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RASANUBHAVA AND ICONOGRAPHY*
INDIRA ATYAR

Alarnkarikas have opined that ‘rasa’is a word in the singular number.
The plural is used only for convenience. The sthdyibhavas are many, and
when one of them is ascendant, it accentuvates onc facet of the rasa. Just
as a single ray of light passing through a prism breaks into its component
colours, rasa seemingly shows varicty under the different excitant moods.
Thus, a single rasa contains within itsclt various emotional excitants. This
paper first takes up the motivation hehind the activity in our artistic expressions.
Next, it scts out to explain the rcason for the ambivalent representations
in the Goddess ligures. Icons are not cvaluated here per se, but arc used
as illustrations to understand the theory better. The Goddess cult can be
studied from the view-points of dilferent disciplines like Sociology,
Anthropology, History, Cullure, ctc. Here we look into psychological aspects,
particularly through Jung’s works.

Man lives in a symbolic universe. Language, myth, art and religion are
the expressions ol this symbolism. He understands his surroundings by applying
symbolic norms to it. These symbolic expressions were present long before
the cxistence of organised socictics. To understand the symbolic activity ol
man we should comprchend the ficlds of this activity mentioned above. The
carlicst original thought on symbolism was put {orward by Bachofen. He said
that we tend to communicate our inner thoughts through symbolic fonms.
[n our struggle against odds in this world, we try and relate to some superhuman
entity through myth, ritual and prayer. Symbols are invested with special
powers and they are valid for truths at dillerent levels.

Myth and symbol [ullil the nced raised by a wcakness in language to
express lully the intuition of man. Words try 1o bring the infinite into finite
understanding, whercas symbols, that is, icons take us [ar beyond the rcalm
of the finite into that of the infinite. Iconography gives meaning to symbolic
cxpression all at once, while litcrature has to unlold it word by word, and
sometimes lalls short ol expression. Iconography contains various component
clements of symbols.

Symbols reveal certain tacts ol life which otherwise would not be apparent.
They also have the capacity to be multivalent on diflerent levels, which

* This paper was presented at the Seminar on Rasinubhava in June 1994 at the
Ananthacharya Indological Rescarch Insitute, Bombay.



2 INDIRA AIYAR

we cxperience in our lives. Symbols unite in themselves structurally many
levels of meaning; man is able to understand the unity ol the universe and
his part in it. This is their relevance. Since they contain polarities, they appeal
to our reason and cmolions. Symbolic represcntation in icons stimulate our
senses as much as our intuition. It gives mecaning 1o our existence. Putting
this dillerently, it has cosmic reference to the individual's existence. I at
a certain period in history, a religious symbol cxpressed clearly certain
transcendental mcaning, it can be surised that this meaning was held in
it in obscurity much carlicr. Cassirer' says : *“‘Language and science are
abbreviations of rcalily; art is an intensilication of reality.”” When we obscrve
a superior work of art, we ccase to (cel the separation of subject and object,
of subjective and objective worlds. We lose our identity, and momentarily
may be, merge or get absorbed in the beauty of the art torm. Indian theoreticians
cxpress a similar view.® This form has rcal universality. Kant, quoted by
Cassirer,® distinguishes sharply between acsthetic universality and objective
validity, the latter belonging to our logical perceplions. We arc concerned
with the contemplation of the art object and not with the object itself. Acsthetic
universality means that the perceptive enjoyment is not conlined to a single
individual, but to the whole ficld of judges. Abhinavagupta also states similarly
about the homogencity of the experience ol the audicnce. He speaks about
drama, but this should include all art forms.?

When an artist shows a certain aspect ol reality, we look at the world
through his cyes. His inwition is made permanently acceplable through his
work. Whatever the mode of the representation, cach picee of art has a
rationality ol its own, Lhe rationality of lorm. Art may be called a type of
symbolic language. It is a spontancous expression of the spirit which produces
its world of forms. Under its sensuous structure it has an cthical or moral
value, and it helps us in our aspirations towards a higher goal. Thus, icon
is a symbolic mode, the mode ol art. Further, it is averred that God's character
is fixed by myths and scttled by icons.® Religious symbols may change, but
the underlying principle, the symbolic activity remains the same.

To our question why should we be impelled to project the cmotional
contents ol our perception into art torms, Cassirer answers that we are motivated
by our need 1o engage in symbolic activity; that man is as much an animal
symbolicum as he is an animal rationale. We think and act symbols. Cassirer’s
“Dasic mythical configurations " underlying the structural lform of myth is
analogous 1o Jung's ““collcctive unconscious.” We now take up the psychological
aspect behind the Goddess motil.

Freud took the unconscious as the repressed or the forgotten cantents
of the mind® Jung stated that there were two layers in our unconscious.
The superticial layer is derived from personal cxperiences. This personal
unconscious contains the personal feclings and is the private side of the psychic
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lile. Underncath this personal unconscious is the collective unconscious. This
latter is common to all individuals and owes its cxistence to heredity. The
unconscious is ncutral and contains every experience and concept of mankind
-- the most sublime and the worthless. Since the contents of the unconscious
is not ol an individual's cxperience, it also cxcceds the individual's
comprehension. Jung says:’ “Expericnce shows that religions are in no sense
conscious construction, but that they arise [rom the natural lile ol the unconscious
psyche and somchow give adequatc cxpression to it. This explains their
cnormous influence on  humanity throughout history which would be
incomprehensible, if religious symbols were not at the least, truths of man’s
psychological naturc.” Recligious icons may not stand rational cxamination.
But we should ncver forget that they arc based on numinous archetypes,
that is, on an cmotional foundation which is unassailable by rcason. Wc
arc dcaling with psychological facts which logic can overlook but not climinate.
The unconscious cxpresses itsell’ as human ligures, animals, plants, [lowers
and abstractions. In anthropomorphic representations, plants, cte. become the
deity's attributes. To understand the Goddess figures, there arc two clements
encountered as the psyche transforms itscll in the unconscious: they are the
anima and the Mother archetype.

Anima is thc unconscious femininity and the female soul in man. This
throws up images ol : 1) the Spouse Goddess, 2) the goal of the hero
in myths and lairy tales, 3) the guideway to rcach the goal.

The Moather Archetype is personilicd as the Great Mother, or as the
Mother Goddess. The Mother Goddess has also two aspects: the positive
and the negative. The positive is wholly benign, associated with fertility,
fecundity, the protective Mother Goddess, or personal {emale relations. This
springs from the outward mother-child relationships.® The lully negative are
the devouring demons, dragons, snakes, underworld, death and darkness;
and the ambivalent aspect contains both the positive and the ncgative
characteristics. These arisc from the inside, and have no relation to the objects
in the outside world. This is a very general list. The ambivalent symbol would
be the Terrible Mother. This symbol is thrown up from the unconscious.

The images that the unconscious throws up arc mainly feminine. It contains
*forces, tendencics, complexes, instincts and archetypes; male and female
gods, demons, spirits, animals and so on.”*®

The coneept ol the Great Mother belongs to the ficld of Comparative
Religion and encompasses varicd types of the Mother Goddess. The symbol
ol the Mother Goddess is derived from the Mother archetype. To understand
the Great Mother image we have to understand the archetypes.

An archetype is essentially the uncanscious content which becomes aliered
when perecived by the consciousness, and it takes its characieristics Irom
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the individual consciousness. The archetypes arce not delined as regards their
contents, but only as regards their fonn. Further, they are universally inherited
factors. They throw up religious forms, which lic beyond a person’s experience.
Since the Mother archetype belongs to the whole race, und not cxclusively
to the individual, it can be described as the pre-conscious mother aspect
of the whole race.'®

The primordial archetype contains all symbols-- negative and positive.
This ambivalence is the characteristic ol the unconscious till consciousness
starts discriminating these into positive and negative symbols as for instance
the Goddess splitting into two specitic goddesses of good and cvil. The term
‘primordial archetype’ in Psychology mcans an image {rom our subconscious
working on our psychc. The representations of this phenomenon are the
symbolic expressions in myths, rites and symbols pertaining to the Mother
Goddess. In other words, symbolism ol the archetype is the manilestation
in specilic psychic images percecived by the consciousncess, and this is dillerent
for cach archetype.

In the beginning man’s capacity to understand or visualize these paradoxical
symbols in the primordial archetypes (el far short of the numen. Therefore
he could give no lornmn to it. Later when he could conceive of it, it ook
monstrous, lcarlul forms. Still later when consciousness was able to view
the archetypal symbols from a distance as it were, man was able to distinguish
the ambivalence and conceptualise them separately. In this way, over a very
long period of time, traditional forces moving within and without enabled
man to perceive the symbols in a concrelised fonn. Thus, sacred icons came
to be fashioned.

In the carliest period of man’s history, his life was dctermined more
by the unconscious than by consciousness. Thus, he perccived the world
not as an objective human being — dillerentiating between the object and
the subject, but as a mythological expericnce symbolising the archetypal images
spontancously thrown up by the unconscious. Early man perceived the world
like an infant perceiving its mother, i. e., an image of the Great Mother
on whom he is totally dependent and not as a subjective perception ol an
objective carthly mother. Therelore, he is said to perceive the world
mythologically.

The notion of the Great Mother appeared thousands of ycars after the
psychic abstraction of the Archetypal Feminine. Again the words ‘Great’ and
‘Mother’ are not concepts, but symbols coloured by cmotions.. Thus, the
word ‘Mother’ docs not mercly connote a lilial relationship, but denotes a
complex psychic sitwation. The word ‘Great’ is a relerrent to superiority over
cverything in the created world.

The Great Mother symbol contains two characteristics :
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1) The Elementary Character where the unconscious is dominant and
the discriminatory power of the cgo is weak. Bachofen'' has explained
sociologically the dominance ol matriarchate in carly socictics, but this is
truc psychologically also.

2) The Transformatory Character is also symbolically represented as the
feminine goddess. But it is not static but dynamic and is therclore called
‘transformative.” Thus in the Archetypal Feminine these two characteristics
arc always present logether, though onc of them is dominant.

The clementary character contains both the protective and the destructive
fcaturcs. Thus its symbols represent not only nourishing and sustaining, but
also taking back what it has put forth. Woman then symbolised as a vesscl
is a life-vesscl, bearing all living beings, and giving birth to them. This symbolism
ol the vessel may be explained as woman = body = vessel. The lowest zonc
of the vessel is the womb. As such it is also the dark nether world and
the caves. The burial urns as for example ol Adichanallur typify this symbolism
of the revivilying power of the feminine creative mystery. The Aalasa, the
pidja of which is a usual part of worship, symbolises the womb containing
the amniotic fluid which is sustaining and nourishing. Under the negative
feminine character the womb of the carth becomes the devourer, the maw
ol the underworld, just as she puts lorth and nourishes under the positive
feminine charactcristic. She creates and pursucs her creation with death, discase
and destruction, and cnsnares them back into hersclf. Examples ol this are
the goddesses Nirrti and Kali. Iconographically, the Kulli and Zhob goddess
fgurines illustrate this aspect graphically. Kali's icons are replete with phallic
symbolism. The symbol of the negative feminine characteristic is the goddcess
ol war and hunt, who demands blood.

Onc of the Great Mother's symbolism is of the carth’s putting lorth
abundant vegetation as food. The iconic examples of this vegetative aspect
arc the ring stones adorned with the lertility goddess trom the Indus Valley
Culture right through (o the Maurya and Sunga periods; the Lajja Gauri
or Baubo fligurines diflused over a large arca [rom the 2nd century A. D.
to the sixth century A. D., and éﬂkumbhaﬁ—Durgu, the goddess ol vegetation
and lorcsts. The mountain was also the symbol of the Great Mother, s
successively it becamme the scat ol the numen, an empty thronc on which
the godhcad descended, and linally the scat of the goddess of the mountains
— Durga.

In the Uroboros, that is, the Great Round comntaining in itscll all opposites,
the Uroboric Goddess is first the goddess ol the night. With almost the sole
exception of the Indian Ratri Devi, she is rarely lauded as such. The origins
of the goddess are always traced to the primordial darkness. This darkness,
or night is the symbol of the unconscious, and is identilied with the goddess
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ol the underworld, night, waters, cle. In the Palacolithic period the Venus
ligurines with their maternal organs emphasized, were dillused over a very
large arca in the Fertile Crescent. Their large posterior, and the heavy hips
and thighs symboliscd lertility. This might be one of the reasons lor Indian

sculptors to highlight hecavy hips and thighs as a norm for the perlect feminine
lorm.

The goddcss is also pictured in her transfonmatory character, as the
devouring but transforming lire. Vedic siktas on Durgd and Laksmi dclincate
this concept. Examples of this transformative characteristic are the nude
goddesses with their gencrative organs emphasized. This symbol is [rom our
unconscious. In the carliest period of the cult, there were aniconic, and natural
symbols like tirtha, kunda, cic.; and also the spiral motils and’ svastika {rom
the Indus Valley period. One point to be noted is, the mythological mother
is not a carbon copy of the cmpirical mother, but the symbol is clearly
discernible. The divine mother is superhuman, her origin bespeaks of this.
Her multitudinous hands hold the weapons ol the gods. She is accoutred
in a strange way; her vahana is one which cannot be so uscd by any human
being.

The Mother archetype is mythologically irrational. Her physical make-up,
her character and her deeds are miraculous or monstrous. Mother symbols
as wc have scen are in a very wide range, [rom physical relationships, our
goals and longings, to anything that crcates awe in us. Thus the primordial
Goddess combines in hersell both the static and the dynamic, that is, the
clementary as well as the transfonmatory characteristics, and is represented
in icons and aniconically also, regardiess of time and space.

Man has great propensity lor transforming cverything into symbols and
expressing them in religious art. This is cvident even {rom the prehistoric
period. At cach stage in the progress ol civilization man has constantly attempted
lo give new symbolism and [resh interpretation to icons, thus giving meaning
1o our existence, connecling our past lif¢ to the present. Without such constant
re-cvaluations the psyche becomes rootless and succumbs to various disordcers.

It is only in India that there is a continuous tradition of the grandiose
representations and worship of the negalive aspect of the Goddess. IU the
goal of rasanubhava is linal beatitude, then indeed the innumerable saints
and savants of our country arc proof ol the relevance ol this aspect ol the
Deity, cven in present day India.
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TRAGEDY IN THE CONTEXT OF
SANSKRIT LITERATURE AND POETICS

LEELA ARJUNWADKAR

The Oxtord Companion to English Literaturc defines tragedy thus — *Play
or litcrary work of a scrious or sorrowlul character with a fatal conclusion.
Also, that branch of dramatic art which treats of sorrowful or terrible events
in a scrious and dignificd style.’ Aristotle’s definition of tragedy runs thus
— ‘Tragedy is a rcpresentation of an action which is serious, complete in itsclf
and of a certain limited length. It is cxpressed in speech made bceautilul
in difTferent ways in differcent parts of the play. It is acted, not merely recited
and by exciting pity and fear it gives a healthy outlet to such emotions.’

The term *tragedy’, it sceins, signifies both a particular varicty of literature
and a particular type of play. Whatever its contextual connotation, the tenn
rclates to some awlully scrious and disastrous incident or ill-luck, a great
person connected with it, some fatal flaw or mighty power lcading to the
destruction or downfall of that person, some particular elfect of all this on
our mind and all this expressed through figurative, high-tflown language. This
is the gencral nature of tragedy.

Sanskrit rhetoricians do divide litcrature into dr$ya and $ravya, but nowhere
is this distinction treated 1o be an essential one, as both aim to create aesthetic
emotion. And in ncither tragedy is to be lound, because the meaning conveyed
by the words — ‘disastrous, sorrowlul, terrible’ to a Western mind, has
simply never occurred to the Indian mind. Indian attitude towards life and
the experience of wecal and woe differs radically from that of the Westerners.
That particular experience of life which can give risc to tragedy has evoked
a specific response in all Sanskrit literature. This response fully explains the
absence of tragedy in Sanskrit literature. Tragedy, as per the specifications
of both the above definitions, is a Western concept.

But in a slightly dilferent or limited scnse, we can (ind tragedy in Bhasa's
Urubhaiiga and Karpabhira and cpics like Ramdyapa and Mahabharata.
Disastrous ending, decath, complete destruction of what is lovable in life is
to be found there. Rama in Ramayana cxperienced all this. The Aahdbharata
is, veritably, an unending vortex of grict’ and misery. Those who have been
victorious also cannot cscape the [ecling of dcfeat. Yudhisthira says - “This
victory has got nothing but the bitter taste of defeat.’

In other cpics and plays we come across decp agony and heart- rending
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sorrow. Dillcrent kings in the Raghuvainsa had to be under some dark spell
of sorrow. Dilipa was childless for a long time. Aja had 1o face his beloved
wife's dcath in his youth. Da$aratha.was torn between childlessness on the
one hand and scparation from his beloved son on the other. Rama's agony
is too wecll-known. Even Agnivarna, given solely to arts and pleasure that
he was, was unfortunate, because he was born in a dynasty known for its
sense of duty towards the subjects. Sorrow comes as an incvitable stage
in plays like the Sakuntala and Ultarardmacarita . Curse motif is quite [requent
in Bana's Kadambari

That mcans, all these pocts have described sorrow and misery and death
which arc so cssential lor tragedy. But though the essential sced was there,
the plant that sprung up and was later lovingly nurtured was not thorny
like a giant cactus. This plant of Sanskrit literature attracted all through its
acsthetic bcauty, shapely delicacy and f{reshness. The reason is, in all this
litcrature sorrow has come just as a middle stage. The happy ending is not
darkenced  cither through the sorrow experienced or maddened through the
joy in hand. The consciousness ol sorrow expericnced has given a finm poisc
to the happiness in hand. ‘Who is it that gets unadulieraled happiness or
unmixed sorrow? Like a wheel this life constantly rotates up and down.’
The consciousness of this incvitable blending of happiness and sorrow and
its acceptance is the characteristic of Sanskrit literature in which, may be,
the fur of joy withers 10 a certain extent, but it also takes of the cdge
of excruciating sorrow.

It can be mentioned in this context that according to Anandavardhana
the principle Rasa of the Adahabhirata is Santa. According to some
commentators at least — this may be dcbatable! — the Rasa of Ajavilipa
is not Karunpa but Vipralambha émgara, because Aja and Indumatl meet in
hecaven!

What is the basic idea undcrlying such a traditional happy' ending? It
docs not mcan in a naive way that spcclators or listeners should after the
perfonnance is over, go home jiggling and dancing with joy. All Rasas give
risc to acsthetic joy. Karupa is an important Rasa. Once you accept its
Rasa-status, it will be incongruous to say that any composition must end
on a happy note. Then why did this tradition of happy ending get rooted
so firmly and why did all Sanskrit writers, except perhaps Bhasa, accept
it?

Generally speaking the Indian world-view has not been anthropocentric
and it has belicved not in lighting with and conquering the world but in
cultivating and nourishing an attitude of friendship, amity and love. Man is
just a part of this world along with others, big or small. Explaining this
H.W. Wells has said, — ‘The two (Western and Indian) philosophics by no
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means diller in their interpretation ol the basic human condition. They differ
in the manner of conlronting it. Once implies the value of intelligence and
the will to amecliorate the lorces ol cvil; the other implies the power of
spirit to transcend them. ' (Wells also makes a detailed comparison of Sanskrit
plays with Western plays and brings out the distinguishing characteristics of
Sanskrit plays.) Whether it be drama or other literary forms or fine arts,
Indians never gave up their philosophical outlook. Also they viewed arts as
just arts. Art significd for them the fountainhcad ol cternal beauty. Again
ananda is,to them, the clernal sustenance and essence of lile, whatever the
outward facade.

This yecarning ol theirs is not to be missed in any art. The gods, says
the Nifyasastra, rcquesied Brahmadeva for a play by saying, — ‘We want
a toy that will be a feast lor our cycs as well as cars. * Kalidisa also describes
Nitya (Drama or Dance) as a beautiful sacrifice to be enjoyed visually, full
ol diverse Rasas and whercein the life ol human beings is reflected. Admonishing
has never been a muost for literature, but it at all it is there, it should be
‘kamasariunita.” Though the Nijyasisira gives sanction 1o Lokadharmi, its
main emphasis is on Natyadharmt.

Wells has many times described the Sanskrit plays in such terns — * flower-
like perlection in exceution’. *Hindu stage delighted in delicately carved trilles
resembling works in ivory and excelled in them.’ ‘ The Western dramatist,’
he opines, ‘is a general deploying life’s forces into a battle; the Eastern
dramatist, a chorcographer arranging them in a dance. One drama exploits
tension, the other conspires to climinate i’

Rasa has always been the supreme consideration for Indian art and it
has never been crassly realistic. ‘The poct also moves his magic wand and
drawing upon the matcrials of the world, weaves a new creation which possesses
its own law but which is {ree from any spatio-temporal bondage of parlicularity
in the objective world.” It has been real without being blatantly realistic.

Consonant with this attitude, a firm laith in the final beatitude of the
world process and in the theory of rebirth and Karmavipaka, has distinctively
ciched the Indian ideas of happiness and sorrow and conscquently reacting
to their experience. According to the dictates of the Kannavipaka, man himsclf
is solely responsible lor his own weal and woe. Whatever comes his way
is the fruit of his own actions. It is he himsell who gets born, his parents
being a mere biological causc ol his birth. When, thus, he himsell — i.c.
his karma is the material causc of his life, whom will he [ight and how?
In no Sanskrit play or work do we mect any villain as such. Ravapa brought
so many ups and downs in Rama’s life, but has anyonc looked on him
as a villain? And cven i we do call him a villain, can he be an lago?
Who is he atter all? Just a 100l through which Rima’s karma operated.
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Who is the villain in Sikuntala? Durvasas? No. Inimical fate (pratikila
daiva) alonc is the villain in the Sakuntala. That made Sakuntald neglectlul
of her duties, which in its tuen brought on the wrath and curse of Dorviisas.
That made Dusyanta, rightcous though he was, forget Sakuntala. Whom, then,
but her own karma should Sakuntald blame? (But that the curse also proved
to be a boon is yct another point of view. Can curse be really a curse?)

Sukdra in the Mrechakatika inay be the only exception and can be called
a villain, But the AMrechakatika has got a pretty complicated and long-winding
plot and it is only the cxternal worldly incidents that create obstacles in
the union ol the hero and the heroine. It has become, towards the end,
a very cleverly constructed thriller. Preciscly because of this is the Mrechakatika
described as ‘the most Shakespearcan and the least Hindu ol all the Sanskrit
plays® and, morcover, it never attains to the dimensions of the Sakuntala.

Gods oceupy an important pluce in Greek tragedics. Greek gods are
not only highly irascible, but belong to the category of superpowers who
can ‘do, undo or misdo.” Hindu gods, on the other hand, are soft and sober.
I at all, they come to help as in the Vikrimonaspa and Nigananda . Again
they are ticd down by the principle of Karmavipaka. Who is Brahmadeva ?
Just a clerk distributing rations according to the card brought 1o him. *As
flics to wanton boys arc we 1o the gods. They kill us for their sport’ can
never be said ol Hindu gods. Their peculiar concept of gods is seminal to
the Greek tragedices, says Steiner.

As unshakable [aith in the theory of rebirth, in addition, did not allow
the sced of tragedy to get rooted in the Indian soil. The two principles
of Karmavipdka and rebirth completely 100k ol the edge and fierceness of
death. According to Western thinking death is the end ol the only life that
you have got. Naturally nothing could be more grucsome than death. But
we believe that life does not begin at birth, nor end at death. Death is
just a change in apparel. Naturally enough, the Karmavipika theory provides
you with an optimistic outlook for the next birth. The same is the sentiment
of Sita in the Ragchuvamsa when she says — “Oh! This is the unbearable
consequence of my own past deeds. But I will purily myscll’ through penance,
so that you should be my husband in the next birth, but there should not
be any separation!” We are overcome by the optimism and nobility of her
attitude in accepting sorrow. But it does not evoke pity and fear.

Real tragedy is possible only where there are blind alleys, where high
ramparts hem you in on all sides, where there is blinding darkness and where
you can never hope to escape. Such darkness and bone-chilling cold is simply
not known to the Indian mind. We love (o remember at every step past
birth triendships {fananiamarasavhrdini). We believe in dananda being the basic
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nature of existence. Well, dillicultics, accidents, calamitics, disasters do come.
But they are just a flecting phasc like clouds on the moon or damp mist
on a mirror. That is why Stciner says — *All men are aware of tragedy
in life. But tragedy as a form of drama is not universal. Qricntal art knows:
violence, gricl and stroke ol natural or contrived disaster. But that representation
ol personal sulfering and heroism which we call tragic dramma is distinctive
of Western tradition.’

Sanskrit poctics has never got stuck in the welter of “literary form’ and
has straightaway dived into ‘Rasa’ which is the lile and breath of literature.
It discusses ‘poetry’ and has mostly brushed aside ‘form’. True, Sanskrit
dramaturgy goes into a thousand dctails regarding the varictics of drama.
But all these depend more or less on external lactors like the number of
acts, the social status of the hero and the heroine, the span of the plot,
cic. There is no binding in it of a particular expericnce being dealt with
in a particular way.

If we brush aside the discussion of ‘form’, then in the discussion of
tragecdy we unmistakably come to Karupa rasa. This is the necarest point
to tragedy in Sanskrit literature. No onc has deniced the status of ‘Rasa’
to Karuna. A Bhavabhati might go to the extent ol granting supreme status
to it. But.no onc has turned his back on the tragic experience in lite. Sanskrit
pocts arc ncither cscapists, nor angry Turks. They face the tragic clement
in life, but solten it with the hope for and expericnce of happiness, How
clse could the Meghaddta have been born?

It must be mentioned in passing that though there is a lot ol biting
parody and pungent satirc in Sanskrit literature and realistic pictures of lile
prevail cspecially in stray verses, there is no destructlive cxtremism in most
of the works. Normally cvery literary picee, more cspccially' the plays, begin
on an auspicious note and end on a happy note with a prayer for universal
good. A disastrous cnd would be quite incongruous cnd inconsistent with
this feeling. So, as a natural instinct also Sanskrit litcrature has kept away
[rom tragedy. ' '

Drama is poctry to be cnjoyed through both the eye and the ear. Naturally
cnough whatever is shown on the stage should be not only pleasing to the
cye, but should never destroy the illusion so essential for theatric experience.
For this very rcason, Sanskrit dramaturgy has banned actions like changing
clothes, cating, drinking, sleep, quarrels, death or such loud things to be
shown on the stage. Killing and fights also arc not allowed. Such incidents
arc conveyed through words, not visually. Stage dircctions in Sanskrit plays
show that Sanskrit stage-practice was never crassly realistic and it consequently
nurtured the lyrical and other potentialitics of the dramatic art. Naturally
cnough we find a copious interweaving of music and dance in it. Drama
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was basically considered to be litcrary art, madc morc beautiful with the
help of dance and music. In addition, it also took ample support [rom the
iiagination of the audience. So we do not {ind realistically ugly things on
Sanskrit stage. A harrowing thing like swoon also was shown through suggestive
dance movements. The description of the old Dravida in Kadambari of desolate
Ayodhya in the Raghuvamsa and of the Jirnodyidna in the Mudrirdriksasa
arc good xlluslrallons of this typc from Sanskrit literature.

Aller we hdvc clearcd the dust and tumult ol rcalism, we are able to
appreciate the beauty in the dream: chamber ol Sanskrit poetry where sorrow
is made bcautiful as in the AMeghaddta , tcars are transformed into pearls
and angular limbs into delicate and shapely lotus [lowers.

This has been, I admit, the limitation of Sanskrit litcrature, especially
of the later decadent period where lifcless, insipid and overdonc descriptions
prevail, because in it the Ireshness of carly writers like Kalidasa got stuck
and became stale in a dead groove. Nevertheless, it is its strength as well,
because it is based on a clear acsthetic and philosophical considcration. Sanskrit
writers, dramatists and stage-traditions carclully preserved and nurtured the
poctic, lyrical clement and the charm and grace ol visual aspects. It is preciscly
for this rcason that Susan Langer has showered high praise on Sanskrit
stage-traditions.

Looking [rom ‘the historical point of view, wc find, that only Bharata’s
tradition is ‘cxtant today. Bhasa-plays ‘like Urubhanga, - Karpabhara,
Svapanavisavadatta, Sidraka’s Mrcchakatika make us infer that there must
have bcen experiments which Bharata did not approve of. But these stray
cxperiments did not grow into lasting traditions and DBharata had an all
cncompassing sway.

Besides, we Indians are known for creating stereotyped patterns in cvery
walk ol lile. So the carlicst experiments in- Sanskrit drama very soon became
stalc prototypes and fixed standards for later period especailly ol a lesser
calibre. Unfortunately the first light-house was Kalidasa. It was quite easy
1o walk in his blazing light. There too it was casy to copy A'Idlawlmgmmnm
and no one cared to follow Bhasa. It was, perhaps, only Sddraka who relused
to stick to the trodden path.

Again, we find that storics kept alive in bardic tradition were not altered.
They were preserved intact in the archaic cpics like the Ramayana and
Mahabharata. Tragic clement in the fonn of pathos, misery, destruction was
preserved there, though tragedy as lorm of literature or drama did not come
into being. But later plays based on them inevitably ended on a happy note.
The most characteristic example ol this type is the Uttarardmacarita .

It is basically wrong to scck for a particular type genmnane to a particular
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culture in another culture. We need not have any inferiority complex because
there is no tragedy in Sanskrit literature, like in the Western literature. So
I won't go to the length of saying like G.K. Bhat — *From a purely acsthetic
point of view, the absence of a lormal tragedy is in itsell' the tragedy of
Sanskrit literature, — a tragedy that was inevitable.’

Bhasa's Urubhanga and Karpabhira come very near a Western tragedy.
But we must note the dillerence also. Though both these plays end with
the hero's death or its suggestion, both the heroes embrace death with a
feeling of contentinent and (ullilment. They do not evoke pity, fear or [tustration
as in a Western tragedy.

Almost in all Sanskrit literature, sorrow docs not come as an end but
always as a middle stage. The end is invariably of mellow happiness where
saddest thoughts are told in sweetest songs. The reading ol a Western tragedy
leaves us. without moorings and desolate. 1t whips us into agony and makes
us wince. Sanskrit literature, on the other hand, keeps resonating in mind
through its sheer beauty and polish that encompass an entire outlook on
lite. In the words of Carudatta—

Jat satyany virald'pi gitasamaye gacchami srpvanniva /

[I should like to add an interesting postscript @ Curiously enough there
is @ strange link between this tradition and the modern Bollywood lilms where
Ainitabh Bachchan lights single-handedly with at least a dozen goondas and
comes out victorious. Bharata's dictum — “kurydn nirvahape 'dbhutam ’* could
never be more misused than in these films! In those films also we rarcly
come across any tragedy. Is this the heritage of the Sanskrit literary tradition ?]
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THE STRUCTURING OF SENTENCES IN SANSKRIT
V.M. BILATT

The mere vocalising of the animate and the inanimate objects of the
world — such as the man, the woman, the cow, the tree, the river, the
stonc, the pot and so on — does not scem to serve much purpose. The
business of life as such as well as its linguistic representation obviously depends
upon the objccts coming together and perfonning some action. Thus, the
man, the axe and the tree would become meaninglful when stated thus :
‘puruso vrksam kuthdrepa chinatti’ (‘The man is cutting the tree with an
axe'.) or ‘nadr parvatat vahati’ (‘The river llows {rom the mountain.’)

These are also instances where the utterance denoting action alone also
becomes meaninglul : witistha (‘stand up’), gatah (‘went’), brihi (‘speak up’),
pasya (‘sce’) and so on. These arc the instances of a verb assuming the
status of a senlence. Even so, it must be stated that a sentence in Sanskrit
would normally be constructed around some noun-phrases, and, at lcast one
verb-phrase. A sentence, thus establishes a relationship between noun phrase/s
and verb phrase/s. Within a given sentence, the noun phrase/s and the
verb-phrase/s assume a causal relationship, that is, the noun-phrases become
indicators of the participants in the action, whercas the verb-phrasces denote
the action itsell i.e. that being brought into existence. All participants of action
in a sentence arc regarded as minor. The object ol a sentence is always
assumed to be action which is denoted by verb phrase/s.

This conclusion that action is the semantic (ocus ol a sentence would
lead us to inquire further into the internal structure of a sentence. Such
an internal structure would reveal [urther the time of action, the location
of action, and the participants ol action. The noun phrase/s serve as the
indicators of all of these. Any action is bound to be circumscribed by time
and space. No action cuan cver take place outside the boundarics of time
and space. The initial action of the creation of the universe itscll is subject
to thesc limitations. And action would always imply participants ol action.

Let us analyse the sentence, “pratahkale mahanase SitT agnind sthalyan
tapdulan pacati. '’ (This morning Sitd is cooking rice in her kitchen in a
pot with the help of lire.)
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1. 2. 3. 4.
Place Time Participants  + Action = Semence
mahanase pratah-kale - Sna pacali
(in the (This morning) - agnina
kitchen) ) '
{with the help
ol firc)
- sthalyam
(in a pot) -
tandulan (rice)
Note 1 : Though the pot fonns the ‘place’ for the rice being cooked, in
the context ol the sentence as a whole, it is a participant of action.
The kitchen is the place in the right sense, since all participants
ol action arc located therein.

Note 2 : The segment pratah-kale (This morning) delimits the general present
tense indicated by the verb pacatr (is cooking) which denotes only
the general present tense.

Note 3: Naturally, there are, in this sentence four of participants that converge

on the action of cooking : rice, pot, lirc and Sitd f(a) Sia is the
core agent ol action, the animate agent here organises the inanimate
participants, the pot, the rice, and the {ire for the purpose of cooking.
It is thus S74, the co-ordinating agent that is dircctly responsible
for bringing into cxistence the action ol ‘cooking’. (b) agni (ihe
fire) is - the means of the action ol cooking. () sthalyam (the pot)
supports the rice for cooking. (d} tagdulan (the rice) is the object
on which the action of cooking takes cllect. As a result ol the
action of cooking rice becomes soft, digestible and erjoyable.

In the context ol such an analysis, the structure of a simple scntence
in Sanskrit may be diagramimatically represented as under
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(A)
3. The participants *
-
2. The time
—

1. The placc' l

L

The action.

The diagram shows that action is at the semantic focus, since everything
clse in the sentence derives its meaning through its relationship to the action.
The time and place circumscribe the action in a universal context and are
invariably linked with any action. And the action itself is brought imo exislence
through the participants. All arrows thus converge upon action.

It may be nentioned here that all sorts of participants can be further
contextualised and specified by the use of qualilicrs (visesanpanij. Such qualiliers,
would naturally fall into two separate categorics. A woman, a lal woman,
dark fat woman, a dark fat cheerful woman are all segments, cach successive
onc more specilic than the previous one.

But the specilying qualifiers dack, lat, cheerful-all relate to the woman.
Now il you say Rama’s woman, the qualilier ‘Rama’s’ would also act as
a specilicr, but ‘Rama’ indicated in the specilier ‘Rama’s’ would have an
independent existence. The qualifiers that can be directly organically related
to the noun (fat, dask, cheerlul) may be described as intrinsic (Abhcdamalaka)
qualificrs, the gualitiers that would also have independent existence (Rama's)
may be described as extrinsic (Bhedamilaka) qualifiers.

A simple sentence can be enlarged by the use of both the types of
qualifiers.

* “Ihe relationship ol the various participants to cach other as well as to the sentence
as a whole is indicated preciscly in Sanskril by the inflections denoting the ditferent
cuses.
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The simple sentence,
‘Ramah jalayinena Gangdm uttarali’,

[Raima crosscs the Gangd with the help of a boat (= on a boat) ]. -
can be enlarged by using qualifiers to speciliy the participants.

. ‘Ayodhydya Ramastava jalayancna tarangitim Gangam utiarati’. [Rama
of Ayodhya crosses the turbulent Ganied with the help ol your boat
(= on your boat)].

2. ‘Bhagavian Ramo Bharatasya jalayancena vistirpam Gangim ullarati.’
[The God Rama crosses the wide Gangd with the help of Bharata's
boat [= on Bharata 's boat}].

3. Sitayd saha Ramah kasthamaycna jalayancna panitam Gangam uttaral.’
[Rima, accompanicd by St crosses the holy Ganga with the help
ol a wooden boal (= on a wooden boat)].

4. ‘Bharatamy vind Ramo mahatd jalyyinena Bharatavargasya Gangam
uttarati.” [Rama, unaccompanicd by Bharata, crosses the Gangd ol
India with the help ol a large boat (- on a large boat)].

5. ‘Asau caturo Ramo'nena jaliydnenakisasya Gangam uttarati.” (That
clever Rama crosses the Gangd ol the sky (= the milky way) with
the help of this boat ( = on this boat)].

6. ‘Kausalydyda Ramo laghuna jalayanena tai Gangam vttaratl.”’ {(Kausalya's
Rama crosses that Gajed with the help of this small boat (= on this
small boat}].

The noun-phrases in these sentences may be diagrammatically
analysed thus :

ol" Ayodhya

Kuusalyi's

accompanied by Stta <o '|

unaccompanicd by Bharata i

(Bhedamalaka visesanani) R;Tllna Kartr-karaka (Agent) -
Videsya -

That |

The God —

clever

(Abhcdamalaka visesaming)
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Your

Bharata’s < ' '

(Bhedamalaka visesanni)

a wooden _'_/'alaflfzincha
(with the help of a boat)
a large
- Karupa-karaka -
- this :

. (Instrument) - Viécsya -
small

(Abhedamdlaka visesanani)

of India

of the sky
(Bhedamdlaka visesanani) Gangam ultaralr
(crosscs)
Karnman-kiraka
(the object) (the verbophrasce)
- Viseyya' -
turbulent
wide
the holy
that

(Abhcdamilaka viscsanini)

It may be noted that the extrinsic (Bhedamalaka) qualiliers require the
usc ol undeclinable prepositional phrases such as saha and vind together
with the third case or the sccond/third/lifth case.

1. {Sitayd saha) Ramo jalayincna Gangam ullarati.
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2. (Bharatam/Bharatena / Bharatat ving} Ramo jalaydnena uvtiarati.

The participants being specilicd by the intrinsic (Abhedamdlaka) qualilicrs
comge to be bilaterally relaied. These are dircctly related to the action denoted
in the sentence. But the extrinsic (Bhedamilaka) qualiticr establishes for them
a context that stands outside the world of action ‘itsclf.

Ayodhyaya Ramo Bharatasya jalaydnena Bhiratavarsasya Gangam utlarati

/S | S | JU

Ayodhyd in ‘Ayodhydyah Ramah’ (Rama of Ayodhyd) stands outside the
action wherein Rama is the active agent causing action. Bharatasya (of Bharata)
stands outsidc the world of action wherein jalayana (the boat) plays a significant
role of being the instrument of action. Bharatavarsa (India) stands outside
the world ol action-wherein Ganga (the Ganga) is signilicant as Kannan-karaka
(thc object) a river which is o be crossed.

The intrinsic (Abhedamalaka) qualilicrs arc governed by the gender, the
casc and the number of the qualificds. This is at the instance of the dictates
ol grammar :

yallingam yadvacanam ya ca vibhaktirvisesyasya /
talliigar tadvacanam saiva vibhaktirvisesanasyapi //

The philosophy bchind this must be understood. Since the intrinsic
{Abhedamilaka) qualiliers arc directly linked with the qualilieds, it is quite
natural that the gender, case and number lor both .of them should be in
harmony.

-Bhagavan Ramah, kdgthamaycna jalaynéna tarangitaim Gaingam uttarati.

-caturo  Ra@mo  mahata  jalaydnena  vistirp@ih  Gangam  ularati.

-84 Ramo’ nena jalayanena 1dn Gangam utlarati.

[ [ N

Since the extrinsic (Bhedamilaka) qualiticrs stand outside the qualiticds,
such harmony need not be insisted upon.
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The enlargement ol a simple sentence by using the extrinsic (Bhedamalika)
and intrinsic  (Abhcdamalaka)  qualiliers may now be  diagrammatically
represented ¢

Bhedamalaka visesanini
(Extrinsic qualiliers)
1. Indicators of togetheress expressed by the use ol third case,
gpoverned by ‘saha’,

2. Indicators ol ‘alone’ness expressed by the use ol the second/the
third/ the [ilth case, governed by “vind'.

3. The objects that are related 1o the participants, but not to the
action as such indicated by the possessive (the sixth casc).

Abhedamdlaka viscsapani*
(Intrinsic qualilicrs)

I. Quality indicators

2. Colour indicators

‘)

Pronouns

(BY| 3. The participants L_____Ls 1 4 Some compounds

2. The time

K, ]

. Present Participle

l. The place 6. Future Participle

7. Secondary Derivatives
The action )
8. Number Indicators

9. Some specific participles.

- Primary dcrivatives -

)
* Jor the detailed discussion sce @ Sumskpta Vakya - Sasiracand by Bhatt V.M.,
pub. : Saraswati Pustaka Bhandar, Ahmedabad, India 1990, pp. 71-72.
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TIE STRUCTURING OF SENTENCES IN SANSKRIT

Just as a simple sentence can be enlarged by using extrinsic (Bhedamilaka)
and intrinsic {Abhedamilaka) qualilicrs contextualising the participants, it can
also be cnlarged by using ‘linguistic segments’ that would contextualise the
action itsclf. These ‘linguistic segments’ get related 1o the verb-phrase/s, and
fall into three categorics

1. adverbs.

g8 ]

. the ‘sati-saptami’ scgments.

‘)

. the subordinate clauses contextualising action.

The structuring ol a sentence thus enlarged may also be diagrammatically
represented. [t must be mentioned that all these three categories are independent
of cach other, though, the subordinate clauses may be separated Irom the
other two. All three may also be used simultancously.

(C) 3. The participants,

2. The tnne

1. The place
The action. . . Adverbs
2. The
sali-saplamry
scgments

3. Subordinate clausces.
(a) Clauses indicating action preceding the focussing
action — expressed by root+ v
(b) Clauscs indicating action indicaling the purpose
ol focussing action — expressed by rool + twmn

Let us consider some instances.

1. Jardsandh:l: sukbaii scie. (Jarasandha s sleeping peacelully.) sukham
(peacetully) is an adverb qualifiying the action of sere (sleeping).

2. Bhisme hate Duryodhanah sangramam agacchat. (Duryodhana entered
the field when Bhisma got killed.)

‘Bhisme hate’ (when Bhismir got killed) illustrates the use ol sati-saptan.
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(= Bhavalaksapna - saptami). The rcference to Bhisma getting killed acts as
a time indicator for the locussing action of Duryodhana entering the ficld.

3. (a) Kamsam hatva Krspo Dvarikam gacchati. (Having killed Kamsa,
Krsna goes o Dvarika). a :

The action of killing Kaisa precedes the action of going to Dvarika:

Krsna having killed Kaiiisa goces to Dvarik4.
The agent of Indicator of Object of the The main The object
focussing action as action action in action - of action /
well as the action  preceding the subodrinate  focussing the main
described in the - [ocussing clause action. {locussing)
subordinate clausc. action. action.

3. (b) Krspah Kamisaily hantuth pratasthe.

(Krsna sct out to kill Kamsa.) Here, the action of killing Karhsa
is the purposc of focussing action - pratasthe.

Krsna sct out to kill Kamsa.

The agent of The main Indicator of action an object of the
focussing action as focussing action. (ollowing the subordinate clause.
well as the action locussing action {(or

described in the indicating the

subordinate clause. purposc of locussing

' N action). S

This paper locusses on the structuring of simple / basic scntences as
well as that of simple enlargements when qualificrs are used to “contextualise
participants as well as verb-phrase/s. Indeed, there are much more complex
and compound structurcs as well as the sentences involving the use of words
such as yat / iti / and iva etc. Even these would reveal the same basic
patierning that is discussed here, and can be similarly analysed.



' DOUBT IN VYEDIC LITERATURE
SUKUMARI BILATTACIARJI

Il the Vedas had mercly been a collection of dogmmas and tenets, : they
would not be held in the high esteem in which the world holds it. One
of the chief values of the Vedas is that they are an intensely living human
document, We go back to them again not only lo learn about a very ancicnt
period of our country’s history and culture, but because in the texts we
scc a group of pcople, completely human, with their hopes and drcams,
their follies and loibles and their lower as well as lofiy thoughts, a people
who display many human moods, belicls, passions, desires as also their doubts
and misgivings. If the Vedas were mercly a record of man's prayers and
praise of thc gods prompted by unquestioning faith, we would still revere
the text, but would not be drawn to them repeatedly lor pleasure and stimulation
as we do now. In the Vedic texts we [ind men who believe, compose songs
and hymns and act out their belict in ritual. But they also betray their desires,
their ‘greeds, their jealousies and rivalrics. They arc devoted to their gods
whom they placate with oblations, libations, and hymns, whom they plainly
flatter, offer food, drink and songs and supplicate for boons in return. Their
gods ‘arc invisible except when they are clements ol nature, like the sun,
moon, dawn, lire, ctc. But most gods arc invisible, so the devotees approach
them in faith. When, however, the cxpected boons failed to arrive, doubts
arosc. And as Tennyson says, **Therc lives more [aith in honest doubt.””!
These doubts really do them credit; they thought at first hand and sought
to understand and cxplain life and the universe and when these aucmpts
failed, they gave voice to the nagging doubts.

Doubts in the Vedic literature arc there right {rom the beginning i.c.,
from *the family books ' until the latest period i.e, the Upanisads. Who expresscs
these doubts? Nonc less than the vencrable scers themsclves, the authors
who compose hymns in honour of their gods. What do the scers doubt?
We can roughly catcgorize the doubts, as (i) in the existence of the gods,
(i) regarding their abodes, (iii) in their origin or the manncr in which they
came into being, (iv) in their will or ability to fullil the petitioners® prayers,
(v) in cosmogony and the gods ' role there, (vi) in the cllicacy of the sacrificial
ritual to satisly the devotees’ needs, and fnally, (vii) in the cxistence ol
the soul alter death. Now, in a society where olfcring sacrilices to. the gods
with praisc, oblation and libation was the prevalent and predominant mode
ol worship, these doubts tcar at the very core of the bciicl' paticrn.
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A valid question is: why are these passages signilying doubt preserved?
In the absence ol any conclusive proof, 1 would like to submit that these
doubting scer-authors were not the only ones 1o doubt; there must have
been a sizeable section in the community which shared them, and the doubts
expressed in the hymns set them thinking more profoundly about the gods,
about life, its origin and its place in the cosmos as also about the myth-ritual
complex (ramed as a mode of worship. We know [rom the life of Buddha
that he met several roving groups of mendicants, so at the latest by the
seventh century B.C. there were many itinerant non-conformist groups outside
the Vedic society. The Upanisads were composed by thinkers who belonged
to the Vedic mode of religious life, although they underscored their departure
as usherers of the ‘jadnakapda’ as distinguished {rom the carlier liturgical
rcligion of the “karmakanda .’ So, within a lidde more than a couple of centurics
after the compilation of the Rgveda, and co-extensive with the Brahmana
period, these non-conlormist seekers ol truth had grouped together inside
the Vedic society, as also outside. Some ol them questioned and doubted,
rejected and turned away.

Let us analyze some ol the relevant texts to form an idea of the nature
ol these doubts. Nema Bhirgava says: “pra su stoman Bharata, vijayanta,
Indriya satyam yadi satyamasti / nendra astitf neart (v aha / ka m dadarsa
kam abhi stavama.’™ The doubt in Indra’s existence impels the poct to state
calegorically that *there is no Indra, who saw him? Whom shall we praise?’
These questions are basic to the Vedic credo: none has seen Indra, none
knows whether he exists or not, with such unresolved scepticism ritual and
litany arc both bereft of their validity. The scer Rparicaya wonders where
can the famous Indra exist: “kva sya virah ko apasyadindram.’ Then he
deseribes the god as going about in a horse-drawn chariot, but no onc, says
the scer, has really sct his cyes upon this Indra. Similarly, about Sdrya the
scer Hirapyasiipa says: “kvedianim saryah hasciketa Ratanidm dyam rasmirasya
tatna. " Where now is the sun? Who knows in which firmament he scatters
his rays? " This rhetorical question has only onc answer: none. Presumably,
the question is provoked at night time when the sun is invisible or when
the sky is overcast with clouds. The poct ponders i sdrya is a god, an
cternal verity in the firmament, quite naturally he enquires about the sun's
habitat or which skhy he brightens when he is absent in ours. Not so much
as a problem ol the phenomenal world, where the sun is a physical entity
but as a god 's absence to his devotee, the problem assumes different dimensions.
Rahiigana's son, Gotama addresses Agnic  “Raste  jamirjananimagne ko
diasvadharah / ko he kasminnasi $ritap.” ** Who is your friend among men,
O Agni, who indeed is the sacrificer? Who are you, in lact? And where
do you really dwell?** The same poet says about Agni in the next hymn,
“Ki ta upctirmanaso vardya bhuvadagne Santanii ka manisa ko va yajnaih
part daksam ta dpa hena va te manasd diascina. 6 *“Which, indeed, is thy
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worship, O Agni, that fascinates thy mind? Which, indecd, is the praise
dear 1o you? Who is the sacrificer who attains prosperity through sacrilicing
o you? With what kind of mind, O Agni, should we ofl'er oblation to you?"’
The depth and the genuinencss ol these doubts strike a new note: the devotee
suspects that the mode and articles ol his oflerings arc inadcquate, possibly
improper, and, therelore, unaceeptable to the god. He is quite in a fix regarding
a rclationship with his deity which should bear fruit. Again, sage Grisamada
says: ‘“kuha scti ghoramutemahurnaiso astityenam,”.... and ends with “‘sa
Jandsa Indrah """ **The non-belicver said that Indra did nol exist at all. But
exhilarated, Indra plundered the strangers’ wealth. So, he, O men, is Indra.”
This relrain is repealted fourteen times; it can be an auto-suggestion, an assertion
of the poct's hard-retricved faith or it may be an cllort to assure his fcllowmnen
who were sceptical about Indra's existence. Again and again we hear diflerent
pocts doubting Indra’s existence. Iff he was an apothcosis of the gencral
of the victorious Aryan hordes, he must have dicd a natural death after
a lime, yet the divinity—image persisted with nothing to reily .it ie., with
no rcal god to corroborate (o the image. At a later period such doubts arc
quite valid and the people had to be reassured with repeated asscrtions of
“sa jandsa indrah.”

Alrcya Isa says: * Where does Agni exist? At whose arrival the gladdencd
sacrificer’s hall kindles it, while creatures can produce it 08 This is a doubt
regarding the divine origin ol Agni; because, literally, unlike most other gods,
Agni does not reside anywhere, and men kindle Agni® with two picces of
arani, hence he is the one palpably man-made god. Naturally, his origin
makes his divinity somewhat questionable; RV VIII:-67:5 is composed cither
by Mitrd-Varupa's son Minya or by Matsya, son of the Great Fish Sammads
or by a shoal of fish ncaring death in-a nect. They cry out “Q Adityas,
rush to us, where do you linger while we are necar. (our) dcath? Please
come soon.” This is an appeal to the god 1o rescue the devotee in dire
distress. The doubt here is regarding the god’s abode: where.do you stay ?
In other words, *“ Why can 't you hear our supplication? Or, is it not possible
for our distress signal to reach you in time tor your divine intervention ?**
The doubt is basic to the deity-devotee relationship and its validity.

Towards the close of the first book of the Rgveda we have the important
Asyavimiya hymn which poses various ~cpistemological and cosmogonic
questions. ‘ko dadarsa prathamam jiyaminam ”... * Who saw the primeval
being while it was being born, who has bones which he holds diflerently.
The life of the carth, its blood and soul, who was it: who approached the
knowlcdgeable person to enquire about it?"* ““I ask thce, the very tenminus
of the earth, where the omphalos of the universe is, I ask thee the virile
horse’s semen; T ask these words in the highest heaven.”'® ““I do not know
if I am the invisible one, attached with the mind I wander about. When
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the first of Truth approached me, 1 heard words which are part of him.""'
The next hymn continucs with doubts of a similar hue. *“ Whose fat oblations
do the young oncs cnjoy, (thosc) who carricd the Maruts to the sacrilice?
Like cagles soaring in the heavens, with whose high mind do we take delight 7'*'2
“Wherclrom art thou, O great Indra, why do you walk alonc? A good patron,
why art thou such a solitary god? Spcak graciously to us, you who ride
a horse (hari) drawn chariot.””'* O Maruts, what is your {proper) food?
Why do you appoint me alone for the slaughter of Ahi? T amm extremely
mighty and powerlul, and I assisted in the. extirpation of the enemy.’"*

These doubts concern the origin, abode and activitics of the gods and
they also relate o the nature of man and his role in the universe, his relationship
with his god or gods. In other words, they shake the very bottom board
of the dogma and theological tencts current at that time. In the very lirst
verse the doubt is fundamental: who was witness 10 the birth of the primeval
being, who asked a knower of this arcanc sccret? The implicd import is:
nonc could possibly be present, since coining into existence of the primeval
being presupposes a void all round. The boldness of this conceptual position
amazes us. The imagination was sheer and stark, with no” quarters given
to the possiblity of any prool. Indra's absolutc solitary -existence also
demonstrates a (light of imagination which reaches a blind alley of an insoluble
doubt. The magnificent altitude of the imagination which places the devotee
upon a similar semi-divine invisible station wherc he has the first inkling
of Truth.'® This brings home to us the truth of man’s aflinity with his god:
they arc both solitary and companionless at the highest level of their existence.
Since this poses a challenge to comprchension, it naturally brecds questions
and doubts regarding the essence and mission of both man and god-telcology
and ontology both perplex the devolee.

Scers also question the gods regarding their origin, nature and Junction
as wcll as the nature and-acltivitics of the universe. The Atharvaveda introduces
a ncw god Skambha, the poct asks, ‘ who puts complexion to your form 916
‘In which of his limbs docs ‘tapas’ reside? And s1a? What is his special
vow, what belicf? In which part of hin docs truth reside? From which
of his limbs does the dazzling lirc shinc or the wind blows?' It goes on
in this vein until it asks, *And who is he?’!'”, This was an inevitable corollary
to the various minor doubts which culminate in this fundamental sceptical
query. Most of these basic questions are still valid and we feel respect lor
the poct who could boldly ask these all-time questions. The same Veda lists
the diverse human expericences, favourable and adverse — drecam, oppression,
wearincss, intense joy and happiness — why does man bear all this 7 Suflering,
agony, transgression, misery, prosperity, wealth, uplilftment, thought and uprising
— whence do these come?™*'®

These doubts have not yet lost their validity and significance. “The
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metaphysical, cpistemological, ontological, and teleological queries still retain
their relevance and vital worth. No wonder, pocts and custodians ol the
canon thought it proper to preserve these. What is singularly striking is that
the .scers do not fight shy ol expressing sceptical thoughts or shrink from
asking candidly questions which plague and disturb them deeply. They transmit
their inner disquict quite cllectively and bequceath it to posterity as a legacy
ol spiritual honesty.

Regarding the origin of the gods the Atharvanic scer Kaurupathi asks,
“Whence is Indra, whenee Sotna, Agni, Tvastr and Dhitr? " Then he himsell
answers: “Indra came from Indra, Soma {rom Soma, Agni from Agni and
so on.”'" In other words, epistemological questions pertaining thcogony lead
to a blind alley; the gods are sclf-created and in this repect, onc should
not try to probe further than what meets the eye. Prajapati, thc son of
Vidvimitra or Vic asks ““ko addhd veda, ka iha pra vocal devan accha pathya
k3 samct. dadréva evdmavamd sadaisi parcsu ya guhyesu vratesu.'™
Knowledge, the poet hints, is impossible to attain, there is no eye-wilness,
no first-hand reporter about the paths the gods tread. The experiential part
is but the lower end of realily; the upper and truer part ever escapes man's
capacity to penctrate. Such a doubt has thus an ultimate validity; it can never
be solved.

This verse is basic in its significance; it rules out the possibility of man
cver picrcing the veil enveloping reality, be it about thcogony or cosmogony.
We can only sce the ncther part of the divine lirmaments, lurther up it
is all a dark impenctrable mystery. Another cpistemological roadblock is
experienced by Vamadeva when he says, “kayd tacchrove Sacyd Sacistho yaya
krnoti muhu ka cidrsvap?*™' ““ With what kind of wisdom can the wiscst
onc (Indra) be conccived ?7°* The verse continues with his gills to his devotees,
but the question remains: Indra is beyond human pereeption and comprehension.
The sage Gautama virtually repeats this scepticism: “ We cannot conceive
Indra who pervades all, whe, indeed, can know Indra who exists in his might
lar away... 7"

Questions regarding the cificacy of the sacrifice began to be asked from
quite an carly period. Gotama in the Rgveda says, * Who, then, offers praiscs
to Agni, worships Agni with the sruc and dhruvd ladles in duc scasons with
ghee and oblation? Unto whomn do the gods give swiflly their wealth? Who
is that sacriticer, who cven afier performing the rites and worshipping the
great gods knows Indra?™**! So the doubt is in reality quite {undamental:
sacrifices do not cnsurc a knowledge ol the gods, nor the promised results.
They are ollered in blind faith which lcaves a gaping hoie in the conceptual
framework. He destroys all certitude regardiv ihe god-@nd the ritwal with
its duc paraphernalia, everything becomes of doubtiul verity, to put it mildly.
Ritual performances attended with beliet are thus drainéd ol its content of



30 SUKUMARI BHATTACHARJE |

a4

truth. Trita Kutsa expresses the saine doubt: “yajidam prechamyavam sa taddito
vi vocati / kva rtam parvyam gatamn kastavad bibharti ndtano vitlamn me asya
rodasi.’ ami yc devah sthana tgsvi rocane divah kadva rtam kadanriam kva
praind va ahutirvittam me asya rodasi.’™ The gnawing doubt in the poct
is, “Where, indced, is now my oblation ollered to you?” And he invokes
hcaven and carth 1o listen to his song appealing to them to bear testimony
to his fundamental scepticism. ‘Is his oblation mislaid?’ He begins by asking
the sacrifice itsell. We remember the later AMupdaka Upanisad \ext ‘plavd
hycte adrdha yajnarupih.’’>® These boats viz., the sacrilices arc unstcady.
The gap between the expected result and the actual experience widened until
the ctficacy of the liturgy itsell is questioned. A grave doubt shakes the
sage Kaksivat: “ka raddhaddhotrd Asvina vam, ko vam, josa ubhayoh, kathi
vidhdtyapracetah."™® * What is the song that pleases you? Is any singer able
to plecase you? How, indced, will singer, ignorant of your prbwcss scrve
you?™ The poct is conlused regarding the appropriate kind of praise. Is
it because his carlier praisc-oflcring miscarricd ? He rightly connects the proper
liturgy with a knowledge of the deity, il the rite is to bear [ruit. Vamadeva
asks, ““How will Indra listen 1o the singer? How will he ensure protection
to him while hearing (the song)? How will the ancient gifts acquaint Indra
with this singer’s desires? "7 The scepticism herc is regarding the manner
of divine help reaching the devotee; the relationship between the litany-liturgy
and the lullilment of the supplicant ’s desire. The process which he had aceepted
so far in faith, he now questions, asking to be shown its rationality.

Sunahécpa in an cxtreme predicament calls upon the goddess Usas and
wonders which pleasant name will incline the goddcess favourably towards
him.*® He also asks: “Who among the mortals and immortals can please
you, O Usas?"*® These doubts regarding the correctness and cfficacy of
the ritual and its concomitant myth strikes at the root of Vedic religion and
questions its fundamental (enets.

The Taittirlya Samhitd darcs to question the basic premise of all knowledge:
‘“ ko hi tadveda yadyamusmin loke asti va na veti.”™® An extensive litcrature
is based on this tenct of a lilc after this life. Many obsequious ritcs are
performed, prayers ollered to the deccased and the god of the death, Yaina,
into whose keeping the dead are reverentially comimitted with devout prayers.
They are supposed to be fed and entertained by Yama in the next world.
The assumption that there exists such a world validates all these rites and
prayers. But this Tasttirlya Samnhita passage dumps all this in a deep well
ol uncertainty: ““ko Ai tadveda, asti va na veli.”’ There can be no real answer,
as no visitor cver returns from its border. One may bclicve in an aller-lifc
10 soothe onc's doubts, but belicl itsell’ does not constitute an cvidence.

This kind of doubt and disbelicl is present in many texts. For example,
Kabandhi Katylyana asks Pippaldda in the Prasna Upanisad, ‘* Master, {rom
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where are these creatures born?™**! Later Bhargava Vaidarbhi asked, ‘“ Master,
how many gods uphold a creaturc’s body?** A third question was ‘‘From
where is lile crcated? How docs it enter the body? How, dividing itscllf,
does it reside within? How docs it expire, how does it hold the outer and
inner matter together? ™ The fourth question was, ““How many entitics
slecp inside @ man? How many arc awake? Who is that god who drcams
drcams ? Whose is the pleasurc ? In whom are all contained ? **** Other questions
ol a more abstruse naturc follow. But the depth of the doubts and questions
the genuineness -and intensity ol the problems lacing these sceckers is truly
amazing. An cntirc Upanisad, thec Prasna which is dcevoted to some very
{fundamental cosmogonic, cosmological, theogonic and generally metaphysical
qucrics bears testimony to the validity of the doubts acknowledged by socicty.

The Katha Upanisad lurnishes a line illustration of such a doubt. The
text opens with ViajaSravas' son performing a sacrilice (presumably the Vidvajit)
in which hc was obliged to give away his all as sacrilicial gilts. His son
Naciketas watched his father’s gilts: old cows which had drunk their last
draught caten their last morsel and borne their last calves long ago. These
were arranged in a row as the daksipa. The very lact that such cheap and
wholly uscless articles were being olfered as sacrilicial gilts signilics the
sacrificer's lack of faith in the rite itscll or he would never dare offer such
a ridiculous gilt. Tt is a silent expression of disbelict in the validity of the
ritc. Naciketas told his lather that a giver ol such gills passcs on o a miscrable
cxistence. The text says, “tam ha kumdram samtam daksipasu niyaminfsu
Sraddhavivesa, while these sacrilicial gilts were being brought (for distribution
among the priests), Naciketas, though still a boy, was filled with $raddha
(faith)."*s What was the particular [aith which cntered the young Naciketas ?
That man who performs sacrlice in the cexpectation ol results should give
appropriate gifts prescribed by the scriptures and not stint and cheat. He
threatened his father with dire consequences in the next world. But apparently
the lather paid no heed. So the son was bothered il the next world really
existed, since his sacrificing father could treat the whole issuc too cavalicrly.
He then asked his lather, 10 whom did the latier intend to give Nacikelas
as a gift. This he repeated twice, ceven three times. The exasperated father
replied, *“to Death.” Naciketas took him at his word and lorthwith went
to Yama's abode only to lind the god away. So Naciketas lfasted for three
days there. On his rcturn Yama, alarmed at a Brahmin boy fasting at his
door sought to placate him with boons. But the boy craved only one: prete
vicikitsd manugye astitycke ndyamasiiti catke. ** This controversy over the dead
man's fatc, some say there is another world, others deny it — You Death,
teach me what to believe.”” Reluctantly Yama kept evading the issue, contessed
that cven the gods themsclves from ol old were perplexed over this question,
lor not cven a small particle of this subtle knowledge was casy to comprechend.
Then Yama proceeded to caplain the relevant inctaphysical aspects of the
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question.®® What strikes us powerfully is Yama's admission that some say
that there is a life alter death and others maimain that there is nothing,
that cven the gods maintained that this was an insoluble problem. And this
as carly as around the seventh century B. C.

When we remember that all this was happening so carly, we are amazcd.
AL this stage clearly the doubts stemmed from disatlcction, a discnchantment
with the Vedic sacrificial ethos. Buddhism, Jainisim, f\jivikism and many other
namcless sccts swanned the country. Each sect had a special set of querics,
a few new modes ol soul-scarching and cvidently, cach had its own peculiar
solutions to the queries. But the age was onc of re-cxamining lile, an age
of probing and plumbing. Greeee, the Middle East and China were all caught
in a spiritual ferment and Indians also had their share of inner turmoil. Today
when higher physics has solved some cosmic questions — and also poscd
others in their stead, the solutions to the doubts expressed by the Vedic
scers scem somewhat less relevant in some arcas. People accepted these
solutions according to their inner proclivitics and predilections. But what rather
stands out as ol crucial signilicance is the depth and sincerity behind these
doubts themsclves.

And doubt is as old as the human mind. Ever since man developed
a4 mind, that mind sought to construct a rational paradigm where cvery bit
ol his cxperience fitted into a whole. These expericnces consisted of the
gods they had inherited from their ancestors rom a hoary antiquity — some
were  deilied natural phenomena, culture heroes, apothcosized military
conqucerors and abstract idcas transmogrilied into deitics. Myths and rituals
invented, formalized and put into practice [aithlully and rigorously also fonmed
part of their experiences as also the place of man in the universe, his origin,
his model function. Cosmagony, ctiology, ontology, teleology — everything
stoked his curiosity. He believed when he could, and doubted when he could,
and doubted when he could not. The very capacity lor doubting cvinces
a vital and dynamic mind, a mind not satisficd with blindly accepting the
given, but is deeply disturbed, with apparent discrepancics, and lundamental
non-correlations, and is plagued by anxictics and restlessness arising out of
the doubts. These deeply sincere scers have left us a proud legacy ol exercising
our rationality and to cexpress doubts in uncquivocal terms.

Notes and References

1. In Memoriam XCV, st 3.
. VII: 100: 3.

3.V 30: 1L

4.1:35: 7.

tJ
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28.1: 24: 1,
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330Ul 1.
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35. Ihis word Sraddhd is, as we all know, derived from the Indo-European root
Q.L. - créda (OId English), L. ercdd (Latin) which means to belicve, the cognates
are credo, credible, ete.

36. 1 1-21.



AP. NIMANCHANA—, SANSKRITIZED NYUNCHANA—AND
ALLIED MIA AND NIA EXPRESSIONS

I. C. BIIAYANI

1. The text of the Apabhraméa verse cited on p. 442 of Bhoja's
Sarasvatikapthabharana as an illustation ol a type of the Prativastikti varicty
of Sdmya is corrupt. In the printed text it reads as lollows :

I frerds, qamf gz Rafes fafsomamt |
@ WIS FogE s fows, Ioim vy RsgiEeRs 1| ve )

Tentatively this text may be restored as under :

g y- e fee-As qam, gg fafee xxxx ffes-nam )
08 Afa-Fas Fom-awe e, fads SR wwg Rmou-wong |l

The metre is probably Rasavalaya, with 21 Matras per Pada, the last
three Maitras being made up as a rule by three Laghus. The second line
is defective. The verse can be translated as follows :

“Q flawn-cycd girl, above your lace with the bright cheeks, with the
cyes (looking) askance, and with one eye-brow raised and knitted, this orb
ol the moon, pale and bearing the dark spot, moves around like the
(saot)-smcarcd potsherd' that is thrown up during the cvil-warding oll rite.’
(Sce ‘Prakrit Verses in Sanskrit Works on Poctics’, 1, Appendix, p. 39)

nimailchana- (corresponding to Sk. niraksapa) is a ritc to ward olt evil.
In it, a potsherd, smcarcd with soot is waved around the hcad of a person
and is then thrown away. A remarkably beautilul person is supposed to catch
the evil cye. So to protect him/her such a rite is perfomed on him/her.
In the above-cited verse the poct, says in adimiration of the beauty of the
Niyika’s facc that as compared with it the moon, which is usually presentad
as an Upamina ol the f(ace and hence superior in beauty to it, when it
is comparcd with the face of this girl, scems like the black potsherd thrown
away in the cvil-warding ol rite, performed on her.

In the Subhisiya-pajja-saihgaho included in the Gaharayapa Kosa as onc
ol the three texts (pp. 76-82), Gaha 37 is as follows :

& fy-rifrfs P Rregeeg W@ |
fgan (7 fmmy - fa difsan -fr-g s g wEweNl g3

“Let the threc worlds be givén away as ollcrings on behall of the lealy
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(also ‘juicy’) sugar-cane stalk which, cven when cut to picces and squeczed
docs not give up its sweetness. '

Here the reference is 1o the practice of giving away by way of ollcring
a valuable posscssion in order to protect a prized thing [rom the cvil eye.
The obvious implication is that the quality of sweetness preserved by the
sugar-canc cven under most distressing circumstances is so praiscworthy that
nothing in the three worlds can match it in value.

2. Corresponding to Sk. mraks- ‘to sicar’, inraksita-‘smearcd’, mraksapa-
‘smearing’, we have in  Prakrit admaich-nimarichia- and  nimailchana
respectively. Later, nivifichapa- nimaichana was Sanskritized as myuichana.
Sce for example, Prabandhacintamani (dated 1305 A.C.), 15.29, 31; 88.24
and 25; 90. 18. Further (rom nyuikchana was formed the evil-fonn
myuiichanikrrtal (104 .4). .

The Gujarati word /dchand is derived (rom niuniichanaya with the changes
n- I1- and jurm Compare the same type of dissimilation in Sk. navaniia
> Pk. Navana- > Marathi Loai, ‘butter’ cle. and Hindi, nyawd, Guj. notarvd,
Sk. nimamrayati cic. Sce Turner CDIAL sv. nimantr- Guj. lochand mcans
‘bowing down.” Scmantically what was thc secondary mecaning has become
primary.

Hindi aivehavar, nevchavar, Guj. nyachavar, nevchiavar, nichavar, mvchir
with the mcanings ‘the protective rite of” waving something around the body
of a protege and throwing it away or gilling it to somcbody’, ‘such a thing’
derive [rom niuriichav, causative ol njviiich. The Gujarati phrase koi-ne mdle
nichavar thavi (and its corresponding Hindi cxpression) means ‘to sacrilice
life for somebody.” Gujarati has also an action-noun formed {rom the causative
nichrav- viz. nichraval (should it be nichravanpa) the act of doing nyochavar,
‘donating as a gilt’. Accordingly {n)yochavar has also acquired a special meaning
of ‘waving around a dcity, a holy or a royal person a purse of moncy and
giving it away as a gilt.’

3. This ritual, ceremonial or auspicious act of protecting a dear, respected
or sacred person from the cvil eye and thereby ensure his/her well-being
and show onc's respect or love is associated with various occasions, and
it has various types and modes. Correspanding to Sk. avatdra, we have Prakrit
avaydr-, oydr or uttar-, and Guj. -wtarvg, * having the special meaning of
‘waving an object around or above the head, or around the body ol a person-to
raisc that and then bring it down repeatedly.” In onc form a small pouch
containing salt is waved over the head ol a protege. In Gujarat, Rajasthan
and other regions ol North India there is quite an old custom in which during
the marriage proccssion the younger sister ol the bridegroom, scated behind
him on the horse-back waves over his head a small jar, containing salt.
This ceremonial act is called fdp wtdarvad in Gujarati (/gn means ‘salt’). This
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expression occurs in its Sanskrilised fonn Javapasya avatarapam in the
description of the wedding ceremony in mediceval Jain Sanskrit works [rom
Gujarat (c.g. in Hemacandra's Trisastisalakapurusacarita, 1, 2, 827).

In  the Apabhrmb$a scction of Hemacandra’s  Prakrit  grammar
(= Siddhahema, chapter 8) the fourth illustrative verse for the Sitra 8.4.444
is as lollows :

R g8 fooad), d-ram-aey |
T TE-FRR-9RE, Fofn ofmz @ |

‘Sccing the face of the safopa (1. ‘beautiful’, 2. ‘with salt present’),
facc of the Tirthankara having long eyces, Jopa (‘salt’), as il filled with intense
cavy, enters lire (to burn up itsclt)’.

The purport of the situation and description we have in the above-cited
verse can be grasped only il we arc familiar with the ccremony ol waving
a pouch of salt around the face of the idol and then emptying it in burning
firc. The idea is to remove or absorb anything that is inauspicious, by magically
catching it in the salt and burning it up. Thereby worshippers' regard and
devotion to the deity are expressed. In the sceular context, it is a traditional
custom in Gujarat, Maharashira and clsewhere 1o wave over a sick child
a packet ol salt, mustard sceds, cte. and then throw it in a vessel containing
live charcoal. In the description of the wedding ceremony ol Rsabhadeva
in the Trisastisalikdpurusacarita, when he arrives as a bridegroom at the
gate ol the marriage pandal, women arc said to place there a pair ol carthen
bowls in which salt is sprinkled on live charcoal and hence it is crackling
(1, 2, 832).

4. It is a very popular and widely prevalent custom according to which
a kinswoman (mother, sister or any well-wishing woman) puts her palms
with bent lingers over the head, or touches with themn the checks, or waves
hands around the lace of a dear person on an auspicious occasion, say at
the first mecling after a period ol separation or after the latter has sately
overcome some calamity, ete., and then presses the palms with bent inwards
lingers to her temples, and cracks the lingers. The gesture is symbolic of
taking over herscll the misfortunes and troubles of the dear one. The Gujarati
expressions used (o signily such action arc bhanmia leva dukhnd Ieva (also
dialectally mithda levad which also means ‘to kiss') and ovdrpa levd bhamna
derives from Pk. bhamang, Sk. bhramang. waving around, dukhnd means
‘grict’ and worrics’ (synonymous with a/d-bali, a rcduplicative ol bald ol
Urdu origin); ovarpd derives (rom Pk. avavirapa, Sk. apavirapa-, ‘driving
away.! Guj. ovari javd, varf javd, varpd levd also have similar mcanings.”
Words and expressions corresponding to those illustrated here from Gujarati
can also be cited from other NIA languages like Rajasthani, Hindi, Marathi,
cle.
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Lastly, the Gujarati expression ghofvd. ‘It is good riddance’; ‘I don't
carc for its loss” and the corresponding phrasec gholyd karvid (and the
reduplicative olghol karvi.) ‘to regard something with the attitude ** who carces
lor its loss'" " also -have their origin probably in Pk. ghol = Sk. gharn ‘to
turn round and round, to swirl’. The noun ghol also means ‘the amount
of moncy that is presented 10 a king or some great man after it has been
waved around his/her head.”

Notes and References
L.llere we may note that it is an old custom prevalent in Gujarat and elsewhere

to mark the upper part of the check of an infunt with collyrium to proteet it from
the evil eye. Guj. khdpard, khdpardi derives trom Pk, khappara-, Sk. karparaka.

9

. This word also has an intcresting history with its NIA dcrivatives. See Tumner’s
‘Comparalive Dictionary of Indo-Aryan Languages’, sv. mraksana.

3. Waving light around the face of the idol ol a deity during the daily ceremonial
wuorship (or otherwise, as a part ol any sacred person or object) is called in Gajarati
anf otarvi, i Marathi Jrii ovdlpe means ‘o lower’, ‘to bring down’, ‘to causc
lo make a desceending movement’.

4. The Apabhramsa conjunct verb balikar- ‘1o sacrilice onesell’, cle., Hindi expressions

balihdri, cte., belonging o the same semantic sphere covering similar customs deserve

i separate treatmenlt,
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TEMPLE AS AN ORDERED WHOLE -
THE ICONIC SCHEME AT KHAJURAHO*

DEVANGANA DESAI

Khajuraho is not synonymous with crotic sculpture. When 1 say I
am working on Khajuraho, many people think that I am researching on erotic
sculpture. But crotic [igures are not cven one tenth of Khajuraho sculpture.
Today, we shall sce the other side, the less discussed but more prolound
side of Khajuraho.! There are hundreds of images of divinitics in the interior
halls and exterior walls of Khajuraho temples. There are images of Vignu,
in his various incarnations, the childhood sports of Krsna, notably without
any relerence 1o Radhi, Siva in his various lila-mdarts, the goddess Pdrvati,
Sarya in his dillerent aspects, and so on. Arc the images indiscriminatcly
asscmbled to fill in spacc and balance the architectural design of the temple?
Or is there a central focus in their arrangement? What is the mode of
arrangement of images in the Khajuraho temple? Is the pantheon of deitics
or devatd-gana rclated to the religious system associated with the temple?
In short, is there any order or system in the arrangement of images in the
Khajuraho temple?

Khajuraho, now a lovely village in the Chhatarpur district of Madhya
Pradesh, was carlier a prospcrous town called Kharjdravahaka. It attained
considerable religious and political importance under the powerful Candclla
Rajput kings and witnessed tremendous temple building activity for a period
of 250 ycars between the 10th and 12th centuries A. D.? A local tradition
rccords 85 temples at Khajuraho, but about 25 temples now exist. Of these
ten were dedicated to Vignu, cight to Siva, onc lo Sirya, onc to the Sixty-four
Yoginis collectively, and more than five to the Tirthankaras ol Jaina Digambara
faith. Three morc Siva temples once existed, but only their dedicatory
inscriptions now remain, While some of the lofty Hindu temples built by
the Candella kings were constructed on the banks of the éivasa‘xgar lake in
the western zone ol the site, the Jaina temples built by the merchants and
traders occupicd the castern zone of the town. A solitary but huge image
of the Buddha in the bhamisparsamudra found {rom the castcrn arca of
the site indicates that Buddhism was once prevalent at Khajuraho, as it did
in the ncarby Candella town of Mahoba. Onc of the carliest inscribed Hanuman
images QI India, dated to A. D. 922, is localed ncar thc Khajorsagar or

% This is the text of the Sth Smt. Nabadurga Banerjee Endowment Lecture, delivered
at the Asiatic Society ol Bombay on 7th April, 1995.
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Ninora lake. Lakes and tanks, important in temple rituals, provide piclurcsque
vicw to this temple site. In the past Kharjaravahaka town was richly furnished
with vaukas, gardens, as inscriptions inform us.

The temples are not under worship loday except the Siva temple called
Maitangeévara. (Pl. I, temple on the lelt). This temple with pyramidal roof,
according 1o architecture historians, Prol. M. A. Dhaky and Shri Krishna
Deva, was a svargirohapa prisida or a memorial shrine.® The cclebration
of the Siva-Pérvati marriage in this shrinc today on the Sivaratri festival scems
to be a post-Candclla practice, not connected with the Candellas who patronized
Khajuraho.

The Khajuraho temples are constructed in the $astric tradition of the
central Indian Nagara style of architccture. Though no $rpa texts have been
found trom the region, inscriptions reler 1o the ViSvakarma tradition which
the architects and $ifpins followed. A mature Khajuraho temple (sce Figs.
1 & 4) consists in its plan of the ardhamandapa (entrance porch), mandapa
(hall}, mahamapdapa (great hall), amtardla (vestibule), and garbhagrha
(sanctuin). All these units are aligned on the cast-west axis forming a unilied
structure. The temples do not have enclosures like their south Indian
counterparts, but arc crected on a high platforn tcrrace called jagatr (scen
in PL. 1) which demarcates the temple’s sacred space from the material universe.

Khajuraho rose to promincnce in India's history at a time when the
temple had architccturally cvolved into a mature structure. The 10th and
11th centuries witnessed the culmination ol the Indian temple at Khajuraho,
Bhubancswar, Udayapur (Malwa), Modhcera, Tanjavur, 1o mention only a lew
of the loremost examples. The simple square cube ol the carly temple of
the 4th century A. D. had gradually changed to acquirc a ground plan of
greater complexity. The Visnu temple of Devagadh in central India of about
the 6th century A. D., for instance, has a projection on its cxterior wall
on the three sides which is adorned with a sculptural niche sheltering Visnu's
images. Similarly, the 7th century Siva temples of Bhubaneswar in Orissa
have images of the family members of Siva, viz. Parvati, Ganesa and Karttikcya,
on the three cardinal niches of their exterior walls. Gradually, with the building
of larger (emples the walls acquired many more projcctions and indentations
which accomodated a considerable number of figural sculptures of divine
hicrarchy. The familics and retinues of gods were expanding along with the
developments in religious cults.

The architectural expansion of the temple was accompanied by conceptual
developments in the religio-philosophical systems regarding the Supreme Being
and its manilestations, the One and its many lorms. A concept of lar-reaching
importance in the religious systems of the period was that of cmanation
of cosmic elements {fattvas) from the Supreme Being in the process ol Creation
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of the Universe, and their reabsorption back to the Primordial centre in the
process ol Dissolution.

The temple in this period displays a profusion of images which are gencrally
rclated to the central divinity as its parivara (family) or its dvarapa or surrounding
manilcstations. As Stella Kramrisch, the eminent authority on the Hindu temple,
says, the centre of the temple, i. e. the chiel divinity of the sanclum, is
the luminous source which radiates its power in cardinal directions through
the images of its manifestations in the bhadra niches of the sanctum facade.?
The temple is “ the monument of manifestation””; forms ol the principal divinity
cmerge on the central projections ol the sanctum wall. Various images of
the temple arc graded manitestations of the central principle. Though cach
individual image on the sanctum wall is complete in itsell, often sheltered
in a nichc and attended by its own retinue of figures, conceptually it is
not isolated but a part of the total system. The temple, in somc ol its best
representations, is an ordered whole in which images are part of an integrated
scheme.

The cosmological principles of Emission and Rcabsorption playced a
significant role in the philosophy and rituals of the Tantra-basced religious
systems of Khajuraho. The carlicst temple ol this site built in the clite Nagara
style, viz. the Laksmana, conscerated in A. [). 954, cnshrincs a composile
image ol Vaikuntha form of Visnu (P 11). It was alliliated 1o the Paicaritra
ol the Kaémirdggama school.® The Kandariya Mahidcva, one of the linest
ol the llldldn temples, was built in circa A. D. 1030, and was associated
with the Saiva Slddhanla of the central Indian school.® Both these religious
systems — Visnuite and Saivite — had pardlld existence and functioned within
the Brahmanical [old as inscriptions testify.” Unlike the Kapalika sect, they
were not extreme Tantric, but were influenced by the Vedic revival and
had incorporated Purdpic clements. J. N. Banerjea has rightly observed that
some of the idcas and concepts of the Saiva_Siddhanta arc closcly parallcl
to those of the Paiicardtra system and both these systems ong,mdlly cvolved
in northern India.® Both the systems belicved in the role of Sakti or Female
Encrgy in the Creation and Dissolution process. The Supreme Being
(Para-Visudeva or Paru-ﬁivu] is both transcendent {visvoutirna) and unmanilest
{avyakta) and also immanent (visvamaya) and manilest (vyakia) in graded
powers and clements. Theologians bridged the gap between the formless and
form by bringing in intenmediary stages. In order to become an instrument
ol meditation and worship, that which is undivided (niskala) assumcs parts
and becomes sakala. This development led to a hicrarchical order in images :
the principal divinity and its emanations and sub-cmanations.

The Khajuraho temples represent a creative moment in Indian art when
artistic talent combined with religious aspirations to produce a meaninglul
form. Architects or sdtradhdras, as they arc called in Khajuraho inscriptions,



TEMPLE AS AN ORDERED WHOLE ~ TIE ICONIC SCHEME AT KILAJURANIO 41

have meticulously planned sculptural scheme of the temples, aided possibly
by religious dcdryas who had grasped the sysiem. They have deliberately
uscd puns and sandhyd bhisa or enigmatic language in sculpturce o express
idcas and concepts in non-discursive language on which 1 have an article
publishcd clsewherc,” and we will have an occasion 1o sce one or two cxamples.
Yoga and jidna (knowledge) lind expression in the icons of Khajuraho. There
are literally hundreds of images ol deities holding manuscripts in their hands
suggesting the importance of knowledge and lcarning. Not only Sarasvati,
Brahma, Agni, but also Karttikeya, Siva, and the Grahas (planclary divinitics)
carry manuscripts at Khajuraho. Karttikeya, the god ol war, is portraycd
at Khajuraho also as a tcacher with a manuscript, perhaps of the Kitantra
or the Kaumdra grammar revealed by him as mentioned in the Kathisaritsdgara
and the Agni Puripa.'® There arc many jyogdsana images ol Vispu, Siva,
Sdrya und the goddesscs.

Hayagriva, Vispu's horsc-faced avatira, finds a prominent position in
the northern cardinal niche of the Laksmana temple (PL 1, B). Hayagriva
saves the Vedas in the mythology of the Dhdgavata Purapa (VI, 24), and
is called Vagibvara, the god of lcarning in the Pdicaritra tradition. However,
we shall be interested not so much in‘individual images and their iconography,
but rather in the configuration of images in the temple. Hayagriva, along
with Visiu's other two incarnations, viz. Varazha and Narasitbha, surrounds
the Vaikuntha image ol the sanctum. On the three upper niches we sce
unique representations ol Matsya (fish) and Kdrma (tortoise) in the form
ol Visnu yogasana, and Vispu-Nirdyana in the mythic évcla-dvipa“ (PL I,
A)). Twelve pancls of Krsna-lila arc interspaced between the three Vispu
yogdsana sculptures (Fig.2). Visnu's Daitydri aspect, slaying demons, and his
Yogcsvara aspect are thus juxtaposcd possibly to suggest the balancing of
pravui (activity) and npivrtii (reposc), or heroic and yogic qualitics.

The Vaikuntha icon (Pl Ill) in the sanctumm is a composile image with
Vardha, Saumya (placid), and Lion laces.'* Its carved nimbus has arrangement
to put a small lamp which could create *‘the impression of rays cmanating
from the lotus halo as part of the elfulgence of the god's prabhamapdala.”'?
The image has an claborate parikara Irame with representations of avatdras
and cmanatory forms of Vispu. Matsya and Kinna are paired on the top
ncar the nimbus, Vardha and Narasithha arc paired on the sides ; and ncar
Vaikuptha's fcet are : Vimana paired with ParaSurima, Rama paired with
Balarama, and Buddha paired with Kalki on the horsc. There are cight
sub-cmanatory forms or vydhantaras of the Caturvirhlati such as KcSava,
Govinda, Sridhara, Damodara, cte. on two sides of the parikara [rame.
Strya-Nardyana scated in yogdsana presides over the centre of the frame
indicating a closc relationship of Vaikuntha and Surya. Sirya, again, presides
over the front facade ol the temple. Vaikuntha is supportcd by the Earth
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PLAN A7 LEVEL 8-8

. LAKSMANA (VATKUNTHA) TEMPLE, KRAJURAHO

Fig. 1 : Ground plan, Laksmana temple.
(Courtesy : Archacological Survey of India)
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Laksmana (Vispu-Vaikuptha) temple, consecrated m AL 1. 954,
The Matangeévara temple (circa AD. 1000) is on the left, Khajuraho.
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B. Hayagriva avatdra of Visnu, northern cardinal niche
of the sanctum wall, Laksmana temple.
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Vaikuntha image seen through the sanctum’s door-Irame, Laksmana temple.
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South 1 A Variha, | B Kdrma

West II A Narasirhha II B Visnu-Narayana
North IIl A Hayagriva 1l B Matsya

1 10 12 Krsna-lila scencs on upper row

Fig. 2 : Plan of the sanctum indicating placement of images, Laksmana temple.

Goddess, Prthvi, scated on the primeval tortoise, Adi-Kdrma. She is [lanked
by the scrpents who represent (he walers.

The sanctum of the Vaikuntha temple thus pulsates with the forins ol
Visnu, his cinanations and incarnations. If we view Vaikuntha and his surrounding
manilestations through the sanctum’s door-lframe (Pl. 1V), we again notice
the avatdras Matsya, Variha and Vimana on the south jamb paired respectively
with Kdrma, Narasimha and ParaSurima on the north jamb. Nine plancts
proteet the surlintel, while LakgmT presides over the main lintel of the door
(Fig. 3). The total iconic arrangement creates the vision ol Visvardpa, the
boundless universal form of Visnu. We are using the word * Vidvariipa®' not
in a strict iconic sense but as a general concept ol the cosmic fonn.
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There is an icon of Visvardpa-Visnu in the mahamandapa ol this teinple.
However, it is of ordinary workmanship and does not reveal the cosmogonic
vision ol the omnipresent god we see in the sculpture ol Shamalaji in Gujarat.
But the total form conveyed by the contiguration ol images around the central

N I n e P 1l a n e t s

Brahma LAKSMI diva
Vamana RBayadurima
Varaha N o

VAIKONTHA arasimha

In
Sanctum.
Matsya Kurma
Dvarapila . Dvarapala
Ganga
, Yamund

Fig. 3 : Schematic drawing indicating placement ol images on the door -of
the sanctum, Laksimana temple
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divinity Vaikuntha of the Laksmana temple, including the images on the three
sides of the sanctum and its door (rame olfers Visvaripa-darSana. We sce
the temple as Purusa, the personificd image of the Universal Being.'* In
the Agni Purdna, composed by the 9th century A. D., the temple is conceived
ol as Purusa (ch. 61). The door of the temple is its mouth. The Pratima
(image) is its jiva (life-force). The Purina lurther says : *“ Visnu (Hari) himselfl
is standing as the temple.” The Laksmana temple celebrates Visnu as the
Universe.'?

I

We shall now examine the cave-like and mountain-like Kandariya Mahadeva
temple (Pl. V) to sec how the architect has organized images in the temple’s
space.

The key ligure which helps us to unlold this Siva temple’s metaphysical
order as well as its iconic scheme is that ol Sadasiva (Pl. VI, A) who sits
in the north-cast Iéana corner in the great hall lacing towards the /iga.
Conceived as manilest-unmanilest (vyakta-avyakta), he has been given a unique
iconography forming a pyramidal structure with six visible hcads, arranged
in a hicrarchy of two ticrs, topped by a /Jinga. He has four leet (catuspidas).

T. A. Gopinatha Rao writing as lar back as 1916 cmphasized the great
signilicance ol the SadasSiva concept in the Saiva or Saiva Siddhanta systcin,
and demonstrated his position in the cosmological process of Creation and
Dissolution or Evolution and Involution.'® The Sadaéiva concept though scen
in other schools such as Kashmir Saivism, was pivotal to Suiva Siddhanta.
This system was alrcady prevalent in central India in the 91h-10th centurics,
cven belore it reached south India under the Cola kings.'”

It is signilicant 1o note that the Sarvadarsanasangraha ol the carly 14th
century, which describes a large number of religio-philosophical systems, delines
this Saiva school as tripadartham catugpadam mahatantram. Tripadartham relers
to the three categorics @ Pati or Lord Siva, pasu or embodicd soul, and
pasa, bondage. Man is a microcosm and ontologically divine, but because
of pasas which conceal the active powers ol the soul, he does not know
his oneness with Pati and identilics himsell with malas (impuritics) of cgoism,
immersion in the material world. The catugpadas, the four pddas or parts
of the Saiva system lcad Man on the way 1o Siva.

The catuspadas are (1) jiana or knowledge;
(2) caryad or conduct, daily rituals;

(3) kriyd, activitics concerning initiation, methods of
worship;

(4) yoga which tecaches meditation.
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In this context the representation of SadaSiva as lour-footed = catuspada
is of great import. The Khajuraho artist has indicated through visual language
the concept of catugpada ol texts by portraying SadaSiva with four pddas
or fect. He has cmployed a pun on the word pada and expressed the word
through its visual correspondence @ pdda = part of the system = foot in
sculpture.

Signiticantly, a similar image ol the four-footed Sadasiva, larger in size,
with the name **Sadi$iva™ inscribed on the pedestal, is now in the Khajuraho
Site Muscum (Pl VI,B). This image was installed by Acarya Urdhva-Siva,
as mentioned in the inscription. The name Urdhva- Siva suggests the Acarya's
dllllldllon to the Saiva Siddhanta order. The names of the tcachers of this
Saiva order generally ended with the sullix - **Siva™.'8

Sadadiva represents a stage, [rom the point of view of macrocosm, when
the first movement towards the Creation begins.'® From the point of view
of microcosm (Man), he is associated with grace.

We briclly mention the process of crcation or manifcstation in the Saiva
system. Para-Siva, the Supreme Reality is niskala, without kalf or part, in
undillerentiated state. When he wills creation Pard- Sakti emerges from  his
own sclf; from Pari-Sukti emerges Adi-Sakti, from Adi-Sakti, Iecha-Sakti;
from Icchﬂ-éakli, Jﬁz‘ma-éakli; and [rom Jﬁﬁna-éakli, Kriyi-éakli. From thesc
five Saktis emerge the live aspects ol Sadasiva: I$ana, Tatpurusa, Aghora,
Vamadeva and Sadyojdta. These forms are connccted with the live mantras
and the live activities, paica-kriyas, and they preside over the five clements,
viz. sky, air, lire, water and carth respectively.

Mahcéa, the third main faitva is conceived as emanating from the thousandth
part ol the [ifth aspect ol Sadadiva. Mahcsa is the dircct agent in the acts
ol creation, preservation and reabsorption of the universe. He is the sakala
or diflerentiated aspect of Siva who manifests through 25 Jia-martis™ such
as Natc$a, Daksind-mirti, Kalyana-Sundaramirti, clc.

From the thousandih part of Mahesa emanates Rudra; from a crore part
ol Rudra cmanates Visnu; and trom Vispu similarly Brahma cmanates.

Altogether there are 36 tativas (cosmic clements) [rom the Siva- tattva
1o the prtivi-tattva (carth clement) in the process of manifestation or cvolution
(sce Table). At the ume ol involution, all these tattvas, 't’rom the gross 1o
the subtle, are withdrawn into the primordial state of Siva. Each cvolute
or manifestation depends on the preceding one, and cach manifestation is
ultimately related to the Superme Siva.
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TATTVAS (ELEMENTS) IN THE SCHEME OF COSMIC EVOLUTION-INVOLUTION
I PURE TATIVAS
I. Siva- tattva (Purc Consciousncss) 2. Sakti-lativa (Bliss) 3. deaSnva

4. Mahcévara 5. Suddha Vidya (Rudra, Vignu, Brahmd, and Sakltis from
Manonmant to Vimi)

11 PURE - IMPURE TATTVAS
6. Maya
;7. Kala-(part or fraction)
8. Vidya (knowledge)
live kailcukas or limitations { - 9. Raga (attachment)
10. Kila (time)
~11. Niyati (predestination)

ut IMPURE TATTVAS

12. Purusa
13. Prakrii.

sallva rajas tamas
14.  buddhi five scnse-  live action- five subtle live gross
(intellcet) organs agents clements clements
15.  ahaihkara 17. cars 22. moulh 27. cther 32. cther
(cgo-sense) 18. skin 23. genitals 28. air 33. air
16. manas 19. cyes 24. bowcls 29. lirc 34. firc
(mind) 20. tonguc  25. hands 30. water 35. water
21. nosc 20. feel 31. carth 36. carth.

The triple presence of Siva: (1) in éivu-liﬂga as sign of unmanifcst,
(2) in Sadadiva as manitest-unmanifest, and (3) in Mahe$a as manifest form,
has been noticed by art historians in the sculptural imagery of some of the
Siva temples built between 6th and 8th centuries A. D. Interpreting the sculptural
scheme ol the 6th century Elephanta Cave, Stella Kramrisch obscrves: “Siva
is triply present in his great cave: impereeptible and transcendental within
the Jilga, in his quintessential being emanating (rom the Jidga in the colossal
sculpture  (Sadasiva/Mahadeva), and  manmitest in  the cight  sculptural
configurations carved in the grottos.”*' Recently, Doris Srinivasan in her article,
cntitled * From Transcendency to Materiality : Para-Siva, Sadidiva and Mahcéa
in Indian Art’"**, has discusscd the iconographic implications of the doctrinal
unlolding citing visual representations in art in many regions of India.

No doubt, the acchitect of the Kandariyd Mahddeva shows his familiarity
with the Saiva doctrine in his planning the placement (sthana-nirpaya) ol
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icons. He ‘not only represents the triple Ievels ol manifestation (S’iva-linga,
Sadasiva, Mahc$a), but he also cxtends his scheme to include Vispu and
Brahma as aspects of Siva. In addition he represents numerous lesser aspects
of Siva on the exterior wall of the temple, as we shall sce.

A magnilicent concept of Siva is expressed in the Khajuraho inscriptions.
Siva is named the Supreme Cause, Eka Karapa, who is Pati (Lord). He
is brja-ajiyamana, the Sced-without-Origin of the Universe like the form of
a huge vata (banyan) tree. He is the Creator. He manages the sustenance
and dissolution of the Universe, although he himsell is without action (niskriya).*?

The Sced-without-Origin is an apt ullalpgy to the éiva-liﬁga. The liiga
is installed exactly in the centre ol the dark cave-like garbhagrha of the
Kandariyd Mahideva (P1. VII). This is symbolically the womb-house of Creation
and Reabsorption. The Jinga is described in a Candella inscription ( Epjgraphia
Indica, XXXI, pp. 163 (L) as jugatah milastambha, the primordial pillar of
the Universe. It is the cosmic axis uniting hcaven and carth. The finial of
the dikhara is placed exactly above the Jilga. It is from the /inga as the
centre that the centrilugal movement radiates in the four cardinal dircctions
of the temple.

The liga, the sign ol unmanifcest Siva, sends out its luminous influence
through its manifcst forms ol Mahe$a, Visnu and Brahma, hicrarchically arranged
and graded in size, in diminishing order, on cach of the three sides of the
garbhagrha,™ Mahc$a is manilest in the southern cardinal bhadra niche as
sixteen-armed Andhakantaka, spearing the Blind Demon; in‘the western cardinal
niche facing the cvening light he dances as sixteen-armed NateSa;, and in
the north as.sixteen-armed Tripuriintaka he sends out just one powerful arrow
Lo vanquish the three citics of the demons (PL VI, B).

Vispu, (PL VI, A) smaller in size, is scen on a row above Mahcéa’s
Ila-mnartis, except on the west wall, where we see a dancing Vinadhara Siva
in a tcaching gesture. Brahmd, yet smaller, appears on the plinth of the
sanclum. Being aspects ol Siva in this Saiva system, Mahesa, Visnu and Brahina
empower the grabhagrha and the devotee as he circumambulates it. On the
lintel of the garbhagrha again, Mahe$a occupics the centre flanked on his
right by Brahmi and Vispu on his lelt (sce Pl VII).

An image of Vaikuntha-Visnu is placed on the juncture (kapili) of the
sanctum and vestibule on the south side, paired on the north with Lakgmi.
Il this image of Vaikuntha was found detached, out of the context ol the
temple and placed in a muscum, we would have taken it to have come
from a Vispu temple. But in the context ol the Siva temple Vaikuntha is
an dvarapa divinity whose worship is prescribed in the Siva Purina (Vayaviya
Sarhhita 11, 30, 53-57). There is another Vaikuntha (Ananta) in the svkanasa
ol the temple, below the main Siva image.
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Couples intertwined in creeper-like embrace [lank the J/ila-martis ol Mahce$a
in the main cardinal niches and the images ol Visnu in the upper row. They
may be interpreted as auspicious alankdras or fertility motils designed to
protect the womb-house [rom cvil influences.?

Surasundaris, cclestial damscls, have their auspicious inlluence as alankara
on the body of the temple (PL. IX), their poscs suggestive of fertility symbolism.
They are ubiquitous motils of* Indian art placed on walls and pillars ol alinost
all the temples built in the ornate Nagara style of architecture. The Orissan
text .S"ilpa Prakisa, composcd between the 9th and 12th centuries A. D,
specifically states, ““As a house without a wile, as frolic without a woman,
$0 without a figurc of a woman the monument will be of inferior quality
and bear no fruit.” (I, 392). This text gives sixteen types of Aamyds (maidcns)
according to the various activities they are absorbed in.® The number of
types of lemale ligures to be depicted on temple walls increases 1o 32 in
the Medieval western Indian text Kgirarpava of the Visvakarma ‘tradition.*”
It is noteworthy that a recently found Orissan text .S"ilp.':ramako.s‘;l recognizes
them as wpasaktis, associate goddesscs, assigned to the dilferent parts of
the Sriyantra.”®

The garbhagrha is conceived of as a mandala in the pdja rites perlformed
by the aspirant at the cntrance ol the sanctum according to Saiva Siddhanta
text Janasivagurudevapaddhati (Kriyapada, ch.13). The text gives mantras
for worshipping the threshold divinities, Ganea and Sarasvati, then for Ganga
and Yamuna on the right and left of the door, followed by the mantras
for Nandi$a and Mahakala. These deities stand at the entrance of the Kaldariya.
In the centre of the threshold sits the goddess on Kdrma, possibly representing
Adhdra-Sakiti. Aiter worshipping the door divinitics the aspirant performs rites
for the removal of obstacles (vighnas) (rom the carth, atmosphere and heaven.
The role of the auspicious (muncala) couples, creepers and other motifs
on the door jambs becomes -clear against this background. Having removed
the vighnas from the dircctions, and having placed Dikpilas there, the aspirant
enters into the mandala, i. c. the garbhagrha.

TR AU Wi |
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The Dikpalas Indra, Agni, Yama, Nirrli, Varuna, Viyu, Kubera and I$ina
guard the garbhagrha of the Kandariyd Mahideva at the cight points of the
compass. In the upper row ol the wall are placed the ¢ight Vasus, atmospheric
powers. It is also noteworthy that the Dig-gajas, the clephants of cardinal
dircctions, arc depicted supporting the base of the garbhagrha (front part)
of the Kandariyd Mahidcva. '

The yantra-like plan of the sanctum with its numerous projections and
recesses scems (o be similar-in structure (o the mapdala, visualiZzed or drawn
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on the ground, with the imagery of the Dikpalas, and Brahma, Visnu and
Rudra that the aspirant invokes and worships during his pgja and meditation
as given in the texts, the Vayaviya Saibhita (II, ch. 24) ‘of the Siva Purina
and the Kanasivagurudevapaddhati (Kriyapada, ch.13). For instance, in the
worship of the ddhdrasili (base) performed belore the worship of the lilga,
the aspirant imagines an cight-petalled lotus on an sana. ‘Hé invokes and
worships on its outer petals siddhis such as an/ima; on the filaments Vama
and other Saktis; on the lip of the lotus petal, the Sirya-mandala and its
presiding deity Brahma; on the top ol the (ilament, the Soma-mandala and
its presiding deity Visnu; and in the centre of the pericarp, the Vahni-mandala
and its presiding deity Rudra. Then he worships the five-faced Sadasiva with
mantras and nydsa and meditating on Siva in the lotus of his heart, unites
him with Niskala Siva.*

It may be obscrved from the description of the above Saiva rite that
the visualization ol the Dikpilas, the powers (vidyds, kalis), and Brahmi,
Visnu, Rudra on the cight petals, tips of petals, pericarp, ete. of the lotus -
mandala has a close correspondence with the stone images on the wall enclosing
the garbhagrha of the Kandariyi Mahiddeva temple.

The divinities Brahmd, Vispu, Rudra, Mahe$a and others again ligure
in the dvarapa ring around the sanctum.* The devotec in his circumambulation
passcs through the “region’ of Brahmi, (sce Fig. 4, Nos. 4 and 5), where
two images ol Brahma-Sakti face cach other in the southem part of the
mahimandapa. Brahma as Sadyojita presides over the carth clement. Walking
further on the southern part of the ambulatory (Figs. 4, 9, 10), he comcs
to the ““region” ol Visnu, who as Vamadeva presides over the water clement,
and so on, until he comes 1o the image of Mahikila (Rudra), and then
1o Sadadiva towards the end of the circuit (Fig. 4, Nos. 24, 25).

The threc manilcstations, Brahma, Visnu (including his vy-dha Sankarsana)
and Muheba also appear in the niches of the rool pediments of the three
transepts of the garbhagrha, respectively on the south, north and west.
Umia-Maheévara sit in the (ront facade of the temple. The Sukandsa, antelix
above the roof ol the vestibule, has Mahebvara standing in the upper and
larger niche, while Vaikuntha-Visnu stands in the lower niche.®

The outer wall of the Kandariyd Mahideva, “like the [retted outline
ol the buttressed fort ™ has numerous projections and recesses which display
surasundaris, vydlas, Dikpilas, snake- -goddesses (in corncers, onc above the
other), and numcrous male divinitics who appear to be Siva (PI. IX). These
divinitics standing in tribhanga do not have the majesty of the great god
but scem to represent lho lesser aspects ol Siva such as Vidycévaras and
Mantrcévaras. They are *pure’ (Suddha) beings * whose mala (impurity)
is in a high state of paripakvatd (ripeness), who arc about 1o be emancipated. ™



Kandariya Mahadeva temple, circa A. D. 1030, Khajuraho.
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Sanctum entrance, Kandariyd Mahddeva temple.
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B. Tripurantaka Siva, topped by Laksmi-Nardyana, northern cardinal
niches ol the sanctum, Kandariya Mahadeva temple.
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Laterior wall depicting Siva in his lesser aspect, surasundaris,
vyalas, and snake divinities, Kandariyd Mabadcva temple.



View from south, Kandariya Mahadeva temple. On the
leit can be scen the Aapifi wall joining the hall and the sanctum.
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Images of  Vidycévaras arc mentioned as  having three cyes, jald-
mukuta or karapda-mukuta, the sacred thread and four arms.* The
Jsanasivagurudevapaddhati mentions them as Avarapa deitics. They encircle
the temple and perform ““ angelic functions™ in helping the lower order of
pasus to ascend to higher levels in the involutionary process.®

The devotee in his circumambulation proceeds through various aspects
of Siva, the graded images ol his manifestations, until he reaches the entrance
of the sanctum, and stands in the antardla, the sandhi-ksctra or passage
which joins the hall and the sanctum. Here the devotee faces the éiva-lh\ga.

The architect has imaginatively placed sculptures of physical union on
the outer wall fkapili) of the antarala (P1.X). In placing the sandhi (conjoint)
figures on the sandhi-ksetra, he has employed not only an archilcclurdl pun
as suggested by Michael Meister®, but also sandhyd bhasa®’, the intentional
code language ol the Tantrikas. Just as the Tantric texts dcscnbc Kundalini
Yoga and sccret doctrines in the crotic terminology ol sandfiya bhasa which
would delude non-initiates, the architect-priests of Khajuraho’s three sandhira
temples (with built-in ambulatory), viz. the Laksmana, the Visvanitha, and
the Kandariya Mahadeva, have used sandhyd bhisd on their juncture walls
and attempted o communicate cxpcncm.cs ol the stages ol mcditation, as
discussed by me in my carlicr paper.*®

The juncture wall of the Kandariyd Mahadeva is lormed by an overlap
ol two cqual squarcs (sec Ground Plan, Fig. 4). On this overlapping space
which is like no man's land, * neither here nor there™, or *“here also and
there also, ** the architect has placed the symbol of timeless expericnce, when
there is ““neither day nor night.”” Through the symbolisin of conjoint figurcs
on the juncture of the hall ol devotees (pasus, jivas) and the womb-house
of the divinity (Pati, Siva), the juncture of the phenomenal and transcendental
worlds, the architect conveys the transcendence of the human condition. It
is believed that by combining the opposites — the Sun and Moon, Pingald
and 1da - and unilying them in the central nddi Susumnd, the yogl can pass
into the non-dual state of timelessness. ™

The geometry in the compositional scheme of the head-down pose of
the Kandariya Mahddeva reminds us ol the Kamakald Yantra ol the Sllpa
Prakasa (11, verses 49811.). Perhaps as in the case ol the Kamakala Yantra,
the lines of the yamra symbolisim were conccaled from non-initiates by the
placement ol crotic figures, which were for ‘““the delight of people”, the
laymen, as the .S"ilp.'z Prakisa puts it. By placing the symbolism on the most
vulnerable part where the corners of the two structures meet, the architect
sccured the building against vighnas (obstacles). The crotic scene and the
yantra that it scems to conceal imagically protect the building, doubly einpowered
by the fertility symbolism of the scenc and the geometry of the jantra.
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The scven Mitrkdas (Mothers) along with the music-playing Virabhadra,
and Gane$a, dance dynamically on the socle, while they encircle all the four
structures of the temple forming a protective mandala around Siva. Their
placement on the temple is counter-clockwise (prasavya) as lar as the devotee
is concemed. The first Mitrka Brahmini ol the standard krama (order) is
placed on the north, whercas the seventh Matrkd Camunda, placed in the
southern niche (sce Ground Plan, Fig. 4), is met with tirst when the devotee
circumambulates the temple. This apparent counter-circumambulatory position
results because the Matrkas themsclves are circumambulating the temple. So
the first Mitrkd Brahmani has gone ahead in her movement in space, followed
by the other six Matrkdas and Gape$a. The Matrkdas are doing cternal
circumambulation around the temple of Sthipu, a point of Stillness.

lcons, which arc but ndma-rdpa, name and form of the Formless, are
not placed beyond the Sukandsa. Beyond this point what we see is *“the
ascent and descent and rencwed ascent'® of the graded mini- §ikharas, 84
in number,*' lcaning against chest furih) ol the principal $ikhara. There are
scrics of graded mini-spires, cach with its subsidiary spires (Pl. 13). The
ascent and descent ol graded peaks on the Sikhara, centering around ils
highest point, the finial, the Cosmic Axis, convey the perennial riythm of
Crcation, Dissolution and again Creation.

To conclude: T have scen people blush at the name Khajuraho, and so
I have attempted to clear the misunderstanding as much as I can and show
how the Khajuraho artist is trying to express the essence of Indian philosophy
in the grid and vocabulary of his time. It is the medicval language of expression
rclated to the presceribed feudal modes of behaviour and thinking. But through
this language of hicrarchy and graded manifestations, the sdtradhara is conveying
the truths of cosmological insight which today also strike a note, and which
modcrn physics would explain in terms ol the Big Bang, Expansion and Collapse
of the Universe. Rescarchers on Design and Architecture® have also scen
the temple as a model of the cosmos, based on the principle of *“ holonomy ™,
according to which ““ cach fragment ol the cosmos is a whole and complete
in itsell, and is like the large cosmos of which it is a part.”” The self-similar
forms in dilTerent scales, as represenied in the multitude of peaks of the
main §&khara, and in repetitive motifs and design convey the order of the
cosmos in the temple.

While giving an caposition of the temple as cosmos through the Vistu
texts, M. A. Dhaky writes with his penetrating insight : ““The cosinos may
be looked upon as a single phenomenon @ in a physical sense, the universe;
in a spiritual sense Supreme Being pervading in but also beyond matter,
space and time. The cnormity of the material Cosmos makes it incstimable;
the “prolundity ol the spiritual Cosmos makes it imponderable and hence
incomprchensible. It must, then be reckoned through its parts, and, through
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its aspects. The aspects are conccived to be conveyed through and represcenied
by the cmanations -- minor and major, primal and sccondary, less potential
and tremendously potent — known variously as devas, divya-$aktis and so
on.”*3 [ have in this paper attempted to present the cosmic order through
the doctrinal unfolding in the iconic scheme — the centre and ilts many
dilfcrentiated manifestations.

The architects, dcdnas and patrons of Khajuraho are no more, but they
have lcil a legacy of this visual language for us to read. Today also standing
silently in the evening light near the grand Kandariyd Mahiddeva we can fcel
the rhythm of the ascent and descent of its multiple mini-Sikharas clinging
1o the main $ikhara. And we walk around this Siva’s mountain in the dircction
led by the Matrkas and Ganesa, circumambulating the temple and becoming
a part ol its yamtralike rhythm and coming ncarer to its vibrations, to the
cosmos - that the temple symbolizes in its gecomelric order and imagcs,
nama-rapa, of the Formless, Timeless, Nigkala that Siva is.
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PERSIAN IMPACT ON INDIAN LIFE
N. S. GOREKAR

India, the centre of oriental learning and culture, had commercial
intcrecourse also with Afghdnistan, Iran, and Central Asia from very ancicnt
limes. It is still very diTicult to determine the exact date when, and the
manner in which Persian as a language in Iran, or Dari as a tongue in
Alghidnistan, or Tajek/ as a dialeet in Tajikistan, centered India. However,
the 1 regular influx of fresh bands of Iranians, Afghans and Turks into India
and their day-to-day association with the people of India, resulted in mutual
acquisition of cach other’s languages. In spite of the fact that the Persian
language was not the native language ol cither the Turks or the Mughals
who held sway over India, yet it had become so popular with Timurid princes
during their stay in Central Asia that they used it in preference to their
mother tongue. The royal impetus, in lact, was responsible for instilling in
the people of India a love for Persian cven before the Mughals. The lincal
descendents of Timdr played a vital role in the popularisation of this language
in India. Owing to his leanings towards Persian, Humiydn neglected the use
of Turkish and encouraged the use ol the Persian language at the court,
making it the chicl medium of cxpression and communication. The study
of Pcrsian, which was not so very popular and so very current amongst
the people of India from the timc of conquest of India by Sultan Mchmid
of Ghazni 1o the reigh of Emperor Akbar, received a fillip in A. D. 1582
with the cnactment that all government records should henceforth be kept
in Hindi as well as in Persian, which enlorced the study of the Persian language
on the Indian people. Persian maintained its status during the regimes of
Emperor Shih Jehin and Aurangzib ¢ Alamgir until 1800 when Persianisation
was almost complete.

Persian which has been rightly called the French of India was the chosen
language ol the courts, governments, and general administration, and also
the vehicle of exchange on the cultural planc between these two great countrics
during Muslim rule in India, and hence the Indo-Muslim farmans, sanads,
chronicles, grants, documents, inscriptions and cpigraphic or numismatic records
arc in the Persian language. Though Persian was considered to be the language
ol the nobility, yet is was adopted by the people in general for their day-to-day
affairs : lirstly, on account ol the basic structure which continued to remain
Aryan through the ages; and sccondly, on account of its close allinity to
Sanskrit.
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Towards the first hall’ ol the eleventh century when Abd Raihin Muhammad
Ahmad al-Bironi, who accompanicd the retinue of Sultan Mchmdd, was busy
studying Sanskrit and collecting materials for his remarkable work entitled
Kitabu'l-Hind, social intercourse between the Hindus and Muslims became
so closc and so compact that the racial barricrs between these two peoples
had almost broken down, and as a conscquence, Istamic civilisation and culture
was fast making itself’ clt in India.

The Indian mind, though deeply absorbed in its philosophical lore, had
been largely inlluenced by the languages, cultures and philosophics of the
Greeks, Scythians, Arabs, Turks, Pathans and Mughals on its coming into
contact with them. The importance of this external influence is witnessed,
among other things, in thc mastery ol the language of the newcomers by
Indians. Persian was one such language with which the Indians cultivated
an intimate association and acquitted themscelves most successlully in the skillul
acquisition of the language. And consequently, they left their mark on its
literary history, particularly, in the branches ol pociry, lexicography,
cpistolography, historiography, memoirs, journalism and Indology, the last
mostly in the lform of translations.

In view of the political and social considerations in favour of the intensive
study of the Persian language, the Indians threw themselves heart and soul
into this task; and according to Abu’l-Qasim Hinddshah Firishich, author of
the Ta'rikh-i-Firishich, the natives were much interested in the language of
the rulers of the Lodi dynasty. And with the advent of the Mughal Emperors,
Babur and Humaiydn, Persian became current and popular. Compared with
the Pathan rulers, the Mughals were less exclusive in their broad outlook
and social intercourse, and obviously,the Hindus [ound themselves drawn ncarer
to the Muslims in almost all walks ol life. This happy fusion of the Hindus
and Muslims produced still better results in the spread of the Persian language
and it must be noted that Persian was studied particularly by Hindus and
Muslims, without the aid of any grammar, (or there had not yet been evolved
any grammatical system by the time of Amir Khusrau of Delhi, the harbinger
of the synthesis of Hindu-Muslim culture.

Persian became more Indianised when the Hindus took to the study of
the language during the reign of Sult@n Sikander Lodi (1485-1510) and during
the Mughal regime in India, thus enriched the language with Indian vocabulary,
the homely metaphors and imagerics drawn [rom the Hindu-Muslim belicls.

The contacts which were initiated in Sassanian times were renewed by
the Ghaznavids and continucd in various forms down to the cightcenth century.
Thc_(—}haznavids, the Ghorids, the Khaljis, the Tughlags and the Mughals
in the north, and the Bahmins, particularly the ‘Adilshhis and the Quibshahis
in the south, were cither of Turkish or of Mongol origin, but belore they
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arrived in India they had alrcady absorbed the all-pervading influence of Iranian
culture and lanpuage as they moved down into this country through Iranian
territory. Many of them, il not all, had adopted the language, customs,
conventions and manncrisms of the Iranians, and had modclled their court
ceremonials and administration of justice on the Iranian style. In other words,
these adventurers were racially Turkish or Mongol, but cullurally they were
Iranian. Their successors did not know the language of their ancestors, while
the immigrants from Iran who were cither Turks or Alghdns, coming (rom
the north or through the western coasts, used Persian as their Jingua franca.
And hence with the foundation of the lirst Muslim Sultanate by the Ghorid
General, Qutbu’d-Din Aibak (1206 to 1210), Persian became the sovereign
language of India as a common medium ol expression between various
communitics of this country. Mughal rulers like Emperor Babur were thoroughly
imbued with all the graces of Iranian culture. The mother of Akbar the Great
was Persian as also the able wile ol Emperor Jehangir. The Mughals particularly
brought the administrators, jurists, artists, architccts and litterateurs from Iran
along with them, and thereby established an unbreakable link between the
cultures ol these two great countrics. Obviously, the Muslims came to India
with the intention of conquering and settling down in India; the Persian language
also cstablished its importance as onc of the major languages ol India. The
truc Iranian or rather Persian renaissance in India comes along with Emperor
Biabur who with his innate sense ol culture and refinement, taste and art,
was its early representative. Emperor Humayan imprinted the stamp of Iranian
culture on this country which was to endure for gencrations. The influence
of Iranian culture promoted by the monarchs ol India and Iran, lound favour
with peoples of these great countries. Almost all the Mughal rulers of India
achicved cmincnee and carned admiration in the domain of culture. The mental
make-up ol all the Mughal rulers, indeed, had a marked bias towards the
appreciation ol Indian culture. Again, the Mughals came to India with the
ctiquette and culture of Iran, and as such, their cultural environment forms
a landmark in the history of Indo-lIranian rclations.

The Persian language during the Muslim ascendancy in India, spread all
over the country. Not only in the Mughal territory but also in the virtually
independent states of the Deccan, Bengal and Oudh, Persian was uscd in
the Government olfices in which a large number of employces were the
natives of India and all of them had a command of the language. Even in
the Maratha State in the times ol Chhatrapati Shivaji, which had modelled
its wholc administration afier thc Mughal cxample and in the Sikh State in
the days of Maharaja Ranjit Singh, Persian was continucd along with the
other regional languages.

It is admiticd that during the Muslim rule, India made two important
conltributions 1o the growth and development of civilisation and culture, namely,
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the Indo-Iranian art and Indo-Persian literature. The Muslim rulers with a
very few exceptlions were the lovers ol beauty, both in marble and in verse.
They built beautiful structures to oller their prayers, exquisile palaces to
live in, and glorious tombs to deposit their mortal remains. They wanted
the best writers and pocts of the age to sing their victorics in love and
in war, and loved to hcar sweet Persian lyrics, particularly during the intervals
between their strenuous work and happy moments. Indeed, it is a splendid
heritage of art and literature which they have lelt, and a large number of
Persian pocts and writers who lived in India during the Muslim rule produced
works ol real beauty and left a deep impress upon literature in its Indian
environment. The Persian literature of India is not merely an olfshoot of
Iranian genius thrust by the caprice of historical evolution into an alicn land
but an original product with an individuality of its own, and conscquently
cvolved against the background of the land of its birth and with the history
of the age. It is, therclore, of great interest lor supplementing the historical
data necessary to reconstruct the history of the medieval period. Or, obviously,
it is interesting as a branch ol our cultural heritage, and important as a
source of information lor understanding the political history of medicval India
in its true colours.

It was during the regimes ol the Muslim monarchs ol India that a learncd
scction of the calibre of Abd Raihan al-Birdni, an outstanding scholar of
Indian culture, and Amir Khusrau Dchlavi, an all-round genius of the age,
took to Indian learning and science, and transierred Indian lore into Persian
in particutar,in order to understand Indian Philosophy and culture. The
enlightened rulers like Sulian Zainu'l-Abedin of Kashmir and Sultdn Hussain
Shih of Bengal on the onc hand, and Empcror Akbar and Prince Muhammad
Dard Shikdh on the other, were prompted (o render Indian learning into
Pcrsian, which gradually brought about a rapprochement between Indian and
Iranian cultures and resulted into a grand synthesis in the realms of art and
literature.

With the conquest of the Punjab in 1021 by Sultdin Mchmid, Lahore
came to be known as an important centre, politically as well as socially,
on par with Ghazni. In a short time, Lahore, which rivalled Ghazni as a
centre of literary activity, laid the lfoundation of Indo-Iranian culture, resulting
in Indo-Persian literature. Since socicty and culture evolved round the brilliance
ol the court at Lahore as a centre of political authority, it necessarily atiracted
both the ambitious nobles and the rising pocts and writers. And, as a
conscquence, there was a [ree, proluse and constant intercourse betweeen
Iran, Alghanistan, Transoxania and Khurdsin on the onc hand, and the Punjab
in India on the other, which brought in their train a wholesome and stimulating
atmosphere and condition. According (o Muhammad ‘Aull, author of the
Lubibu'l-Albib, “‘Lahore, which vibrated with a wave of Iranian culture and
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lcarning, was the proudest ol all districts in its unlimited lcarning and
scholarship.”

The carly Indo-Iranian pocts have played a considerable part in the evolution
of Persian litcrature in India and have left behind an indivisible common
heritage. The language of the immigrant pocts was Persian and as such they
formed a small colony of an aristocracy in the Punjab, speaking the language,
uncontaminated by Indian idiom. This cullural tradition remained patent till
the time of Amir Khusrau, and was known [or the purity of diction of the
carly pocts as against the ornate and Indianized Persian ol later poets. The
carly pocts in India cultivated Persian poetry with catholic taste and retained
the integrity of Persian idiom and flavour in all their poetical compositions.
They wrote chaste Persian, unlfamiliar with unwanted exaggerations, recondite
words, vain cpithcts, far-fetched comparison and ligurative language of the
subscequent writers. They have displayed their power, lertility, resources and
artistic instincts in their verses inthe Persian language.

It is universally acknowleged that the contribution of India, on the whole,
to the development of Persian poctry is vital and distinctive, though with
the dcath of Dr. Muhdmmdd Igbal, it almost ccases to cxist. The Persian
pocts, who were cither of Indian origin or those who had to migratc to
India duc to want ol partonage, have sought inspiration. from or copicd the
Persian modcls, and thus have gencrously contributed to Persian poetry which
can' casily be compared with any rich period of the literary history of Persia,
both as regards quality and quantity. It must be recalled here that the poctical
works ol the Indian-born poets like Khusrau, Hasan, Faidi, Brahman, Bidil,
Ghilib and ol Igbil, and ol those migrating {rom Persia like Naziri, ‘Urli,
Zuhari, Ghazal, Talib, Sa'ib and Kalim who perlccted their art in the poctical
climate of Indian courts, were recognized as accomplished compositions all
over Persia and Central Asia. It was the mission ol the Persian pocts, who
were endowed with the gills ol composing extempore or ol poctizing factual
incidents, to entertain their royal masters and their entourage with their delightful
verses, repartees and enigmas. Indeed, Persian poetry produced in India is
a truer index of the social and cultural contact between the Hindus and
Muslims than other chronicles and records, and it gives us a clearer picture
of that cultural linkage.

In India the [irst rendering ol Sanskrit verses into Persian was made
during the time of Sultdn Mchmdd in whose praise Nandd, the Raja ol Kalinjar,
had composed a few verses in 1023, According to the Tarikh-i-Firishtch,
the Rija who had conlined himself in a fort, for fear of Sultan Mchmid,
surrendered and made a present of the Sanskrit verses in the original and
in the Persian language to the Sultdn who, in appreciation of this gesture,
rewarded the Raja with several lorts.
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The Hindu bard, Kedar Rija, is said to have attended the court ol Sulian
‘Allau’d-Din in the twellth century, while in the thirteenth century Sultan
Jalalu'd-Din Khalji was probably the first Muslim monarch of Delhi who showed
some intellectual interest and inquired into the Indian lcarning and Sanskrit
scholarship, Sultan Muhaminad Tughlaq's intellectual curiosity is a landmark
~ in Indian learning. Diya‘u’-Nakhshabi’s adaptation of fifty-two short storics
“from a Sanskrit work, .S"uk('z-.ST'I})Eémi, into Persian in 1320 under the title
of Twir-Niameh is by far the most outstanding achicvement of the Sultian’s
reign in this ficld.

During the reign of Sultdn Firdz Shah Tughlaq, the olfficial patronage
of Sanskrit lcarning continued despite his unbiased theocratic policies, and
as such he commissionced translations particularly of medical works into Persian
from Sanskrit, when he lound thirtecen hundred rare Sanskrit works in a
temple at Jwalamukhi alter the sack ol the Nagarkut in the Kangra valley
in 1362. As a watter ol act the pundits ol the temple were consulied and,
in co-operation with Persian scholars, the rare manuscripts of a number of
works on astronomy were rendered into Persian. The most significant of
them was the translation into Persian of an Indian work by a court-poelt,
‘Izzu’d-Din Khilid Khant under the title ol Daldl ii-i-Firdzshahi. Besides,
Sanskrit works on astronomy, astrology, physics and music were also rendered
into the Persian language.

It was in the reign ol Sultan Sikandar Lodi, an intellectually alert monarch,
who Dby throwing Persian studies open 1o the natives, sct in motion the process
ol their integration into the higher administration of the Sultanate, that in
1512 a work on Indian medicine, Agada-Mahavaidyaka, was translated into
Persian under the supervision ol Miyan Bhad Khawas Khin, his Prime Minister,
and was termed Tibb-i-Sikandar, 1t is also said that this work which contains
a detailed account ol therapeutics, the structure of the human body, and
the diagnosis and trcatment ol diseascs, and serves as a major authority
on Indian medicine, is not a translation but rather that it is based on the
works of Caraka, Su$ruta, Karana, Bhoja, Cintdinani, Cakravika, Kirdta and
many others. The great cpic, Mahdbharata, was translated- into Persian in
order to understand the religion and culture of ancient India. The Muslim
kingdoms of Kashmir and also ol the Deccan showed a [ine spirit ol (oleration
and displayed an active patronage to Indian learning and culture. At the instance
of Sultan Mchmiad Begara, a work on the cure ol horses was rendered into
Persian under the name of Khail-Nimeh by Zainu'l-‘Abedin Karabald'm alias
Hashimi. As a matter of fact genuine Muslim cfforts towards an understanding
ol Tndian learning, and patronage ol and participation in Sanskritic lore, begins
with Sultan Zainu'l-‘Abedin ol Kashmir, the patron of Jonarajd, who continucd
the compiling and editing of the great Sanskrit historical work, Rdjataranging,
along with a number ol Hindu scholars, including the physician, Shri Bhatia.



PERSIAN IMPACT ON INDLAN LII'E 65

With the accession of Emperor Akbar to the throne in 1556, a hitherto
unprecedented patronage was extended to Indian lore and to the translation
ol important Sanskrit works, particularly on Indian philosophy and various
sciences. The learncd scholars who were engaged in translating the Indian
learning into Persian were among others ‘Allama ‘Abu’l-Fadl, ‘Abdu’l-Qadir
Badayiini, Naqib Khan, Shaikh Sultdan Thanisari, and Mulld Shiri who were
all assisted in their work of translation by an equally large number of Sanskrit
pundits, well-versed in-Indian philosophy and sciences. These translators along
with Dcvi Brahmin, the renowned scholar and philosopher, and other lcamed
pundits, were housed in the library of the Audience Hall at Fatchpur Sikri.

The translation ol the Atharva Veda was lirst undertaken by *‘Abdu’l-Qadir
BaddyanT with the help of Shaikh Bhuwan Khin, a Brahmin convert, and
later on by Haji Ibrahim Sarhmdl, and was teomed Athar-Ban. The first
translation ol the Ramadyapa ol Valmiki into Persian was begun by ‘Abdu’l-Qadir
Badaydni at the instance ol Emperor Akbar in 1584 and was completed
in 1589.

Again, the Mahabhirata was translated by ‘Abdu’l-Qadir Badayini, Naqib
Khan, Shaikh Sultin ThancsaiT and Mulla ShirT under the supervision of
Abu'l-Fadl, who wrote the prolcgomena to the entire work in 1582-1587
and gave it the title ol Razm-Nameh. Abul-Faid Faidi, two years later, improved
upon the the prose translation of the Mahibhirata which is ornamental and
embellished or rather highly poctic prose. The metrical translation of the
DBhagavad Gita was tenned Gia, and the Gra-Sanbo-dant is a Persian version
ol the Sanskrit commentary entitled Subodhing, while ‘Abdu'l—Rcbmﬁn Chrishti's
Mir‘atu'l-Hagd'iq is an cxposition of the philosophical teachings of the Gitd
in Islamic terminology. Bhaskaracirya who lived in Ujjain in the twellth century,
the last of the great mathematicians of ancient India, wrote his Lilinaii, a
work on arithmetic and geometry. In about 1586-87 this work was rendered
into Persian at the instance ol Akbar the Great, under the title of
Badid'l'u’l-Funan. And Somadeva's Kathasarit-Sigara, a collection of storics,was
translated into Persian by Faidi. The story of Raja Nala of the Nisadha territory
and Princess Damayanti of Vidarbha, an ancedote Irom the Mahabhdrata,
known as Nalopidkhyina, was rendered into Persian by Faidt and was namced
Nal-Daman, in 1594. Regarding the Nal-Daman, ‘Abdu’l-Qadir Bad@ytni writes
in his Muntakhabatut-Tawarikh that “it is such a Mathnavi that the like
of it no poet could have composed lor the last 300 years since Amir Khusrau.™

Essentially the programme ol translations from Sanskrit into Persian under
Akbar the Great was not an isolated or specilic development. It was a part
of the intensive project lor the improvement of his mind which also included
the translations {rom Arabic, Turkish, and Kashmiri in particular. Among the
Hindu scholars employced to help Muslim scholars, or rather translators were
Kishan Joshi, Gangadhar, Mahesh Mahanand, Devi Misra, Satavadhava,
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Mahusudana Misra, Caturbhuja and Bhawan. This joint enterprise put into
Pcrsian the Sanskritic lore, besides several other religious and metaphysical
works.

It was during the rcgime of Emperor Shah-jchdn that Prince Muhammad
Dara Shikah, who was passionaicly fond of Indian Phllosophy and rcligion,
‘made invaluable additions to” Indian thought. His translations include the
Upanisads under the title of Sirr-i-Akbar. His important work is the
Majma‘u’FBdhrain, a comparative study of Hinduism and Islam. It may bc
recalled here that the Sanskrit work, Samnudrasangama, written in 1708,
supposcd to be the translation ol the Majm‘v’l-Bahrain.

The Puranic literature was also translated into Persian and among others
it included the Siva Puripa, the DBhivavata Purdpa, the Vispu Purdpa and
the Skanda Purdpa at the instance of Emperor Akbar in 1602-03 which
arc the other Persian versions ol the same.

It may be added that though the Muslim contribution to the transfer
ol Sanskrit lore into Persian is undoubtedly great, yet the Hindu scholars
undertook the task of acquainting their Muslim brethren with the treasures
ol their knowledge by bringing out a mass of literature in the Persian language
lhrou's,h their own cllorts, ol which Brahma-Satra, Prabodha Candrodaya,
Atma-Vilisa, and Zi ich-1-Ulidgh Baie arc remarkable.

Besides, al-BiranT is right when he complains of the Hindu indifterence
lo historical science, as it does not appear 1o appeal o Hindu imagination.
In spite ol the lack of interest in historiography, the Hindus along with Muslims
have been able to produce a large number of remarkable and usclul works
in Persian during the Mughal regime in India.

Abu’l-Qasim  Firishtch’s monumental work, Gulshan-i-Ibrithimi betler
known as Tarikh-i-Firishtch, compiled in 1611, is regarded as the most
compendious of chronicles that medicval India has produced, Abu'l Fadl's
detailed history ol Akbar the Great, Akbar-Nameh and the encyclopacdia
treasure ol statistics about Akbar's cmpire, A'in-f-Akbari arc considered (o
be the outstanding works. ‘Abdu'I-Qadir Badiy@ni’s remarkable work,
Muntakhabatu't-Tawarikh, is said (o be the first critical work of Akbar's
policy, while Khalt Khan's Muntakhabu’l-Lubab is a record of cvents of the
Mughal empire, particularly of the reien of Aurangzib. Of the Hindu distinguished
historians, Candra Bhina Brahmana's Chahar Chaman, Rai Brindaban’s
Lubbu't-Tawdrikh, Ishwardasa Nagar's Futdhat-i-‘Alamgir and Bhimsen's
Nuskha-i-Difkusha are some ol the important books on history which merit
to be appreciated both in quality and quantity.

During the medieval period ol Indian history, the Indians devoled themselves
to the compilation of Persian Icxicons, and in a short time, the dictionarics
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compiled in India exceeded those produced in Iran. No Persian writing except
the works of Khusrau and Faidl commands respeet in Iran, but the value
ol Persian lexicons compiled in India has been acknowledged. The critical
dictionarics were compiled by Indians, during the last days of the Mughal
power in India when the controversy over the superiority of Iranian to Indian
scholars in Persian learning and literature heightened its tone. Undoubtedly,
the lexicons compiled by Indians reveal their critical acumen, scholarly rescarch,
vast learning and depth ol knowledge.

The Burhan-i-Qéatali* bu Muhammad Husain Tabrizi, a controvcrsial
dictionary, written in 1651 during the regime ol ‘Abdu’lidh Qutb Shah and
the Khirgtu'l-“Uldm, an cncyclopaedic  work, by Abi‘lmad, and
Farhang-i-Anandrdj, a voluminous dictionary, compiled by Muhamnad
Biadshih, chict scribe of the Mahirdj and Andrdj ol Vijayanagara, are some
of the important lexicographical works in Persian by the Muslims.

The Bahar-i-‘Ajanr is onc of the most learned lexicons ever compiled
by a single individual. Tck Chand ‘Bahar’ brought out several editions of
this monumental work between 1739 and 1786, cach ol which was an
enlargement of or rather an improvement upon the carlicr one. His approach
o lexicography is scientilic. Indeed, the Bahar-i-‘Ajam is known throughout
the world and both the castern and the western critics Persian have praised
it as the best lexicon produced in India.

The Mugstalhat 'ush-Shu‘ara is another lexicograhical work by Siyaikatt Mal
‘Wirasteh’, completed in 1782 after over filleen years’ labour. Warastch's
criticism is refreshing. Though the work is a small compilation with no copious
quotations, yet it has the merit of being an cntirely original work based
on the results of rescarch.

From the time ol the Ghaznavids in the cleventh century to the downfall
of the Mughal cmpire in “the cighteenth century, various works on Jjnsha
or cpistles were composed by Hindus as well as Muslims. The literature
in Persian on insha is varied, wide and rich. The epistolary art as a literary
form was develpoed during the Mughals' regime and attained wide popularity
during the reigns ol Jehiingir and Shah Jehan. The Hindus took zcalously
to this art and 10 the vocation of munshigiri, and their zeal and enthusiasm
madc it their own preserve. o

With the exception of Shaikh Abu'l-Fadl, author of the Inshd-i-Abu'l-Fadl,
and Aurangzib ‘Alamgir, author ol the Rug‘at-Alamglr, who are regarded as
the linest exponents ol Persinn cpistles, no other artist in this branch of
literature could be compared 10 Har Kiran, Candra Bhan, Madhu Ram, Nitral
Chand and Odhe Raj. Candra Bhan was an adept in the style of Abu'l-Fadl
which was lorid, verbose and metaphorical. They enriched the language with
their own modes of thought, homely idioms and imagerics, and Indian diction
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and vocabulary.

To be bricl, Candra Bhan of Shih Jchan's reign, Odhe Raj of Alamgir’s
rule and Pandit Madhu Ram of Dird Shikiih’s times arc the outstanding
cpistolographers, while the Haft-Anjuman by Odhe Raj, the Tarzu'l-Insha
by Indrajit Mchkar, the Guldastah-i-Faid by Tohri Mal ‘Tamkin, the
Gulshan-i-Aja’ib by Jaswantrai Singh and the Gharibu 'I-Insha by Kishanchand
arc notablc works on nshd.

Along with Muslims there have been Hindus also whose labours have
produced great memoirs in Persian during the Mughal rule in India, which
like the lexicon was the main fcature of the age. These memoirs serve as
a great source of information about the medicval history of India.

The Safinah-i-Khu 'shgu by Brindabandasa Khu'shgu, the Gul-i-Ra‘na by
Lakshmi Narayana Shallq, the Anisu'l-Ahibba by Mohan Lal Anis, and the
Hamishch-Bahar by Kishandasa Achaldasa Ikhlas arce the notable memoirs
of Hindu scholars who flourished during the Mughal regime in India.

The Gul-i-Ra'na written by Lakshmi Narayana Shaliq in 1187 of the
Hijra cra is divided into two scctions — the tirst section deals with the Muslim
poets writing in Persian, and the second tecats of the Hindu pocts in alphabetical
order. The Salinah-i-Khu'sheu is the work of Brindabandasa Khu'shgu, which
stands as onc of the very important memoirs, It gives an_account of the
majority ol Persian pocts. The Hamisheh-Bahar written in the year 1136
Hijra era by Kishandasa Achaldasa Ikhlas deals with the biographical accounts
of the Persian pocts who (lourished [rom the times of Emperor Jehangir
to the reign of Muhummad Shah. The Salinah-i-Ishrat [rom.the pen ol Durgadasa
"shrat, composed in 1175, gives an account of the ancient and the modern
pocts in alphabetical order. The Anisul-Ahibba by Mohan Lal Anis, which
was written in 1197, is a biographical memoir of Mubammad Fakhir Makin,
and his Hindu disciples who had cultivated the poctic art in the Persian
language. The Yyar'ush-Shu'ara by Khutbi Chund Zaka, composed in the
year 1247, gives, in the most haphazard manner, the accounts of about fificen
hundred pocts, and the Anisu'l-‘Ashigin which was written in the ycar 1245
by Ratan Singh Zakhmi, is also one of the biographical memoirs, written
in alphabcetical order.

The memoirs of Urdu pocts writtien in Persian by Muslims as well as
Hindus arc great literary and critical contributions to Urdu literature and also
give an account ol the development of a new language, Urdu which is a
common and sacred heritage, born ol the joint cltorts ol all communitics
in India, particularly ot the Hindus and the Muslims.

In India Persian was the language of the polished socicty, ol diplomatic
correspondence, ol the law-courts and ol the oflicial reports, and was uscd
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by Indian officials till about A. D. 1830. A large body ol readers, able to
rcad Persian and willing to pay, was assured to Persian newspapers, published
in India.

The Jam-i-Jahan-numa was a weekly, cdited by Lala Sada Sukh Ra'i
of Calcutta which was started in A. D. 1822 while the Mir'atu'l-Akhbar
was cdited by Ram Mohan Roy and ushered into existence about the same
year. The Shamsu'l-Akhbdr was published periodically in Persian under the
cditorship of Mani Ram Thukur.

Persian was one of the vehicles employed by the mystics and Sulis in
India whose contribution to the language cannot be minimised. The carly
part of the Middle Ages was a period of the promulgation ol the Suli doctrine
in India. Shaikh Mu'inu*d-Din Chistt (A. D. 1142-1235) and many other
saints and mystics who enriched Persian literature by their malfuzat or records
of conversation as well as by their permancent svorks. Besides, the translators
ol the Qur'an the Hadith, the Figh ol the Muslims, the Bible ol the Christians,
the Grantha Saheb of the Sikhs, the Gathas ol the Parsis, the Vedic and
Puranic literature of the Hindus in particular were rendered into Persian.

The contribution to almost all the branches ol Persian literature in India
by the Hindus and Muslims in particular, indicate the impact of the language
on the Indian mind and imagination, and confirms the fact that India was
the sccond home of the Persian language during the medieval period ol Indian
history.

It may be recalled that Ali Asghar Hekmat's interest in India is directly
responsible for his works on Indian history and culture. The Iranian savant
has also translated .S".'ikunl:lla, the lamous romance of Kiliddasa into- Persian
prose and poctry. Naini’s publication of Upanisads has opened a new and
fresh chapter on Indo-franian cultural relations. Taladdoli’s translations of
the works of Pandit Jawaharlal Nchru, Barzin's ol the autobiography of Mahatima
Gandhi, and Tikko's of the works ol Rabindranath Tagore have acquainted
[ranians with the cultural heritage ol India and with trends of the modern
thought in India, and scrve as a guide to the Iranians to the common source
of the cultural heritage. It must be admitted that it was through the cflorts
and interest of the Muslims and Hindus in particular, and other Indian
communities in genceral that India directly profitted by the learning and culture
of Iran in various dircctions. The Persian language in medieval India continued
to prosper and there were instances ol cultural contacts between Iran and
India cllected cither by pocts, scholars, historians and enlightened monarchs
. who brought about the emotional integration ol the country.

Even to this day, besides the study of Persian along with Sanskrit in
the schools, colleges and universitics, the enchanting poctry of Khaiyyam,
the objective attitude of al-Birant, the delincating brush of Behzad, the gracetul
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curves of nasta‘lig, the bewitching patterns of carpets, the artistic hand of
the craftsmen and the acsthetic pen of the creative wrilers in Persian arc
known (o be a part of the cultural heritage ol India as much as they are
Persian. It is rightly stated that the silver links with which India and Persia
were altached to cach other arce visible in the common endceavour of developing
a human culture, the joint enterprise ol evolving a better and nobler life,
ol working and fashioning patterns of peaceful, non-exploitative, gracelul living
together, nationally and internationally.



PARSEES IN SURAT FROM THE 16TH TO MIDDLE 19TH CENTURY:
THEIR SOCIAL, ECONOMIC AND POLITICAL DYNAMICS

MANI KAMERIKAR

The Parsces, descendents of carly Iranian Zoroastrian immigrants into
India scttled along the coast of Gujarat from the 8th century onwards.! From
their original scttlements in Sanjan on the coast south of Surat, groups ol
them moved north towards other villages and towns in Gujarat, the most
important being Khambat (Cambay), Bharuch, Variav and Surat and south
towards Thana (horthern Konkan). The first batch of Parsces came towards
the mouth of the Tapi river about the end of the 14th century, when Surat
was just cmerging as a town. Bcelore this, reports off European visitors (o
Surat do not mention Parsces and ncither do any other rccords. Rander
on the opposite side was an important centre at that time. By 1515 however
quitc a strong scltlement ol Parsces is 1o be found in Surat.

Surat was cstablished in the 13th century, though exact dates are not
known. The lirst inhabitants were Kolis and larmers, and it was still a cluster
of villages. By thc time Parsees came, it had cmerged into a town with
a small lort on the river Tapi. The Portugucse came to Surat in 1512 [lirst
1o plunder and burn. Surat by now had come to be known lor its cosimnopolitan
trade, and ships from here were going to all places in West Asia and also
1o the East, and trade increased rapidly. The Portuguese attacked Surat twice
again in 1514 and 1530. Mahmud Bcgada II of Ahmedabad, under whose
authority Surat fcll, then further strengthened the Fort in 1543, and put
a stop 1o their depredations.?

The Parsces by now had become well seitled in Surat and by their cconomic
enterprisc and political acumen were building a position for themsclves, both
clements bolstering cach other. The Parsces in Surat, as clsewhere in Gujarat,
had rapidly incrcased in numbers through carly conversions, the constant
cmigrations from Iran across the sca, as well as from across Alghanistan
through the old / trade conquest route, and (rom the north Indian scttlements,
which they left with the onslaught of the Muslims.> Many travellers and local
chroniclers of the 16th and 17th centuries have expressed surprise at- the
rapid growth ol numbers, influence and prestige of such a small minority
of the population all over Gujarat, and particularly in Surat.*

By the middle of the 17th century their number was ncarly 10,000 in
Surat out of a total population of approximatcly one lakh. This small band,
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as was their wont since their arrival in India, came very close to the other
communitics of Surat. They dressed like Hindus, spoke the Gujarali language,
as according to tradition, they had promiscd the local ruler of Sanjan to
do on their first arrival from Iran.® Forcign travellers could not distinguish
them from others, except on closer scrutiny of their features. They were
on amiablec terms with their Muslim brethren also, and it is said that they
were well liked by them.® Their social customs were not much dilferent
from those of the Gujarati Hindus, particularly regarding cclebrations at the
time of marriages, child-bearing, childbirth, and cven some aspects of the
death ceremonices. Their closeness with the Hindus can be gauged by the
very Hinduized namnes they adopted during their carly stay, such as Pujiaji
(Pujia : revered), Bhikaji, Gandhi, Modi, Rattan, Nagan, Ram, Chaya and
innumerable such common names between the two communitics.” The men
even kept a little top knot (Choti) like the Hindus. Untortunately the closeness
also introduced retrograde practices such as polygamy, child marriages and
seclusion of women. The Parsces theretore lived peacelully, mostly unmolested
and unmolesting, developing theic own internal strengths, maintaining their
exclusiveness through endogamy and seclusion of their religious practices.
Allter the initial conversions which must have taken place at the carly stages
of their entry into Western India, they became a ‘closed” society (rom the
religious point of view. Thus they achieved, even upto today, a happy blend
ol being accepted, accepling and still having a distinet identity ol their own.
In the eyes ol their Iellow countrymen they fonned and were accepted as
another caste group and they were allowed to Ircely practise their exclusive
lives.

Surat Parsces like those clsewhere, had begun to lind large arcas ol
Zoroastrian doctrines of the Zend Avesta and the texts missing and were
at a loss as to certain tenets. Under the leadership of Changa Asa of Navsari,
they joined in the arrangements 1o send a learned man, Hoshang Bharucha,
in 1478 to Iran with a dctailed questionnaire to be answerced by the Zoroastrain
pricsts in Kerman, which scems to have been the main Zoroastrain centre
in Iran.® In the process of scttlement in Surat, the Parsces took up various
occupations, but chiet’ amongst them, upto the 18th century were, apart {rom
agriculture, weaving, carpentry and ship-building. They also entered vigourously
into trade and commerce, cspecially as brokers, and into the liquor trade.
Their diligence and capacity for hard work was recognised by the writers
of the period. Mandelslo, in 1638, has called them the ‘busiest people in
the world.” Ovington has described them as hardworking and diligent.'? By
the 17th cenury they had become the “chiel men of the loom’ in Surat
and had started weaving special types ol silk like Khinkaab, garo and tanchoi
which were snatched up by the Arabs and was perhaps the major causc
for the European cntry into Surat''. Thus, by the middle of the 17th century
the Parsces had built themselves into a prosperous community. The wealthy
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amongst the Parsces gave succour to their own poor, and it was noticed
that they left no man destitute, and *did not suller a beggar in all of their
tribe.’'? They had developed cnough clout 1o exert cconomic and political
influcnce on the Muslim administeation of Surat, which was at this time being
controlled by the Begadas from Ahmedabad, through their governors and
Fort Commanders.

The Sultans scem to have been practical, if not liberal in recognising
the usc of other communitics. The wealth of the Hindus and Parsces proved
uscltul for political rcasons, and in the 16th century, as Surat grew in strength
as an ‘international port’, the Sultans had found it expendient to appoint
onc Malik Gopi as Governor of Sural. Surat was recognised alter 1530 as
the third best town in Gujarat (alter Ahmedabad and Khambat)'? and Europecan
traders began to converge on it. It had become a great emporium of trade,
where, besides cloth, all important commoditics from Europe and China were
bought and sold."?

The Europeans in scarch of direct contact with producers and intcrinediarics
with thc authoritics, found the Parsees excellent brokers and also * politically
uscful. By now, Parsces along with the Banias of Surat had cstablished themscelves
as cconomic asscels to the State and were therefore gaining considerable weight
with the authoritics. It is said that at that time the Parsce community had
amongst themsclves 20-30 lakhs of Rupees and acted as money-lenders to
thc Nawabs and the Europcans. Thcy lent, according to carly records,
Rs.14,00000 to lhc El Co. and 5 1 lukhs to other Europecan Companics
in the 17th century.'®

The Parsces had acquired a considerably high status within the political
and cconomic spheres and their help was often sought by various people.
Alter their initial attacks on Surat, the Portugucse, after the Moghul 1ake
over, decided to get trading rights in Surat and appointed Parsces as their
agents, as they were intluential with the Moghul court, especially after Akbar's
invitation to Dastur Mcherji Rana to come (o Agra and be part of his religious
experiment, the Din-I-llahi. In 1580 the Portugucse, Dutch, French and English
all appointed Parsces as agents and thus increased their viability in the cconomic
and political spheres. From the end of the 16™ century to 1800, when the
British took full political control of Surat, Parsces played this iamportant rolc.

The position ol the community had by the end of the 16th century stabiliscd
and they were accepted in Surat by their fellow citizens as *people of
conscquence’ and ‘superior courage’,'® as described by the Governor of
Surat in the middlc of the 17 century. According 10 Stravorinus, the Parsces
were allowed to scttle their own dilferences through a Panchayat, and the
Nawabs were very circumspect with them, and were said to stand in ‘awe’

[ them and left them in some measure independent.'?
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A mention of a few leading agents and their activities will help throw
light on the dynamics of Parsce entreprencurship and political acumen. They
cemented (riendly relations with the Dutch, Armenians, Portugucse and others. '8
Rustom Manck, like his [cllow Parsces, acted as a liaison between his European
Principals and the Indian authoritics. He became a bond between the governing
and the governed. Rustom Manck was a wealthy trader whose family had
been supplying goods to the various foreign missions. He was appointed agent
and vakil at Surat by the English at the very outsct of their relations with
Surat. We find him acting as a broker of the English lactory with great
“ability and character’. He was instrumental in solving many diflicullics between
the English and the Moghul oflicers, over whom he had. acquired great
influence.'® He also worked in various capacitics lor the Portuguese and other
forcigners. In these capacitics Rustom Manck came close 1o the political powers
in Surat, including the Moghul Governor.™® In 1660, the English chosc him
to accompany them to the Delhi Darbar to gain various concessions as their
agent and broker. They were in need ol trading concessions and also wanted
excmption {rom taxcs, and (rccdom [rom harassment from local officials.
He succeeded in getting all the impediments to the British removed (rom
their path and also got a free gilt of land for their factory. Their goods
were to be imported free of duty and they also got relicl from payment
of Jakat.®" His influence was so persuasive that he was asked by the Nawab
to help recover a ship ol a rich Chalebi merchant (Syrian) captured by the
Portugucse and taken to Daman. He was not only an able diplomat but a
linguist who knew many languages — Persian, Portuguese and English. He
underiook this mission in 1702, and went to Goa bearing gifts. After many
mectings lasting for ninc months, he returned to Surat with Chalebi’s ship.™
Due to diflerences between him and the Chiel of the Surat English lactory
in 1690, hc had been accused ol conspiring against the Governor of Bombay
1o destabilise the East India Company. However, the officials of the Company
at Surat refused to give credence to this and insisted on keeping him on
as their agent™ and hc was rcappointed as Chiel Agent in 1701. During
this dispute he had accepted the position of Vakil and Administrator of Passports
from the Portugucse in 1681, and worked in both capacitics till 1708. In
this capacity he was in direct communication with the Portugucse Viceroys
al Goa and other high Statc and Church Officials.

In 1702, after his return [rom Goa, Rustom Manck once again accompanicd
the British Ambassador, Sir William Norris to Aurangazeb’s Court at Delhi.
Hc was reccommended by Sir Nicholas Waite as a person ‘well-acquainted
with the mysterious intrigucs of these people and capable to prevent the
impolicy and changeable projections of our hot brethren’® Rustom acted
as the principal inntermediary between Sir Norris and the highest Moghul
olficials. In spitc of all these services, Rustomji sullered two years * imprisomment
by the Moghul General, Ghaziyd-din Khan, because of Sir Norris's abrupt
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departure Irom Declhi, and was rcleased only aller offering apologics and
tributes on his behalf.?* For this, the British, instead of appreciating his personal
involvement and sacrifice, rclused to pay the ducs which he had incurred
on their behalt. The dispute went on cven afier his death in 1721. His celdest
son rclused 1o give up the claims, and was imprisoned by the Nawab at
the behest of the English, who also attached his house and lined hin Rs.50,000
and Rs.200 per day for daily supply of lood to his family.?® His sccond
son wenl to Bombay to get justice and was put under house arrest. The
youngest son Naorosji Rustom then went to England in 1723 and approached
the Court of Dircctors for justice. In typical *English lairness’ the Court
of Directors hcard him and gave him redress by awarding him Rs.54,676
and presenting him with a “‘dress of honour’.*” The English in India had
acted as if they already owned Surat and its people, and the Court of Directors
generally gave them a {ree hand. Where colonial administrators were concerned
they had alrcady started showing their practice ol disingenuity and double
talk under the show of pomp and circumstance. The *dress of honour’ being
the show! As time went on, one sces more and more ol this. Naorosji Rustom
was the first Indian to visit England.

In the Qissch-i-Rustom Manek, written in 1711 by Mobed Jammshed
Kaikobad in Surat, Rustom is culogiscd and a detailed account of his activitics
is given from which we can gauge the amount of personal and group pressurc
he could excrcise in the service ol the local population, and the Parsces
in particular. During Shivaji’s attack on Surat in 1664, Kaikobad states that
Shivaji's troops surrounded the town on all sides and that many men and
women were made prisoners. Two of Shivaji’s Sardars made many Parsees
prisoners and had demandced a ransom ol Rs.10,000 to sct them free. Rustom
had paid this amount and got his brethren Irced.*® Again in 1679 when
Aurangzeb imposed Jizia tax on all non-Muslim subjects, the Parsces were
not cxemplied, and the poor ol the community bewailed their incapacity to
make such payments, whercupon Rustom arranged 1o pay the local Diwan
a certain sum annually on their behalf. He also helped the poor of the Hindu
community who appcaled to him and paid on their behall, and thus sccured
frcedom for those who had been imprisoned for non-payment of Jizia.?®
Also, in the public interest he got pennission from the Nawab to build bridges,
roads, wells, tanks and dharmashalas.®

The Parsce connection with the Moghul Court continucd by a scrics
ol Parsces visiting the Delhi Court, even alter the death ol Aurangzeb, and
excrling their political influcnce for various purposcs.

During Aurangzeb’s rule, Surat continued to prosper and the population
grew. In the 18th century we sce the accumulation of merchant finance and
capital amongst the Parsccs with consequent increase of political ‘clout” and
prestige, both working to cnhance the other. The small community of Parsces
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carncd the love of Hindus and Muslims in gencral, and was able to come
through these diflicult political times because ol these two clements working
in their lavour.*' The Parsces found support [rom the Moghuls at Delhi against
any form of persccution and injustice {rom the local rulers and were able
to reach the cars ol Darbar at Dclhi on several occasions and proved politically
usclul to the foreign trading companics. They were also appointed in various
political capacitics by the Peshwas during this period and found to be extremely
competent.

Early in the 18th century, in 1710-11, the Parsces of Sural sent a
representative to the Emperor Firuzshah complaining of harassment by the
local Kaji, who could not be controlled by the Moghul Governor. The Kaji
had staried to extract taxes [rom Parsees on occasions ol weddings, navjots
and other rcligious festivals and had also put them on forced labour to dig
graves for dead Muslims and perpetrated sundry other harassments. The petition
was written by a leading Parsce in Surat, Kavasji Modi. All communications
with the Emperors, Nawabs and Kajis were madce through the Modis whose
family were the Davars of the community and whose founder was Modi. ™
In reply, a firman was sent to the Kaji and Governor forbidding them 1o
harass the Parsces in the above and in any other manner. The (inman certainly
enhanced the prestige and status of the community.™ In 1744 a Parsee iechanic,
Sorabji Cawasji who had mastered the art of watch-repairing, was in great
demand all over India and his fame had cven reached Dethi. The Emperor
sent lfor him to repair a clock, presented to him by the Turkish Sultan.
Sorabji did this work capably and won grcat praise {rom the Empcror who
kept him in Decthi for a number of years, and treated him with honour giving
him the title ol Neksatkhan and lands. Whilst at Delhi, he was able to intervene
on bchall of the Nawab of Surat, Tej Beg Khan, saving hin from deposition.

Sorabji’s two sons were also honourcd with titles of Behermand Khan
and Taleyarkhan respectively.® On his return to Surat, Sorabji was greatly
honoured by one and all. In 1759 he was requested by the English to intervene
with the Emperor to request a {innan for the command of the Surat Castle
(Fort) and for the Tankha attached 1o the olfice ol the Admiral of the fleet,
which mission Sorabji successfully accomplished and also brought back dresses
of honour for the British.

A little later, seeing the fricndly reception this small community was
getting (rom the Rulers at the highest level, Kavasji Rustamji ‘and Kalabhai
Sorabji also visited Delhi to meet Sorabji and got an honourable trcatment.
They received cstates and titles. Kavasji Rustomji, who was the third’ son
of the high priest of Udvada (the most sacred place ol the Parsees) received
the title of Mirza Khushro Beg. Having established their political credentials,
the Parsee community sat quile sccurc in a very unsiable cra. Also, they
were eagerly sought after by various European Companics as alrcady mentioned.
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About 1784, another Parsce, Mancherji Kharsedji Sheth, Agent of the
Dutch Company, went twice to Delhi to gain both Company and private
trade concessions from the Empcror. Mancherji had also gained the good
favour of the Gackwad and, in 1800 was able intercede on bchall of the
British to get a lavourable exchange of terrilory Irom Govindrao Gackwad
tor the Surat Chauth. He exercised, according to contemporary reports, much
tact, and displayed great zcal in his work.*® He also took part in ncgotiations
in 1802 between Raoji Appaji, Anandrao Gackwad and the British, which
ultimately led to the conclusive Trealy of subsidiary alliance.*® Earlicr, at
the end of the 18th century we [ind that a Parsce, Maniyar, belonging to
the Sheth family, was sent to England to intercede lor Bajirao with a letter
to Edimund Burke. Though his letter is not traced, a copy of Burke’s reply
to the Peshwa is extant.?” Since Parsces were aclive in Maratha politics in
various ways, we [ind that from 1801 to 1809 Khursedji Modi of Surat
was a Sarsubcdar of the Peshwa Bajirao, acting as a liaison between the
Peshwa and the British.?®

Thus, through a troubled century, this small band ol Parsces not only
survived, but came out as *‘winners’ in many ways in this now thriving
city of Surat, as well as in other towns ol Gujarat. This small, but vibrant
community had come to the forefront because ol political and economic strength.
By the 17th century they had become important merchants and traders and
had begun to amass capital enough to linance the ruling Nawabs and the
Europecan Companies. They had done this through acting as middlemen in
procuring and produing goods for the loreign trading companies, and developing
new industries suitecd to the changing demands. With the slow change ol
demands {rom finished products to that ol raw matcrial, Parsee manulacturers
of the beautiful silks delinitely had begun to sutler, and the demand for
Khinkaab, Ghat and tanchoi was being reduced and the East India Company
was looking for raw cotton instead. The Parsccs, though awarc of the danger
1o their weaving industry, were the first to sct up ginning factorics to clean
the raw cotton they procurcd lor export. The changed economic situation
brought about by British imperial nceds was quickly scized on by them. Similarly
from carpenters working on ships they have more moved on to building
ships when they saw the English nced to have more ships. Ships built of
Indian tcak were much stronger and lasted longer than those built in Europe
of oak. Gradually, the Parsces ol Surat, and later of Bombay, -began to
monopolise the industry and built ships lor the British Navy and large [rigates
for trade, both in thec West and East upto China. No wonder then, that
by the cnd of the 18th centry, some of the best villas and gardens of
Surat beclonged to the Parsces, who lived in grand Moghul style. Such were
the houses of Rustomn Manck and Mancherji Sheth and many others already
mentioned. James Forbes describes their luxurious style of living which was
a blend of European and eastcrn taste and comfort.”
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Backed by such prosperity of a considerable pereentage of the community
as comparcd to the larger comununitics, the Parsces stood by cach other
in times of natural calamitics and also hclped others. Surat had a fair share
ol such disasters throughout the 18th and carly 19th centurics. According
to records there were four devastating floods in the 18th century and six
from 1800 to 1850. Periodic lires added to the distress of the people, particularly
those of 1822 and 1837. During all these cvents the community lcaders
came to the aid of their lellow men, and small as their numbers were, gave
in cqual mecasure to those of the majorily community, which made up about
80% of the population. The account [romn contemporary records are intcresting
and is a commentary of the linancial status ol the Parsce community. For
instance, during the great lire of 1837, the lollowing collection was made
Rs. 68102 from Hindus, Rs. 62152 {rom Parsces, Rs. 5803 from Muslims,
Rs. 1000 trom Vohras, Rs. 2331 (rom Prabhus and Rs. 25000 [rom Panjrapols
(contributed by all). These ligures arc indicative of the social and economic
dynamics of Surat.*® It is also worth noting that, though during this period
Hindu magnates wre considered cqual, il not more tinancially sound, than
the Parsces, the contributions to charity just about matched. During the (loods
and lires which occurcd when Ardeshir Dhunjishah was the Kotwal (chicf
police olficer), cnonmous and cllicient help was rendered by him to all the
people of Sural, as will be shown later. Also, like all others, the Parsces
sullered financially and emotionally during the Maratha attacks on Surat and
stood by ecach other, such as the help and succour to the Parsces and others
given by Rustom Manck in the carly 18" century.

Within the Parsce community there arose certain scrious dillerenees from
the late 17th century onwards. All of these were [finally amicably scutled,
otherwise it would have crealed a recal danger to the cxistence of so small
a minority. The most vexatious problem dealt with privileges of the priests.
To summarise, the sacred lire at Sanjan had been shilted to the Bharot
Hills for safcty after 1315 when the Muslims under Alpakhan attacked the
region of Sanjan and delcated its ruler. From there it was taken to Bansda,
(ncar Navsari) and then carried to Navsari at the invitation ol Changa Asa,
the leader of the Navsari Parsces. Here it remained in a magnilicent temple
and was tcnded by the pricsts coming originally from Sanjan. These pricsts
were not supposcd to perlorm ceremonies in any other temple or private
home as thosc dutics belonged to the local pricsts. However, the Sanjun
pricsts overstepped their posilion and ventured into other arcas. A scrious
quarrcl cnsucd lcading in 1686 to the killing of six laymen supporting the
Sanjan pricsts. The guilly were taken to Surat and imprisonced there. Fresh
disturbances broke out in 1733, which led to the Sanjan priests taking away
the firc to Surat, but through the pressure of the Navsari people it was
taken back there. As tension still prevailed, the priests petitioned the Gackwad
(under whosc domain Navsari (cll) to let themn take the lire to Bulsar and



PARSEES IN SURAT FROM ‘11IE 16111 TO MIDDLE 19711 CENTURY... 79

then to Udvada, where since 1742 it has remained and it is now housed
in a large temple, which is the most important *pilgrim* place for Parsces™'.
Thus a vexatious and dangerous dispute came to an amicable end.

Another dispute arose regarding the rights ol marriage between the Mobed
(pricst) familics and the laymen. The priests in Surat and then elsewhere,
in the middle of the 18th century refused to give their women in marrigge
to laymen, but continued the practice of taking lay women as wives. The
lay Parsces at this time, therelore refused to give the Dasturs their women
in marriage. A stalemate occurrcd and the matter was scttled by the British
government which appointed a commission, which upheld the lay ban in 1777,
and the practice of keeping Mobed women within their own lamilics still
cxists amongst the Parsces.*> An interesting ollshoot of this Commission was
that thc Bombay government gave lcgal status to the Parsce panchayat which
adjudicated intra-communal problems.

A more scrious and again divisive contlict arose in the carly ) 8th century
which originated in Surat. The dispute had started with Jamaspa, an Iranian
pricst, who visited Gujarat in about 1720. He lound that the Parsees were
using unauthenticated scriptures and gave them accurate copics of the Zend
and Pchlavi books. He also set up centres ol Zend and Pchlavi scholarship
in Surat, Navsari and Bharuch. Jamaspa was lollowed by Jamshed who scttled
in Surat. Amongst other religious clarilications, they also claimed that the
Parsce calender followed here was wrong, as it was based on the custom
ol interpolation of onc month cvery hundred and twenty ycars. The Zoroastrians
in Iran had stopped this practice alter their delcat, but the Parsce immigrants
had added a month in Khorasan before leaving for India. Hence Jamaspa
showed that there was discrepency between the two calenders.? A pumber
ol important Parsces in Surat started adopting the calender as agcepted by
the Iranian Zoroastrians led by Jamshed Vilayati in 1746 and called themsclves
Kadmi. The chicl’ of the Kadmi scct was Dhanjishah Manjishah, sypported
by Dastur Darab who had become an crudite scholar under the tufelage of
Jamaspa and Jamshed. He was also the tutor to the well-known French scholar,
Anquelil Duperron during the seventeen seventies. They were strongly opposed
by Mahcherji Khursctji Sheth, the Dutch broker and Dastur Edulji Sanjana
ol Bombay who represented the majority of Surat Parsces known as Shchenshais.
In the latc 18th century the dispute became very strong and some Surti
Kadmis had 1o flee, including the pricsts Darab and Nawas. The two sects
prolifcrated in Bombay and other in Gujarat towns, and [or some time cxtremely
bitter and strongly worded controversy crupted through Gujarati newspapers
and the platlonm, leading somcthimes to violence. This came (o be known
as the Kabisa controversy, which ended alter a year and a half, but books
and pamphlets continucd to be printed till the middle of the nincteenth century.
By the cnd of that century the total number of Kadmis in Bombay out of
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91,136 Parsces, was just 7208. Similar small numbers existed elsewhere.
Now all that remains of the difterence is that the new ycar and other festivals
are celebrated by these groups a month alter the other.*™* Through these
and a few other controversies the Parsces stuck together and remained a
distinct community with its own identity, supported by its many achicvements
and tenacity. A few of their differences have been described 10 show the
vitality and alertness of the community and its will 10 survive.

The combination of financial and political acumen scrved the purpose
of the community and of those in power, as alrcady scen. Members of this
very small but well-established minority were vused as middlemen by those
in authority and by supplicants, as they were credited with a sense ol aloolness
and impartiality and could not be accused ol being subjective. This is onc
of the reasons why Parsces were welcomed as intermediaries by the highest
authority in the land and also used by loreign powers to mediate for them.
The political dynamics here are extremely interesting. The British who steadily
acquired more and more power in Western India, as clsewhere in India,
found the Parsce political dynamics cqually valid for them on assuming power.
They used them and also gave them adequate political advanmages. Parsces,
as others, upto the middle of the 19™ century worked in a dilferent political
and economic milicu than what arose alter the 1850°s. “ Nationalisin’,  nation ',
‘patriotism ' did not have the same connotation as they did later. The political
scenario consisted of small states with a major overlord. Political loyalty
therclore, was not bound to the concept of “ motherland *, but was circumscribed
to one’s city and the Ruler under whom onc lived. Hence, we find the
casy facility with which Parsces, like others, worked with different centres
of political power, such as the Moghul Emperors, the Nawabs of Surat, the
Peshwas and later on the British.

With the ascendency ol political authority by the British in Surat, lirst
as Killedars (Commanders) of the Fort, and later as de facto rulers, political
power and characteristics changed, Parsces ol Surat had, as scen, been close
to the English since their advent into Surat rom the sixteen hundreds. They
had bcen of great service to the British in obtaining firmans {rom the Empcror,
and also in getting control of the Fort at Surat. This relationship between
the two continucd to some extent for the benelit ol both, but primarily tor
the British. Amongst many ollicials appointed by the British after 1800, the
Parsces during the 17th century outnumbered the other communitics
percentagewise. At this stage the British were in need of local support for
their administration at the sccondary level, and Indians were appointed  as
a support system. Qut ol sixteen Principal Sardar Amins (no Indian was Judge)
there were seven Parsces. Only one Indian was appointed as Judge of the
small causes court and another as city magistrate, and both were Parsces.
Of the ten deputy Collectors, three were Parsces and amongst many other
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officials there were ten Parsece members of the Surat Municipality out of
32. These numbers show remarkable political participation by this very small
community and its affinity and uscfulness 1o the ruling clite.*®

During the carly 19th century, in 1821 we sce the appointment of’ Ardeshir
Dhanjishah as Kotwal of Surat.*® Ardeshir was a scion of the [amily of Sorabji
Ncksatkhan {grecat grandson) whose Declhi connection has alrcady been
mentioned. Arcdeshir’s father Dhanjishah had been cmployed as British Agent
to the Indian States, and Mandvi State was one ol them. In 1810 a small
rcbellion against the king crupted there and Dhanjishah went there with a
small British force under Cumningham. He was killed by the rcbels and
Cunningham in wrm killed the rebel leader, Abdul Rchman, Dhanjishah's
widow was given a political pension, the first to be given to a Parsce woman,
and his two sons, Ardeshir and Phirojshah were taken under British protection
and were cducated and put into their service, first, as clerks. The Kotwal
was an ollicer who combined the powers of the chiet of the police and
magistrate. In his capacity as Kotwal, Ardeshir indelatigably worked and won
the hearts ol all the people in Surat: Parsces, Hindus, Muslims and Christians,
high and low, rich and poor.*” He restored order out of chaos in Surat.
Belore his regime the people ol Surat were constantly under attack from
Bhils, Pindaris and roaming outlaws. The British had not been able to stop
the marauding for many ycars, and gave full powers o Ardeshir to use his
own initiative to ‘kill and get killed*. Ardeshir promiscd peace in six inonths.
He raised & private volunteer lorce of able-bodied men and sent them on
peace rounds. He also raised a special police lorce and trained them with
proper arms. All night long, watch groups went round and kept cach other
alert. Ardeshir himscll” went round incognito to supervise and encourage the
men. Through spics he ferrated out the hiding places of the thugs and kept
them immobilised. He was a strong disciplinarian and promptly punished any
form ol insubordination. He also very wisely improved prisons, made them
into workshops and gainfully occupicd the prisoners, to no small cflcet towards
rchabilitation. In this way he brought peace to Surat as promiscd, and the
common saying was that people of Surat now *slept with their doors open’.
No wonder then that he had won the heart of almost everyonce in Surat.

During thc many calamitics ol llood and fire which overtook Surat, he
playcd the lcading role in giving succour 1o the people. The lirst major calamity
alter he took over power was in 1822, when Surat faced torrential oods.
Ardeshir's services during this time are celebrated in Narbad's famous poem,
Surat ni Muktesar Hakkikat written in 1866. For Six days Ardeshir sat on
the banks ol the river at Sayyedpura and kept sending ship alter ship to
rescue the stranded people, rescuing thousands. He organised [ood, clothing,
and sheller for them through his own lunds, as well as those from all
communitics, cspecially the Parsces. The other great tragedy that struck Surat
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was the great lire which staried in April 1837. Nearly hall of Surat was
burnt down. Ardeshir used all his ingenuity to get the fire extinguished and
rescttled the homeless. In this, four of the Wadas, colonics of Parsecs and
Hindus in particular were destroyed, and many godowns filled with food
and goods were burnt down. As an aflcrmath of this tragedy, Parsccs who
had lost much emigrated to Bombay in large numbers, and since then the
Parsce population of Surat began to dwindle. The (ire lasied for three days
and led to great loss of life and property. Through' Ardeshir, various houscs
of Parsce magnates such as the Antias and Bhavnagaris were opened for
the destitute Parsces and others to stay. They were also supplicd with food
and clothing, generously sent (rom Bombay, again particularly by-the Parsces.
House to house distribution of rice, dal, long cloth, mulmal, saris and Rs.
§ cach was given. Help was also forthcoming trom the Bombay Government
which subsidised food distribution. Two smaller fires occurred in 1842 and
1848, when again Ardeshir gave unstinted services.

For all this Ardeshir won the complete trust and devotion ol the people
of Surat, and the British government gave public recognition ol his service.
Public functions honouring Ardeshir were given on various occasions. Five
‘Darbars’ were held in Surat to honour him. The first one was in 1822
to fclicitate him for his work during the Noods when he was given the title
of Khan Bahadur, and the last in 1845, alter his reinstatement (he was suspended
for a few ycars), of which morc later. The manner in which these Darbars
were held are cloguent testimony to the British desire to utilise pomp and
circumstance, bcloved by both Indians and the English, to strengthen the
people’s loyalty towards them. They used the love of the people tor Ardeshir,
their love of show and pomp, the innale love of position, prestige scnse
ol being part of the British power, to reinlorce themselves as the paramount
power. To describe one such ceremonial occasion will explain this. On the
22nd December 1829 in the presence of the Governor, Sir John Malcolin,*®
twenty thousand people were present at the Darbar to honour Ardeshir. The
British Army, under Gen. Hesman stood at attention whilst Ardeshir was
presented with a caparisoned horse with golden reins, a rich robe (Jabho),
a beautilul sword (Talwar) called Malcolin's talwar, title of Khan Bahadur,
and four villages worth Rs.3000. Malcolm also declared the presentation of
a gold mcedal. He was taken back to his home in a procession led by the
army band lollowed by the British ariny, British ollicials, the Nawab, Princes,
and the rest ol the politically important officials and local people all o whom
fch privileged and honourced. The general public lined the roads, and at the
flower market, they lovingly showered flowers on Ardeshir and shouted ‘Kotwal
ni Fatch', ‘Allah Kotwal ko salamat rakhe’, ‘pak parwardegar Kotwal no
balbala kare ", 1ypical Hindu, Muslim and Parsce good wishes, showing the
great love they had for him and how they really honoured him. The show
must delinitely have given immense and richly descrved pride to Ardeshir.
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It was a greater assct to the British, who cstablished by the open show
of might and power, their paramountey through such occasions, and also
out of the gratitude of people thus ‘honoured’, they got unstinted loyalty.
There were 6 such Darbars held in Surat [rom 1822 lo 1845 and with
the same show and intent. However, the last may not really have served
its full purpose of giving legitimacy to the British.

In truc British fashion the olficials thought of themsclves as cimbodiments
of the Empire and any slight to that ‘grand concept’ could not be tolerated.
In the case of Ardcshir, Mr. Luard, who was appointed Judge at Surat in
November 1842 took an instant dislike to Ardeshir because ol some imagined
slight. Also, Mr. Luard appears to have been jealous of the Kotwal ’s popularity
and promincnce, probably fecling slighted at being overshadowed by an Indian.
Accusations of misconduct were trumped up by some jealous people, which
Mr. Luard promptly took up. He charged Ardeshir of fraud and misappropriation
of the property of the widow of a well-known broker, Mr. Dullabhai, and
suspended him from scrvice. Not surprisingly, the British did not challenge
the decision of Mr.Luard. A protest was made by a large number ol persons
and a petition was signed by 1000 citizens against such action. A commission
of inquiry was formed to look into the charges against Ardeshir, and Mr.
Luard’s conduct, but Mr. Luard was allowed to remain silent during the
proceedings. Whilst linding Ardceshir innocent of all charges, the inquiry against
Mr. Luard was dropped. Ardeshir who had scerved the British and Surat so
exemplarily had thus been so casily abandoned by them, whilst the false
Judge, an Englishiman, was allowed to go (ree. Ultimately the English showed
that they would always protect their own man against a ‘native’, and that
however ‘loyal’ an Indian was, he was certainly not an cqual.®® Ardeshir
was rcinstated by the British with great pomp and circumstance in the manncer
described above on the 28th June 184S, when felicitation signed by thousands
of cilizens of Surat was presented to him, with other baubles of “honour’.
The citizens® petition was by itsell’ a sign of disillusion with the British, and
though they all participated in the ceremony, the British image was definitely
tarnished. Ardeshir himself’ had lost his centhusiasm and desire to work for
the English, who had so casily abandoncd him, and he resigned within two
years ol his rcinstatement on the 24th Oct. 1846.%' Ardeshir's carcer and
rclations with the British is a telling illustration of the dynamics of British
power and the way imperial power was used and its treatment of its * citizens .
This classic pattern of bchaviour was repeated on many occasions all over
their Indian Empire and in ‘native states’. To a great measure the British
were successlul in using these methods 1o reinforee their power through clever
manipulation of the subject people, including the Parsees.

During Ardeshir’s Kotwal's tenure, another important event took place
which neceds a little clarilication because ol the dilferent interpretations given
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to it, and its rellections on inter-communal relations. It has an important
social and historical implication with rcference to the Parsees. Swami Narayan,
or Sahajanand Swami, was a charismatic religious lcader of thosc days. He
was much revered by high and low, by British officers, forcign travellers,
all of whom had a good word to say of him. He had a large following
particularly amongst the Kolis and other tribals like Bhils ol Gujarat, whom
he induced to give up their ‘bad” habits of liquor consumption and brigandage.
He was respected as a relormer and cthical teacher. Later, Swami Sahajanand
was considercd an incarnation of God — specilically ol ‘Krishna’. According
to certain sourccs, onc Dinanath Shastri composed a book for which he was
pa'id, wherein he states that Sahajanand Swami was considered .an incarnation
of God. He claims that he wrotce this at the request of the master.>® The
Swamiji was able to hold thousands in thrall, cven intellectuals like the poet
Dalpatram. His audicnce used to go into trances and fcel that they were
close to God, whom they saw in Swamiji. Dalpatram and Briggs both mention
the power of hypnosis (mesmerisim) with which the Swamiji induced such
trances.™ This cxplains his great popularily and the worship which he induced.
The people ol Surat were cager to have him visit them. His famc had spread
there and Ardeshir had developed a healthy respect lor the Swamiji, who
also recognised the Kotwal's ability and services and respected him. On the
insistence ol the people of Surat, the Swamiji paid a visit 1o Surat in 1825.
He was weclcomed at the gates by the Kotwal and taken in a spectacular
procession, with music into the city, where a grand reception was held. Swamiji's
disciples have given a ‘fictional” description whercin Ardeshir is supposcd
10 have done his ‘puja’, which would be quite contrary to Zoroastrian precepts
which belicves in one omniscient Godhead and such practices would be wholly
an anathcma to them.™ But, in keeping with the Zorastrian precept of giving
respect and honour to all religions, Ardeshir, as Kotwal, gave duc reverence
o the Swamiji. A public darshan was arranged where all the people were
able to sce him. At the time ol his departure, Ardeshir, with others, went
1o pay their respects to the Swamiji, who presented him with a Pagdi (turban},
a coconut, and a photograph ol himscll. Ardeshir respectfully aceepted themn
and kept them in salc custody on a special shell’ made for them in his
house. These presents of the Swamiji have been guarded and preserved by
the family upto date. Once a year these vencerable objects were displayed
for darshen to the public of Surat, when pricsts of the Swami Narayan scct
were invited 10 do puja and worship the ‘sacred’ objects. Alter that the
pricsts were asked to put the objects back on the raised shelt.’

This incident shows the reactionol the Parscc community Lo religious
lcaders and belicls of other communitics, and also that cven whilst participating
in their ‘rcligious’ activitics, they were carclul to preserve the sanctity of
their own religious precepts, whilst playing host to others’ religious ceremonics
and devotions. It is also indicative of the trust and friendship which existed
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between the Parsees and others in Surat, as in other place.

By the end of the 18th century the Parsces had to a great extent taken
to western idcas and learning. They were the first 1o adopt English as a
result of close cconomic contact with the British, and to take advantage ol
openings in British administrative scrvices. As a result, their pereeptions of
social life began to change and they were amongst the lirst to cncourage
reforins of retrograde social customs, particularly those dealing with family
and women. In Surat, as clsewhere, changes were taking place which were
not totally an adoption of loreign ideas, but a revival of their true traditions.
Women in ancient Iran were always free and cqual. In the Zoroastrian tradition,
women took cqual part in religious dutics and were also invested with the
sacred thread like the men. However, durng their stay in Gujarat, the Parsces
had followed the Hindus and Muslim custom of keeping women in scclusion
inside the houscs, except to permit them to go in groups with cscorts 10
bring water for their homes. Though by tradition, Zoroastrian women were
included in the inhceritance ol property of fathers and husbands, the Parsces
had cxcluded them according to the Hindu laws. Now, again, alter getting
confirmation through the Revayats, women were being given some share of
the property. Change took place rapidly from the cnd of the 18th century
and wc have Briggs describing how Parsce wamen moved about in open
carriages and attended parties with their husbands and took part in various
activitics with them. In spite ol these advances, Parsce socicly was and is
very patriarchal, and laws, social norms and rights were determined by the
malcs of the community. To some extent women were being slowly aditted
in sharing the decision-making processes within and outside the family. They
were certainly looked up to and emulated by their sisters in the Hindu community
and a little amongst the Muslims.

This bricf account of the Parscees in Surat upto 1850 discloses remarkable
historical processes. Instcad of being swamped by an increasing majority of
the other communitics, the Parsces were able o both be a part of, and
yet apart trom others. This was possible because the combined economic
and political power which the community wiclded gave its members the
conlidence and sclf-csteem to stand apart and be counted. They could maintain
aloofness and keep their separate identity intact without any conflicts with
the others. In flact, their position and status brought them, as we have scen,
respect, love and trust of the others.

This account is perhaps a usclul lesson to other minoritics on how identity,
status and dignity can be preserved, and be accepted by others.
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MAHIMABHATTA’S VIEWS ON HOW RASAS ARISE
AND THEY ARE ENJOYED BY SAHRDAYAS

V. M. KULKARNI

Mahimabhana's (MB) Vyaktiviveka ' (VV) which means A Critique of
Vyakti, the same as Vyaidjand (Suggestion) severely criticises Anandavardhana’s
delinition of dhvani, the opening verse ol Dhvamyaloka, *‘kavyasydimd
dhvanir.. '’ divisions of dhvani, the theory ot Vyailjana — which he considers
as the very soul of dhvani — Kuntaka's thcory ol Vakrokti and sects forth
his own theory ol language, anaucityas (improprictics) pertaining to ‘Sabda’
(word), his own conception of pocetry, purpose of poetry, poelic language,
his own views on how rasas arise and they are enjoyed by sahrdayas and
other related matters. This paper contines itsell inainly to a critical discussion
of MB's vicws on how rasas arisc and they arc enjoyed and incidentally
decals with the poctic language.

MB siates the primna facic view as follows :

“The permanent emotions, ratf (love), ete. are particular states ol sukha
(plcasurc, happiness, etc.) when they are described in kfvya (poctry), cle.
how can they give rise 1o the relishing or enjoyment of sukha (pleasure,
happincss) [in the case of sahrdayas on the strength of which] rasas are
mectaphorically described as vyangya (suggested)? In fact, they are inferable
fanumeya). In everyday life onc does not el cven a trace of pleasurc while
infcrring cmotions like $oka (sorrow) from their Jijeas (or hetus or sadhanas,
i.c. marks or tokens). On the contrary people experience great sorrow, [car,
and such other (celings. This is what we all obscerve. There is no extra-ordinary
power in poetry which alone can cause this thrill of pleasure or delight which
everyday lite does not. The vibhividis (the word adi includes anubhivas,
vyabhicaribhavas and sattvikabhavas ) which are nothing but hetvadis (the
word adi includes Rarya and sahakari - kirapas) of everyday life act as
linga or gamaka or sadhana i.c. mark or token; and the same bhivas -
rati, cte. are inferred from them. So what atisaya, excellence — extraordinary
power — magical or mysterious power is therc in poetry whereby we derive
acsthetic pleasurc frasdasvida) from it only (poctry only) and not [rom our
everyday life? Thus, there is no possibility of any prayojana (purposce) lor
calling the bhavas like rati, as vyalgya'"™

MB rclutes 1_his prima fiacie view as follows :

Wherever in poetry the permancnt cimotions {mental states), love and
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the like (ratyddi, the word 4di includes ‘hdsa, Soka, krodha, utsiha, bhaya,
Jugupsd, and vismaya’ — in all the cight sthdyibhivas) arc inferred from
their respeclive vibhavadis, there only arises rasdsvdda, which is apprehended
(or perceived) by sahrdayas alone. This is the very nature of things and
docs not deserve to be questioncd by priaminika (honest) persons.

It has been declared by Bharata @ * Rasa arises from a combination of
vibhavas, anubhivas and vyabhicaribhavas. " It has also been said : ** Rasa
manilcsts through a combination of various bhdvas (bhdva-saihyofana-
vyaigyal);: it is perceived by an.cxtraordinary form ol consciousness
(para-sarvitti-gocarah) it is an cxpericnce ol the nature of a relishing or
tasting (dsvadandtminubhaval) and it remains concealed in the layers of the
meanings of the sentences concerned (kavydrthah)."

In everyday life vibhavadis do not at all cxist. Hetviadis alone exist. Nobody
should cver think that the wibhavadis and the hetvddis are identical. The .
hetvidis are one thing and the vibhivadis another. For the nature and character
of these two scts are quite dillerent [rom cach other. To explain : In everyday
lile we lind that certain permancnt emoltions like rati, love belong 1o, say
Réama, cte.; a poet identitics himsell with Rima and his cmotions and describes
them in his kavya . These cmotions, when presented (on the stage with
the four kinds ol acting) give risc to (bhavayanti) various rasas and therefore
they arc called bhdvas.

Sitd, ctc. who are the hetus (causes) of the various cmolions in our
cveryday life, when described in kdvya are called vibhavas in accordance
with the etymology ‘vibhavyante bhava cbhir iti vibhavah' — through them
the various bhavas (sthdayins and vyabhicarins ) arc understood (and
appreciated) by the spectators. Incidentally, it may be noted that the Nityasastra
explains vibhiva as vijidna and says that vibhiva is nothing but ‘Aarapa,
nimitta, or hetw and adds that many matters including sthdyins and vyabhicdrins
depending upon acting are specially understood fromn them (the prose passage
preceding Nadtya$astra (VIL4).

Mukhaprasada (a plcascd countenance) and the like, which are the ctlects
of the various feclings and cinotions when described in A4vya cause spectators
to expericnce the corresponding fecelings and cmotions and therefore are called
anubhivas.

The various rasas arce regarded as only limitations of the sthdyibhavas:

Sthdyyanukarapdtmano hi rasi isyante - p.71. And the rasas are, beyond
any shadow of doubt, of the supreme importance. The sthdyibhivas and
their correpsonding rasas stand in the relation of bimba (the original) and
its pratibimba (rcllection) : Tesdin bimba-pratibimba-nydyenavasthandt -p.72.

Ruyyaka in his commentary, called Vyaktiviveka-vydakhydna, thus cxplains
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the two terins — bimba and pratibimba: anukiryasya bimbatvam anukaranasya
partibimbatvam - p.73.

In other words, the persons, their feclings and cmotions, the cvents,
conflicts, ctc. which poets draw upon for their kavya are akrtrima (real),
whereas their presentation and description in poctic language arc Agtrima
(artistic, lit. artificial). For they arc of the nature of anukarapa (imitation).
Thus, there is a dilference between the two scts i.e., (i) the vibhavadis and
(i) the hetviadis, with regard to their nature (svardpa), for onc is artificial
or artistic, whercas the other is real; so too there is a dillerence between
these two sets with regard to their sphere ol activity (visaya). For onc relates
to the province of poctry (Kkavya, both dramatic and non-dramatic), whereas
the other, to the real and actual everyday world f/foka). When there is such
a wide difference, the identity between the two cannot be established. Such
being the case, when the vibhavadis produce an apprehension or pereeption
(pratiti) in regard to the permanent emotions like love frati), ctc. which
arc non-cxistent (in the actor), however their pereeption or apprehension
being very ceal, they can, in the primary sense, be described as inferable
(pratyamana) or implicd {eamya). And the very experience ol this apprehension
or pereeption itsell’ is what we call aesthetic pleasure or relish or enjoyment
{rasdsvada) 3

Or let alone the case ol love frati), cic., which is always beyond the
range ol sight (paroksa). Even a thing which is perceptible fpratyaksa), when
dircetly perccived does not give the safrdayas so much delight {camatkara)
as it gives when described by a true (gilted) poct. For it has been said:
“Things (bhavas) which arc presented in a pocetic or dramatic work through
the poct's creative imagination seem, because of our identification, even more
charming or beautiful to us than the things which we actually perccive with
our own eyes.”"™

There is great resemblance between these ideas of MB and the ideas
which Bhoja expresses in his .S"_rng:il':q)r.'lkﬁ;'a (Vol. 1, p.2.) : *““Things are
not so charming when they are scen directly as when they are narrated
by men of gilted speech. As it has been said: The things that we sce around
do not please the mind as much as when they are presented in a proper
manner in proper words by reputed poets.”®

Incidentally, it may be stated that it is rather ditficolt 1o say of the two,
Mahimbhatla and Bhoja, who is cchoing whom, as they lived almost in the
same age.

MB, being a naiydyika, glorilics inference fanumana) : **Even that thing
docs not delight them (when seen) as much as when it is inlerred by them.
This is the very nature ol things (svabhiva) and it does not deserve 10 be
questioned. It has been said :
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*“ A thing (say, a penmancnt emotion, sthdyibhava) inlerred from heivadis,
in our real lile does not delight us so much as it does when inferred (rom
the vibhavas, ctc., that arc described in Advya. The expressed meaning docs
not delight us so much as when it is interred. "’

In support of his own statement he quotes a passage {rom Anandavardhana,
the Dhvanikdra: ** For an cssential idea (sdrardpah arthah), il it is revealed
without stating it in so many words attains a far greater beauty. '8 And perception
of acsthetic beauly is the all-in-all in kdvya. By that much only those who
descrve to be instructed reccive instruction as regards Dos (vidhis) and Don’ts
{pratisedha).’ MB thcn quotes an authorily to show that cven mistaken
apprchension or cognition is through sambandha (obtaining the expected thing),
a true source of knowledge (prama). Between two persons approaching two
lights (scen from distance), the onc produced by a jewel, the other by a
lamp [without bcing‘ awarc of what they rcally are, but] with the idea that
it is a jewel, there exists a difference regarding causal efliciency but not
in rcgard to their mistaken notion.

In some cascs, cven the mistaken cognition is endowed with causal
clliciency. In the above casc for example, the mistaken cognition allows the
concerned person to find a recal jewel. In other words, cven an crror, according
to Dharmakirti, il it does not delude the person concerned is a source of
right knowledge.'®

Therelore in real lil'e fromn real causes, ctc., real love, cle. are apprchendced.
There these ratyadis (love and the like) mental states (or pennanent emotions)
arc infcrable only and there is not a shade of suggestion. Whence can there
be a possibility of even a trace of acsthetic pleasure (sukhasvada)? This
itsclf makes Kdvya supcrior 10 our rcal world. So it is only proper that
ratyadi (love and other cimotions) which arc inferable should alone be
mctaphorically called vyangya (suggested) with acsthetic pleasure as the purposc
(prayojana) one of the three conditions lor resorting 10 upacira (metaphor)'!
(p.75).

Later on towards the end MB declares: The apprchension of rasidis
which we have from the vibhavadis descrves 1o be included in Inlcrence
{anumana) only. For the apprchension ol the vibhavadis is the means (sadhana)
to the apprchension of rasads (the sddhya, the end). The vibhavadis present
themsclves as the hetvadis ol the various penmanent ciotions (rafyddi) and
as they causc the sahrdayas 1o infer the ratyadis, manifcst rasadis. As the
ratyadis arc in the actual process of inference and reach the stage ol acsthetic
relish or cnjoymment, they are called rasas'? (p. 417). Therclore there is
incvitably a scquence fkrama) between the two pratitis — (the vibhavadi -
pratiti and the rasadi pratiti). This scquence, however, is not perceived because
of the asubhavita (the same as Jighava) — the extreme quickness with which
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the sccond pratiti tollows the (irst. In other words, there was no such thing
as imncdiate apprchension of rasddi but that between the vibhavadis and
the rasadis (lhe factors and the result), there intervencd some spacc, however
short, during which the function of infcrence was active. Thus Mahimbhatta
claimed that dhvani could always be reduced to inference (anumina).'?

The main points in MIB’s cxposition of the Rasa Thecory may be stated
as lollows:

(i) Rasadis arc of the naturc of imitation of their corresponding sthayibhivas.
The rclation between the sthdyibhiva and its corresponding rasa is
that of bimba-pratibimba-bhiva.

(ii) There is scquence between the vibhavadi-pratiti and rasadi-pratiti.

(iii) The vibhavadi - praiiti is the sadhana (mcans) and rasadi-pratiti,
the sadhya (the cnd).

(iv) Although the vibhavadis are krtrima (lit. artificial or not rcal) and
the memtal states ratj cte. they lead to, be unrcal, the relishing
or cnjoyment (Fsvada) of rasa is very much real. It is admitied
by great philosophers that cven a mistaken cognition lcads to prama
— correct apprehension or truc knowledge.

(v) Things directly seen do not delight us so much as they do when
described by gilted pocts. So too things inferred {rom hetvidis in
our rcal lite do not delight us as they do when inferrcd from the
vibhavadis. So too the cexpressed meaning does not delight us, so
much as does the implicd meaning fpratiyamana artha). This is the
very nature of things and it does not descrve o be called into question.

(vi) There is no trace of pleasure from the rati (love) and the like when
inferred from hetvadis in our cveryday life, but when the rati (love)
ctc., arc inferred from the vibhiavadis in kdavya, we derive unique
acsthetic pleasure. Regarding this acsthetic pleasure as the prayojana
(purposc) [one ol the incvitable conditions of upacira] for resorting
to wpacara (imetaphor) you may call these inferred ratyadis as vyangya
(suggested).

Is Mahimabhatta indebted 1o Sankuka for his Rasa Theory?

MB declarcs at the end of his work that he has presented here what
has not been touched or written by his predecessors. Let us examine how
far his claim to originality in regard to rasa-nispatti (how rasas arisc) and
rasisvada (how they are enjoyed) is just or well-grounded. Even a cursory
glance at the main points of MB's Rasa Theory would show that there is
a remarkable similarity between the views of Sainkuka and MB. Satkuka is
decidedly MB's predecessor. Sankuka's commentary on the Nagyasastra is
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irrctricvably lost, but his views on rasa-mispatti and rasisvada have been
quoted at somec length by Abhinavagupta in  his own comimentary,
Abhinavabharti, on the Nityasastra.

In a modern study ol Mahimabhata’s Vyaktiviveka however the author
argucs that Mahimabhatta possibly could not have *“scen’ Abhinavabharati
which contains Sankuka's anumitivida (theory of inlerence - anumina). For
there is no sign or indication in his VV to assert that MB had *scen’
it; it is further contended : “It is also significant that MB doces not reler
to the analogy ol the horse in the piclure (citraturaganydya) , described by
Sankuka, to demonstrate the relation between the actor and the character, ™™

We may grant that MB had not scen Abhinavabhirat, but there are
no two opinions regarding MB's acquaintance with Abhinavagupta’s Locana
commentary on Anandavardhana's Dhvanydloka. For MB has cited a passage
from Locana 1o criticisc Abhinavagupta for his defence ol Anandavardhana
referring to him sarcastically as “kecid vidvanmininah.'® Abhinavagupta
records a number of views on rasa in his Locana in the course ol his comments
on Dhvanyaloka 11.4. One ol these views is admittedly of éankukzl, although
it is stated here without attributing it (o him and simply adding at the end
4 kecit’. The relevant portion of this passage is reproduced here below
(as translated by Masson and Patwardhan in their work Santarasa ):'®

Therclore, (here is Sankuka's vicw:) ¢ when this sthayi (bhiva), is combined
with the vibhavas, anubhiavas and vyabhicaribhavas, there results an experience
(pratipatti} ol the sthayi (bhiva) (love, cle. which is inferred as cxisting
in the actor... the nature of this experience is the enjoyment of the sthiayibhiva
(love, cte.) (thus inferred as existing in the actor)... This rasa docs not depend
on any other thing beyond the actor who is apprehended (by the spectator)
as non-dillerent from the character being portrayed, and the spectator who
is the relisher (of the ratibhava, clc.) inferred by him as existing in the
actor.) Only that much, (and nothing more is required for the acsthetic experience
of the rasa). Therelore rasa exists only in the drama, and not in the characters
to be portrayed, cte. This is the view of some (i.c., of S'zmkuka). "

It deserves our wotice that in this passage the l[amous citra-turaga-nydya
is absent, it is attributed to Saikuka by Mammata in his Kavyaprakasa. Locana,
however, gives il aller Saikuka's views have alrcady been expounded with
the opening words “amye tw' *“Others say.” As ncither Abhinavabhirair
nor Locana auributes the citra-turaga-nydya 10 Sankuka, we need not read
any special significance il MB does not refer to it.

TO BE CONTINUED



IMPACT OF THE RAMAYANA ON HINDI LITERATURE
WITH SPECIAL REFERENCE TO HINDI POETRY

M. D. PARADKAR

It is truc that the two national epics viz. The Ramayana and the
Mahabharata have deeply influenced the entire literary world of this vast
country. The description viz. wiut #fgemmgriedt wfwafa, although predicated
of the FermazH is cqually applicable to Wm@ER irrespective of the stress and
strain experienced by the literary artists thal have enriched Hindi Language
and Litcrature.

It is in the fitness of things to begin this bricl survey with Tulsidasa
(1532-1626 A.D.) (although Kabir had rclerred to Rama as Brahman in
R fg % T@m | vFm @ AW @ 3 ), the deservedly famous exponent
of ZmfE in all his works, cspecially in his magnum opus viz. Ramacharita
Mainasa. This work occupics a unique place ol honour in Hindi comparable
to that of Valmiki-Ramidyapa in Sanskrit. By the time Tulsidasa came into
the lield, Rama and Sita had become incarnations ol Vispu and Laksmi adored
as divinity by all characters that came into their contact. In fact Tulsidasa
is keen on depicting every character ol his story as laying down a nonn
to be cmulated by the common man. Rama of Tulsidasa was not only an
idcal ruler but also an idcal son, brother, husband as well as friend. This
explains why this gilted poet has followed mainly the story of Ramdyana,
but his outlook is influcnced by the two works viz. Adhyatma Ramdyana
and Adbhuta Ramayapa. This is best illustrated by the cpisodes of IE=TeR
as well as Tfmorm. In Valmiki Rimayapa, Rima and Laksmana bow down
to Ahalya who is invisible. In Adhyduna Ramdyana, Ahalyd is standing in
the slab of stone performing penance, and Rina just salutes her and then
she goes to heaven on being touched by the teet of Rama. In Mianasa, Ahalyd
who is said to have been turned into a slab of stone, is [ull of joy on
being touched by Rima’s fcct as she was wailing for it. Evidently Tulsidasa
lollowed the Riamdyana story but in outlook he followed Adhyiduna Rimiyana.
It is interesting to compare and contrast the conversation between Kaikeyl
and her maidscrvant Manthard in the Ramdyana as well as in the Riamacarita
Manasa. In the former both of them have a touch of carth, while in the
latter both change their minds due to the intervention ol Sarasvall indicating
the touch of the supernatural. The extraordinary ability of Tulsidasa in combining
excellent poetry with words of advice in all his works dealing with the Rama
story cannot be gainsaid cven by a carping critic.



96 M. D. PARADKAR

Ramacandrikd of Kesavadasa (1601 A.D.) belongs to the age of Hindi
literature known as Ritikala and cvinces a peculiar fondess for embellishients
as well as display of lcarning relegating devotion to the background. Although
he also followed mainly the story of the Ramdyanpa, he has many innovations
to make viz. Vamadeva's attempt to pacily ParaSurama, Rama's advice to
Kausalya in following the duties of a widow, the royal life of Rama and
Sita in the forest, employment of deceitlul incans on the part of Rima in
his war with Ravana, Mandodari’s advicc to Rivana in matters ol polity,
ctc. It is pertinent to note that during the sixtecenth, scventeenth and cightcenth
centuries, Rasika-sampraddya dominated the scene in Ramabhakti claborating
’rphafs as is evinced by majority of works like Yugalotkantha prakasika
(1601 A.D.), Siyaramarasa Maijari (1760-1832 A.D.), Premalata Padavali
(1871), ctc.

Coming to modern Hindi poetry, it will be pertinent to refer to Ramacarita
candrika (1919 AD.) and Rimacarita cintaman’ (1920 A.D.) as the author
of thesc works viz. Pandil Ramcharita Upadhyaya who has tricd to present
the Rama story in keeping with the modern trend of paying attention to
the development of characters like Sumitra, Kaikey?, Urmila, Mandodari and
Sulocana. Sia-parityga ol Ramasvarup Tandon cvidently dcals with
abandonment of Sitd in Ayodhyi and tries to do justice to Sitd who decided
lo abandon her life as Rama wanted from her the prool of her chastity.
Sulocand-sati by Visnu (1931 A.D.) depicts Sulocand who prefers consigning
hersell to the [lames of lire, although Rama was rcady to revive her husband
Meghandda out of respect for her.

Saketa of Maithilisharan Gupta incorporates national idcology of this country
through the Rama story where Riama, true (o a hero of modern days, prefers
to raise this world to the level ol Svarga thus conveying the message of
Gods : o=7 =§ & 9§ @1 & P | 3 S F @ TR AW

The poct starts this poemn with the idea of making Laksmana the hero
and cspecially Urmila the heroine, as her sacrilice has been left unsung by
Vilmiki. Truc to the modern age, Urmila on knowing the discomfiture of
Laksmana takes care to prepare and lead in war the citizens of Ayodhyd
with a view to ayenge the insult. This is in keeping with women participating
in India’s struggle for independence—Kaikeyl of Sakera is also depicted as
a woman who commits the mistake ol sending Rama to forest but repents
for it and along with Bharata openly requests Rama to come back to Ayodhyd
in the words : '

TR a9 ] @ e ge W
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cliciting compliment from Rima in %1 8 & 7% o= & o | @ 8 a1 waa
W | The attempt on the part of the poct in giving supreme importance
to Urmila and Laksmana has not been successtul possibly because ol his
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devotion 1o Rdma who wrote T &0 30 @4 & &= 8 | ¥ &0 # 9 @&
e ® | ‘“ Lia", the opera combining music as well as drama, wrilten
by this author, though bascd on DBilakdnda ol the Ramndyana has many
innovations to oller viz. the conversation of Rama with his brothers and
friends, the sports of Sitd, Urmild and their friends in the palace of Janaka.
Here the words @1 swnfr 8 giw | o o o% & awm | @1 e § @ =TW|
hint at the propricty of being a citizen of the world. Relerence to the Khandakavya
i.e., Pailcavail ol this poct is also opportune as the incident of Laksmana
disfiguring éﬁrpanakhﬁ is artistically presented.

Vaidehi-vanavisa ol Ayodhya Singh Hariaudha though published late in
1939 A.D. happens to be a Mahikavya (of 18 cantos) depicting Sila voluntarily
accepling to stay lar away from Ayodhyd in view of the calumny and is
called back by Rama when the wave of public censurc evaporated on account
of the sterling character of Rama and Sitd, the ideal king and queen. Here
the author has taken care 1o stear clear ol the supernatural. Didactic clement
has attained extremce importance in Bharata - Bhakti (1932 A.D.) ol Shivaratna
Shukla, a long poem consisting of 22 cantos. No wonder that Bharata here
docs not speak harsh words to Kaikeyi and like Maithilisharana Gupta’s KaikeyT,
here she is scen repenting over her mistake in sending Rama to forest.

Suryakant Tripathi, “Nirala’ in the (irst hall of the 20th century boldly
experimented in blank verse in Hindi and wrote Pailcavati Prasaliga, an attempt
to present a dramatic poem based on the incident in Ramdyapa although
poctry gets the upper hand. His poem ““Rama AT Sakti - paja” (1930 AD.)
spcaks of Rama ollcring a prayer to Sakti, the goddess on sceing Ravana
endowed with great power in times of war. This indicates the influence of
Kritivasa's Ramayana in Bengali language, where Rama is scen ollering 108
bluc lotuses on the tecet of the goddess Sakti. In Tact Nirala's powrful imagination
has added a new dimension 1o a novel style which became lamous by the
name G %7 in Hindi.

‘Urmild” by the poct Balkrishna Sharma Naveen was published in the
year 1957. This Kavya dcals with the story ol union with and separation
from Laksmana of Urmild and the author's emphasis is on the mental rcactions
of Urmila with reference to the behaviour of the characters ol the Ramayana
such as Laksmana, Rama, Sitd, Sumitrd, Kausalyd. No wonder that here
Laksmana and Urmila are depicted as the lover and the beloved; nevertheless
their love for cach other is a symbol ol the attraction of Atman with reference
to Paramdtman thus bringing out a fusion of the old and new. Sumitranandan
Panl’s “Ashokavana '’ (included in Svarpakirapa published in 1947) depicts
the conllict between Rivana personilying materialistic glory and Riama
symbolising spiritual power. Here Sita stands for the heart of the earth i.c.,
W3 imprisoned by Rivana with the help of s@mt. In fact the entire pocm
is a sustained metaphor reminding one ol the Kanarces poem Ramdyana
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Darsana by the great poct Kuvempu.

Dr. Baladeva Prasad Mishra wrote “Siaketa - Sanmta " (1946) based on
the character of Bharata where Bharata’s detachment leads him to an active
lite of scllless action contributing to the progress of the kingdom ol Ayodhya.
This pocm consisting of’ 14 cantos really deals with the married life ol Bharata
ending with Rama’s return 1o Ayodhyid Irom the forest. It is true that the
influence ol “Sikcta " over this Kivya can be casily noticed, as the author
is keen on bringing out the workings of the mind ol Bharata as well as
other characters. T@ @ & 99 F o1 3@ | I0@ g&d R 41 | happens 1o be
the prominent note making Bharata appreciate Mindavi's inner  beauty.
Kosala-Kisora of 18 cantos written by this author does not evince much
originality but Rama-rijya, the third poem ol this poct based on Riamakavya
beginning the Rama story with the incident of Rima’s exile in the forest
ending with Rama's entry into Ayodhyd alter destroying Ravana and the
Rikgasas, shows novcltly in treatment. Here Rima is depicted as a person
working in the interest of the residents ol villages as well as the forest.
The purpose of this poem is 1o establish a benevolent rule by destroying
Réksasas tormenting the people. This brings in the contlict with the monarchy
of Ravana as well as of Vilin. Rima'’s (riendship with Sugriva through HanGmin
introduces a revolution and his success over Ravana assumes the colour of
bringing all democratic lorces together. The poem ends with Rama cstablishing
ARTM i, c., Rama-rijya in Ayodhyd. Thus the story of Rama though not
different [rom that ol Ramdyapa gets a dillerent dimension. Prof. Deviprasad
Gupta has considered Rdma-rajya to be an important landmark in Hindi
Rama-Kavyas (sce Janabharati, 1st issue, 121th year).

Kedarnatha Mishra’s (*Prabhat,’ the name in pocetry) “‘Kaikey7™ depicts
KaikeyT as a heroic Ksalriya woman who knowingly suppresses the mother
and wife in her and sends Riama to the lorest with the explicit purpose
of saving the land from the tortures of Ravana as well as the Raksasas.
This has given a new dimension (o the well-known incidents of the Ramayana
such as Riima’'s exile, Dasaratha’s death, the arrival of Bharata, cte. In keeping
with the modern trend, the poem emphasizes the inner contlict ol the Ramiyana
characters with a distinct nationalistic bias. Saii Sitt of Shrimili Shakuntala
Kumari Renu (1951) expresses the author’s devotion to Sttd for her unflinching
faith in Rama, while “Ashokavana’’ ol Shri Gokulchandra Sharma restricts
the Rama story mainly to scparation ol Siti during her sojourn in Lanka,
but is intended to pay tribute to Rama as well as Sita. Here the incidents
that take place belore STd's stay in Ashokavana arc conveyed through the
conversation of Sitd and Sarami, the consort of Vibhisana. ** Vidcha " ol
Potdar Ramavatara Aruna (1954) indicates the author’s devotion to Janaka
whose sclllessness is not an outcome of detachment for this life, but is a
result of his inborn love for the sulfering humanity. The work is writlen
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in a style suvited to Chhayavada of modern Hindi Poctry excelling in symbolic
and claphorical expressions.

It must not be forgotten that Vraja had been the literary language in
carlicr days and there have been Rama-Kathd exponents accepting Vraja as
the medium of cxpression even in the 20th century. Among these Haradayal
Simha's Ravapa Mihakaya (1962) descerves a separate mention, specially
because it makes Riavapa the hero of the long poem and describes his life
in 17 cantos. First 10 cantos describe the marriage of KaikeyT, the mother
of Riavana, Rdvana’s birth, his rule over Lanka, his marriage with Mandodanri,
the birth of their son Meghanada, his marriage with Sulocana, cte. Cantos
11 1o 13 deal with the Sdarpanakhd episode ending with Ravana's slaughter.
Canto 14 brings out the deccitlul practices ol Vibhisana bringing out the
fall of Mandodari followed by the description of the desolate Lanka. Next
two cantos spcak of Arimardana’s birth and his rule of Lankd, this Arimardana
being the son of Rivana from Dhianyamalini. No wonder that this poem speaks
of many changes in the Ramdyana story such as the enmity ol Laksmana
and Sﬁrpanukhﬁ ol Janasthina resulting into the disfigurement of the latter
and her entering fire alter writing a leuwer to Ravana, Hanaman’s secret alliance
with Vibhisana and conscquently his taking refuge with Rama, Ravana himsclf
providing a chariot to Riama in war and sending his Vaidya Suscna to treat
Laksmana hit by a mountain hurled at him, Laksmana deceitfully killing Indrajit
and Rama also making short work ol Rivana while he was taking a bow
in his hand. Haradayal Simha appears to have been following Maichacl
Madhusudana Datta ol Bengal in raising Ravana’s stature and depicting Rama,
Laksmana and Vibhisana in a very unfavourable light.

In 1961 Jaina Acharya Tulsi's Agnipariksa is a work dealing with the
abandonment of Suta typically lollowing the Jaina tradition materially dillering
from the Ramayana story. According to this tradition Laksmana (8 th Vasudeva)
kills Ravapa (8th Prativasudeva Vajrajangha), protects Sitd in the lorest, S1a’s
brother Bhamandala helps Rima in his conllict with Rivana. Acharya Tulsi
has shown that abandomment of Sitd by Rama in Ayodhyd was a result of
the unholy alliance of other queens of Rima (reminding one of the pictures
ol Ravana portraycd by Sita) and then running to her succour aller knowing
the truth. This Kavya also speaks of weakness of Rama and Laksmana in
their battle with Lavana [i. ¢., Laval and Anku$a (KKuda)]. In lact the author
ol Agnipariksa docs not pardon Rama lor abandoning Suitd reminding one
of the words ol Valmiki viz. ¥gRamRA 7 in Uttarkanda. No wonder that Stia
ol Agmipariksa reluscs to forgive Rama and is made to say—
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To sum up, Rama-Kivyas in Hindi indicaic diffcrent tendencics. Firstly,
there is a marked tendency to treat characters of the Rama story as presenting
idcals of bchaviour as well as individual virtues like chastity, truthlulness
along with social virtues like love tor the country as well as humanity at
large. Stylistic peculiarities of the modern days are also visible. In some Kivyas,
a tendency to culogize Ravapa and denigrate Rama, Lakymana and Sutd is
also noticed. In some of the Kiavyas like Ravapa Mahikivya, Sulocand and
Mandodari have also attracted the attention ol some poets. Stray episodes,
especially Sita-paritydea has inspired many pocts while Agnipariksa of Acharya
Tulsi represents the Jaina tradition that matcrially dillers [rom the Ramdyana
tradition. In the year 1992, “‘Uttar Ramayapa', a Kavya in S sargas has
been published. This is written by the poct, Dr. Kishore Kavara of Gujaral
who has bascd his long poem on Rama's abandonment of Sitd and the consequent
sorrow of Sita which she courageously underwent.

Influence of Ramdyapna is not restricted to poems ounly, as is cvident
from Narendra Kohli’s novel on Rimdyana, dramas like Ananda Raghunandana
and opcras like Lifa. Unprecedented popularity ol Ramakinkar Upadhyaya’s
lectures on Ramayapa, published in three volumes olfers fresh evidence of
the overwhehning influence of Vahniki which continues to have its hold on
the large Hindi-speaking scction ol today. It is well-known that Ramalila based
on Tulsidasa's Ramacarid Minasa still continues to attract large audiences
in Hindi-speaking states of this country. This Ramalila has been recently
dramatised in Hindi drama, Ramavijaya, written by Mrs. Lalita Bapat and
revised by the celebrated Marathi dramatist, Shri Vidyadhar Gokhale as well
as latc Shri Amar Varma.

This survey offers sullicient testimony to the deep and far-reaching impact
of the Ramayapa on Hindi literature in genceral and Hindi poetry in particular
from carly days right upto the present century.
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MOHINI — THE FEMALE INCARNATION OF VISNU
VANAMALA PARTIIASARATIIY

Vispu assumcd the (orm of a fascinating woman, namcly Mohini', on
morc than onc occasion. At the time ol churning of the occan of milk by
the devas and asuras, Dhanvantari, a form ol Visnu appcared with a pot
of amyrta. A tussle arose between the two groups lor its possession. Visnu
took the lorm of Mohini, duped the asuras and distributed the sharc to
the devas. The DBhigavala Purdpa (Bh.P) while listing the names of the
incarnations or forms of Visnu assigns the thirtcenth position to Mohini
immecdiatcly after Dhanvantari (1.3.17)%. The Tamil lexicon quotes a work
belonging to tenth century, viz. Pinkala Nikaptu which is also a lexicon as
referring to MohinT as onc of the sccondary incarnations (amsavatiras) of
Vispu immediately alter Dautdtreya.® This article proposes to picee together
references and legends found in texts about her, and the representations
of her in art, along with ritualistic traditions rclated to her form in Visnu
temples in south India. The main objeclive is to trace the evolution and
development of’ the MohinT matif.

The occasions of the appearance of Mohint
Thesc can be catecgorised roughly in the following manner :

(a) At the time of churning of the occan ol milk, Visnu assumed the
form of this cnchantress to distribute amrta;

(b) When at the request of Siva, Vispu assumed the Mohint form, the
union of the two produced Sastd or Ayyappan as he is called in
the South;

(¢) In order to destory the asura Bhasmiasura (also known as Vrkisura);

(d) When Siva assumed the o of Bhiksatana (beggar) (o entice the
wives of Darukdvana, Visnu took the torm ol Mohini to tempt sages;

(c) Relerences to Mohint’s incarnation can be traced to post-Vedic
litcrature.?  Mahabharata (Mbh.) rccords the legend of Vispu's
intervention in the quarrel between the devas and asuras lor amna,
acting o the benelit of the former (1.16.37-40; 1.17. 1-9).°

When Dhanvantari appceared, there was a clamour for the possession
of amrta. So Nardyana called vpon the illusive power (miyd) and assuined
the exquisitely beautilul form, coquetted with the danavas (asuras), deceived
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them, taking away amrta, distributed to the devas. While the distribution
was going on, Rihu in the guise ol adeva entercd. Sdrya and Soma recognised
and conveyed it to the others. Immediately Nardyana cut ol Rahu’s head
with his cakra (discus). The head that was cut ofl rose up and the trunk
fell 1o the ground. Then Nirdyana quit his form of the enchanting female.
In the descriptions of the form the only idea one gathers [rom the text is
that she was extremely beautiful. The term used being “strirapamadbhutam ™’
(1.16.39b} and ““strirgpamatulam ”, (1.17.9a) meaning it was a wonderful and
an uncqualled one.

It is interesting to note here that the critical edition ol Ramdyapa docs
not mention specilically the form 1o Mohint though the fight between the
devas and  asuras for the possession of amrta ligures.® However, certain
south Indian editions carry the verse relerring to Mohini.” The very fact
that the south Indian editions carry the relerences would perhaps indicate
somewhat the popularity of the motil in south India. There are other lactors
too, which would be discussed later that point out to the theory to be proposced
that the motil’ of Mohini scems to have been more prevalent in the South
as comparcd to the North.

Following these, there arc several relerences and legends relating to Mohint
in the Puranas. Some ol them being Visnu Puripa (V.P.),® Matsya Puripa
(M.P.),° Bhiagavata Purana (Bh.P.),'" Skanda Purina (Sk.P.),"" Padma Puripa
(P.P.),'? Brahmapda Purina (Bd.P.),"3 and Siva Purapa (S.P.)"™ and Agni
Purina (AP).'*

The problem of assigning exact dates to the Purdpas is always there,
as the composition of them may have been spread over centuries. Sometimes
the kernel of particular Purana may have been there from very carly times.
The contents may have been amplified over the centuries. Then again the
chapters of some Puranas may also be assigned to dilferent periods. As {ar
as possible the dates as discussed by R.C. Hazra'® have been adhered to,
unless otherwise specilied.

So lar as MohinT's role in the distribution of amypta was concerned, the
Purdnas agrec on the fact that she by her enticing look managed to dupe
the asuras and distributed it to the devas. However, the manner in which
she deluded the asuras have slight variations among the Purdpas. Some ol
them assign only a lew verses such as V.P. (3-4 century AD), M.P., P.P.
(not before 950 century A.D. and not later than 1400 A.D.). There are
others like Bh.P. (6th century A.D.), Bd.P. (700-1000 A.D.), A.P. (9th century
AD.), S.P. (about 8th century A.D.)'7 which narrate the cpisode of Siva
witnessing Visnu 's female form, that of Mohint.

According to Sk.P. (not carlier than 7th century A.D.), the asuras gave
the armta 10 Mohini and agreed to her distribution. When the devas arrived,
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she told the aswvras that as they (devas) were guests, it was important that
they should be scrved first. Accordingly, a large sharc was given to them.
According to Bh.P, when the asuras were completely enticed by her, she
askcd them as to why they were wanting to gel associated with a “puriscall”’
(wanton woman) like her. Still the asuras under her spell gave away the
pot to her and agreed to abide by whatever she chose to do, and not quarrel.
Conscquently, the devas linished consuming and Lord Hari assuined his own
form, while the devas looked aghast. As per AP., the asuras requesied
her 10 become their wile. Mohind agreed and took away the pot of amrta
and gave it to the devas. The P.P. says she approached the asuras saying
that shc would be obedient 1o them and stay in their house. When they
were looking in tront, she gave it 1o the devas.

That the form of Mohini was the outcome of illusive powers ol Visnu
is scen Irom Mbh. onwards. However, the Bd.P. has a very interesting suggestion
to offer. According to it (1I14.A.10.411) when a terrible dispute arosc lor
receiving amrta, the sole protector of all the worlds, viz. Vignu, propitiated
goddess Lalitd, meditating on Mahcévari. He ! -n became identical in fonmn
with her and assumed the beautiful form that of Mohini. Looking at the
Tamil sources, a reference (o the partial gesture of Vignu in distributing the
amyia is found in Paripdtal (3.33), a Tamil text belonging to Sangam literature
(500 B.C.- 200 A.D.).'

The Takkayakapparapi by Ouakdutar (12th century A.D.)'* makes a
relerence which indicates the identilication of Devi with Vispu. And she (Kali)
is supposcd to have assumed the formn ol Mohini to distribute amria to
the devas and put an end 1o the lives of asuras (v.107). The Markandcya
Puriipa (MK.P.) gives this indication by invoking Devi as Visnumdya (85.12).%°
Bascd on internal evidences the above portion of the Purdpa namely, Devi
Mihatmya is assigned roughly to the beginning of the 10th century latest.
And as it is the latest part of the Purdna, it is lelt that it cannot be later
than the 9th century and may be considerably carlicr.”!

The Bd.P. wherein the references occur, namely the ‘Lalitopikhydna’
is considered as belonging to a period later than tenth century.?? The Visnumaya
had its influcnce on Siva too. This brings us to the cpisode relating to the
union of Mohini with Siva. The Bh.P, Bd.P., S.P., and A.P. rcfer to this
aspect. Relerences are tound in Bh.P. (VIIL12.12.11), Bd.P. (!ll.4.]0.34 and
4511.), S.P. (11.20.3-7), A.P. (3.17 {TI.). It is at the rcquest of Siva the fcmale
form is assumcd by Visnu, as the former was curious to witness the manilcstation.

As per Bd.P. Nirada informs Siva of the beautilul form of Mohini taken
by Visnu at the time of the churning of the occan. The form [ascinated
everyone and surpassed all power of mind (imaglinalion) and ol spcech
(description) (v.46). The form was so alluring that Siva lost his control and
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sought union with her. The outcome ol this was Mahasastd, the Lord of
great strength (mahabala) capable of destroying the arrogance of many asuras
(v.75).* It is interesting to note here that Bh.P. though gives the cpisode
docs not specilically state the birth of Maha$asta but neverthcless says wherever
the sced of Siva fell, the arcas became ol silver and gold ores (v.33). In
fact Siva rcalizes that he had been deluded by the illusive powers of Visnu
{v.35), also expresses his happiness that Siva alter the realization had regained
his normal state (v.38). Siva cven asks Parvati whether she had obscrved
the deluding power of the Supreme and that he had becoine a victim to
it (v.43). As per S.P., an interesting outcome of Siva's meeting with Mohint
is mentioned. Siva was fascinated. He let [all his semen for the sakc of
Rama, and at his urging the sages collected it on a leal and poured it into
the cars ol Aiijana. In the course of time Siva was born out of it in the
form of a monkey Hanumat who had great strengh (S.P. 1IL.20. 3-7). As
per AP, Siva requested Hari (Vispu) 10 assume the leminine lorm again,
alter the latter had renounced it alter the distribution of amria. Siva was
fascinated and ran alter her in a naked state. His seminal fluid dropped,
and there arose in those places ligas of gold. Siva realized the illusory
aspect and regained his nonnal state. And Vispu remarked as to how Siva
had managed to conquer his (Visnu's) illusory power (3.171(1).

In all the above relerences onc factor remains evident, namely Siva was
temporarily overcome by Visnumdyd. The outcome of course varics with the
texts. The Bh.P. surprisingly docs not mention about Mahasasta 1hou;;h claborate
descriptions arc found relating to Mohin and her meeting with Siva in spite
of the lact that it is felt that the last redactor of the Purdpa appears to
be a southerner.®® On the other hand Bd.P. mentions it. It is also (clt that
the portion of the Purina, namely ** Lalitopakhyina™ did not form a part
of the Purana but was later appended to it by the devotees of Sakii to
give Sakti colouring.*> It was pointed that the Tamil work Takkayakapparani
had identified Devi with Visnu, some cxplanations are provided for the
identification in the above texi. She is the sister of Vispu, sccondly Visnu
formed the left half of Hari-Hara aspect, thirdly Devi is on the left half
of Siva in the Ardhanir concept. While in the former it is Visnu, in the
latter it is Parvali (Devi) and hence both (Visnu and Devi) arce regarded
identical.®® It is the same idea that is projected in Bd.P. too. However, one
is not able to assign a delinite recason for the lack of mention of Sasta in
Bh.P. Besides Bd.P., the Suprabheda Agama has been quoted as mentioning
the birth of $@sta as a result of the union of Siva and Visnu as Mohini.?’
This Agama is quoted by Tirumdlar in Tirumantiram (v.63).%® Tirumdlar is
said 10 have lived in the 5th century AD. and hence the Agama must have
existed before him.*®

In all probability, the concept of Sasta (Ayyappan) was known carlicr,
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yet may not have gained great popularity, some scholars opine that Bhgeavata
is a very late work not carlicr than 9th century A.D., even though Hazra
is ol the opinion that it falls in the 6th century A.D.*® It is also likely that
the period when the last redaction took place might have been carlier than
Bd.P. It is also possible that cven if it is assumed that the redaction took
place at a later period than Bd.P., the redactor (the last one) (though from
South) may have chosen to delete it for some rcasons which we are not
able to make out.

The third occasion that prompted Visnu to assume the female fonn (Mohini)
was when he had to destory Bhasmasura, It is indicated that the Sanskrit
Purdnas do not mention the episode.*! However, in Bh.P. the details relating
to the boon granted to the asura by name Vrkasura scem identical. But
in this case Visnu in order to destroy him assumes the form of a small
boy (vatukat) and uses diflerent tactics to delude him, and finally the asvra
is destroyed (X.88).

5'1'\’.'1/1’/;711)[!3, a work in Marathi carries the story ol Bhasmidsura in an
claborate fashion.*> The author of the work is Sridhara (1678-1728 A.D.)*
who was the grandson of Ekaniitha, the great saint of Maharashtra. The Alakuti
Sthala Purdpa in Tamil (oo carrics the cpisode,™ Sivalilamrta says that when
Siva applicd bhasma on his body he felt a pebble (khadd) in it. He put
it on the ground. An asura came oul of it who then came to be known
as Bhasmisura (ch.12.105 and 106). He sought a boon Irom Siva, who was
pleased with his devotion. That being, on whoscsoever head he placed his
hand, he would be reduced to ashes. Thus he put lear into cveryone. He
kept chasing Siva (oo, demanding his wile also. It is at this juncture Visnu
assumed the lorm of Mohint (v.172). The asura was cnamourced and could
not resist but ask lor her hand. She agreed on once condition that she had
to fulfil a vow, which required her to perform a dance with the person
whom she was going to marry. And the person had to exactly repeat the
actions which she did, and alter which she would be his. Cleverly, in the
course ol dance he was automatically forced to place his hand on his head,
in trying (o imitate her as laid down by her. And he was burnt to ashes
{v.188).

There is another version which says, that Mohini promiscd the asura
that shc would be his after he came back from a bath. And when he tricd
1o dry his hair he was reduced to ashes. Following this Siva saw the Mohini
form and the union took place, the outcome being Sasta>s

The interesting leatures of the Bhasmisura story is the dance of Mohint,
which gets represented in art lorms too. Even the classical dance form of
Kerala goes by the name of Mohinf attam. Sccondly, it appcars as per some
versions, including Alankuti Sthala Puripa®® which in referring to the birth
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of Sdsld says that Visnu assumed the forn of Mohml to destroy Bhasmisura,
also called Vrkasura. So it appears that the union of Siva and Mohint perhaps
took place aller the Bhasmisura incident. It is likely that the promoters of
Bhasmdsura story may have done it to give it importance rather than place
it alter the amrta cpisode. It is cssential to note here that both the Alankuti
Sthala Purana™ and .S"ivali/ﬁnu'm where the Bhasmiésura-Mohind cpisode occurs
are not very ancient. However, a representation ol the dance theme of Mohini
and Bhasmasura is found in Vispuvardhana Hoysaleshwara Temple on the
south west wall in Halebid in Karnataka (12th century).®® Tradition believes
that the places where Visnu assumed the Mohint form to destory Bhasinasura,
were Belur and Halebid, and the images arc called ‘channa ’ (sweet)?. The
Hoysala artists have done [ull justice to her form. The episode though well-known
by the 12th century might have gained greater popularily by about 15-16th
centurics. There is a reference as to the possibility of onc ol classical styles
ot dance in Kerala known till then as “ Tevitices afam * came to be designated
as Mohini dfam by about the sixtcenth century A.D.* In lact by 17th-18th
centurics one linds paintings ol Mohini's dance in paintings too in Kerala
which shall be referred to later.

The dance of MohinT which is only that of Visnu in the form of Mohini
is regarded as onc symbolising the “dance ol existence’, becavse Visnu was
the one who distributed amuta to the devas for ‘clernal existence.™' The
name of the dance performed by her during Bhasmasura cpisode is given
as ‘mukkanrtya.'®:

The fourth occasion when MohinT form was assumed was in order to
entice the sages of Dirukavanam.* The rss in this forest were arrogant,
their wives were proud of their chastity. To put them down Siva assumed
the form ol Bhiksatana. He enticed the wives. The rsis on the other hand
lost their will-power to Mohind, the form taken by Visnu to achieve the
purpose. That her beauty must have been so very breathtaking, because earlier
also it was pointed out how cven Siva, the ‘Lord of Yogis’ could not resist
her.

The Bhiksatana lorm of Siva is often seen in south Indian temples. Actually
the local chronicles connect this form with Valuvir and Tiruthuraippundi temples
in the Tanjore District. A bronze image ol Mohint is found in close proximity
to Bhiksatana umage in Virateswara Temple in Valuvir as well as in
Kalahastiswarar Temple at Kalahasti** The details of these two images of
Mohini would be taken vp later.

Siva roaming around the lorests of Diruvana (Darukavana) enticing the
wives of rgis tinds mention in the Puranas. One Devadaruvana inds mention
in Mbh. too, and rcgarded as sacred (XI1.26. 25&) S.P. (IV.12) narrates the
episode in connection with the phallic form ol Siva, as a result of the carse,
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and the manner in which the wives ol the rsis were sacred and other woimnen
approached him. The location ol this Daruvana is yet to be ascertained.*®
The Vamana Purdpa (circa 700-1000 A.D.) also contains lhis narrative, and
how the women except Arundhati and Anasuyi lollowed Siva, and how he
was cursed by Bhdrgava and Angiras that Siva's phallus should drop to the
ground. (6.5811.).% From the Purinic relerences the Dirukdvana cpisode of
Siva secems to relate to his phallic symbol. Vispu's appearance as Mohint
scems 1o have developed from the local chronicles of certain temples [éiva 's)
fusing it with;the alrcady pointed out Purdnic Darukdvana legend. This could
have taken place at a later stage too. A slight variation in the story is also
mentioned.?”

Descriptions of Mohini in texts

Mbh. in which the Mohini episode oceurs in connection with the distribution
ol amrta describes her form as a wondcrlul lemale lonm {strirdgpamadbhutam)
(I.16.39b) and an uncqualled one (strirapamatuliam)} (1.17.9a). The Purdnas
such as BhP., Bd.P. give claborate descriptions. Her beautiful form s
accentuated by her exquisitc ornaments. The Bh.P. (VIIL.8.42IT.) describes
as lollows: she was blue like a lotus (reminding of Visnu's colour) with every
limb being beautitul, cars symmetrical with carrings, with beautiful checks,
and a shapcely nose, posscssing a slender waist with hcavy breasts, profusc
hair, adorned with mallika (lowers. She wore armlets and anklets. She had
beautilul cyes like lotus petals. She was youthful in age (VIHIL9.2.) having
foliage like tender leet (padapravalam) (VIH.12.19). The form was so pretty
that both dc\.is and asuras were o;:hn;, at her (VIHI. 9.18a). The (suprunc)

deily was *‘a compcer (o ;:oddcsx S[’l (or Laksmi in beauty )8 (Snsdl\hnn)
(Vlll 9.18a).*?

The Bd.P. too has many details about her appearance (H11.4.10.5611.).
She is called as “one who could lascinate the entire world (jaganmohanardpini)
(II1.4.10.14a) and she was the “‘enchantress ol lhc world " (visvamohini)
(v.77); The Purana graphically describes the meeting of Siva and Mohinf (v.561T.).
As for the omaments worn by her and of special interest arc @ wullanisa
(a chaplet like ornament worn on the crown of her head) (v.70.a.)% and
the nosc-ring (v.65). The lattcr ornament is once of the reasons for this portion
of the Purina in getting assigned to a period later than 10th century.™!

Portrayal of Mohini in Art

The Pratima-Kosa under the heading Mohint gives the legend of amita,
and also that of the union of Siva with Mohini. I quotcs Martidhyanam
for her representation.’® She is to be shown as “youthful (b@/3), bluc in
complexion like the blue lotus (nilotpala-samaprabha), three-cyed and
four-armed. She is bedecked in all ornaments and draped in_ ycllow silken
garments. She is surrounded by gods and demons who worship her. She
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carries in her nornal right hand a pot lull ol ambrosia (pdrpakutibha) and
in the corresponding left hand bluc lotus fuipala). Her upper hands carry
noose and goad. She is the charmmer of the whole world {loka-mohini).”’
It is interesting to note that Bh.P. too describes her youthful disposition fnavam
vayal) (VIIL.9.2) and also her colour as bluc (VII.8.42a). Thc description
noted in AMdrtidhyanam leads us to believe that some cxtent of Sakta ( Tantric)
clement had lent itscll in relation to Mohini motif. In other words certain
kind of identification between Visnu as Mohini and Devi is perceivable. The
Pratima-Kosa also quoles Sarada-Tilaka Tantra relerring to one Mohint as
also a llll)’d goddess, and her attributes bun;, noosc and goad with three
cyes.’

Given the background of the rcasons for the assumption of the Mohini
form it is but natural 1o have her visual representations as not only alluring
but also voluptuous. Very often visual portrayals in art have direct or indirect
links with the cpisodes connected with the deity or character in question.
In the case of Mohini too this could be applied. Bascd on the references
collected, the portrayals can be categorised as lollows : those related to
the amrta cpisode, her seduction ol the 7sis of Darukavana, and the theme
of dance associated with her.

The carliest representation of Mohini, as gathered from the relerences
collected appears to be the one connected with the amrta cpisode. The figure
is that of the bust of a lady belonging to the Kushana period (2nd century
ADY from Mathura muscum, identified as Mohint and has been publishcd.54
‘Here she is shown as two-handed, looks well-built, with heavy breasts. She
is holding a pot (possibly signilying the pot ol amma), with somne ornaments.
Her hair is tied ulr A thin looking veil, kind of cloth is thrown bchind over
the shoulders.

From the material collected it seems Mohint’s portrayal has been popular
in the South in temples (on pancls and images), in paintings even in palaces
such as the onc in Mattancheri in Kerala. The motil’ perhaps caught the
attention of people. Even Siva temples too came to possess her icons. Besides,
Visnu temples in South introduced ‘Aohini alatikdram® when the deity is
dressed as Mohind as a rilualislic cven during certain festivals.

Under the category of the amyta episode a figure of Mohint has been
identilicd in onc of the pancls of south wall of antarila ol Vaikuntha Perumil
temple, Kaiici in Tamilnadu which is assigned 10 Nandivarman Pallavamalla
(8th century A.D).> It is of interest to note here that Tirumankai, onc of
the twelve Vaispava alvars of South, and possibly a contemporary of
Nandivarman makes a specilic reference to the female fonm of Vispu (Mohini),
and her deceptive role in the distribution of amyrta in his work ‘Periya tirumoli’
(1.5.8;11.6.1).%¢ It is possiblc to infer that perhaps the Mohint motif had gained
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some importance by the 8th century to get visually represented too.

However, the depiction does not seem very clear as far as details go.
The figure is no doubt alluring, shown with a &irjta. Holding a pot (kalasa)
she is shown moving forward. On her lelt are three rows of male figures,

and somc to her right, possibly asuras and devas respectively. Her movement
exudes gracclulness.

Following this there is a stone image in a niche in the [ront mandapa
ol Airavate$varar temple in Dirasuram, that has been published.’” The temple
is assigned to Cola king, Rija Rija I (1146-1172 A.D). The ligurc is labelled
as Mohini, though the name AnnapGrnl with a question mark is added within
brackets. Some scholuars scem to have identilied it as Annapiarpd. Dr. Nagaswami
docs not agree as he feels Annaparpa has to be shown with annapatra in
the left hand and spoon in the right hand, whereas in the figure, she is
shown with a pot (kalasa} in her lelt hand and carrying a lotus in her right
hand. Henee he has identified it as Devt who distributed amrta 1o the devas
as MohinT.*® Sccondly, Balasubramaniam S.R. who has published the plate
has also identificd it as Mohind, though he indicates there is scape [or doubt.
Keeping the literary evidence in mind, namely the interpretation provided
by Takkayakapparapgi (121th century A.D.), which corraborates the view that
Devi assumed the MohinT form to distribute the amrta lo the devas, one
is inclined to feel that it could be MohinT [orm ol Devi. In other words,
it is nonc other than that of Visnumiya (Devi). The sculpture has a beautiful
captivating smile. She is shown as bejewelled with a karanda-mukuta (a kind
of crown).

The second theme relating to MohinT motil that gets projected in visual
representations is the seduction of rsis ol Darukdvana. A couple of bronzes
identificd as MohinT have been published, one at Tiruvirattanam temple at
Valuvir (Viratcévara) in Tamilnadu and the one from KilahastiSvarar temple
at Kilahasti in the present Andhra Pradesh.™ These temples are assigned
under those belonging to the period of Kulotuiga UI (1178 - 1218 A.D.)%.
An inscriptional reference is also cited which states that one Alagapperumal
of the post-Cola period set up a bronze image ol Bhiksatanamirti at Valuvor
temple.®!

Two inferences are possible based on the above evidences. 1t is assumed
that the icon of MohinT was sct up along with Bhiksatancr, a reference to
that clfect would have been quoted. Sccondly, the Purdnas reler to the
Darukavana cpisode, and it is likely that the icon of Bhiksatana was sct up
prior 10 a stage when Mohint episode in conneclion wnlh the Didrukivana
gained popularity. Morcover, the temple is also dedicated to Siva, it is possible
that the icon of Bhiksatana was sct up first. It is also probable that the
person who set up could have been a Siva devotee. Again it is opined that
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the bronze of Mohint does not scem particularly old, and is also rcgarded
“‘inlerior in conception” to the type of images of Parvalt though less
conventional in pose and treatment.®® Hence in all probability the bronze
of Mohint belongs to a period later than 12th-13th century.

The icon at Valuvir is two-handed like the onc at Kalahasti. It has a
slender body as compared to the onc at Kilahasti. The Valuvdr onc is in
tribhangl posture (the body has three bends). Though their hairstyles are
of the keSabandha type, they scem slighdly dilferent from cach other. The
Valuvir icon is almost nude, with just a sash going round the thighs and
taken across the left anm, which is shown as resting on a stall, with a parrot
perched on it. The right arm is slightly raised above the clbow and the
fingers are shown in kafaka hasta (a position of the fingers to hold a (lower
and common to the icons ol goddesses). She is placed on a lotus pedestal,
the weight of her body is on one side and the hip is thrown out. The Kilahasti
icon has a tight-litting lower garment with minute folds, and is adorned with
an ornamental waistband. She is shown holding a lotus in her right hand.
The left hand is shown hanging Ireely on the side.

The parrot and stall’ on Valuvar icon scemn ol some signilicance. The
latter perhaps is to indicate her controlling power which is evident in all
the episodes connected with her and intention of controlling the asuras in
the amra episode, later bringing cven Siva, Bhasmisura, the rsis of Darukavana
under her control, as a result of her charming looks. The parrot motil associated
with her can be scen in other places Loo where the tigures have been identified
as Mohint.

On onc of the pillars of the Dhvajastambha Mandapa as onc enters the
Andal shrine at éﬁvillipputlﬁr in Tamil Nadu there is a ligure which is described
as Mohini®® and the temple is roughly assigned prior to 10th century.®* It
is mentioned that the parrot is shown perched on the right hand with cinmudra.®
It is not mentioned when Dhvajastanbha Mandapa came to be constructed
though it is noted that in 15th century the ardha mandapa, mahamandapa
and garbhagrha camc to be contructed in the Andal temple.%©

In addition to the above the parrot associated with the figures and also
identitied as Mohint arc to be found on the walls at Hoysalc§vara temple
at Halebid (12 centvary A.D.)®7, and onc at the Kalyanamandapa of
Varadardjasvaimi temple at Kanci (16th century A.D.).°* The Darukdvana episode
scems to be the background against which MohinT is shown at both éﬁvillippullﬁr
and Kaiici. In the latter the gsis are portrayed in a great frenzy looking
at the form of Mohini.

It would not be out ol place here to oller some plausible explanations
for the association ol parrot with MohinT form of Vispu. That it generally
forms an attribute ol Devi is understood from Tamil texts such as
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Yapparunkdlaviiti (9th century AD.) and Kalatamn (11th century AD.) and
thesc works are shown as belonging to classical Tamil literature having inlluence
of Tantricism.%® Earlicr it was shown how Visnu and Devi came to be idemilicd
with cach other. Suprabheda dgama is quoted as déscribiﬁg Durga’s weapons
as $ankha and cakra’ which nonnally adorn Visnu. Taking into considcration
the above factors it is not unlikely that Tantric or $akia influence might
have been onc of the reasons for associating the parrot with Mohini. Usually,
parrot is regarded as a pet bird. It is also associated with apasaris who
arc often connccted with sensual love.”' Kima, the god of love, is shown
at times riding a parrot.”> The background of the Mohini cpisodes being
what it is, as cvoking scnsual desires, it was but natural for the artists to
conceive her form, somclimes associating with a parrot 1o convey the idea.
Morcover, as can be scen {rom Suprabheda dgama, Visnu's attributes arc
given to Durga; so it is not out of place to assign parrot to Mohini, though
she is an incarnation of Visnu, the identification between Devi and Vispu
is alrcady pointed out. Hence the justilication of assigning Devt’s symbols
such as parrot to Visnu can be understood. It is important to mention here
that l_\ndz’xl, the lady Vaispava saint [rom Tamil Nadu, is also shown with
a parrot.

Related to Ddrukdvana cpisode there is one more identilicd as Mohint
in Dhvajastambha Mandapa at Tirumala temple (15th century A.D).”? She
is shown very seductive. They have gone 10 the extent. o even showing
the rsis as scxuvally stimulated. The noteworthy leature of this figure is the
Kind of footwear she is shown with. They appear like wooden planks on
stilts. The Darukdvana theme finds expression in a painting on the cciling
in Sivakimasundari temple at Cidambaram in Tamil Nadu and is said to
belong to period of Nayaks.™

The third theme that gets projected with regard to MohinT is her dance
often associated with Bhasmisura story. Tradition believes that Belur and
Halebid were the places where Visnu assumed the Mohint form as already
mentioned. The Hoysala artists have depicted her exquisitely. There is one
identified at Belur in Chennakeévara temple in the Navaranga (entrance hall)
(1117.A.D.)7°. Two of the hands arc broken. She has a well-developed body,
and with a high crown over the head. She is provided with claborate jewcllery,
and is shown standing on a pedestal. At Vispuvardhana Hoysaledvara temple,
on the south-west wall, Mohini is identificd dancing nude with Bhasmasura
(12th century A.D.).7¢

A very ornate sculpture of Visnu dancing as MohinT is scen on the south-west
wall of the Ke$ava temple at Somanathpur (1268 A.D.).”7 Her right leg is
shown as lilted and bent inwards. A drummer is also scen below.

The dancing Mohint motil is identilied in the paintings on the pancls
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of Mattancheri palace in Kerala. It was mentioned carlier how there is a
likelihood of one ol the classical dance forms from Kerala acquiring the
name as Mohinr agtam around the 16th century. It appears the dancing theme
got projected even in paintings around that period. They belong to 17th
century and 18th century A.D. The lirst one has Siva dancing with Mohint
(late 17 centuary A.D.).”® The other one consists ol Siva and Parvati watching
Mohini’s dance (18 centwary A.D.)." In the former, Parvati appears with
a jcalous expression. It scems Siva is potrayed as perfonming the virile form
(tandava), while Mohin1 appears doing the gracelul one (lasya).

The Mohini motil' scems to have appealed so much in the South that
it has gaincd ground in the ritualistic practices in many Visnu temples. The
utsavamdrti (processional icon) is dressed as MohinT on certain [lestival
occasions. Al Sﬁruﬁgam Ranganatha Temple the Mohini alaikaram takes
place on the last day ol the first hall ol a Adhyayanotsava known as Pakalpattu
and is cclebrated in the month ol December-January (margasirsa).

At Manndrgudi Rajagopalasvami Temple®®, MohinT alarhkaram is done
on the concluding day ol the latter hall of the same wfsava known as irappaltiu.
At Kaicipuram Varadardjasvami Temple and at Tirumalai it is conducted
on the fifth day ol the Brahmotsavam. While I am told in some place she
is shown with a parrot in her right hand. She is also shown holding a ving,
and at times holding a pot (kalasa of amyria). 8" Three of the above temples,
namely érirangam, Manndrgudi, and Kaiici, are located in Tamil Nadu, while
Tirumalai is in Andhra Pradesh.

It is possible to work out a rough sketch indicating the pattern ol evolution
of the motil' of MohinT based on the inferences drawn lrom the references
cited in the article. The development is viewed only [rom two angles, namecly
textual and visual. The former would include the material collected from
the texts. The latter would relate to her representations in art form. An
attempt is made to relate the above two 1o understand the cvolution.

Mbh. is the carlicst source to mention MohinT manifestation in connection
with the amnrta episode. The carliest visual representation of her also is connected
to this legend, as can be scen (rom the once identified as belonging to the
Kushana period (2nd century A.D.). In the South she is depicted in Vaikuntha
Pcrumal Temple in Kaici (8th centuary A.D.) again in relation to the amrta
cpisode.

Following the Mbh., the Purinas such as Bh.P., Bd.P. deal with Mohint
in an claborate fashion. In fact Bh.P. assigns thirteenth position among the
manifestations of Visnu. So also the Tamil lexiconic work Pigalam (10th
century A.D.) gives Mohint a minor avatiraThe descriptions of MohinT tend
10 become quite claborate in Purdnas such as Bh.P. and Bd.P. certain amount
of poctic imagination scems 10 characterize the portrayals.
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The illusive power (mdyd) of Vispu in the casc of Mohini manilestation
is indicatcd in Mbh. But the Puridnas develop this concept lurther, Visnumaya
gets projected. Identification of Devi with Visnu is sought such as in Bd.P.,
where Vispu is shown as identilying himself with Devi when he assumes
the fonm of Mohini. The Tamil work Takkayakapparapi (12th century) also
retlects the idea that Devi assumed the MohinT form to distribute amirta.
Related 1o this idea scems 1o be the image [rom Airavatcévarar Temple at
Dirasuram (12th century A.D.).

Closcly associated with the Visnumaya principle is the story that Siva
himself’ was deluded by illusive power ol Mohini lorm. This finds expression
in the Purdnas such as Bd.P.,, Bh.P.,, AP. and S.P., Bd.P. explicilly states
that the outcome of the union of Siva and Vignu as Mohini, is Maha$asta.
The latter three texts do refer to the meeting between the two, though the
outcome is different. Bh.P. and A.P. says that at the appearance of Mohini
the seminal Muid of Siva dropped because he was greatly fascinated by her.
S.P. on the other hand comes out with a very interesting idea, according
to which the scminal fluid was collected by ryis at the instance off Siva himsell.
This was poured into Afijand’s cars. Afler some lime it is said that Hanumat
was born. The Suprabheda dqgama (carlicr than Sth century AD.) is also
quoted as mentioning the birth of $astd oul of union of Siva and Mohini.

Possibly the Darukavana legend was also developed to show how Mohint
could entice cven ryis, becoming victims o the tempiations caused by her.
Alrcady the Yogin like Siva hud been deluded. The art forms of Mohin
having Dirukavana episode as background appear trom about 12th-13th century
onwards, if not carlicr.

The dance theme which also bears a close relationship 1o the Bhasmasura
story linds expression in art {orms (rom 12th century onwards in Karnataka.
It is truc that textwal claboration of the story is gathered from a period
not carlicr than 14th-15(h century as based on relerences collected. But it
is not unlikely, the legend may have had some literary source in Karnataka
by about 12th century, because the art forms make their appcarance by
then.

By about 17th-18th cemurics, paintings ol the dance theme ol Mohini
got adopted in Kerala. One of the classical dance forms ol Kerala also acquired
the name of Mohini attam. The Mohinm motil tound favour in Visnu temples
in South with respeet to ritualistic procedures also. In fact a large number
ol devotees gather 10 witness the Mohind alaritkdram on festival days.

The MohinT motil was probably developed to bring out the basic moral
cthos of God punishing the evil-minded fasuras) to the benelit of good-minded
(devas). Sometimes as is noticed in the many narratives, certain devious
methods are also adopted by the god for achieving this purpose. This is
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cvident both in the ama episode and that of Bhasmiasura. The sccond theme
of the attempt of identifying Visnu with Devi, and also of projecting the
mecling and union of Siva and Visnu as Mohini was perhaps done to promote
some kind of unity not only between the two gods—éiva and Visnu, bul
the feeling of oneness between the two groups of devotees, the Saivites and
Vaisnavites. Lastly, the illusive power is given importance to show that nonc
can, including rsis, in lact even éiva, is in a position to withstand it. Though
in the latter instance it might be argued that this was donc to show the
supcriority of Vispu. I’ such was the case, then perhaps S.P. would not have
included this narrative. On the other hand, it says Siva with the idea of
creating someone namely Hanumat to help Rama (incarnation of Vispu) asked
the rsis to collect his seminal (luid which had dropped at the sight of Mohint.

Thus developed the Mohini motil. Though the motif is pan-Hindu in
character, it scems to have assumed greater popularity in the South as compared
to the North, as inferred from the evidences collected. However, as lar as
her art forms go, only the identificd and published ligures have been relied
upon. Hence there exists a wide scope lor lurther research into the subject
once the scholars discover more and more ol her representations in diflerent
parts of India and relate them to the textual references.

Notes and References

1. The terin * Mohint’ is translated as fascinating woman. (M. Williams, A Sunskrit-Luglish
Dictionary, Delbi, 1979, p. 836). Besides the female incarnation of Visgu which
is known as Mohini, it is also the name of an upsurd, Draluna Vaivarta Purdna
([indi Sahitya Sammclan, Prayag, 1974) records the curse of one apsard Mohint
on Brahmia ( Uttarbhagah. ch. 33). ‘The Nirada Puripa (Nag Publishers, Delhi, 1984)
while glorilying the ckddasi vrata illustrates it with the episode of Rukmingada
and Mohini. ‘The Purina states that she was mentally created by Brahmid and onc
who lascinated the worlds (7.8-9).
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. Srimad Dhagavata Purdpam, Sastri, J. L., Motilal Banarasidass, Delhi, 1983.
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Tagare, G.V. translates as lollows — ““The twellth (incarnation) is ol Dhanvantar
and the thirteenth, the Temale form of Mohini who alter deluding others (i.c.,
demons) enabled (litmade) the gods to drink nectar.” (Anciemt Indian Tradition
and Mythology, Vol.7, the Bhigavata Purdpa , ptl, Delhi, 1979,p.27). Dange S.S,
while enlisting the twenty-two incarnations given in the Bhdgavata Purapa leaves
out Mohini, and assigns twellth and thirteenth to Dhanvantari ( 77 Bhagavata Purapa,
Alvtho-Social Study , Ajanta Publications, Delhi, 1984 pp.251-252 - fn. 20). 1
am not in a position to comment on the verse relied upon by the author as it
is nol quoted. Sccondly, it scems a dillerent edition (Gila Press, Samvat 2018)
has been made ‘use of, as can be gathered [rom the bibliography. The English
translation is bascd on the text published by Venkatesvara Press, Bombay. However,
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17.
18.

the translation and the text reférred o above are prelerred to suit the context.
Tamil Lexicon, Madras, 1982, p. 1912,
Refer Bedekar, V. M., The Legend of the Churning of the Ocean in the Epics

and the Purdpas — A Comparative Study, Purapa, (Reprint Vol. IX, no. 1), Jan.
1967.

. Mbh,, Sukthankar, V. S. (Cd.), Vol. I, P. I, B. O. R. L. Poona, 1933; For English

translation : 7hic Mahabharata of Krishna-Dwaipayana-Vyasa, Ganguli, K. M. (Tr.),
Vol. I, Munshiram Mancharlal Publishers, New Dethi, 1981, Scction XVII, p.GO,
Scction XIX, Jbid.

Vilmiki Ramayapa, Oricmtal Institute, Baroda, 1992, L. 44. There are only
twenty-seven verses in this chapler where *Mohini®, form is not relerred to at
all.

The Vilmiki Rimdyana, Krishnamacharya, T. R, (¢d.), Sri Sadguru Publications,
Delhi, Reprint, 1982 (1. 45. 29b and 30a). Srmad Vihniki Rimiyapam, 11 ed.
(revised) by Chinna Swami Sastrigal and Subramanya Sastrd, V. 11, Madras, 1958
(I. 45.30).

. Ammangaracharya, P. B., Sampathkumaracharya (Eds.), Kaicipuram, 1972, (L.

9.107-111).

. M. P., Nag Publishers, Delhi, 1983 (251. 5-7). The verses relerring to Mohint

ar¢ verbatim same as Mbh, e

. BhP., (VIIL ¢hs. 8 and 9; VILIZ.12IL).

. Sk.P., Nag Publishers, Delhi, 1982, (1.1.12.4-90).

. Nagsaran Simba, P.P. (Ed.), Nag Publishers, 1984 (1.4.73-75).

. Bd.P., Sastri, J. L. (Ed.), Motilal Banarsidass, Delhi, 1973, Reprint 1983 (111.4.10.

41r; 3417).

. S.I>,, Nayg Publis_hcrs, Delhi, 1986 (11.20.3-7).
. A.P., Nag Publishers, Delhi, 1985 (3.1211).

. Thazea R. C., Studics in the Puranic Records in Hindu Rites and Customs, Motilal

Banarsidass, Delhi, 1975 (2od Bd.): The Upaporipas, The Cultural Heritage of
Indiz (Vol. 11). The Ramakrishna Mission Institute of Culture, Caleutta, 1937,
Reprint 1975, pp. 271-2806.

S.P., op.cit., Introduction 1X.

Paripdtaf Malamuom Parimclafakar Uraiyum, U.Ve., Sﬂxnin;‘xlniyﬁ Nilayam, Madras,
1980 (Sth ed.).

nakaiyacika nallaminty kalanta nafuve nifai tirampiya nayamiloru kai. (3, 33-34).

The term ‘Mohini® has not been mentioned, though it is to be understood. The
commentator Parimélakar (12th century A. D.) makes it clear that the lorm was
that of MohinT which the author’s work relers to.
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TakkayZkapparapi, UVe., Siminataiyar (Ld.), Kesari Printing Press, Madras, 1930.
MK.P., Calcutta, Saka 1812,

The Mirkandeya I’u}:wa. Pargiter, F.E (Tr), Calcutta, 1904, Introduction, p.
X1l

Ancient Indian Tradition and Mythology, Vol.25, The Brahmanda Purapa, Tagare
G. V. (Tr.), Motilal Banarsidass, Delhi, 1984, p. 1071, fin.l.

. According o some Malayalam songs, Ayyappan was born of the thigh of Vignumay3,

and was received by Siva. (For more details refer Kunjunni Raja, ** Ayyappan”,
Bullctin of the Instivte of Traditional Cufture, Madras, 1975 (July-Dec.), pp.
27-38, Arunachalam M., ‘The Susta (Aiyanar) Cult in Tamil Nadu, Ibid., 1977
(July-Dec.), pp. 16-51. Gangoly, O.C. in his book makes a lew observations while
describing the plate of MohinT at Virate$vara temple. (South Indian Bronzes, Indian
Socicty of Oriental Art, Calcutta, 19185, Plate no. XLV). According to him Bhasmisura
was born out of the right side of Mohint and became known as Aiyanar. I have
not been able o find any reference 1o corroborate this observation. Bhasmisura
is an asvra who is destroyed by Visnu as Mohinl. And Aiyanar (Ilari-1lara Putra)
is generally identificd with $asta born of the union of Siva and Vignu as Mohini.
A relerence is made by Kunjunni Raja K. in the alicle ‘Ayyappan’ op. cit.,
p. 27 that as per some popular Malayalam songs, Susta was born [rom the thigh
ol Visnumiyd and was reccived by Siva in his hand. Ganogly, O.C. also adds
that the conception of Mohini was probably identilied with Khiri-imma of Dravidian
gramadevatas. Once again | have not been able o lind any reference to this
cftect.

. Ancient Indian Tradition and Aythology, Vol. 7. PL 1 op.cit. Introduction, p.

XL.

. Ibid. Vol. 25, Prelace, p. VI

. Nagaswamy R, Taniric Cult of South Indis, Apamakals Prakashan, Delhi, 1982,

p. 30.

. Kunjumni Raja K., op. cit., p. 30.
. Tirumantiram, Kasi Matam, liruppanantal, 1951.

. Arunachalam M., Peeps imo Tamil Culture, No. 6, The éuivigumas, Gandhi

Vidyualayam, 1983, Tiruchitrambalam, p. 6.

. Nazra, R. C., op.cit., pp. SSI.

- Vawanmmani, Puranic Lncyclopacdia, Motilal Banarsidass, Dethi, 1964, 1984

(Repring), p. 127,

. Sivalilimptam, Sarasvatli Grantha Bhandar, Pupe, n. d. ch.12.

. Machwe, Prabhakar, *Marathi®, The Cultural Heritage of India, Vol. ¥V, Caleutta,

1978, p. 549.

. Kunjunni Raja K., op. cit.. p. 31.

. Arunachalum M., op.cit., p. 21
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Kunjunni Raja, op.cit.. p. 31.

It is considered that Sthala Purinas literatore in South plorifying the cnvirons,
the place and the deity were not written ceven uplill the 15th century A. D.
(Arunachalam M, Tamil ilakkiya Varalire 141h century), Gandhi Vidyalayam,
Tirvcecirrambalam, 1969, p. 62.

Maity, S. K. Masterpicees of Hoysala Art—Halebid, Belur, Sonmathpur, Bombay,
1978, p. 21.

Sreenivasa Murthy 11 V., Ramakrishna R., flistory of Karnataka, S. Chand &
Co., New Delhi, 1982, pp. 132, 133.

Venu. G. and Paniker, Nirmala, Afohiniyditam, Mukolakal, 1983. In fact the first
item ol the dance is ‘colkettu’ where the dancer with her right hand in the nwdra
of ‘sucimukha’ keeps her first linger pointing to her own head. And this reminds
one of the Bhasmasura-Mohint episode, where she is supposed to have performed
a similac gesture, followed by the asura’s similar action and destruction. p. 17.

Sivaramamurti C., N. Nataraja in Art, Thought and Literature, Nalional Musceum,
New Delbi, 1974, p. 27.

. Vettammani, op.cit., p.127.

Dirukdvana containing the temple ol Nigcéa, one ol the iwelve Jyotirlingas is
supposed to be near the Western ocean. But Archacological Survey Lists of Nizam's
territory identily it with Aundh in his dominion. It is also pointed out that there
are (wo more forests by this name, one in Himalayas, the other in Vijayesvara
in Kashmir : vide Ancicit fndizn Tradition and Mythology, Vol. 3, The Siva Purana,
p. 1373, {n. 164,

Gangoly, O.C., op.cit., Plate no. XLV, Krishna Sastri, South Indizn Images of
Gods and Goddesses, Bharatiya Publishing House, Delbi, 1974, I'ig. 61. Srinivasan,
I. N., A Iand book of South Indizn Images, U, U, D, Tirupati, 1954, Plate
no. 43 (Valuvadr), Balasubramanyam, S. R., Later Chola Temples, Mudgala Trust,
Madras, 1979, Plate no. 311 (Kialahasti).

Sce . 43.

The Vamana Purdna, Gupla, A. S., (Ed), All Indian Kasiraj Trust, Varanasi,
1967.

According 10 one version, the rsis were proud and did nol even consider it necessary
10 pray to the gods. Their wives thought no end of their chastity. At Lhis juncture
Siva took the Bhiksdtana Torm and Vispu that of Mohini. The rsis were enticed
by her looks, but still retreated. The wives on the other hand were overcome
by lust at the memtal level looking at Bhiksdtana and thus lost their chastity.
The rsis who were enraged by this behaviour, with their power sent hordes of
weapons o attack Siva. Nothing would afteet him, even their curses. Finally, they
sought Bhiksdlana for his identity. lic just told them that he resided in Kailasa
and disappearcd. Alter which e gyis sullered illness. They approached Indra
who revealed that even though Siva had come in person, they (ryis) had lailed
to recognise him, and hence were put o so much of sultering. The rsis then
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worshipped Siva in this forest (Darukdvana) and benelited (vide Apitana Cimamani,
Asian Educational Services, New Delhi, 1981, p.807).

Translation [rom Ancient Indian Tradiion and Mythology, Vol. 9, op.cit., p. 1046.

As per one version once Tirumakal (Laksmi) was extremely proud ol her beauty.
Visnu assumed the beaulilul form of Molini to put down her arrogance (Apitina
Cimtamani, op. cit., p. 1347).

Translation of the term “uframsa ' is from Ancicat Indian Tradition and Mythology,
Vol. 25, op. cit,, p. 1071.

. Ibid., p. 1071, tn, 1.

. Ramachandra Rao S.K., Pratimi Koga, Lncyclopacdia ol Indian Ieonography, Vol

V, Kalpataru Research Academy, Bangalore, 1991, p. 141,

. Ibid. 141-142,

. Gupta, M. Shakti, Vispu and Ilis Incarnations, Somaiya Publications Pvt. Lid.,

Bombay, 1974, Plate no.33, notc on pp. 491

. Chumpakalakshmi, R., Vaisgava Iconography in the Tamil Country, Oriental

Longman Ltd., New Delhi, 1981, Fig. 85, note on pp. 16711,

Nalayira Tivviyappirapantam, Tiruvenkatattan Tirumanram, Madras, 1981, ** Pepniki
innamutam vancittanai”® (Periya Ticumoli 11.5.8); **Nanpata viillavunar itaippukku
vifiavaraippennaki amutdttum perumanis ™ (/bid. 11.6.1.)

Balasubrmanyam, S. R., op. cit.. Plate no. 244,
Nagaswamy, R., op. cit., p. 210.

Reler . 44.

Balasubramanyam, S. R., op. cit., p. 305, pp. 314IT.
Ibid., pp. 307-308.

2. Gangoly, O.C., op. ¢it.,, Scc note for Plate no. XLV.
63.

Kalyanam G., Srivillipputtur Sri Andd Temple, Guide and History, Stivillippullur,
1980, p. 41. There is no plate or ligure accompanying the note.

Ibid., p. 40.
Iid., p. 41.
Ibid., p. 40.
Muaity, SK., op. cir.. p. 21.

Raman, K. V., Sr Varadarajaswami Temple, Kaichi, Abhinav Publications, New
Dclhi, 1975, Fig. 26, Scc note on p. 170.

Nagaswamy, R., op. cit., Ch. I, pp. 1911

Gopinatha Rao T. A., Llements of Hindu Iconography, Vol. 1, Pt 1I, Madras,
1914, pp. 3411
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. Hopkins E. W., Epic Mythology, Indological Book [ouse, Varanasi, 1968, p. 163.
. Campakalakshmi R., op. cit., p. 173.

. Ramesan N., 7he Tirvmala Temple, 7. 1. D., Ticupati, 1981, Plate no. 18, note

on p. 260.

Sivaramamurti C., op. cit., p. 279.

Maity, S. K., op. cit., Plate no. 24, note on p. 38.
id., p. 21.

Ibid., Plate no. 99, note on p. 44.

Sivaramamurti C., op. cit., Fig.5, also p. 28.

Ibid., TFig. 6., also p. 29.

“The image of Sri Vidya Rajagopala at Manniirgudi in onc ol the sannidhis (shrincs)
of the main temple of Rajagopalasvimi is unique in that the left side of the
image is dressed as a female, the carring (ofai) is also that worn by a woman.
Muthuswami Dikshitar (1775-1835 A. D.) describes Sri Vidya Rajagopala as being
half female in his kr7i, {vide Dr. Suryanarayan Nagalakshmi, Afusical Compositions
and Vispu Forms in South - 27, Bhavan’s Journal, Aug. 29, 1974, Bombay,
p- 42). She also adds that the depiction is supposed 0 convey the coneept of
Molini avatdra, and also perhaps stands for Sri Vidya cult. [owever, on checking
with Sridhara Bhajtar, who belongs to Munndrgudi, presently working as a pricst
at SrT Venkatesa Temple, Fanaswadi, Bombay a dilferent interpretation for it was
given. [le said that the deity being shown in this manner is in order to remind
us of the local legend prevalent. According to it once Krsna performed jalakridd
in the Iaridra river there along with gopis; when they came out of water, Krgna
and gopis picked up whatever they found. Kpspa brought out with him a sarce
{cclai) and ecarring folai). llence he is shown as hall’ female.

Sridhara Bhattar of Fanaswadi Temple provided some information. According Lo
him the portrayal of Mohini in temple varicd between Cola and Tontai manjalam
arcas of South. In fact at Mannargudi a golden vipd is placed. Al Phanaswadi
(which follows South Indian temple traditions), she is shown carrying a pot (of
amyta).



ICONOGRAPHY OF VARAIIA
ITARIPRIYA RANGARAJAN

The tenn “icdn” derived from the Greek word “cikon’ significs an object
of worship which is associated with the rituals of dillerent divinitics related
to the cults. It means a ligure representing a deily or a saint in painting,
mosaic sculpture, etc. mcant lor worship. In Sanskrit the paralicl word for
‘icon’ is arca, vigraha, ctc.

The iconographic description ol Varaha is tfound in the Pificardlra texts,
the Vaikhanasigama, the Purdpas and the éilpa!sﬁslras. According to thcm
the icons of Variha are shown in three dilferent forms, namcly, (i) Bhi
Variha, Adi Variha or Nr Varaha, (i) Yajia Varaha, and (iii) Pralaya Variha.'

The Paicardtra texts such as Hayasirsa, Pardsara, Visvaksena, Padma,
Visputantra, and .S"c,s'a Samhita describe the zooanthropomorphic form of
Varzha. According to them the image of Variha is shown with a boar lace
and a human body. He can be shown with four arms to sixtcen arms. He
has to have Sankha, cakra and in some cascs also the gada. According to
these texts, while one of his right hands should be on his waist, the corresponding
hand on the left will be shown holding, lilting, embracing or otherwise touching
the goddess Earth. He may also be shown snilling her with his snout or
by touching her breast with his nose or touchig her thigh. The icon of Bhd
le‘dhd may also be shown with Laksmi or with all three consorts, Bhidevi,
Sridevi and Nilidevi. The foot of Vardha should be shown placed on the
cosmic serpent. He should be adorned with upavita, srivatsa, and kiritamukuta”

Among the Piaiicardtra texts, the Scsa Sarhhita and the Sattvata Sarhitd
describe the image of Vardha in Yajia lonn. They refer to the image of
Variaha as Yajhapurusa. According 1o the Sautvata Saiihita, the body of Yajita
Varaha holds the bhah, bhuvah and svah, i.c., crcation of the universe and
the Varaha is the supreme (Brahma) Visudeva.?

According to the Vaikhanasigama, the icon of Vardha is to be shown
with a boar face and a human body. In this form Vardha should be shown
standing in alidhasana pose by resting the right leg upon the jewelled hood
of thc mythical serpent. The figure of Adi Sesa may bc accompanied by
the nagii The image of Bhi Variha should have four arms, two of which
hold the saikha and cakra. Of the remaining two hands the left hand should
be shown sapporting the legs of Bhamidevi who is scated on the god’s bent
right lcg with her own legs han&,m;= down. The right hand of Vardha has
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to be thrown round the waist of Bhadevi. The boar lace of the god should
be slightly tilted up so as 1o make the muzzle approach the bosom of the
goddess as though he is engaged in smelling her. The hands of Bhiddevi
should be shown in afdjali posc. Her face should be slightly lifted up and
turned towards her lord with the expression ol shyness and joy. She should
be decked with flowers and dressed in clothes and should be adorned with
all suitable ornaments. The top of her head should reach the chest of the
figure of Variha.'

Among the Purdnas, the Viayu, the Matsya and the Vispu describe the
image of Yajila Variha which is in the zoomorphic lorm. V. S. Agrawala
opines that “the conception ol Yajila Varaha scems to have been formulated
for the first tune by the author of the Vidyu Purdapa 6, 16-22 which includes
it in the proper context ol Srsti-Varnana, and (rom there tuken by the Matsya
which adds it at the fag end in ch. 248."'% He also adds that the version
of Yajiia Vardha given in the Vispu Puripa (I, 4. 32-35) is the combination
of some cpithets from the Matsya with some new ones of its own, and
the wholc thing is restated in a new metrical form.¢ Similarly, the Bhdgavata
Purapa (11, 13. 35-38) and the Ahirbudhnya-Sanhita (37. 40-48) also describe
the Yajia Varaha in their own metaphorical expression.” Besides these Purapas,
the description of Yajiia Varaha is found in other Purdnas such as the Brahimanda,
Prakriya Pada (5. 9-23), the DBrahma Purapa (213. 33-37), Harivamsa, (1,
41, 29-35; 1ll, 34. 34-41;) the Padma Puripa, Srsti Khanda (16. S5-61),
the Visnudharmottara Puripa (Khanda 1, adh.2, $l. 3-8), Visnu Smrti (1.
3-9) and in Visnu Sahasrandima, fﬁ/)k.':fz:—l)h;i.,g a on the word Yajlinga in
sloka 117. In all these texts mentioned above there are seven $lokas in
which Vispu as a4 Boar is compared 1o Yajiia. In these texts they comparce
cach and every limb ol the body of Varaha to cach and every component
of Yajia. Their conception of Yajia Vardha is bascd on two [lactors. They
are : (i) the real meaning ol Yajita Varaha in the light ol the Vedic cosmogony
and (ii) the corresponding relationship of the various limbs of Varaha with
the various clements of Yajia.! They arc as [ollows :

Limbs of” Varaha Componcms ol Yajiia

pada four Vedas

projecting tusks ydpa with its curved lop
tecth kratus of the Soma sacrilice
wide gaping mouth tire altar

tongue Agni

shaggy hair darbha or kusa grass

head ($irsa) Brahmi

cyes Sdrya and Candra

Srutibhasana* Vedangas
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nostrils* ajpa

snout sruva

gurgling sound samaghosa

sharp claws priyascilla

Iingd the ollerings of ghrta
broad shoulder firc altar

heart daksipd or sacrilicial fee

It is 1o be noted that the above-mentioned Puranas use the expression
* Chayipatni-sahdya * which means Chaya is his consort. Here Chayd is compared
to the female Sakti of Yajia Variha. But Chdyid is the wile of Sirya. She
is also called Suvarnd. She is the shadow of Sainjiid, the rcal wile of Sirya.
Unless Yajiia Varaha is trcated as Sdrya himsclf, this description cannot be
sustained. (sce $loka in the last page).

The Matsya Purdpa in addition to the description of Yajia Vardha cxplains
the iconography of Vardha in detail. Accordingly the image ol Maha Varaha
holds mace and kamala in his two hands. The goddess Earth holding a lotus
in her hand is scated on his lelt elbow whom he has lifted up by his pointed
tusk. The goddess is shown with pleasing countenance and looking at the
deity in wonder. Nr Varaha is shown keeping his right hand on the waist.
(?nc of his legs rests on the Karma and the other rests on the hood of
Sesa.?

According to the Agni Puripa, the terrestrial Boar should be made as
Bhio Varaha in which he is shown with a human body and the face of a
Boar. He should carry gada, cie. in the right hand. In the left hand Sankha
and Laksmi or lotus should be shown. She should be shown resting on the
left clbow of the deity. The goddess Earth and the serpent Ananta should
be necar his reet.'?

The Vispudharmortara describes Tour forms of Vardha. In the lirst form
(i) he holds goddess Earth by the tip of his tusk through the power of his
aisvarya; (i1} In the second torm, i.c. human boar, the lord should be placed
on Sc.w who then should be represented with four hands, with beautifully
jewelled hoods, with eyes open and beaming with wonder engaged in looking
at the god. In his hands should be placed the plough and the mace. He
should further be shown with hands in adjali posc and with snake ornaments.
Bhagavan should be on his back standing in the alidhasana. Clinging to his
lelt arm the two-armed goddess Earth should be represented as a beautilul
woman cngaged in respectful salutation. In that hand which supports the
goddess Earth there should be the conch and his other hand should be rendered
carrying the lotus, the wheel and the mace; (iii) In the third type Bhagavan
should be with Hiranyaksa standing in front with raised spear in (his own)
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hand with the wheel (being) ready 10 cut ofl the head of Hiranyaksa: (iv) In
the fourth type he should be represented with two hands to carry the carth.
With the form of an cntire Boar amidst numcrous danavas in sapporting
the goddess Earth, he should be shown cither as a Nr Vardha (humanboar)
or merely as a boar. The glorious Aniruddha should be Vardiha who rescued
the carth through his power and contemplation. '

The compendiums  and silpdsaslrds such as Abhild.sihirlbdcinl.il'ndni,
Caturvargacimamani, Rapamandana, Devatamartiprakarana, Sl/])dl'dlnd]\drﬁ and
S/Ipurdma dcsunbc the monogrdphy ol Variha in dclml !

The Abhl]d‘nlhll'lbd(,ll)ldlndl)l dcsunbu, two Torms of Vd[‘dha (i) In the
Nr Variha form, the undgc is to be boar-faced and the rest ol the body
is human. Nr Vardha is 5hown holdmg gadd and pddma in the'two upper
hands. In the other left hand Prthvi is scated on'the clbow holding the mlo!pdla
in her hand. The right hand of Nr Varaha is kept on the ihigh. One of
his legs rests on the Karma and the other is kept on the Naga;: (ii) In the
zoomorphic form the image of Variiha is 10 be rc,prcsu\'lcd- with sharp.tecth
and the- hair should be falling upto the cars on lhc, face.'

Thc Gzlunﬂrgdcmmnmm describes Nr le‘dhd with four anns. Howcvcr
it does nol mention about any attributes in the hands. Au.ordmﬂ to ‘this
text, on the left clbow ol Nr Vardha the figure of ;,oddcss Laksml should
be rcprcsu\lcd and ncar the feet of Nr Vardha the ll;,urcs of goddess Bhu

and Ananta should be shown. In the overall boar shape it should be shown
very big and huge.'”

~ The Rupdnmnddnd dLSLIlbLb that the mm;;c is 10 bc boar- ldLLd dnd
human- bodied. It should hold gddd and ]Jddll)d m 1wo hdnds Prlhvn should
be shown on lht, tusk, ”

The Dc.\dldmuruprdluzrmm” d(,bc.rlb(,b both lorms. It says that.the lmd}=¢
of Nr Vardha holds gadd and padma in two hands. The right hand should
be kept on the thigh. The goddess Earth is 10 be shown scated .on his . lelt
elbow and holding Hl/()lpd/d in her hand. The deity has {o be shown 1001(11);,
at her in wondcr One ol his Iq__s should be resting on lhc Kirma dnd the
other resting on the hood of Nd;:d which is 10 be shown wnlh lour hdnds
two in afjalimudrd and the two upper hdnds holdm&, hdld and’ musdld In
the zoomorphic torm, it should be rc.pr(,sc,nlc,d with shdrp lcclh and lusk
and lhc hdll‘ should bc Idllm;: uplo lhc, car on. the ldcg,.

The Sifparatndkara follows the Rup.undndmm '6

The Sllpardum describes the Bha Vardha dlll(.rcnlly Au.ordm;, to ‘this
text the image ol Nr le‘dhd should be shown smndmg, wuh onc'of hls Teet
rest upon the sc.rpcnl Adl Sde and the other on'a lorlom. H(.. should hold
gadid and padma in two hands. He should ‘be shown' 4§ uurym;, Bhadevi
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on the tusk or the goddess Bhi might be shown as seated ‘on the left elbow
of the Varaha, with a nilotpala llower in her hand. Her cyes should be
shown with joy and admiration. Onc of ‘the l'l}=hl hands of Varaha image
$hould. be resting iupon the hip. Th(..Sl/[)dl'dlnd lurther says :that-the image
of Vardha can be represented in boar form with a thick snout, broad shoulder,
blades, long tusks and a big body covercd with upturned bristles.'”

The Minasollasa tollows the Abhilasitarthacimamani.'®

The Samarangapa Satradhira docs not describe” Vardha inage. in detail.
The Aparajitaprecha describes Yajiia Varidha form and prescribes iconomelric
canons for the same. Howcvu it does not prescribe u.onographu. canons
for the image ol the Variha.'”

T. A. Gopinatha Rao describes the images of Yajia Varaha and Pralaya
Vardha described in the Agamas and Tantras. The image of Yajia Vardha
with the face ol a boar and the body ol a man should have four hands
two of which should hold cakra and Sankha. The Yajfia Vardha should be
scated in Jalitdsana on a simhisana with lelt lcg resting upon the scat. To
his right the figure ‘of LaksinT should be shown scated in fafitdsana by right
leg hanging. She should hold lotus in the left hand and the right hand ‘should
be resting on the seat. On the lelt of Varaha the ligure of Bhamidevi should
be scated inlalitasana with left leg hanging. She should hold nifotpala in
her right hand and lelt hand should rest upon the scat. She should be shown
looking at him with wondrous look. Pralaya Vardha lorm is ‘also shown with
a boar face. and the body of a man. In this the Nr Variha- is scatcd on
the simhdsana in lalitasana by hanging the right leg down. It has four arms,
two are lo be shown holding $ankha and cakra. The lower right hand is
1o be in abhaya and the left hand should be resting on the thigh. On the
right side of Variha the goddess Bha should be scated on the saime seat.
She should be shown in Jalitasana by hanging the right leg. She should be
shown with nifofpala in her lelt hand and right hand should be resting upon
the seat. She should be shown lookm;, at the dcuy wnlh a wondrous Iook

It is 1o be noted that the image of Yajia le‘dhd dcscnbcd by the Agamas
and Tantras is different (rom that of ‘described ‘in the Puranas. The Purdnas
visualise Yajia Vardha in the context of Vedic cosmogony and treat Variha
in animal fonn comparing its dilTerent limbs Lo the various elements ol Yajia.
On the other hand, the Agamas and the Tantras visualisc Yajia Vardha in
the anthropomorphic form with the tace ol a boar and the bod) of 'a man.
Even though they ‘usc: the naime of Yajia Varaha, they ‘do not ‘make any
relerence to its relationship cither to Yajia or cosmogony.
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THE VALMIKI RAMAYANA AND THE
THAI RAMAKIEN — A STUDY IN COMPARISON

SATYA YRAT SIIASTRI

The two national cpics ol India, the Ramidyana and the Mahabharata,
particularly the lormer, have cxcercised powerful inlluence on Thai life. The
Ramdyapa, called the Ramakicn is woven incxtricably into the Thai social
labric.

The Ramayanic influence on the culture ol Thailand has found expression
in three distinet forms, i.c., in literature, in dramatics and in painting and
sculpture. Although the introduction of the Ramdyapa into Thailand can be
traced back to a date as carly as the [3th century A.D., it is nevertheless
not until the beginning of the Ratnakosindra period (about 1781 A.D.), that
the glory ol Rama came to be expressed in beautiful epic poens. The influence
ol the Ramayana in those carly centurics is noticcable in the names of kings
and nobles and in literary exceepts. In Ayuthaya period, B.E. 1952-2310,
AD. 1409-1767 A.D.,, it was rcearded as the sacred story. It was because
of its influence that the [lirst king of Ayudhya was named Riama and his
capital Ayudhya. A number of cvents in the Rama story such as the bravery
ol' Hanumin, the ungratefulness ol Thorapi, the Taithlulness of Stta arc prominent
mottos in Thailand. In the past, most ol the Thai people knew the Ramiyana
‘through oral tradition. It was not until king Taksin, the Great of Thonburi,
B.E. 2310, A.D. 1767, that the Rama story came to be put in writing. To
him belongs the credit of putting some cpisodes of the great story in verse
which are still extant. Taksin's work consists ol 2012 verses spread out in
four volumes wherein they describe :

1. Phra Mangkut practising the art of bow.
2. Hanuman courting Nang Vanarin.

3. King Malivraj adjudicating the case and giving his judgement as to
who is at (ault, Rama or Ravana, the case which was referred to
him by Ravana.

4. Totsakan (DaSakantha Ravana) sctting up the cercmony of making

sand acid to be his weapon.

The credit of giving a comprehensive account for the first time ol the
Rama story, however, goes to king Rama (1782-1809), the tounder ol the
present ruling dynasty. He produced a voluminous work ol 50,286 verses
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published in 2976 pages covering all the incidents trom the origin ol Rdma’s
dynasty to the story of his two sons. This is the only complete Ramidyana
in Thailand. King Rama II (1809-1829 A.D.) the son and successor of King
Rama I wanted to put the story on the stage. The story as described by
his predecessor being too long and consequently not fit for the stage, he
thought of abridging it. He rewrote it omitting some parts of it. His version
is shorter, though still big cnough. It has 14,300 verses. He divides his story
in two parts. Part I starts [rom Hanumin's presenting Riama’s ring lo Sia
in Lanka and cnds wilh the coronation ol Rama. Part II begins with the
banishient of Sita and cnds with the reconciliation between Réama and Sita.
King Rama II's version being found suitable for stage, it began to be played
as a mask dance which with its gaudy dresses of the actors and the actresses,
the rhythmic movement ol their delicate lorms and the sweet mclody of
its catching music still has great appeal to the people and is considered by
them as the best Thai dramatic poctry.

It may be pointed out here that the first literature produced for the
mask datcs back to Ayuthaya period (1349-1647 A.D.). But like so many
Ramiyanic plays the poct depended on some solitary events of the Ramdyana
and showed no evidence of continuity the like of which we find in the later
work of King Rama Il

The next to handle the Rima story was king Rama IV, the lourth king
ol the present ruling dynasty ol Thailand — all its kings interestingly carrying
the alternative name ol Rama. Rama IV described in 1664 verses just onc
episode of the Rama story, the journcy and adventure ol Rama in the forest
during his cxile. It is belicved that Rama 1V describes just this cpisode,
because it is an allusion to his own pilgrimage during monkhood before he
became the ruler of Thailand, called then Siam. After king Rama 1V, King
Rama VI took up for description in verse some unconnccted cpisodes in
the Rama story. He was incidentally the last of the rulers as also the last
of the writers to put his mite in giving the literary garb to the great story.
The cpisodes that he describes are those of the (ight between Arjuna and
Rivana, the death of the demon Tathaka, the wedding of Riama and Sila,
the abduction of Sitd, Hanuman'’s burning ol Lankd, the banishment ol Vibhisana,
the disguise of Benjakai, Rdvana’s nicee as dead Sitd, her floating against
the strecam 1o the vision ol Rama, the construction by Rama's anny of the
bridge to Lanka, the battle between Rima's and Ravana's anmies, the NagapaSa
by Indrajit and Lakgmana’s being picreed by Indrajit's Phrommat Arrow. All
of these cpisodes with the exception of loating Benjakai and the Phrommat
Arrow which are lound in King Rama I's version as well are based on Valmiki
Ramdyana and thus dillcr from all the other Thai versions of the Rama cpic.



136 SATYA VRAT SIIASTRI

RAMAYANA STORY

- Now, a word about the slory ol the Thai Ramayana. The Valmlk; Rumu) ana
is divided into Kandas. The Thai Ramayana, on lhc other hand,. has. no
'subdmsmns, cven where it is the forin of a dramatic poem, ol acts ar scenes.
For purposcs of analysis the Ramakicn story is divided into.three: parls The
lirst part describes, the creation ol all. beings, human, demoniac and simian.
_'Il bcgms with. the third incarnation ol Nariayana. The story goes on to describe
_lhc blrlh ol kmb Anomdldn the tounder of the dynasty. ot Ayodhya who
was suc.cccdcd by his son A _]dpdl who in turn was lollowcd by his son Da$aratha,
ldthl‘ of Rama. cht is described the birth. ol Rama,_hxs brothers and Suid.
“Then'is taken up for dcsc.nplmn the origin of the demons, their kmi,doms
_their ldmlhc,s their conllicts which is followed by the description of the creation
of Ldnkd the bll‘lh of Ravana and his marriage with. Mandodar] and the
birth of the simian characters. In the Valmiki. R‘un,xydnd while the birth of
the human and simian characters is described in the Balakanda, the birth
of the dunons is described in the Uttarakanda. '

Am.r dcsc.nbmg, the' oru:m ol the dlll«.rcm Lhﬂ[’ﬂLlCl'b lhc Rdmaklcn starts
'io uniold lhe main story, the s(.ndmg away of Rama and Laksmdna 1o forest
o save the’ Rsls from the trouble caused by the (.row dunon Tdddkd ; the
marriage ol Rama and Sita, Rdma's banishment, Bharata's g,omg to him and
meetibg -him*in “the forést, Rama’s mecting with Saburt’ and’ Agdst)a, his
oncounters:with Surpandkhd and other demons, Stta's dbduulon Rdma E mu,lmg,
with:Hanuman and Sugriva and’ the Killing by him of lem .

Th(.. suond parl dt.dls with the prcparduons for the balllc wnlh Rdvana
Hdnumdn s visit 1o Lanka and his exploits therein, the building of the causeway
lo Ldnl\u VIbhlband $ Jomm}, Rdmd 1he, Bll]d)dkl cepisode ( a new cpisode),
Rdmd s cnc.ounu.r wnh Maiyr I'db (a new L[)lbOd(.), the fight wnlh Kumbhdkarna
and hlb dLlCdt Ldksmana s battle wnh Indrajit dl]d the. ldllcrs death, the
ll;,hl bu\vccn Rdll)d and RdVdnd, the cplsodu 01 Malw‘xu,dbmhmd (a. new
C])lSOdL) Rdle]d s ln(.dlldll()n hls d(.dlh at the hduds of Rama and the hdndmf,
ovcr by Rama ol the lhmnc of Ldnkﬁ 1o Vibhisana.

Thé third part of the Ramakicn describes the qucll'ing 61"_an illl'surr_'cclio_ri
in:Lankd by Rima's brothcrs, banishment of ST, the birth of her two sons,
Rama’s fight - with'-his'sons (a new Ll)lSOdL), ‘Rama's’ allcmpl 10 win Sua
back- and the ‘intervention of ‘the gods-to bring ‘about rcc.om.llnallon ol thc
estranged  couple.' The: story- ol “the Rumul\lcn docs’ not ‘step ‘here. It },ous
on: ta-describe the cxplmls of Ramau's sons.

ThL, slory in the Rdmdl\lcn ditlers lrom lhdl of the lellllkl Rama)dna
in two respects. One, it introduces some allog,clhcr new cpx«.()dcs which do
not ligure in the original narrative. Two, even where the incidents described
are the same, there is dillference in detail, major or minor. Since it is not
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nceessary’ that the' " Thaii narrative ‘should- bé based on ‘that-of Vilmiki, -this
dilference’is inevitable. Gralting -ona-forcign soil "also’ ¢contributes 1o ‘it. The
local clements. do -ereep-in- when:something [rom outsidé is- brought in. This
is-most: noticeable inthe ¢ase-of Hanuman, the celibate monkey god of Vahwiki
who turns in the Ramakien into arromantic hero making love ‘with any pretty
lady he comes into confact. with, marrying her, and. begetiing sons thercon.
Rima's bhakta he 15, bul noL lo the. LXlClll .ol sell- dundl Rcuplcnt ot 1hc
material reward [rom Rima for the services rcndcrc,d lo hun hc au,cpls
lhc kingdom of Lopbun !

Unlu»s “the slory of tho Rdmaklcn is known, it wnll nol be posslblc lo
dppru.mu, lully the pomls ol dlllc.rmu.c buwu,n lhc narrauvcs in lhc Rdmdklul
dnd in the lemlkl Ramd) ana. Full books on ‘this have bcon wnllc,n in. Engh&h
by at, least lhrcc suholdrs, Mr M.L. Mdlll(.h Jumsm Mr JM Cadet. who
has prundrll) basc,d hlms(,ll on lho bas rt.lu.ls of Wdl Phl’d Jclubon and Swamn
Sdl)dnand Purl an ums:.dry of ngorc m Thalldnd ‘Who' spun long )’Cdrb
c.drr)mg out a lhorou&h slud) of Thai hlslory and Lulluro dnd by (ar the
mosl knowlcdgodblc ot llm lndmn immigrants to that coumry Conslrdmls
ol lum, and spdc.c wnll not allow lhc dolmcduon ol the story in all its VlVld
dcldlls An dllunpl w111 be mddc 10 pul lhc spollu:ht only on such pl the
(,plsodc,s as are u\llrcly new. 1o tho Valmlkl 5 ndrrduvo oF, lhosc whu.h dlllc,r
malcrmll) lrom ll Fll’bl we l:l]\(., up lho new cplsodcs . . PRI

THE EPISODE OF ANOMATAN % S

It is s«nd lhdl m lmu.s ol )on. a dunon 01 mlrdc.ulous powcr 01 lhc
ndmc ol ledllld)d]\.s.l llvcd on lho mouuldm Cdkrdled Hc opprcssud lhc
,lou;,hl wuh h:m dl]d klllLd him. On comm;, bac.k 10 hls abodc of mllk occan,
h(, saw d lolus on ‘his ndvd dnd iy b(.duu!ul c.hlid (.m.ast.d in its pcldls Ndrdyana
lora)cd {0 Krmldsa lo dcdu.dlc it to lévara az.uordmg 1o whosL llUUl'ILll()l\
he ndmcd it Anomdldn who was 1o be lhc Tirsi King of th world Jdmbudwpd
wils chosen lor hls. rulc. Hls (.dpll.ll was A)odhya whu.h was Taid tor hlm
by lndrd at the’ bchcsl ol ISvard and waus named on the hrsl loncrs of. lhe

four Rsis hé (lndrd) mcl on lhc, way ALhdll‘EdVl Yuh(q,ra Ddhd und nga
TIIE EPISODE OF BINAYAKI OR BLNJAKAI

TR A
P .

- Ravana ordered Bcn_mkm a demoness, to assume lhc, form of Sua, feign
dead and l]oal down lh(. river ncdr Rmnd $ Ldm[) wuh the. mlcnllon 10 dup(.
Ramd into bcl"vmg lhdl hlb bdovcd wnl(, was no morc Thc ruse suu.ccdod
lor a whllc. Rdmd ;,om;, lo lhc nvcr lo ldko hls mornmf, bdlh notu.cd the
LOEPSL and r(.c.o;:m/m;, ll lo bc, lhdl ol Slld l(.]l ‘inig dcq) mourmnh So
dld Ldksmdna who came’ 1h(.rc ulon; wxlh Hdnumdn Tht, 1dllLl‘ n,lusc.d 1o
a<.u.pl lhal Slld was dcdd To 1esi as, lo whuhu' it was ‘@ LOI'])SL or nol
he pul it on a flghlcd pyr(, Shnckmg BLankm l(.dpl into the sky in “her
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truc lorm only to be dragged on the carth by Hanumian. Whipped by Sugriva
she revealed her identity. Coming to know that she was Vibhisana's daughter,
Rama lorgave her in spite of the former asking him to kill her and ordered
Hanumian to sec her ofl to Lankd. While escorting her the gallant monkcey
made love to her who later bore him a son called Asuraphad.

TIE EPISODES OF THE QUARRLEL BETWEEN NILAPHAT OF NILA AND
HANUMAN AND TIIE EPISODE OF SUVARNAMACCIIA

To rcach Lanka it was nccessary to build a causeway. The monkceys
gathered round both the heroes, Nilubad or Nila and Hanumin and the mighty
work of laying a bridge over the ocean began. Nila and Hanuman had scttled
between themselves the work to be done by cach. Thus Hanumidn was to
get in position the stones that Nila would pass on to him. Now, Nila nurscd
a gricvance against Hanumidn on account ol the bad treatment he thought
he had meted to his uncle Jambd. Taking the present one as the right opportunity
to take revenge, he became overfast with the handing over of the stoncs
which Hanumin wuh all his elficicncy could not sct in time. Aller some
time the order of dutics was reversed. In order to teach Nila a lesson, Hanumin
ticd a stonc cach to his hair and began passing it onto Nila much to his
discomfiture. A quarrel cnsucd between the two. It being an act ol indiscipline
and a bad cxample to the rest ol the army, Rama decided to punish both.
He sent Nila 1o Kiskindha to act as Sugriva’s regent and to arrange lor the
supply of provisions to the army. He charged Hanuman with the completion
of thc causcway within seven days. The great monkey acted with speed.
Stone alter stone came to be hurled into the sca. The tumullwous noisc
of the whole operation reached Riavapa's cars who getting restless sent his
mennaid daughter Suvarpamaccha to obstruct il. Suvarpamaccha sct about
with her host to remove the rocks lrom their positions. Hanumin was surpriscd
to find the rocks vanishing. He dived into the sca and saw Suvarnamaccha
and thousands of fish at work to remove the rocks. Hanumidn looked at
the preity mernmaid and fell in love with her. She also responded to his
love. The result was that before Suvarnamaccha returned to her tather she
had become a mother to Hanumin's son Macchanu whom she discharged
lrom her womb and Ielt on the scashore for fcar of her father.

TIIE EPISODE OF MAIYARARB

Ravana invited his Iriend, the invincible Patdla king Maiyarab to assist
him in killing Rima. Maiyarab went to Rama’s camp and with the help of
a sleeping powder made all his companions sleep. He kidnapped unconscious
Rama 1o Patdla and thought of putling him into boiling water. After waking
up everybody looked lor Rima. Vibhisana- applicd his mind (o the problem
and cainc to know that it was Maiyarab who had kidnapped Rama. He asked
Hanumin to go to Piitdla to rescue him. Hanumidn met with many obstacles
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on the way, an clephant, a liery mountain, a swarm ol mosquitocs. He overcame
them one by one and was able {inally to rcach Patdla, (ind out Rama with
the help of his son Macchanu, a mermonkey born ol the menmaid Suvarpamaccha
whom Maiyarab had adopted as his son. Hanumian gave a light to Maiyarab,
killed him and brought Rama back to his camp.

THE EPISODE OFF THE JUDGEMENT OIF MALIVAGGABRAIIMA

When one demon alter another was lalling in the lace of Rama’s or
Hanumin's supcerior power, DaSakantha became extremely worried and thought
ol some way to get rid of Rima. One way was o persuade his grandlather
Malivaggabrahma or Malivaraja Brahmi, the lord of gods, Gandharvas, Nagas
and other supernatural beings, the Brahma of unfailing words to pronounce
a curse on Rama. DaSakantha sent for him through the demons Nanvavik
and Vayuvek and requested him to pronounce his judgement on his dispute
with Rama who had invaded his country.

To look impartial Malivaggabrahma descended along with his host of
gods ncither in the Rama's camp nor in Lankd but in the battle-ticld which
according to him Dbelonged to ncither of the disputants. DaSakantha placed
before him his charge ol the invasion of his country by Rama. Just as hc
was, Malivaggabrahina would not pronounce his judgement unless the gods
witnessed the trial and Rama given a chance 1o reply to the accusation.
He also wanted to listen to Sta who was brought into his presence in the
company ol the monkeys and the demons. On her evidence and on that
ol the gods Malivaggabrahma found Dasakantha guilty and cursed him to
death by Rama's weapon. With this Dadakantha's plan got totally misfired.

THE EPISODE OF RAVANA'S SOUL

It is at more than one place in the Ramakicn that the soul being kept
separately from the body is mentioned. Unless it is destroyed [(irst, a person
cannot be killed, as per its version. The same thing happens also in the
case of Riavana. When the great fight between Rama and Ravana took place
Réavana remained immunc to all the weapons ol the lformer who showed
unusual valour. Ravanpa’s arms and heads were all cut one by one to grow
and join again. Vibhisana knew that it would go on like this unless Ravana's
soul kept in a receptacle with Goputra, the latter’s preceptor in his ASrama
was crushed first. Hanumin offered to do the job cautioning Rama inter
alia that in accomplishing it he might have to use many tricks and that should
not doubt his integrity. Together with Aigada he leit for Gouptra's A$rama.
He met the Rsi, a simpleton at that, and told him that he had been ill-used
by Riama and that he would like to desert him and join Ridvapa who knew
how 1o treat his allics best but on his own was alraid of going to him,
Iest his very sight should enrage him and provoke him to finish him oll
and was requesting him (Goputra) to take them to Ravapa'’s presence to
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put in a word on his bechalf and on behall of his companion to him (Ravana).
Al Hanuman's caution that Rama might stcal away the receptacle, the Rsi
took it along with him. At the city gate camne up a dilliculty. If the receptacle
was laken in, the soul would immediately {ly to Ravana to meet him. At
Hanumin's suggestion, it was decided to leave the receptable with Angada.
Hanumian and Goputra entered Lanka. After a while Hanumin on the pretext
of giving instructions to Angada for saving himsell’ from the demons who
might mistake him for an enemy, came back to him, created with his miraculous
power a replica of the soul and put it in the receptacle in place ol the
original one which the latter (Angada) at his behest buried beneath the seashore.
Ravana'’s soul having been buried, there was no obstacle left for Rama in
killing Ravana. In the fight that ensued the former finished ol the latier.

THE EPISODE OF MAHIPAL DEBASURA

After the death of Rivana, his [riend Mahipal Debasura, king of Chakravala,
came to visit him, ignorant of what had happened to him. Coming to know
ol his dcath on arrival he became lurious and besicged the city ol Lanka.
Vibhisana who was then occupying the throne under the name Dashaigrivangsh
did not possess the miraculous powers of Rivapa. It was becausc of this
that he would sent every week on arrow 10 Rama and i’ he felt that anything
was going wrong, he should attach a note to it. When the city was besiciged,
Vibhisanpa attached a note to the arrow which Rima saw and deputed Hanumiin
who was then ruling over the city ol Nabapuri under his ncw name of Phya
Anujit to help Vibhisana. Hanumin fought Mahipal Dcbasura and tore him
into two. Much to his amazement the portions united. At last at Vibhisana's
behest he tore open his [Debasura’s) chest and the latier fell dead.

THE EPISODE OF THE INSURRECTION IN LANKA

When Mandodar became one ol Vibhisana’s queens, she was in the
family way. She in course ol time gave birth to a son. Coming of age and
coming to know [rom Bainasurivangsh, son of Benjakai as to what had happened
to his father Ravana, he was scething with the lecling of taking revenge.
Hc went to king Chakravartin, the ruler of Malivan, a friend of his father
who took him lor his own son, invaded Lainkd and put Vibhisana bchind
the bars. Hanumin and his son Asuraphad came to Kiskindha, madc all
arrangements for the army and procceded to Ayodhya where Bharata and
Satrughna joined them. With their armics they marched (o Lainka. In the
battle Bainasurivangsh was killed and Vibhisana sct [rce.

MINOR DIFFERENCES BETWEEN THE THAI RAMAYANA AND TIE
VALMIKI RAMAYANA

Having spoken of the new episodes that have been introduced into the
Thai Ramndyana, it will be pertinent to analyse the Thai Rima story from
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the point of view of variations in it {rom the Rama story ol Valmiki. There
arc incidents in it such as the birth of Riavapa, Vilin's [light with Mayavin,
Réama’s birth, his encounter with Tadaka, his marriage with Sitd, the ParaSurdma
cpisode, Rama's cxile and the part played in it by Manthard, DaSaratha’s
light with Sambara and the part played in it by Kaikeyi, Rama's contact
with Guha, his cncounter with. Virdadha, Sﬁrpal_wkhﬁ's overtures Lo Riama and
Laksmana, Sitd’s abduction and Jatayu's light with Ravana which have some
dilfcrences, though not very big, with Valmiki's trcatiment of them.

These dilferences could be illustrated by taking up a lew ol the above
instances. Let us [irst take uvp the incident of the birth of Ravana and then
other incidents. In both the Thai Ramayana and the Valiniki Ramayana, Ravana
and Kuvera arce said to have a common lather, though the names difter
in both. In the Thai Ramadyana he is called Lastian, Sanskrit Pulastya and
in the Valmiki Ramdyana Visravas. Same is the casc with Ravana's mother.
In the Thai Ramayapa she is called Rajatd and in the Valmiki Ramdyana
Kaikast. Rajatd has no conncction with Sumilin mentioned as the father of
Kaikast in the Valmiki Ramayana.

In the Vilin's fight with the bull Mayavin called Thorapi in the Thai
Ramiyana, the story is common in both the Ramiayanas, the Thai and the
Vilmiki upto the point where Sugriva is placed al entrance of a cave wherein
the fight takes place. The Thai Ramédyapa gives a slighly dillerent tum to
the story when it introduces the clement of rain. Vilin had it conveyed to
Sugriva that if he saw lighter blood coming out of the cave, he should take
it that it was his (Valin's) and that he had been killed by Mayavin. Il instcad,
he saw thicker blood in its place, he should conclude that Mayavin had been
killed. Now rain played havoc with the scheme. On account of it Mayavin's
blood became lighter. Seeing it coming out Sugriva thought that it was Valin
who had been killed. To prevent Miavavin's cxit, he blocked the cave and
left. Vilin after finishing ol Miyidvin found it hard to comc out and was
very angry with Sugriva.

In the description of the birth of Rama, the Thai Ramayana does not
give the name ol the sacrilice which Da$aratha performs for begetting sons
unlike the Valmiki Ramdyana which mentions it as Putresti. Again, the Rsi
who assits in the performance of the sacrilice is Kalaikot in the Thai Ramayana,
while he is Rsya$rga in the Vilmiki Ramidyana. Further, the divine food
is rice-balls in the Thai R@mayana, while it is Pdyasa in the Vialmiki Ramayana.

As for the incident of Riama's marriage with Sitd, the Thai Ramayana
says that she (Sna) has a look al Rama from the balcony, who is shown
conscious ol it. The Valiniki Ramayana has nothing of it.



142 SATYA VRAT SIIASTRI

MAJOR DIFFERENCES BETWEEN THE THAI RAMAYANA AND THE
VALMIKI RAMAYANA

The variations in the Thai Rimayana from the Valniki Ramayana are
quite substantial with reference to certain incidents, such as the account of
the birth of Valin, Sugriva, Hanumian and A:')gadd, Rama's meeting with
Hanumin, Hanumin's departure to'Lanka, his inceting with Sampati and Ravana,
the building of the causeway to Laitkd, Angada's mecting with Rivana, the
order, the account and the frequency of the battles, Rama's return to Ayodhyad,
the distribution of awards, banishment ol Sita, the birth of her two sons
and the reconciliation of Rama and Sa.

We take up only a few here by way ol illustration. The version describes
quitc differently the incident of the banishment of Stta. In the Thai Ramdyana,
Adul, a demoness, the daughter ol'éﬁrpuuukhﬁ, the lady disfigured by Laksmana
working as a palace maid with a view to wreaking vengeance on Rdma and
Sita for the wrong done to her mother entices Sitd to draw a picture of
Ravana which Rama happens to see and which makes him suspicious of
her fidelity. He assigns Laksmana the task of killing her. On his orders Laksmana
takes her to the forest, but lacks the will to commit the ghastly act. He
lcaves her and brings o Riima the heart of -a deer as a prool posilive for
the carrying out of the assignment. Sitd continues to live in the lorest. Rdma
remains lor long unaware ol the fact that she is alive. In the Vilmiki Ramayana,
Rama banished Sua for fear of public censure. Laksmana takes her o the
forest but does not leave her alone. He tells her about the Aérama of Valiniki
ncarby.

The Thai Ramiyana shows Sitd to be very angry with Rama for the
wrong done to her, while it depicts Rama as sad and sorrowlul in scparation
from her. One day Iévara was having an assembly of gods in Mount Krailasa.
He was concerned at the fact that Rama who had brought joy and happiness
to the three worlds by controlling the demons should be leading a miscrable
life. Wanting to attempt a rcconciliation of the estranged couple he sent
for Rama and Sita. He noticed Sud’s anger and asked Riama to beg pardon
of her appealing at the same time to her softer feclings. Sitd at first did
not relent. She could ill alford to be with a jealous and a cruel person.
She had been too badly hurt to forget or to forgive. But at I§vara's intcreession
she consented at last to accept Rama. Thus were united the long-scparaated
husband and wile.

The account of the birth of Sitd's sons dilfers completely in the two
versions. In the Thai Ramayana, Sita during her exile is described as living
in the hermitage of the sage Vajmrga, whereas she stays in the Adrama
of Valmiki in the Vialmiki Ramayapa. A son is born to her and is named
Mangkut.
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The second son the sage Vajinrga created through a mircale. The story
has it that onc day Sua lelt Mangkut in the care of the Rsi and went out
to gather fruits and (lowers. She came across certain monkey mothers. Qut
ol solicitude for them she asked them 1o be careful with their babies lest
they fell. The monkey mothers retorted that they were certainly better than
her who had entrusted her son to the care of a Rsi who has his eyes closed
in meditation. Sitd rushed back to the hermitage and brought the baby along
with her. When Rsi opened his eyes alier meditation, he, not linding the
baby around, created another one by his miraculous power. When Suta came
back, the Rsi told her cverything and said that thc new baby crcated by
him would be Mangkut's playmate. He gave it the name Lava. In the Valmiki
Ramayana, Sitd is described to give birth to two sons who are Ku$a and
Lava respectively.

The Vialmikian account of Sita being entombed in the carth is described
dilTerently in the Thai Ramayana. Though Ridma had himsell’ banished Sila
oul ol a leeling of jealousy and suspicion and ordered her killing, he felt
loncly without her. When he came to know that she was alive, he wanted
that she would be with him. To this she did not agree. She, however, came
when she was informed that Riama had died. But when she found him alive,
she was [urious and requested mother Earth to take her in. She went thus
to Patala. Rima sent Hanuman to bring her back, but in vain. She continued
to live in Patala till her reconciliation with Rama at the initiative of Tévara.
There is difference between the two Ramayanas, the Thai and the Vialmiki,
in another aspect also. In the Thai Ramiyana, Rama is said 1o assign ncw
names that he bestows on his allics while rewarding them with diflerent
kingdoms for service rendered by them in achieving victory over Rivana.
Thus Vibhisana is given the name Dashagrivangsh Bangshabrahmadhiraj
Rangsary, Sugriva the name Phraya Vaiyavangsh Mahasuraraj, Guha the name
Phraya Khukanadhipati, Hanuman the name Phraya Anujit and so on. Here
we sce the local tradition asserting ils influence. The kings on ascending
the throne would assume different names and titles. This is natural that it
should be so in the case of the Ramayana characters as they ascend the
throne. High-llown names and titles were thus coined and assigned (o them.

The Ridmadyana story as lound in Thailand is said not to have come
dircctly from India. According to Phraya Anumanvajthorn, a great authority
of Thai literature, it came from Indoncesia some 900 years back. It is possible,
therefore, that a number ol incidents and episodes came 10 be added in
its onward march [rom country to country. Far greater clTorts may be nceded
than put in by king Rama VI, the only onc to have made an atlempt so
far, to trace their source which as can be scen in the case ol Sita's cxile
could be duce to the dilferent versions of the Rama story including the folk
tradition current in India itscll. A comparative study of the dilferent versions
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would yicld also the information as to how much of it owes to non-Indian
inspiration which is at work mostly is tolklore. The Rama story in Thailand
is found in all its formulations ol literary works, the theatrical performances
and folk tales. It is quite familiar cven to the present gencration and is an
inscparable part of its social [cabric now. The Thais rcgard it among their
national heritage and arc justly proud of it.



YOGIS AND MENDICANTS :
PATANJALYI’S YOGA SUTRA - 1:YS 1:20

N. E. SJOMAN
1. SUTRA :
Sraddhi-virya-smrti-samiadhi-prajia-porvaka itaresdm
2. TRANSLATION :

For others (yogins who resort to means in distinction to those mentioned
in YS 1 : 19 (samiddhi trom YS 1:18) is preceded by laith, energy, memory,
samadhi and prajia.

3. VYASA ¢

Vyisa, in his commentary, explaing “faith’™ as “clarity’” (samprasida)
of mind. He states that one who has [aith, desiring discrimination, gains cnergy.
When that is accomplished, meinory is produced. When memory is acquired,
the mind becomes concentrated. When it is concentrated, the insight of prajiia
(pra supcerior, jiiina knowledge) occurs and the yogin “‘sces things as they
arc” — the definition of samddhi given in YS 3:3. He goes on to state that
practice in this prajid accompanicd by vairdgya or dispassion (linking back
10 YS 1:12) produces asamprajiiftasamadhi (YS 1 : 18).

This tics the sdtra into the sdtra nelwork.
4. PROBLENMS :

The word ““others’” fitaresam), according to Vyisa, is to distinguish the
rcferent (rom the previous siatra which refers to the disembodied (videhas)
and thosc who have resolved themsclves in elemental matter (prakriilayas).
Vyidsa glosses ‘“‘others™ as “‘the yogins who depend on means'™, referring
to the yogins, lollowing this school of yoga {referred to in the sdtras ) practising
asamprajiatasamidhi as referred 10 in YS 1:18. This interpretation derives
totally from Vyasa. itaresam could reler to other non-yogins as well il that
were supported by the context ol the sarras. Indeed, if it were meant as
Vyasa has taken it, the sdira could have been better placed immediately
alter YS 1:18. Then the referent ftaresim would have been unnccessary.

The word sraddha scems out of place here. Sraddha has the implication
of faith. It does not cxactly mean faith as in the western context, but the
word has ritual origins and implics some kind ol will for acceplance or
participation. Even the yoga tradition that could be associated with an idea
of (aith (Svaraprapidhana in YS 2:1 and repeated under njyama in YS 2:32)
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has a scnsc ol concentration or placing the mind distinct from the devational
tradition. Virya, cnergy, literally means “having semen”™ (Amarakosa 2.6.61),
although that implication should not be overcmphasized as the word has a
general sense quite independent ol that. [t does, however, scem somewhat
out of place in a technical work, as the word sraddhi did before it.

Smrti scems ceven odder. It has been delined in YS 1:11 as one of
the vritis or movements ol the mind to be blocked. These vtus are obstacles
to samidhi. In the commentary, Vydsa has taken it as a prerequisite for
samadhi. Clearly this must be interpreted in some other way, as there is
a contradiction with the technical terminology delined in the sdtras themselves.

Samadhi is somewhat odd here. The aim ol our practices ol yoga is
samddhi according to Vyidsa on YS 1:1. Here samdadhi is no longer an end
—the end or aim here is prajiid — and samidhi is the means 10 it (this argument -
is taken up clsewhere in the sauas). Further, Pataijali has defined samadhi
in 3:3; Vyisa has used he definitive clements of that term in the conunentary
saying that this is what the satra as a whole refers 1o but has gone on
to usc the actual term in the sdrra in a gencral sense — cittam...samahiyate
(the mind is concentrated). The word prajid is not defined in the satras.
Further, it samadhi is the goal ol yoga, then why should we have a scquence
of samadhi lcading to prajiid lcading to another samadhr? There are problems
ol interpretation of this satra.

5. TIE COMMENTATORS ON VYASA :
a) VACASPATI

Vicaspati delines Sraddhi as jcchid or desire. He delines this Sraddha
as the desire which is the clarity of mind arising from the knowledge ol
the sastras. He is perhaps thinking ol two things here. The tirst is a lundamental
preeept ol all Sastras — that the prerequisite is the desire of the student
to study to achicve the goal ol the Sdstra. OC the three powers — knowledge,
action and desirc — only desire cannot be influenced by the others and is
therclore a basic prerequisite to study. Further, he links Sraddhi to the idea
ol swdy itscl which is suggested in the YS 1:12 and 2:1. He then glosscs
virya with prayatna suggesting a link back to the basic means of yoga given
in YS 1:12. He glosses smyti with dhyina or meditation. He states that
samidhi here relers to the samadhi mentioned as a limb ol yoga in YS
2:29 and then, by that term, the other cight limbs of yoga arc also suggested
here. By the practice of these cight limbs of yoga, prajiid is produced. Viacaspati
interprets that compound as meaning relinement ol prajina, (Vyasa gives the
samddhi delinition meaning here) namely, correct knowledge and from practice
ol that asamprajiitasamidhi is produced.
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COMMENT ON VACASPATI :

Vicaspali has done a masterlul job ol integrating the sdira with the
other satras of Pataijali. However, the same problems that arisc with Vyiasa's
interpretation are still relevant, though somewhat weakened in forcefulness.
In addition, Vacaspati has glossed the term smrti as dhydna. But dhydna
is defined in YS 3:2 and smrti, as mentioned in YS 1:11. Sastras define
their terms for specific reference. Why should a violation of these principles
be necessary here? Pataiijali could have said exactly what he meant directly.

b) VIJNANA BIHIKSU

Vijidna Bhiksu glossess Sraddha as desire, and viga as dharana,
concentration, delined by Pataijali in YS 3:1. St is then defined again
as dhyana.

This tics the sdtra into the sdtras rather ingenuously in the same way
that Vicaspati has donc.

6. BUDDIIIST REFERENCES :

Reference to the terms discussed is found in a number of places in
Buddhism.

SN 48 (Vol. V, Book IV eatitled [ndriyasamyuttam) begins by asking
what these five indriyas (the group Sraddha and so on) are. The word indriya
is rather difficult 1o understand here. Conze in Buddhist Thought in India
translates this group as the *five cardinal virtues™ (p. 47). Wacder in Indian
Buddhism calls them *‘facultics.” Horner in his translation of SN calls them
1he “controlling powers” (Vol.5, p. 175). Buddhadatta Mahathera’s Pali
Dictionary gives “controlling principle; laculty, senses.” SN goes on to say
(scction S of the above) that whoever gaing control in this way he becomes
an arhanta. They are referred to in S as the means of crossing the seca
(ol lite?) (1.77, 1.184).

VM apens section XIV with a discussion ol prajia (patia) and discusscs
sraddha (saddhi) under the subscction saikharahhapdo in the same scction.
It is quite obvious that these are important terms. It is casy to understand
from the primary texts and rom the attention that the later interpreters of
Buddhism give them, that this is a very important cluster of terms.

Interestingly enough, MN 1.164 notes that Aldra Kilima, the first teacher
of the Buddha whom he subscquently rejected,- taught this group ol five
as did Uddaka Riama’s son, Siddhidrtha’s guru aller .Z\lﬁru Kildma. Here, the
grouping called dhamma is not considered adequale for nibbina. Therclore
those teachings are regarded as limited.
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7. BUDDIIIST MEDITATION :

Independently of the grouping of S, smti or sati is olten considered
to be the very centre of Buddhist meditation, “*mindlulness.’” This is traced
back to the satipatthinasutta (Discourse 10 in the MN and 22 in Djgha
Nikaya). The traditions connected with that swira, right up 10 modern times,
have been discussed thoroughly by Nyanaponika Thera.

King, if I understand him correctly, wishes to explain the meditation
pattern ol the carly Buddhists as consisting of two strcams : a stream  that
arosc from the unique Buddhist contemplation {satf or smrii) and another
(rom the Brahmanic-yogic concentration meditation that was prevalent at the
time. He claims a relationship between the two such that, the combination
ol them did producc a further knowledge, namely prajia In this way, he
would interpret the group of live as relerring to the basis of the praclical
discipline — faith, which mcans here faith in the dharma and so on, vigour
o pursuc it, smai or the unique Buddhist mindlulness meditation, samadhi
or the Brahmanic-yogic concentration meditation and finally prajiai, the unique
insight that was produced [rom this combination which led to mirodhasamipatti
(the arahanta in SN), the state just prior 1o nirvipa. The use of mirodha
occurs in YS 1:2 as well.

8. CONCLUSIONS :

Examining the evidence around this suira ol Patanjali, in spite of Vicaspalti's
skillul attempt to tic the sdra in, and considering his cthical position as
a commentator on Vydsa (his primary obligation is to cxplicatc Vyisa as
making sense), [ feel that it might be prolitable to interpret YS 1:20 as
referring 10 sccts outside the realm of the yoga philosophy. The “others’
referced o here are “‘the Buddhists™ or *‘the Buddhists and so on.” This
fits with the tenor ol the section which ends here. Thus, this interpretation
does not violate context. In [act it enhances the context as we no longer
have to break the referent and then refer back to it stretching contextual
reference in the process. It removes the problem of trying to make sense
ol this satra whosce terms are out of context. First of all, the satra is discussing
causal precedents ol asamprajibitasamidhil But in YS 1:18 both the nature
ol asamprajifata and the causal precedent are mentioned. The causal precedent
is the cognition of absence (viramapratyaya}, therefore there is no expectancy
(dkanksd) that would allow us 10 tic the sotra to the preceding topic. The
discussion ol that is compleie and, 1o tic this sdtra into the general structure,
we would have to violate basic principles of thought recognized by commentalors
on satras and specialists in interpretation (Mimasakas). Further, Vicaspali’s
attempt 1o tic this satra is done by contradicting (faksana) the philosophical
terminology delined by Pataijali. This has been explained above in the scction
dealing with problems in the satra. Interpretative consideration ol these terms



YOGIS AND MENDICANTS : PATANJALI'S YOGA SUIRA - 1: YS 1:20 149

should also makc us suspicious. In a text like YS, faith, cicrgy and so on
might be zppropriately discussed under scection on aobstacles and means of
overcoming them, but they are out of place as a causal precedent tor sqnadhi.
This has alrcady been stated. The precise hicrarchy of samadhi knowledge
is laid out in the linal part of this scction of the satras.

However, the statement in MN, namely, that this practice: was rejected
by the Buddha as not leading to the [inal goal could make us consider this
as part ol carly meditation or ascetical practices common (o various groups
including perhaps carly Samkhya that we have no record of. It could also
lcad us to question why this has become such an important part of Buddhism
and why it is accorded the status of leading to an arahanta in SN. An attractive
explanation here is provided by King, namely that the satra rellects the fusing
ol traditions and the ambiguity accompanying that in different time periods.
This historical snippet would enable us to harmonize the discrepancy between
MN and SN and the later interpreters.

It is oo carly to draw the implications ol such a study lor the sdtras
themscelves. The proposed emendation is tentative. There are other Buddhist
connectlions in the sarras o investigate, problems ol interprelation and sly
comments of the commentators regarding Vyasa's interpretation. At this point,
this interpretation lends support for the theory that the YS is a collection
of diverse spiritual disciplines and should not be interpreted as a unilied
philosophy ol yoga. A comparison with Buddhist sourcc matcrial and the
interpretations of the commentators on YS may be [ruitlul for obtaining insight
into alternative interpretations of the sarras and thus cventually an insight
into the original mcaning.

It has been pointed out many times Vyidsa's interpretations, without which
we would have even greater problems, indicate that the tradition as known
to Pataijali had been broken or lost. It would have been ditlicult for him
to fully understand the intended meaning ol Patanjali's sdtras without that
tradition.

Notes and References
1. Buddhists would preler to mention a causal precedent by “parvaka ", **preceded
by™" because of the contingencics ol their causal theory.
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IMPACT OF TRADE ON EARLY ART OF INDIA
(circa 200 B.C.-300 A.D.)

SUSIHIMA TRIVEDI

Although carly art ol India has bcen much subjected to social analysis,
a study ol cconomic trends and factors as causes of stylistic as well as formal
changes has not yet been attempted. Creation of art is not an isolated event
or an independent happening, totally unrclated to its surroundings, but is
intecrconnected with and nurtured by a varicty of human aclivities such as
cconomic, social and political. In reality, the cconomic condition is the most
important causc ol social changes of a given socicty and these in their turn
arc reflected in the contemporary art. Thus in a deeper analysis cvolution
of art is closcly connected with changing cconomic patterns. Western scholars
draw a parallel between cvolution in art and cvolution of society. In this
context they have propounded a theory ol social detenminism according to
which socio-cconomic factors were recognized as conditioning factors for arl
and culture.'

However, the relationship between the economic set-up and art lorms
in a particular age should not be thought of as a simple one. There is a
complex relationship and a long chain ol causation as well as interplay of
cultural and economic torcees. With the introduction of new modes of production
and distribution, the older tendencies in art are modilied regarding designs,
objects represented and styles. A change in nature ol cconomy brings a change
in the patron class, in socio-religious institutions and idcologics, which in
turn create new requirements and fresh opportunities for the emergence of
new lorms and content in art. *

Arnold Hauser has maintained that *‘there is simply no other explanation
of stylistic change, but a sociological or psychological explanation.’*? This
sociological or psychological explanation has cconomic cause at its root level.
When there is 4 change in the cconomic structure of a society, it leads
to social changes and change in social psychology that allects and moulds
man’s crecative mood.

In this paper we shall study the art of post-Maurya and pre-Gupta period
in the context of resultant changes in artistic tastes and creations in this
particular stage of the cconomy. The art of this period was mainly associated
with Buddhist religion. The (acades ol the chaityas, and the railings and
-the gateways ol the stdpas were parts of the monuments which provided



152 SUSILVIA TRIVEDI

the artists with opportunitics to show their skills. In south Indian stdpas
ol this period, drums and hemispherical domes are also richly carved. The
main sites ol art and architecture in north India are Bharhut, Bodhgaya, Sanchi,
Mathura and Gandhara, and in the Decean are Karle, Nasik, Bhaja, Kanheri,
Nagarjunakonda and Amaravati.

This period is marked by a tremendous growth in forcign as well as
internal trade. Economy was mainly based on commodity production and
commercial activities. D.D. Kosambi says that *“‘the Arthasistra mode of
production and the statc monopoly of metal has unquestionably been
abandonced.’" Under the dynamic rule of Saku, Kushan of Satavihanas, India’s
forcign trade achieved new heights. India was the supplier of luxury goods
which were in great demand inwestern sociceties having lavish life-style. There
was a great infllux of Roman gold and moncy and throughout this period
India’s balance of trade remained lavourable for her. Pliny complains of the
loss of fifty million sesterces (hall a million sterling) per ycar to India in
exchange of her exports.® During this period India became a part and parcel
of the great Asian complex of international land trade. Caravans of Indian
traders from all over India used to travel through these routes. At the same
time the maritime trade ol India also (lourished. India had maritime trade
rclations with Rome and Egypt. Vogel, while cditing the Nagarjunakonda
inscriptions, pointed out that the rich monuments of Krishna-Godavari valley
could not perhaps be raised and maintained without the surplus wealth which
the Roman trade poured into these potts.¢ This lourishing trade and expanding
cconomy brought an cra of gencral prosperity and urbanism. This cxplains
the flowering of art centres and monuments over a wide region from Gandhara
in the north-west to Bodhgaya in cast, and from Karle and Bhaja in the
west o Amaravati and Nagarjunakonda in the south-cast. Nol just the expanse
or quantity but also the quality and the varicty of themes, reflect the rich
cconomy of the land.

This changed cconomic condition brought a change in social sct-up.
Merchants and traders were the most benelitted community (rom the loreign
and internal trade. They became the most alfluent class of socicty. It scens
that financial status of craltsmen and artisans was also greatly improved.
Most of the donative records ol this period speak of merchants, sarthavahas
{caravan lcaders), Sresthis (bankers), artisans and craltsmen and the guilds
of traders and artisans as donors. It seems that a close nexus developed
between monasteries and merchants during this period. Most of the important
Buddhist monuments have been found in and within the vicinity ol great
trading centres and along the trade routes. Their enlargement and decor was
certainly duc 1o their advantageous position which led them into posterity.
Hundreds of dilapidated stdpas have been found by archacologists which might
have caught the lancy of moncyed class, as these monuments did. A cluster
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of trade towns and ports is found on the western coast and simultancously
a great concentration of the rock-cut caityas and monasteries is also found
in the region. Similar monuments are found at Nasik and Junnar. The caves
of Bhaja, Karle and Kanheri are situated near the ports ol Sopara and Kalyana.
Stapas ol Sanchi and Bharhut were near Vidisha, an important station on
Ujjain-Pataliputra highway. Taxila and Mathura themsclves bear artistic
antiquitics- of this period. A gencral survey of votive inscriptions will reveal
that at Sanchi most of the donations came from the market town of Ujjain,’
and at Kanheri most of them were reccived [rom Kalyan.® It is apparent
from donative records from the sites that they were being used by merchants
as halting stations on their trade journeys. Thus traders from Sopara are
recorded at Karle,® Kanheri,'® Nasik'' and lrom Bharukaccha at Junnar.'?
Besides this, monasterics also worked as banking institutions. Epigraphs at
Kanheri and other places speak of permanent and other kinds of endowments
lo these monasteries trom the interest of which they were to provide certain
facilitics to monks and to perform some other functions. To pay interest,
monasterics must have been investing the endowment money into some
productive work, most probably lending it to merchants for their trading ventures.

This clearly indicates that during this period the .palron-arlisl rclationship -
underwent a significant change. The creation ol art did not remain a royal
monopoly; the rich merchants and artisans must be credited with this remarkable
change. At Sanchi out of 631 donative records only three mention royalty.*
Nearly 800 caves were excavaled during the Sdtavihana period of which
128 bear inscriptions. Twelve caves record royal inscriptions, but there are
hundreds of small individual donations by craltsmen and artisans such as
potters, goldsmiths, ironsmiths and so on all of whom in the prevalent economy
could accumulate money which was not possible in later village cconomy.'*
The south pillar of the castern gateway and the north pillar of the western
gateway of Sanchi were the gifts of Nagapiya, a banker. Dhanamahiceliya
stdpa ol Amaravali is onc of the biggest stapas. The merchant guilds of
Dhanyakataka werce the chiel donors in the construction ol these great artistic
monuments of the country.'s

On the part of the patron, participation in art activity incvitably involved
both wish-fullilment and sclf-announcement.'® The tastes of this new class
of donors, along with the general social conditions imparted some new interests
and acsthetic values to the art [orms. It led 10 “*bourgeois sophistication
which one witnesses for the first time in Indian plastic ar.”'” From the
time of the carly post-Maurya art of Bharhut till its mature phasc al Amaravati,
we sec a gradual drilt towards sensuousness, more and more depiction of
human life, ornamentation and adornment. Since the Buddhist sanghas were
largely patronised by commercial classes, the content and depiction reflects
their tastes and prelerences. D.D. Kosambi, while discussing Karle monastery
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states, ““The sculpturc is beautiful, even voluptuous, of handsome couples
of opulent mcn and women, dressed in the height of style, riding horscs
and clephants; hardly what one would expect is an assembly place tor monks,
but precisely what a rich merchant would have liked."'8

Now we will systematically study the new tendencies ol the art of this
period being introduced in a changed cconomic and social environment. Although
the thematic content ol art remains near about the same throughout the period
and cxtent, the cpisodes [rom the life ol Buddha and Jataka storics, there
was a growing tendency towards incorporation of diversified subjects into
it. The horizon for artists became expanded. In the carly phase of the
post-Maurya art, naturc is depicted prominently. In Bharhut, Bodhgaya and
Sanchi the thematic content is closely interwoven with the background of
a luxurious nature comprising ol trees, plants, creepers, birds, animals, ctc.
Human figures arc treated alike with all these components. In fact, artists
of Bharhut show more expertise in dealing with animal and vegetal world
than with human figures. (PLXI, A). Later monuments show receding importance
ol nature and natural clements. In the art of Bhaja and Karle and the mature
art of Amaravati and Nagarjonakonda, nature is morc or less left out of
the narration, only being used where it has to be because of forming a
part of legend. In this context Albert Grunwedel has obscrved *‘in the luxury
ol the citics a tendency towards pessimism makes itsell” felt, the people do
not fcel so much the need of an organised nature religion.”'? But it is not
perhaps so much a question ol pessimism but a question of man’s changed
rclationship 1o nature. In this period of urbanisation, trade-boom and improved
transport, man ccased 1o be entirely dependent on the forces ol nature. In
fact, the opening ol trade routes and other [acilitics shows that man had
gained some control over nature. Therefore nature ceased to occupy the
exalted position which it had in carlier periods. There was also a corresponding
change in artistic activities and the artists were now more interested in depicting
human life with all its complexity and worldly pleasurcs.

The most important aspect of art ol this period is the artist’s conception
of human figurc in dillerent phases. In Bharhut, human (igures are relatively
infrequent, compared to floral and vegetative motifs. In general terms, art
is very shy and there is no attempt to exploit physical charms of feminine
figurcs. They do not seem very casy and swift in movements. Narrations
ol Bodhgaya takc a step further and at Sanchi the anatomicul Jdctails are
in proportion and figures are shapely. Here we see the introduction ol sensuous
clements in the sculptures ol female figures. In fact, there is an attempt
to make them consciously sensuous. Karle. (PLXI, B), Kanheri and Bhaja
ligures show the same trend. At Mathura, human figures are more lively
and immersed in materialistic pleasures. The sculptural excellence and maturity
is rcached in the reliefs ol Amaravati and Naganjunakonda (PLXII). Here



B. Karle Caitya Cave, front wall, mithuna couples ¢. mid 1st century (Buddha
images, oth century).



Xil

Nagarjunakonda, Ayaka slab showing model of decorated Andhra Stapa, with Ayaka pillars
and torapa with lion-posts. ¢. Znd-3rd century, white limestone, National Muscum,
New Dethi.
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human ligures become clegant, dignilicd; and the sensuousness seccms more
natural than imposed. No doubt, the advancement of technique and artislic
efficicncy, was 1o somec cxtent responsible lor this change, bul changed
socio-cconomic atmosphere scems to have played an important role in
influencing the thematic content ol art. The increasing cullivation ol Srigdra
and scnsualisation ol art can be attributed to the altluent social climate nurtured
on the growing trade and urban development in carly centuries of the Christian
era.?®

The life represented in relicls of these Buddhist centres is mainly urban
with all its pomp, splendour and colourfulness. The lett and right pillar fronts
of the castern gatcway of Sanchi represent thickly populated towns.*!
Sophistication and allluent life is reflected in the costumes, ornaments and
poses ol the Nigures. They wear a number ol arnaments and in Grunwedel’s
words “they are decked as for gala occasions.”™ Ornaments themsclves are
very delicately and artistically carved. Poses of ligures also indicate a luxurious
and lavish lile-style. In Mathura we sce women decorating themsclves, playing
with birds and onc even carrying a vanity bag. Truly, the life depicted here
is ncarer to the urban life described in Vitsydyana's Kamasitra, a text addressed
to the adgaraka, man of town.

It is generally believed that the art ol carly India was cssentially religious
being associated with Buddhism. But sccular themes also appear in art. It
scems that the new patron class, with members ranging from rich merchants
to goldsmiths and perfumers was responsible for imparting popular ¢loments
in art. There are number ol scenes from day-10-day life, people hunting,
drinking, women preparing rice, ete. Beautilully carved sculptures of Yaksas
and Yaksints guard the stapas. They [ullil religious {unction but their treatinent
in art is non-rcligious. It has been aptly remarked that Indian sculpture is
sensuous irrespective of its subject and cven counler Lo its subject.”?

As has alrcady been stated, these centres ol art grew along or near
arterial land-routes and the coastal line. In north India, a grand route existed,
running from Tamralipti in cast to the [(rontier town of Puskalavati, going
by way of Champa, Varanasi, Kausambi, Mathura, Sanghol and Taxila,™ where
number of central Asian land routes converged. From Puskalavati, it proceeded
futher and terminated at Bactria. Deccan and Andhra regions not only had
links with north India, but were also linked with Roman empire through
sca-routes, The traders and mercenaries braved the natural barriers and provided
people of different regions with a means ol communication and contact through
these routes. This helped fusion of art styles of different regions. Early sculplures
of Amaravati in the Krishna valley represent a close allinity to the contemporary
sculptures of Sanchi in their technique as well as in delincation ol garments
of figures. Introduction of forcign clements in Indian art may also be atiributed
to the movement over these tracts. The Gandhara school ol art came into
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being out of the lusion of traditional Indian art with art forms of central
Asia, Suka, Kushana and morc importanily Gracco-Roman school. Mathura
became the nceting ground of the traditions of carly Indian art of Bharhut
and Sanchi and the Gandhara art (rom north-west. It is interesting to note
that the Gracco-Scythian clements make their lirst appearance in central India’
during this period. hnpact of Gandhara and Mathura art forms can be scen
as lar south as Nagarjunakonda in Krishna delta. It is reflected in the manner
of the trecatment ol the hanging lolds ol the drapery and the hall open cyes,
their [ully rounded faces and lips,”® particularly of Buddha and Bodhisativa
images.

To conclude, this short study attempts to show that various art forms
and thematic content in carly India reveal influences of economic lorces through
the corresponding changes in traditions, attitudes and tastes ol the society.
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REVIEWS

PERSPECTIVES IN THE VEDIC AND THE CLASSICAL SANSKRIT
HERITAGE, G. V. DAVANE, published by D. K. Printworld (P.)
Lid., H. 12, Bali Nagar, New Dclhi 110015, 1995, pp. i-xvii+275,
Rs. 325/-

The volume under review is a collection of nineteen articles written by
Dr. G. V. Davane (GVD) during the last several ycars. Sixteen ol these articles
were presented at the various sessions of All India Oricntal Conference. Broadly
speaking, out of these nincteen articles live (Sr. Nos. 6-10) fall under the
Vedic Section and the rest under Classical Sanskrit Scction. Two ol these
articles, one on Meghaddta (pp. 1-28) and the other on Udayana (pp. 173-209)
are the longest. Both these articles are very comprehensive and informative,
In her article on Kane, GV draws our attention to the most vajuable portions
of Kanc's History of Sanskrit Poctics and obscrves that the service he has
rendered to the subject of Sanskrit Poctics is beyond measure, In her article
on ‘Definition of Kavya and its Scope” (pp. 29-39), GVD records the various
definitions of Kavya as given by Indian literary critics from Bhamaha to
Jaganndtha and records the delinitions of some well-known Western critics
and concludes by quoting the views of modern Indian scholarg fike Dr. Mainkar
and Dr. K. Krishnamoorthy. Her article on the Goddess Sarasva(i (pp. 41-49)
among other things, specially refers to the “awkward’ or ‘absurd’ incident
ol 2 god trying to have an intercourse with his own daughter or sister. In
*S1a in Sanskrit Plays® (p.p. 51-62) GVD presents a study of the character
ol Sua as depicted by the various Suanshrit playwrights and concludes that
they have humanised Sitd as much as possible. Her article * Poetic Conventions
in Sanskrit Literature’, (pp. 63-71) mainly deals with poctic conventions in
the light of Rajasckhara’s trcatment of this topic in his Kavya-Mimamsa.
The present reviewer had published his paper ‘ Sanskrit Rhetoricians on Poctic
Conventions” in Bulletin, No. 6 and 7, Chunilal Gandhi Vidyabhavan, Surat,
1960 (and later included it in his Studics In Sanskrit S;ihil)'a-.S";islra, pub.
by B. L. Institute of Indology, Patan (NG) 1983). This paper scems to have
cscaped the attention of GVD. In *Samudra in the Rgveda’ (pp. 75-81) GVD
dwells on the different meanings of ‘Samudra’ according to the Eastern and
Western scholars and development ol the meanings of the word ‘samwudra .
She thinks the original mcaning ol the word is terrestrial sca. In * The Moon
in the Vedic Literature” (pp. 83-93) GVD collects together all possible details
about the moon from the Samhitis ol the lour Vedas, the Brihmanas, the
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Aranyukas and the principal Upanisads, and towards the end notes a lew
similar idcas in other mythologies of the world. In her next article (pp. 95-104)
GVD notes down idcas about the dreaming slecp and deep slecp in the
Vedic literature and attemplts to trace their development upto the principal
Upanisads. In her article ‘Usijah in the Rgveda® GVD refers to its dillerent
interpretations by the various scholars and investigates as to what this word
significs in the Rgveda and by way of conclusion declares that ““ it is a proper
noun and that it was the naine of an ancient lamily or a small clan belonging
to the Pajra branch of the Angirasas. They are expert priests possessing
mystic powers.” In her article * Rgvedic Rsi Nabhancdistha® (pp. 115-120)
GVD shows how the reformists were [irst denied the right to parlicipate
in the sacrifice, but later they sceured it on the merit ol their expert knowledge
of sacrilice: In her article ‘The Fourtcen Gems in the Legend of
Samudra-Manthana’ (pp. 121-129) GVD studics cach of these gems critically
and concludes that the ocean in the legend of samudra-manthana primarily
means the lirmament. She further declares that though some of the gems
can be traced 1o the Vedic or pre-Vedie period, the legend as such is of
cpic origin. In her article * The Rahu-Ketu Myth”™ (pp. 131-139) GVD relates
that the myth in its fully developed form appears for the lirst time in the
Mahabharata and right {rom there it has always been forming a part of the
amrta-manthana legend. In her article “A Critical Study of Dhanvantari’ (pp.
141-150) GVD studics Dhanvantari under three heads @ (i) The original
phenomenon, (ii) Dhanvantari's rclation with Visnu, and (iii) Dhanvantari’s
connection with the science of medicine, and concludes her study with the
statement : *“ The origin of medical science or of the ancient physician from
watcr is also a common [cature of many mythologics. ™" In her article * Utpreksds
ol Bianabhatta* (pp. 211-224) GVD brings out the charm and beauty of Bina's
flights ol imagnation and incidentally she draws our attention to some glimpscs
of social life ol his days which his wtpreksds give. Her article *Good and
Bad Verbal Borrowing according to Rijasckhara® (pp. 225-234) makes an
cllort to give a lucid exposition of RajaSckhara’s views on verbal borrowings.
Incidentally, it may be noted that the present reviewer’s paper * Sanskrit Writers
on Plagiarism’ discusses at length RijuSckhara’s views on Sabdarthaharana.
This paper was published first in Journal Oriental Institute, Baroda, Vol. llI,
No. 4, Junc 1954 and Vol. 1V, No. 1, Spetember 1954 (and later included
in his Studics in Sanskrit Sahitya Sisira, mentioned above). The article
‘Apavarya and Janantikam in Theory and Practice’ (pp. 235-248) makes
a determined elfort to distinguish clearly between the two stage dircctions
‘apavdrya ' and * janantikam . The (inal article, * The Process of Rasa-nispatti’
(pp. 249-257) gives a lucid exposition of the process of the manilestation
of rasa according 1o the four well-known comimnentators ol Bharata's famous
rasa-sitra. GVD introduces the point of ‘vastu-saundarya' in Lollata’s
interpretation of (he rasa-sgtra — possibly through oversight — instead of
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anusandhana (cf. sa ca ubhayorapi mukhyayd vriyd rdmidau anukarye '-
nukartanyapi canusandhanabalat iti. A. Bha 1, p. 266]. In lact, it is Mammala
who for the first time introduces the phrase “vastu-saundarya-balat ' while
presenting Sankuka’s interpretation ol the rasa-sdtra based on anumiti. His
point is that the inference fanumana) ol the Naiyayikas—logicians is dry and
insipid, whercas the kavydnumana ‘(poclic infcrence) is quite distinet from
it being delightful and pleasurable on account of .vastu saundarya. GVD has
rightly introduced this phrasc in conveying the view of Sankuka (p. 251).

Again, GVD writes : ‘Lollata is called a Mimaimhsaka. Modern scholars
explain this saying that he is Uttaramimdamsaka, i.c. Vedantin (p. 250). It
would have been better il GVD had given precise relerences to “modern
scholars’ and thcir works to cnable readers to understand their view fully
and judge for themselves il it is based on sound arguments.

Throughout the book we come across scores of Sanskrit passages cited
withoul giving their translation in English. It would have been far belter to
give their translation in the body of the article and relegate the Sanskrit
passages o foot-notes.

Dr. (Ms.) G. V. Davane, a well-known scholar of Sanskrit devoted her
undivided attention to the teaching of Sanskrit and rescarch in the ficld of
the Vedic and the Classical Sanshrit Literature. The present volume is truly
a valuable contritution to knowledge. She deserves our warm congratulations
for making her rescarch articles casily available by bringing them out in a
book form. The printing is pleasing to the cye and get-up of the book attractive.

V. M. Kulkarni

DIVINE - HYMNS AND -ANCIENT THOUGHT, VOL. I, Dr. S. A.
DANGEL, published by Navrang publication, New Dethi, 1992, pp. 291,
Rs. 400/-.

The present volumme incorporating about 29 representative hymns from
the ten Mandalas, (i e., 1028 hymns) would serve as an adequate lood
for thought lor Vedic scholars. The correlation between the divine hymns
and the ritwal fully justifics the title. Deep penctration in the vast licld of
Vedic studics is the unparalleled decoration of the scholarship of Dr. Dange,
a dedicated rescarch worker of international repute. Making any asscrtive
statement without adequate convincing substantial evidence is always far away
Trom him. He is always cautious while making any such statement.

In the family Mandalas the poct sages are scen to have a special soft
corner lor a particular deity or deitics besides Agni and Indra. Dr. Dange
has very judiciously picked up 17 hymns to represent these Mandalas, The
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Tenth Mandala is traditionally looked upon as ol later origin. Seven hymns
arc incorporated {rom that Mandala in this volume.

Vedic interpretation is an ongoing process. There were several schools
and lecarned sages engaged in this Herculean task as indicated by Yaska in
his Nirukta. During the last tew centuries several western scholars have made
untiring ctlorts to offer ciritical interpretation ol the Rgveda on the basis
ol comparative philology and comparative mythology. Roth, Bshtlingk, Ludwig,
Grassman, Pischel, Macdonell, Geldner, Oldenberg, Louis Renou, Paul Thieme,
J. Gonda are some of them. Aurobindo has also in his own way thrown
light on the meaning ol Vedic words. Rev. F. Estcllar, Vishva Bandhu Shastri,
Dandckar, Bhave and Velankar arc some ol the Indians who combined the
traditional and critical mcthods in their interpretation.

Dr. Dange nas dedicated himsell’ to his Himalayan task with a slighty
different approach in a laudable manner.

It is a universal rule that all great scholars generally agree to differ in
their interpretation. Each one has his independent line of thinking, his own
critical outlook and mcthod ol interpretation. Dr. Dange always gives top
priority to the ritualistic and ceremonial detaits while interpreting the Vedic
Re. India primarily being a land of agriculture, the perlormance ol sacrificial
rituals tor matcrialistic welfare must have been quite natural and so the
application of the Vedic hymns lor that purpose obviously follows. In the
carly stages the ritual was not quite rigid. Rituals were undergoing gradual
cvolution and linally when it was closely linked with the fruit, it became
not only more rigid and mechanical but also of magical unportance.

In the present volume the plan is very systematic. The introduction of
the deity is followed by the verse, then the Padapitha (which helps to understand
it with case) and grammatical peculiaritics (where the Paninian terminology
is incorporated) and finally, the comments where similaritics with Greek,
Egyptian and Chinese mythology is also indicated.

The Indra and Varuna hymns and Indra Apala Sokta are looked upon
as the germs of the later Bhakti cult. Dr. Dange looks upon Indra as deity
of fertility. Indra gains virility through the medium ol Indrant (the ritual woman).
In lact Indrayt is the symbolic name ol the carth 1o be tructlied. Indrapikarma
was prescribed for the bride for happy and (ruitful motherhood.

Apam Napat is said to be the male God in waters according to Dr.
Dange, whereas traditionally Apam Napdt is considered to be Agni of the
midregion born of the clouds. In the later stages this God, according to
Dr. Dange, gets identificd with the lightning (ire and further the fire in the
altar.

Generally the dialogue hymns are considered as the origin of the Sanskrit
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Drama, but while comunenting on Visvamitra-Nadi Sariivada, Dr. Dange,
following Sayana (RV. III. 33.1) considers the two rivers as (wo cows licking
their calves in atlection as they glide sofily along their silent banks. 1V.39,
a tiny hymn to ““Dadhikrd’" is in honour of a divinc speedy winged horse.
Here according to Dr. Dange the *dew’ represents the curds mentioned in
ritual with this mantra (dadhi-bhaksane). At V. 57 the perspiration ol Maruts
causing the carth to have a foctus is the precursor of Hanbmat gencrating
foctus in a [emale crocodile.

VII. 63 : The description ol Sidrya in the RV gave risc to various symbols
used in rituals later e. g., the Horse, the rotaling wheel (in Agnyadhana)
cle.

VIL 103 : (Manddka Sakta) : is supposed 1o be a satire or parody against
the Visvamitras. Dr. Dange opines that this is a rain charm and the frogs
arc praised because they hasten the rains by their annual croaking. Here
he confirms the opinion of the Rgvidhana, with a number of examples rom
folk-belicf.

Indra Apila Sckta is the oldest record of Grhya rite. The skin discase
of Apala is just a myth.

X. 14.9 : This Rc is addressed to the evil spirits haunting the cremation
ground. Dr. Dange fecels that the word ‘Joka ' in this verse is associated
with a rite around a permanent mound built upon the pitcher containing
the bones of the dead.

X. 129 : This is the most important creation hymn. The various stages
of creation, systematically presented here are corroborated by presenting an
ancient Egyptian concept ol creation by Dr. Dange.

The above references are only a glimpse meant for a reader to read
the actual text and form his opinion. Judicious assimilation of the past tradition
is scen o be accompanicd by a scholarly technigque of interpretation. Evaluation
ol a Re in an unbiased manner is the aim kept in his mind by this scholar.

To rcasses the cvidence and the data available from the Parvasaris is
a painstaking task. He has donc it in a very humble manner — in an unegoistic
way without being harsh o his predecessors in the ficld.

The students of Veda would certainly find this method ol interpretation
as a founmtain ol inspiration and encouragement while pursuing their Vedic
study in an independent manner.

G. H. Godbole
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DIVINE HYMNS AND ANCIENT TIHOUGHT, VOL. I, Dr. S. A.
DANGE, published by Navrang Publication, New Delhi, 1995, pp. 417,
Rs. 500/-

This sccond volume of Dr. Dange is quite unigue in scveral ways. It
cstablishes beyond doubt his supreme authoritative command - over the vast
compass of the post-Rgvedic Literature.

The volume can be broadly divided into three sections. The first compriscs
of sixteen interesting passages [rom the AV, Taiu. Samhbitd, and Brahmana
Texts are represented by the sccond section of 26 passages — while cight
passages from the Upanisads from the third group. The three altar plans
lor DarSupdrpamisa, Agnistoma, and Caturmidsya sacrilices presented at the
end form a usclul addition to get an appropriate idea of the positions ol
the fire and the priests during the performance of these rituals.

Dr.Dange has his own independent glasses of examining and interpreting
the Vedic and post-Vedic passages. An claborate introduction at the outset
throws adequate light on the prominent [catures of the significant rescarch
contribution made by the author to the lield of Vedic rescarch.

The word Brahman which occurs about 230 times in the AV significs
magical formula as distinguished Irom a simple prayer according to Dr. Belvalkar.
Dr. Shende feels that it means the magical act, whereas Dr. Dange opines
that Brahman meant a curalive act accompanied by a suitable curative mantra.
Atharvanic medicines treated the patients with medical, magical and sacrificial
rites. The priests were physicians and magicians combined. The charms and
amulets were more ellicacious than herbs and medicines. So the AV advocated
the charm system while the Kau. S. recommended the drug system. The
bulk ol the AV is magico-ritualistic. The vedr according to Dr. Dange was
woman for her male counterpart, the sacrilicial lire; she was so shaped as
to resemble a crouching woman with her legs folded under the midbody
[The diagrams arc given at the end. Here Dr. Dange strictly follows the
traditional vicw (cf. 5‘;:1;1;);:1/1:1 Br. 1 1.1.20; HLS.1.11))

It is true that there are innumerable passages in the AV for a common
man’s interest ¢. g., the crotic, witcherall, social and domestic practices,
ete. that could have been incorporated in this volume by Dr. Dange but
he has resisted this temptation by restricting the number 1o sixteen only.

At 1. 29.5 the priest is seen to be cmphasising that it is (he power
of his spcech that brought strength to the amulet (Abhivartamani - an
overpowering amulet), The passage VI 136 discusses the importance of the
plant * Nitani”® dug out by Jamadagni lor his daughter (VI 131.3) lor the
protusc growth of hair. The usc of black things significs perhaps (homeopathic)
magic for black hair. This scction concludes with the passages about Brahmacarin
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and Vridtya (onc who has not learnt Saviut mantra).

The sccond section of this Volume is dedicated to 26 passages [rom
the Taitt. and Vijasaneyt Saibhitis and various Brahmana Texts. The passages
are not according Lo chronological order, but arranged on the basis ol ritualistic
significance. Dr. Dange is here on the home ground. Vedic sacrifice was
a medium to convey various concepts and also it was mcant lor pleasing
the gods for sccuring worldly prosperity. Scveral rites such as preparation
of the altar and establishing the fire, Expiation, DarSapimamasa, Consccration,
preparation ol Purodasa, fetching of Soma through metres are some of the
rites discussed at length in this section. The word ‘ Chandas® is derived trom
*“Chad ™ to conccal i.c., concealer of death — by bringing the immortal juice
(plant) from hcaven. The world-lamous Rajastya is described at length, while
the popular myths c. g. Urvadl - Purlravas, éﬁnuh.’scpa, Sarama, Suparna
have been presented here with typical ritualistic *“ Dange’ outlook. Finally,
the topic “ Common worship ™ marks the end of this scction.

In this last scction, a relerence is made to ** Pradaksina’” (for moon
waorship), the waving ol the right hand with water and green shoots ol grass.
Dr. Dange points out [rom the Sankhydyana Aranyaka, that here we have
an idca that thc moon has [ive mouths. The moltil off ““live faces* has its
origin here. On the family plane, the rite at the first union with the wile
is sublimated by calling the wile the “ controller ™ of immortality — the one
who continues the family line.

3

The pcople who were extrovert during the Brahmana period gradually
became introvert.  People  became indilterent 1o material  prosperity.
Conscequently, no historical information is seen to be available of the Upanisadic
sages such as Yajinavalkya, Satyakama Jabila, Sayugva Raikva, cte. The transitory
naturc ol the sacrifical rewards made the people aware of the lact that
contemplation, faith and holiness would lcad (o the realisation of the scll.
The dcitics gradually became a mere decoration in the ritwal. The dual role
ol parents was played by onc principle only i. ., Brahman.

Dr. Dange has dealt with cight passages [rom the Upanisads.. He has
interpreted them in his own way. In the Favasya, Avidya would mean knowledge
and performance of rituals only, while Vidya would indicate oral recitation
of Vedas and Vcedangas withoul any knowledge ol their meaning or their
application.

The passage lrom Katha deals with the structure of the Universe and
its rclationship with the supreme Brahman. Mupdaka discusses the importance
of QOiikara. Dr. Dange feels that in the ritual context where the conceept
of “coupling™ was developed, ““Oni1” came to represent the male of the
verse [emale and so it was to be uttered lirst and then the verse. For this
he refers to .S";:!;i/)alhn Br. (1.4.1.1-3).
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Sacrilice is the horse — a symbolic cquation lound in the Br. Up. —
the lumbs ol the horse are described in the terminology ol cosmic clements.

Sve. Up. marks the end ol the Upanisads. The words prapaifca and
sahsara (creation) arc seen to be introduced here lor the lirst time.

Thus, as against sacrilicial ritual requiring constant movement, the Upanisad
required a firm scating for meditative study — a new phase ol sacrilice,
where the body served as the altar and the various [acultics as (he active
helpers in gaining knowledge.

The word ‘Upanisad”® is compared with “* Nisad”* (RV X 53.2) mcaning
“intimate praise™ and ** Upasad’ (I 6.1) having the shade of attendance
— it is not scating with the teacher but scaling of the mystic thought into an
exposition.

Thus well-knitted relationship between these three sections from a ritualistic
angle has been established by Dr. Dange.

Controversics and disagreement form the soul of research — in fact it
keeps the rescarch alive and the scholars alert. We warmly congratulate Dr.
Dange for his valuable contribution to the Vedic studies.

G. H. Godbole

PROF. VELANKAR AND VEDIC INTERPRETATION, S. G. MOGIIE
Delhi, Ajunta Publ,, 1993, xi, 344, - Rs. 345.

The title given on the jacket of the book namely, Alankarika Interpretation
of the Reveda (Prof. Velankar and Vedic Indology) docs not agree with
that given on the title page and is also misleading. As jachets are not considered
to be genuine part of books, I refrain from commenting on it and accept
the one appearing on the title page as genuine.

This is a collection of 15 Articles by Prof. H. D. Velankar published
during his lite-time in varios Rescarch Journals and Felicitation Volumes. They
have been reproduced here without mentioning the original sources from which
they have been sclected. It tends to [ullil the long-felt need ot having these
valuable Articles in once place. They have been selected with a view to throwing
licht on the peculiarities of interpretation of the late Vedic scholar. If carctully
studied, they may provide guidelines for the budding scholars who wish to
enter the arca of Vedic studics.

The reprints of the 15 Articles have been inserted between 2 papers
written by Dr. Moghe, out of which the (irst one is about the *“ Contribution
of Prof. H. D. Velankar 1o Vedic Indology " and the other is about the ** Style
of the Vedic Pocts™ highlighting the stylistic peculiarities of Vedic pocts in
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the light o the writings of Prof. Velankar. As the collected Articles are only
Reprints of writings published long back and have been scrutinized by scholars,
1 do not wish 10 review them here. 1 am focussing my atiention on the
pair ol Articles so painstakingly prepared by Dr. Moghe after collecting
relerences from Prol. Velankar's works as well as works of scrveral Vedic
scholars. They arc meant lor bringing out the salient Ieatures of his Teacher's
interpretation of the Vedas.

In the opening chapter, while mentioning several principles of interpretation
followed by the late Prolessor, the author has compared the writings and
views ol other scholars — both Indian and Western — having bearing on
the same point. He has also cxpressed his loyalty towards his Guru by trying
to defend him from the dillering points of view ol these scholars. By avoiding
these side-trackings, the author could have produced a compact article on
Prof. Veclankar’s principles of interpretation that would have been better
appreciated in scholarly circles. The mention of the views ol scholars who
arc dogmatic and (ry to justify their views by twisting Vedic cvidence to
suit their purpose, have no relevance o Prol. Velankar’s principles, by following
which he tried to get at the meaning that was intended to be conveyed
by the Vedic Scers. He did not look at the Vedas through the bias of cither
Anthropology or Sociology or Scxual Symbolism and the like.

Turning to the other Article, we lind that Dr. Moghe apologetically states
in the opening sentence, *“Actually, it was not necessary lor me to wrile
this paper™ and scrious rcaders will Tully agree with him alter going through
it. Herein, the peculiaritics ol the style ol Vedic pocets have been mentioned
by referring to the writings of the noted scholar. The author honestly conlesscs
his “limitations in this branch of learning’ which become cvident through
the succeeding paragraph c. g. p. 324, para. 9 — anutta has been given
as an example ol condensation or compression ol a word and further been
rcgarded as an cxample of Word Economy.

I close with a request to Dr. Moghe to revise his opinion about Prol.
Velankar's ““limitations in respect of lirst hand knowledge of German and
French works ™ [p. 18, para. 10(1)] and his opinion about the Prolessor
not accepling Panini as an aid to Vedic interpretation [p. 18, para. 7).

Usha R. Dhise
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PURANIC ETYMOLOGIES AND FLEXIBLE FORMS (Some
CGlimpses), Dr. S. S. DANGE, Vivcka Publications, Aligarh, 1989,
pp- 137, Rs. 120/-.

The book under review is an excellent collection of Puranic etymologics
and llexible forms with an introduction ol ingenious observations. As the
title indicates, these etymologies and f{lexible forms arc just some glimpses.
However, being fairly representative in nature, they arce of paramount importance
[rom the point of view of the scholarly world. It is indeed remarkable that
instead ol studying the Puranas [rom age-old historical, cultural, philosophical,
cosmological, cosmogonic or religious perspective, the learned auvthoress
focussed her attention on the ctymolpgics and the language of the Purdnas.

The book is divided into three parts— i.c., (i) Introduction (ii) Part A
and (iii} Part B. The Introduction contains notable rescarch findings of the
verieran authoress which when combined with the parts A and B arc balanced
well and these three can be considered to be mutually complementary. Here
she has rightly pointed out that the composers ol the Purdnas appear lo
be wearing the mantle of Yaskacirya who advised that onc should cxamine
a word lor the sake of presenting ctymological explantations. She has
appropriately exemplificd some trends ol Puranic ctymological explanations
such as metathesis, assimilation, cle.

Part A contains ctymological cxplanations of 320 words occurring in
diflerent Puranas. Here we have the names of gods, goddesses, rivers, mountains,
sages, holy places, beings, objects, abstract metaphysical concepts like om,
Brahman, jiva, cte. Many ol them reveal the fondness of the composers
of the Purdnas for presentation of mythological accounts. These words are
arranged in an alphabetical order and are followed by their English rendering,
the details regarding their location, the appropriate quotations ol verses from
the respective Purdnas, analytical explanations of ctymologics and at times
some signilicant scholarly remarks, surmises or inlerences.

Part B is mcthodically subdivided into five major catcgorics (A to E)
with their further subdivisions wherever necessary. They contain examples
ol various types of {lexible forms. Here examples of un-Péaninian verbal forms,
gerunds, irregular sandhi formations, incorrect grammatical forms used by
the authors of the Purdnas cven though regular forms would have very well
suited the metre, used not to suit the metre, ol colloquial expressions which
bear close resemblance with expressions in Modern Indian Languages and
of words which newly lind place in Puranic language have been methodically
cited. The readers can fully agree with the remarks ol the authoress that
such llexible forms throw light on the point that being the language ol the
masses, the language ol the Purdpas is flowing and casily adaptable. The
book also provides valuable material for the scholars who intend to do further
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rescarch in the field of linguistics and the science of etymology in general
and Puranic language and ctymologics in particular.

Alaka Dakre

VARIOUS INTERPRETATIONS OF THE RBIIU HYMNS IN RGVEDA,
DR. DAVANE, Shri Sadguru Prakashan, Delhi, 1991, pp. i-xiv + 1-287.
Rs. 225/-.

Dr. Davanc has done uscful work by transfating into English (1985) Félix
Néve's An Essay on the Myths ol the Rbhus [rom the original French (1847).
Recently another book ol hers has come out with the title : Perspeciives
in Vedic and the Classical Sanskrit Heritage (1995). The book under review
contains alrecady published translations into English by other scholars, and
those by hersell from scholars who had translated the Rbhu hymns in German,
French and Marathi. 1t also contains lifly-seven pages [rom her carlicr book
(1985; Néve 1847, noted above), as her plan was to bring all the translations
of the Rbhu hymns together in the English language for the benelit of Indian
scholars who do not know German or French. As such, it conluinS‘English
version ol the commentary of Sdyana, translation of Langlois rendered into
English, of Wilson, of Grillith, and the German translation of Grassmann,
Ludwig, Oldenberg, Hillebrandt and Geldner. It contains also the English
rendering ol the Marathi translation by Chitrav Shastri, the English translation
by S. A. Upadhyay and the English translation ol such of the Rbhu hymns
by Prol. H. D. Vclankar which appear in the mandalas translated by him.
The line of translations ends with the English rendering of the French translation
by Louis Renou. At the end, lor rcady relerence, the original hymns to
the Rbhus from the Rgveda arc appended. As is clear, the book is of the
nature of compilation with the aim to make, in English, all the cleven hymns
to the Rbhus available to the interested reader, at one place. The aim is
tuliilled and the effort is laudable. The arrangement ol the various translations
chronologically, one sct ol translation atter the other, helps compare the
meaning of words and the shades ol interpretation right from the 14th century
A. D. (S@yana) to 1972 (Prof. H. D. Vclankar).

The very nature of the book is such that Dr. Davane, probably, did
not think it nccessary to give her own comments or obscrvations, though
she could have done so. Though the total number ol hymns to the Rbhus
is just cleven, the myths attributed to them are varied and unique. They
arc, to name a lew, making ol onc cup into lour, reviving a complele cow
lrom a mere hide, rcjuvenating their old and wrinkled parents, making a
uniquc chariot for the Advins and horses lor Indra and so on. Some of these
are intriguing and scholars have various opinions about their actual mcaning.’
The most interesting is their (east and sleep at the house of the A-gohya



170 REVIEWS

(understood as the sun), with the resultant rain and floods that shower and
drench the carth to help vegetation. One feels Davane could have brought
the various interpretations regarding these mysterious-appearing  exploits
together in the Introduction, pointing out the similaritics and differences among
scholars whosc translations she has brought together. Chitrav Shastri, who
follows the line of Tilak, understands the Rbhus as the sun-rays, which is
also the opinion of Grillith and Wilson. This, however, goes against the lact
that they were the mortals turned divine. 1I' they are like the sun (RV L
110.4) can we see here the germ ol the Vilakhilyas? And, il they were
mortals and gained divinity, can we scen here, with RV L 110.4, the germ
ol the belicl that the souls of the mortals enter the solar orb? Such points
nced discussion. Langlois takes the word as rbhus; he suggests that r could
be ar (by guna); thinks that the value of bh is ph or [ and suggc.s-'ls that
Rbh?h could be converted to Arphos, whﬁ, aEc_ordiné to him, could be
connected to the Greek word “Orphe, ™ meaning ‘priest’. Thus, he suggests,
Rbhus were priests. This mid-ninctcenth century A, D, interpretation, interesting
as it is, could then be taken lurther by connecting it to the Greek mythical
Orphcus who was mysterious and was believed to be the lounder or interpreter
of ancient mysterics that came to be known as Orphism ! Macdonell ( Vedic
Mythology, under *Rbhu ) derives the name Rbhu [rom the root rabh, * scize,’
indicating the Rbhus to be skilled at various arts. Probably, we have to compare
the word with arbhaka, indicating power, shills and, at the same time,
adolescence (cl. RV VI 69.5 arbhako na kumirakah, said ol Indra; the
concept may be compared with the boyhood phase ol Krsna in later times,
conneeting also the concept ol the helplul dwarl; cf. VII 33.6). The cow
that is brought to life and gets fattened is called sabardugha. Geldner connects
her with the later “desire-yielding cow’ (Kamadhenu). In the Rbhu myth
it appears to be the parched carth that requires rain and flood, which is
one ol the most prominent details in the Rbhu myths. This is on the terrestrial
level; on the cosmic level, it is the cloud-cow that gives rain (sabar, nectar
= rain). Néve contemplates the root samd, connecting it to the Latin soboles,
which did not lind favour with scholars. Most intriguing is the sleep ol the
Rbhus in the house ol the Agohya (sun), as noted above, for twelve days.
No satistactory interpretation has been given by scholars. The point is that
we have to connceet the sleep and rain here with the sleep of Visnu and
rains in the later Puranic mythology, and, prior to it, with the inversion
ol the sleep of Rudra at the end of the rainy scason at the conclusion of
thc Sikamcdha Jsti of the Caturmasya rites (cf. Dange, *“ Sabardugha and
Kamadhenu ™, in his [mages from the Vedic Hymas and Rituals, New Delhi,
in Press).

Dr. Davane had, obviously, no control over the production ol the book.
Translation and notes in many cascs are not separated. They clasp cach
other without any demarcation (for ex. ch. 11, pp. 78-79; p. 180). In certain
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cases, there is no proper editing. Thus, lor cxample, in the case of Prof.
Velankar's translation included in the present book we recad at 111.60, which
is a Rbhu hymmn, under note 1 **sce on 54.16 above™ (p. 252). This relerence
is o RV Ill. 54.1, which with Prol. Vclankar is right, as he has in view
his translation of the whole of mandala Il in one book, whilce in Dr. Davanc’s
book Ill. 54 does not ligure as it is not a Rbhu hymn. Prof. Velankar’s
remark is for comparing the style of expression, and does not refer 1o a
Rbhu hymn. Similar is the case with the remark ““sce above 7.7 (p. 254),
which holds good for Prol. Velankar's Reveda Mandala HI; not for the book
under review as the hymn and verse do not oceur here. At certain places,
in between the number ol the hymn and the start ol the translation, unintelligible
remarks occur @ lor example, (Geldner Commentary, p. 74) below 1V, 33
and above the translation (p. 273). Likewise (Hillebrandt, p. 92) at p. 260;
also IV. 35, then Caland-Henry, p.345 (p. 279) just belore the actual translation.
Actually these are the jotlings by Louis Renou in his translation, which Dr.
Davanc has taken as it is. These make no sense here, unless some sort
of an explanation is given, which is wanting. (These shortcomings appear
to be duc to her uncompromising health clashing with her desire 1o complete
the work at hand, as the writer of this review has reason to belicve.)

The zeal with which Dr. Davane worked 1o complete the work on schedule
and her clforts in making the various translations of the Rbhu hymns available
1o the recaders at one place, are commendable. For this she deserves thanks
from all scholars. As mentioned above, she published one niore book alter
the one under review, which speaks highly about her determination 1o follow
her study so as to make it uselul to the academicians. There is no doubt
that the present work will be highly usclul for those who desire to further
study the Rbhu hymns.

The sad thing is that the brain that planned this book and the hand
that toiled to help scholars through this book, are now silent for cver. (Dr.
Davane lelt us on 18th March, 1995). One desires that she should rest in
peace as long as she desires in the House ol Agohya (SUN), where the
Rbhus could stay only lor twelve days, and (may be) come back with renewed
vigour to carry on her academic pursuits.

Sadashiv A. Dange

=
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BHARATA ’S NATYASASTRA, CIIAPTERS 1, 2 (1ext only) and 6 (with
the commentary Abhinavabharati) : Textin Devanagari script, translation,
notes and introduction in Gujarati by T. S. Nandi, publ. by Saraswati
Pustak Bhandar, Ratanpole, Ahmedabad - 1, 1994-95, pp. 10 + 232
+ 832 (-72), Rs. 400/-.

The three chapters respectively deal with the origin of the Drama
(Nityotpatti), the theatre (Mapdapavidhana) and the Rasa (Rasiadhydya). They
are of supreme importance lor a proper understanding and appreciation of
the ancient Indian thecory of the origin of the Sanskrit drama, the ancient
Indian theatre and the sasa **the key word of all Sanskrit literary criticisim
that sums up the whole of the cricial literature”. Tt is with this considcration
that many Indian universities prescribe these three chapters for post-graduate
students who choose Alamkirasiastra as their special sdstra lor study.

Dr. Nandi prelaces his detailed all-embracing study of these three chapters
with a very long and learned introduction. It gives at the beginning infonmation
about Bharata’s predecessors, successors, comunentators, among  whom
Abhinavagupta is the most noteworthy, the writers on dramaturgy who succeeded
Bharata and their treatises, the true significance of Nifya, the origin ol drama,
Bharata’s vicw, the theories of modern (western) writers about the origin.
PP. 84-109 dcal with ndtyotpatti, pp. 110-147 with the theatre and its types,
pp- 148-176 treat of the various views ol scholars regarding the manilestation
of rasa; and pp. 177-232 deal with a detailed study of the Sinta-rasa.

The original text of the Nifyasisira, Chs. 1, Il and VI (with Abhinavabhiraii)
along with their translation in Gujarati occupy pp. 1 to 256. There is a
gap of page nos. 257 1o 328 (both inclusive) which remains unexplained.
The detailed explanatory notes cover pp. 329-822; and the Appendix giving
Index ol Verses ol the Nigyasistra (Chs. 1, 11 and VI, pp. 823-832. At
the end is added a five-page list ol corrections.

The text ol Abhmavabhirati is notoriously corrupt. It is at many places
highly corrupt and at some other places corrupt beyond recognition.
Conscquently, the work ol translation and exposition ol such a text is by
no mcans an casy task — a Herculean task indced ! The translations and
expositions of such highly corrupt and therefore obscure passages in
Abhinavabharati by ecminent Sanskrit pandits are highly unsatisfactory Dr. Nandi
has made use ol the translations-expositions of the Nagyasastra in modem
Indian languages, cspecially Hindi and English, available to him in preparing
the volume under review. He has utilised this literature but not blindly. He
quotes passages Irom their works in his notes, cxamines them critically,
occasionally agrees but more frequently disagrees with the pandits and scholars
giving his reasons.
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The highly corrupt and theretore obscure passages in the Abhinavabhirati
beeome intelligible il we succeed in getting at the original, genuine readings
by consulting MSS or texts which have adopted corresponding lines or passages
from it. Occasionally, we may succeed in arriving at the correct reading by
intelligent gucsswork but consulting MSS or borrowed passages very often
gives us genuine readings. The present reviewer has thus corrected scores
ol passages in the Abhinavabhiratl.

Dr. Nandi too has consulted Hemacandra's  Kavydnuédsana and
Ambaprasad’s Kalpalativiveka, discovered the correct readings and given us
faithful and lucid translations of some passages. He however has not lully
utilised the two sources and conscquently the translation of some other passages
is crroncous. The attention of the readers may be drawn to the lollowing
few passages [rom these works by way ol example, which have not been
utilised by the cditor.

i) ... oot | 3 @A

- present edn,, p. 174,

- Kas., p. 110, W. 21-22.

ii) wr PrafizRsR mdeRmerish
WEERIAGT delUl garRg: aerad Qfd oE: |

- present edn., p.190.
... ERISR qehigerardEs den gt drad @ |
- Kas., p. 114, 1l 22-23.
iii) ...... MTEF (Righd) Fmal ... @ @eaeeg: wamadl |

- present cdn., p. 214,

R AMAETEA .. @ MAGEaee]; |
- Kas., p. 118, pp. 6-7.
iv) AR W (i) ST W |
- preseat edn., p. 216.
@ (@) faaarEAaReTzal JEE: |
- Kas., p. 108, 1. 7.
v) T SfeehraaRi  [AEEeaTT BRo |

- present edn., p.216.

Fl (forraaR i RO Somilalpalatdviveka, p. 315, 1. 10.
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A carclul look at the corresponding passages will show that the readings
in Kavyanusasana and Kalpalataviveka eminently suit the context and that
they must have been the original readings.

This deficiency apart, the present volume is a splendid achicvement of
which Dr. Nandi can be justly proud. His translation is laithful and at the
same time lucid and readable. The notes arce profuse, exhaustive and leave
nothing to be desired. He has indeed done his best to explain the obscure
technical terms occurring in the text ol the three chapters ol the Nagyasastra
and the knotty expressions in the Abhinavabhirati. He has made judicious
usc ol the critical litcrature in English and modern Indian languages like
Hindi, Marathi, Gujarati in writing his Introduction and Notes. Dr. Nandi
is known 1o be a voluminous writer and the present volume is his crowning
achicvement.

We congratulate Dr. Nandi on his excellent work and hope it would
be warmly reccived by the scholarly world ol Gujarat, more cspecially by
the students and teachers ol Almnkaradasira and general readers at large.

V. M. Kulkarni

A TREASURY OF JAIN TALES, V. M. KULKARNI Shrece Shwetambar
Murtipujak Jain Boarding Secrics, Vol. 5, published by Shardaben
Chimanbhai Educational Rescarch Centre, Ahimedabad, 1994, pp. xxix
+ 367 + Noles pages 41, colour illustrations 4, Rs. 200/-.

The ancicent Jain narrative literature has a high position in world literature;
however, it is not so much publicized or known. It is a rich storchousc
of willy storics, tolk tales, laicy tales, allegories, parables, legends and animal
lables. We are lortunate that a good English translation of the sclect Jain
storics of the Svetambaras, derived from the canonical literature, has been
brought out with an Introduction and Notes by no less a scholar than Prof.
V.M. Kulkarni, well-known internationally for his contribution to Prakrit and
Sanskrit studics. The English translation ol the stories is rendered by Drs.
G.S. Bedagkar, Jagdishchandra Jain, P.M. Upadhye, R.P. Nipanikar, S.T. Nimkar
and Nirmala Chheda.

The present volume consists of 124 short storics, ncatly arranged in
four divisions: (1) legends of [mmous persons which include Draupadi, Canakya,
Miladeva; (2) 1* ¢ biographical sketches of persons, tocussing on their moments
of enlightenment; (3) tales of wit and wisdom; (4) the twelfth voyage of
Mikandi brothers, and other tales.

Prof. Kulkarni has written an extensive Introduction to the volume, delining
varictics and sub-varictics of kathds and presenting a bricl survey of Jam
narrative litcrature. He has provided uselul notes at the end of the volume
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giving the source of cach story.

Through much wit and humour and simplicity ol style, the narrator of
tales conveys the transitoriness of lif'e and the importance of renunciation
of worldly lite. Though mecant to be didactic, the stories arc not dry but
set amidst relreshing atmosphere ol lowers, trees, gardens, lakes and nature.
Dectails in the life of the common men as well as princes and merchants
arc woven into the tales which throw light on the cullture and social life
ol the period.

As mentioned in the book, “It is a characteristic ol good literature that
it operates on various levels and conveys much wider meaning than was
initially intended.” The rich human conlent ol the storics addresses itsclf
not only to the Jain laity but has relevance to modem man, irrespective
of creed and age. The volume will appeal to scholars as well as gencral
readers, young as well as old.

Sclecet photographs ol the 15th-16th century manuscript paintings {rom
the collection of the L.ID. Institute of Indology, Ahmedabad, illustrate the

storics. We congratulate the publishers for this fine publication and hope
that other volumes in the series are soon published.

Devangana Desar
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Dr. Jagdishchandra Jain
b. 20-1-1909) [d. 28-7-1994

Dr. ). C. Jain, an eminent scholar of Prakrit and Jainism and Ancient
Indian History and Culture passed away on 28th July, 1994 in Bombay at
the age of 85 ycars. His towering personality, robust health, pleasant way
of talking and good scnse ol humour endearcd him 1o all who came in
contact with him. He was the prolessor of Sanskrit/Prakrit at Ramnarain
Ruia College, Bombay, before 'he was taken up as a rescarch guide lor
Prakrit/Jainology at Prakrit Insitute, Bihar. He becaine the prolessor of Hindi,
University of Peking, China, and later the Rescarch Prolessor, Department
of Indology, University of Keil (West Germany).

Dr. Jain delivered lectures on various aspects ol Ancient Indian History
and Culture in various International Universitics/Rescarch Centres.

Among his various publications, the lollowing deserve special mention :
The Vasudevahipdi, an authentic Juin version of Guniddhya's Brhatkatha; Lile
in Anciemt India as depicted in Jain Canon and History of Prakrit Litcrature
(Hindi).

Dr. Jain contributed numerous rescarch articles in English and Hindi,
1o various reputed international Journals and cdited or translated various books
from Sanskrit, Prakrit, Pafi, clc.

Dr. Jain was the recepient of ‘Soviet Land Nehru Award” and the University
Grants Commission Award. '

Dr. Jain took active part in the seminars organised by MM. Dr. P. V.
Kane Institute of Post-Graduate Studies and Rescarch ol the Asiatic Socicty
of' Bombay, by presenting papers and participating in the discussions.

Last ycar Dr. Jain was lclicitated at a largely attended function by his
scholar fricnds, admirers, pupils and rclations. The lunction was organised
in thc Durbar Hall all of the Asialic socicty ol Bombay. It was presided
over by Dr. D. R. Sardesai, President of the Asiatic. Socicty of Bombay..
A Felicitation Volume, Jainism and Prakrit in Ancient and Medicval India,
edited by Dr. N. N. Bhattacharya, Depariment of Ancient Indian History and
Culture, University ol Calcutta was presented to Dr. Jain at the hands of
Dr. Sardesai. Dr. Jain then looked so hale and hearty that none could have
unagined that the end was 10 come so soon.

His demisc is indced a great loss 1o the scholarly world. May his soul
rest in peace.
V. M. Kulkarni



Dr. Gulab V. Davine
b. 1921] [d. 1995

Dr. Gulab V. Davane, retired Prolessor of Sanskrit, passed away on Monday,
20th March this year.

Dr. Davanc passed her B. A, in 1943, and M. A. in 1946, ol the University
of Bombay with Sanskrit (Principal) and Ardhamagadhi (Subsidiary) in First
Class. She obtained the Doctorate Degree in Sanskrit (Indian Linguistics) in
1951. She worked for the certilicate in Russian Language (1971) of the
Institute of Russian Studics, the Diploma in German in 1982 and the certilicate
in French in 1983 — both [rom the University of Bombay.

She worked as professor ol Sanskrit in the Government Colleges of the
old Bombay State and the Maharashtra State from 7-7-1947 to 31-12-1979,
when she retired as protessor ol Sanskrit (MES, Class 1) Irom the premier
Elphinstone College, Bombay.

She was awarded Zala Vedanta Prize by the University of Bombay (1946)
and Silver Medal for her rescarch by the Asiatic Socicty of Bombay (1992).

She was closcly connected with the Asiatic Socicty of Bombay. She was
an Honorary Prolcessor of Sanskrit on the stall’ of the MM. Dr. P. V. Kane
Institute of Post-graduate Studies and Rescarch. She worked as Honorary
Dircctor of the Institute from 1981 to 1986 and provided beacon light to
a number of students. She was an indeflatigable rescarcher hersell’ and presented
rescarch papers at the Seminars organised by the Institute and also at the
various sessions of the All Indian Oriental Conterence of which she was
a lilc member. She was in fact a model lor young scholars to follow in
the ficld of rescarch.

Dr. Davanc was so devoted to Sanskrit that till she breathed her last
she pursued her rescarch. She has three publications to her credit and she
has authored several rescarch articles.

Books were her constant companions and now that she is no more,
the books will sadly miss her.

She will be fondly remembered by all her students, collcagues and [riends
alike. It would be difficult to [ill the void created by her passing away.

May her soul rest in peace.

V. M. Kulkarni



A A9 amm oy

g A A A

<«

......

......

......

TRANSLITERATION OF THE
SANSKRIT AND ALLIED ALPHABETS

- W

+%

PRy )

( Anunasika)

(Visarga)

......

...... aulg cevenc tR | ...... bR
...... k ¥ R | L SR
...... kh g ceeee. b cevee. Y
...... g L { cereee BOR A &
...... gh T verees ¢ a P /
...... n q eeeess th 3 S
------ c g el d m, ceee.. §
...... Ch"a‘ iie... dh g i, 8
...... .Jlﬂ e molg s
...... jh e PR R
...... ﬁ!m\ veuv.. ph e b
...... 1] . EERERRRR b
...... m| x (Jihvamiiliya) ...... h
...... m | > (Upadhmaniye) ...... h
...... k| s (Avagraha) ...... ,
TRANSLITERATION OF ARABIC AND

ALLIED ALPHABETS

Arasnic
...... zZlg --.... q{"- iore
...... s|l8 ... K[ % or o
...... shi " a
...... $ ceeee M ... H, e
...... dlo NP (1% R TR
...... 1y S ai, ay
...... 2| v hiy!'_ au, aw
....... s ..., ylsilentt.... h
...... ghls
...... .t ...... a

PERsIAN g
...... chi; zh,J ceeeee. g



10.

11

REGULATIONS CONCERNING
CONTRIBUTIONS TO THE JOURNAL

. Papers submitted lor publication in the Socicty’s Journal may be oflered

by any Fcllow or Member of the Socicly. Papers by Non-mmembers must
be communicated through a Member unless the Non-Members have been
specially invited to contribute.

All editorial communications should be addressed to the Editor, Journal
of the Asiatic Socicty of Bombay, Town Hall, Bommbay - 400 023.

. Papers must be presented in a [inal form completely ready as copy lor

the press prepared in accordance with the regulations printed below. Papers
should be typed on one side ol cach sheet in double spacing on paper,
lcaving a margin of at lcast 3.5 cm. at the left hand side. Sheets should
be numbered conscceutively at the top right-hand comer.

. Footnoltes, numbecred consccutively through the article, should be typed

on a scparale sheet at the end and not at the loot of cachssheet. They
should also be typed with double spacing.

. Both photographs and line drawings, including maps, will appear as “‘plates™

and “‘figures’’, numbered conscceutively in Roman and Arabic numcrals
throughout each article. Captions should be typed on a separate sheet.

. The Editorial Commitice will determine whether a paper shall be printed

and, il printed, in what form.

. Contributors arc urgently requested to use the system ol transliteration

adopted by this Socicty. A transliterution sheet has been appended in the
issucs ol the Journal.

Contributors arc urged to study the conventions employed in recent issues
ol the Journal, particularly the style ol citation ol books and periodical
articles and the bibliographical information inscrted at the head ol reviews.
Titles ol books should be in italics i. e., should be indicated in the typed
script by underlining. Titles ol books cited should be given in full at the
first citation; thercalter reference should be made by using only signilicant
words in the title, but with sullicient clarity 1o avoid doubt or conlusion.
Unilormity of abbreviations must be obscerved throughout the paper.

. Titles of articles in pcriodicals should be cited in quotation marks; the

name ol the periodical should be printed in italics. The lollowing
abbreviations for the Journals ol the principal oriental socictics should be
adhered to : Ep. Ind., Ind. Am., JA, JAOS, JASB, JBBRAS, WZKM, ZDMG
Volume and pagination should be indicated as in the lollowing example:
ZDMG Vol. 27, pp. 369, (1. (Zestschrilt der Deutschen Morganlandischen
Guescllschafl, Volume 27, pages 369 and lollowing).

The greatest possible concisencess in the papers is desired of the contributors
for the sake of cconomy. Additional printer's charges tor alterations other
than corrections ol printer's crrors must be borne by the contributor. Later
corrections which would involve overrunning will not be accepted without
cxpress permission ol the Board of Editors.

Fifteen oll-prints ol cach article will be supplicd to the contributor Irce
of charge. Additional copies, i desired, may be obtained by giving duc
nolice to the Hon. Secretary, on payment.
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