

With regard to the Laur-Candd series on the whole it again
stands to reason that it was an Avadhi romance popular in Eastern
Uttar Pradesh which showed all prominent features of the Kulah-
dar group. What about the newly discovered Laur-Canda MS. of
the Berlin Library? To me it is closer to the Laur-Canda folios of
the Bharat Kala Bhavan, Banaras, but there appears a strong affilia-
tion to the Orissan pata painting in colouring, line and to certain
extent the costume and alarmingly elongated and stylized figures.

However, in spite of strong arguments and evidences put for-
ward by the authors of the Aranpyaka Parvan, the provenance of
Delhi-Jaunpur belt for all the Sultanate material does not seem to
solve the problem completely. We have perhaps to look to Gujarat,
Rajasthan and Central India'¥ also for proper and careful solution.

The publication is very fruitful and complete in all respects.
It is an excellant repository of cultural and social life of the people
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displayed in its illustrations. There is a unique mixture of indoor
and outdoor scenes which the plates illustrate in black and white
in the monograph. The plates given at the end are very important
for comparison. Special attention has been paid to exact render-
ing of the colour plates. which is generally not observed in any such
publications,

This monograph therefore is an excellent example of research,
printing and production which will go a long way in putting an ex-
ample of scholarship before the younger scholars.
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REVIEWS

SILOPADESAMALA BALAVABODHA OF MERUSUNDARAGANI:
Ed. by H. C. BHAYANI, R. M. SHAH AND GITABAHEN

RAUJI, L.D. Institute of Indology, Ahmedabad, pp. 30 4 192
Price: Rs. 10/-.

It was generally believed that prose was conspicuous by its
absence in Old Gujarati literature, but recent researches have shown
that hundreds of prose-works are written in Gujarati from the 13th
to the 18th century. The majority of these works are translations
of Jaina Canonical or religious works or of Brahmanical works like
the Bhagavadgita, Bhigavata, Gitagovinda, Canakya Nitisastra, etc.
or of popular story-books like the Paficatantra, Vetdlapaficavimséati,
Sirmhasanadvatrimdikd, ete. It was only in exceptional cases that
prose was cultivated from the artistic and aesthetic point of view, as
in the case of the Prthvicandracarita (1422 A.D.) of Manikya-
sundarastari and in various Varnakas or set descriptions of which
a collection (Varnakasamuccaya, Vols. I-II, Baroda, 1956-1959) has
been published by the present reviewer.,

Old Gujarati prose-translations of mainly Jaina religious works
are known as Balavabodhas (‘Works meant for the guidance of the
Bala or beginner’'). They are the Gujarati counterparts of Sanskrit
commentaries and some of them are so detailed and extensive that
the reader can acquire a good knowledge of the subject-matter with-
out any acquaintance with Sanskrit or Prakrit. Not infrequently.
we find that one and the same text has been translated and com-
mented upon by more than one author.

The Stlopadesamdld is one of such popular texts. It is a didactic
work and was composed in 114 Prakrit Gathas by Jayakirti (circa
tenth century A.D.). At least nine Baliavabodhas on it by different
authors (some of them anonymous) are known so far (vide Intro-
duction, p. 3 and one by Merusundara is composed in V.S. 1525
(1469 A.D.). This is a critical edition of Merusundara’s Baliva-
bodha.

Merusundara is a prolific writer and his Balavabodhas on Sasti-
sataka Prakaranae, a Prakrit work on Theology, and Vaghabhatilan-
ledra, a Sanskrit treatise on Poetics, are published earlier (in 1953
and 1975, respectively) by the present reviewer.
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This edition of the Silopadelamdli Bdlivabodha is based on six
manuscripts. The text of the Prakrit gathas and the Gujarati Balava-
bodha has been prepared very carefully and the Introduction presents
a grammatical and linguistic analysis of the Gujarati text. The
Balavabodha contains a number of well-narrated parables and tales
which deserve a study from the view-point of comparative folk-
lore and story-motifs. Of course, the Editors have not attempted
that, as it is not, strictly speaking, the part of the Critical Edition
and deserves an entirely separate treatment.

An Index of important Old Gujarati words with modern Guja-
rati meanings has been given at the end of the book. But it is
curious that nowhere except in a few cases where the Editors have
some doubt about meaning — the reference of the text is given
and the reader has no opportunity to see actual context in which
the word is employed. Do the Editors assume that the meanings
given by them should be accepted as finul? There would not have
been any additional work on the part of the Editors if they had
given the references in the Index. In a number of places the mean.
ings given appear to be doubtful or tentative, but I should not dis-
cuss here interpretation or elucidation of individual vocables for
want of space.

On the whole, the Edition of Silopadesamdila Bdalivabodha is an
important addition to the corpus of Old Gujarati prose-literature
published so far; and the editors deserve congratulations for their
commendable work. The entire prose-literature in Gujarati com-
posed at least before the 16th century A.D. should be critically
edited and published, as it is of great importance not only for the
history of Gujarati language and literature, but also for the study
of Older forms of various other Indo-Aryan languages.

—B. J. Sandesara

KRTYAKALPATARU OF BHATTA LAKSMIDHARA: Vol. IX, 1st
Edn.,, PRATISTHA KANDA Ed. by K. V. RANGASWAMY
AIYANGAR, Oriental Institute, 1979, pp. viii + 240, Rs, 53/-.

Bhatta Laksmidhara’s Krtyakalpataru is easily the most im-
portant as well as the most complete digest (Nibandha) of Dharma-
sastra that has come down to us. It is also the earliest now extant,
It must have been written between 1100 and 1150 A.D., and pro-
bably in the second quarter of the twelfth century A.D. It is
sometimes described as simply Kalpataru and sometimes it is para-
phrased into Kalpadruma or Kalpavrksa,
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Bhatta Laksmidhara devotes different sections to different
topics like the duties of a Brahmacarin, of a Grhastha — the first
two Asramas — the daily routine of the Dvija, and especially of a
Briahmana, Sraddha, Dana, Vrata, Tirtha, Pratistha (installation and
dedication of places) Piija (objects of worship, as representing
divinilies, and the manner in which each such divinity should be
worshipped !, Suddhi, Rijadharma, Vyavahara, and Moksa,

More than half of this work Kyrtyakalpataru has survived in
solitary manuscripts. It has made the task of editing the work one
of exceptional difficulty. Bhatta Laksmidbara’'s successors in the
field of Dharmasastra show great deference to the readings of an-
cient texts that he adopts. A work whose integrity and accuracy
have commanded such respect demands the most scrupulous care
in editing it. Late K. V. Rangaswami Aiyangar, the editor, has
executed his task in an admirable and excellent manner,

—V. M. Kulkarni

PRASNAVIDYA OF BADARAYANA, WITH A COMMENTARY OF
BHATTOTPALA: E4. by J. S. PADE., Oriental Institute, Baroda,
1972, pp. 2 + 26; Rs. 2.50/-.

Every human being, whether educated and cultured or other-
wise, is anxious about knowing his future. This tendency underlines
the science of Jyotisa, The science of Jyotisa is divided into two:
(1) Grahajyotisa and (2) Phalajyotise. The latter also is further
divided in two: (1) Jateka and (2) Prasnajataka. Generally, the
Prasnajitaka is made more use of since many persons are interested
in knowing the future events of their life by going to a fore-teller
with questions of every-day life. They are very keen on getting
quick answers to their problems. Though the Prasnajataka is more
popular with the masses, it is a matter of great surprise that there
are only a few works on Prasnavidya, such as the Daivajiiavallabhi
of Varahamihira, Satpaficisikd of Prthuyasas, the son of Varaha-
mihira, Prasnavaispava based on Tajika Nilakanthi by Siddha Nara-
yanadasa, while books on Jateka galore. Hence, the present work
under review is a welcome addition to the meagre or paltry number
of books on Prasnavidya.

The Badariayana Prasnavidyd is a very rare and important work
on Prasnajataka, dilating on the possible fruits of different kinds of
Prasnas. The importance of this work is that in only 75 verses, it
deals with almost all sorts of querries generally asked by the ordi-
nary folk. Itis definitely helpful to a layman as well as to a student
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and a scholar alike. Hence, it is welcomed by all the persons in-
terested in Jyotisa,

A few words may be said about some important points:

(1) The respected editor has said in the preface that the “Mss.
of this work are available in the libraries of Indian institutes”.
But, some more information of such institutes as well as the Mss.
would have definitely proved very helpful for future scholars and
researchers, (2) Secondly, it is said in the very preface that the
“works of earliest known authors are known only in name.” Here
also a mention of some such works as Prasnanaradi, Prasnakeumudi,
Prasnavidya of Gangaciarya, Prasnasengraha of Haribhatta as also
other works with their authors and possible dates would have prov-
ed conducive to the further study of this very fascinating and en-
grossing subject of perennial interest almost to all. (3) Despite
very careful and meticulous proof-reading, many printing mistakes
have crept in, particularly, pp. 19, 20, 22, are full of mistakes.
(4) At a few places, one feels that a recognised scholar of the re-
pute of Padeshastriji should have given the benefit of his erudition
to the interested persons by giving explanatory notes. For example,
the verse No. 4. Here in this verse, the words Janmasamayasyah.
(yah syat) Bhavatiti read a bit awkward and require clarification.
Shri Shastriji is acknowledged as one of the best scholars of Baroda
and his deep and sound study of Sistras such as Ayurveda, Dharma,
Vedanta, Jyotisa, Vydkarana (in which he has secured the coveted
Bhandarkar Prize of the Bombay University) has proved very fruit-
ful to almost all the scholars of Baroda and elsewhere in their in-
tellectual pursuits. But, it may be said that the scholars are depriv-
ed of his subtle and deep scholarship in this particular book, since,
he has nol given any notes.

I conclude the review of this book by congratulating the re-
vered Shastriji on his bringing this rare work to light.

—S. Y. Wakankar

VAIDIKA VANGMAYATIL PRASNOTTARE by M. A. MEHEN-
DALE, (in Marathi), University of Poona, Poona, 1980, pp. 1-
114, Rs. 11/-

The book under review comprises five lectures delivered by
Dr. M. A. Mehendale under the late Shri Bhau Vishnu Ashtekar
Vedic Lectures at the Poona University, Pune. Dr. Mehendale has
collected a number of ‘Questions and Answers’ from the Vedie lite-
rature and arranged them chronologically, starting from the Rgveda,
to which he devotes two chapters. He devotes the third chapter
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tc the Brahmanas, the fourth to the Upanisads and the fifth to the
Nirulkta. The fifth chapter dealing with the Nirukte is added with
a view to point out the ‘questions-answers’ in a Vedianga, an an-
cillary of the Veda, though, strictly, it is not expected to be in-
cluded in a discussion dealing mainly with the Veda. Actually the
questions and answers from the Nirukta are on a different footing
than those of the first four chapters. They deal with etymology
and such controversial topics as whether the mantras have any
meaning, though such minor topics as ‘who is Vrtra’, ‘how many are
gods’, etc. are touched by the Nirul:ta.

Speaking about the nature of the questions and answers of the
Rgveda, Mehendale divides them into three topics, namely: (i) Ques-
tions regarding the various gods, including the doubt whether a
particular god would come to the help of the seer-sacrificer; (ii) Ques-
tions regarding creation, which mark the last phase of Rgvedic
mantra-creation; and (iii) Dialogues.

Starting his actual elaboration on these types of questions, the
learned scholar refers to certain riddles in the Rgveda. He says
that in certain cases, the seer has himself given the answers for
the questions, while in the case of certain others the answers are
difficult. One such riddle is where the seer mentions a bird, from
whose head his ‘Cows’ take the milk (RV 1.164.35). He refers to
Liiders in this connection who, according to him, has tried to plau-
sibly explain the image, and rightly so, as the imagery of rain. The
bird is the sun, in whose orb watery vapours from the earth are
collected after evaporation. He refers to other riddles or, images
involving riddles, based on the concept of the cow. But, except for
a reference to Liiders as noted above, he does not think it neces-
sary to explain the images. Obviously, he had planned to only
collect such images, as is the case with other accounts he has col-
lected, never trying to explain anywhere. He refers to the riddle
of the child that wanders in his chariot (RV X.135), calling it a
riddle-hymn; and referring to some other accounts of a similar nature
states that, as the seers have not tried to give any explanation, they
wanted to indicate that the riddles are very difficult to explain
(p. 6)! Whether we should accept the author’s suggestion is itself
a ‘question’ that need not be ‘answered’!! It should, however, be
noted that fresh efforts have been made to explain many of these
riddles. Why the author did not even mention them is a riddle!
And this riddle is to be solved with the answer that the author’s
intention was only of collection and never elaboration or explana-
tion. Questions and answers about various gods such as Agni, Indra,
Varuna, Sirya, are thus collected. Writing about the questions-
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unswers regarding creation, he simply gives a summary of the hymns
of the Purusa (X.90) or of the Nasadiya (X.129). The discussion
on the creation of the universe from a human body would be ex-
pected to touch if similar ideas are found elsewhere, say, for ex-
ample, in the Assyrio-Babylonian mythology or (near home) in the
Chinese mythology in the legend of Chin-pu-a-Ku. And it would be
expected to know in what category the Purusa-myth fits in the world-
wide motif of such creation. Again, in the discussion of the crea-
tion from ‘Satl’ or ‘A-sat’ or something beyond these two — the total
darkness waters — one would expect to know how far this ancient
Indian concept compares, and in what categories, with other an-
cient accounts, say for example with the Egyptian concept of the
Nun, the Abyss that creates the first ray, often symbolized by a
flower. Writing about the Dialogue-hymns he takes a general sur-
vey of prominent work done on this type; but in the case of the
actual hymns of dialogue, he does not go beyond giving a summary
(X.108 Sarama-Pani; I.165, 170, 171 Indra-Maruts-Agastya) and so
on. Even about Puriravas-Urvasi, he does the same and does not
refer to important literature trying to explain the dialogue and its
background. The same is the case with the important hymn (RV
X.86) about Vrsakapi and Indran:, and about that of Yama and
Yami.

The questions and answers from the Brihmanas, deal with
ritual details and, as is the style of the Brahmana texts, they are
explained. Thus Mehendale has rightly classified the questions and
answers as those based on Etymology, those based on numerical
figures, those relating to expiation and so on. In this chapter the
tales of Manu, Videgha, Madhava, Cyavana and others are recorded.
We have also the legend of Suparna, explaining the letters in cer-
tain metres. An important type of the question-answer method is
the ‘Brahmodya’, wherein questions and answers relating to certain
cosmic activities and also regarding common daily usages are noted.
The learned scholar admits that he is unable to explain the exact
purpose of these Brahmodyas (p. 85). The questions-answers in
the Upanisads touch certain philosophical discussions, and the
author says that these questions-answers indicate how the thinkers
of that period wanted to know if there was something beyond the
sacrifice. The last chapter deals with certain questions-answers in
the Vedanga, the Nirukta. Here he touches such points as the four
lypes of speech, whether word is temporary or everlasting. Actual-
ly here we have a short summary of the main topics in the Nirukta.
While discussing the question — “Who is Vrtra”, he tries to ex-
plain the Vedie concept about Vytra and also the imagery about the
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holding of the waters by Vytra. He also cites the opinions of some
scholars like Liiders and R. N. Dandekar. While concluding the
lecture series, Mehendale says that a question indicates the first step
for the gain of knowledge or exploration, and that this method is
to be found in India, as also in other countries. He accepis that
his purpose for this series was only {o point out, and that too in a
representative manner, how the question could be of various types.

One can say that this limited purpose is fully served by these
lectures. But one feels that Prof. Mehendale, with his vast experi-
ence in and contribution to the field of Vedic research, could havc
had a broader base for the purpose of the lectures. The thought
cannot leave one’s mind that these lectures are rather of an intro-
ductory nature and that a lay audience is being introduced to cer-
tain topics in the Vedic question-answer methodology. The types
of questions, again, are not numerous; nor have they been so de-
lineated. What face us more prominently in these lectures are the
accounts of rituals and legends in the Vedic literature. And fresh
interpretation, at least, in important cases is expected. Such con-
cepts, for example, as $ipiwista (p. 26) should have been examined
afresh. When the-question is put to Visnu, “what is censurable in
your name-Sipivista?”, the point of censurability has to be probed.
Sipivista is equated with the dwarf (Mai Sem. 12.2.13). Actual-
ly here we have a world-wide belief regarding the potentiality of
the dwarf; and when the Sat-Br. (V.2.5.4) says that “a dwarf is
sacred to Visnu”, one has to explore a social belief rather than
simply identify Visnu with the dwarf (Vamana). The identification
Dwarf = Visnu is exterior to the belief in the Dwarf as such. The
point marks a contrast between the earlier stage when a dwarf was
acclaimed as auspicious and the later when he was considered cen-
surable. Why Visnu is now so called is the question; and more so
when §ipivista becomes the gods’ epithet. The Taitt. Sam. (1.11.9)
connects this epithet with the cattle and fertility. This point has
to be supported by the concept of Visnu being the one directly asso-
ciated with the conception of the new life. (c¢f. RV. X.184.1). The
answer to the question lies in connecting $ipi with sepa (the male
organ), here associated with Visnu. The question that is asked in
RV.X.129 (p. 32) regarding the First Principle, that gets heated and
then expressed, could be better answered by comparing this Vedic
concept with that of Nun and Atum in the ancient Egyptian imagery.
Instead of saying that the sixth verse in the Vrsakapi hymn (RV.
X.86) is vulgar (aslila, p. 49) the better way to explain it is in con-
nection with a ritual well embedded in the tradition, and mentioned
by the Rgvidhana (III.119fF), which leaves no doubt about this and
other verses in the hymn being a charm for fertility.
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‘I'rue, the purpose of the series was only to point out the ques-
tions and answers and their types; but that, in itself, would not
satisfy an eager reader, who would like to get help to know the im-
plication of these answers. And what about the questions that occur
in the Aitasepralapah (Atharva V.20.129-132 etc.) and the Prah-
valikah (Ibid 133 and other texts)? What is their type and real
source? The point has not be touched in the ‘Lectures’.

—S. A. Dange

ADMINISTRATION OF JUSTICE IN INDIA by T. K. MANN, Con-
cept Publishing House, New Delhi, 1979, pp. 206, Rs. 60/-.

The book is an interesting study of the growth and expansion
of British judicial system in the Punjab.

The first chapler outlines the establishment and working of
courts in presidency towns of Bombay, Calcutta and Madras by the
East India Company around the middle of 17th century and traces
the growth and history of these courts, and their replacement by
subordinate Civil and Criminal Courts and the High Courts in
India after Queen’'s proclamation of 1858. Besides pointed remarks
on the administration of justice since 1947, the author, Dr. Trilochan-
kaur Mann, maintains that, “Trained as they (Indian judges) are,
they conduct themselves in a manner very much resembling the Bri-
tish. Indian judges are much more British than even the English
could afford.” The author regrets, that even the Law Commission
established after Independence has not made any headway at all
and “no radical measures have been attempted, to overhaul the
system, to bring it in {une with the Indian genius and culture.”
Recent amendments made in the Codes of Civil and Criminal pro-
cedure have not improved the matter. We are still under the evil
spell of the outdated theory of “innocence of the accused.” This
was bitterly criticised and attacked by Mr. Cursetjee, Judge of the
Small Causes Court, Bombay as far back as 1855.

With this background in the first chapter of her book, the
author, as was her aim and object, traces the evolution of judicial
institutions in the Punjab right from the time of Ranjitsingh who
came to power after the downfall of the Mughal empire. Seven
chapters are devoted to detailed information and sources of the
working of the Adalats, i.e. Courts of Justice, from Independence
1o the present day.

Important parts of the book are Chapters 9 and 10 which deal
with defects in our judicial system, suggested remedies and re-
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forms. The author’s contention is that much litigation could be
avoided if more care and diligence is exercised in preparing and
filing the cases in courts. She also refers to the dilatory processes
of law, an evil inherent in the prevalent system; the dogmas of
precepts and precedents laid down in the Evidence Act and Codes
of Civil Procedure and Criminal Procedure. Judges and lawyers.
guided by their personal outlook and views, play no small role in
the matter of courts’ delays. The author also refers to the adverse
working conditions of the stall, including the judges, which con-
stitute the view through which the justice is processed.

The author deserves rich compliments for her deep study and
outspoken views and radical suggestions made for stamping out the
injustice felt by us all in the working of administration of justice.
Would the powers that be wake up before it is too late?

—L. V. Deshpande

UMARASATAKAM: A SANSKRIT VERSION OF THE RUBAI-
YATS OF OMAR KHAYYAM by N. G. SURU, Madhu Malati
Suru, Pune, 1981, pp. 13 4 34, Rs. 15--

A thing of beauty is a joy forever, so said poet Keats. Omar
Khayyam’'s Rubaiyat is such a beautiful thing. And Edward Fitz
Gerald who rendered the original Persian into English made the
poem a world classic, a bright diamond in world’s literature!

It has taken nearly eight centuries for the Rubaiyat to be
rendered in an evergreen and graceful Sanskrit. The author is the
well-known Professor N. G. Suru; the publication is posthumous.

One has to be adept and expert in both languages while render-
ing the original into another language. The effective test is: The
soul of the original must be reflected and must shine as brilliantly
as the original.

The Rubaiyat in English has itself become the original, for the
English-speaking people. Professor Suru’s rendition into Sanskrit
from the English version has all the features of an elegant transla-
tion.

He has chosen an appropriate metre, Mandakranta for his com-
position. It is rapturous with its sweet melodious, slow movement,
It reminds one of Kalidasa's Meghaditam.

The late Professor Pangu, Marathi and English scholar, once
aptly remarked that a beautiful literary piece shines out with equal
splendour when transposed into another language. It is like “an
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eternal soul migrating from one body to another for pleasure’s
sake”.

An eloquent example is the following:

A Book of Verses underneath the Bough

A Jug of Wine, a Loaf of Bread and Thou
Beside me singing in the Wilderness,

Oh, Wilderness were Paradise enow!

e wivaAla: qgaesy Wil
glargur‘f TAFAM IR & T A |

Igmac Tgafafd wsaem @
ge Ty Mgafsie wee fesgei

This is the philosophy of Omar Khayyam. It is not a philo-
sophy of despair or dejection; it is a living philosophy of Paradise,
even in the Wilderness. The bough, wine, loaf, verse and sweet-
heart are symbolic terms. Life here and now is all Bliss. Arise
and live in Paradise. This is the message. It is mystic, but to be
deeply felt and experienced in transcendental supra-consciousness.

The bough is God’s grace, wine is vigour, loaf sustenance, verse
intuning music and sweetheart, a joy of creation. Omar echoes
eternal truths proclaimed by seers, sages and saints all over the
world in all ages.

Another instance:

I sent my Soul through the Invisible

Some Letter of that After life to spell

And by and by my Soul returned to me

And answered “I myself am Heaven and Hell.”

wrear Asargaft aeAsfed samd
AW, ATty qtm«‘t FIHER |

FRAM g7q qUE AP TRAAJ
“fiset T@Aif @ 9@ fw: wgARAD Ag”

Towards the end the Poet sings out:

Ah Love! Could you and I with Him conspire
To grasp This sorry Scheme of Things entire
Would not we Shatter it to bits and then
Re-mould it nearer to the Heart's Desire!

navEi g geaaiad wraweay faaran
dfedwi frakicaat gEgEmEE |

ArePFEAIET Afg T @uevwat s

EREDEIEARIAA HRATE T 1)
A.S. =16
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Omar Khayyam’'s undaunted spirit inspires us to conspire with
the Creator to destroy this world of woes and worries, and to
endeavour to remould it to our heart’s content.

What better message can there ever be!

It is no exaggeration to say that the Sanskrit version FRCUAEH
is a jewel. Many thanks to Mrs. Suru and friends for bringing out
the book. It shows once again that Sanskrit is a living language.

~—L. V. Deshpande

THE SDOK KAK THOM INSCRIPTION: Part 1I: Texi, Translation
and Commentary by ADHIR CHAKRAVARTI, Sanskrit Col-
lege, Calcutta, 1980, pp. 1xvii 4+ 255, Rs. 100/-.

The inscription on the four faces of the Sdok Kak Thom stele
consists of 194 lines in Sanskrit and 146 in Khmer; its characters
vary in size from four to ten millimetres, Three estampages of the
inscription are in existence in Paris. The stele was severely damag-
ed in 1958 when a fire broke out in the National Museum of Bangkok,
where it was on display. Four earlier translations of the inscrip-
tion were made, three in French by French scholars,-and one, near-
ly 30 years ago, by the late Dr. R. C. Majumdar, in English.

Briefly, the inscription records the installation of a linga in the
Sdok Kak Thom temple in Saka 974 (A.D. 1052), the genealogy of
king Udayadityavarman II and king Sadasiva, the introduction of the
cinlt of Devardja, details of attendant priests and their families, en-
dowments to them and to the temple, and so on. The inscription
is not bilingual; the Sanskrit version is of a general nature, details
of which are supplied in Khmer in the third and fourth face of the
stele. Points of difference and correspondence, in the texts have
been summarised in a table, which no doubt would be valuable to

students.

The book is a monument to the erudition of Professor Chakra-
varti, his mastery of Sanskrit, and his fluency in Khmer. He has
not hesitated to question nor to show the inaccuracies of Majumdar,
Dupont, Coedes, Finot, Barth and Aymonier, his predecessors in the
field.

The translation, especially of the Sanskrit text, could have been
made more effective and comprehensible if it was rendered in Stan-
dard English. In places it is excessively literal; elsewhere ambi-
guous and abstruse; and not infrequently, elusive and discordant. A
few instances are cited: The translation of X, XI, XVI, LXVIII,
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LXXIII and CXXVI1 verses and several others could be refined.
Some English equivalents have been chosen at random, such as
“under the pretext of reciting prayers” (IX); “genuine town”
(XXXII); “constant receptacle of all that was good” (LXII); ‘“he
affected to the supreme god” (LXXXV).

Inconsistencies and ambiguities in general are noticeable, viz.
(Camka is a place, not high ground (LXXXIII); the abrupt use of the
first person singular in verse LXV besides being confusing, is not
commented on; botanical terms are used in CV and CVI, but com-
mon names in CIV, CVII and CVIII; “He was the warehouse of
wealth ... the faraway source of the jewel, cat's eye” (LXVI),
(cat's eye is not the same as lapis lazuli); *he erected a linga on
the Mount Yashodhara which was as beautiful as the king of the
mountains” (XLIII).

There are some fanciful expressions such as: ‘“‘cowpen full of
cows” (LXXXI) and “Odoriferous onyx’ (CVIII).

The translation of the Khmer text is more fluent and not as
literal as the Sanskrit. An interesting innovation is the use of ‘His
Majesty’ as an equivalent for vrah, vrah pade, vrah dhuli pada,
which is also applied to Kamraten An (p. 198, 77-85), and the
rendering of sten as ‘monsigneur’ (p. 110, 10-14).

Fanciful expressions continue to occur in the Khmer transla-
tion, as well as in the commentary, such as ‘“little hope of receiv-
ing anything more than shambles” (note 4, p. 92, line 12); “went
to exercise lordship over (the city of Mahendraparvata...)” (p. 94,
69-71); travan — an “artificial piece of water”, trapan — a *‘natural
piece of water” (note 15, p. 157, 3-5); “cowpen” used in LXXXI, is
repeated on p. 157, 48-50; “was solicited to and received as a free
gift” (p. 165, 54-57).

Inconsistencies and protracted discussions are noticeable: camka
which was annotated as ‘highland lying beyond the reach of flood-
water (LXXXIII) is noew confirmed to be a place in Amoghapura
(p. 159, 50-52); “expert (or surplus) slaves” (p. 168, 57-61) should
read “well-disciplined slaves.” A reference to this interpretation is
made to a study entitled “L’economie sociale du Cambodge d’apres
1'epigraphie” which has NOT yet been published (p. 171, note 13)
and hence cannot be referred to.

The ingenious explanation of verse CXXIII (p. 66) particularly
the date of installation as well as the age of the moon on that day,
signified by “fishes and female breasts (12 X 2 = 24)"” and “seas
and female breasts (7 X 2 = 14)” respectively, may need reassess-
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ment since the author has second thoughts on it when he says “their
exact import is obscure” (p. 202, note 14).

The discussion and comments on the identity of Sten An Sikha
(p. 122, note 2) extends to over 1000 words without the problem be-
ing solved and the interpretation of ‘karmadharma” (p. 172, 61-63)
in note 5 on page 173 is a masterpiece of the same length, replete
with eight quotations.

There are many grammatical and orthographical errors in the
book and three sets of ‘errata’ on pages xi, 233 and 235 to 237; the
diacritical marks are unique; and the five photographs, four of which
are perforated at the top, lack detail and are difficult to decipher.
The binding and general get-up of the book priced at Rs. 100 leaves
much to be desired, and gives the impression that both the literary
and the mechanical effort was done in a hurry.

—O0. C. Kail

INDIA — THE TURBULENT HALF DECADE by K. N. SUBRAH-
MANYA, Southern Economist Pvt. Ltd., Bangalore, 1981,
pp. vi 4 200, Rs. 65/-.

Though the book is a collection of 35 editorials written by the
author for the Southern Economist, it is not, to use his own words, a
recycled product. Taken as a whole, it is an interesting and balan-
ced analysis of the political situation in India from 1975 to 1981,
besides, an important contribution to contemporary history and a
source of reference for students of political science long after the
events of the “turbulent half-decade” are forgotten.

Mr. Subrahmanya traces the causes of the unrest which follow-
ed the Bangladesh campaign; the total revolution advocated by the
late J. P. Narayan which led to the declaration of the emergency
in mid-1975; gives an appraisal of the emergency; the ballot re-
volution, and the advent of the Janata government; its collapse, and
the return of Mrs. Gandhi.

The chapters or pieces entitled “Return to Gandhian values”
and “Can't we live without corruption” could have been excluded
as, then and now, they have no relevance. Particularly interesting
is “A shameful chapter” and his description of Mr. Charan Singh,
who “had accomplished the rare feat of defeating his own govern-
ment,” “who permitted himself to sign a list of supporters which
contained the names of many who were in the other camp ....
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fraud is too strong a word,” “the coup stage-managed ... by master-
minding defections from his own party,” “where does a political
leader who in his lust for power, make peace with his own tor-
mentor, who had kept him in prison for over 17 months,” ‘“the
sordid drama of back-stabbing ...” ‘“demonstrated a degree of con-
sistency even in an act of treachery,” and “on being appointed the
Prime Minister exclaimed ‘I have realised my life’s ambition’.”

His assessment of Mr. Morarji Desai’s personality and his fads
is less scathing and he is rather more sympathetic towards Mr.
Jagjivan Ram whom he thought could have put together a stable
government,

“Presidential Indiscretions' is an academic exercise; it has the
flavour of wishful thinking and is better forgotten. ‘“The reckless
action of the President may have set the nation on the wrong
course ... Had Mr. Reddy given a chance to the Janata party, he
would not only have enabled a Harijan leader to become the Prime
Minister ... but' would have reduced the chances of authoritarian
forces getting back to power.”

Mr. Subrahmanya has made two predictions: that the ultimate
stage in the process of political disintegration would be the take
over either by a fascist demagogue of the right or of the left. This
remains to be seen. The second prediction of an India-Pakistan
war in 1981 based on the theory that India has witnessed a war on
the completion of almost every decade, has fortunately not come
to pass.

The book is studded with a number of touching expressions and
quotations, such as, “‘a real tiger or a paper tiger’; *“political car-
pentry — cabinet making is nothing but that” and “it was said of
Cleopatra that her nose caused the launching of a thousand ships”;
besides the allusion to Gresham's Law.

It is seldom one comes across a book free from printer’s errors
and this is no exception, for example: ‘“Her another propaganda
point”; “for being left intact”; “befatedly’”; “snake and ladders’;
“Zig saw puzzle"”; “skeptism’” and “Mr. Sharad Joshi.”

The index is useful but appears to be hurriedly prepared by
an amateur. Entries such as Rolls Royce, Buddhism etc. need not
have been included if Hindustani Andolan had to be omitted; ‘Popu-
lism’ occurs twice; and words are not listed alphabetically, under
each letter of the alphabet,

—0, C. Kail
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TRISANKUH by D. D. BAHULIKAR, Rendered into English and
Marathi by ARVIND MANGRULKAR, Introductions by D. D.
BAHULIKAR, ARVIND MANGRULKAR and N. G. SURU (in
Sanskrit, Marathi and English respectively), K. S. Arjunwadkar,
Pune, 1980, pp. 27 4 188, Rs. 40/-.

Tri¢ankuh, an anthology of new original Sanskrit stanzas, is
divided into three parts: the first deals with Nature, the second with
mythology and the third is miscellaneous. These three parts con-
tain 114, 105 and 192 mulktakas respectively. The original Sanskrit
Stanzas are accompanied by their renderings in Marathi and English
by Prof. Mangrulkar. The anthology itself is prefaced with three
introductions in three languages (‘Kimcit Prastavikam’, in Sanskrit,
by the author; ‘Trisankucya Akasata’, in Marathi, by Prof. Mangrul-
kar and ‘Foreword’ by Prof. N. G. Suru). The author justly lays
claim to his creative imagination striding over new tracks leaving
the beaten paths. Both Prof. Mangrulkar and Prof. Suru highly
praise the poet for his unorthodox, novel and original approach
to the themes of depiction — although the themes themselves
are, in most of the muktakas, conventional. The two professors
rightly and justly praise the author for his sustained allegory
Rathya ‘the Highway or Road’' running over fifty-one verses and in
which the author “projects his life’s Philosophy, based on an agnos-
tic's eynicism, a contempt for idols, installed to represent godhead.
which itself is man-made and, therefore, may not exist thus doubt-
ing the efficacy of Faith and Devotion, not believing in a life after
death, which is the last punctuation mark of a full point, indicat-
ing the end of the life’s journey on this everlasting highway”. In
their Introductions the two professors also draw out attention to
some of the exquisite stanzas from the anthology. In fact, these
introductions and renderings in Marathi and English greatly help
the reader in fully understanding and appreciating the import and
significance of the rather difficult original Sanskrit verses. Prof.
Mangrulkar and Prof. Suru, who bestow high praise on the author,
do not fail to lay their finger on this demerit. The difficulty of his
writing is equally due to the author’s novelty of thought and fan-
cies as well as his kinship with Magha and Bhavabhati. Naturally
we miss in his stanzas the charming simplicity, the grace, the sweet-
ness and the lucidity of the style of Kalidasa, Bhartrhari or Amaru.
Even a well-informed and well-read student of Sanskrit language
and literature will have to seek the help of a Sanskrit lexicon to
understand the meaning of many out-of-the way or uncommon
words. This demerit apart, the author deserves to be warmly con-
gratulated for his splendid contribution to modern Sanskrit poetry
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and the publisher, Prof. K.S. Arjunwadkar, for making available
this ‘Anthology of New Original Sanskrit Verses’' to the lovers of
Sanskrit in a book-form.

—V. M. Kulkaerni

EARLY HINDI DEVOTIONAL LITERATURE IN CURRENT RE-
SEARCH: Ed. by WINAND M. CALLEWAERT, Department
Oriéntalistiek Katholieke Universiteit Leuven, Belgium, 1980,
pp. 242, Rs. 60/-.

The University of Leuven founded in 1425 in Europe has a
rich tradition in Oriental Studies. It is well known that the Catho-
lie University of Leuven was divided into two independant univer-
sities i.e. the Universite Catholique de Louvain and the Katholieke
Universiteit Leuven in 1968. Each of these has its own Oriental
Institute which has brought out studies in the field of Indology.
Scholars academically engaged in the study of Modern Hindi in
Europe rightly felt a lack of communication in the field of research
on the Bhakti Literature in North India between the 12th and the
17th century A. D. In view of the need of such communication a
conference was organized in the Department Orientalistick of the
Katholieke Universiteit Louvin in 1979. The present volume contains
papers contributed by various scholars in this colloquium covering
Middle Hindi Bhakti Literature which is accepted to be important,
not only for its religious content but also from the linguistic and
philological point of view.

The colloguium begins with the welcoming address delivered by
A. Schoors, Dean of the Faculty of Letters and list of publications
given by R. K. Barz of the Australian University. Among the
papers contributed to this volume the one viz. “Toward a Critical
Edition of Surasagar” gives an idea of the project which K. E.
Bryant undertook in collaboration with Dr. John Hawley, Univer-
sity of Washington. Not only does this paper solicit the advice
of scholars on textual studies but takes care to indicate the dis-
cussion that the author had with other scholars working in the
field. “Secret Vocabularies of the ‘Great Renounces’ of the Rama-
nandi Sect” by R. Burghart puts forward an interesting study on
the theme of language used by Raminandi ascetics. A. Entwistle's
study of Manuscripts of the Eight Gaddi of the Vallabha Sampra-
diaya throws light on the works of poets like Shri Lalaji, Keval
Ram and opens up the possibilities of further study. “Materials
for the study of Hit Caurdsi” by R. Snell brings together interesting
information about the collection of Padas attributed to Hit Hari-
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varhsa Gosvami taken to be the founder of Riadhavallabh Sampra-
diya. C. Vaudeville’s account of “Recent Publications and Informa-
tion of Further Research” is bound to prove extremely useful to
researchers in the field. His contention that there is a close con-
nection between the Kisna-Gopala and the Devi-cult’ has found
general acceptance. Research in Braj speaks of the ambitious pro-
ject undertaken by F. Delvoye of France. Mysticism of Mirabai and
Mechtild von Magdeburg by S. Eveland points to the problems
facing the woman as an artist in a generally hostile society. Re-
port of Researches collected in this volume have enhanced the im-
portance of this colloquium in the eyes of scholars interested in
Bhakti literature in Hindi during the 12th and 17th century A.D.
The Institute deserves congratulations. Contributions of Mahanu-
bhavas to Hindi literature by Y.M. Pathan of Marathwada Uni-
versity adds an important dimension to the researches in Bhakti
Literature. Usefulness of this interesting volume is considerably
enhanced due to the Indexes prepared by G. Van Damme and Biblio-
graphy running over 12 pages. The present volume is therefore a
valuable addition to Middle Hindi Bhakti Literature and the Editor
as well G. A. Zograph, the Head of the S. and S. E. Asia Section,
Institute of Oriental Studies, appropriately throw light on ‘Recent
Soviet Publications’ on the Middle Hindi Bhakti.

—M. D. Paradkar

BHARATANU NATYASASTRA (Sixth Adhyaya) with ABHI-
NAVABHARATI: Sanskrit text and Gujarati translation, with
Introduction and Commentary by DR. TAPASVI NANDI,
Gujarat University, Ahmedabad, 1979, pp. 46 4 308, Rs. 16/-.

Bharata's theory of Rasa, expounded in the sixth chapter of
the Natyasdstra, has been an important basis for drama, poetics,
aesthetics, etc. No serious student of Indian arts and aesthetics
can afford to leave out its study. Dr. Tapasvi Nandi has translated
this chapter on Rasa into Gujarati along with Abhinavagupta's
valuable commentary on it. The Sanskrit text of the Gaekwad
Oriental Series (second edition) has mainly been followed for the
translation, along with some other readings from V. Raghavan, J.
Masson and M. V. Patavardhan, particularly in the context of Santa
Rasa. However, in one of the titles, viz. ‘g 7y m~a @’ (Santa
Rasa according to Bharata), the name Bharata could have been
avoided in view of the unsettled controversy whether Bharata had
recognized Santa as the ninth Rasa.
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Dr. Nandi, who has to his credit, The Origin and Development
of the Theory of Rasa and Dhvani in Sanskrit Poetics and other
woks, has given a long and erudite introduction discussnig the
views of theoreticians such as Lollata, Sankuka, Bhatta Tauta,
Bhatta Nayaka and Abhinavagupta on the subject of Rasa. He pro-
vides a commentary, entitled Harsavati, at the end of the book
with critical notes to the translation and text. There are three
appendices consisting of the text and Gujarati translation of (1) the
Abhinavabharati on the Nagyasastra 1, 107; (2) the Locana on the
Dhvanydloka, I, 18, on Rasa; (3) the Locane on the Dhvanydloka,
{I, 4, on Bhatta Nayaka.

This is the first systematic Gujarati translation of the important
chapter of the Natyasdstra and the Abhinavabharati which is pub-
lished along with the Sanskrit text. It is highly creditable on the
part of the Gujarat University to publish this book at the sub-
sidized price which will be of use not only to students and teachers
of Alahkérasastra and Literature but also to general readers in-
terested in the subject.

—Devangana Desai
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DR. T.G. MAINKAR (1915-1981).

The Saciety received with a great sense of sorrow the news of
the sad demise of Dr, T. G. Mainkar on 17-8-1981. Dr., Mainkar
was a member of the Society and came in close contact with it
when he was working as the R.G. Bhandarkar Professor of San-
skrit, at the University of Bombay from 1969 to 1978. He was a
profound scholar in different branches of Indology and had occu-
pied various honourable posts before coming to Bombay.

He was Professor of Sanskrit at Willingdon College, Sangli,
Principal of Fergusson College, Poona, and Professor of Sanskrit at
Delhi University. After his retirement from the University of
Bombay he was appointed Director of the Bhandarkar Oriental
Research Institute, Poona, where he worked till he breathed his
last.

He was appointed as the National Lecturer in Sanskrit by the
U.G.C. for two years from 1970 to 1972

Dr. Mainkar was associated with several Indological Institutions.
He delivered instructive and interesting lectures under the auspices
of different renowned lecture-series.

His publications include more than 12 books and numerous re-
search-papers.

Our Society honoured him with its Silver Medal in 1974, and
with M.M. Dr. P. V. Kane Gold Medal in 1977. The University
of Bombay had honoured him with the highest degree of Doctor of
Letters. In 1977 the Akhila Bharatiya Pandita Parisad conferred
upon him the covetable title of ‘Mahamahopadhyaya’.

In Dr. Mainkar’s demise Sansk?fit studies have been deprived
of a well-known scholar, a reputed teacher and a popular orator.
In his death his students have lost an affectionate guide and his
friends have lost a great friend, a fascinating conversationalist and
a hospitable host.

—G@G. V. Davane
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DR. B. N. SHARMA (1936-1981):

Dr. B. N. Sharma, popularly known as ‘B.N.” among scholars
and friends of Indian Museums and Indological circles suddenly left
us on the 9th of February 1981. To all readers of Indian art, espe-
cially in the field of iconography of sculpture, he was a familiar
name. Born in 1936, he obtained his Master's degree in Ancient’
Indian History and Archaeology from Lucknow University; Ph.D.
from Delhi, and then the D.Litt. from Magadha University, Bodh
Gaya.

Before joining the National Museum as a Keeper,- Archaeology.
he was a sub-editor of ‘“Rajasthan through the Ages” — a project
offered to him by the Government of Rajasthan. B.N.s contribu.
tion in the form of books is well-known. He was the author of
Social and Cultural History of Northern India, Iconography of
Saddsiva, Festivals of India, Iconography of Vaindyeki, and Jaina
Pratimayen (Hindi). His work is not only praiseworthy but com-
mendable, looking to the short span of time in which he could
accomplish this work. At the same time he was one of the regular
contributors to various foreign and Indian periodicals and journals
of repute, including the Journal of the Asiatic Society of Bombay.
Over the years he made a substantial contribution to the study of
Indian art especially in the realm of iconography of sculpture.

Dr. Sharma travelled extensively in India and abroad. He had
organized an exhibition entitled “Indian Art through the Ages” in
1971 in the ‘Man and his World’ exposition held at Montreal. In
1973, he was invited by the U.S. Department of State and the Ame-
rican Museum’s Association to- represent India at the International
Conference of Museologists, Washington, and also to attend a meet-
ing of the American Association of Museums of Milwaukee. He
was also awarded the Fellowship by the JDR 3rd fund, New York,
to study Indian art collections in the U.S.A., U.K., Europe and
Asia.

Dr. Sharma was an Honorary Fellow of the Royal Asiatic
Society of Great Britain, Ireland and London, and was associated
with various academic bodies and Universities.

B.N. as I knew him, not through his subject of study, which
was different from mine, was a cheerful and everfresh personality,
always eager to help and exchange views with others, fond of writ-
ing and getting it published. A profound lover of Sanskrit and
textual material, he was a continuous source of inspiration to
younger scholars and friends from all faculties of art.
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Few months before his demise he was dining with us in Bom-
bay when he was on way o Goa, and had expressed a desire to
come back, but alas!! The news of his sad demise on the 9th of
February 1981 was a blow from the blue which could never be
sustained by us. Words are but poor substitutes to express our
feelings for him.

—Shridhar Andhare

DR. V. P. DWIVEDI (1936-1981):

Dr. Vinod Prakash Dwivedi was born in 1936 and educated at
Lucknow University from where he completed his Master's degree
in 1958 and soon joined the National Museum, Delhi in 1959. His
hard work and understanding of the subjects brought him a golden
opportunity to work at the Cleveland Museum of Art, USA, as
Assistant Curator of Oriental Art in 1966-67. Subsequently, he was
awarded the much coveted ‘Homi Bhabha Fellowship’ to work on
a project of “Studies in Rajasthani drawings and paintings”. It was
during this period again that he studied the Cleveland collection
and my association with him grew up. Soon he became the Deputy
Keeper of the Pre-Columbian. and Western Art Section of the
National Museum. Thereafter he became the Keeper, Public
Relations and Special Exhibitions, of the National Museum, New
Delhi, a post which he rightly deserved.

Vinod was byfar the most extensively travelled scholar among
our contempararies. He was twice appointed Curator of Indian Art
Exhibitions which toured USA and France. Exhibitions, catalo-
guing, transportation and other matters had become his daily
routine. Due to his ability and amiable nature he became a popular
museum curator in India and abroad.

He put up an example of hardwork and discipline in research
and produced his book Indian Ivories (1976) which was the subject
of his Doctoral thesis. Thereafter he was engaged in several major
and minor publications, viz. A Brief Guide to Maharaja Banaras
Vidya Mandir Museum, Les Bronzes Indiens, 1978, Museums and
Museology — New Horizons (Co-authorship with Smt. S. Baxi).
His last publication on BArahmdsi came out just few months before
his departure,

Vinod was the Hon. Secretary of the Museums Association of
India from 1976-78 but looked after the Association as his own duty
till the end. He was the most beloved of the entire museum world
and enjoyed everybody's favour. His hospitality and eagerness to
help others knew no bounds. He was modest yet firm in his deal-
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ings. Generosity and cordiality were writ large on his face. His
end came as unexpectedly as the rains in the month of Savan. Had
he lived he would have climbed the top of the ladder in his career.

—Shridhar Andhare

AMALANANDA GHOSH (1910-1981):

With the death of Shri Amalananda Ghosh on 25th August, 1981
a void has been created in Indian archaeological scene. The Arch-
aeological Survey of India, of which he was the Director General
from 1953 to 1968, has lost a most able guide.

Amalananda Ghosh joined the Archaeological Survey of India
in 1937. During his thirty-one years in the Survey he made sub-
stantial contribution to different branches of archaeology. Under his
stewardship, the Archaeological Survey of India in particular and
archaeology in India made all round progress which led Sir Morti-
mer Wheeler to remark: ‘Today, no part of the world is better
served in archaeological matters than is the Republic of India.
This is no exaggeration since, as Director General of the Survey,
A. Ghosh was responsible for conservation of monuments in diffe-
rent parts of the country; starting a new journal Indian Archaeology
— A Review; enactment of the Ancient Monuments and Archaeo-
logical Sites and Remains Act, 1958; establishment of the Temple
Survey Projects; launching of the Village to Village Survey of Anti-
quarian Remains; organization of the Centenary celebrations of the
Archaeological Survey of India and the First International Confer-
ence of Asian Archaeology in 1961; establishment of the School of
Archaeology in 1959; excavating and salvaging the ancient monu-
ments at Nagarjunakonda, besides regularly bringing out publica-
tions of the Survey which attained highest international standards.
At the same time, he gave active support and encouragement to
various universities and research institutions in carrying out arch-
aeological work.

Apart from his organizational and administrative skill, Shri
Ghosh was a scholar par excellence; his writings are marked by
remarkable brevity and objectivity. An ardent lover of Sanskrit
literature, he was one of those scholars who combined in them-
selves the traditional knowledge of epigraphy and numismatics with
modern methods of scientific archaeology. He took part in many
excavations at important sites like Taxila, Sirkap, Rajgir, Ahich-
chhatra, etc.; his explorations of the Ghaggar valley between 1951
and 1953 extended the horizon of the Indus Civilization eastwards
into the present day boundary of India and resulted in the discovery
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of a number of Harappan, Painted Grey Ware and Rangmabhal sites
along the dry beds of the Saraswati and the Drishadvati. In re-
cognition of his scholarly attainments and organizational capacity
he was awarded the Padma-Shri by the Government of India in
January 1962. He was also associated with various academic bodies
in India and abroad and was the Honorary Fellow of the Society
of Antiquaries, London, and the German Archaeological Institute,
Berlin-Dahlem; Vice-President of the Royal India, Pakistan and
Ceylon Society; Member of the Permanent Council of the Inter-
national Congress of Prehistoric and Protohistoric Sciences; the
International Committee on Monuments, Artistic and Historic Sites
and Archaeological Excavations, UNESCO; the International Com-
mittee of Museums, UNESCQO; and several learned societies. In
India he presided over various conferences and seminars including
those of the Indian Archaeological Society, Numismatic Society of
India, All India Oriental Conference, Indian History Congress,
International Conference on Asian Archaeology, etc.

After his retirement from the Survey, of which he was ap-
pointed as the Honorary Correspondent, Shri Ghosh joined the
Indian Institute of Advanced Study, Simla, and wrote The City in
Early Historic India. He also edited the Jaina Art and Architec-
ture, in three volumes, published by the Bharatiya Jnanapitha. Hec
also taught for sometimes in the Jakarta Universily as Professor
of Indology and was in Qatar, Bahrain and Saudi Arabia as the
UNESCO Advisor on Archaeology.

Shri Ghosh was a man of few words and an indefatigable
worker. Just before his death he had submitted to the Indian Coun-
cil of Historical Research, the manuscript of the Dictionary of
Indian Archaeology which he had edited.

Shri Ghosh’s sad demise is mourned by everyone and in parti-
cular by those who had come in his contact.
—B. M. Pande

PROF. NIHARRANJAN RAY (Jan. 14, 1903-Aug. 30, 1981):

With the death of Prof. Niharranjan Ray on August 30, 1981,
the world of scholarship in the fields of History, Art, Literature and
Education has lost an eminent intellectual, a many-faceted and
scintillating personality and a humanist. He was actively asso-
ciated with numerous institutions in the country, including the
Asiatic Society of Bombay. Prof. Ray was the Chairman of the
Indian Council of Historical Research, Professor Emeritus of Cal-
cutta University, Director of the Bennett Coleman and Company
(“Times of India” and allied publications).
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Niharranjan Ray took M.A. degree (with first class first) in
Ancient Indian History and Culture from Calcutta University in
1926 and later had his doctorates from the Universities of Leyden
(Holland) and London. He was appointed the Bageswari Professor
of Calcutta University from 1945 to 1965. From 1953-54 ‘he was a
Visiting Professor to a number of universities in the U.S.A. and a
UNESCO consultant, From 1954 to 1956 he was appointed cul-
tural adviser to the Government of Burma. After his return to
India he was nominated a member of the Rajya Sabha and occu-
pied this seat until 1965. He was appointed the Founder-Director
of the Indian Institute of Advanced Study in Simla in 1965, where
he spent about ten years. Later he was appointed a member of
the Pay Commission. He was a Visiting Professor to a number of
universities, including those at Baroda, Chandigarh, Waltair and
Tirupati. He was Chairman of the National Library, Calcutta, for
three years.

Prof. Ray has t{o his credit a large number of books, articles
and presidential addresses. He wrote several books on art and
religion of Burma. His Maurya and Sunge Art, first published in
1945, emphasizes the social historical approach in the study of
Indian Art. His Banglar Itihas (in Bengali), published in 1949,
was acclaimed for initiating a new approach to Indian historio-
graphy. Instead of the history of kings and politics, it deals with
the people. The hook was written when Dr. Ray was in jail in
connection with the 1942 Movement. He was an active member of
the Congress Socialist Party. His book, An Artist in Life, on
Rabindranath Tagore published in 1967, won the Sahitya Akademi
award. His Idea and Image in Indian Art (1973) and An Approach
to Indian Art (1974) are significant contributions toward the under-
standing of Indian art in terms of changing social process and evolv-
ing aesthetic values.

Dr. Ray was the first to deliver the Coomaraswamy Memorial
Lecture of the Prince of Wales Museum, Bombay, in 1979. He pre-
sided over the 30th Session of the All-India Oriental Conference at
Shantiniketan in November 1980. In early 1981, some months be-
fore his death he led a movement and courted arrest in protest
against West Bengal ruling left front’s education policy.

Despite high positions and offices he held, he always kept free
time to meet students and younger scholars. Prof. Ray will be re-
membered by all those who came in close contact with him for his
inspiration and guidance as well as broad vision in work and life.

—Devangana Desai
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Both phologruphs and line drawings, including maps, will appear as “plates” and
* figures ', numbered consecutively in Roman and Arbic numecruls throughout
cach article, Cuptious should be typed on a sepnrute sheet.

The Editorinl Committee will determine whetlier o paper shall be printed, and,
If printed, in whut form.

Contributors arc urgently requested to use the system of transliteration andopted
by this Bociety. A transliterution sheet bas beeu appended in tho jssues of the
Journul.

Contributors are urged to study the conventions employed in reeent issues of the
Journal, Imrt.lculurly the stylc of citation of buoks and perfodical articles, and the
bibliogrnplitenl information inserted at the head of reviews. Tiltle of books should
be in italics. i. e. should be indicated in the typescript by under-lining. Titles of
books cited should be given in full at the first citation; theroafter reference should
be mude by using only significant words in the title, but with sulficlent clearness
to nvold doubt or confusion. Uniformity of abbrovintions must be observed
throughout the puaper.

Titles of articles in periodicnls should be cited in quotation marks; the name of the
periodical should be printed in dtalics, The follawing abbreviations for the
Journuls of the principnl oriental socleties shoull be adhered to : Ep. Ind., Ind.
Ant., JA,, JAOS., JASDB., JBBRAS,, WZKM., ZDMG. Volume and pagination
should be indicated as in the following cxminple : ZDMG. Vol. 27, pp. 869, ff.
(Zeitschrift der Deutschen Morganlandischen Gesellschaft, Volume 27, pages 369
and following).

The greatest possible concisencss in their papers is desired of contributors for the
sake of economy. Additional printer’s charges for alterations other than corree-
lions of printer’s errors must be borne by the contributor. Later corrections which
would involve over-running will not be accepted without express permission of the
Board of Editors.

Twenty olf-prints of cach article will be supplicd to the contributor free of charge.
Additlonal copies, if desired, may be obtained by giving duo notice to the Hon.
Scerctary on payment.



THE ASIATIC SOCIETY OF BOMBAY
(Formerly the B.B.R.A. Society)

PUBLICATIONS FOR SALE

JOURNALS : NEW SERIES

XXVl 1&2 1930-51 R, 20.00 XXXVII 1008 Rs. 25.00
XXV ‘ls. &2 105152 Ra. 25.00 NXXIXXL 106405 Rs, 85.00
% Supp.

XXVIi 1&2 1053 Rs. 20.00 XLI-XLII 1966-67 Rs. 80.00
XXIX 1&2 1054 Ra, 20.00 XLIII-XLIV 1068-00 Rs. 30.00
b 0. 6. ¢ 1&2 1055 Ry, 20.00 XLV-XLV1 1070-71(1n.lnnd) Rs. 80°00
AXXI-XXXI11 1066-57 Its. 30,00 (Foreign) Rs. 70.00
XXXII 1058 Rs. 25.00 XLVIL.XLVII 187278 Rs. 50.00
XXXIV-XXXV 1050-60 Rs. 25.00 XLIX-L-LI 10747576 Rs. 50.00
XXXVI-XXXVII éﬂgl-!ﬂ Rs. 20.00 LU-LILI 1977-78 Rs. 75.00

upp: L1V-LV 1070-80 Rs. 70,00

Volumes I—IH of the Transactions of the Literary Socicty of Bombay are out of stock.
Volumes I—XXVI/1841—1028 (Old Series) and Volumes 1—XXV/1025—1840 (New Serios) ure
available wiuhh Mcssrs, Krous Reprint, I, L. 0401, Nendeln, Licehtenstien, Europe,

MONOGRAPHS

1. Buddhoghoga by Dr. B. C. Law, M.a. 4. On the menning of tho Mahabhirata
B.n., rh.p, D.LITT., Rs. 0,00 by Dr.V. S. Sukthankar, M.a.

2. Some Juin Canonical Sutras, By rh.p. Rs. 10.00
Dr. B.C. Low, M.A., B.L, 5. An Ulustruted Arapyaks Parvan in
rl.p,, D.LUTT. Rs. 15.00 thoe Asintic Socicty of Bombay

8. Yogi-Yajiuvalkya; cd. by Shri I, C. by Shri I{url Khandaluvols and
Divanji, M.A.L.L-M. Rs. 5.00 Dr. Moti Chandra Ry, 100.00

0. Kavindra-Kalpadrumn of Kavindracirys Sarasvati,
ed. by Prol. R. B. Athavale (Just Published)

CATALOGUES OF THE LIBRARY
Yearly Cutalogues of the Librury of the B.B.R.A. Soclety

1022;1024-1042;1034 cach Rs. 0.50 Descriptive Catologues of Sanskrit nnd
Do. 1040-47 cach Rs. 1,00 Prakerit MSS. in the Library of the Asiatic
Do. 1048-08 cach s, 2.00 Sooiety of Bombay in 38 Volumes, campiled

by Prof. H. D. Velankar, are out of stock.

N.B.—This price list cancels all previous lists

Printed by V. Varudarajun, ut Associated Advertisers & Printers, 505, Tardeo Arthur Road,
Bombay-400 084, Published by Bansari K. Shcth, Honorary Secretary for the Asiatic Soolcty
of Bombay, Town Hall, Bombay-400 023.



	Volumes 54-55/1979-80 (Combined)
	OUR CONTRIBUTORS
	CONTENTS
	"AVABHRTHA" AND THE PEOPLE
	ON AN OVERLOOKED PROBLEMATIC READINGIN THE PRINTED TEXT OF BHATTOJI-DIKSITA'S-SIDDHANTA-KAUMUDI
	ANANDABODHACARYA-LIFE, DATEAND WORKS
	SOME REFLECTIONS ON PANCABRAHMA SIVA
	THE EYE OF PRAJAPATI
	MIRROR IN RITUAL SYMBOLISM
	THE SIVA TEMPLE AT BHOJPUR
	RGVEDA-VYAKHYA MADHAVA-KRTA
	ISLAM IN THE HINDU TANTRAS
	PRAKRIT VERSES IN VYAKTIVIVEKA WITH RUYYAKA'S VYAKHYANA AND VAKROKTI-JlVITA
	SCULPTURES OF ANCIENT GWALIOR REGION
	A NOTE ON AN EARLY INDIAN POSTAL SYSTEM
	TAPASVI NANDI
	CONTINUITY AND CHANGE IN THE INSTITUTION OF DANA
	SUN WORSHIP IN INDIAN AND OTHER CULTURES
	THE LEGEND OF HANUMAN
	THE DISCOVERY OF DAIMABAD CULTURE
	KRSNA IN HISTORICAL PERSPECTIVE
	SCJENTIFIC AND TECHNlCAL CONTENTS IN KAUTILYA'S ARTHASASTRA
	A JUNGIAN ANALYSIS OF THE BHAGAVADGITA
	ON GRAMMARIAN VYADI
	THE ROLE OF SRI AND THE CONCEPT OF PURUSAKARA
	THE RASA THEORY-ITS ESSENCE
	SANSKRIT WORKS ON THE GAME OF GANJIPHA
	THE MULTIPLE AUTHORSHIP OF MAHABHARATA : A STATISTICAL APPROACH
	THE ASIATIC SOCIETY'S ARANYAKA PARVAN
	REVIEWS
	OBITUARIES



