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PRAM~A VYAVASTHA: 
ITS CONTEMPORARY RELEVANCE 

S. S. ANTARKAR 

There arc many controversies about the nature of pramii.I,ias in the Classical 
Indian Philosophy, such as the nature and definition of pramii.J)a in general 
and of each specific pramiil}a, the number of pramiiIJas, the nature of the 
object of pramiIJ.1a and the result of pramiiIJa. 1 Among these controversies, 
the one as lo whether the same object can be known by more than one 
pram<IIJas, i.e., by divergent pram;I!Jas or whether each pramiioa gives 
knowledge of a distinct type of object, which cannot, in principle, be known 
by any other prama1pl·, seems to me to be fundamental and philosophically 
very significant. It is fundamental because the notion of pramii.JJa-l')'a1'asthii 

or divergence of pramfil}as seems to have been consciously or unconsciously 
assumed in the discussion of the problems of the number of pramiiI}as and 
the nature of the object of pramii!Ja. The Carvaka view that perception is 
the only source of knowledge3 is controverted by the other schools on the 
ground that there are many objects of knowledge, such as God, Soul, Other 
Worlds, other minds and even distant physical objects, which cannot be known 
by perception and hence the need lo accept other pramiiI}as like anumiina 

and sabda. The Carvaka's answer would be that the external world consisting 
of distant physical objects and persons with minds arc, in principle, knowable 
by pratyak~a and whatever is not so knowable, like God, Soul, Other Worlds, 
is not real. Thus, the parties to the dispute about the number of pramii.JJas 

seem to assume that an additional independent pramii.J.w is lo be accepted 
only if it is shown that it gives knowledge which no other pram<IIJa can 
in principle give. And this is the doctrine of pramii.JJa-1ya1'asth;I. It is also 
relevant to and of significance for the discussion cf the contemporary 
philosophical issue as to whether divergent forms of !if e have the same logic 
or rationality or whether each form of life has its own logic or mode of 
rationality. 

Thus the controversy about pramii{Ja-samp/;wa or convergence of pramiiIJas 

and pramiiI.ia-1') 1a11astha or pramiiI.ia-viplan1, as it is sometimes called, i.e., 
restriction or divergence of pramiiIJas is not only historically significant as 
a museum-piece for a student of Indology or History of Indian Philosophy, 
but has contemporary relevance whether one is philosophising in India and 
in Sanskrit or in any other language in any part of the world. 
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In the next section of the paper, the controversy between the Nyiiya 
and the Dud<lhist thinkers will be stated. In the third section, its scope will 
be extended to the Pun-a .Mim:I1hsii and Vcdii.nta systems. Lastly, it will be 
argued that the real significance of the doctrine of pramii.J)a-1')1avaslhii lies 
in accepting different methods of justification for diff crcnt fields of enquiries 
which really means that there arc different modes of rationality for different 
fonns of life. 

TI 

Vatsyayana, while commenting upon the Nyiiya Surra 1.1.3 raises the 
question whether different instruments of valid knowledge converge, literally, 
'crowd round' on one and the same object or whether they arc restricted 
to their respective objects alone. He accepts both the alternatives.4 

By 'pramiil}a-samphll'a' i.e., 'Convergence of pramiil}as' is meant that 
the same object can be known alternatively by different instruments of 
knowledge. This can be illustrated in the following way : (i) Existence of 
a physical object can be known either by visual perception or by tactual 
perception or by both. (ii) Existence of fire on a yonder hill can be known 
by perception (visual or tactual or both) or by inference from the perception 
of smoke coming from the hill or by verbal testimony. 

On the other hand, 'pramJJJa-iJ'al'astbii' or 'prama.r_1a-l'ip/al'a ', i.e., 
'Restriction of an instrument of knowledge to its respective object alone' 
means that a specific object of enquiry can be known only by a specific 
instrument of knowledge fit or competent to give knowledge in that field 
or of the object alone. For example : (i) Each of the five sensuous qualities 
- sabda, spllrsa, rtJpa, rasa and gllndha can be known only by each of the 
five senses - cars, skin, eyes, tongue and nose respectively. None of the 
sense-organs can know any sensuous quality other than the one it is competent 
to know. Herc is strict pramiil}a-vyavastba. (ii) That 'a person who performs 
Agnihotra sacrifice goes to heaven' is known neither by pratyak~a nor by 
anumJna but only by sabda .. 

Vatsyayana admits the possibility of convergence of pramiiJ}as though 
he realises that it is not possible in some cases wherein pramii{ia-vyavastbii 

is to be admilled. Dul anyone who admits the possibility of the convergence 
of pra.mfir.ias has to meet, what may be called "the Redundancy Argument" 
against it. If an object is already known by one pramiiJ}a, what is the need 
and utility of knowing it over again by another pramiil}a? Viitsyayana, as 
a defender of pramfir.ia-samplal'a docs not regard it as obligatory to know 
an object by all the possible means each time. Thus if I am told that there 
is fire on the hill, I may be satisfied with this information and need not 
employ another instrument of knowledge like anumJJJa or pratyak$a. Dul in 
case one has doubt whether the congnition resulting from one instrument 
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of knowledge is valid or not, one may have recourse to another instrument 
of knowledge. There is normally a hierarchy in authority or in certainty among 
different instruments of knowledge. In empirical mallers, the final authority 
belongs to pratyak~a. Vatsyayana says, "One knowing the object of enquiry 
through verbal testimony becomes desirous of knowing it over again by inference 
(linga darsana). After inferentially knowing it through perception of the proban, 
one becomes further desirous of knowing it through perception. And when 
the object is (ultimately) ascertained through perception, the enquiry com~s 
to its final end. " 5 

Vii.tsyayana's answer to the Redundancy Argument raises two 
epistemological issues : (i) Whether one can admit sabda or anumiina as 
a pramiiJ]a and yet doubt the truth or veracity of the resulting cognition 
(pramffIJa phala); and (ii) Whether such a doubt ultimately rests with the 
determinate pratya.k~a (sal'ikalpaka pratyak$a). The first issue need not detain 
us, because it is not dear whether the validity of the pram:IJ}a and the veracity 
or truth of the pram;I, i.e., resulting cognition can be detcm1incd independently 
of each other. Moreover, it raises a further question about the validity of 
the distinction between pramffIJa and pramiiI)a-phala also. Anyway, the 
discussion of this issue has no direct bearing on the problem al hand. As 
regards the second issue, it may be said that even when one sees, say, 
fire or water through visual perception, one may entertain a doubt whether 
what appears as lire or waler to the eyes is really so. He may, therefore, 
verify it by touching the object. If it burns the finger, then it is fire and 
if it makes my hand wet, then it is really water. However, this process must 
end somewhere. There may be a controversy as regards the exact point 
where this process terminates. According lo the Na1)'ayika, this process ends 
with observation of an individual material ob jcet, i.e., with determinate 
(sal'J'k.alpaka) perception, while for the buddhists, it ends with indcrminatc 
(nirn'kalpaka) perception, which is "free from all constructions. " 6 

The 13uddhists, especially, Vasubandhu, Dinnaga, Dharmakirti, Dharmollara 
hold that there are only two pramiIJ.ws, viz., pratyak$a and anumana and 
that each pramff{Ja is competent to know only one distinct type of object 
- the unique particular (sva-Jak$ll{Ja) and the universal (s;Jmiinya-Jak$aT)a) 

respectively. Thus they uncompromisingly hold the doctrine of 
pramiif)a-lya1 1astha. Dinnaga says, . "The means of cognition arc perception 
and inference. They are only two because the object to be cogniscd has 
(only} two aspects. Apart from the particular and the universal, there is no 
other object to be cogniscd and we slrnll prove that perception has only 
the particular for its object and inference only the universal." 7 Thus there 
is no possiblility of 'convergence of instruments of knowledge.' 

We may better understand the true import of the IJud<lhist denial of 
pramiif)a-sampl~n·a and their insistence on pram:l{Ja-1ynvasthJ, if we understand 
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their views about sva-lak$aIJa and siiJminya-Jak$aIJa, the only two types of 
objects recognised by them. 

The real for the Duddhists is momentary (k$aIJika). It is not only the 
object of knowledge but also the subject of knowledge that is momentary. 
Hence no particular - neither the object nor the subject - exists for two 
time-instants. This philosophical position raises a lot of issues and difficulties 
in which we need not enter. For the purposes of understanding their views 
on pramflJ}a-1')1avastluI, it is important and sufficient to know that no momentary 
particular can be cognised twice for two reasons - that no object exists 
for two successive moments nor docs any subject exist for two successive 
moments. So the ultimate truth is that each particular is a distinct existence, 
though necessarily related to another particular for its existence and for its 
nature, yet not having any common characteristics. It is related lo another 
particular by the law of 'dependent origination' (pratitya samulpada). ll is 
this relation of ladutpalli that makes inf crcncc possible. Dul no recognition 
is possible, for no particular exists for two moments. The most important 
consequence of the view for our purposes is that there cannot be a universal 
which is one, eternal, common to and existing or subsisting in many particulars 
as accepted by the Nm) 1iiy1'k.as and other realists. 

This is the second important doctrine of the Duddhists that there arc 
no real universals (siimfinya) either as existing independently of particulars 
or as qualifying particulars. Dh:mnakirti argues for the unreality of the universals 
by applying the criterion of arthakn)1iilc:ir1/.va. The universal has no power 
to produce any eff cct. The cowncss (Go-samiinya or Golva) docs not give 
milk but it is the individual cow (Go-s11alak$::1.1J:1) that gives milk. Our aim 
is not lo assess the validity of the 13uddhist denial of universals and the 
arguments adduced in support of that view but to understand the Duddhist 
thesis that the unique particular (sl'a-lak,'><l!J:l) alone is ullimately real and 
the proper object of cognition and the universal (siimiinya-lak$aIJa) is not 
really a proper object of cognition. If so, what is meant by saying that there 
are two types of objects of cognition (prameyas)? Dharmakirti explains this 
by saying that the real s1'a-lak$a1Ja is apprehended in two ways : as it is 
(sva-rDpe!Ja) and as something other than itself (para-rDpcIJa). Thus, there 
is no real universal (siimiinya) and the distinction between s1'a-/ak$a1Ja and 
siim:I11ya-lak$a(w is the result of a changed perspective. " 8 When sva-lak$aIJa 

is cogniscd as it is in itself, it is not denotable by words and the cognition 
does depend upon any exterior factors such as verbal conventions. Thus 
perception, strictly speaking, is indeterminate (nirl'l'Jwlpaka) and inexpressible 
in words (al')'apaddyam). Such a perception would be of no use for our 
daily purposes/living. We, therefore, use words, name what we sec, compare 
and contrast it with what we have seen earlier and abstract what is common 
to them. This is the activity of conceptualisation. Conceptual construction 



P~A VYAVASTIL\: rrs CONTEl\.U>QRARY RELEVANCE 5 

is the "association of the object of cognition with name and class-terms, 
ctc.''9 

Normally, cognitions arc associated with five types of words : proper 
names (niima), class-terms ljiiti), quality-names or adjectives (gw;w), 
action-words or verbs (kriyii} and thing-names or substance (dral'ya). 10 When 
I sec an object, a unique particular, I attribute to it a proper name, say, 
Kapila; a class-term, a cow; a quality-word, white; an activity, ruminating 
and a substance-word, horned. This association of five types of words with 
my cognition of the object results into the description of the object in five 
sentences : It is Kapila; it is a cow; it is white; it is ruminating and it has 
horns. These labels, these words are not what arc given in the cognition 
but belong to imaginative construction and verbalization. These are very useful 
devices for memorising, recognising, communicating, in short for all practical 
purposes. Cognition as associated with memory, imagination, conception etc., 
may be called "determinate perception" (sal'ikalpaka pratyak$a) and it is 
very useful for practical life. Dut it is not perception per se, as it involves 
besides sensation, i.e., besides the activity of the senses also intellection, 
i.e., the activity of the intellect. It also docs not reveal the nature of what 
is real in itself. Perception proper, according to Dinnaga and other Duddhists, 
"is revelation of the pure given, the unique datum. It is untouched by construction 
and hence uncontaminated by any sort of speech or language." 11 Dinnaga, 
therefore, defines perception per sc as "awareness free from conceptualisation" 
{pratyak$am kalpaniipo<}ham}. It brings us into direct and immediate contact 
with what is real in itself. llut it is useless for practical life. 

As practical beings, we arc so conditioned by our practical considerations 
and linguistic habits that it has become natural for us to associate our cognitions 
with words and conceptual constructions. Thus the so-called determinate 
perception is natural {laukika}, practically uscf ul (vyiil'ahiirika} and gives us 
knowledge of the empirical reality (sarh11[1i-sat). Dy contrast, perception not 
associated with conceptual construction and verbalization, is authentic because 
it is a direct intuition of what is real in itself. It is Jokoltara-supernatural 
and gives us knowledge of transcendentally real (pfiramiirlhika-sal). It may 
be added that Dinnaga holds that "cognition of empirical reality 
(smi11'(ti-sat-jJJ:Inam} along with erroneous cognition (bhriint1J, inf erencc and 
its result, recollection and desire arc not true perceptions and are accompanied 
by obscurity." 12 His reason is that kalp.amI is superimposed on the sva-lak$a!Ja 
in such a perception. These Buddhist thinkers, thus, draw a sharp line between 
perception in which we arc directly aware of the noumcnal Sl'a-lak$a!Ja and 
anumiil1a which gives. knowledge of empirical or phenomenal reality which 
is sva-Jak~!Ja as conditioned by five types of human conceptions and therefore 
conceived as siimiinya-Jak$a!Ja. It is this sharp distinction between the two 
levels of truth, paramiirlhika and s.ari11'(ti - that provides justification for 
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the theory of pr:11n;J~w-vyavast/J;J. What determinate perception, i.e., perception 
mixed with conccplualisution and verbalisation, and inference give is empirical 
truth useful for practk:JI life. Dut in perception without conception one 
encounters bare momentary particulars without any a!lempt to cling to it. 
This is the spiritual truth. 

III 

The essential feature or the 13uddhist doctrine of pramfitw-vyavast/JJ seems 
lo be the sharp distinction between two types of objects s1'a-lak~a!Ja and 
silmfi11ya-lak,sw1:,w: two levels of reality - 1xTram;Jrthika-s:.1t and sa1i1vrti-s::tt; 
and corresponding to them two pr:.1m<i{WS - prntyak~·a and anumiina. Each 
of the two prnm;/~ws is competent to know only one type of object which 
is incapable or being known, in principle, by the other pramil!Ja. Even Nyiiya 

which accepts convergence of pra1ml{WS in empirical matters, admits that 
each sensuous quality like sabda, sparsa, rDpa, rasa and gand/Ja is capable 
of being known only by one respecli ve sense-organ. So, in this respect, there 
is pram:.Ina-11J•av;1st/Jfi. l3ut the second exception to the convergence of pramii{JaS 
(pramiI{Ja s11mplav;i) is more significanl. The Ny:Iya admits that it is through 
sabda alone that WC know heaven lo be the fruit of i.lgnihotra yajiia. Sabda, 
hen\ is a distinct pram:.I{1:1 which cannot be corroborated, i.e., confinncd 
or confuted by any other pramJ{Ja like pratyak;.;a and wwmJrw. Thus the 
Nyiiya makes a sharp distinction between this-worldly (laukika) matters and 
other-worldly (p;Jra-laukika) matters and holds thal what the 5ruti tells about 
the other-worldly mallcrs cannot, in principle, be known by other pramii!Jas. 
To this extent and in this respect, it accepts pn.imiiIJa-vayavastMi. 

This line of thinking is further developed by the two MTmfili1sii schools 
- the Piirva l\1iinJ1iJsJ and the Uttara l\1im<Ili1sJ or VcdJnta - whose objects 
of enquiry arc Dlwnna and Dralmwn respectively. Neither of these objects 
of enquiry, they hold, is amenable to pr<llyak~~·a and other pr:.1mii1Jas based 
on pratyak;m, though for differen L reasons. Jaimini, while examining the nature 
of pramJ.~ia competent to give knowledge of dlwrma, says, "Perception, that 
arises from the contact of the sense-organs with the real/existing object, 
cannot be the means of knowledge in the case of dlrnnrw, because dhanna 
is not an object existing at the present, not a vidywniina padJ1tha," 13 i.e., 
it is not present at the time or cognition. It is bhJ.vya, i.e., it has future 
existence. ll may be said thut future existence can be known by inference 
based. on our knowledge of its cause which exists at present. Out the existence 
of dharma depends on what an agent docs. IL depends upon a person's 
action and not merely on some objective conditions. 

Let us compure three future events : (i) Rising of the sun tomorrow 
morning, (ii) raining tomorrow morning und (iii) my going Lo a fricnds's place 
tomorrow morning. The Jirst is known lo be true merely on the basis of 
past uniform experience and docs not depend on any special causal condition 
prior lo its occurrence. The second depends on some spccilic antecedent 



l'ltAl\1:\~A YYAYASTllA: ITS CONTEi\ll'OltAltY ltELE\'Al'\CE 7 

condilions so Llrnl from the rising clouds this cveing we may infer rain tomorrow 
morning. In the third instance, however, my going tomorrow morning to my 
friend's house is more a mailer or decision than of prediction. IL depends 
on my will. While the first two events do not depend on anyone's will, 
the third dcpencJs on the will of the agent. Dlwrma being an action prescribed 
by Vee.lie injunctions is something to be brought into existence in future. 
Its coming into existence in future depends on the will of the human agent. 
It is for thesl! two reasons, viz. (a) Dh:.mna is not a vidyamfina padarlha, 
and (b) it is puru.~-a-lantra and not vastu-1:.wtra, that Dlwrma cannot be 
known by pnityk,~·a, ww111:.lrw and other pn1m:.l~1:.1s based on pm/yak.ya. The 
Ptin'a MTmfi1i1s:.I, therefore, holds that the Vedic injunctions {vidhi) is the 
only pr:.un:.l~w Cor knowing Dlwmw. This is lo accept pramilrw-1yaVi1sthfi, 
i.e., divergence of pn11nfi{lilS for vidyam:.lna pachlrtlws on the one hand and 
for Dharma on the other. The former is known by pratyak,~a and other 
pramfi1ps while the Jailer can be known only through codan;J or vidhi i.e., 
Vedic injunction alone. 

The Yedantins also holcJ that the object of Vcdantic enquiry, viz_, Brahman, 
cannot be known by pr:.lly:.ik,~il, because it is not an empirical object; it 
has no sensuous qualities. Nor can it be known by anumfirw, because there 
is no ddinite mark {lirigi.1) from which it can be inl'crred. Nor again can 
it be known by any other pramJ{W based on praty:.1k,~·:.1. i-t It can only be 
known from the scriptural testimony. Sai1kara argues for, what may be called, 
pramJ{w-vyavasthil, when he says, "Each prmnJ{J:.i is valid in its own sphere 
as cars, etc. One pr:.un:.l{li1 is not contra<licted by another pramJ{li1, because 

;mother pr.:1m:.l(Ji.l gives knowledge only in respect or that object which is 
the proper object or I hat pramJuu." Is He makes a sharp distinction between 
two spheres - the sphere or duality and the sphere or non-duality. The 
former is the empirical sphere with secular an<l religious {laukika and Vaidika) 
activities. In the laller, the duality between the subject and object is transcended. 
IL is the sphere or non-action. The Sru1i which arlirms "transcendent identity" 
or "non-duality" {p:.inunfirt/Jika :.idvait:.i) in no way contradicts pratyak,~a and 
other /Hi1m:.l(1as based on pr:.1ty:.1k,rn, which affirm "empirical duality" and 
vice 11crsa. Sai1kara, like the Duddhists, draws a sharp t.listinclion between 
tw? levels or reality and the two corresponding types of pramilIJas. He says, 
"Sruti is valid only in the subjects like the relation between ag111'l101ra, etc. 
as the means and their fruits, which arc not amenable to pratyk,~-a and other 
means of knowledge. It is not valit.l in the subjects amenable to pratyak$a 
and other pr:.un:J~ws." This is because the function or a pram:JT}a is 
"apprehension or an object not apprehended before." He adds, "Even if 
hundreds or .frutis say that lire is cold and gives no light, they cannot have 
validity." 16 

Thus, according to Sai1kara, pr:.1tyak,~·a and other pramil{WS converging 
with prnl)'ak,~·a give us knowlet.lge or the world of plurality. This is the empirical 
truth. It may include the commonsense and the scientific knowledge of the 
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universe. Sankara calls this vyiivahiirika satya. Sruti denies plurality and asserts 
identity on the transcendent plane. It is transcendent truth - piiramiirthika 
satya. These two pramii{ias-Sruti on the one hand and pratyak~a and other 
pramli!Jas converging with it on the other, would have contradicted if the 
former were to deny empirical plurality and assert oneness on the empirical 
plane and the latter were to deny transcendent identity and assert plurality 
on the transcendent plane. But neither pratyak$a and other means of empirical 
knowledge nor Sruti and aparok~iinubhiiti, the means of transcendent 
knowledge, transgress their own respective spheres and hence there is no 
possibility of connict between them. 

IV 

Let us now bring out the philosophical signilicance and contemporary 
relevance of the doctrine of pramfi{ia-vyavasthii. The first point lo be noted 
is that the word pramii{Ja need not be understood in the sense of 'source 
of information or knowledge,' because, as Popper points out, 17 a source 
of knowledge is also a source of error. If perception is a source of information 
in some cases, it is also a source of error in others. So 'pramii{Ja' must 
be understood not in the causal sense but in the justificatory sense. Pramii 
is not only a true and definite cognition (yathfirtha and msdta or vyavasiiyiitmaka 
}fffi11a) but also a justified 1(pramii{1ita) cognition. The question "how do you 
know?" is not an enquiry about historical sources or psychological causes 
of a belief but an enquiry into the reasons or grounds which justify one's 
claim to know, i.e., one's claim that one's cognition or belief is true. One's 
claim to know cannot be granted only on the ground that one's cognition 
happens to be true and that one is sure of it. The claim to know implies 
the claim that one has grounds or reasons justifying one's claim that one 
is sure of the truth of one's cognition. 

We claim to know truths in different spheres of life such as empirical 
sciences, mathematics, morality, aesthetics, religion. It would be too naive 
and uncritical to assume that a cognition or a knowledge-claim is justilied 
in all fields in the same way. Carvaka, for example, accepts pratyak$a as 
the only pramiif}a and rejects as unreal or non-existing whatever is not 
amenable to pratyak,r;a. But as the Naiyayikas argue, we can conclude 
non-existence of an object on the ground of its imperceptibility, provided 
the object is an empirical object, i. e., ii is a proper object of perception 
or it is, in principle, perceptible. We conclude that "Hare's horns" do not 
exist on the ground that nobody has seen them. This is correct, because 
hare's horns arc proper objects of perception. Bui to conclude that God 
docs not exist on the ground that ii is no! given in sensuous perception 
to anyone, is incorrect, because God is not a proper object of sensuous 
perccption. 18 Thus we provide different types of reasons, different justifying 
grounds for different types of beliefs in different spheres of life. This is 
the essence of the doctrine of pramiiIJa-vyavastluJ. 
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One o( the important functions of Pramal}a-Siistra or the theory or 
philosophy of knowledge is to delineate different types of reasons, diff crcnt 
modes of rationality in justifying one's claims to knowledge in different spheres. 
"The task of defining rationality", says A. J. Ayer, "is precisely the sort 
of task that it is the business of philosophy to undertake." 19 It is beyond 
the scope of this paper to discuss in details diff crent modes of rationality 
in different spheres. But it seems to me to be uncontroversial that sensuous 
perception and inference, etc., based on it constitute the rationality in the 
matters of empirical fact. Dul in knowing rightness or wrongness of an action, 
the mode of rationality would be diff crent. 

In the Bhagavadgitfi) the word 'pramiiIJa' appears only twice in Ill. 
21 and XVI. 24. The verse lll.21 says that common people do whatever 
a great man docs. People follow the standard (prumfil}a) set by such a 
man.20 The verse XVL 24 says, "Let the Scripture be thy authority (pramli!Ja) 
for determining what should be done and what should not be done. Knowing 
what is declared by the rules of the Scripture, thou shouldsl do thy work 
in this world."21 Thus we have here two pramii{WS for knowing what should 
and what should not be done. They arc (i) the conduct of great, i. c., virtuous 
men; and (ii) the injunctions of the Scripture. 

It should not be thought that the matters arc so simple as they appear 
to be. There are further problems and complications. Who is a great man 
(sre~fha) ? How to recognise a great man? What, if great men differ in 
their conduct? Whose conduct is to be accepted as a standard? About the 
second pramfi{Ja viz., scriptural testimony, also many questions arise : If 
there are situations where conllicting rules apply, how to decide which one 
is to be applied? What, if there is a conl1ict between the scriptural injunction 
and conscience of a person? Whal, if one decides lo follow one's own conscience 
without following either a great man or scripture? Arjuna has raised such 
doubt when he says, "What is the position of those, who neglecting the 
ordinances of the scriptures, offer sacrilices lilied with failh ?"22 The general 
answer seems to be that there arc two types of persons who neglect the 
scriptural teachings : (i) those who arc prompted by desires, and (ii) those 
who are filled with faith or arc prompted by conscience. The former do 
not attain either perfection or happiness or the highest goal. The latter reach 
the highest good, if they arc free from the three gates of hell, viz. lust, 
anger and greed and do what is good for their souls.23 

This is not the place to discuss in details the mode of rationality involved 
in knowing one's duty, what should and should not be done, or what is 
right or wrong. But it should be clear that the mode of rationality involved 
in rcligio-moral sphere is of a different type from that involved in scientific 
sphere. Probably it may be conceded that the type of reasoning involved. 
in deciding one's duly or what is right or wrong is qualitatively different 
from the one involved in judging scientific truths. Dul when it comes to 
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the rcligio-mystical assertion that 'Gou exists', or 'iJr:.J!un:w alone is real' 
or 'Time is unreal', it is thought that these slalements must he justified 
in the same way the slatements 'Lions exist', or That is not a real tomato' 
arc justilicd. The statements in the two sets arc treated in the s:.11ne way, 
because they make an existential or reality claim. I, however, want to suggest 
that the statements belonging to the two sets arc qualitatively different and 
hence arc justified by diffl..!rent 111oul..!s of ra1io11ali1y. The truth or falsehood 
of the statements about empirical reality can be verified by sensuous experience. 
llut if one wants lo find out whether there is God, one will have to live 
a life or purity, austcrily, piety and other religious virlues - a totally different 
procedure from vcrifyi11g a st:icntilic hypolhesis.2

.J To !ind out whclher /Jnilumw 
alone is real, one has to conceive in thcoretk const:iousncss the possibility 
of the subject or the individual self being unrcal.25 To understand the significance 
of the st;.iterncnt "Time is unreal", one has to free oneself from the idea 
of a continuous and u11en<ling progress which makes lime a devouring tyrant 
of all that is anu to realise th;.it time has only praclical importance and is 
an unimportant and superficial char:.H:tcrislic of rcality.'.! 6 

It musl be mac.Jc c.:kar that the purpose of this Lliscussion is not to assert 
and justify lhc truth of these rcligio-mystical stalcmcnls but to show that 
such an allcmpl in\'olvcs a moc.Jc of ra1ionality quilc different from that of 
science. Anc.J this is what is meant by pr:1111fi~1:1-1y:.J1•:1slhfi. 
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THE BALLAD OF EAST AND WEST 

G. S. DEDAGKAR 

Dernard Shaw gave to English literature a new kind of drama. In his 
presentation of life of his times, which he did both in his plays and the 
long prefatory essays which he appended to them, he was so scathing that 
when he described himself as 'a specialist in immoral plays' he was right. 
Influenced as he was by the most stimulating climate of the last quarter 
of the nineteenth century, it was inevitable that he became a rationalist, socialist 
and an evolutionist. His writings brought out his intellectual arrogance and 
polemic brillance in such a measure that no Indian could have had the temerity 
to suggest that Shaw had any interest in things Indian. This would not have 
been accepted as being consistent with the reputation that he had acquired. 

My intention al this late hour is to make some such suggestion and 
try to point out that it was not at all, casual but part of the Shavian philosophy 
of Creative Evolution. In two of his plays, John Bull's Other Island and 
Major Barbara his interest seems prelly obvious. In other two plays !t1an 
and Supcrma.11 and Back to Methuselah, there are occasional statements that 
come so close to Indian positions that I thought I should place them before 
the readers. 

Major Barbara is available in two versions : Odhams Press in its edition 
of Shaw's Complete Plays (1934) prints the stage version and the Penguins 
print the screen version (I 945). In a note attached to the screen version, 
Shaw says: 

"The greater resources of the film; ... make 
it possible to take the spectators through the 
great Undershafl factory and industrial colony 
instead of putting them off with · a spoken 
description ... " 

I would take this version of the play a little more seriously than the 
stage version, as it enables the playwright to express his views more elaborately. 
It is in this version that we read of the Undershafl family's visit to the 
Jain temple. 

Let me begin with John Bull's Other Island, since it was written earlier. 
There is a curious character in this play who is, rather was clergyman; but 
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because of his uncoventional views he has now been debarred from the church. 
Nevertheless the peasants still continue to show rl!gard to him, there is something 
sairitly about him. 

When we first meet him he is engaged in what the sociologist Levy-Druhl 
has described as 'participation mystique'; he is talking to a grasshopper. 
His queer behaviour has been the result, as he tells us, of a visit to a member 
of his congregation. 

"I heard that a black man was dying, and that the people were afraid 
to go near him. When I went to the place, I found an elderly Hindoo, who 
told me one of those tales of unmerited misfortune, of cruel ill luck, of 
relentless persecution by destiny, which sometimes wither the commonplaces 
of consolation on the lips of a ·priest. Dul this man did not complain of 
his misfortunes. They were brought upon him, he said, by sins committed 
in a former existence. Then without a word of comfort, he died with a 
clear-eyed resignation that my most earnest exhortations have rarely produced 
in a Christian, and left me sitting there by his bedside with the mystery 
of this world suddenly revealed to me." 

When asked what the mystery of the world was, Father Keegan continues: 

"This world is, Sir, very clearly a place of torment and penance, a place 
where the fool flourishes and the good and the wise are hated and persecuted, 
a place where men and women torture one another in the name of Jove .... " 

This way a list of sorrows and sufferings follows. Father Keegan concludes: 

"Now Sir, there is only one place of horror and torment known to my 
religion, and that place is hell. Therefore it is plain to me that this earth 
of ours must be hell and that we arc all here, as the Indian revealed to 
me - perhaps he was sent to reveal this to me - to expiate crime·s committed 
by us in a former existence.'' 

To the mind of an evolutionist like Shaw this explanation of evil would 
not have appeared far-fetched. Like the Hindus or Jains he too would like 
Time to extend itself beyond death lo another life-lime. He has made a 
suggestion in Back to !i1ethuscla/J that the normal span of human life should 
extend to 200 years, otherwise all the wisdom man has gained till his seventieth 
year is buried with him in his $rave. Rebirth according to the Indians wastes 
nothing and Gita in XV, Verse 8 tells how the spirit carries with it all the 
impressions that it has collected in a certain body to another to which it 
goes after the death of the first body. There is continuity in life which is 
maintained through rebirth. Jain and Buddhist literary writings ace full of 
stories that have carcf ully preserved the graph of the progress and regress 
th~ough which an individual has lo pass in his journey to perfection. 
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In Afajor Barbara we arc taken lo a Jain temple in a village in England 
where Andrew Undershaft's armament factory - the factory of death, as 
his daughter Darbara terms it - is located. He has invited his family, wife, 
two daughters, son and two sons-in-law-to-be to visit it and during the visit 
the party comes to a large square, where they see a cluster of churches 
and temples in various styles of architecture, one of them is a Jain temple. 
Mr. Undcrshafl boasts that it is a reproduction of the most famous one in 
the world and Darbara is greatly impressed : 

How utterly beautiful : Perfect peace : 
Perfect beauty : I think I shall become a Jain. 
What God is it ? 

Undershaft tells her that it is not a God, 'It is really a symbol.' He 
wanted a temple like this since he visited it in India. He offered the most 
generous wages to the people whose business was to build temples and make 
idols. He brought them to England for the construction work. They made 
these exquisite idols. After all the factory always had a large supply of gun 
metal waste. 

Sometimes when my nerves arc overwrought, I come here and sit for 
an hour before the shrine while a priest recites prayers in a language of 
which I don't understand one word. It soothes me as nothing else does. 
This Jain religion is far ahead of anything we have in the West. 

Shaw should very much share these feelings of Andrew Undcrshafl. In 
his own personality, it is possible to discover a Jain or Hindu streak. Dy 
nature abstemious like a Jain, Shaw was a vegetarian, a non-smoker and 
a teetotaller though not exactly moderate with regard to women. Nevertheless, 
he is on record to have said that he would accept an invitation to speak 
to a socialist audience rather than go to spend an evening with a charming 
young lady. 

In Apple Cart which is a play written much later, 1929, Shaw explains 
with the wisdom that he has gained after many years of experience of friendship 
with women, how ideal relationship between a man, married or unmarried, 
and his female friend should be. King Magnus is saying this to his friend, 
Orinthia who has been complaining that she is being taken by the King only 
as 'a diversion'. The royal explanation is : 

"Do not let us fall into the common mistake of expecting to become 
one nesh and one spirit. Every star has its own orbit; and between it and 
its nearest neighbour there is not only a powerful attraction but an infinite 
distance. When the attraction becomes stronger than the distance, the two 
do not embrace : they crash in ruin. We two also have our orbits, and 
we must keep an infinite distance between us to avoid a disastrous collison. 
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Keeping .our distance is the whole secret of good manners, and without good 
manners human society is intolerable and impossible." 

This.Shavian explanation in Shakespearean imagery should remind students 
of Shaw of his relations with the famous actress; Ellen Terry. Their love 
was only on paper. These words neatly sum up the Indian, Hindu as well 
as Jain, attitude of non-attadunent. Our favourite image is of a drop of 
water on a lotus leaf. 

Andrew Undershaft's reply to his daughter's query, 'What god is that' 
is that it is only a symbol and this should call for some comment. Shaw 
described himself as an atheist, quite emphatically in his early days, hut later 
when he was asked about his position he replied that the Life Force that 
operated in everyone was the symbolic presence of God. His preference for 
Jain religion seems to have come from the fact that it is an atheistic religion 
though through a symbol Jains prayed for the peace of mind, in temples 
raised for it. This is largely obtained through the beauty of the structure 
and of the idol. Shaw must have also been impressed by the aesthetic side 
of the worship. 

Afan and Superman and Back to t.fcthuselah contain passages that come 
very close to Indian position. Shaw's philosophy of Creative Evolution, which 
he expounds in the following passage from Man and Supcnnan, runs thus·: 

"I tell you that as long as I can conceive something better than myself, 
I cannot be easy unless 1 am striving to bring it into existence or clearing 
the way for it. Thal is the law of my life. That is the working within me 
of life's incessant aspiration to highter organisation, wider, deeper, intenser 
·self-consciousness and clearer self-understanding. It was the supremacy of 
this purpose that reduced love for me to mere pleasure of a moment, art 
for me to the mere schooling of my faculty, religion for me to a mere 
excuse for laziness, since it had set up a god who looked at the world 
and saw that it was good, against the instinct in me that saw that it could 
be improved." 

This can easily be placed by the side of what Bhaga\'adgrtii says in Chapter 
VI, verses 40 to 45. I quote from Juan Mascaro's translation (Penguin) : 

Neither in this world nor in the world to come docs ever this man 
pass away; for the man who docs the good, my son, never treads the path 
of death. 

He dwells for innumerable years in the heaven of those who did good; 
then this man who failed in Yoga is born again in the house of the good 
and the great. 

He may even be born into a family of Yogis, where the wisdom of 
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Yoga shines; but to be born in such a family is a rare event in this world. 

And he begins his new life with the wisdom of a former life; and he 
begins lo strive again, ever onwards towards perfcclion. 

Because his former yearning and struggle irresistibly carries him onwards, 
and even he who merely yearns for Yoga goes beyond the words of books. 

And thus the Yogi ever-striving, and with soul pure from sin, attains 
perfection through many lives and reaches the End Supreme. 

This can easily be considered to be an Indian version of Creative Evo]ulion. 

Anolher striking example to illustrate the close parallel between the Shavian 
thought and Indian can be noticed in lhe following two passages, the first 
from Afan and Supcnnan and the second from Gil;J III, 35. 

This is the true joy of life, the being used for a purpose recognised 
by yourself as a mighty one, the being thoroughly worn out before you arc 
thrown on the scrap heap; the being a force of nature instead of a selfish 
lillle dod of ailment and grievances complaining lhal the world will not devote 
itself to making you happy. And also the real tragedy in life is the being 
used by personally minded men for purposes which you recognise 10 be 
base. 

Juan Afascaro translates : 

And do thy duly, even if it be humble, rather than another's even if 
it be great. To die in one's duty is life : to live in another's is death. 

The genera] feeling of dissatisfaction with the human body and bodily 
pleasures that characterise Indian view, especially fain, can also be noticed 
in Shaw's Back to A1ethusclah - as far as thought can reach, the last play 
in the group. Shaw here describes a fanciful stage in the growth of life when 
human beings are born out of eggs when they arc around sixteen years of 
age and in a few years' time, the newly born children start losing interest 
in literature and fine arts. They arc cosidcrcd by the ancients as childish 
trivialities. Shaw has always shown this type of uncharitable disposition to 
expressions of creative imagination. He would rather mature-minded persons 
spend their lime in contcmplalion. At the stage of the Ancients sex distinction 
disappears, even their clothes have become uniscxual. Occasionally they may 
come_ into lhe world of the younger humans bul they don't live with them. 
They go into forest and like the ancient Hindu a;is or Jain sadhus and s;Jd/wis 
they live a life of contemplation. 

· In the same play Shaw presents the final stage in man's evolution. Lilith 
who for Shaw symbolizes the Life Principle visualizes human beings 

after passing a million goals .... press on lo the 
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goal of redemption from the flesh, to the vortex 
free from matter, to the whirlpool in pure 
intelligence. 

17 

Hindus too have a similar peep into the future. They would not want 
the human body to disappear altogether but merge itself completely with 
the soul and eliminate duality that had vexed both the Dody and Soul all 
through. A completely integrated personality is the final goal and Grta conveys 
it through the image of the mysterious Asw1ttha tree. 

On many counts then, such as the nature and existence of god, Life 
Force and its contribution to the evolutionary march of man, rebirth an<l 
its importance to the evolutionary process, etc., Shaw and India should find 
themselves considerably close to each other. I should imagine that Shaw has 
worked out his 'passage to India' much more effectively than E. M. Forster. 
Perhaps Rudyard Kipling's Ballad of East and West can describe this peculiar 
relationship adequately : 

Oh, East is East and West is West and never the 
twain shall meet, 

Till Earth and Sky stand presently at God's 
great Judgment Scat; 

Ilut there is neither East nor West, Border, 
Breed nor Dirth, 

When two strong men stand face to face, though 
they come from the ends of the earth ! 



LANGUAGE AND GRAMMAR : 
ANCIENT INDIAN APPROACH 

SAROJA DllATE 

The history of the development of the scientilic thought in the world 
shows that all knowledge was put to test before it was accepted by people. 
Every branch of knowledge has, in fact, to stand the test of ti.me. This tendency 
to critically judge the worth of every piece of knowledge is characteristic 
of ancient Indian academics. It is recorded in ancient texts dealing with different 
systems of learning. It is interesting to note that the ancient Indian grammarians 
were always vexed with the question of the utility of the science of grammar. 
They tried to reply the question in their own way and saw to it that the 
study of the grammar survived the objections raised against its utility. It 
is more striking to note how frankly and fail hf ully these great grammarians 
faced the trial to which their discipline was put. Since the ancient Indian 
grammatical tradition represents the starting point of the history of the 
development of grammatical speculations in the world, the study of the Indian 
grammarians' approach to grammar as a Science has a relevance for the 
modern student of Linguistics. An attempt is made in what follows to sec 
how the ancient Indian grammarians viewed their own discipline with respect 
to its worth as a branch of knowlcdge. 

Even a glimpse of the world history of science reveals that since the 
beginning religion served as a fountain-head of a number of systems of 
knowlcdge. The science of language, which was one of the foremost sciences 
that were born in India arose out of the need to protect the sacred language 
of the Vedas. The aim of this foremost grammar was to guard the Vedic 
language against contamination and maintain its purity. It was not aimed at 
the correct understanding of the language with a view to properly using it. 
This VcdiiJJga grammar which pioneered all grammatical activity served a 
religious rather than a secular purpose. Although ParJini's grammar, the oldest 
available grammar of Sanskrit is traditionally believed to be a Vcdiiliga, it 
can hardly claim the position of a VediiJJga with merely three hundred out 
off our thousand rules being devoted to the description of the Vedic language. 

There must have been, therefore, another VcdiilJga grammar prior to 
PaQini's grammar which is lost to us. 

PaQini's grammar is the 11rst available complete grammar of the Sanskirt 
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language. It evinces a purely secular character. Although Pili).ini did not explicitly 
mention the aim of his grammar, it must have been the correct understanding 
of the language leading to its proper use, as it is clear from his description 
of the linguistic behaviour to its minutest details. His student can easily feel 
the close intimacy between the grammar and the language so finely depicted 
in his A$_liidhyiiyi It is, indeed, this intimacy which dominated all the linguistic 
activity throughout the post-Pa1)inian history of Sanskrit literature where the 
language is found happily wedded to the grammar. A closer look_ at the 
A,'>fadhyiiyi reveals, however, that the fundamental aim of the grammar, so 
well recognised and maintained by Pai:iini was superseded by another aim 
which was the requirement of the ancient educational system of India. Since 
all knowledge was orally transmitted, it had to be epitomised and formulated 
in a system based on mnemonic principles. Pll!)ini succumbed to this aim 
and presented his grammatical observations in the form of sfltras, i.e. short, 
pithy sentences. Doth the grammar and the language, which were as though 
made for each other in Pai:iini's grammar, were harnessed together to serve 
the cause of brevity. The close amity between the language and the grammer 
thus remained an undercurrent in his grammar as a result of which it became 
accessible to those alone who were already acquainted not only with. the 
language but also with the essentials of its grammar. The aim of this foremost 
grammar of the Sanskrit language then was not to teach the language, but 
rather to recaptiulale and present in the most succinct form the fundamental 
principles of its behaviour. 

Although Pai:iini did not announce any sacred purpose for his grammar, 
his followers did. Katyayana, the first available commentator of Pa1)ini opens 
his exegesis with the declaration that the study of the grammar is meant 
for dhannaniyama, 'restriction with regard to religious merit.' Katyayana argues 
that since the words, their meanings and their mutual relations are already 
established by usage, what remains to be achieved by the gram·mar is merit. 1 

While making Katyayana's stand more explicit, Patafijali, the author of the 
VyiikaraIJamaluibhfi$ya enumerates as many as live purposes of grammar, 
the first three among which have a religious bearing.2 The reason behind 
the urgency felt by both, Katyayana and Patafijali, to attach a sacred signilicance 
lo the study of grammar is not far to seek. Through this sanctilication they 
both perhaps wanted to ensure the inclusion of grammar into the curriculum 
of their time. The very fact that Patafijali feels it expedient to hammer out 
the usefulness of the study of grammar by quoting as many as thirteen citatio11s 3 

is en~>Ligh to reveal that during his time the utility of the study of grammar 
was questioned. Due to the dwindling faith in the grammar, its study hJd 
received a setback. It was, therefore, the need of the time to shield the 
grammar by means of a sacred halo. The opinion of a common student 
about the study of grammar is clearly echoed by Patafijali in the following 
words : 
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~ ~: ~: ~ ~ ~: ~${u)"ti Clll<i>i(Ul'( 14 

"For us the Vedic words arc already established by the Vedas and the 
words in the ordinary life arc established by usage; why then should we 
study grammar? 

At another place Patailjali observes, 

~~~ fg 'fd!>lllMI~: 31'fd!>lllMIW ircfiorr: 15 

"Those who make special efforts (to acquire proficiency in language) 
are seen non-proficient, whereas those who do not make any special efforts 
arc seen proficient (in language)." 

Patanjali thus rules out the necessity of the study of grammar in order 
to acquire language proficiency. However, the sum and substance of his elaborate 
discussion on the purpose of grammar consists in the proper use of language. 
He goes lo the exlenl of linking the study of grammar with personality 
development and thereby with the success in lifc.6 "Nonetheless he is, in 
his heart of hearts, convinced of the superiority of usage over the grammar. 
He openly admits, in spite of his loyalty to the science of grammar, that 
the si,-;_tas 'the learned' arc a higher authority on the language than its grammar. 
The story of the grammarian and the charioteer narrated by PatmJjali in 
which the grammarian is def eatcd by the charioteer due to his lack of the 
knowledge of usage clearly points out his respect for the usage which has 
an upper hand in solving linguistic problcms.7 One must appreciate Pataiijali's 
frankness in striking at the very root of lhc issue. He is bold enough to 
record the direct attack by the opponent on grammar in the following words: 

If the learned arc the authority in words, what is the use of A~ffidhya)'i? 

Pat offers a reply : 

~1e:qR!ill1ll'.lf ~ I 

'The A$f:ldhyayJ serves as an aid in recognising who Si${as are.' Going 
a step further he admits that the A,'iffidhyiiyi serves a purpose only for the 
slow-witted;9 the learned can do without it. 

Thus while on the one hand Pataiijali tries to guard each and every 
single lellcr of the A,'ifiidhyiiyi by declaring it as meaningful, 10 on the other, 
he agrees to the secondary position enjoyed by grammar in the process of 
language understanding. 

This ambivalence is more distinct in the Vfikyapadiya of Bhartrlwri who 
makes more explicit whatever is implicit in the Mahiibhiisya. While endorsing 
PalaI1jali's views on grammar Ilhartthari describes it as al'id1'fi, a system of 
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knowledge meant for the ignorant. 11 After extolling grammar to the extent 
of describing as nothing short of bralunal'idya in the first KtIIJ</IP of the 
Viik.yapadfya, Dhartrhari criticizes its role in understanding the language by 
making a few observations about the shortcomings of the grammar in the 
third KtII}<fa. 

Al several places llhartrhari reiterates Patafijali's remark that the grammar 
is a anl'akhyfiI1a 'subsequent exposition' of the language.13 Although it is 
responsible in moulding the language into a system, it can never cross the 
boundaries of the language. 

Even though PaQini's grammar provides a generative mechanism for the 
language, Patafijali and subsequently Dhartrhari have curbed the generative 
power of the grammar by arguing that the grammar has lo generate only 
those words which are found in the usagc. 14 In fact, Patalljali openly makes 
fun of those who look at the grammar as a generative mechanism. The 
grammarians often put forth the argument of abhidhiina, 'expression in the 
usage' to check the movements of the grammar. Thus quite a few words 
derived by the rules of the grammar arc rejected by Patafijali on the ground 
of anabhidhiina, 'non-usage'. 

Dhartrhari draws attention of the student of the grammar lo another striking 
feature, namely, its fictional character. According to him the science of grammar 
is nothing but a body of postulates far removed from reality. Although its 
goal is fixed, the roads leading to this goal arc many. 15 The grammatical 
clements arc nothing but fictions, creations of mind. They do not exist beyond 
the realm of grammar. llhartrhari is critical about the ad hoc character of 
the grammatical operations. Dccause of this imaginative character the value 
of the grammar as a Science is put to stake. 

Following Palafijali, Bhartrhari describes that the grammar is meant only 
for the ignorant. It is indeed an eye for the blind; 16 but for those who can 
sec it serves no purpose. Thus llhartrhari compares the grammar with medicine 
which has a utility only when there is some disorder. Just as medicine is 
not needed for a healthy man, the grammar is of no use for a learned person. 
Even to him who makes use of the grammar, Dhartrhari gives a note of 
caution. According to him too much reliance on the grammar may lead to 
disaster. 17 He awakens the students to the pitfalls on the path of the grammar. 

Finally, llhartrhari draws attention to the intrinsic incompetence of the 
grammar and argues that the grammar has no adequate mechanism to describe 
a linguistic fact in its entirety. It may be, for instance, that a certain object 
is expressed in a word in the masculine gender; it cannot, however, point 
out whether it is animate or inanimate. 18 

The foregoing observations clearly show the candidness with which the 



22 SAROJA llllATE 

ancient Indian grammarians describe the nature and limitations of the science 
of grammar. They openly accepted its intrinsic deficiencies. However this 
inadequacy is, according lo Dhartrhari, due lo the inherent weakness of the 
language in describing reality. A casual glance al the Viikyapadijta reveals 
that here Dhartrhari puts forth an argument, for the limitation of the language 
in representing reality which further leads to the limitations of the Science 
of grammar. 
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THE ABDUCTION OF SiTA 

SADASlll\' A. DANCE 

One of the most thrilling incidents in the RfimiiyaIJa, or, rather, the 
Rama-story, is the abduction of Sita by Ravai:ia. The RilmfiyaIJa of ValmUd, 
which is only one version of the Riimiiya~w story, has the episode as follows : 
On learning about the insult of his sister, Sorpai:iakha, Ravai:ia decides to 
abduct STta. ll appears that he got the clue of the plan to abduct Sim from 
Akampana, who tells Ravm.1a that Rama, being very much -attached to Sita 
would die a natural death in the absence of Sita; hence, it would be wise 
to abduct Sita (Ara!JyakfiIJ<;la 31.31-32). Ravai:ia, then, goes to Marica and 
asks him to execute the plan. Marica docs not agree, remembering how he 
was thrown into the ocean by Rama al the earlier occasion. Ilut, ultimately 
he agrees. Rilva1)a unfolds the whole plan, also indicating how Rama, Lak~mai:ia 
and Sita would behave. He says, "O Marica, on seeing you prancing as the 
golden deer, SHIT will urge Rama to catch you and bring you (the deer) 
to her. Rama would run after you. You should take him in the depth of 
the forest; and, as he shoots you, you should give out the call for help 
calling the names of Sita and Lak~mai:ia. On hearing that, Sila would send 
Lak~mal)a after the call, being afraid that Rama is in danger. When Sita 
is rendered thus alone, I shall carry her away." (lb.40.17-22). He also promises 
Marica that he would give him half of his kingdom (Ib.23). In the subsequent 
chapters, we arc told that Marica is brought to the vicinity of the cottage 
of Rama by Ravai:ia. STta secs the gold-backed deer and says that Rama 
should fetch it for her; and she would be glad to play with him in the 
forest-cottage, and would take him to Ayodhya later on; that, if the deer 
is unable to be c;aughl alive, he should be killed, so that his hide would 
be a unique gain. (lb. 42.1-20). RD.ma is convinced by the pica of Sita, 
due to love for her. He instructs Lak~mai:ia to take care of Sita, and runs 
after the deer. Deep in the forest, he shoots the deer, who releases the 
loud cry, "O Sita, 0 Lak~maQa,". I3cing urged by Sita, Lak~mar:ia runs away 
to the forest. Ravar:ia comes on the scene. (lb. 44-46). 

These two accounts would show that the main characters of the RiimiiyaIJa 
arc behaving exactly as the villain has told his accomplice, Marica. The fact 
seems, however, to be that the story was already very popular in the period 
of Valmlki, and the poet's depiction of Ravar:ia explaining the plan of the 
plot to Marica was based on this already popular episode. Otherwise, we 
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would have to believe that the main characters were puppets in the hands 
of the villain, which is hardly acceptable ! That the Rama-story was fluid 
is clear from the fact that ViiJmTki's version and details arc not followed 
exactly in the Hindu tradition itself. Thus, for example, the A1ahabhiirata 

(Mb.) has it, that Rava1Ja came to the forest-resort of Rama with his head 
tonsured, taking a ku{1<;la and tridaIJ<fa (Mb. Va11a. 278.16 yatir bhiitwi mu{u/a}J 
ku(lcji trida{1cja-dhrk), while the Ram. has it that he came wearing a fine 
tawny-coloured cloak, having an umbrella, with sandals in his feet, sporting 
a pigtail (sikhi), a kamaIJ<fnlu and a staff slung to his shoulder (Riim. Aral)ya. 
46.1-3). The Ram. docs not speak of Marica staying nearabout the Janasthana; 
it speaks of the iisrama of Marica to be somewhere beyond the sea. Marica 
stays there as a hermit subsisting on frugal rations, though he welcomes 
RavalJa to a good meal (R5m. loc. cit. 25.37-40). The Mb., however, mentions 
the hermitage of Marica at Gokan:ia (loc. cit. 277 .56 ); and he treats Ravai:ia 
with food prepared from flesh (m;JJhsaudana). Riim. has RavalJa as characterized 
with his chariot drawn by donkeys having faces like ghosts (Joe. cit. 34. 
I ff) and he enters the forest where Rilma has his collage with this typical 
chariot, which is able to move in the sky and everywhere, 1 a point rathe:
unbelicvable, and discarded by Mb. One would expect him to take his air-car, 
Pu~paka, as we have it in the Jain versions. Some such details arc enough 
to show that ValmTh.i's Rama-story was not his own; it was a fluid popular 
narration, though he is credited with having "composed" the RiimayaIJa, 

which means, in metrical form. The Riimiiya{W that goes on the name of 
Valmiki clearly mentions that he later composed it in the 'sloka' metre, the 
first narrator being Narada; then he was advised by Drahmil himself to narrate 
the story of Rama in his new metre (Ram. Bala. Canto I and II). In the 
earliest mention it was simply called R;Jmabth;J (Joe. cit xx.2.36 kuru 
Riimakat/J;Jm pu{1yam). As it is a k:.it/Jii, cl:.iborated later, many mythical clements 
are added to the original historical facts. As such, sticking lo the episode 
of abduction, the facts seem to be as follows (taking a clue from the Ram. 
of Valmiki) : 

Ravm:ia wus concerned about the destruction of his power in the Janasthana. 
He wus also worried about the punishment meted out to his sister Surpar:iakhil, 
who, according to a plan, was sent to entice Riima and Luk~malJa, but failed. 
Riivai:ia, then, took advice from Akumpana who suggested to him to abduct 
Silil, so that Rama would automatically gel extinct. So, the main plan was 
lo do away with Rama and Lak~mai:ia; and the abduction of Sllil was only 
secondary lo this aim. As such, the proposal of Riiva1)u lo Sita, that she 
should be his wife etc., and the advances lo her arc to be taken as a ploy 
to insult Rama, rather than the lust of Ravai:ia. This is clear from the fact 
that he never actuully molested Sita even though she was in his full control, 
once in Lanka. This thread of the account is very important, though subtle; 
and it can be said to be a faint suggestion for Sita being shown as actually 
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Ravar:ia's own daughter, in certain non-Hindu traditions. 2 As it was impossible 
for Ravar:ia to kill, or vanquish Riima, or Lak~maQa, in a face-to-face light, 
he hatched a plan to deceive them. For this RavaQa came in the guise of 
a recluse, as is mentioned above. The variation from sikhf to mu{J</i (at 
Riim. and Afb. rcspcctively) 3 shows probably the influence of Duddhistic customs 
at the period when the text of Mb. was formulated. The guise of the deer 
on the part of MarTca and the mention of the all-direction-moving chariot 
of RavaQa have to be taken only as mythical clements. Now, we come to 
the actual abduction. 

The Riim. states that Rava1Ja had a good talk with STta, who was beguiled 
by his ascetic appearancc,4 prior lo his proposal of taking her as wife. When 
she refused, and was about to enter the cottage, he is said to have assumed 
a huge form, after cl;ipping one of his palms with the other (Ara~1ya, 49.l 
haste bastam samiihatya cakiira sumabad vapub}. This is as mythical as the 
all-moving chariot with the ghost-faced donkeys, worked on the basis of 
the metaphor of a rak?asa on the human Rav;ir;ia, with a tinge of magic. 
The Riim. and /\fb. arc one in saying that Sita was alone in the collage; 
also that Rava1Ja rushed towards Sita and even fallowed her into the cottage. 
He took her by her hair and dragged her out ( Rilm. Joe. cit. 16-17; I 7d 
abhigamya ... jagr;Jha riiva~w~1 sil;Jm ... murdlwjc,w karc~w sn~1; Mb. Vww. 2 78 .41 
iti tam sam;JbluJ,<;ya pral'frda asramam tata~J; 42 film abhidrutya susro~Jlm 
r<l1'.'.l{Wi:i pratya$cdbayat). An interesting point is lo be noted. According to 
the Riim. and Mb. which arc generally followed by the later tradition Rama 
goes after the deer leaving STLa in the care of Lak~maQa. However, Lak~ma1_1a 
is not seen in the picture according to a variation of the episode. Thus, 
Ilhasa keeps Lak~ma1Ja out of the cottage already, as he is said lo have 
gone to receive the kulnpati. Again, Raval)a docs not take the help of Marica 
lo beguile Rama. He comes himself and creates the deer with his magic. 
Would this indicate a slightly different version of the abduction (and the 
Riima-story, for that muller ?), current in folk-tradition al that period, which 
overlaps that of the Mb., which itself shows slight variations from the Ram. 
in certain details, as we have noted above ? This is the case with the Jain 
version of Pu~padanta also. ( Rii.maya~w 72.Jff). There, having asked Marica 
to take away Rama in the form of a deer, Rava1Ja himself approaches Slla, 
the wondcrf ul deer going along with him prancing before him, in the guise 
of Rama (cf. Indra approaching Ahalya in the guise of her husband, Gautama,5 

or Vi~l)u approaching Tu las I in the form of her husband Sa1ikhacii~a) .6 Lak~mal)a 
is not on the scene al all. RavaQa ( = Rama) tells STLa, "O beloved, look ! 
I have brought the deer for you (lb. 5, fi{11°nm 1m1yc harif)a-poyayam). Dad 
days have gone; sec the (pu,i;paJ...a '!) air-car. (<;;ll'imii.IJam sibiyasamam)." 
13eguilcd completely, STla sits in the air-car; and she is taken to Lanka, though 
she was told to be heading for Ayodhya. One should not ask the question. 
"How did STta not ask Rama (here Raval)a in essence) as to how the air-car 
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came into his possession." Jn reality, the air-car pu$paka was in the possession 
of RavatJ.a prior to his "defeat by Rama; and, here, Rii.ma had gone only 
to fetch the deer, and not to defeat Rav:u:ia directly. It is difficult to account 
for the guise of Rama on the part of Rava1Ja, and not of a recluse, in this 
Jain version. Probably, a recluse might have been misinterpreted as a Jain 
monk himself, in spite of the diff crence in the colour of the cloak. It is 
also not improbable, that to show a Hindu recluse in the Jain work would 
have been objectionable. 

The patterns in the account of abduction arc as follows : 

1. Rama runs after a unique deer on the desire of Sita. Lak~matJ.a 
is on the scene; but taken away craftily. 

2. Lak~ma!J.a is not at all on the scene (Dhiisa; Pu~pada11ta). 

3. Marica is on the scene, and is killed by Rama. 

4. Marica is not on the scene (Dhasa); he is on the scene, 
but, it is not clear if he is killed; he appears on the scene 
just to take Rama away; (and probably vanishes in the 
forest, having led Rama into its depth). 

On studying the delails apparently contradictory lo each other, ( 1 contradicts 
2;3 contradicts 4), what remains is as follows : · 

I. Rama was beguiled not by any Marica who took the guise 
of a deer, or was a riik$asa. He was softened by love 
towards Sita. It was natural for a woman to desire something 
that charmed her. Il was wrong for Rama to hasten to 
fuHil his wife's such desire. To wipe this fault in the character 
of Rama, the myth of Marica was invented. Without this 
mythical innovation, Rama would have been squarely held 
responsible for the whole catastrophe. So, he was shown 
as being deceived. 

2. The mythical innovation regarding Marica is helpfi.Jl also 
in taking Lak~maQa away (by the cry of help· in the voice 
of Rama) in the accounts that have Lak~mar.ia on the scene. 

3. However, Marica is pccsent except for 13hiisa; and, shorn 
of the mythical clement of his disguise, he appears to have 
servec:I as a watch-dog for RavaIJa, keeping a constant watch 
on the cottage. IL is more probable that Marica helped Rava1.ia 
in ushering a beautiful deer in the vicinity of the cottage. 
The clue is in the Jain version, where RavaIJa himself brings 
a deer along with him, only to show to Sita. Having ushered 
the deer, and having taken Rama out of sight, he gave 
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the call for help to take Lak~mai:ia also away, imitating 
the voice of Rii.ma. 

ll may be noted, that in all these accounts, where Lak~maQa is shown 
to be on the scene, he never controls the actions of Sna in view of his 
departure to help Rama. In another popular version, current in Maharashtra, 
Lak~mai:ia is said lo have drawn a line restricting Sita to be within it. This 
detail docs not appear till the sixteenth century A. D. Kalidasa docs not 
mention it. The Pur:il}as do not mention it. The Campu R;imiiyal}a ascribed 
to llhoja (Tenth century A. D.) docs not speak of it. Even the Riimacariwmii11asa 
of Tulasi (sixteenth century) docs not mention it. Now, as the mythical guise 
of a deer on the part of Marica was to absolve Rama of the fault of extra 
attachment to his wife, the "line of Lak$maQa" was innovated to show Sita 
(and a woman in general, at that period) lo be controlled by man; and even 
then, she commits a fault. This is to lay the whole burden of the later calamity 
on her head, completely absolving the two males of the tragedy of abduction. 
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FACETS OF SITA-STORY 

SINDIIU S. DANGE 

Sita is as indispensable a character in the Riimiiyar:w as Rama, the hero 
of lhe kiil'ya. Herc il is proposed to deal with some facets of the character 
of Sita as well as of her story, as seen in the RiimaJ<l{Ja as also in some 
other works and traditions. 

To begin with, the sudden gain of Sita by Janaka sounds interesting as 
he is said lo get her when he was ploughing the land. 1 The Padma P. says 
that Sita was born from the furrows, when king Jan aka from /11irhi/fi ploughed 
the field. Janaka is named Siradhvaja and Sirakctu.2 Though not mentioned, 
it is lo be understood that the ploughing undertaken by Janaka was for the 
sake of preparing an altar for the sacrifice. Thus, after the opening sacrifice 
(prii)<ll}i)'a-i$/O, the sacriliccr is required to undertake ploughing and also 
planting the seeds. This is lo restore Prajapati, who having created creatures 
became disjointed. Restoring Prajapati, who is said to be the sacrHicc and 
thus Agni, is symbolically identified with the building up of the fire-allar. 3 

Thus the sacrificer yoking a plough and planting the seeds is said to heal 
and supply Agni-Prajapati with food, as was done by the gods in ancient 
timcs.4 The Sat.Br.3 (VII. 2.2.2) here says that the plough sira is the same 
as scra (sa+irii i. c. with food.) 

The sudden gain of ST!a by Janaka is thus from the sacrificial context. 
In the Thai Ramayana named Ramakcin, ST!a is said to be the daughter 
of Rava!Ja, abandoned by him through DibhI~alJa in a jar, on hearing from 
the foretellers future destruction of himself and of La1'lka at the hands of 
ST!a. Later on the jar is said lo have been found by Janaka, which he keeps 
underneath the earth for sixteen years, as he is practising penance and thereafter 
finds the same by digging lhe earth with a plough.5 The Sk:111da P. (11.1.3.22) 
mentions that king Aka5a, the son of Mitravarman, while tilling the sacrificial 
ground with a golden plough finds a girl, whom he names Padmini and later 
marries her lo Srinivasa. The custom of sowing the seeds though not of 
ploughing is marked in the famous car-festival of Lord Jagannatha. A 
forest-sacrifice (Vanayiiga) is performed before the construction of the chariots 
of the gods. Defore three or five days of the forest-sacrifice, there is ritual 
of sowing the seeds (Arikuniropa{w) of five types viz. yal'a (barley), s5.li 
(paddy), mudga (green beans), mii$a (black beans) and tila (sesamum), in 
lhc containers like sariiva and piilika, towards the north-cast direction of 
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the yajr1aStil;I (sacrificial pavilion). When the seeds gcnninate, they arc offered 
to the deities before the homa begins.6 

In this co.ntcxt it i!. worthwhile to note the birth of Dhr~tadyumna and 
Draupadi from the sacrificial fire, when Yiija and Upayiija, the sages were 
performing a sacrifice on behalf of king Drupada, 7 who was desirous of getting 
a son. 

About the birth of STlii, the Brahmavafrarta P. (prakrti-khal}</a J 4. J OfO 
states that VedavaH, the daughter of Kufadhvaja and Ma.lavaH performed 
severe penance on the mountain GaJJdhamiida11a. Ravar:ia being enamoured 
of her, approached her and touched her. She instantaneously left her body 
through control of breath and was born as Sita in the next birth. 

An interesting detail about Sita found in some traditions is that she is 
regarded as the daughter of Ravar:ia. This is marked in the tradition of the 
Jaina Rfimfiya~w. 8 Such a detail from the Ramakcin, the Thai Rilmiiyal}a 
is already noted above.9 A folk-talc prevalent in India, in the U~tara Pradcsha 
is worth noting in this context. According to it, Riiva1Ja kills many sages 
and fills a jar with their blood. Once Mandodari and Surpar:iakha make a 
fun of him, saying that he never laughs. Riivar:ia in order to outwit them, 
laughs so much that the jar full of blood breaks, to give birth to Sita from 
it. Thus Sita is regarded as the daughter of RavaJJa according to this folk-talc. 

The pattern for the tale of Riiva!Ja running after Sita, who is regarded 
as his daughter by these traditions, mentioned above, might have been provided 
by the bralunanical myth of Prajapati running after his own daughter. 10 This 
myth though not fully developed can be traced back lo the 1Jg1'eda. 11 The 
Pur<i!Jas later on echoed it, replacing Prajapati by the god Brahma and his 
daughter many a time by Uma 12 and sometimes by Sandhya, Vak or some 
other beautiful girl. Anyway the myth of father, being passionate running 
after his own daughter was well-set in the tradition. And it is very likely 
that the Jaina tradition took a clue from it and remoulded the relationship 
between RavaJJa and Sita accordingly. Now the position is this - in the 
earlier well-set myth, the father knowing fully that she is his daughter runs 
after her, while in such RfimfiyaIJa accounts, Sita of whom Riiva!Ja appears 
to be enamoured, is later presented as his daughter. From another angle 
Prajapati, the father runs after his daughter, while here RavaJJa is shown 
as the pseudo-father, running after Sita, his daughter. This shows how an 
actual event gets variegated when it starts on the path of a myth. 

As noted earlier, the gain of Sita by Janaka is from the sacrilicial context. 
The same context is seen further in her performing the fire-ordeal in Lai1ka, 
when she is brought before Rama after the great battle. Not having any 
desire to live, being discarded by Rama, Sitii enters fire, only to be given 
back to Rama by the same fire-god.1 3 Strikingly the similes used here arc 
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also from the sacrificial context. 14 The same context is referred to when 
Sita enters the earth, never lo come back. At that time, Rama addressing 
the earth says that the !alter is his mother-in-law, since from her only Janaka 
with the plough in his hand had taken out Sita in the past. 

The innuence of the sacrificial religion on the RfimiiyaIJa can be marked 
on other accounts also. Visvamitra's request to Dafaratha to send Rama for 
the protection of his sacrilice from the demons Marica and Subahu, 15 Rama's 
killing TaJaka16 Rama's promise to the sages in the DaQ<;laka forest that he 
would kill the riik$asas, 17 who were the enemies of the ascetics and his 
killing Khara, Dii~ana etc. can be considered in this respect. These details 
show the chronological nearness of the RiimiiyaIJa to the Vedic sacrificial 
tradition. 

To turn to the point of lire-ordeal of Sita again - it is to be marked 
that the Mbh. as well as the puraIJas record the cases of abduction, but 
they do not say anything about the ordeal undergone by the abducted women. 
The Mb/J. describes Jayadr:.llha's passion for Draupadl, her abduction by him 
and her subsequent release from him by the Pi11)~avas defeating Jayadratha. 18 

Herc there is not even an iota of doubt in the mind of Yudhi~!hira regarding 
the chastity of Draupadr, even after hearing from Markar:i~eya the story of 
Rama, who suffered a similar lot in the case or his wifc. 19 The IJ/Jfig. P. 
gives an account of the abduction of Tara, Drhaspati's wife by the Moon-god, 
the great battle between the gods and the asuras and the subsequent return 
of Tara, by the Moon-god, when compelled by Drahma.20 Herc there is no 
reference to any ordeal undergone by Tara. On this background, the lire-ordeal 
of Sita is certainly a mythical account. Again the lire-ordeal laid down by 
the ancient Indian law is of a different nature 1'iz. carrying a red-hot iron-ball 
in hands, walking slowly through eight circles and throwing that ball on to 
the ninth circlc.21 The account of Sflii literally dropping herself into the fire 
and again coming back from ii, appeared to be so unbelievable, at the same 
time necessary also, to the composer of the !Jralmwl'ai. P. that he was compelled 
to give a further mythical account, which served as an embroidery to the 
original myth of the lire-onlcal. 

Thus the Bra/Jma1'ai. P. stales that22 when Sita was accompanying Rama 
to the forest, the fire-god approached Rama in the form of a brahmin and 
gave him a magic-replica of Sita. He asked Rama to carry that miiyii-sflii 
(magic Sila) along with him, leaving the real Sila with the fire-god. SHa abducted 
by Ravar:ia was this muya-Sirn and the real STla was returned by the fire-god, 
when Sna (the maya-Sna) performed the lire-ordeal. This maya-Sili1 called 
chayii scllled in heaven and after propitiating Siva with her penance, was 
born as Draupadi in the next birth, to get live husbands (i.e. Piir:i9avas), 
since by mistake, with her cager desire for husband, she ullcred the word 
for 'husband' rive times. This episode of m:Iya-Sitil later on named as chilyil-Sita 
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is dearly based on the myth of Safijfi.a and the Sun-god. The real wife of 
the Sun-god leaves him and in her place she keeps her shadow (chfiyii), 

which the Sun-god comes to know later and ultimately he becomes successful 
in reaching Safijfia.23 

Thus the composer of the Bral11navai. P. could not gel away from the 
myth of fire-ordeal, as it was deeply rooted in the tradition, but then it 
tried in its own way to simplify it, taking recourse to the myth of Safiji'ia 
and the Sun-god. 

About the separation of Sila from Rama due to her abandonment by 
him in her pregnancy, the Padma P. introduces a curse,24 and an episode 
of parrots. Thus once in her childhood Sita hears a pair of parrots talking 
between themselves, that she would be the wife of Rama in the future. The 
birds when caught by Sila tell her that they have heard the Ramiiyal}a in 
the hermitage of Valmiki. Sna asks the birds to stay in the palace. But the 
male bird pleads that the female was about lo lay eggs which she would 
do only in the forest. Dut to this Sita docs not agree and keeps the female 
in the cage, leaving the male fly back to the forest. The female then curses 
Sita that she would likewise be separated from her husband in her pregnancy. 
The female parrot dies in the cage and so dies the male, when he learns 
about it. The curse comes true in the life of Sita. 

Such curses, as also sometimes boons, arc a strategy adopted by the 
composers of the epics and the punl{w-s to explain many a fact in the actual 
life of the important personalitics.25 The curse pronounced upon Sna by the 
female parrot, as mentioned in the Pa.dma P. can be explained on the above 
lines. 

A commonly conceived notion about Sita's nature, in compariosn with 
that of Draupadl, is that she was a weakling, born to suffer, never raising 
her voice against the wrongs done to her. 13ut the text of the Riimayal}a 
docs not support such a notion. Thus, when Rama shows his unwillingness 
to take her to the forest and paints the dark side of the forest-life, obviously 
having anxiety for her, her reproach to him is very harsh, caustic and in 
a way unique. Thus she says lo Rama as to what her father would think 
having, got such a son-in-law, who is a woman (because of his cowardice), 
having only the form of a man.26 She further says that like an actor, he 
is giving to others his wife, who is tender-aged and a chaste onc.27 When 
Lak~maQa, knowing the miiya (magic power) of the demon Marica, who 
imitates the voice of Rama, denies to go where Rama is, Sila suspecting 
his intentions, utters s.uch harsh words that he has to leave her alone to 
her fate and has to rush to Rama.2

M Her angry words to Ravai~a. even when 
she is helpless in the A5oka-gardcn29 and her words to the rak~asis when 
Raval) a leaves her giving his proposal, 30 point out that she has not lost her 
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morale, in spite of her being alone. After the great battle in which Ravai:ia 
is killed, she is brought in front of Rama by Dibhi~ar:ia on his own order. 
Rama asks her lo go anywhere, for he will not accept her as she stayed 
in Ravai:ia's residence. On this occasion, her words are worth noting and 
prove that she has utmost sclf-respect.31 She says that if she was touched 
by Ravar:ia, it was not at her sweet will but fate is to be blamed for that. 
Her mind, which is in her power belongs to Rama alone. She f urthcr says 
that by not accepting her, Rama has forgotten everything about her viz. her 
noble birth, conduct, his love for her, her devotion for him and her character 
and out of anger, like a mean person has hit her at her feminity (stn-1n1m), 

where she docs not have any control.32 And then comes her fire·ordeal, 
which proves her chastity, on the authority of the very fire-god. The same 
boldness she shows while taking an oath of her chastity, prior to entering 
the earth, never to come back again. 33 From several centuries, Sita has remained 
an ideal of a chaste wife, because of her self-confidence and self-respect. 
She is never shown as a weakling. The mythical accounts of the two ordeals 
obviously only heighten her stature but do not mar her character. Even the 
twentieth century woman of the era of "Womens' Lib." can accept Sita 
for her self-confidence. 

These arc some striking facets of the story of Sita, one of the principal 
characters of the Rfimaya{Ja. 
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RELATION BETWEEN THE JpJHUS AND 
THE ~TUS IN THE ~GVEDA 

G.V.DAVANE 

Introduction : The Rbhus arc minor divinities, who have been invoked 
in 11 hymns (viz. I-20, 110, 111, 161; IV-33 to IV-37; VII-48) in the 
/Jgl'cda. They are three brothers, Rbhu or Rbhuk~an, Vibhvan and Vii.ja. 
Their father is Sudhanvan of A1igiras family. They arc as bright as the sun 
siiracak,<;asab. They arc strong and sturdy having chins as strong as iron 
aya!1sipra!1, children of strength san1so napfila~1, heroes nariif.1. They possess 
physical and mystical power sacJ and can wield their miraculous powers mayiif.1. 
They arc intelligent l'l"pascitafJ and wise d/Jirasa~1. Dy nature they arc cheerful 
raIJiIJ.1 and straightforward rjuya1 1ab. They arc of truthful chants satyamantriif.11 

gracious succtasab and bountiful magha11;J11ab. They arc very generous and 
they bestow choice-treasures upon the worshippers l'fijaraliial). They arc skilled 
artisans Sl'apasafJ, with deft hands su/JasliI{1. While working they use inventive 
power d/Jf, dhiti and work with mental concentration mmwsafJ paridhya and 
with special knowledge l'idman. They arc intimately connected with sacrifice. 
They arc conductors of sacrifice 11alwayab and officiating priests 1'iig/Jata!1. 

The feature that is very important about them is that they arc mortal 
nwrtiisa!1. These mortals could become immortal because they performed 
the following 5 miracles :-

1) From the hide of a dead cow they have brought out a living cow 
and have thus reunited the bere~ved calf with its mother. 2) Their aged 
parents had become crippled and were lying low like pillars. The Rbhus 
attended upon them wholeheartedly and rejuvenated them. 3) For the Asvins 
they fabricated a comfortable non-jolting chariot, which docs not deviate from 
its track. Without horses, without reins and with three wheels only it goes 
around the whole firmament. 4) For Indra they fashioned two bay-coloured 
horses, easy to yoke, which yoked themselves just on his word. 5) Tva~\f 
had created one bowl camasa for the gods lo drink their Soma-offering. 
These Rbhus made it fourfold. The gods were highly pleased with their feats, 
especially with the last one. Now the Rbhus were given a share in the 
Soma-offering during the Third libation sfiyam sa1 1ana. l3cing immortal now 
they became the friends of gods and particularly c:if Indra. Now they stayed 
high up in the heaven. 

There is yet one more curious thing about these B.bhus. They reposed 
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and slept at the house of Agohya for 12 days. During this period they made 
the fields fertile, plants stood on desert-lands and water l1owed in low-places. 

With this much information about the B.bhus, the scholars have tried 
to solve the problem. Who were the B.bhus originally ? Diverse theories 
have been put forth by various scholars in this regard. Following is the discussion 
about one such theory viz. The B.bhu - ]Jtu theory. 

The words B.bhu and rtu arc phonetically very close. Probably that is 
why one is reminded of the rtus while speaking about the ,8blws. The ]Jbhus 
have been identified with the seasons or the deities of the seasons long 
since. It was Alfred Ludwig, who put forth this theory for the first time. 
He says 1

, "In the oldest time the seasons arc three. They were personified 
in the B.bhus." Again he repeats2 , "Tva~!r had prepared one bowl. This is 
the whole year. The three beakers arc the three divisions of the year in 
three seasons. They measure it like a field with the measuring rod, the 
wide-opening bowl and divide it. (RVI 110,5). They serve the year naturally 
always anew and through it become sharers in the sacrifice." Scholars like 
Prof. Kaegi, Prof. Zimmer accepted this identification. Mr. ll. G. Tilak accepts 
it and explains it in further details. Accepting Sayai~a·s opinion that the B,bhus 
are also praised as the rays of the sun he remarks, 3 "We must, therefore, 
go a step further and hold that the B.bhus did not merely represent the 
rays of the sun generally, but the three seasons as connected with them 
as several European Scholars have suggested." After that Alfred Hillcbrandt4 

explained this theory in all details, taking the help of the Bnihma{JaS and 
the Srautasiitras. He connects RV IV 33, 9 cd - Vajo de1'ifiwmabhav/itsukarmii 
indrasya ]Jbhuk,~a Vfiru{Jasya Vibhni with the ciiturmiisya ritual in S.llr. II 
6,4, I and relates Vaja to Sakamcdlw, B.bhuk~an to Vaifradcva and Vibhvan 
to Varu{wpraghiisa. Ludwig and Tilak had already compared the 12 days 
slumber of the B.bhus with the twelve days of winter-solstice. Hillebrandt 
confirms it. He points out that the B.bhu-hymns in the RV have been used 
on different days of the Dviidasa/w sacrifice, especially in the Third Savana 
and that the B,bhus receive their share during this Savana. According to him 
DViidasiiha must have been originally connected with the winter-solstice, though 
at present it docs not have any noticeable connection with it, excepting its 
significant name. In the B,bhu-hymns Indra has been referred Lo as a friend 
of the Rbhus, Rbhuk~an has been assigned to Indra and Indra himself has 
been called B.bhuk~an, the lord of the B.bhus. According to Hillebrandt this 
is so, because Indra, the Sun-god is naturally the master of the seasons. 

As a f urlhcr proof for the B.bhu-]J/u identity he points ou l that during 
the Agm$/oma the Rbhu-s arc offered Soma at the Evening-pressing. Herc 
the Udgatr recites the ArbbaVil Pavamana <lnd the Hotr uses the Vaifradeva 
Sastra, which contains the Rbhu-hymn I 111 - In this Sastra at first homage 
is made to the Pitrs, then a graha is off ercd to San'tr, then there is salutation 
to Savitr and then comes the B.bhu hymn. Correspondingly in the Grhyasutras 
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the year ends with A~fakiis. Generally the deities of the A~fakiis are Pitrs, 
Visvcdevas and alternatively the /Jtus. Thus according to him there is a 

parallelism between Dv<idas;JJ_1 - B.bhus and Ekii~{ak;J - !Jtus. In the Dviidafa}J 
the /Jtu-grahas arc drawn on the sixth day and this is regarded as beneficial 
to the vegetation and this takes place in the morning. In the afternoon the 
!Jtus are remembered only indirectly, while in the evening there is no reference 
to the /Jlus, Hillebrandt feels that this is so because the B.bhus arc present 
there. Thus according to him in these rituals the B.bhus and the /Jlus are 
alternating and the two names replace one another to a certain extent. 

In the Aitarcya Br;JJuna{Ja IV, 25, Prajiipati requests the seasons and 
the months to offer a sacrifice to him and given them ilrjii vigour for it. 
This reminds Hillebrandt of the B.bhus bringing fertility while sta)fog at Agohya's. 
He, therefore, says5

, "This also leads us to the assumption that B.bhu was 
an old name for the seasons and that as an appellative it has been replaced 
by rtu as early as in the Dr;JJunaIJa period." 

After Hillebrandt many scholars have repeated this theory. Reccntiy Prof. 
Jean Haudry of the University of Lyon (France) has advocated this theory 
very vehemently in his scholarly articlc6 written in French "Les B.bhus et 
lcs Alf es" (The B.bhus and the Elves). He maintains that the B.bhus are the 
deities of seasons, whose main function is to lead the year at the critical 
period when it is decaying in winter and to reach it saf cly to the beautiful 
season of Spring of the next year. He explains the five miracles of the B.bhus 
and their long slumber of twelve days in the light of this theory. 

1) He begins with the quadruplication of the cup of Tva!Hf. According to 
him making the cup fourfold means reproduction of one cup in three examples, 
perfectly identical, so that these arc indistinguishable from the original. The 
three, along with the original, make the number four. One cup was the 
indiffcrcntiatcd year, a sort of chaotic condition. The B.bhus as three seasons 
make it into four by means of the creation of the annual cycle of three 
seasons. Prof. Haudry draws attention to two similar cases pointed out by 
Prof. Dumczil in his Tarpaeia. In the Roman Mythology, Mamurius Veturius 
reproduces the shield of Mars in 11 examples exactly identical. These represent 
the year with the twelve months. Similarly in the German mythology the 
ring of Draupnir reproduces its own example every ninth night. This is symbolic 
of the reproduction of 3 seasons of three months each. Haudry says that 
in all such cases a miraculous power is at work. It is the capacity of exactly 
identical reproduction, imitation, which is simultaneously a creation and an 
illusion, M;iy:i. These arc the M:.iyJs of the B.bhus referred to in RV 111 
60,l. 

2) About the re ju venation of the parents, Haudry has absolutely no dirticulty 
in explaining the parents as the Heaven and the Earth, as several scholars 
before him had already explained. These parents arc decaying towards the 
end of the winter and arc refreshed again at the advent of the Spring. 
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3) In the miracle of the cow, the hide of the dead cow is the old year 
and the living cow coming out of it is the new year. The calf is the year. 
It loses its mother at the end of the winter and regains her .... when the 
Spring begins. In RV I J 61, IO one ~bhu leads a paralytic cow to water. 
According to Haudry in order to gain the new year the ~bhus sacrifice the 
old year, having attended upon it during its full course. Elsewhere the cow 
is called Vifranlpa and stands for the abundance brought out by the good 
season. 

4} While explaining the miracle of the horses of Indra, Haudry bases his 
views on the explanation of the lndra-Vrtra myth as given by Prof. Luders 
and Prof. Hillebrandt. According to these scholars this is a cosmogonic myth, 
which represents the end of the winter brought about by the sun of the 
summer. Every year Vrtra, the winter, is murdered by Indra, the sun of 
summer. According to Haudry the ~bhus have no connection with the heroic 
feats of Indra, because they do not possess martial characteristics. As deities 
of seasons the ~bhus fashion symbolic horses for Indra and these horses 
bring him every year face to face with Vrtra, the cosmic winter. The fashioning 
of the horses is not real but is to be taken just symbolically. 

5) While explaining the miracle of the chariot of the Asvins, Haudry says 
that the Asvins were originally the deities of Light. Later only they have 
become deities of Health, Physidans. Their sister-spouse Surya (the day·time 
sky) is carried away by the demon of Darkness and they rescue her. In 
the annual cycle they rescue the normal sky from the demon of winter. 
The Chariot of Asvins serves the same purpose. The chariot fabricated by 
the ~bhus is just symbolic and not real. 

Haudry has given a very critical and profoundly scholarly explanation 
of the twelve days' slumber of the ~bhus. According to him these 12 days 
arc the 12 days of the winter-solstice. Defore him eminent scholurs like Ludwig7 

Weber, Zimmer, 13. G. Tilak8
, I-Iillebrandt9 had alreudy explained the slumber 

of the ~bhus as the standstill of the year during the 12 days of the winter-solstice. 
The twelve duys approximately represent the difference between the 12 lunar 
months and one solar year. Haudry points out that in the Iliad, Zeus along 
with other gods goes for the feast of the Ethiopeans (those with the faces 
of light) for 12 days. This period is said to be the night for humanity. He 

also finds parallel between this sleep of the ~bhus and 'the sleep of the 
year' in the Greek mythology. There EVI cc UTOS is called the nocturnal 
period and this is originally a word for the winter-solstice. During their sleep 
the B.bhus have made the fields fertile. They have made the plunts grow 
on desert lands and have led water to low-places. According to the Greek 
mythology also this period is the Time, outside the time, when everything 
else excepting the Time is asleep. Whilc sleeping the ~bhus, the seusons, 
preside over the passage of the new year, thus assuring the return of the 
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~od seasons. Thus they arc responsible for the good running of the annual 
~fcle, at the critical period when the preceding year passes lo the next. 
These events of the annual cycle have been later transferred lo the cosmic 
cycle and the ~bhus have been taken as responsible also for the good running 
of the cosmic cycle, when the preceding cosmos passes lo the next. 

According to Haudry the statement that the ~bhus attained immortality 
means that the seasons obtained the year. He points to a rcference10 in 
the Satapatha 1Jriil11na~1a where immortality has been equated with the year. 
He refutes the view that the ~bhus were skilled artisans or smiths. !Jta with 
which the ~bhus are associated in the hymns is connected with the word 
rtu by Haudry. He thinks that the word rtu originally denoted 'concordance' 
and then only it came lo denote a season. It is the concordance which symbolises 
the cup of Tva~lr and its reproductions. 

The whole discussion is, indeed, very scholarly. Yet I find it difficult 
to accept that the seasons form the original natural basis of the Rbhus in 
the !Jg11cda proper. 

I) In the !Jgvcda proper there is no trace of this identity. In the course 
of all places where the Rbhus arc mentioned, nowhere do we come across 
any reference to the rtus. In the 11 Rbhu-hymns neither the ~bhus nor their 
miracles have any connection with the rtus. The rtus have been referred 
to only once in the course of these h}mns viz. IV 34, 2 - Uta rtubhifJ 

!Jbhal'O miidayadhn1m. Herc the !Jbhus have been invoked to find intoxication 
(in Soma) along with the rtus. In fact since here the. ~bhus and the {tus 
have been mentioned quite distinctly, side by side, is this not a clear proof 
of the fact that the two arc not identical? The adjective {tupJJ.1 occurs only 
once in IV 34, 7. There it means, 'those who drink at the appointed hour.' 
Now flu as a common noun occurs in the RV so often in various grammatical 
forms as rta1'ab, rtii11 etc. Among these numerous places not even once is 
there any reference lo the ~bhus or to any one of their miracles. 

2) Most of the old traditions of the RV arc known to Sayal)acarya and he 
always voices them through his commentary. It is worth noting that throughout 
his commentary he has nowhere referred to the Rbhu-!Jtu identity. Al I 
161, 11 he remarks, "Herc the Rbhus have been praised under their form 
as the rays of the sun" and quotes Yaska - ''Adityarasmayo 'pi !Jbha1'a ucyante." 

Thus he accepts the rays of the sun as the natural phenomenon underlying 
the Rbhus; but he never refers to their connection with the seasons. It is 
a proof of the fact that in the Rgvedic tradition the ~bhus were not identified 
with the seasons till the period of Saya1~iicarya. 

3) While explaining the sleep of the Rbhus as the winter-solstice Ludwig 
interprets abhogaya in 1-110, 2 as 'the inclination of the ecliptic with the 
vernal equinox'. I think it just means 'that which was coveted by the Rbhus' 
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i.e. 'a share in the Soma-offering.' 

Ekam camasilin caturaJ.1 kf1.10l:ma (1-161, 2) clearly refers to the four 
divisions of the cup and hence this cannot denote the three seasons as Ludwig 
holds. 

4) Hillebrandt is supposed to be a staunch advocate of the ~bhu-/Jtu 
identity and is often quoted as such by the later supporters of this theory. 
Dul if one carefully reads the sections on the ~bhus in his Vedic Mythology, 
it is clear that he is very much hesitant in accepting this identity in the 
~gvcda proper. In the section 'The 8lus in the Ritual' Hillebrandt says 11 

about the rtus, "-------- they arc never actually treated as independent deities 
------- That is to say, the /Jtus play a minor role in- the /Jg1 1cda in comparison 
to the ~bhus and their· celebrated efficacy. Their name has not developed 
beyond its appellative sense. There is no mention either of the divineness 
attained by them or of their special deeds. ------ On the other hand, no 
special significance has been attached to the efficacy of the cult of the ~bhus 
outside the !Jg1 1cda and its schools." A lillle further he points ou,t the close 
connection between the art of chariot-making and the ~bhu-s in the Sraula-stilra 
prescription that a Ratlwlqt should install his fire with the laws of the ~bhus 
(A.P.S.S. V 11, 7; K.S.S IV 9, 5). He closes 12 the section on the ~bhus 
with the words, "I think in the ~bhus we have the gods of a tribe in which 
the art of chariot-making was specially cultivated. It cannot, however, be 
ascertained whether they were originally regarded in the tribe as the genii 
of the seasons or they attained this position only after they had been admitted 
into the Vedic cult; but this is not of importance. Perhaps ~bhus was the 
name of the gods of the tribe and Sudhanvan the name of its mythical progenitor; 
we cannot decide more exactly---- The importance of chariot-making and 
the skill needed for it might have been the basic reason for accepting the 
tribe and for including their gods in the Vedic cult." Thus it appears that 
Hillebrandt is convinced about the ~bhu-!Jtu identity in the post-~gvedic 
period, in the period of the Briiluna{WS and Srautasutras; but he is very 
much hesitant in accepting this identity in the !Jg1 1cda proper. He admits 
that it cannot be ascertained whether the ~bhus were originally the genii 
of the seasons. 

Also one cannot accept Hillcbrandt's opinion that the ~bhus and the 
/Jlus are alternating in the Srauta-rites and that the !Jtus arc the substitute 
for the ~bhus there. For instance, in the Darsaptir{iam;Jsa sacrifice the 
~bhus-hymns have been used only very sporadically. While the !Jtus are 
offered their grahas ceremoniously. Each graha has its own deity and its 
own officiating priest. Even the seasonal-bricks, !Jtavyiis have been treated 
at length during the Ag11icay;wa. The !Jtus arc not absent even in the rituals 
where Arbhal'a Pa11ainiina is recited. The parallelism which Hillebrandt 
establishes between D11iidas:J{l- ~bhu and Ekii-?fakii-~lu is very much far-fetched. 
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4) No doubt Prof. Jean Haudry's dissertation on the ~bhus is profoundly 
scholarly. However, it is difficult to accept his theory that the ~bhus are 
originally the genii of the seasons. The five miracles of the ~bhus cannot 
be explained reasonably on the basis of this theory. Rightly has Dr. J. R. 
Joshi said, 13 "Further, the miraculous deeds of the ~bhus arc not explained 
satisfactorily on the basis of the naturalistic interpretation of the 
~bhu-mythology." 

Let us take a survey of the 5 miracles, one by one, from this angle. 

i) Quadruplication of one cup of Tvam cannot be the reproduction of 
one cup into three identical cups, denoting the division of one indiff ercntiated 
year into the cycle of three seasons. In that case it ought to have been 
described as the division of one cup into three only. How can the three 
seasons make the number four along with the original year ? When the 
year is divided into the three seasons, the chaotic condition of the indifcrentiatcd 
year comes to an end. The two cannot co-exist. On the other hand, the 
~bhu-hyrnns refer lo the co-existent four cups so often e.g. Uta tyfun camasJm 
mframakarta.fraturalJ puJJa~1 (I 20, 6); Tyfun cit camasam ... ekam santamakr~1ta 
caturl'ayam (I 110, 3 cd) etc. The fact that the four divisions are coexisting 
is obvious from IV 33,6 - n"bhrajamilnanicamasan aheJ1ave11a1 Tva~ta caturo 
dadrsniJJ "when Tva~\f saw the four cups, shining like a day, he longed 
for them." Moreover, the description 'shining like a day' can be applicable 
to the summer and to a certain degree to the winter, but definitely not 
to the rainy season. 

Again when Tva~~f secs the one cup divided he is so annoyed that he 
thinks 14 of killing the ~bhus. Now an indiffercntiated year being divided into 
three seasons is not such a grave fault that should upset Tva~!r so much. 
Moreover, the gods are highly interested in one cup being divided into four. 
At I 161, 2 Agni says, "Make one cup into four. This is what the gods 
have told you. 0 ~bhus, if you do this you will be worthy of sacrifice along 
with the gods." Why should the gods be interested in the division of one 
year into three seasons so much that they have put such a good incentive 
for that work ? In the period of the !Jgvcda. the gods never received any 
seasonal sacrifice. It was a later development. 

In fact the preparation of the four cups has been described in the 
~bhu-h)mns in such realistic tcnns that it cannot be just symbolic as Haudry 
understands it. The ~bhus are taking measurements of that cup with wide 
opening, in the manner of a real surveyor. While they arc doing it the people 
have collected around and arc admiring this feat (RV I 110, 5). While preparing 
thcs.e bowls there is a difference of opinion among the three brothers as 
to in how many divisions it should be divided, in two or three or four. 
(IV 33, 5). This work requires quite some time. While working the ~bhus 
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are discussing as to which one out of the waters, the fire and the earth 
is the most important. (I 161, 9). The work requires a lot of wisdom, an 
original inspiration, Kfivya (IV 35, 4). Unless the work was a skilled work, 
the gods would not have bestowed upon the "B.bhus such a high prize as 
immortality. 

Again in I 161,3 the B.bhus say lo Agni, "We have yet to finish our 
previous commitments viz. (i) the fashioning of a horse (ii) The fabrication 
of a chariot (iii) the fashioning of a cow (iv) rejuvenation of the old ones. 
0 brother, after we have performed all these works, we shall look to your 
work." 

If the division of one cup rnto four means the division of one indifferentiatcd 
year into three seasons, then this division being brought about all the remaining 
works will be automatically accomplished and this work of division of cup 
need not be postponed on account of the commitments. According to Haudry 
the remaining four miracles also denote that the ~bhus as season lead the 
old year lo the new one at the critical period of lhe passage of the previous 
year to the next. 

(ii) Once the "B.bhus arc taken as the seasons, their parents can easily 
be ex.plained as the Heaven and the Earth that grew old in winter and regained 
youth in the Spring. Ilut this feat of the B.bhus also has been described 
in the B.bhu-hymns in a very realistic manner and it deserves to be explained 15 

otherwise. Probably the parents suffered from something like a paralytic stroke. 
The ~bhus served them with hard work ('parivj,c;{i') attentive care ('vc{;aJ1a') 
and miraculous powers, da1i1sanii (IV 3 3,2). It seems that the B.bhus had 
knowledge of some medicinal herbs rich in what we today call 'Vitamins' 
and 'hormones.' After a long standing rigorous treatment in addition to these 
herbs, the parents were cured lo such an extent that they could walk freely. 

(iii) It is difficult to understand the hide of the dead cow as the old 
year out of which the living cow of the new year is created. How can the 
calf, the year itself lose the old year. and regain the new year ? 

This miracle has been described in the hymns in very realistic manner and 
needs lo be explained 16 otherwise. It seems that the ~bhus have accomplished 
this feat with their knowledge of veternary medicine and surgery. 

In case of miracles (iv) and (v) the forms of the root, ta..k~ have been 
scrupulously used again and again as pointed out by Haudry himself. He 
feels that the action denoted by that verb is not actual but just verbal and 
it should be taken in a secondary sense; but it is possible to explain it as 
actual 'carving' by these skilled artisans. 

In order to prove that the horses are not real but symbolic, Haudry 
maintains that the ~bhus have no connection with the martial exploits of 
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Indra and they do not possess martial characteristics; but in the course of 
the ~bhu-hymns we do come across reference to their heroism in battles. 
At I 110, 7 ~bhuf:t has been called 'nal1 fndrab .Mn1sii mii-Iyan Our Indra, 
younger by strcngh.' They are called saw1sab 1wpfila~1 'childern of strength' 
very often as in I 161,4; IV 34,6; IV 35,1; IV 35,8; IV 37,4. They are 
addressed as 11arnl1 'heroes' time and again, e.g. I 110,8; I 161, 11; IV 
34,5 and 9; IV 36,5. Their heroic deeds 1'lr)'ii{1i arc glorified in UI 60,4. 
They have fatty horses, pfro asviifJ and iron-strong chins ayal;siprfif.1 (IV 37,4). 
Vaja is called upon to protect the worshippers in battle (Vil 48, 2) and 
the three B,bhus along with Indra have been invoked to crush down the 
attacks of the enemies in VII 48,3. Hence there is no reason why they should 
not be associated with Indra in his heroic deeds and should not fashion 
the horses for him. 

The chariot of the Asvins also need not be just symbolic. These skilled 
carpenters might have really fabricated it. 

Further I do not think that immortality has been equated with the attainment 
of year in the !Jgveda. It might be so in the post-B,gvedic period. Moreover, 
one cannot accept 'concordance' as the original meaning of the word (tu. 

As for the 12 days' slumber of the ~bhus I must admit that till now 
I have not found a convincing explanation of this slumber on the basis of 
the ~bhus being taken as human artisans. It is possible that this refers to 
some ~gvcdic saga known in the days of the f.?gl'cda, but lost to the later 
tradition. In this context one can note Prof. Gcldner's remarks about this 
slumber :- "Unfortunately the myth is too fragmentary (Der B.gvcda Notes 
on I 110,3)." "An obscure legend. The acceptance among the gods seems 
to be preceded by a transitional period, a somnambular condition, similar 
to sleep.'' (Notes - I 161, 12) "Docs the piida belong to the speech in 
the Agohya-legcnd ?"Notes - I 161,13). 

It is possible that the ~bhus had introduced some important innovations 
- probably in the practice of the sacrifice -, which were strongly opposed 
by the orthodox sections in the society. The ~bhus might have undertaken 
a tour for the propaganda of their innovations. During the course of the 
tour they might have stayed in the house or an inlluential person named 
Agohya. Through his influence the orthodox people might have been persuaded 
to accept these innovations and thenceforward the ~bhus might have been 
given an honourable status in the society. 

Finally, the statement that the ~bhus were mortal beings, who attained 
immortality through their good works has been repeated time and again in the 
course of the ~bhu-hymns. milrt;JsalJ sm110 'amr1a111Jmana.fo~1 (I 110,4) amartyc{w 
sra11a icc:/1amiimil,1 (I 110,5) YJ dc1'asa~1 ::tbhavat:I suk(ty;i (IV 35,8) Saud/Janvanfi 

abhavatam(lasa(1 (IV 35,8) Athfi dcl'C?l'amrta/l'amanusa (IV 36,4) etc. 
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The ~bhus themselves are conscious of their lower status, being human 
earlier i 1idiinaso janmanalJ (IV 34,2). 

It must be noted that in case of no other deity has such a statement 
been ever made that the deity is mortal. The human origin of the ~bhus 
has been hinted at the Satapatha /Jriihma{Ja Ill 30, where other gods are 
reluctant lo share the soma-offering with them due to their human 
smell- manu,c;yagandhat11at. 

All this leads one to conclude that the ]Jtus do not form the original 
basis of the ~bhus at least in the ]!gvcda. 

Notes and References 

1. Der ~gveda - Verlag van F. Temsky, Prag 1877, Vol.III, p. 188. 

2. Ibid. p. 335. 
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4. Vedische Mythologie Vol. II pp. 120-137; English Tr. by S.R. Sarma, 
Motilal Danarasidass, Delhi 1987 pp. 78-89. 

5. Ibid. p. 85; 

6. Bulletin d' Eludes Indiennes, Association Francaise pour !cs Eludes 
Sanskrites, PARIS, No. 5, 1987, pp. 159-219. 

7. op. cit. Vol. III 335. 

8. op. cit. Orion pp. 168-170. 

9. op. cit. p. 84; 

10. S Br. XI 1,2, 12. 

11. op. cit. p. 87. 

12. op. cit. p. 89. 

13. Some Minor Divinities in Mythology and Ritual in the Veda - Deccan 
College Post-graduate and Research Institute, Poona 6, 1971 p. 60. 

14. RV I 161, 5 Haniimcnan iti Tl'/1,<>fiI yadabraviccamasam ye 
dcvapilnamanindi~uJ:i. 

15. I have dealt with this miracle in details in a paper to be published 
·elsewhere. 

16. I have explained this miracle in an article to be published soon elsewhere. 



TWO EARLY VAsUDEVA IMAGES AND JINA 
PARSVA ICON FROM KA~ATAKA 

M.A. DllAKY 

So far no pre-Ca.lukyan, that is lo say early Kadamba (c. 350-540 A.D.) 1 

or, for that matter, early Ganga (c. A.O. 350-750)2 sculptures have been 
traced in ancient Kan:ia!aka. And even of the very early CU!ukyan period 
only very rarely loose sculptures have been found. 3• The knowledge concerning 
the slate of the earliest CU!ukyan sculptures is restricted to the rock-cut cave 
temples met with at the famous sites of Dada.mi (Vatapi) and Aiho!e (Ayyovo!e 
or Ayyavaje) 4

• And among these caves only one, ... Cave m, ... allributable 
lo the period of the Calukya regent Mal'1galda (A.O. 578), is of Bhagavata 
dedication and, as its consequence, possesses Vi~ouite figural content. Under 
the circumstances, the two early Vusudeva- Vis!Ju images noticed in this article 
assume significance even when they arc not in the best state of preservation, 
nor do they possess artistic pretensions of high order. They arc, if an;1hing, 
purely archaeological documents, of course of some positive value to the 
history of early sculptural art in Kar!Ja!aka. 

The first instance hails from Agara, District Mysore, in the ancient Gangava~I 
tract of south-eastern Kar!Ja!aka. Except for the lower left arm (akimbo) 
which holds a remnant of an indistinct object, the three other arms arc noticeably 
mutilated (Pl. I). The deity's kiri/a-crown, alongwith the presence of four 
arms, however, may be taken as an evidence for a Vi~l)u (and not for Surya 
or Skanda5

) image. The general posture of the deity, the shorter upavila 
(pearl-cable type), and the style of the waist-cloth indicate its southern origin 
as well. as a date late in the sixth or at least early in the seventh century 
A. 0. The face is somewhat abraded; but the sculpture reflects power and 
strength of poise which e·arly southern Vi~Qu figures most often do. 

This Vi~1Ju image, when photographed, was located within the environs 
of an old Ga1'lga temple now going by the name of Ourga-Paramcsvari. (The 
sculpture, assumably, may still be there.) The temple under reference is an 
interesting structure. Above the base, the viin:Ina 's walls and superstructure 
reveal fresh construction, the gurjliama{1</apa or closed hall is more or less 
preserved in original condition.The pralikrama adhi,<;f/Jfina (Pl. 111) with its 
jagatl (basal plinth course), heavy kumuda-torus and the pruti-ka{J!ha showing 
vyiila figures in prolile is in a typical Ganga style and is reminiscent of 
the adhi,c;/biimis of the temples at TalkacJ (Talaka<)u), the old capital of the 
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Gangas.6 The Agara temple, which lo-dale has remained undescribed in detail, 
may be of the 10th century or even possibly earlier, though how much, 
can be ascertained only after a detailed analysis which in the present context 
is not relevant, with one qualification that there may have been an earlier 
foundation in brick in these environs in which the Vi~Qu image probably 
was enshrined. As far as the provenance of the Vi~QU sculpture is concerned, 
it was ancient Gangavac;IT. It can then be looked upon a Ganga sculpture, 
a truly rare and fairly early piece for that matter. It may have been shaped 
in the period of the Ganga monarch Durvinila (c. A. D. 575-625). 

The second image of Vasudeva (Pl. II) hails from Dal!igamve in Dharwar 
District. Some 25 years ago, it was noticed by the author in the collection 
of sculptures within the precincts of the famous Kedarc5vara temple. Excepting 
for the weather-beaten or abraded and damaged face and the mutilated feet, 
the image is well-preserved. The cakra, the conch, the personal ornaments, 
and also the meagre terracolla-likc padmaprabhii-halo exude the flavour of 
folkish art, the craft of carpentry to be precise. The stone-bar at the back 
of the image's head, which connects the upper hand attributes, is a feature 
generally not met with in Indian context but is encountered in some of the 
Cambodian Harihara images of the 7th century A. D. 

Our Vasudeva-Vi~Qu apparently is of the date converging toward the 
beginning of the 7th century as judged by its general style including the 
striated plates of the dhoti, a feature that one notices with the sculptures 
of Mangalda's times. 

The image of Jina Parsva (Pl. IV) included in this article is also from 
fla!!igamve and was also seen amid the aforenoted collection. To all seeming, 
it was a cult figure in one of the three Jaina temples reported in the inscriptions 
from this ancient town. 7 Besides the halo (bhflma!J<fala} and the seven-hooded 
Nagaraja Dharal)endra (partially damaged), there is the parasol (chatra} as 
one of the prfitihfiryas or attendant glory-s)'mbols included in the icon's 
accompaniments. The gr;Jsamukha at the apex acts as though a key-stone 
mask, swallowing the upsurged ends of the convolving makara-toral}a (also 
mutilated) which fonns the upper section of the parikara. The left hand 
is broken and the lingers of the right arm of the Jina arc effaced; so are 
the legs from knees downwards along with the lower half of the parikara-frame 
mutilated. Image's beautifully formed meditative countenance, though eroded 
and slightly mutilated, places it above the general run of the Jina figures 
of the period of the Calukyas of Kalyarya. Very probably it belongs to the 
period transitional toward the Calukyan. 

Notes and References 

1. Early Kadambas had been vanquished by their erstwhile feudatories, the 
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Ca.lukyas, by c. A. D. 540. 

2. The early Galigas had to accept the vassalhood of the Ril~traku\as in 
the latter half of the eighth century. 

3. One of these is what seems a Vi~QU image that was lying in the Mahil.kO\a 
temple group precincts : (Cf. the Encyclopaedia of Indian Temple 
Architecture, Vol. I, Part 2, New Delhi 1986, pl. 6); the second is a 
lower half of the Mahi~amardini image (Ibid., pl. 27). 

4. One Sivaite and the other a Jaina cave at Aiholc and Cave I-III (Drahmanical) 
and Cave IV (Jaina) at lliidii.mi. 

5. Skanda is usually represented as a single-headed and two-anned deity 
in early instances as known from Silma!aji in Northern Gujarat (c. 5th 
cent. A. D.). The famous U~ipi Sri-Kf~JJa, judging from its photograph 
seen by the author, is a two-armed Skanda holding a spear (right arm) 
and a cock (left arm, akimbo). I have no knowledge whether the photograph 
of this image has been published in any serious journal or in a book 
pertaining lo art or archaeology. 

6. Cl EITA, II, part 2, New Delhi 1986, p. 188, Text Fig. 66 d. 

7. Probably it was in the basadi of Kcsavanandi A~\opavasi-bhanaraka. (Cl 
Epigraphia Camatica VH, Shikarpur ti., n°I 20.) 

List of llluslralions 

I. Agara, Kari:ia\aka, Vi~Qu, standing. c. late 6th or early 7th cent. A. D. 

II. DaUigilmve, Karcya\aku, Vi~r:iu, standing. c. 7th cent. A. D. 

III. Agara, Kan:ia\aka, Durga-PararncsvarI temple, pratikrama adhi$fhiina. 
c. 10th cent. A. D. or earlier. 

IV. Ba!figamve, Kan:iataka, Jina Padva, standing. c. mid I 0th cent, A.D. 

(All the photog~aphs arc reproduced here by the kindness and courtesy 
of the American Institute of Indian Studies, Varanasi.) 
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Agara, Karnataka, Vi~l)U, standing. 

c. h.1Lc 6th or early 7th century A. O. 
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lla!lit"'111 •.:. K <1111ataka, Yi~Qu standing. c. 71.h ccnlury A. D. 
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Ua!!igamvc, Karnataka, Jina Parsva, 
~lauding. c. mid IOLh century A.O. 



A MARCH TOW ARDS THE TEXT OF 

KALIDASA LITERATURE 

REWAJ>RASADA DWIVEDI 

The manuscripts, emerged through the pen of KalidaEa himself, for his 
own literature (KL) arc not available in their original form and script : IJrii.hmI. 
What is available as the source of KL for us are the copies prepared under 
a long current of copies, coupled with manifold treatment of transliteration 
int0 different scripts of India and her territories of ancient days. The practice 
of copying and transliteration have also been continuing for a period of 15 
to 21 centuries of India's past. Obviously the copies, designated as manuscripts 
and the transliterations, available to the present age happen to be the specimen, 
prepared in the latter half of the second millennium for the KL after it 
came into existence. At the same time, KL had had an opportunity to be 
received vastly in every part of India, and in almost all of her subcontinents, 
called the Greater India for all of the centuries past till then. As a ·result 
every part of India is equipped with a large number of copies of KL in 
so many scripts. This kind of plurality in centuries, scribes, scripts and time 
is enough to deviate any literature from its original form upto a considerable 
extent, especially in the ages of scarcity of paper and absence of printing 
press. The KL also faced this crisis of change in its original shape upto 
25% at least. Words were misdeciphered, sentences were reshaped, orders 
of verses and dialogues were reversed and some new chapters were introduced 
into the KL. So much so, some complete works like Nalodaya, Jyotirvidiibhara1p1 
etc. were also credited to Kalidasa, the writer of Raghuvarnsa, etc. Contrary 
to it, some genuine verses were dropped from running text of Raghuvamsa, 
etc. even by the commentator like Mallinatha. 1

' 

Since 1792 the editors of KL have constantly been facing these challenging 
questions, finding the majority of manuscripts, as also the antiquity of records 
incapable for a complete solution the"reof. At this stage of serious change 
in old documents, a concentration upon the practice of reconstruction is t~c 
only way .left for a scientific solution. 

As infonned ·by me in the paper "The Problem of Reconstruction of 
Kalidasa's Text",2 as also in the introduction to the second revised edition 
of the Complete Works of Kalidasa, 3 it is only the suitability of Readings, 
Orders, etc. which can help the march towards the reconstruction of KL 
To the best of my knowledge the majority and antiquity of manuscripts, 
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as also the citations and commentaries of ancient days have not proved of 
much help in many cases. As far as the suitability is concerned, it permits 
lo reshape the old readings and, if needed, to imagine a fresh reading also. 
This step of editing needs the prior knowledge of the shapes of the symbols 
of the alphabets in contemporary scripts and the exercise of transliteration 
loo. In a nutshell, the comparative study of changing script and suitability 
of readings are the best means lo restore the original text of an old record, 
the original manuscript of which is not available and, therefore, which is 
a subject of imagination through a long chain of copies alone. Afler a lapse 
of 210 decades or so the KL also needs its reconstruction and the search 
of suitability of readings, existing and imagined both, on the gro~nds of different 
shapes of transliteration, based on a thorough exercise of KL itself. For 
examplc-

1. In the fourth stanza of the first verse of Abhij1Jii.nasiikuntala 'pra1yak$abhifJ 

prapannasta0
' etc. the term 'PRAPANNAl:I' can easily be dropped. The absence 

of this term will cause no harm to the main idea - 'pratyak$abhifJ tanubhiravalu 

vastii.bhira~fiibhirisa~1. Same is the position of its only variant reading 
'PRASANNAl:I,' preferred by the eastern tradition of Sfikuntala's text, published 

in the Harvard Oriental Series.'1 'PRASANNAJ:I' is a clear term in comparison 
to the term 'PRAPANNAI:I,' which is a rather vague one, yet the latter alone 
suits to imagine a suitable reading 'PRAPANNAMS,0

' readily made available 
in the second revised edition of the Complete Works ol Kiilid;Jsa (BHU, 

Viinmasi-1986) on the grounds of suitability of meaning and the paleographical 
error in deciphering the Br5/11ni script or Kalidasa's age (13.C. 150 to A.O. 
400). 

Suitability : 

In the reading imagined afresh = PRAPANNM1S with the application 
or 'A+N' after 'NN' the sense or this term reaches its indispensability, by 
being an epithet to the meaning of 'vas' = 'you and we both' used in the 
stanza itself. Obviously the statement has now reached a stage of logical 
reasoning, presenting the sense - 'may the God, called ISA protect you 
and us all, surrendering ourselves to Him.' This kind of sense of 'saral)iigati' 

or 'pr;1palli' has been introduce<l by Killidasa himself in the first verses of 
his two other plays. In the play MJ.lavikag11imitra, the God is called 
"pra~1atabahup!wla' having its variant reading 'p!wlc. 'So also the God, named 
'STHA~U,' is admitted obtainable by a finn devotion towards Him, 
"si/Jirabhakth'ogJsu/ab!w' in the play VikramontaSiya. This sense of devotion 

is wonted ir~ the first verse of Siiku11tJ/a also. It is available with the new 
rc<1ding 'PIV\PANNAN' only, even though it is irnaginc<l one. 

!';1/cogrnphic:i/ Error: 

In the script ca!le<l BrJ./Jmi of Kiilidiisa's time the symbols of the syllable 
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A and N/M were so indistinct that those could be missed easily if written 
in haste or by a scribe not knowing the meaning of the term in advance. 
I do believe that those are missed in the present case and the real readi11g, 
'PRAPANNAMS0

' is deciphered as 'PRAPANNAS0
' resulting into the variation 

'PRASANNAif. The term 'PRAPANNA' in the sense of 'surrendered devotee' 
is used even by"" Kalidasa. His predecessors like Vyasa too use this tenn 
in the sense of devotion 'si$yastcham sfid/Ji m:Im tviiln prapannam' ( Gilii 
II. 7). On the other hand 'P' could easily be deciphered as 'S' as the symbols 
.of these syllabics are very much akin to each other. Happily the reading 
'PRAPANNAif has been supported by the copy No. G-340 of Asiatic Society, 
Calcutta, and by the commentators K;:[!ayavema, RaghavabhaHa, SrTnivasa, 
etc. explaining the word in the terms "Upcta~1' (Ka[ayavema), 'Yukta}J' 
(Riighava), 'Prapta~1' (SrTnivasa) like 'Ni,~1ww:ib' in the dissertation called 
'Siikuntalacarcii 0 . If the establishment of ifrara is meant, as reflected from 
the synonyms 'Pnlpta~1' and 'NJ~-;parmaJ:i' = perceived and established, the 
poet would have then used the term 'pratipannal}' used recurrently by him 
elsewhere in his works.6 The term 'Prasiddlw, '7 Kiilidasa's one of the most 
dear tenns, would have been much suitable in that case - 'Pratyak1-;fibhilJ 
prasiddhastanJ'" etc. After all one has to face the dispensability or uselessness 
of the term PRAP/SANNAI:I and has to lind way of their proving must. 
No doubt the tokens of A and N arc missed here and the original text remained 
'PRAPANNAl:I' alone. 

2. I am happy to realize that the reading in Raghuvarnsa XVII. 4 7 suggested 
by me in my paper read in the VI World Sanskrit Conference, is duly approved 
by the Copy No. 468-D/ 1892-1902 of 13handarkar Oriental Research Institute, 
Poona. The bundle contains folios of different parts of different copies of 
Raghuvmi1sa. The paper of the bunch containing canto KVII is black, perhaps 
due to its oldness. Prof. R. G. Nandargikar could not check this bundle in 
his edition of Raghuvamsa. 

In this verse Ragh. XVII. 4 7 'Sauryam Svapada0
' is the famol,IS reading. 

I have accepted it, as 'Sauryii.capada0
' on the ground of the suitability, 

paleography and the variant readings preserved in different traditions of India's 
East and West corners.7

" 

The suitability of the new readi~1g is discussed in my paper published 
in 'South Ascan Review' (Dec. 1984). On the paleography it is to be submitted 
that 'S' and 'N' have been modelled in a similar way of writing since 300 
IJ.C. to 200 13.C. as is evident from he Girinar inscription of Afoka's Edict 
and that of Dhattipraulu etc. ~ = S and :5{ = N were modelled in the similar 
shapes. 8 

So also 'C' (~ and 'V' (CU were wrillcn in a very resembling ligurc. 
In the case of mixture of both these groups one may be kd to mistake 
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one for the other, especially when wrillen indistinctly, i.e., (3l) and ('9) would 
be deciphered as ~ and C( if written with a hasty hand. Similarly, in the 
writings of these syllables continued in the inscriptions of Ku~ar:ias, Usavadata, 
Rudradaman, Satavahana, Samudragupta (400 A.O.), Candragupta (500 A.O.) 
etc., nasals were symbolised by giving dot '·' on the top of their preceding 
vowels. The symbols of 'O' (<\) and 'L' (aj are also equal in these inscriptions.9 

In this position and situation 'sauryam svapada0
,' the famous reading can 

easily be changed into 'fauryai'icapada0
,' especially in the case of 'parasavafl)a' 

where the nasal M/N is changed in N to join 'C'. As the reading 'CAPAOA' 
happens to be suitable, the other reading may be admitted as a paleographical 
error in deciphering the writings of old DrahmT. 

3. In the Allahabad inscription of Samudragupta, the symbols of ·~· (Dt) 
and 'M' (J{) also run with equality. It is not, therefore, impossible if 'K~ama' 
is taken as 'K$al)a' in 1Tl!ftWJ~ Afeghadiita IX. As discussed earlier the symbols 
of 'A' and '·' modelising nasal 'N' arc all the time written in an indistinct 
lining. As such '° K~ma-paricayam' would have been deciphered as 
'

0 k$a.JJa-paricayiin' by Mallinatha and other commentators. The sense, 'Cranes 
would also join you, as your look is able to make them pregnant' is expressed 
h~re as a suggested meaning. In the reading c K$aIJa-paricayiin' the sense 
of cause and effect is put in a clear expression, but the causation is not 
fixed in the cloud. The cranes are reported to be glad due to the pleasant 
occasion of pregnancy, leaving the agency of impregnancy understood. In 
this case the symbol of A is imagined, as the same line which is used as 
a symbol of A is readily available in the figure of 'Y' in Brahm/. Obviously 
the lines given on the top and al the bollom of the figure are enough to 
flash the idea of A in the Drahmi script of 'y'. After the practice of 'Parasavari}.a' 
is followed and the syi:nbol of A is imagined, the ' 0 yann0.0

' is transformed 
into '0 yannu 0

' in the present case. I think, on these paleographical grounds 
"'k$amaparicayan-nii11am' should be admilled as original reading which suits 
the context but deciphered otherwise : 'k$aIJaparicayiinntJnam.' 

In the same verse the first stanza ends with 'tvam' instead of 'tvam' 
due to the imagination of the symbol of A after 'Iva'. In case tvam would 
have been the original reading, the ·sincere and sensitive craftsmanship of 
the Poet would not have, then, used 'yatha', the sense of which (yathii) 

·is expressed by using the terin 'anuktlla' in the same stanza. If the term 
yat/Ja is used in the sense of 'Yatas' = because, then the use of the term 
'tatas' or 'talhii', is a must in the main clause of the sentence. And that 
is not available therein. The term 'Nunam' could not represent the term 
'tat as' or 'lath a: as it is not found so used. If the sense of causation between 
the statement of first and latter halves is meant like 'yatha = yatab tvii.manuktllab 
fapavano nudati, yata~1 catako nadati, ntlnam = tatµJ:i bhavantam baliikiifJ khe 
sev1~r;yante ', then the reading 'lvam' would only be the suitable text. Ilut 
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it would be possible only when causation is settled between senses of two 
statements. That is not the case. Merely a description is meant in this verse. 
It is, therefore, sufficient to say - 'Wind is blowing in your favour, by 
your left your friend Ciitaka is also roaring like you. The cranes, I believe, 
would also follow you in the sky, as your appearance is able to make them 
pregnant.' 

4. The symbols of Anusviiras in old script like Brilhmi used to be missed 
by writers/scribes _in the copies. The omission of Anusvaras also has resulted 
into some serious change in the text. For example, the suitable reading which 
is preserved in copies and different traditions is 'AVYAHATAI:I 
SVAIRA-GATEl:l' in Ragh.II.5 (Asviidavadbhi~1, etc.). Due lo paleographical 
mistakes it is understood as ' 0 HATA-SVAI0

' in so many copies described 
in the footnotes of KG-2. When the An11sviira is applied, the original reading 
is changed into the reading 'A VY AHATAII:I' that has been fol19wed by the 
commentators like Mallinatha and Dinakara. At the same time the last syllable 
of the word 'svairagatclJ' is changed in the 'tail}' and by that ~he case is 
formed as instrumental resulting into a total shakeup of the poetic expression. 
The means of the service pleasant to the Cow were enumerated with the 
end of the first half of the verse and their enumeration was finished with 
the usage of the term 'CA.' It is, therefore, very much pinching if the same 
practice is started again in the latter half of the verse by adopting the reading 
- 'AVYAHATAII:I SVAIRAGATAII:J', adopted by Mallinatha, etc. At the same 

·time the parity is marred when one of the two epithets (SV AIRA) of GATI 
is put in compound, leaving the other (A VY AHA TA) as independent one. 
The compound is also not admissible in such cases. In that case 'AVYAHATAII:I 
SVAIRAII:I GATAII:I' would have been the apt composition. Dul it is all 
deplorable, as the real reading is existing before the sensitive enjoyer of 
poetry : '°T AI:I SV AIRAGATEI:I.' The services are not possible if the movements 
of the cow are checked and the servant Dilipa does not reach the point 
where the cow has reached. Doth these invariable qualities are introduced 
into both the parts of service, when this new reading is favoured as an 
original reading. A large number of manuscripts with Hcmadri and Narayal)a 
missed the 'anusviira' after 'avyilhata' and read the text as 'avyahatai}J 
svairagatail}' instead of 'avyiihat;il} sv;iir;igate}J' supported by a good number 
of manuscripts and known to Arul)agirinatha as a variant reading. 

The omission of 'anusviira' is the fact that resulted the text 'SukhiivagilhafJ' 
into the reading 'sukhavagiiha"' in the first verse of . .8tusamhiira. Same is 
the case in the second verse of .8tusaii1hara wherein the terms 'NisfilJ' and 
SasiirikafJ' arc deciphered as 'nisasasiirika0 

'. 

5. The symbols of ~ and R were similar. So also symbol of A could 
have been deciphered as the symbol of 'U' easily. This is why the original 
reading ·s~~TAM' in Kumarasamb/Java ITI.51 is understood as 'SRA~TUM'. 10 
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6. The conversion of 'd' in 'kh' as also of 'a' in 'u' is also possible 
in the Briihml script of second ccnluryl 1 A. D. If the ~tusan1hiira is attributed 
to Kalidiisa, then the change of 'sukha' = W!1f into 'Sada' = ~ too falls 
into the category of a paleographical error in the Kalidasa literature. 12 Sarrie 
is the case of the reading · 'Pura.stat' in Miilavikiignimirra I. I where 'pu' is 
understood as 'pa' that is insignificant at all, because it provides the idea 
of 'aboveness' which docs not go in favour of Siva, by suggesting the sense 
'above or beyond all the Yatis. ' It is not sure that one himself observes 
the yoga which is announced beyond the practitioners of yoga. 'Purastat' 
is a reading which.does not have ambiguity, whatsoever. 

The symbol of 'E = ~· is introduced afresh and that of 'O' is converted 
into the symbol of 'E = -1...• in the same verse of M;J/avik.iignimitra, while 
accepting the reading 'Ekaisvarye-st/Jito 'pi pra!Jalaba/Ju-p/Jalc' instead of the 
original text 'Ekaisvarya-sr/Jito 'pi praIJalaba/Ju-plwlo '. This is also one of the 
paleographical errors in decipherment of the script Briil1ml. The readings 
with locative case have been adopted in all the editions but KG-2, whereas 
the majority of manuscript copies were reported to be in favour of the reading 
bearing nominative case (0 phalo). If the compound in the first two words 
is not admillcd to be, the first two words of the second stanza would, then, 
be composed as - 'dc/Je sammisra-kiinto 'pi' and not as it exists. 13 

So far as the existing reading 14 is concerned, it dissolves the vagueness 
of the relation being depicted between ]SA and 'pnil}atabahuphalatva' directly. 
In the reading having locative case with 'pha.Ja ', the aisvarya' becomes the 
counterpart of relation and that falls to be a subject of the fallacy called 
'neyilrtbatva' = indication, as it is related with iSA after a longer process, 
i.e., first it joins 'aisvarya ', then 'isa' one who possesses 'aisvarya' ! For 
the stronger paradox this kind of delay in exact relation is uncalled for. 
'One who is seen giving fruits of so many kinds, and therefore possessed 
the highest riches with him, bears the 'Krt1i', the skin of elephant, due to 
his detachment for wealth' is the paradox to be expressed here. It is given 
more clarity when the reading '°plw.Jo' is adopted as original. These cases 
fall into the purview of paleogruphical illusion in the symbols of 'e' and 
'o' in the verse ~ ~ etc. of the Mcghadiita (KA = f), KE = f =, KO 
= f 15• The illusion is more possible in the symbols of 'Y' and 'L' because 
they themselves possess the vertical line on their heads, 16 which symbolises 
the token of 'c' and 'o' as seen above. 

7. In the verse V. 12 of ]Jtusa1i1/Jura the reading adoped on the ground 
of imagination by me in KG-2 is as follows - 'nimnu-madhyavasa napyu~asi.' 
It was an error of decipherment of the syllabics 's' and 's', which gave 
an illusion of the word ' 0 avasiina' giving the sense of end, i.e., 'a lady, the 
end of whose middle portion of the body is well-sloped.' The statement 
'it is dawn even then the lady docs not lake herself off the bed' is left 
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un-reasoned. When the syllable 's' is imagined as 's', this difficulty is dissolved 
- 'She is not leaving her bed as she is 'avasa', not capable to do that' 
is the clear idea put with justification. 

8. The term 'Sanga' is taken as 'bhanga' in Ragh. 11.42, so also the 
term 'bhanga' as 'safJga' in Ragh. III.63. In the inscription of Dhattipraulu 
the tokens of 'Dh' and 'S' are twin brothers. The confusion between the 
two is not impossible, therefore, it is to be stated here that the term 'bhanga' 
in Ragh. 11.42 is caused by the printing mistake occured in Nin:iayasagara 
edition alone. All the other editions and copies run with the correct reading 
'Saiiga' only. In the verses III.63 the term 'sa1Jga' is changed into 'bhafJga' 
by me, as it alone supports the main idea of the sentence. 

9. The orthographical changes in the words rasanii I rasanii, bisa/visa, 
kubera/kuvera, kosa/ko$a, kosala/kosala, vasisfha/vasisfha etc. are also the 
cases of paleography in KL. Grammatical etymology helps here in the selection 
of better reading. The root «{. = Ras suits more than ~~ = Ra8a in the sense 
of taste and sound, if etymology is taken care of. It is, therefore, not improper 
if one reads '~: = rasanab' instead of ~~: = 0 rasanab' in AfeghadtJta 
XV ('Piidanyfisai~1 k va1;itarasanii' etc.) 17 The case of 'Saudami11i' instead of 
'Saudama"' and of 'do/Jada' and 'dauhrda' instead of 'daurhrda' are also 
the similar ones, which may be decided only on the ground of ·etymology. 
The 'Dvjrupa Ko$a ', wherein SaudaminI, dohada, etc. arc also given place, 
seems to be a move of channelization of the wrong done. 

These are a few cases of paleographical mistakes being faced in the 
editing work of KL. These are solved on the ground of suitability of meaning 
in KG-2 and I am happy to realise that almost all of them are supported 
later on by the copies called manuscripts. 

II 

The arguments in selecting the words, similes and ideas of KL are recorded 
in detail in my articles printed in Sagarika 17

". Herc is the record of new 
set-up of dialogues and plots of Kalidasa's plays in brief. 

1. There is a long chain 18 of conversation (2, 5-20) between the heroine 
and her lady friend 13akulavalika after the verse XIII of the act IV of 
Miilavjkfignimitra. Here the statement number XIII 'Paqhamam gaIJida.m via 
hadiisiie ultara.m 19 is reported to be a speech of NipuQikii, a lady servant 
of Irava!T, in the manuscript copy of Jaipur and the copies '13,C,D,F,G' checked 
by Pandit in his edition. So also Nipur:iika is the speaker of this sentence 
in the editions of Taranatha, Sriniviisa, Karnaraka Publishing House, Sahitya 
Akadcmi, Joshi and KG-1. Nipui:iika and the second queen Iravatr, are present 
where this chain of 17 dialogue, has taken place. On the other hand, in 
the copies 'A' and 'E' checked by Pandit this (Xlll) sentence is spoken by 
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the Heroine Ma.tavik.a herself. There must have been some reaction from 
Iravati if the statement would have been made by her friend NipuQik.a. Ilut 
no reaction from IravatI's side is introduced here. One the other hand, the 
sense of pleasure in heroine is left unexpressed, if the sentence XIII is not 
spoken by her. Thirdly, the statement XII of Dakulavalika is standing unresponded 
from the side of the heroine to whom it was addressed. The fourth difficulty 
is this that the statement XlV would not take place unless Malavika expresses 
her disaccord for the statement XII. All these objections are dissolved, if 
the sentence is spoken by Malavika20

• Through the term 'hadasae' a dramatic 
excellence is also woven here if the sentence XJII is spoken by Malavika. 
Dy that she wanted to make two statements : (ii 'You are very innocent 
in replying me thus, as the reality is not so' (your iisii = desire is 'hata' 
= baseless), (ii) 'Oh, so clever you arc.' In this second statement Dakulavalika 
is slighlly abused by her friend Millavika in a friendly manner, as she will 
do in her statement XIX by speaking 'dujjiidc' = ~ (i) in calamity and 
(ii) one who is an illegal child. An abusive language is welcome among the 
friends. Dy the term 'hadiisiie' Mrrlavik.a expressed her pleasure also, which 
was a must for the pleasant statement made by Dakulavalika in her speech 
no. XIl.21 

2. In the dialogucs22 12-13 after the verse lII and 1-2 after the verse 
IV.i the snake-biting episode of the fourth act of MJ.l:ivikiignimitram, the 
speakers differ from edition to edition. The episode starts with -

(i) the proposal of culling the limb, etc. 

(ii) the opposition of the proposal followed by a new proposal of inviting 
physician, and 

(iii) the acceptance of the second proposal with king's order to call the 
physician. 

The speaker of the sentence of the !1rst proposal is ParivnijikiI in the 
manuscript of Jaipur, so also in the editions of Pandit, Nirnayasagara, Karnataka 
Publishing House, 13ombay, Sahitya Akademi and KG-1. On the other hand, 
it (first proposal) is moved by the king in all the seven manuscripts 'A-G', 
used by S. S. Pandit for his edition of Miil:ivikflgminitra. In these editions 
and manuscripts, Parivrajika is reported to be the speaker of the sentence 
bearing the second proposal preceded by the rcfutal of the first. In KG-2 
the speakers arc arr:m.gcd as under -

Event 
I. The proposal for cutting thumb 
2. Difference of opinion on kings's proposal for 

the invitation of a physician 

Speaker 
King 
Parivrajik.a 
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3. Acceptance of the second proposal and order to King 
implement it soon 

This order of speakers prevents the proposal from Queen's susp1c10n. 
She would have taken it otherwise if ii would have been moved by the 
Lady Monk and opposed by the King. In the changed order when the King 
himself proposes the cutting of thumb of his friend = Vi<lO~aka, he seems 
to be a sincere and serious person for the Queen. At the same time for 
spectators King's proposal stands humorous, because they know the fact that 
this plan of biting has been seconded by the King himself. On the other 
hand, credit of the final proposal goes to the Lady Monk who would have 
opposed a ·proposal moved even by the King. On these and some other 
grounds the new order of speakers in the snake-biting episode of 
Afiilavikiignimitra stands suitable upto a good extent. 

3. The first statement (No. I) after Miilavikiignimitra V. 16 is reported 
to be a statement of Dharii:iT in the manuscript of Jaipur and the editions 
of Nirnayasagara, Taranath, Pandit and Iyer. Some other editors have also 
put it in the mouth of Vidu~aka. The dialogue next to it V.16.2 is available 
in the following shape in the editions published from Nirnayasagara and Sahitya 
Akademi - (after 'Vacchao') -

(i) Raja : 111audagalya ! nanu kalabhe11a yuthapatcranukrtam. 

(ii) Kancukin : Deva ! ayam Kumiira~1 - 'NaitJ.vata,,' (verse 17) 

(iii) Raja : Maudagalya ! 

Taranath reads it in this way -

(i) Raja : Af:.wdagalya ! nanu ka/abhcna yt1thapatcranuk(tam. 

(ii) Kaftcukin : Na1~fivatii vfra (etc. verse I 7) 

(iii) Raja : Maudagalya ! 

Doth of these readings bear the reaction from the side of Heroine as 
well as from Hero, after hearing the news of victory of their son Vasumitra. 
The Vidu~aka and the KaficukT arc debarred from the chance of greeting 
the Royal Couple on this auspicious occasion. If the first sentence is spoken 
by DhariryT, the Vidu~aka is left silent, and if the second sentence is spoken 
by King, the KancukT has also. lost his chance of greeting. 

In the reading available in the manuscript of Jaipur and in KG-2 the 
reactions of the Hero and the Heroines arc dropped, leaving them for Vidu~aka 
and KaikukT to speak. Reality is that the term 'riijii' after 16. I is supernuous. 
The KaricukT becomes the speaker of this second sentence, if the word 'riijii' 
is removed. And then emerges the real shape of the dialogues. Why docs 
the king address KalicukT alone when his close friend Vidii~aka is sitting 
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by the side of him? Why is the Queen left unlhankcd by the King, reported 
lo be greeted by her in lhcsc readings? Reality is that both, Queen and 
King, observe silence al the moment of greeting from Parivrajika, Vidii~aka 
and KaficukL, Earlier also the Queen observed silence after the speech XIV.6 
of the same act. She is there reported expressing her sorrow without verbal 
expression - 'DhiiriQI' : vi,'liidam nafayati' (V.XIV.7). With this silence 'dhirata', 
an essentiality of heroes (-hero and heroine both-) is also maintained. 

4. In the second prelude for the fourth act of Siik.untala, Anasiiya enters 
with a statement which seems to be irrelevant in all the printed editions 
(but KG-2). She is reported to be saying - 'I am not capable of moving 
my hands and feet even for my usual duties. As such what would I do 
even if awakened earlier?' At the same time another reading is available 
in Rasacandrikii wherein this incapability is shown in the Heroine. In 
Rasact111drikii Anasuya says - 'It is dawn. Let me awake Sakuntalii. Dul what 
would she do even after she is awakened, as her hands and legs do not 
move even in her daily works, very much accustomed to her.' From both 
these readings lo me the latter one is to be regarded as an original one. 
The term 'SE = ~· is understood as 'ME = q' and the harm is done to 
this entire speech of ~nasuya. I have adopted this very reading as original 
in KG-2. 

5. In the third act of Siiku11ta/a loo one complete chapter of dialogues 
of Priyarhvada and Anasiiya is interchanged in so many editions. They should 
also be adjusted on the ground of suitability. 

Ill 

The demarcation of plots called 'drsya' and 'sucya' in the plays of Kiilidilsa 
is also a difficult task. Detwecn the. acts in all the three plays Kalidasa has 
put preludes at the beginning of act I, III & V of M:Ilavikiignimitra, II-V 
in Vikramorvasij'a and II-IV & VI in Ab/Jij1J:IJJasilkw1tala. The Editors of 
the edition of Nirnayasagara press etc. put the headings 'Arika' = 'Act' at 
the starting point of prelude also. Sir M. M. Williams had tried his best 
to avoid this kind of mixture of the plots of two different natures, yet he 
could not extend the preludes of Vilm11norvasijta act III & V and of Sfikuntala 
act U, IV and VII upto the point, found in the shape of report = 'siicya.' 
The authority of the demarcation is bestowed upon the editors as manuscripts 
arc of ambiguous nature. In KG-2 these silcya plots arc recast and even 
in the chapters reported above preludes arc admiucd and the suitable headings 
arc added to. The peculiar thing is that more than one prelude is marked 
in Silku11ta/a before the acts IV and VI. Happily one copy of Sflkuntala preserved 
in the L. D. Institute of Ahmcdabad runs with the term 'dvillyafJ pravdakafJ' 
before the entry of si,'>ya at the beginning of the fourth act.23 

On the ground of the cases discussed above and to be discussed in 
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future, one is bound to consider the paleographical illusions, took place in 
the decipherment at the stage of transliteration. Desidcs, the originality in 
one of the available readings is to be decided on the basis of suitability 
alone so far as the reconstruction of Killidasa Literature is concerned. And •. 
if needed, some new readings and orders may also be sculptured in this 
march24 without hesitation. 
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ASVAGHO~A,S BUDDHA-CARITA IN THE LIGHT 
OF SANSKRIT POETics* 

M. D. GOIGIALE 

Until the year 1892, when the French scholar, Sylvain Le'vi published 
the first chapter of the Buddlw-Carita, the readers and scholars of Sanskrit 
knew Asvagho~a only by name. Today all his important works have been 
published and he is recognised as one of the most prominent poets of Sanskrit 
literature. He is well-known as poet and philosopher, and as the creator· 
of drama, epics and other philosophical and lyrical compositions. 

So far as Asvagho~a's date is concerned, scholars almost unanimously 
opine that Asvagho~a lived in the first century A.D. 1

• Y ct, very little of his 
personal history is known to us, though some infonnation is provided by 
his works themselves; and some legends have come down to us by tradition. 
Thus, in brief, he was a native of Sak.eta and was the son of Suvan:ifik~i. 
He was a bhik~u or Duddhist monk. He was born a BriihmaIJa and was 
master of various branches of Drnlunanical learning; afterwards, he was 
converted lo Buddhism. He was called Ac.:irya and Bhadanta as well as .Mahiikavi 
and Mahiivadin. These epithets clearly indicate his scholarship as well as 
his fame as a poet. 

The three literary works, which arc known for certain to be Asvagho~a's 
arc the Buddha-Carita, the Saundarananda, and the Siiriputraprakara!Ja. His 
fame as a great Sanskirt poet rests mainly on the !Juddha-Carita. 

The Buddha-Carita originally consisted of twenty-eight cantos. The Chinese 
and the Tibetan translations contain twenty-eight cantos and I-tsing, who 
travelled in India in A.O. 671-695, also knew this number. l3ut, unfortunately, 
the available Sanskrit text consists of seventeen cantos. Even of these seventeen 
cantos, only the first thirteen are genuine. The remaining cantos are composed 
by Amrtananda at the beginning of the nineteenth century. He adds that he 
did so, because he could not find a manuscript of the remaining cantos.2 
The first thirteen cantos arc definitely composed by Asvagho~a. hence only 
those arc taken into consideration for the purpose of the present article. 

The first canto begins with the birth of prince Siddhartha and the thirteenth 
canto describes Siclclhartha's victory over Mara and the attainment of ultimate 
reality (bodhi). Thus, the Buddlw-Carita-Mahiikavya deals with the life of 
the exalted personality named the Duddha and the Mahfikavi named Asvagho~~ 
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is the most suitable personality to deal with such a noble subject. He is 
an intelligent scholar thoroughly acquainted with all Drahmanical as well as 
Buddhist learning. Secondly, he is an earnest devotee of the Buddha and 
possesses a mind filled with intense love and reverence for the Buddha. The 
third and the most important thing is that he is a poet by nature endowed 
with creative imagination. Thus, with all these qualities, when Ahagho~a 
composes the life-history of the Buddha, he presents a masterpiece of poetic 
art to classical Sanskrit literature. 

Tradition says that Asvagho~a was born a Bra/1ma1Ja and afterwards he 
was converted to Buddhism. Modern scholars also agree with the tradition.3 

The evidence of his Buddha-Carita makes it clear that the poet has full 
acquaintance with various branches of Drahmanical learning. There are a number 
of places in the Buddha-Carita where Asvagho~a uses terms, concepts, legends, 
narratives and upamiinas from Drahmanical religion, culture, philosophy and 
literature. They conform with the tradition that Asvagho~a was of a BriihmaIJa 
family, was given disciplined training which was essential for a BriihmaIJa 
and was then converted to Duddhism.4 

But, though Asvagho~a wholcheaf!edly accepts Buddhism, he has obtained 
profound knowledge of Buddhist religion and philosophy, he is well-known 
as Aciiry1a or B/Jadanta and he is an ardent devotee of the Buddha, he 
cannot keep his mind and his creation away from the impact of Drahmanical 
culture and literature. Those deep-rooted impressions never disappear. His 
poetic imagination lingers happily in the groves of Veda, Vedanta, Epics 
and legends which are traditionally known to llrahmanical society. As Kunta.ka 
says, pratiblul is the outcome of the impressions of the past lives as well 
as the present life which the poet has lived.5 Hence very naturally Asvagho~a 
makes free use of llrahmanical ideas and legends. The person who is well-versed 
in various languages, unconsciously slips into his mother-tongue. Same thing 
like this happens with Asvagho~a. Hardly there is any conscious effort on 
his part for creating strikingness. Even the question of propriety never touches 
his mind (while he uses Bralunanical concepts and legends in the description 
of Iluddha's life); perhaps because, the current of his poetic imagination flows 
between the banks of devotion and creativity. His pratibhii docs not accept 
any other restriction. 

Asvagho~a, in some of his verses, uses specific words which are often 
found in the Vedic litcrature.6 He refcres to a number of those characters 
and legends which arc traditionally known lo the ancient Indian Society and 
later on included in either of the main Purfir;ws, such as MatsyapurfiIJa, 
VayupuriiIJa, Vls!Jupurii!Ja etc. 7 

We find in the Buddha-Carita a lot of references to the characters and 
stories in the A1ahiibhiirata. The references to the main characters in lhc 
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Mahiibhiirata are as follows : 

1) allusion to Arjuna8, 

2) allusion to DhI~ma9, 

3) reference to Santanu's love for Ganga, 10 

4) reference to Parafara who approached to Kall, the daughter of a fishennan 11
, 

5) reference to Yayati who enjoyed pleasure with Visvacf in Citraratha grove12
, 

6) reference to Pamju who, in spite of getting a curse, enjoyed with Madrf13
, 

7) Suddhodana's kingdom is compared to Yayrrti's kingdom 14
, 

8) reference to the story of Sak.untaW.15
, 

9) reference to Dhi~ma as being obedient to his father 16
, 

10) reference to the complete destruction of the Kurus, Andhakas, Vr~Q.is, 

Mekhalas and Dan<)akas 17
• 

Along with the main story, Afahiibhfirata consists of a vast collection 
of ancient legends. Asvagho~a uses many of them in the course of narration. 
They are as follows : 

I) Siddhartha's birth is compared to that of Aurva from the thigh 18
, to that 

of Prthu from the hand 19
• 

2) Asvagho~a gives illustrations of kings to show how a person does not 
get real satisfaction after enjoying material pleasures. He refers to Nahu~a20 , 
13ali21 , Ugrayudha22 and Sunda and Upasunda23 . 

3) Asvagho~a mentions some legends about seers who were fascinated by 
the women. He refers to Dirghatapas Gautama, who, is his old age, was 
allracted to a young woman, low in castc2°'. There is a reference to ~~yasp'lga 
who was allracted to Santa25

• 

4) Asvagho~a refers to Sukra and Drhaspati as the creators of the science 
of royal policy26

• 

5) He mentions that Vyasa arranged that Veda in many scctions27
• 

6) There is a reference to Drhaspati and Mamata (wife of Utathya) as they 
gave birth to Dharadvaja28

• 

7) There is an allusion to Purandara who fell in love with Ahalya29
. 

8) Vasi~!ha and Ak~amll!a arc referred to as the parents of Kapiiijalada30
• 

9) TJak~infidik' is called 'Agastyaju~tiidik. '31 

Thus, we can observe how Asvagho~a is indebted to the Mah;Jbharata. 
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He mentions many characters and stories from the Mahiibhiirata for allusion 
and comparison. 

When we look al the references to Riimiiyal}a in the Buddha-Charita, 
we are surprised to observe how deep the impressions of RiimayaIJa on 
Asvagho~a's mind and creativity are. Asvagho~a acknowledges Valmiki as the 
'Adikavi'32 and it seems that he considers Riimiiyar;w as the ideal before 
him. 

The references to Riimfiyarw arc as follows -

1) Rama is a sprout of the dynasly of lk~viiku. l3uddha also belongs to the 
dynasty of lk~viiku 33 • 

2) People of Kapilavastu wept when th\!)' saw that Siddhartha had not come 
back, just as people of Ayodhya wept when they saw the chariot of 
Dafaratha's son returned without him. The charioteer (Chandaka) and the 
horse (Kanthaka) returned without Siddhartha. 34 

3) Chandaka compares himself to Su mantra who came back to Ayodhya 
after leaving Rama in the forest. 35 

4 I Suddhodana profusely lamented, like Dafaratha dominated by grief for 
Rama36

• 

5) Asvagho~a compares the visit of Suddhodana's Purohita and minister to 
Siddhartha with the visit of Vasi~lha and Vamadeva to Rama in the forest37

• 

6) Asvagho~a describes that Gautarnr was lamenting having the thought in 
her mind how Siddhiirlha would be able to live the hard life of an ascetic 
in the forest. 38 We find similar description in Riimiiyal)a. Kausalya also 
grieved thinking how Rama and Sim would tolerate the hard life in the 
forest. 39 

7) Chandaka's sorrow and his speech to Siddharlha40 closely resemble to 
Sumantra's sorrow and his speech to Rama'11

• 

Asvagho~a·s indebtedness to Riimiiya!Ja is not limited lo allusions and 
comparisons (as it is in the case of Mahiib/Jiirata). Some of the episodes 
in the Buddha-Carita closciy resemble to those in RiimiiyaT}a so far as the 
matter and the manner arc concerned. The whole episode of Chandaka 's 
returning lo Kapilavastu without Siddhartha reminds us of the episode of 
Sumantra's returning to Ayodhya without Riima42

• The episode containing 
the description or the night-scene in the harem also has a parallel in Riimayal)a43

• 

The epic describes the ladies sleeping in Raval)a's harem. Doth episodes arc 
equally poetical and highly coloured. In Riimiiyal}a, the episode is merely 
an ornamental episode; in Buddha-Carita it is an essential episode which 
supplies the final impulse to Siddhartha for leaving home. 
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Hence it can be clearly noted that Asvagho~a is fully familiar with Rfimiiya!Ja
lt has left deep impression on his mind, perhaps because he is a native 
of Sak.era, the land of Rama. The impact of Riim:Iyal}a docs not leave him 
even after his conversion to Duddhism. The impacl is twofold, i.e., that of 
the story of Rama and that of the J.fah:Ikiivya style of Viilmiki. We find 
the beginning of the Mah;Jkiivya in Riimiiyal}a. Therefore, perhaps, he is 
inspired to compose Duddha's life-history and he chooses the .Ma.hii.kiivya 
- style when he thinks of composing JJuddha-Carila. At the conclusion of 
his Saundarananda, he declares that he is writing for a large public and 
not merely for a learned audience44

• To serve this purpose, .Mahiikiivya -

form is quire suitable, for, it had been popular in those timcs.45 

Asvagho~a docs not want to restrict his audience only to Duddhist people. 
He wants the whole population to be his audience, and the population possesses 
deep impact of the Drahmanical literature - especially that of Riimiiyal}a 

on the heart and on the soul. When he interweaves in his composition the 
ideas and legends, which occur in the Riimiiy;J{Ja and other literature and 
arc traditionally known to them, he gets them involved in the Duddhistic 
teachings. 

Thus, the concepts and legends in the Epics nicely serve Asvagho~a·s 
purpose. llut they occur very naturally in the course of description. Asvagho~a 
docs not make any detennined effort to interweave them in his narration. 
And it is a big achievement on his part. 

Sanskrit literature and Sanskrit Poetics are closely related to each other. 
The history of Sanskrit literature begins with the Vedas. One can find therein 
a number of hymns and legends having literary value. Then Sanskrit literature 
is endowed with the two grcal Epics, the Riimiiyal}a and the Afahiibharata. 
The so-called classical period starts with Dhiisa (approximately fourth century 
D.C.), and then centuries after centuries it prospers in the hands of Asvagho~a, 
Kalidiisa, Sudraka, lliiQa, Dhavabhuli and many others. 

If compared to Classical Sanskrit literature, Sanskrit Poetics - as an 
independent faculty of knowledge - begins later. The oldest work on Poetics 
available to us in Dhamaha's Kfivyii.la1ikfira, 46 originated in the fifth or sixth 
century A. D. since when Sanskirl Poetics went on developing upto sixteenth 
century A. D. al the hands of Dai:i~iR, Viimana, Anandavardhana, Kuntaka, 
Mamma!a, Jaganniitha and many others. It docs not, therefore, mean that 
!here were no thoughts or conccpls formally stated aboul KfivyaS:Istra before 
the fifth ccnlury A.O. One can observe that there were some vague and 
stray ideas related to lhc composition of Kfivya in the minds of the Vedic 
pocls47

. The activity of a poet is compared to that of a weaver or a carpenter. 
The words like Suvrkti, Su,~·,tuti, Kfiru, Atak~fi.ma etc. clearly indicate the 
poet's conscious efforts for making a hymn a well-finished product. They 
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are aware of decorating their hymns, since the words like Sumb/Jii.mi, ·supc5as 
Karali, Viicam pipisu~1 are often used. Thus, in Vedic period, poets were 
aware of the fact that poetry should give delight to the readers or listeners 
and there arc some modes or peculiarities which make poetry delightful. 
Then one comes across the Epic-period and notices that the seer-poets, in 
the course of narration, deliberately use some devices in order to create 
beautiful and delighting poetry. 

Dharata, the author of the Niifya-Sfistra, is the only writer prior to Dhamaha 
who, though not recognised as a poctician, discusses poetical concepts in 
relation to drama. Drama consists of the v;Jcika-abhinaya as one of its elements, 
and in this connection Dharata has treated Kiivya in his Niifya-Sastra. He 
discusses thirty-six Jak:'WIJas, then gu{JaS and four alarikiiras as the adorning 
clements of peolry. They arc nothing but the various beautiful modes of 
expression prevailing in his times. There is a divergence of opinion about 
the date of llharata which spans the period from the Jiflh century D.C. to 
the third century A.D.48 

Thus, in the period prior to Dhamaha, though there may not be any 
treatise on Kfivya-Sastra, the poets were aware of some concepts related 
to the modes or Cannula of poetic expression. They used those modes or 
devices in order to create beautiful poetry which delighted the readers. llhamaha 
and other pocticians observed contemporary poetry. They took into 
consideration current and successful formulas used by the poets. They 
systematized the scattered ideas about the composition of poetry. Thus, they 
formulated the science of poetry49

. In the course of discussion, they referred 
to the names of ancient as well as current poets, gave illustrations from 
their works, praised, criticized or estimated their compositions in accordance 
with certain criteria. 

These treatises on Poetics guided and advised later poets. They followed 
the models and standards raised by Poetics. Thus, Sanskrit poetry and poetics 
arc related to each other. 

It will be interesting to see how fur Asvagho~a and his Buddha-Carita 
are related to Sanskrit poetics. This, however, depends on whether Asvagho~a 
was acquainted with Poetics and whether Sanskrit Poetics had taken notice 
of Asvagho~a and his IJuddha-Carita. 

So far as Asvagho~a·s acquaintance with Poetics is concerned, there is 
a clear evidence. In the closing verses of the Saur1darananda, Asvagho~a states 
that the poem has been written in the Kavya-stylc. It deals with the subject 
of Salvation. The poet has handled other subjects in it besides Salvation 
in accordance with the 'law of Kiivya' to make it palatable, as sweet is 
put into a biller medicine to make it drinkable. 



ASVACIIO~A'S BUDDUA·CAIUTA IN TIIE LIGHT OF SANSKRIT POEl1CS 67 

~ ~~ ;:i' ~ ift~$rilf ~: 
~ ~ C/lJC4)4iilil1Cffctl I 

fletl(tfd'l""'IG'il fg i::Jm ~ 
~ J<lailil<il'lti l{~ ¢ <li2f ~ 1150 

The verse indicates that Asvagho~a knows that poetic expression is different 
from and superior to ordinary expression. When the subject is conveyed 
through ordinary expression, it cannot atlract the minds of the people and 
hence it ~akcs less impression on them. Dul when the same subject is conveyed 
through poetic expression, it immediately attracts the readers, pleases them, 
and finally achieves deep impact on their minds. In order to attain this purpose, 
poetic. expression possesses some peculiarities which arc not found in ordinar) 
expression. Asvagho~a calls them as 'Kfivyadhanna '. When these peculiarities 
are enumerated and discussed in a systematic form, they arc known as the 
rules of poetic composition. When a subject is expressed in accordance with 
these rules, it can be called as 'Kiivyopaciiriit Krta' (written in the Kiivya-stylc). 
These rhetorical concepts appear to be known in Asvagho~a's Limes. Asvagho~a 
is fully aware of them. Perhaps he knows some n:gular work on Poetics 
which has not come down to us.51 

Unfortunately no work on Poetics known in Asvagho~a's times is available 
to us, but we can observe what types of poetical concepts arc known to 
Asvagho~a and how far they correspond to the concepts put foiward by 
later Sanskrit pocticians. The Buddha-Carita is known to be the Mahakavya. 
The characteristics of the 1'.1nbiiloivya arc known to Asvagho~a. Later on, 
Dhamaha and DaQ~in speak in detail of the characteristics of the .Mahiikavya. 
Most of them correspond to those which arc found in the Buddha-Carita. 
For example : 

1) The Mah:Ikiivya is always divided into cantos (Snrgabnnd/Jo ma/Jiikiivyam). 53 

The IJudd!w-Carita observes this rule. 

2) Every canto of the Mahiikiivya ends in a different nH.:lrc. All thirteen 
cantos of the Buddha-Carita end with a verse which is composed in 
a different metre as compared to all other verses in the canto. 

Asvaghosa's skill in the use of classical metres is remarkable. He smoothly 
handles different IJletres like upajiiti, prahar:<i1{1i, Vi1sa11tati!akii, miilini, 
sik!wripi. sardulaviknefita etc. His composition can be called ·.Sravyavrtra •54 

as recommended by Poetics. 

3) The 1'.1a/Jiikiivya should describe famous deeds of great personalities.55 

The hero is born in well-known dynasty and possessor of all virtues 
including valour, knowledge, purity, etc. He follows the way accepted 
by good people. 56 His enemy also possesses equal strength; hence when 
the hero defeats such an enemy, his glorious success appeals to the 
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readers57
• The death of the hero never takes place in the Ma/Jiikavya58 • 

Siddhartha, the hero of the Buddha-Carita suils to these conditions. In 
the opening verse, the poet tells that Siddh5.rtha is born in the noble 
race of llq;vaku. He is udiitta by nature. His aim is attainment of bod/Ji 
and he makes hard and constant efforts putting aside all temptations 
as well as oppositions. Mara, his enemy, is not a human being; but the 
God of love, the emperor of the whole world of passion, the conqueror 
of great personalities like Ai<)a and Santanu. l3ut Siddhartha by his 
steadfastness and tranquillity conquers Mara and attains exact knowledge 
of the ultimate reality. Thus, the life-story of Siddhartha proves to be 
suitable to the Afahiikiivya. The poet also f ul!ils the condition that the 
subject of the Afa/Jiikiivya should be based on historical legends 
(iti/Jiisa-kat/Jod b/J iJI am). 

4) The Mahiikavya should consist of various episodes. For example - the 
descriptions of towns, oceans, mountains, seasons etc., the descriptions 
of marriage, birth of a son and other f csti vats, plcasu res in groves, watcrtanks 
etc., the descriptions of counsel, despatch of a messenger, journey, war 
etc. 

In the lluddha-Carita Asvagho~a portrays various episodes, such as birth 
of the prince (1.8-38), Siddhartha's excursion on the royal highway and 
description of citizens cager to sec him (lll 8-25), the sight of an old 
man, that of a man aflliclcd by disease and that of a dead body (HI 
26-61), women trying to capture Siddhiirtha's mind (IV. 1-7), women 
sleeping in harem (V. 47-61), the deputation of the counsellor and the 
purohita to Siddhiirtha (IXth Canto), the war between Sidhartha and Mara 
(XIIlth canto) etc. 

It is remarkable that every episode appears to be ncccsary in the course 
of the story. No episode appears to be deliberately joined to the story 
in order to fulfil the requirement of the Mahiikiii?'a style or to decorate 
the story. 

5) As indicated by Poetics, these episodes arc not much abridged and at 
the same time not much elaborated (as;11ik:~·ipta and anativistir{ia.) The 
descriptions therein arc appropriate to the experience of wordly life (yuk/nm 
lokasvabhiivcna). They show poet's minute observation of lifc.59 According 
to Kiivyasiistra, the l\fa/Jiik;Jvya should be decorated with various rasas 
like Srngiira, V7ra, Karu!Ja, Raudra, B/JayiiJJaka, etc. 6° Furthermore, it 
should be embellished by various alarik:Jras (sii.lankiiram or alankrtam). 

The Buddha-Carita docs not fail to give us enjoyment of rasa as well 
as pleasure of poetic figures. (Detailed discussion of the rasas_and alankiiras 
in the Buddha-Carita is given elsewhere). 
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Thus, it appears that Asvagho~a is quite familiar to the characteristics 
of the Mahiikiivya prevailing in his times. These characteristics are accepted 
and established by the poeticians like Dhlimaha and DaQ.cJin. Hence, the 
Buddha-Carita. and the later Sanskrit Mahfi.kiivyas look similar so far as their 
construction is concerned. 

Asvagho~a·s Mahiikiivya consists of the life-story of the Iluddha, which 
is nothing but the story of constant efforts for the attainment of ultimate 
reality. A composition consisting of such subject may become a bare recital 
of incidents containing dry and unattractive exposition of doctrines. Dul 
Asvagho~a is more a poet than a monk. As a genuine poet he conceives 
the life-story of the Iluddha in the spirit of the Kiivya in respect of narrative, 
diction and imagery. 

Asvagho~a·s choice of incidents is quite suitable to the measure and form 
of the Kiivya. As Dasgupta observes, Asvagho~a casts out miraculous and 
extravagant details in the Duddha-legends61

• At the same time, he invents 
imaginary incidents which are attractive as well as suitable to the flow of 
the story. For example, the description of the ladies watching the prince 
when he passes through the royal path62

; the description of the ladies who 
try to attract Siddhartha's mind, etc.63 Sanskrit poeticians always mention 
that the poet must possess the capacity of selecting proper incidents as well 
as of inventing novel incidents64

• Asvagho~a is successful in keeping the interest 
of the readers by interweaving such imaginary incidents. 

Asvagho~a is remarkable in the well-planned artistic arrangement of the 
episodes. For example, the episode of the women watching the prince is 
full of joy and enthusiasm. It is followed by the incident of the vision of 
the threefold sorrows in the world. The latter becomes more striking owing 
to his early background. This contrast effectively brings out the transient 
nature of worldly pleasures as well as the all-pervading nature of sorrow. 

The poetic composition demands an organic unity of various episodes. 
Every episode should possess the beauty of its own; and at the same time 
it should be mutually connected to other episodes. The episodes should be 
harmonized in such a way that the relation of the episodes should be of 
mutual support or help. It is an important aspect of plot construction stated 
by Poetics65

. Asvagho~a is aware of this aspect. In the liflh canto of the 
Buddha-Carita, Asvagho~a presents the highly-coloured description of the 
night-scene in the harem, wherein Siddhartha observes women asleep having 
distortion in the gestures of their limbs. The whole scene is endowed with 
poetic beauty; but it is not a mere decorative episode introduced to show 
poet's artistic skill. It is an essential element in the story, as it supplies 
the final impulse which stirs Siddhartha to abandon the palace and thus leads 
to the denouement intended by the poet. 
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Asvagho~a's narratives do not appear to be dull or uninteresting, because 
he inf uses poetic emotions in them. His delineation of the karw}arasa touches 
the reader due lo its simplicity and depth. He never allows himself lo cross 
the limits of decorum. Perhaps he is aware of the fact that indccorum is 
the main cause of a breach in sentimcnt66. Hence the episode containing 
Yafodhara's lamentation becomes one of highly remarkable episodes in the 
Buddha-Carita. 67 The thirteenth canto consists of the description of the war 
between Mara and Siddhartha, and presents bcautiliul combination of Wrarasa, 
Raudrarasa, and Adbhutarasa. The poet infuses the so-called ojas with his 
remarkable skill of narration and without any support of harsh syllables and 
long compounds. He describes Mara, on the one hand, as being proud of 
himself and possessing marvellous force and weapons: and on the other hand, 
he describes Siddhartha as standing alone and possessing the virtues like 
siima, diima, vairiigya and niscaya. This contrast lifts the whole incident to 
the higher level and emphasises the extraordinariness and nobility of Siddhiirtha 's 
achievement. Herc we obviously notice how active pratibhii (which is considered 
by Poetics as the main - or rather sole-cause of Poetry) 68 endows the narrative 
with poetic beauty. 

Thus, Asvagho~a's narratives possess various specialities. Moreover, his 
narratives give us an experience of freshness, simplicity, spontaneity and 
uprightness. They arc almost free from subtle technicalities and conventional 
tricks which show the earned skill on the part of the poet. These qualities 
endow the Buddha-Carita with excellence, but the most important speciality 
of the Buddha-Carita is the spontaneous emotion which overnows in the 
poem. The sources of this emotion arc Asvagho~a's ardent devotion to the 
Buddha and his faith in Duddha's doctrines that shine in every line and illuminate 
the whole poem. 

Kiivya is nothing but the siihitya or mutual combination of words and 
meanings. The expression (sabda) and the content (artha) arc equally important 
in the Kiivya. Since Vedic period, poets arc aware of the fact that the contents 
should be beautiful by themselves, and they become more so when they 
arc conveyed in appropriate style. They use different forms of expression 
and allain cxprcssional strikingness which certainly attracts the readers and 
conveys the content more effectively. 

No wonder, if Poetics also is aware of the power of expression. Dharata, 
in his Nii,tyasastra elaborately discusses lak.~af}as which arc nothing but the 
modes of stylistic expression that would beautify poetry69

. These /ak~af}as 
consist of atisaya or extraordinary strikingness as their fundamental 
characteristic. The at1:foya is the basic principle of the so-called vakrokt1: 
Vakrokti is nothing but the striking beauty of both the word and the sense. 
The tenn Vakrokli is first of all used by Dhiirnaha. He nowhere defines 
the term vakrokti and emphasizes it as it is well-known in his times. So 
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it appears that the concept of vakrokti is well-known in the period prior 
to· IJhamaha. 

Asvagho$a seems to be aware of this concept, as has been evident through 
his striking ·expressions 70 and alliterative verses, smooth and soothing in 
movement. 71 For Example :-

9) m tra~'Cffilri mfr~ "f<TZm't'tRfmll 1 
~ '<l§t14MCl<til'i ~ wft ~ ~ 'lT91 II 72 

~) Cfllfil(CIG_'1C111~"ll ~ 4G_'1C'11il11 I 

4G_'1Cl<f.H4 4T~~s~ ~~ ~ 11 73 

~) tl'<l\Jl'<ij1'1'<1\Jl 1114't ~ t'F''i'ICIC1>1~e: 17°' 
Sometimes the effect is created by proper and charming use of verbs:-

1 '3W~ ~ ~wry;f ~~tmrr ~ ~: 1
75 

One can lmd rare instances of the sabda-slc-?a. For example-

~i:tl1'f81~ ~ \Jl1TT1l fcli:tl1'!81RCI ~ 176 

Soinetimes Asvagho$a achieves both excellence and novelty of expression 
in one and the same verse. For example :-

9 ) ~ ft.rc)c) ~ 1 CfiTlt Cjjflff${~ 1 ~ Cflfirct I 

<llfiRl ~if 1 'ililR wf 'El11fll" <nfiffi ~ ~ 11 77 

(Nobody enjoyed kama for sensual pleasures. 
Nobody protected wealth for attaining kiima. 
Nobody observed d/Janna for gelling money; 
and nobody accepted violence for allaining d/Jarma). 

~) ~ f4f.r-:4 ~ ~ w mtcr ITTZl'TVt' ~ar q:>tr 1 

yyq f.l<rf ~u f.ltrf ~ ~ m ~flt 11
111 

(He disciplined the one (mind), protected the seven [d/Jiitus), abandoned 
the seven (ma/as), protected the five (lattvas), attained the three 
(pruru,'iiirl/Jas), realised the three r~fatru, mitra and udii.sina), knew the 
two (nili and aJJili), and gave up the two (kfima and krodha). 

Thus, is the Buddha-Carita, one finds the verses remarkable for vicchilli 
or vaichilrya that springs up from peculiar arrangement of words. They arc 
less in number, because Asvagho~a is not much interested in playing with 
words. As he says, at the conclusion of the S:.wndarananda, that he writes 
for a larger public, and not merely for a learned audience; for the attainment 
of peace and not for the display of skill in the poetic art. Therefore, expressional 
strikingness occurs in the course of narration without any special effort on 
the part of the poet. It adds beauty to narration, but docs not suppress 
natural beauty of the matter. Thus, his expression is hardly fell laboured 
and devoid of elegant simplicity. It is free from artificial devices and their 
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hundreds of varieties discussed by later pocticians as well as overused by 
later poets. 

Asvagho~a·s aim makes him stress more on sense than on manner. In 
Mamma!a's language, Asvagho~a wants to achieve 'Kanliisammilalayii 
upadcfa '19 The reader should get attracted to the story, he should enjoy the 
story and should gel involved in it; so that he should gel influenced by 
the advice therein, unnoticing that it is so happening ! This project requires 
natural beauty and grandeur of the subjects and its presentation through 
minimum required strinkingness of expression. It leaves no room for deliberate 
straining to compose decorative expression. As a result, Asvagho~a chooses 
the style later known as of Vaidarbha typc80• 

Asvaghosa's language is overall simple, elegant, devoid of long compounds 
and strange words, artistic but not artilicial81

• It is attractive but not dazzling. 
His verses arc melodious in general, but he never strives for melody; otherwise 
he may loose his grip on the content and poetic quality.82 

Asvagho~a is very moderate in the use of the arthiilarlkfiras also. He 
mainly uses such figures of speech as upamfi, utprck~·ii, rupaka, arthiintaranyffsa, 
aprasluta-prasa1i1s:I, etc., which arc based on comparison. Comparison is the 
oldest means of embellishment frequently used by the poets since the Vedic 
period. The great poets like Valm1ki and Kalidasa use comparison for more 
than the other rhetoric principles. Comparison proves lo be the essential 
principle, not only for embellishment, but for lifting the narratives from the 
level of mere statement lo the level of poetic description. The bare statements 
of the facts, however well-worded, usually appear to be dull and uninteresting83

. 

They fail to convey the inner intention of the po el which he wan ls lo communicate 
lo the reader. Therefore, in order to communicate his internal emotions, 
he tries to suggest more than he expresses. He wants to stimulate the reader's 
imagination. This object can be obtained by those expressions which arc 
different from and superior to ordinary expression 8.i. Such expressions mostly 
consist of comparison in either of its forms. Asvagho~a seems to be 
well-acquainted with this importance of comparison. 

Of all varieties of comparison, upamii. is most frequently used by the 
poets. Asvagho~a is not an exception. He mainly uses those upamiilu1s which 
are based on natural phenomenon. The moon is used as an upamiiJ1a in 
a number of verses; but everywhere the upamiilw occurs with a novel flash 
of imagination. For example - Suddhodana is said lo be pure in conduct 
and beloved of his people as the moon in autumn115

• The prince, who gradually 
grew up in all due perfection, is compared lo the lord of the stars in the 
bright fortnight 86. Like the moon with the constellations mounting the sky, 
the prince is described to proceed towards the road. 87 The ladies in the 
garden feel, because of his noble and pleasing personality, that the moon 
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has come down to earth in person with her rays veiled118
• Though Siddhartha 

is emaciated due lo penance, he is a source of joy lo the eyes of others, 
as the moon in autumn al the beginning of the bright fortnight is to the 
night-loluses89• Thus, the poet success[ ully uses one and the same upamiI.na 
with different facets of imagination 90

• 

Some other beautiful upamfinas based on Nature are as follows : 

A) At the birth of the prince, the earth trembled like a ship struck by 
the wind.91 

D) The king swells with joy over the prince's birth as a river swells with 

the flood of watcr.92 

C) Due lo the narrowness of the windows, the faces of women seemed 
like the bunches of lotuses lied to the windows.93 

D) A woman clothed in blue garments and with a girdle partly seen, looked 
like the night with the llash of lightning.9-' 

E) Siddhardha tossed his crown in the sky just as one tosses a swan into 
the la.kc. 95 

Fl As the creepers waving in the wind strike themselves with their own 
tendrils, so the women beat their breasts with their hands96

• 

G) A piece of rock is compared lo an elephant's car for its dark blue 
colour.97 

H) Though Siddharlha was extremely reduced, yet with the undiminished 
depth of the soul, he looked like the ocean whose depth never diminishes.98 

Even when Asvagho~a describes philosophical concepts, he clothes them 
in poetic garments with the help of appropriate upamfis. Foe example :-

~ <nriM fclcifQ-i><lfrj ~Afi'IRCJ1u\<it=ll 1" 

The upamfiJJa seems to be quite suitable to the speaker and to the situation. 
For example - A lady, who tries to fuscinale Siddhartha's mind, shows him 
a ti/aka tree embraced by a branch of mango tree, and compares it lo a 
man in white garments embraced by a woman in yellow body-paint. 100 

The poet skilfully presents MJ!opam:I. Al one place he composes a series 
of similes, wherein Siddhartha, who deserts his father, mother, wife and son, 
is compared respectively lo an atheist abandoning the good law, to an ungrateful 
man neglecting kind treatment, lo a coward giving up the prosperity he has 
obtained, and lo a vicious man losing his excellent repule101

• At another 
place Asvagho~a presents an instance of A1J/opamfi wherein every verse contains 
a seperate simile to show uselessness of KJma 102

• All these similes occur 
very naturally in the flow of narration and they do not appear as artificially 
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imposed aflcrwards. 103 

At very few places we feel that the comparison is artificially imposed. 104 

At some places we notice that the gender or the number fails to correspond'°5• 

But such instances are very rare in the Buddha-Carita. 

The poet presents a beautiful rilpaka wherein he says that the city is 
burning up with the fire of grief, whose fuel is separation from the prince, 
whose smoke is sighs and whose flames arc sorrow, and it longs for the 
water of a sight of the prince. 106 

Asvagho~a conveys philosophical contents through charming rilpakas. These 
rupakas make the philosophical concepts vivid, easy to grasp and at the 
same time colourful and beautiful lo be suitable to a poetic composition. 
For Example :-

Y~1~c)11i f~mfu;rcryi wn!U~fiai aailwCllCfll"l I 

~ ~ ~ ~: qm:ifcr ~l<n: 11107 

At one place he gives a series of such rupakas. 108 

He uses philosophical concepts also as the upamiinas. For example :

~2fl 1W'tfd1 ~ ~~ $T~ o*i ~: I 

~ ~ ~ Ygt"M) 1Jlll li~ 11'°9 

These philosophical concepts used as the upamilrias bring forth the poet's 
acquaintance with philosophical and religious literature, but the remarkable 
thing is that his scholarship never dominates his poetic genius. 

Asvagho~a endows his poem also with some other alankiiras, such as 
dr!ffiinla 110

, vyajasluti111
, dipaka 112

, nidars:.111fi113
, art/Jfintaranyiisa 114

, 

vi,~ama 115 , etc. 

Thus, Asvagho~a employs limited varieties of the poetic figures. 

Asvagho~a 's creative imagination never allows the narratives to be dull 
and monotonous, because it finds different beautiful ways of expression and 
thus makes the readers to be involved in the poem. 

Jt appears that some modes of stylistic expression were popular in 
Asvagho~a's times. They were known and used as the beautifying elements 
of poetry. It seems that Bharata, the author of the N:I{yasfistra, collects and 
systematizes many of them in his concept of Jak~al}as 116 • Many of the later 
al:cuikaras have their counterparts in some of the lak!fal}as. Bharata's emphasis 
on the Jak,~aJJaS as the inevitable characteristics of poetry, his elaborate 
description of the Jak$U!Jas and their number which is far bigger than that 
of the ala1ik:Iras. 117 clearly indicate the importance and popularity of the 
Jak,'>a{w.s. The Jak,'>aJJaS are nothing but the striking flashes of poetic imagination 
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through which the poet tries to convey his intended meaning as effectively 
as possible. We come across many of such striking flashes of Asvagho~a's 
creative art. We need not try to put them in ready-made moulds of poetic 
figures which has been done by later poeticians. It is worthwhile enjoying 
them. But one should not be lost only in the poetic beauty of the Buddha-Carita. 
One should discover the noble message which is clothed there. This is what 
Asvagho~a desires to accomplish. 

Thus, we notice Asvagho~a's acquaintance with rhetorical concepts 
prevailing in his times. We also observe that those concepts have impressed 
later Sanskrit poeticians. We should have expected Sanskrit poeticians to refer 
to Asvagho~a and his Buddha-Carita in one connection or the other, as they 
have referred to a number of other poets and drawn their illustrations from 
his compositions. But when we try to search for such references, Sanskrit 
Poetics fails to fulfil our expectation. 

In the whole realm of Sanskrit Poetics, there is only one and the single 
reference to Asvagho~a. Rajasekhara, in the opening pages of his 
Kiivya-mimiilhsa 118

, gives a quotation from the Buddha-Carita-

--- ~ 'ti' ~1~Cf.Jfc11fii1xai1a12f~ 1----

11ii1MR1<!lfcl :-

15af{qq)""'tlf: ~<'lit1r,i115<1: 

~ fclqITT ~ ~ I 

.. ~wn ~ ~ -
;f il<ji!lt)l~Rtrw ~ &fUIJl 11 119 

Rajasekhara rightly says that the verse is remarkable for proper and charming 
use of nouns and verbs. 

Except this quotation, there is no other reference to Asvagho~a by name, 
nor any other quotation from his works 120

_ Hence the question arises why 
Sanskrit Poetics has not shown any acquaintance with Asvagho~a and his 
works. 

Asvagho~a is not an ordinary Buddhist monk; but he is a renowned 
philosopher and spiritual adviser to Kani~ka. He is well-known as a great 
poet and is remembered with respect even after centuries_ Hioucn Thsang, 
who visited India in the seventh century, mentions him along with Deva, 
Nagur juna and Kumiiralabdha, as 'the four suns which illumine the world' 121

• 

I-tsing, who visited India in 673 AD. admires Asvagho~a·s /Judd/w-Carita 
in the following words -

"It is widely read or sung throughout the five divisions of India, and 
the countries of the southern sea" 122 

_ 

These quotations prove that Asvagho~a was already established as a poet 
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and philosopher. His IJuddha-Caritu had obtained a place of honour in the 
minds of scholars as well as of the public. 

Dul Poetics docs not lake notice of such a great poet and his renowned 
poetry. The reason seems lo be non-rhetorical. Sanskrit Poetics had always 
been one of the faculties of Drahmanical learning. Sanskrit poeticians belong 
to Vcdic-Bralunanical traditions. Therefore, perhaps, they are not ready to 
look al the literature belonging to a different religion. Asvagho~a is a Duddhist 
monk and his poetry deals with the Tathagata's noble doctrines. So the pocticians 
consider him as a stranger and the subject of his poem as an extraneous 
subject. According lo them, the poet and his poem do not fit into their 
tradition. Due to this feeling and perhaps due lo prejudices against Duddhism, 
they do not feel it necessary to take notice of the literary happenings taking 
place among the lluddhisls. It seems that Sanskrit poeticians deliberlcly avoid 
to ref er to the lluddhist writers like Asvagho~a and their compositions. 
Rajasekhara is the only poetician who gives up this typical mentality and 
shows his acquaintance with Asvagho~a's Buddha-Carita. Overall it seems 
that Asvagho~a and his IJuddha-Caritu remain limited only to Buddhist readers. 
Sanskrit Poetics unfortunately loses an opportunity to enjoy and to review 

the masterpiece of a genuine poet. 
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LOCAL CUSTOMS RECOGNISED BY JAINS 

JACDJSllCllANDRA JAIN 

Laukika dhanna or local custom consists of social norms, customs, laws, 
rules and institutions. It is applicable to all those who live together in a 
common region whether Hindu or Jain or Duddhist. Laukika-vidhi or Joka-ficiira 
was so important that it had to be observed by all. It is said yadyapi suddham 
Jokaviruddlwrp nii karlll}iyarp na caraIJiyam, i.e., though it is pure and true 
but if contrary to worldly customs, it should never be observed and practised. 
While dealing with janapada·parik~ii by Jain monks, it is made obligatory 
for them to be well-acquainted with the local dialects, so that they arc in 
a position to expound their religious sermons effectively and forcefully. They 
should also be able to narrate the local talcs charmingly and pleasantly. Not 
only that, they arc expected to have physical and geographical knowledge 
of the region such as regarding the irrigation of cullivablc land by rain water, 
by river water, by tank water, by well water or by flood watcr. 1 

(r we travel to a north Indian village, we come across a village deity 
known as Dhumia or Dhomia, a minor territorial deity widely worshipped 
in the form of a construction of a pile of earth, brick or stone. It is considered 
a village deity (griima-dcvatii), situated at the outskirts of a village and often 
worshipped by village women in Western Uttar Pradesh. The images of Dhomia 
arc also found in Rajasthan. "All Jain temples have 13homia images formless 
stone-shaped heads which arc regarded by Jains as the local protectors of 
the temple. Such Dhomias arc found at the shrines of all deities in Rajasthan, 
such as those of Mata-jT, Dev Narayan, Teja-ji and Goga- jT", writes Caroline 
Humphrey.2 

KesariyajT in Udaipur district, Mahaviraji in Sawaimadhopur district, 
Nak0<,laji in 13armer district and Padmapur near Jaipur arc all pilgrim places 
of Jains where there arc annual fairs of enormous popularity attencd by Jains 
as well as non-Jains. Kcsariyaji or B.~abhadcva is surrounded by 90% of 13hil 
population. According to tradition, once a rich person with no heir went 
to the statue and promised to bestow a baby's weight in saffron (kesara) 
provided a son was granted to him. This is said to be the origin of the 
word Kesariyaji. Even today lot of saffron is powdered every day for the 
application on the body of the statue. The temple contains the Hindu and 
the Dhil deities with the Jain image in the centre. As the story goes, a Dhil 
farmer had a cow, which did not provide milk in the evenings. It was noticed 
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that she provided milk while standing under a tree of its own accord. The 
Dhil dug the place and found a black statue of a Tirthankara in the ground. 
This statue of B.~abhadeva here is known by Dhils as Kiilaji or Karia-Daba. 
The members of the llhil community sing devotional songs before the statue 
which have nothing to do with Jainism. This place is worshipped by both 

· the sects of Jains as well as by Ilhils. 

Another such place of pilgrimage, worshippped by both Jains and non-Jains 
is Muhavira-ji. As the tradition goes, a farmer known as Krparilin of the 
Jaf community, a resident of Chandangaon, had a cow that returned home 
every evening dry of milk. The cow used to give forth milk of its own 
accord at a certain place. This place was dug and a Jain statue was discovered 
in the ground. This spot is known as dcvalii kfi /11:1 (the mound of deity). 
The Jains have built a huge temple at this place. At the time of jatrfi or 
ratha-yiitrii of the statue, there is a huge procession when the Mina and 
Gujar tribes along with the Dhils assemble in a large number and dance 
and sing before the procession. They pray for the birth of a son, prosperity 
in their business, recovery from illness and good health. llut it is significant 
that unless the fanner Kfparam or his descendant touched the wheel of the 
chariot, il would not move and proceed to its ritual journey to the main 
temple. 

N:1koc)ilji is another important place with a popular appeal. Nako<;laji or 
Nako<;la Dhairon Dev is supposed lo be the protector of the village N:1ko<;la. 
As the legend goes, it was Dhairon Dev who indicated the presence of the 
statue of Parsvanatha in the ground. A statue of this deity is situated just 
outside the temple of Parsvanatha. It is to be noted that the cobra-headed 
Parsvanrrtha is quite popular among non-Jains. Parsvanatha is also popular 
among Santhals of Hazaribagh district in Dihar, who call the diely as Baba; 
they assemble on the mountain, chanting "s:I1i11ariil Pilrasanath siklwr par bha/c 
virJje Ji" (having a pleasing countenance Parasanillh is well-seated on the 
top of the mountain). Nagac;la (snake-clan) is also a clan of the Oswal Jain 
community. 

Padmapura, a small village near Jaipur, dedicated to Tirthailkara 
Padmaprabha; is another place popular among Jains and non-Jains. K~clrapala, 
the guardian deity of the Tirthankara is located in the temple wall beside 
the main entrance. Herc also there is a myth of cow's giving milk and the 
image discovered. Herc also an annual fair is held when people from far 
off places bring their commodities for sale. People from all castes and 
communities assemble in the temple and pray for their safely from illness 
and epidemic diseases. The statue known as Daba is supposed to possess 
miraculous power. Those who suffer from the possession of evil spirit, enter 
the temple, move in a twisiting motion on the floor in front of the statue 
and pray for exorcising the spirit. 3 
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This shows, if Jainism had to have a wide appeal, the popular beliefs 
and traditions have to be incorporated in their religious teachings. There is 
a popular saying : 

dharmasya tallvam nihitam guhilyam 
mahiljano yena gata}J sa panthfil] 

i.e., the essence of religion treasured up in a secret place (i.e., it being 
difficult to comprehend), the best way is to follow the palh that great men 
have taken. Somadevasuri (10th century A.D.) has put it as under : 

sarva eva hi jainiiniI.rµ pramfirJa1.n Jauldko vMhi~J yatra samyaktva-hiil1ima yatra 
na vrali1-dii:'>arp1m (upiisakiidhyayana 34.476). 

i.e., All worldly precepts (laukika vidhi) arc valid (pramiilp1) as long as there 
is no loss of pure insight (samyaktva) nor there is violation of the precepts 
(vrata-dii~l}am). 

Other Popular Deities 

The Angavijjii, a Prakrit text of antiquity (4lh century A.D. or earlier) 
and other Jain texts refer to folk deities whose worship is performed from 
time immemorial. The worship of trees (rukklwl', rivers (nai), tanks {/aqiiga), 
ponds (sara), mountains (pavvaya), hills (giri), caves (dari), wells (kiiva), 
ploughs {ha/a), gardens (u)Jfi.IJa) and others is mentioned. They were 
worshipppcd to dispel diseases, natural calamity, misfortune, invasion of 
enemies, to acquire progeny, good harvest, health, prosperity and success 
in life. Sea-trading merchants, before their departure, used lo offer flowers 
and bali to gods, worshipped sea-winds and marked the ship with their fingers 
dipped in red sandalwood. We arc told in the Siriviilillakahfi (14th century 
A.D.), when lhe ship did nol make any headway even al full sail, a human 
being equipped with thirty-two bodily marks was offered lo the sea-deity 
(samudni-dcvalii). Al the lime of calamity of ship-wreck, passengers offered 
jewels, coconut, milk, butter and sugar Lo the sea. The sylvan deity (vana 
dcvat;J) was another folk deity. In order lo cross wild forests the travellers 
propitiated the sylvan deity. They stood in meditation and implored the deity 
to guide them to the right direction. The farmers worshipped the plough-deity 
(ha/a dcvalii) and offered sacrifice to silii. (furrow), the deity of harvest, 
in order lo have a good crop. The cowherds worshipped the mountain-deity 
(parvata-dcvalfi). The worship of well-deity (kupa-dcvaW) and that of potter's 
wheel is common in Western Uttar Pradesh. Among goddesses, the goddesses 
of crematorium (.fow.~firia), of 'excretion pit' or privy {varca) and of dung-hill 
(ukkurucjiu) arc referred lo.5 The worship of dung-hill is prevalent even today 
in ccrlain parts of Uttar Pradesh. 

The chapter IX of the A1lgavijj;J refers lo various goddesses such as 
Apala, AIJadira, Airli!Ji, Timisrakdr and Salimalinr besides Hri, Sri, Lak~mi, 
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Medha, Duddhi, Sita, Vidya, Devakanya, Asurakanya, BhagavalI, Alambu~a, 
Menaka, Rarnbha, Tilollama, Urva~i and many others. It is interesting that 
out of these the first five are foreign goddesses : Apala is identified with 
the Greek goddess Pallas Athene, A1.1adita with the A veslic goddess Anahita, 
Airaqi with the Roman goddess Irene, Timisrakdi with the nymph Themis 
and Salima.Jini with th.: Moon-goddess Sclenc.6 Then, Alarnbu~a, Menaka, 
Rarnbha, Tilollama an<l Urvasi arc well-known names of nymphs in Drahmanic 
tradition. 

Condemnation of Miraculous Powers 

Sarnantabhadra, a renowned Digambara Jain author of the 5th century 
A.O. has condemned the acquisition of miraculous powers such as the arrival 
of divine gods and goddesses dcvfigama, moving in the sky (nabho-yiina), 
waving the flywhisk {cfimariid1) and so on.7 Dut it seems, in spite of such 
mandates, when the glorification of one's creed became imminent, the Jains 
could not disregard it. The Jambudvipa-prajflapti) ( 5. I 12-123) and other Jain 
texts provide an elaborate description of birth-ceremony of ~~abha, the first 
Tirthatikara. As soon as the Tirtha1ikara was born, alarmed by the shaking 
of their thrones, scveal groups of goddesses appeared in the birth-house. 
They paid their reverential homage lo the Tirthankara and his mother. With 
the help of their magic power they cleared the ground around the birth-house 
of grassbladcs, leaves, fragments of wood and dirt and remained singing and 
rejoicing by the side of the mother and the child. They created clouds effecting 
rain of scented water, pacifying the dust. They also created rain of flowers 
to fall from flower-clouds. The throne of Sakra shakes and accompanied 
by his large retinue, he flies to the birth-house. He greets the mother and 
the child. He puts the mother to sleep, creates double of the child and puts 
in at her side. He takes the child to the summit of Mount Meru where 
a gorgeous consecration {abhi~cka) ceremony is perfonned with hundreds 
of gold and silver jars. At the end the Sakra carries back the Jina to the 
birth-house and lays him by the side of his mother. A proclamation is made, 
saying "if anybody thought of ill of the TiLhat'lkara his head would split into 
hundred pieces." 8 Dul as indicated earlier, in course of time, such wondrous 
powers, had to be admillcd by Jain preceptors. IL has been slated that the 
persons endowed with superhuman powers, those equipped with eightfold 
of mabfinimitlas and those possessed with various spiritual powers arc included 
among eight illuminaries of the Jain faith.9 

It is to be noted that the list of gods and goddesses mentioned in the 
Jambudvipa-prajrJapti as a whole seems to be a motcly collection of divergent 
names with no underlying relation to the nature of goddesses or to the four 
quarters : (i) some of them such as Nanda etc. arc the names of tithis 
(a lunar day); (ii) Nandivardhana is the end of the p:ik,>a; (iii) ekanarpsa 
is the day of the new moon; (iv) navamikfi probably stands for mwaml; 
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(v) Nanda, Ekanarhsa, Vijayfi and Aparajita arc surnames of Durga; (vi) Alambu~a 
is a well-known nymph; (vii) Vijaya, Vaijayanli, Jayanli and Aparajilfi arc 
the four vimfinas of the highest celestial regions of the Jains. 10 

Other Popular Deities 

Besides, there were other popular deities such as Indra, Skanda, Yak~a 
and Dhfita. The Nisitha-sutra (I 9 .11-12) and its Bhii,r;ya refer to the four 
great festivals (mahiimaha) celebrated in honour of these deities on the full 
moon day of A~a~ha (June-July), of Asvina (September-October), of Karttika 
(October-November) and of Caitra (March-April) respectively. The lndra-maha 
is said lo have been celebrated with great pomp by King Durmukha in the 
city of Kiimpilyapura (modern Kampil in Farrukhabad district in Uttar Pradesh). 
The festival was also celebrated in the country of La1a (Saurastra), in Mahara~tra, 
Dvarakfi and other places. The clouds arc said to have poured the desired 
rain where the f cstival was cclebratcd. 11 Unlike Indra, Skanda is a folk deity 
whose cult is popular among common people. The festival in honour of this 
deity was in vo9ue during the !if e time of Mahavira. When the Master arrived 
in the city of Sravasti, a well-decked image of the deity was taken out in 
a chariot procession. His image like that of Mukunda was made of wood. 
An oil lamp was kept burning in front of the image during night when at 
times the wick of the lamp was removed by mouse or shaken by dog, caused 
fire to the imagc.12 Skanda is known as Khai:i~oba in Maharii~tra. A Khai:i~oba 
temple of mid-18th century is located in Pal, near Poona. The original shrine 
now hidden under crust belongs lo the Yiidava pcriod. 13 

The worship of a Yak~a was very common in ancient India. Even now 
Y ak~as arc regarded as protectors of villages and worshipped by all castes 
and communities. It is stated that by practising self-control one is born among 
Yak~as. 14 Various Yak~as have been mentioned in ancient Jain texts, 
Pun:iabhadra and Mai:iibhadra being more prominent amongst them. The 
Aupapiitika Sutra (2) provides a detailed description of the Puri:iabhadra shrine 
in Campa. The city of Mithila is said to have a shrine of Mai:iibhadra. Dibhelaka 
Yak~a is said to have been in attendance on Mahavira during his ascetic 
lifc. 15 Each TTrthankara has been assigned a Yak~a on his right and a Yak~iQI 
on his left. They arc known as SasaJJa-dcvat;i (guardian deity) who arc supposed 
to protect him. This again is a sign of endorsement of prevailing custom 
with regard to the Hindu gods and goddesses. In South India, the creeds 
of Saivism and Vai~Qavism have given prominence lo the female deities such 
as Purvali, the consort of Siva and Lak~mT, the consort of Vi~l)u. Now if 
the Jains in South India had to compete with these creeds and to play on 
the popular sentiment of the local people, they had 10 associate their Trrlhankaras 
with Yak~il)T or Yak~a. The Yak~ir:ii Ambika (or Ku~mii1.1c)inT) is associated 
with Neminiilha, the 22nd TTrlha1ikara, Si<l<lhiiyika with Mahavira, the 24th 
TTrthankara, PadmiivalT with Piirsvanatha, the 23rd.Trrthankara and Jvii.liirnalini 
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with Candraprabha, the 8th Tirtha1'1kara. These divinities are most popular 
in South India and arc supposed to be benevolent, fulfilling the wishes of 
their devotees. Ambika is prolrayed as riding a lion which is her vehicle 
and carries in her two hands a bunch of mangoes and a child which arc 
her allributes. This Yak~iQT or IJha~ari as it is called in Tamil, is very popular 
in Tamil Nadu. She seems to be more impressive than other deities. She 
is represented here by the rock-cut image. Later when the ownership of 
the temple changed, it came to be known as goddess IJhagavali and even 
now it is worshipped under the name of a Hindu deity. Siddhayika, another 
deity is represented as warrior Yak~it)T silling on a lion, having four hands, 
holding a drawn sword in the right hand and arrow in the left, the other 
two hands bearing weapons. She is known as golden Yak~i or Ponn (gold) 
Iyakkiyar (Yak~ir.li) in Tamil. She is protrayed with two hands in a blessing 
pose (varnda-mudra) and holding a book. She seems to be quite popular 
in Tamil Nadu. In the cave where this deity is figured there is no other 
sculpture of any Jina or Tirlha1'Lkara which indicates the pref crencc of this 
Yak~ini to Jina. In Jain tradition, the snake-god Dharat)cndra with his consort 
PadmavatI protected Parsvaniilha from rains and other calamities by extending 
its hood forming an umbrella (ahicclwtra}. As Ambika gained popularity in 
Tamil land, so did PadmavalT in Karnataka. As she is said to reside in the 
Joki tree, she is known as Lokiyabbe, a local folk deity. Like Siddhayika 
she is elevated lo the status of a main deity of the temple and is worshippped 

with great ceremony. She is considered a tanlric deity invested with occult 
powers. It seems, in course of time, when she gained popularity in Tamil 
land, she began to be called as Ka!iamman, a popular deity of the 10th 
century A.D. A rare bronze icon of the deity is preserved in the collection 
of Hamburg Museum in Germany. The Candraprabha-basadi at Srava1Jabe]ago!a 
in Karnataka possesses an im;,ige of this deity. She has two hands; on the 
pedestal is the figure of a lion with riders seated one behind the other. 
In another figure she' is portrayed as seated on a bull and the flames arc 

coming forth from her crest. Herc she has eight hands, the right one bears 
a disc, pronouncing safety (ablwya), mace and spear, and the left one conch, 
shield, skull (kap:I!a) and a book. On the top of the hill is carved the image 
of Hclacarya, an eminent monk of the Dravi~a saligh;,i, supposed to be the 
originator of this cult. 16 Thus, like other Indi;,in sects Jainism too could not 
avoid the influence of Tantricism. Actually this cult inspired Ac.:irya Malli~er.ia 
to have composed his well-known treatise titled flhairava-padmiivatf-ka/pa 

and the Jviilinf-kalpa. 
I3h0la-ma/Ja was another festival celebrated in andcnt India. People 

obsessed by the evil spirit were treated by demonologists. The offering (bali) 
was made and soothing rites were performed to placate them. The bluJtas 
have been described as dancing with spear, javelin, club and axe carried 
in their hands. Their bodies were smeared with ashes, they wore the skin 
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of a deer, their yellow hair were dishevelled, they were covered with a mantle 
of black serpents, a boa constrictor coiled around their necks, they had 
protuberant bellies and large faces; they wore earrings of an iguana, mouse, 
mongoose and lizard ( VasudevuhiIJ</i, 386, 4-7). 

Desides, there were numerous feasts and festivals which were celebrated 
with gaiety and merriment. The feast of Pu1JIJ'11niisi1JT (Pau11Jamiisf) was 
celebrated on the full moon day of the month of Karttika; it was also known 
as KaumudT-mahotsava. Afadana-trayodasiwas rejoiced in honour ofKamadeva, 
the Indian cupid. The Ujjiil}iyii feast was enjoyed by men and women in 
a garden. The festival of bahu-m1/akklw was enjoyed by mlccchas and the 
diisl-maha, by maid-servants, the lallcr was celebrated at Sravastl. Thiil}uppiit;liya 

(slhiimwtpiilika) had no fixed date and time, it was celebrated whenever 
a guest arrived. The birthday ceremony was rejoiced with great pomp. 
Ciiummiisiya-nwj)a{wya (ciilurmiisika-majja11aka) was held after the four 
months of the rainy season were over. Sarilk/w<ji (sarfJlhafi in Pali) was 
another important festival which was an occasion for joy and merry-making. 
This festival was held in Selapura (in Orissa) every year for eight days at 
the lake of Isitalaga (~ita<)aga). It was also celebrated in Dhrgukaccha, Prabhasa, 
Arbuda, the eastern bank of the river SarasvalI near Anandapura, Ujjain and 
other places. Go~<>fhis or special gatherings were hcld.' 7 Needless to say that 
such occasions for feasting or celebrations are valuable for clay-to-day life 
as one may feel relaxed and relieved from strain; they have nothing to do 
with sectarian norms as such. 

Then, people in general, observed certain common rites which formed 
a part of their daily life. Defore proceeding to take up some work, they 
had their bath, made offerings to a house-deity (bali-kanna) and observed 
auspicious and expiatory rites (priiyascilla), put on a ti/aka on their forehead, 
held mustard, curds, rice and dDrvii grass and observed protective rites. They 
were also keen with regard to particular directions. The eastern direction 
was considered most auspicious. A Tirtha!'1kara is said to have preached while 
seated facing the cast. It has been slated that while disposing the dead body 
of a monk, an appropriate direction ha~ to be taken into consideration. It 
is said that any work should be undertaken after observing the auspicious 
tilhi, karaIJa and rwk,<>atra. This was also applicable in the case of Jain monks. 
Fonnalities were observed by trading merchants while undertaking a journey. 
Eight auspicious objects (a~/a-111a1Jgala) arc mentioned, it also includes a pair 
of fish (matsya-yugma). The norms for studying scriptures (sviidhyiiya) arc 
laid down. Sviidhyiiya is prohibited on the four great fcsival days (mahii-maha), 

referred to earlier. Various other omens and superstitions were observed in 
ancient India. A newly born child was placed under cart, in a winnowing-basket 
or thrown on a dung-hill for procuring long life. In a newly constructed 
house the residence of Jain monks was considered auspicious. Drinking of 



92 JAGDISllCllANDilA JAIN 

liquid gold was considered a remedy for removing poverty. The day of birth 
(sutaka) and death (piitaka) was observed for a period of ten days. 18 

The fourteen vidyii-slhiinas (subjects of study) arc referred to in the 
Viyiihapa{Jl}al/i (2.1) They are : !Jgvcda, Yajurvcda, Silmavcda, Atharvaveda, 
ltih;Jsa (Purii!Ja), known as the fifth Veda, and Nigha!JfU, the sixth Veda~ 
six VcdfiJJgas, comprising saiiJkh:JJJa (arithmetic), sik~a (phonetics), kalpa 
(ritual), vyiikarWJa (grammar), chandas (metrics), nirukta (exegesis) and jyoti$a 
(astronomy-astrology) and ~a~!hitantra, an authoritative treatise on Samkhya 
school. Devendragai:ii's commentary on the Uuarfidhyayana (3, 56a) adds 
mfm;JriJsii, nyiiya and dharmasiistra. The Anuyoga and Nandi which seem 
to be of late origin add Afah:Ibh:Irata, Riimiiyww, Kau/ilya, Vaisika, Vaisc~ika, 

Buddha-siisana, Kapi1:i, Lokiiyata, Miifhara, Nfi.taka, TrairiWka, Pata1Jjali and 
others under popular learning (laukika-sruta}. This shows that the Jains studied 
these works to add to their general knowledge, particularly, to understand 
the views of other upholders of the Indian philosophical systems so that 
they could criticise and review them in order to justify their own system. 

Jain authors have composed valuable treatises on secular topics not only 
on mathematics, grammar, astronomy, politics, medicine, music and so on 
but also on prognostication, foretelling by casting dice, alchemy, testing of 
precious stones and coin, cooking, training of elephants and horses, knowledge 
of birds and animals, archery, construction or buildings, and so forth. 
Tiijika-vidyii (liizf is a Persian word, meaning 'Arabic') was quite popular 
in the 18th or 19th century A.D. Muni IJhojasagara is said to have composed 
the Tfijika-grantha. We arc told that once when the Moghals invaded the 
region of Gujarat, they caught hold of many people, including a learned 
Jain Muni, and took them to Khurasan (a city of Persia). There t~e Jain 
muni learned the local language und during his stay made u study of 
Yavanikii-siistra. Later when he returned to his native land he composed 
the Tii;i'Jca-grantha. 19 A large number of Jain works on secular literature are 
not available and many more arc lying in Jain Ohal)<)aras awaiting publication. 

Extension of Jain Religion 

At the time of Mahavira the centre of activities of Jain monks was restricted 
to modem Dihar and a part of eastern and western Ultar Pradesh. Later 
after about 300 years, King Samprati (220-211 D.C.) the grandson of Emperor 
Afoka extended the range of Jainism to twenty-live and a half countries. 
He deputed his soldiers under the garb of Jain monks and made the regions 
of Andhra, Dravi<;la, Maharii~!ra, Ku<;!ukka (Coorg) and Saura~!ra accessible 
to Jain monks. It seems as far as the proselytising of people into Jainism 
is concerned, miraculous powers played u more important role than practising 
of ethics or morals. A comman man suffered from poverty, ill-health, altack 
of enemy, displeasure of king, deficiency of a son, loss in business, failure 
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of love between husband and wife and so on. As such Jain monks who 
were supposed lo possess miraculous powers, came forward to help people 
in their distress and subsequently converted them to Jainism. They composed 
religious lyrics or srotras and demonstrated their wondrous powers in royal 
assemblies and large gatherings. In fact it was due to the versatile genius 
of aciirya Hemacandra that Jainism gained ascendency in Gujarat in the 12th 
century A.O. He converted Siddharaja Jayasirhha (1094-1143 A.O.), a devotee 
of Saivism, and later his successor King Kumarapala turned to be a devout 
follower of Jainism. 

In Rajasthan, most of the Jain converts belonged to the K~atriya class. 
These Jains, we are told, are not very orthodox like many other Jains. Many 
of them have not given up hunting as yet and they worship non-Jain deities 
such as Ganda, Laksmi and Sarasvali, and while wishing each other instead 
of addressing 'Jai jincndra' they say 'Jai Sri l<.f~Qa'. Like their Hindu brethren, 
they even go to immerse the ashes of the <lead to the Ganga. They arc 
also not keen about having their meals before sun-set as is customary in 
many other parts of the country. Riitri-bhoja11a-tJ'aga (to refrain for eating 
at night) is considered one of the essential vows to be observed by Jains. 

Thus, we sec that the Jains formed an integral part of Indian society 
in general. They tried to assimilate the customs, practices, usages and habits 
prevalent in the existing society which was necessary for their survival. Of 
course, they have emphasised on moral and ethical precepts, preaching 
upliftment of society by way of non-injury (ahirpsiI) and manysidedncss of 
truth {a11ckiintaviida) which is their great contribution towards Indian society. 
In order to expound the spirit of accommodation, assimilation and harmony 
on tti'C part of Jainism, Anandaghana (18th century A. D.), a mystic saint 
of Gujarat has proclaimed 'the six systems oflndian philosophy as six important 
constituents of God Jina' {$af darsana jliw-a1iga bha{1ijai). The famous 
Haribhadrasuri (6th century A.O.) has put the same idea differently. He says : 
"The Duddhist religion is worth hearing, the Jain religion worth following, 
the Vedic religion worth pulling into practice and the prominent God Siva 
worth meditating." 

Srotavya saugato dharmalJ kartavyab punar:Jrhatab I 
Vaidiko vyavahartavyo dhyfitavyab paramal,1 .~frJ/J 11 
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ARCHAEOLOGY AND K~~A'S DV AilAKA. 

L.B. KENNY 

For the first time Dvaraka was excavated in the thirties of this century 
by Hiranand Sastri, when he could find relics of a settlement of 1st century 
A.D. At Det Dvilrak.a no archaeological finds before 3rd century D.C. could 
be traced. The identification of Dvaraka, however, in the Jamnagar district 
as Kri~Qa's Dvaraka, is borne by a copper-plate grant of 574 A.O. by the 
Garulaka King Simhadilya who describes his father as "Dv:Irak:Jdhipati" cast 
in the mould of Sri Kr~Qa 1• Dul the first systematic excavation of Dvilraka 
was conducted by the archaeologists of the Deccan College of Poona in 1963 
under the guidance of Dr. H. D. Sankalia. The excavation report concluded 
that "the earlies! Dvaraka was founded at least in the 1st-2nd century D.C. 
- A. D."2

• The later archaeologists working at Dvaraka, however, rejected 
the date with the following remark : 

"This observation is self-contradictory, because the ref ercnccs in the 
Harivari1:fa and Glwfa J:Jtaka quoted by the excavators arc earlier than the 
2nd-4th century D.C ..... The Ghafa J:Itaka, an independent source referring 
to Dvaraka, is not later than the 3rd century U.C." ... "From these reliable 
texts", the remark continues, "it is obvious that Kr~Qa's Dvaraka must have 
existed Jong before the 3rd century U.C., and the date I st century ll.C. 
- A.O. assigned by Sankalia to the first Dvaraka, was incorrect. " 3 

It looks very strange and amusing that an archaeologist rejects the result 
of an excavation, and respects literary sources like the A1ah:Jbb:Inita, Harivamsa 
and G/Jafa Jiitaka as more "reliable texts." 

With what evidences arc the Harivarnsa and G/wf a J:Itaka dated earlier 
than 4th century D.C.? How could an archaeologist prove that Krsi:ia "must 
have occupied the position of God of Gods" long before the 2nd century 
U.C. at Dvaraka founded by him'! How could statements like "He could 
re-establish dlwrma after overcoming all evil forces," and "people in gratitude 
appear to have raised him to the status of a God""' made about Kr~Qa, 
be us cf ul to prove the historicity either of Kr~1~a or of Dvaraka '! 

In spite of the absence of any mention of the Mahabharata War in the 
Vedas or later Vedic literature, and in spite of the conflicting statements 

regarding the duration of the ruling dynasties or reigns of kings given in 
the Purfi~ws, opposed to Vedic evidence, the archaeologists excavating Dvilrak.a 
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have upheld the A1ahiib/Jiirata date as 1500-1400 D.C. 5• Was it historically 
possible at that very ancient time, for the rulers of eastern and southern 
borders of India, to participate in the Kuru-PaJJ4ava War fought in the Eastern 
Punjab? Could King Dhagadatta of Pragjyoti~a or Assam, for example, be 
an important participant in the Mahabharata War in spite of the Kingdom 
and its rulers being conspicuous by their absence in the Vedic literature ?6 

Dr. D.C. Sircar has also stated that "a close fight on a single battle-field 
between 7 and 11 ak~auhil;is of soldiers was an impossibility not only in 
the ancient world, but even today, an akpuhi{Ji being composed of 218 70 
chariots, as many elephants, 65610 horsemen and 109350 foot-soldiers, and 
involving about 40 lacs of men. It must be regarded as a flight of fancy" 7

• 

The so-called Mahabharata War seems to have been originally a small 
tribal feud or struggle, gradually magnified by poets and minstrels over the 
centuries, to finally compose and write in its epic form the present Mahiibhfirata 
of the Gupta period. Thus, "The earliest phase of the epic society reflects 
a people busy with savage fights with hands, nails, teeth, dubs or maces 
'gada", bow and arrow, consuming human nesh and blood, still in the hunting 
and cattle-herding stage, and ignorant of family life .... In fact, head-hunting, 
cannibalism, rape (in modern ethical norms), torture of captives, massacre 
and other forms of terrorization and atrocious nerve-warfare were more effective 
means al that level than true combat... Like l<f~i:ia, "the dark", the primitive 
heroes of the Mahabharata War could be not only pre-Aryan but pre-Dravidian 
as wel!"8

• The l<f~i:ia of the DvarakadhTsh and other temples of Dvaraka, 
the l<f~IJa of the Gitif preaching the philosophical sermon of the Blwkti-marga, 
and styled as 'Dhagavan', the Kr~Qa of the submerged stone-structure and 
anchors, the Kr~Qa advising the political moves of the PaQ~avas, the K~JJa 
of the time of the iron-nail-using ships, the Kr~i:ia using the 'cakra' as a 
weapon (a poetic replica of a primitive boomrang), and the Kr~i:ia killed 
in the forest by a hunter's arrow, arc different personages, reflecting the 
different phases of the cultural life described in the long epic. 

Would there be no Dvaraka without or before the DvarakadhTsh? Would 
Dvaraka cease to exist without K~i:ia? Has not Dvaraka, described in the 
Skanda Purw.ia as a place on the west coast where the Gomati river joins 
the sea9

, existed much before the Skanda PurJ.Jp1? Could the accounts of 
saints like Adi Sankara, Ramanuja, Ma<lhava, Mira and Ramadas be taken 
as historical evidences to prove Kr~IJ.a's Dviiraka of Okhamandal in the Jamnagar 
District as a historical entity? How far could we rely on the M:..i/J:Jbh:Irata 
and other literary sources with no proper dates of their writings, as more 
authentic historical sources than the scientifically conducted cxcavulions/ 
explorations? A historian's interest has to be the historical Dvaruka anJ not 
the mythical l<f~Qa's Dvfi.rakii. When Kr!?IJa is described as "lkloved Lord 
Kr~JJa" 10 , his historicity is vitiated. Archaeologists arc expected to be reasonable 
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and open-minded in their approach, and rational in their assessment. 
Archaeological dating has to be not for antiquity but for historicity. "The 
inner and outer fortification walls of the city and its gateways in the Arabian 
Sea off Dvaraka and the remains of a submerged city extending over four 
kilometres in the intertidal zone of Ilet Dvarakii" may be a historical reality; 
but their association with the Dviirakii of 1500-1400 D.C. described in the 
Mahiibhiirata, seems to be an invention of poetic imagination. 

Obsession for antiquity of the Afahiibhfirata and not its historicity has 
led archaeology to perplexing conclusions. Three iron nails from Dvaraka 
site have been dated to the Mahabharata period of 1500-1400 D.C. 11 (Pl.V,A), 
in spite of their scientific and technological examination declaring that "It 
is difficult to make sound scientific observations on such corroded materials" 12

• 

Dul they arc at least available for a good photograph. One of the nails with 
5.7 cm. length and 63 gm. weight, is said to have remained in the sea-water 
since 1500 Il.C. and has corroded considerably in about 3400 years of sea 
habitation. We have, however, an 18th century anchor around two and a 
half metres long and about a ton in weight, exhibited in the open space 
facing the Lalbahadur Shastri Nautical and Engineering College at Bombay's 
Haybunder, in a very eroded skeletal form. With the heavy amount of erosion 
caused by sea-water to the huge iron anchor recovered from the bottom 
of the creek near Vijayadurga Harbour on the western coast of Maharashtra, 
one wonders whether any nail 6 cm. long and 63 gm. weight could keep 
behind even a particle of the metal for any test or examination in a laboratory, 
after 3400 years of consistent damaging assault of the sea-water. 

It is not that iron was not available in Dvarakii. It has been always mined 
and worketl in many regions of India. But it seems that the processes of 
mining, smelting and manufacturing the nails was expensive in ancient India, 
while materials for the stitching of boats were available close at hand to 
primitive men in their regions. Iron and bronze for nails were still hard lo 
procure13

• The scientific and technological investigations of the iron nails of 
Dvarakii "point out that the Dviirakii artisan exploited the available iron ore, 
extracted metal after roasting it and varied the content of silicate impurities 
in wrought iron" 14

• The studies indicated that the nails were "fabricated 
with impure wrought iron bloom heavily forged to remove only some of 
the slag, imparting the pointed shape" 15 and "that the iron technology was 
in the preliminary stage" 16• 

A number of metal objects like a copper bell, bolts, etc. with heavily 
corroded anchors of iron and stone, have been fou_nd along with submerged 
fort bastion and wall of the 14th-15th century 13.C. 17

• But, in spite of the 
availability of iron anchors and several contrary evidences, the archaeologists 
of Dvaraka maintained that the ships of Dvaraka of the Mahiibhiinlla period 
( 1500-1400 13.C.) used iron nails. 
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Iron being very dear, the Indians used it very economically for their 
need of ploughs for cultivation and wheel rims for bullock carts, which they 
could not ignore, by paying specialised metal workers. Therefore, the use 
of iron for other purposes was minimised. As explained by Moreland, "Ships 
were built without iron, just as carts were built; and the cost of the metal 
would discourage craftsmen from experimenting with it" 18

• And writing about 
the ships of the Arabian Sea about A.O. 1 500, Moreland continues to state 
that till the Portuguese came, "the stitched ships were good enough" 19

• 

We also have very interesting and significant infonnation from him regarding 
the Gujarat ships. By about 1500 A.O., according to him, the Arab ships 
were still stitched and destitute of nails, and that the Gujarat ships presented 
the same features 20

. Like the Arab ships, the Gujarat ships were not sea 
going ships but small craft that could be rowed as well as sailed. No sea-going 
vessels from Sind arc heard of, as the region was served only by coasting 
craft, westwards to Honnuz, and south and cast to Gujarat. The sewn vessels, 
whose planks were held together with coir ropes, had the advantage of being 
flexible in shallow waters but they were not strong to withstand long voyages 
and bad weather at sca21

• 

There arc two more archaeological evidences to prove that the ships 
of Ovaraka could never have used iron nails during the Mahabharata period 
I 500-1400 U.C. We have, for example, two historical illustrations. On one 
of the Sanchi sculptures of the second century 13.C., a boat is depicted carrying 
three persons. (Pl. V, 13). The vessel is meant for shallow water of a river 
or a creek, as one of the three persons holds a long pole to push the boat 
pressing the pole to the bottom of the shallow river-cum-creek, and the 
other one holds a long paddle or oar or spade-like object used as a primitive 
propeller or rudder. nut what is most significant for our information are 
the stitched planks flush with the side of a caravel built ship. We do not 
find the use of nails22

. 

The second is an illustration to al-Hariri's MaqJmat, a manuscript done 
by a Mesopotamian scribe, in A.H. 634 (A.O. 1237). lt depicts the stem-rudder, 
the look-out boy, the sailors bailing out water, the merchants in their cabins, 
the grapnel anchor, and the stitching of the planks23

. (PI. VI, Al 

Crude stone anchors with a hole in the middle for ropes were used 
in the Persian Gulf in the last decade of the 17th century. At Calicut, anchors 
of marble stone were used. "Uut metal anchors were perhpas known," according 
to Hourani, "us they had been in the Mediterranean for a long time" 24

• 

The Hariri ship illustrated in the Milqfimat of 13th century A.O. has a grapnel 
iron anchor, very similar to the corroded anchors found at Ovarakii. (Pl. 
VI, n). llut in spite of the use of the iron anchor, the Hariri ship is stitched, 
and not nailed. This definitely proves that iron anchors were used much 
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before the iron nails. 

The. above evidences indicate that the iron nails found at Dvaraka cannot 
belong to the ancient Mahabharata period of 1500-1400 D.C. The practice 
of nailing the ships by iron nails could be placed uny lime after the 13th 
and before the 16th century A.O. 

Unless archaeology, an auxiliary science of history, is used scientifically, 
along with literary sources, the excavations of Dvaraka would continue lo 
be pseudo-scientific as they appear to be today. History is interpretation based 
on human reasoning, not on emotion. 
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RASA THEORY AND PURUSARTHAS 

\'. M. KULKARNI 

Kiivya (poetry including drama) differs from siistra (science). The former 
is the product of pratibhii (creative imagination, genius) whereas the latter, 
of praj1i;i (intellect, intelligence) 1

• Again, priti or ww.nda (pleasure, delight) 
is the chief goal of kiivya whereas vyutpalli (instruction in the four goals 
of human !if e), of s;lslra. 

Now, writers on poetics and dramatics deal with the topic of 
kii1')·a-prnyojana (purposes of poetry) at some length. Among the various 
purposes the two most noteworthy arc priti (or ii.nanda) and vyulpalti. Ilharata 
says that dbarma, artha, kfima and mok$a arc the topics presented in drama 
an<l that nfi{ya is krf<}anfyaka, visrii.nlljanana and vinodakaral}a 2

• In other 
words, vyutpallli and prfli (or vifolnti or vi11oda) arc the two purposes 
of poetry. On the authority of Anandavardhana, Dharata may be regarded 
as holding the view that instruction in four goals of human life is the major 
goal of drama and delight only a secondary purpose.3 

Abhinavagupla refers lo the view of some earlier critics {an ye) that drama 
produces only joy or delight in the spectators and not such feelings as sorrow, 
etc.'1 Dhananjaya in his Da.fortlpaka declares that dramas overflow with joy 
and it is silly lo say that their only purpose is vyutpalli as in the case of 
itihJsa, etc.5 Dhanika, his commentator, says-some claim; "Reading and 
study of good poetry confers fame and pleasure as well as proficiency in 
the four goals of human lif c - dhanna, artlw, kfima and mok$a and proficiency 
in the line arts as well." They thus wish to show that the purpose of poetry 
is 10 give knowledge of the three goals of human life, etc. The purpose 
of the ten types of drama, according to the author of Dasariipaka is sheer 
aesthetic enjoyment, which is of the form of the highest delight or bliss 
1hat is inwardly felt and not merely instruction of the three goals of life, 
etc. 'Abhinavagupta deals with this topic in his commentary Locana on 
IJbvanyfiloka. At one place he says : "Although vyutpalli and prfli for the 
reader are both present... nevertheless priti is the main thing.... Even of 
instruction in the four goals of human life iina11da (delight) is the final and 
major result. " 7 At another place he says that prfli yielded by poetry is only 
a means of bringing about the vyutpalti. 8 Still al another place he says that 
the thrill of delight and surprise produced by poetry is only an accessory 
of vyutpalli. 9 These statements arc obviously contradictory. Dul this 
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contradiction Abhinavagupta cleverly removes. He argues : princes, etc., must 
be instructed (vyutpfidya}. The best way to instruct people in the four goals 
of human life is by entering their hearts fbrdayfi11upravc5a}, which is just 
another name for rasa in general (hrd:iy;J11upravc!;:isc:1 rasfisvfidamaya cva). 
And this rasa comes about, thanks to the presentation of the vibhiivas, etc. 
which arc essential to vyutpaui in the means to the four goals of human 
life. These vibhfivas must be appropri:Jte to rasa, then only the engrossment 
in the aesthetic experience will become the cause or vyutpaui which naturally 
follows; so priti is the cause of vyutpalli .... Nor arc prili and vyutpatti really 
different from one another, for they both have the same cause : The 
vibhiivfidyaucitya is the cause of priti that we derive from poetry. Similarly, 
the vibhfiviidyaucitya is the cause of vyutpatli that we derive from poetry. 
Thus, both priti and vyutpatti depend on ''ibhfiviidyaudtya. Since both arc 
the outcome of one (and the same) cause, they arc not different from one 
anothcr. 10 

Now, about the rasa theory : A brief statement may be made here regarding 
the nature of rasa : kiivya yields pleasure or delight by depicting rasas. 
In kiivya, rasa occupies the lirst and foremost position. There arc eight or 
nine permanent emotions (slh:Jyib/Jfivas} like love (rati}, sorrow (foka) and 
the like. These permanent emotions, when combined with their respective 
vibhiivas (fundamental determinants), anubhavas (consequents), siiltvikabhiivas 
(involuntary states) and vyabhicaribbavas (transitory feelings) attain the 
condition or state of rasa like srngiira, karu!Ja (the erotic and the pathetic 
sentiments). Of these nine permanent emotions, some arc conducive to the 
four puru~firthas : I. rati (love), 2. krodha (anger), 3. utsfiha (dynamic energy) 
and 4. S:ima (tranquillity or calmness) which primarily consists of 
world-weariness. And because they conduce lo the four puru~iirthas, they 
arc regarded as predominant. In the pcrfonnance of the different types of 
drama, the corresponding rasas of these permanent emotions namely, I . . ~rngiira, 
2. rnudra, 3. vira, 4. (blblwtsa and) sfinta arc present as the very life of 

the four puru$:Irthas. 

Ilut only a few writers on poetics and dramatics, it would seem, deal 
with this interesting and important topic : 'T/Jc rasa-thcory and Puru,c;firtlws.' 
Pranharcnduraja, Abhinavagupta, Hcmacandra and his two famous disciples, 
Ramacandra and Gu1Jacandra deserve particular mention in this connection. 
Pratiharcnduraja for the first time draws our attention to the fact that the 
nine rasas, ~:nig;Jra and others, arc the means of acquiring the four goals 
of human lif c (puru,drt/ws} 11

• He, however, docs not expand his statement 
by adding suitable examples connecting specific rasas to specific puru,c;iirtlws. 
It is Abhinavagupla who deals al length with this topic in the course of 
his commentary on the sixth chapter called Rasad/Jyiiya and the 18th chapter 
called Da.foriipakavidhfina. The passages and the contexts connected with this 
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topic may now be taken up for discussion : 

I. Niifyasiistra VI. 15 -

Abhinavagupla while commenting on this verse makes a determined effort 
lo explain the reasons behind the order of enumeration of the rasas followed 
by llharata. While explaining the reasons he connects rasas with puru~iirthas. 
He connects srngara with the (third) puru$firt/Ja kiima (pleasure and love), 
raudra with artha (material prosperity economics, politics, etc., arc directed 
to the fuHilmenl of this end), vira with dlwnna (moral and religious duty, 
righteousness, duty) and sfi11ta with mok,r;a (the liberation or redemption of 
the soul from the flow of existence, emancipation from recurring births). 12 

2. N;Jfyasiistra VI. 31 {rasasutra) : aprad/Jiilwtii, the sixth rasavjg/ma (obstacle 
to the realisation of rasa) · 

Among the permanent emotions, some are conducive to the goals of 
human life. These arc the predominant ones. To specify, rati is conducive 
lo kii.ma and dhanna and artlw. connected with it. Krodha (anger), in persons 
in whom it predominates is conducive to artha but can also end in kiima 
and dhanna. Uts;Jlw ends in all three- dlwrma, artlw and kiima. And sama 
which consists mostly in the disgust aroused by the knowledge of truth or 
reality, is the means of liberation. These four permanent emotions only arc 
the predominant ones. "Even if they arc not to be found in a predominant 
position all four together, and the emergence of one of them naturally postulates 
the subordination of the other three, nevertheless someone of them is always 
predominant in each drama, so that all of them arc clearly recognised as 
being, in turn (that is, one in this drama and the other in another one), 
equally predominant. Moreover, if things arc more closely examined, all four 
of them will be seen to be present in the same drama, in various passages 
(Acts or parts), in a pre-eminent position. " 13 

3. N;J_tyasiistra VI. 3 9 .4 I -

IJharala declares that there are four major or principal rasas which give 
rise to the other four. The original four arc : I. snigiira, 2. raudra, 3. 
vira and 4. bib/Jatsa. Regarding these original four rasas Abhinavagupta remarks 
that they arc pervaded with their respective puru,r;iinhas (I. kiima (and dlwnna 
and artlw connected with it), 2. artha, 3. dbanna and 4. mok~a). It is 
true that IJharata speaks of the fourth original rasa as biblwtsa and not 
sarlla. And it is possible to criticise Abhinavagupta for introducing his own 
view here disregarding IJharata's authority. R.P. Kangle goes a step further 
and asserts in his Notes {Rasa-bhiiva-11iciira, p.224) that it is impossible to 
connect blblwtsa {Tilsa) with any of the four puru,~·iirthas. Abhinavaguphl himself, 
however, unambiguously declares later in his commentary (NS. XVUl.110) 
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: "sii11ta and bibbatsa occur in connection wilh mok$a. "Abhinavagupta defines 
sama, the stbii;in of siiJita as 'tattvajnana-janita-11irveda-priiya1J. 'This nirveda 
and jugupsii, the stbiiyin of blbbatsa are akin to each other. So Abhinavagupta 
is justified in saying that siinla and blbbatsa occur in connection with mok$a. 
Being pervaded by puru$iirthas these four original rasas attain extraordinary 
beauty. The remaining four derivalive rasas, hiisya, etc. are pleasure-giving 
{raiijaka) and therefore they may be used as connected with Lheir major 
rasas. 14 

4. Niifyasiistra XVIII. 1 IO (p.451) : 

In a very important passage which opens with the words 'idamiha 
mlmii1i1syam' and ends with 'tadmigataya tatra bhavati' (pp.450-451). 
Abhinavagupta deals with the place of particular rasas in particular types 
of drama and the interrelation between rasas and puru$iirlbas. Here we must 
consider this - in the types of drama like Utsr$,likiiJJka etc., one rasa alone 
is portrayed. This is no doubt true of the type niifaka, etc. Still in them, 
although they arc fit for portraying all rasas, in niifaka and prakaral)a, the 
dbarma or dii11a - or yuddha-vJra is, really speaking, predominant. For all 
the types of hero are characterised by heroism. In the type called samavakiira, 
though the presence of sn>giira, etc. is indicated, either vira rasa or raudra-rasa 
alone is predominant. "Thus, vfra, raudra, .~p>giira (are used there) respectively, 
occurring in these works by being engendered by (the aims of the character 
portrayed) dharma, artha and kilma, while siiJ1/a and brblwtsa occur in 
connection with mok,'ia. Dut not every character can carry the main role 
in this (latter) case, only the occasional saint. 15 Although in the mifaka, siinta 
or bibhatsa may be the principal rasa when mok$a is the principal goal, 
this is not a common practice, so they, although engendered by the best 
of human aims (the character's pursuit of mok,'ia) arc considered subordinate 
to the other rasas - vJra, raudra and s[7igiira. Thus, the main rasa of a 
drama is really governed by the puru$firtlw it portrays, but other rasas occur 
in support of it as a result of the variety of subject-mailer includcd." 16 

5. Niifyas;Jstra, XVlll (concluding verse) : 

Abhinavagupta at the end of his commentary on Ch.XVIII (p.459) remarks 
"There arc only these ten types of drama (lak,'ia{1ii11i) ...... their use for the 
(instruction in) the (four) purufjiirthas has already been shown in the course 
of our exposition of each one of them. Hence we do not repeat it here 
again." With a view to verifying the truth of this claim, we take up the 
two types of drama called 11iifaka and prak1.1ra~w. 

In the course of his exposition of Dharata's delinition of nfi,laka, 
Abhinavagupta explains the phrase 'nil11iiviblwtib/Jir yutam' as 'endowed with 
the splendour of the four goals of human !if e : dlwrma, artba, kiiJna and 
mok$a as 'fruit' {plw!a) '. Among these four goals, says he, artha and k;Jma 
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should be mainly depicted as all people yearn for them. Keeping this in 
mind Dharata adds in the definition of niifaka '(yutam) rddhiviliisiidibhir: 
Dy .'rddhi' Dharata indicates the goal of 'artha' and by 'viliisa' that of 'kiima '. 
A poet, therefore, must not show in his drama that a king (of course, the 
hero) making a gift of his kingdom to briil1m•J1Jas and himself accepting 
viinaprasthiisrama (the third stage of one's religious life - of an anchorite 
or hermit). For a common man longs for immediate and concrete phala, 
objective, goal of human life. A fruit like heaven of the perfonnance of 
a sacrifice is doubtful for him and is to be attained only after death! 

In the case of prakaraIJa, following llharata (NS XVlll.47), Abhinavagupta 
says that the same 'fruit' mentioned in regard to the nafaka is to be had 
by extension for prakaraIJa as well. The only difference is : in nafaka the 
'fruit' (one or two or three goals of human life - dharma, arlha, kama) 
accrues to the hero 'riijar$i' (a royal sage), whereas in prak;mu;a to a middling 
character - a briihmal)a, a merchant, amiilya, etc. 

Abhinavagupta has linked the following six types of drama with the 
puru,<;iirthas : 1. nfif;ika, 2. prakaraIJa, 3. samavakiira, 4. cj1ina, 5. VJ<i"yoga 
and 6. Dulmrga and the additional type nfitikii. He asserts that the governing 
sentiment of niifikii is s[ilgiira (and thus it is connected with the third puru$iirlha, 
viz., kama). Regarding the three types, u/sf$fikiiIJka, prahasana and bhiiIJa 
he observes that karu!Ja, hiisya and vi'.<;maya (i.e. adbhut;i) arc their predominant 
sentiments respectively and thus they mainly serve to entertain and give pleasure 
to spectators. Thus, these types differ from the above-mentioned types mi/aka, 
prakaraIJa, etc., which give instruction, indirectly though, in the four goals 
of human life. As regards the remaining type vii/Ji, l3harata says that it is 

rich in characteristics of all rasas (sarva-rasa-lak;;al}a<;lhyii). Abhinavagupta, 
however, is silent regarding its link with puru;;iirthas. 

Incidentally, it may be noted that Hemacandra in his Kiivyiil1usfisana 
(Ch.VIII, Siilra 3, pp. 443-445) deals with this very topic of types of drama 
and their use for the four goals of human life. He is certainly influenced 
by Abhinavagupta, but his treatment is refreshingly somewhat new. Ramacandra 
and GuJJacandra, the two famous disciples of Hemacandra dwell on this topic 
in the course of their exposition of the types of drama. They follow, it would 
seem, both Abhinavagupta and Hamacandra. 

Regarding mahiikfivya, IJhamaha says that although it portrays all the 
four puru~arthas, it shall predominantly inculcate artha (Kii1')'fila1hkiira, 1.20-1 ). 
Dal)c;lin too gives 'calurvargaphaliiyallam 'as a feature of mahfikavya; it promotes 
the four goals of human life, dharma, artha, kfima and mok,'ia. 

To conclude, rasas occupy the first and foremost position in dramatic 
poetry. The main rasa of a drama, however, is really governed by the puru,drJ/Ja 
it portrays, and other rasas occur in support of it as a result or l11c vnriety 
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of subject-mailer included in it. There are a few critics who look upon prfti 
or firwnda (pleasure or delight) as lhe major goal of poetry; but a majority 
of them insist on instruction in the four goals of human life as very important 
and rasas as means to that end. Abhinavagupta docs not regard priti and 
vyutpatti as two distinct or difercnt things as their source 'vibhfivfidyaucitya' 
is one and the same. He deserves all praise for his deep and penetrating 
insight into the subtle relationship bet ween rasas and puru~firlhas. 16 
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16. As transluted by Prof. Wright, DSOAS, Vol. 26, 1963, p. l l 5. 

• This paper was read before the Classical Sanskril Section of All India 
Oriental Conference, Thiry-Sixth session, Pune, 1993. 



ffiE SAIVITE MONASTERIES, PONTIFFS AND 
PATRONAGE IN CENTRAL INDIA 

R. N. MISRA 

The Saivite monasteries of Central India surv1vmg today al Kadwaha, 
Surwaya, Terahi, Ranod and Chandrehe are very strong, massive and exclusive 
structures, largely utilitarian in character. Though in a ruined condition now, 
they yet reveal a well laid-out plan and an impressive elevation (Figures 
1-4), and arc built sometimes like 'fortresses' with surrounding walls and 
battlements. They invariably impress as epitomes of power and authority of 
pontiffs who presided over them and lived there in opulence and glory. In 
every case, these ma/has have or had temples, sometimes in groups, built 
adjacent to them. 

Contemporary epigraphs and textual details 1 add much more content to 
these monasteries on many counts for instance, their long history of more 
than six centuries from seventh to thirteenth and even beyond; their widespread 
presence and particularly their tenacity in incorporating within their scope 
both religious and political power which gave a significant meaning to their 
patronage. The patronage so invested in and retailed by the monasteries and 
their pontiffs has a special meaning in the domain of art activity, but the 
designs of its operation arc significant too. One observes here a phenomenon 
in which patronage was appropriated, serialised, distributed and redistributed 
and in all these operations it unabatedly strengthened the ruler-pontiff tics. 
The self-perpetuating, expansionistic programme of these Saivitc ma/has is 
not missed in this entire movement which was rooted in the central seat 
at Mattamayura (i.e., Kadwaha,2 Distt. Guna) and its branch at Madhumati3 

(Mahua, Distt. Shivapuri) to which the upcoming ma/has and their pontiffs 
continually owed allegiance. The allegiance is noticed in the lineages" and 

also from monastery to monastery5 where action lay and which grew in quick 
succession. The sequence of this growth is described below along with a 
brief sketch of each monastic complex, their presiding pontiffs and their 

'spiritual' genealogy : 

1. The movement seems to have started with the Saivite saint Guhilvilsf' 
(same as Kadambaguhadhivasl, "the inhabitant of Kadambaguha") 
possibly at Kadwaha7 in c. A. D. 675. A regular ma/ha (Pl. VII, Al 
was later built here by Purandara8 . Eventually, this line of ascetics 

came to be re-designated as mallamayiira9 taking after the name or 
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its locus. Purandara similarly was re-designated as Maltamayuraniilha. 10 

2. According to the Ranod inscription Kadambaguhadhivasi was followed 
by Sankha-ma/hikadbipati, "the lord of the Sil11kha monastery" 11 

Evidently, this term refers to a monastery as well as its presiding pontiff. 
The monastery may be identified with that (Pl. VII, Il) of Surwaya 
(Disll. Shivapuri}, and following the succession of pontiffs from Guhavasi, 
as described in the Ranod inscription, it may be dated in c. A. D. 
700. The Surwaya monastery today has three temples and a bao/i 
(I 0th century), all built within the same complex which is enclosed 
by a fortress, built later. 12 

3. There is yet another monastery at Terahi (Pl. VUI, A) (Distt. Shivapuri), 
a place which seems associated with Terambipiila, "the protector of 
Tcrambi". This pontiff was third in succession from 
Kadambaguhadhivasi13

• Tcrahi has two temples dating from 9th to 10th 
century. 

4. Next to come up was a tTrtlw at Ammarduka (Amrol, Distt. Gwalior) 
founded by Ammardaka-lirtha-natha i.i (c.A. D. 775; whose real name 
was Rudrafarhbhu 15

). In the Ranod inscription he is mentioned as fourth 
in descent from KadambaguhadhivasI, but certain texts take him to 
be a descendant of Durvasas. 16 As for Amrol, it is famous Car its three 
temples locally known as Rameshvar Mah5dcva, Mata-Ki-Madhiya and 
Denebaba-Ki-Madhiya (7th-8th century A.D.) 17

• 

5. Purandara (same as Mattamayuranatha) was fifth in descent from 
Kadambaguhadhivasi according lo the Ranod inscription 18, but a 
Kadwaha 19 inscription lists Purandara as the first saint in the (Mattamayura) 

line. Other inscriptions in the Cedi region ref er to him as a descendant 
rather than the founder. He established a monastcrr respectively at 
Maltamayura (Kadwaha, Distl. Guna) and Arar)ipadra (Ranod, Distt. 
Shivapuri). The mafba al Kadwaha is a very solid and robust structure 
which continued to flourish till 15th century A.O., as is indicated by 
an inscription of Sultan Dilawar Khan Ghuri of Malwa.20 The MattamayOra 
line of the pontiffs after Purandara incluJcd Dharmasambhu, Sadasiva, 
Purandara II "Madhumaleya" and COdilsiva at Kadwaha in that order.21 

Then Hrdaya~iva22 , the disciple of COc)Jsiva, went to Maihar, invited 
by Lak~mar:iar5ja (c.A. D. 946 to c. A. D. 973), a Kalacuri ruler. The 
sequence of pontiffs' succession at Kadwaha thus covers the period 
from c. A. D 825 lo c. A. D. 946, i.e.,. from the time of Avanlivarman 
(c.A.D.825)23 Calukya to the time of Lak~maJJaraja (c.A.D. 946-973). 
There must have been other pontiffs al Mattamayura after Hrdayasiva_ 
For instance, a Kadwaha inscription refers lo the disciple (name lost) 
of Dharmafambhu who gave dik~fi to Hariraja (c. 984 A·.D.), a Later 
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Pratihiira chief of Malwa.24 

6. Purandara established another mafha at AraQipadra. (Pl. VIII, D). Since 
he operated from !"1attamayilra, the maf ha at AraQipadra (Ranod, Distt. 
Shivapuri) was placed in charge of his disciple Kavacasiva who was 
followed respectively by Sadiisiva, Hrdayasiva, Vyomasiva and 
Putungasarpbhu25 in that order from c.A.O. 825 to c.A.D. 950 (considering 
an occupancy period of 25 years for each pontiff excluding Purandara 
who was lodged at Mullumayura). Numerous antiquarian relics including 
temples, wells, a tank, tombs, and a mosque were built at Ranod upto 
17th century.26 

7. Pavanasiva, 'the lord ofMac.lhumati', (c.A.D. 900) founded the monastery 
at Madhumali (Mahua27 , Distt. Shivapuri). He was succeeded by Sabdasiva 
whose disciple isvarusiva was invitee.I anc.1 established by the Kalacuri 
queen Nohalii. (A.O. 915-945) at Uilhari.28 Other pontiffs of this line 
who went to the Kalacuri territory include Prabhavasiva, Prasiintasiva, 
isanasarhbhu and Prabodhasiva. In the Chandrchc Stone Inscription of 
Prabodhasiva29 all these pontiffs arc said to belong to the line of 
Madhumali but this introduction is pref aced by a mention of the 
Mattamayilra line also from which they derived. These assertions indicate 
that the two lines viz. Mallamayura anc.I Mac.lhumali were inc.Iced only 
one in which the latter formed a branch while the former remained 
the main seat. As for M:ihua, it still has temples dating to 8th and 
9th century. 

8. Prabhiivasiva of the Madhumali branch of Mallamayura line was invited 
by Yuvariijac.leva I (c. A.O. 915-945) lo his dominion to take charge 
of a monastery built at a great cost (al Gurgi, near Rewa). Gurgi had 
two temples close to each other near the monastery. Of these, one 
was built by the ruler anc.1 the other by Prusantasiva, the disciple of 
Prabhii.vasiva. 30 

9. Prasiintasiva, the disciple of Prabhii.vasiva, established two siddh:isth1il1as 

respectively at Varanasi and on the banks of the river Sor.ia. He also 
built two temples of which the one has been mentioned above, '.vhile 
the other one was buiit at Chandrehe (Distt. Sidhi) 31

• The Gurgi Stone 
Inscription of Kokalla II glorifies this saint in most eloquent terms. 32 

1 O.' isvarasiva of the Mac.lhumali branch founded a mafha at Dilhari (Dist I. 
Jabalpur) on the invitation and support of Nohalii, the queen of 
Yuvariijadeva II (c.A.D. 915-945). This monastery was christened as 
"Nohaldvaru". A temple was built by the queen close to the monastery. 
The queen granted seven villages to the temple. Two other vill:iges 

were exclusively given by the queen to Isvarasiva.33 Later, the occupancy 
of the "Nohaldvara" monastery was passed on tr, Aglwrnsi\'a, 111'.:. 
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disciple of Hrdayasiva.34 Dilhari has many rich archaeological remains, 
including an extremely elegant, though now derelict, temple. 35 

I I. Hrdayasiva, the disciple of Cu~asiva of the Mattamayura seat, founded 
the Vaidyaniilha monastery (946-973 A.D.), perhaps at Maihar (Distt. 
Satna). Maihar today is left with only a temple which is locally known 
as Gola mafha. It dates to I 0th century. 36 

12. Prabodhasiva, descending from Prasantasiva, founded a monastery at 
Chandrehe (Distt. Sidhi) in c.A.D. 973. Though in a ruined state today, 
this massive structure yet impresses as a grand monument. The site 
also contains a beautiful temple (built by Prasantasiva). 37 

13. The Tew1r Stone inscription of GayakarQa (A.D. l l 5I) refers to 
Dhiivabraluna, an ascetic who built the "encircling walls, temples and 
monasteries " 38

, but he appears to have been a Pafopata ascetic 
independent of the Saivite lineage of other pontiffs. 

14. A monastery and several temples seem to have come up at TripurT 
(near Jabalapur) sometime in the 9th century. A line of the Saivite 
pontiffs <lcscending perhaps from Prabhavasiva (Sadbhiiva5ambhu) is 
indicated in the Malkapuram inscription of Rudra. 39 The monastery 
under this line perhaps started during the reign of Kokalla II (990- t 015 
A.O.). This line consisted of pontiffs descending from Durviisas ('!) 

and continuing through Vimalasiva I down to Vastusiva, Saktisiva, 
/ Kirtisiva, Vimalasiva II and finally by two brothers - Santasiva and 

Niidasiva who descended from Vimalasiva 11.40 Yet another disciple 
of Vimalasiva II was Oharmasiva and the laller's disciple Visvdvarasiva 
founded the Visvc.frara gol:.ikJ, a Saivite monastery, at Malkapuram41 

(Mysore). The m:.i//amayilr:.i line fell into lean da/'s in Madhya Pradesh 
after the Kalachuri Vijayasi1i1ha (A.O. 1188), for, Santasiva and Nadasiva 
arc mentioned as mortgaging the village of Alaura, which was their 
property, to the rJJ}aka Ohareka during the reign of the Candella 
ruler, Trailokyamalla.42 The details about the pontiffs of Jabalpur branch 
indicate a fairly long duration of the ruler pontiff correspondence 
extending from c. 990 A.O. to c. 1188 A.O. 

To recapitulate, this entire monastic movement seems to encompass four 
ruling dynasties, viz, the local branch of lhe Gurjara Prutiharas of Malwa 
(V.S. 960, I A.D. 899 to c. A.O. 947), the C:ilukyas of Malwa (c.A.O. 825 
to c. A.O. 975), the Later Praliharas of M;.ilwa (c.A.0. 948 to c.A.O. 1184) 
and the Kalacuris of Tripuri (c.AO. 915 to AD. 1188). It reveals several 
ruler-pontiff pairs throughout the course of its development. Chief among 
these groupings arc the pontiff-ruler pairs of Pur;.indara and Avantivarman 
Calukya (c.875 A.O.) at Kadwaha; of S':liikh:.inwfhikffdhipati and 
ma/J;JsJmantJdhipali Undabha!!a at Tera hi ( V .S. 960 I c.A.D. 89.9); of 
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mah;Jraja Durbhata (c.A.D. 912-913) and the bbupa Gobhata (sometime 
between c.A.D. 913 to A.O. 948-49) and the saint Dharmasiva at Kadwaha; 
of the n[pacakravartr Hariraja and a disciple (name lost) of Dhannasiva at 
Kadwaha (A.O. 984); of Prabhavasiva and Yuvarajadeva I at Gurgi (c.A.D. 
915); of Nohala, the queen of Yuvarajadeva I and lsvarasiva al Dilhari (c.A.D. 
9 i 5); of Lak~mai:iaraja II and Hrdayasiva at Vaidyanatha (Maihar; c.A.D. 946); 
of Lak~maQaraja II and Aghorasiva at lJilhuri (c.A.D. 946J; and then of the 
different succccssive pontiffs and their royal disciples of the Kalacuri dynasty 
for approximately two hundred years in TripurT from c.A.D. 990 lo A.O. 
1188, i.e., from the time of Kokalla II to that of Jayasiiilha. 

The rise of particular pontiffs lo prominence is initially seen independent 
of rulers in every instance above; the rulers seem to have come in contact 
with them only later. This was universally the situation whether in the case 
of the monasteries and their pontiffs in the Guna-Shivapuri region where 
the movement started or in the central and eastern Madhya Pradesh where 
the institution was transplanted. Everywhere, the pontiffs seem to have 
appropriated royal patronage on account of their already established status 
and eminence. In all these different instances, the ruler-pontiff conjunction 
consolidated pontiffs' brotherhood whereby the central monastic seat of 
Mattamayura (Kadwaha) and its several branches in central, northern and 
eastern Madhya Pradesh became rallying points of the entire movement. 
Everywhere, this movement vigorously promoted art activity with temples, 
monasteries, etc. built in dozens mostly through the pontiffs' patronage. In 
substance, this entire movement and its operation indicates the clergies altering 
the dynamics· of patronage by appropriating it from the rulers. Art flourished 
in this system, aided and promoted by pontiffs who typified continuities through 
a large and strong network43 of monasteries and by their interdependent 
brotherhood reinforced by a common descent from the Mattamayura scat. 

There must have been some pressing reasons for the rise of these clergies 
to such a prominent status. Dirth in a higher 1'ar~ia, income and authority 
arc the well-known determinants of status and mobility. or these, the clergies' 
income was dependent on grants from rulers too who donated village to 
them for maintenance; similarly, authority was invested in them by the rulers 

in a sufficient--mcasurc. These favours flowed to them only after the rulers 
had established them in their scats. What could have been the reason, in 
the first place, which might explain their acquiring such a predominant status? 
Dirth in a high va17Ja may not explain their ascendancy for, inscriptions often 
refer to many briiluna1;as who appear lesser than them, supplicating lo and 
receiving favours from them. Also, if the Pillicatantra stories44 present the 
objective reality, then merely the recitations of the Siva-mantra and ash smeared 
on the body were sufficient for dik~;J into Saivism regardless of birth as 

SUdra, Ciin<fiila, etc. Whether these ascetics were non- briihmal}as initially 
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before dik~ii. is difficult to prove despite the fact that Virnalasiva alone is 
explicitly singled out for his "high birth"45

• There may be a few more such 
cases where a high birth may be directly inferred. So, regardless of their 
high or low birth, the reason for the ascendancy of these ascetics, who were 
endowed with high intellect, doctrinal proficiency and moral rigour46

, must 
be addressed to their other functions. In all probability, reason for their 
supremacy lay in their utility in preparations for war and in discharging 
administrative responsibilities. This may indeed explain their ascendancy, while 
their other attainments may be taken as contributory factors. Their warlike 
prowess and their administrative capacities arc mentioned in the inscription 
obliquely. Dut an explicit mention of their role in defeating an invading force 
occurs in the Fragmentary Stone Inscription from Kadwaha.47 According to 
a verse (14) of this record the prince (bllilpa) Gobha!a along with his army 
of elephants, visited Dharmasiva in his monastery : tatriijagii.monmada 
sindlwrfiIJiim balcna b/Jupa/J ki/a Goblwfiikbyab. In the verse 16-17 of the 
same inscription, it is said that, "lilied with compassion, and like Tripurantaka 
(Dharmasiva) conquered the whole anny of the foes by means of bow and 
arrow acquired by his own ... miraculous powers." Dharmasiva here seems 
to have aided Gobha!a (or perhaps his successor). The emphasis on the battle 
by the pontiff with the bow and arrow "acquired by his own ... powers" 
needs being noted, for it seems to admit the possibility of the maf/Ja being 
an arsenal of weaponry too. The same inscription tells us later (verses 31-32) 
about the elephants which were offered to a pontiff by the Later Pratihara 
chief Hariraja. The pontiff declined this gift and accepted some villages instead. 
Ilut the roaring elephants and neighing horses, gold, jewels and a rich store 
of corn formed the possession of the monastery al Ann;iipadra48

• 

Investiture of the pontiffs in the monasteries as a pre-requisite to launching 
an expedition for 1;onquest seems to be suggested in the Dilhari Stone 
lnscription.49 The instance underscores their signilicance during the period when 
the monarch was away on a war front. The details here indicate that 
Lak~amar.iaraja ll invited Hrdayasiva to the Cedi country (from Malwa), showing 
his devotion lo him by sending presents through the "well-conducted 
messengers". This was followed by the act of establishing him and his disciple 
Aghorasiva respectively at Vaidyanatha (Maihar) and Nohaldvara (Dilhari) 
monasteries. Then, "having accomplished his object, (the ruler) with all his 
elephants and horses, powerful feudatories and foot soldiers proceeded to 
western quarters (for victory) .... " These details seem lo lend meaning to 
the sequence of events and the pontiff's presence is explicitly a prelude. to 
the military expedition in the case. 

There arc other instances also of the militaristic association of the pontiffs. 
The Gurgi inscriplion50 (verses 17-18) of Kokalladeva II refers to isanasambhu 's 
"conquest" and compares him with Parasurlirna. In the same way, Prabodhasiva 
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is mentioned in the Ch••ndrehe Inscription51 as 'Parasurilina.' He is said to 
have "conquered all his enemies" and "showed the effect of his power on 
mighty kings" in which act he has been compared to Karttikeya. The skills 
of Vimalasiva have been described in detail in the Jabalpur Stone Inscription 
of Jayasimha52

• He is eulogised for his "political wisdom" and for showing 
his "power against enemies." He is specially mentioned as 'adept in the 
art of religion and weaponry,' "sastra-Siistra-vis:Jrada~J" in the Dhureti Plates 
of Trailokyamalla.53 Other pontiffs had similar reputation. For instance, 
Kirtisiva54 is said to have reduced to ashes the city of enemies and have wrested 
the glory of enemies". Similarly, Saktisiva55 is described as one who 'augmented' 
the royal power of Gayakan}a. In view of these oblique references besides 
those explicit, mentioned above, it appears likely that the Saiva pontiffs were 
in demand because they may have served the purpose of the slate in its 
war efforts. This they could have done by means of offering training, garrisoning 
the royal forces - elephants and horses included, maintaining arsenals, 
manufacturing weapons, and taking care of the state's affairs when the monarchs 
were away on military expedition. They might also have recruited lhe combatant 
force from among the Jabour force which they kept engaged for building 
temples, monasteries and olhcr works.56 The Malkapuram inscription tells 
us of ten different kinds of artisans in the regular service of the monastery 
of the pontiff Visvdvara. These included blacksmith, coppersmith, sculptor, 
architect etc. who could all be useful both in warlike or peaceful operations.57 

Similar situation may be extrapolated in the case of the monasteries of Madhya 
Pradesh whence the monastic system of the Visvdvara golaki of Malkapuram 
possibly derived. 

Such role and function of the Saivite pontiffs may perhaps explain the 
inevitability of their presence and their royal connections. This may also explain 
why the mafhas came up mostly in the peripheral regions of the state which, 
for that reason, were more vulnerable to external aggression. The presence 
of the monasteries and faithful pontiffs in the distant regions of empire must 
have given immense relief to the rulers who supported thell\ 

The pontiffs seem to have participated in civil administration too, as 
did Vimalasiva whose different roles in this sphere arc eloquently described 
in the Jabalpur Stone Inscription of Jayasirhha. "IJy his counsel (he) made 
even the most distant people pay laxes.'' 5

g In every way, therefore, the pontiffs 
of the Mattamayura lineage became indispensable lo the state. Besides, their 
erudition, spiritual pursuits, opulence and moral rigour made them highly 
acceptable to the contemporary rulers. Inscriptions, time and again, mention 
that their "venerable f ecl were revered by the lustre of the crest jewels 
of the princes. " 59 

This entire movement thus seems to have translated the patronage in 
art into instrument or power in which the ruler and the clergy strengthened 
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each other and integrated the community. Institutionally, it betrays a pantheon 
or power in which religion, doctrine, arl and political authority were all embedded 
together into the temporal authority or the Saivite pontiffs who exercised 
control with the support of the rulers and sometimes even despite them. 
The authority aml influence of the pontiffs is underscored by their pre-eminent 
slatus independent of the rulers, their massive and strong, "fortress" like 
exclusive monastic establislunents, their malerial wealth and acquisitions, 
specially the elephants and horses, gold and jewels and plentiful corn, 60 their 
well-knit "spiritual" genealogy, 61 their mythically sanctified descent traced 
back to Drahma and blessed by Siva,62 their assistance to rulers in ballle, 
their titles like adluiJati, p;JJa and n;Jt/J;/'3 and by the supplication of rulers 
to their temporal authority. 64 Under the dispensation of the pontiffs, art -
in terms of building of temples and monasteries and embellishing them with 
sculptures - flourished unabatcd.65 The fall of dynasties created only a 
temporary setback, for in such circumstances, the branches alone fell into 
disuse. This is indicated by the case of Santasiva and Nildasiva, the two 
sons of Vimalasiva, who were forced to mortgage out their village, Alaura, 
to the rilrwka Dhareka.66 Dut since the patronage to the monasteries and 
its activities were appropriated by the pontiffs from the rulers and distributed 
and redistributed through a wi<..le network of the branches, the fall of the 
rulers could dry up their sources only partially. Art activity continued to 
flourish with the pontiffs seeking out new regions and resources and managing 
to get/them without any let. 
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Pt. Rewaprasad's (R.) <filCZllcl'&'Cfl1%1R<Pt is characterized as much by its 
author's profound erudition and insight in the subject, as by his pleasant, 
lucid and at times forthright expression blessed with his original thinking 
and boldness. The author has no hesitation in challenging the wisdom of 
twelve to thirteen centuries of sound thinking in the field of Sanskrit literary 
criticism, which is cast in its almost perfect and final shape by stalwarts 
such as Anandavardhana, Abhinavagupta, Mamma!a and Juganniitha, the great 
luminaries of the so-called rasa-dhvani school of thought. They had observations 
which were not always in tune with those passed by the protagonists of 
what we may call the Maiava school of thought as represented by Dhoja, 
the author of S:Ihitya-mimfilnsii, Siiradiil:maya and others. Our author is open 
to both the Kashmir school and the Maiava school and goes beyond both 
of them -~ G~ ! In this excellent modern treatise, we have original 
observations on practically all important topics treated of by Sanskrit 
iila1hkiirikas. The author quite often differs and at times denounces and 
pooh-poohs the efforts of the earlier masters. We will make an attempt to 
evaluate the author's views as critically as possible. 

In this work we have thirteen chapters called adhikaraJJas dealing with 
various topics. At the outset we may say that by and large, the author emulates 
the pattern set by Yamana but his style has all the grace and beauty of 
Anandavardhana, Rajasekhara and Hemacandra, with a tinge of red when 
occasionally he resorts lo some presentation in riavya-nya)1a diction, and goes 
closer lo Jagannatha, at the same time never missing the pink of Kuntaka 
and Mahima. 

We may enumerate the topics or adhikaraJJas covered by him as : (<t) 
~ t114q1Rqti ~ R~ (~) CillC4Cl'il'{DJ"'l, (~) CillCZIY~)\IFJ"'l, (~) ~ 3iR'IT, 

(~) ~ $114Cf1Mo;-C!"'l, - ~ ~ - 'l"lltlld~CJ"'l, ~ $1t44i'<'l4('Cl"'l, 

(f.} ~W <nfUlfcrtiR:, (\9, CiliCZICilM iwmfH:, (<::) ~: (~) ~:, 
(9o) m ~~111m:, (99) CfiTUW!aruJlL (9~) ~ CIJfC21G~R"'l, (9~) ~:. Only 
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a glance at the above will make il clear that he is interested only in theoretical 
discussion of the highest order and hardly in the normal pattern as laid down 
by works of giants such as Mamma~a. Hcmacandra or Visvanatha. Perhaps 
we are justified in placing him with Anandavardhana, Kunlaka, Mahimii, and 
Jaganniilha. Certain questions from an orthodox student may remain unanswered 
as lo how the Acarya will explain Ilharata's rasa-siitra, or the normal division 
and sub-division of poetry. Perhaps for him a piece of poem is either poetry 
or not, with difference in degrees of success even in one and the same 
poetic work, not to talk of works by different poets. 

We may also get used to his style of treatment. He has three types 
of kfirikiis, which arc named as Miilakiirikiis, Sarigrahakiirikiis and 
Upaskiirakiirik:Is. In his introduction he suggests 31-il'll'j4~'t9"'Glll'lg 
CfllC41C'l¥Jl'<<fllR4l19.I ~ 'llJTit, ~ cffer~ I~ fc)~fd'<fq I ~S'I" f;ifcrm, - '!<'l<fllR<fll, 

ti!lt;<flJR<til, 134f<fll'<i./llR<fll ~I ~ ~fclm, 't"ifft1'lllt, ~. 1%~'141 'tfl ~ iR 
~)4$Ji\qJf+11i./l'"ll The Hindi Vrlli is not published as yet, but the Acfirya has 
been kind enough to lend me a typed copy of it for my use, and it has 
proved to be of great help. I acknowledge his act of grace with gratitude. 

In the very first Kiirikii, marigala is performed and the definition of poetry 
is also given~ ~IN'l~RB ~:, ~~ ~ ~~ ~~ ~

~~l'fll)i'!Jft ~I 
~~; <nfcRIT. 't1cl%C'll ll"lll 

The knowledge (or concept) of an "Adequate subject matter" is poetry. 
It is adequate as it possesses an outstanding power lo generate the Supreme 
13liss. IL is a benediction launched for the universe. In place of the usual 
term 'k:Ivya ', here the word 'kavitii' is used which, in Gujarat, is reserved 
for what we call a poem. It may also be observed that the definition of 
poetry, is sans the normal use of terms such as 'sabdJrthau' or 'Sabdal}' 
qualified by charming sense, etc. Instead we have ·~~:' ,i. e., 
knowledge of adequate subject-matter. So, poetry for the Aclirya is ~. 
i.e. of the form of knowledge, which is ·~·. Herc ·~· is not to 
be taken in the traditional sense of ''tilC'l'&<fil'<' i.e., adorned with figures such 
as upamii, ulprck$ii, etc. or a11upriisiidi. No, never. Rather, it would mean 
·~· - conveying the idea of 'enough' - adequate - perfect to cause 
literary beauty. So, the knowledge of such stuff as would be dubbed as adequate 
or enough, which means neither more nor less but perfectly suited for the 
job, absolutely balanced, that makes for poetry. The learned, with a closer 
acqua!ntancc with Kuntaka will try to compare Kuntaka's observations. Hence, 
poetry is knowledge, so to say, i.e., it is an absolutely abstract arl having 
no touch of physicality, at all! : 'fifc)~i;-i./lC114'<4llfo1 fcti:I~; I (l(f~ ~ fcmr~I 
~ fcl~'jqu1'ic1ifah2f: I fcl~~ :q fc)qflk4ri ~ 'ti', ~ 3f.I' ~I 
~1sQf,f[~ l:(CI". ~F<lC'<ia~1ct1 m~ Jiq1 .. 'if.l qC'lf.lCfl1llqc;_ \341~ ~!lltllJ'l1)1ri 
;:p);f 1 act~~ CIBl ~:I (p. 5). 
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What differentiates poetry from the rest of literature -~ - is lhe 
c f ~~ , .. P.,b-,;- •. ,~ ' • 1act o ''".''i'"': - ~ Cfl'&JflJl"t1'1Cllict'1«cp v,.._.,'l'"': I m 't1 Cl~~-

q'(QllWlc4Cfil'<'11~1,'11 I (p. 6). Poetry is common to both the poet and the enlightened 
reader - sahrdaya. It can be both expressed or manifested outside or may 
remain totally unexpressed, i.e., only in the mind of the poet. When poetry 
finds expression, the poet's task is over and he ceases to be a poet and 
becomes a 'sahrdaya.' CKJ~ CfifclxCll~ ~ qq 311'"F:C::cn)'1)f'm'l 1 (p. 6). 

It is further observed that so far as its intrinsic form of knowledge is 
concerned, poetry shares this quality with the arts of sculpture (~) and 
painting. It is only in their exterior that these arts differ : ~ if fif.t 
~: cnrczr ~ ~. ilt1w4dllll''lCf 2Jq1i:)q1Wti1;:zj ETC-~ CllPc!~Cfif'll GffiR(I 

It may be observed that even if basically art in its intrinsic form may be 
one, the medium it seeks lo express itself in brings out the difference only 
in degree. Thus painting with colours as its medium, and sculpture with clay 
or metal as its medium has a grosser expression as compared lo poetry 
·with meaningful word as a subtler medium. 

As observed earlier, if poetry is instrumental in causing supreme bliss-
3!11;:;::;C1J)qfll i3RIB:, then now it is observed that this ullasa is threefold : 
\lRIB~: ~: - (a) '34'11fclfi:URlfc)~[q~, i.e., one having beauty in the 
form of upama (and the like); (b) '10~•11x1Rx~fcl4llcc't1, i. e., one having for 
its subject the sentiments (i.e., aesthetic relish) such as spJgiira and the like, 
and ( c) q'(~'1l~fclq4<tJ,tj1 'tl", i.e., one having 'vasru' (i.e., Vibhilvfidis a special 
meaning fixed by the author) as its subject. All the three forms may be 
called after 'rasa' (in the special sense of 3Wfi:rrcr). The upaskiirakiin"kiis (3-9, 
p. 7) explain that poetry is knowledge having adequacy for its soul which 
is brought about by simile, etc. embellishments or guIJas, sense other than 
expressed {31:>i~). and expression of vastu where vastiikti carries the special 
sense of depicting proper vibbaviidis, leading to rasa- experience. Dy arthiintara 
is meant aviicya art/Ja which could be c;i-~ - indicated or ~-suggested 
in the sense accepted by Sanskril criticism. llul here it is slated that because 
the very concept of sabda-v(fti is not acceptable - and this we will have 
an occasion to discuss later - .all the three viz. the so-called vficya, Jak$ya 
and Y)Wigyi. ·arc termed as prati)wnfiIJa, implicit sense that is collected from 
poetry. Dhoja's 'rasokti' is rejected for ·~' can have no 'i3ftti,' and the term 
vakrokti in 13hoja has no proper subject of its own, as it is covered by 
the four-fold scheme of ~: ~: 31~: and Cffijfc)i: I It may be 
observed that R. has made certain observations that may completely unsettle 
the orthodox thinking. Special connotation lo the term ~ is attached where 
'<rr-g' stands for vibhiivadis alone, for anything that is not part of fc)~ 
has no place in poetry and therefore need not be taken as poetry. It is 
also observed and a reference is made lo Ka. 127, p. 1901 that the concepts 
in painting and sculpture are also poetry as these are also subjective. In 
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their objectivity they may differ from poetry. We have observed earlier that 
in a way all art is abstract and we may add that when we talk of poetry 
in particular as seen in painting or sculpture, it is only a figurative or metaphorical 
use of language as when Shri K. N. Prabhu, for example, observes that the 
excellent catch held by Eknath Solkar in leg-slip was "a piece of poetry"! 

It is further observed that only !lftrin. flash-intuition is the sole cause 
of poetry and it means flashing of subject in the intellect like "flash of 
lightning in dark, gathering clouds.2 This intuition of a poet is a sister (i.e., 
similar) lo that very mental state which springs forth in concentration or 
~ of the yogins and which is called 'vi,~·:iJ «H'ati' and also 'jyoti~mati' 
(Ka. 8, p. 13). This ·~' or intuition is two-fold, viz. 'svayambhu' as seen 
in Adi-kavi Valrniki and 'sa-hetu' as in the case of SrT-Har~a, who composed 
Nai~adha was a result of his t.iintrika-austcriLics. For the second variety of 
intuition there can be a number of causes as enumerated by earlier iilamk.iirikas, 
but the root-cause is only onc.3 And it is sattvodrcka or excess of saliva-purity. 
The several kiiraIJas include ndr~'ifa, vyutpatti and nbhyasa. There arc any 
number of variations in the mixture of saliva with rajas and lamas resulting 
in innumerable differences in the expression of 'tlggyffi i:rr, not only in the 
compositions of diff crenl poets, but in even one and the same composition 
of one and the same poct.4 A taste of practical criticism in the fashion of 
Anandavardhana and Kuntaka is fell when the above assertions are illustrated 
with instances from the Nw~adhiyacarita, Raghuva1i1Sa, Kum:Irasambhava and 
the like (p. 21). 

lt is suggested (p. 22) that for poetry, pratibbfi, flash I intuition is both 
the material and auxiliary cause, because poetry eternally rests in the womb 
of pralibha and never comes out. Even then we feel that poetry is enjoyed 
by people, externally. Dul the real secret is that what we experience externally 
is not poetry but only books containing the same, and we know that poetry 
and the book of poetry arc two different cntitics.5 One has to realize the 
difference between poetry and its composition in outward craft as such, viz. 
sound or utterance. Sound (Sabda) is as much different from poetry as the 
script from language or from paper on which it is written. ln Ka. 11, p. 
120, it is explained that even with a difference in script, there is no difference 
in language (e.g. Skt. can be written in Devanagari, Roman, Malayalam scripts 
etc.) and with 'a difference in language, poetry docs not differ (e.g. Saku111a/a 
remains the same even when translated in different languages.). So, the 
conclusion drawn is (p. 22) presentation is two-fold, inner and outer. The 
former is subjective, of the form of knowledge of matter having 'adequacy.' 
The latter is objective and is reflected in script, sound, etc. The lirst one 
is never external, for knowledge cun never be so. Now, taking advatugc of 
this situation if any third person would claim to be a poet, we have to 
accept him if he is not a liar !6 This observation is remarkable and undeniable 
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and yet it will be interesting how daily usages such as : ~ ~. ~ en, 
3J2il "!' ~:. etc. arc explained. The answer will be that those expressions 
pertain to nol the abstract thing that goes under the name of poetry, but 
rather they concern themselves with external soun<l, or script, or printed 
material as such. 

KfI. 11-17 deal wilh the purpose of poetry which is not what earlier 
aln/Ji1kiirikas have mentioned but is an expression of pure joy, supreme bliss, 
a spontaneous expression of one's nature on the part of the poet. Like a 
sparrow singing her heart out in your gar<len at the break of dawn, the 
poet just composes poetry.7 Viilmlki or Tul:.isi had no sellish motive to serve. 
lJut there can be a purpose of a higher type e.g., suggesting a solution in 
the case of a situation of social mess, e.g., in the case of R:igbuw11i1s:i.8 

This can be likened to the k5.J1tfI-sammil:i upadcfa spoken of by the ancients. 
Protection of dlwrma, can be seen as the purpose in Rii.nwcarit:im5.Jwsa and 
we may find riI~tradcl':iprabodlw, etc. also.9 lJut for the reader, poetry begets 
everything like mother's milk. Poetry secures 'caturvarga' for the sfim:Ijika, 

irrespective of caste, creed or sex. 10 

Ku. 18 embarks upon a very vital topic, viz. the soul of poetry. First 
of all some old concepts arc reviewed. Tra<lition in Sanskrit poetics has taken 
both poetry and poetics as 'SiI/Jitya.' For the latter, K~emendra is the authority 
cited. Now Siihitya' consists of twelve rel:.itions between word und sense 
as referred to by lJhoja, the anonymous author of S:IhityamimJJiJsJ and 
Sara<lii.lanaya. Out of these twelve, C'ight arc common to 'ViI1i111:iy:i' in general 
and the lust four arc exclusive to poetry, and they arc do,~:ihfi11:1, gu{1Jd5.Jw, 

upamfidip:irigralui, and ras;Jviyoga ( Vrt1i on Kfi. 18). It is suggested that 
these arc covered by al:i1i1kfir:i. 

Kil. 19-25 refer to the various pr~1sthfl11:is or schools of thought prevalent 
in Sanskrit literary criticism. 

Traditionally six schools or thought arc spoken or in S;rnskrit poetics. 
Out of these, rasa, rili and aucirya arc assumed to have merged in dh1wu~ 

while alaiiik.ara subsumes vakrok11:. Thus, :ila1ilkiira and dbvarli alone hold 
out till the end, like "R and ~ of Vedic mythology. In reality, alari1kiira, 
rTli, d/Jva11i and vakrokti arc but streams of one and the same reservoir 
of milk, and arc named separately. Rasa follows as a result of all these 
and dwells in the heart of a cultured reader I spectator, und aucitya is 
nothing else but removal of obstuclcs in the path of rnsa-enjo)ment. So, 
alwi1kfira' alone stays in the ultimate examination of poetic form. The idea 
is that in kiirikfi 19, the classification represents the poetics proposed in 
the 9th ccn. A. D. and afterwards. Before that, every characteristic of poetry 
was termed as Ala1i1kilra '. This concept continued upto 17th cen. A.D., i.e., 
right upto Jagannatha, but only in a sub-conscious form. KJ. 20 opines that 
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rasa is covered up by d/Jvani. Quite obviously so, for rasa-d/Jvani is one 
of ils varieties. As for riti, ii is known lo us that Anandavardhana and his 
followers do nol allach any special signilicancc lo rili, over and above the 
concept of guIJas, ~r poetic embellishments. For them guIJas arc but 'd/Jarmas' 

qualities of rasa and also decide upon the outward nature of sound (i.e., 
.fabda) and sense (i.e., art/Ja). Actually we know that Anadavardhana almost 
concedes the point that gul}as arc qualities of sound and sense, perhaps 
secondarily. I3ut the discussion of the nature of SwiJg/JafamI would lead us 
lo believe that the heart of Anandavardh:.rna is crying out lo take gwps 

as qualities of sound and sense directly, not unlike simile and such other 
figures of speech. Now this almost identity of rili and gur;as will lead us 
to a position that they arc themselves no more soul of poetry but go with 
d/Jvarli, say, rilsa-d/Jvani. Aucirya for Anandavardhana is a high quality without 
which rasa cannot exist, for it paves the way lo the lallcr, and is therefore 
only an instrument and not the soul of poetry by itself. Thus aucitya also 
merges in the wider concept of d/Jv:lIJi I rasa-d/JwlIJi. Actually even Vilin•ma's 
school, if any, should be named after 'Saundilrya' and 1101 riti because even 
with the expression viz. RiliriitmJ kJvya~ya for him n-ri is ultimately only 
a means lo saundarya which is again 'a/:.11i1kiira '. Logically whatever is a 
means to something, cannot be termed as 'soul.' So, these so-called schools 
of thought arc but diff crcnl names or one and the same basic poetic beauty. 
The taste of milk docs not differ even if its streams vary in shape and 
size. Actually right upto Mamrna1a and even artcr him, no one has raised 
a slogan such as 'Al:.11i1kiira~1 kJvya.~y;Itma' and yet the irony is that a number 
of modern scholars lake alaiilk:Jras such as simile, metaphor elc. etc. as 
the soul when they talk of the so-called 'ahui1kJra school' . 11 Ir then one 
were to take 'vakrokri.' as ala1i1k:Jra, which or course it is not, then Kunlaka 
should be taken as the first and last protagonist of the so-called 'ala1i1k;Jra' 

school 12
• So, ffiHl f.lp-rlid4ct<;_ ~ 4ilC211c'lcCJ'.h:.eJ"R1iWt' I 

Now Ruyyaka held that the earlier Jla1i1Lirikas such as I3h:1maha and 
others had subsumed d/Jvani or implicit sense under various ala1;1k;Jras. Yamana 
defines vakrokti as a metaphorical expression based on similarity, and he 
too tries to subsume d/Jvani under this lak,-;a11;J. For Udbha!a gu~ws and 
alaJt1kfiras were identical as noted by Mamma\a. Thus the earlier ah11hk:Idkas 

were clear about the supremacy of ala1i1k:Ira, one way or the other. For 
Kuntaka vakrokri covers up every thing. It is, of course, a malter of opinion 
whether to agree with Ruyyaka or not and accept his assertion that the earlier 
authors knew d/Jvani technically anti subsumed it consciously. It is actually 
dhva11i that has incorporated all other concepts except the one of alariJkfira, 

like Suras:1's mouth swallowing evcr)1hing but 1-Ianurnan. Kfi. 28. explains 
that like Agni, which is called 'armada' swallowing up soma, the 'arwa' 

anti remains all alone and supreme in the universe, Ala1i1k;Jra remains supreme 
in poetry. It covers up even the all-pervading d/J11:.wi, when taken in its 
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wider connotation of 'Sau11dilr)'il '. It is not difficult for us to agree with 
this. 13 

It is further observed that rusa actually resi<les in the min<l of the sfimfijika 

and hence it cannot be the soul of poetry, which is not its substratum. If 
something residing elsewhere can be taken as the soul of something else, 
then no one will be taken as <lead till the last person dies on this earth! 
Even 'd/Jva11i-t1'a' or being a variety of d/Jvani also cannot be grante<l of 
rasa because d/Jva11i resides in poetry and rasa in the s:lm:l}ika. If it is 
arguc<l that d/Jva11i has thiit quality of implidtncss which is charming, then 
the d/Jv:ll1i also ceases to be a quality of poetry, because in the form of 
implicit sense, it too resides in the consciousness of the s:lmfijika only, then 
the answer is that well even Abhinavagupla has recognized d/Jv;lIJi as the 
quality of kiivya when he explains the term either as ·~ ~ ~· or 
URfcl ~ ~:. Poetry and even so-called expressed sense Viicyiirt/Ja is also 
conveye<l by the term d/Jva11i. Dul of course, if the objector is in a mood 
to do away with even Abhinavagupta's opinion and reject dhvani as a quality 
of poetry and insist on its being a quality of the s:Im:ljika, then even he, 
the objector, accepts the thesis of the siddbfi11li11 that poetry is but of the 

form of knowledge only ! 14 

The author says (p. 49) -~ 3k1C/ll"!fll CfilClllc•k<i <ho;:Cl6'ci ~

Cfl!V!ffi<tiR "C!'TRJIT VT ~ ff'.:mIT lIB: I 

~ ~: 1¢4"'ll'illc'ldi ~ 11-:<f.ll 

qcf ma ., CfilsfQ ~~s~ ~ I 

1:lICfq ~cTsfct ~rurr: ., lrclg: m!Rur: ll:<l911 

(p. 50) ~ ~r.\cr Qlfur C/llCllfllk'k<l'l ., ~ ~ ~)fa 1. This 
is not laid down for the first time here in this work only. Even Kuntaka 
and Yamana have said as much : 

~ g~ 3H"i'.j4$1Gm CfT 9' ~ gF(1¢1Jltt "t1Jc-iC/llitfll C()]UfilT" (er. \;ft <i/f.) ~ 

WIT~ Q"ffi"2ffll)Rl)r4)~dil'itc<Jkl Cffl1*:rrj{t i1 lfR~fllT~~lT (<fil. ~ 'I· 9/9/-:/.). 

The author then proceeds lo define whal he means by 'afoi1kfira '. Prior 
to that the opinions of DarJc.lin, Vaman:,i, Udbha!a, Jayaratha, Abhinavagupta, 
Mamma!a, etc. and Navyas like Vaidy:matha, Ocvasarhkara, etc. arc cited. 
Actually (p. 51) the opinion of !he Navyas is pooh-poohed because they 
resort to the rwvya-11y:iya style in c.lelining al:uiJk:Jra and ii terminates inlo 
mere verbal acrobatics. These Navyas have nothing new to say except !he 
mode of saying it. The sidd/J:Jnta is, ·'A1a1ilk:ir:i is an Adequacy" and it 
includes (i) poetic charm itself and (ii) its causes. The A/:11i1kfira or Ac.lcquucy 
pcrvad-::s both as the spirit pervades both lTva and Bra/Jma;1 (Kil 28). As 
in both the manifested forms of worldly beauty, viz. the Sun anc.I the Moon, 
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only one Lord Fire stands with its rutl glory, so the ala1i1kfira stands for 

both - viz. poetic bl!auty ('-!Ra) and its sources, whatever they arc. The 
etymology of the word 'a/a1i1kJra' has to be looked into carefully. For the 
word ·~· two etymologies arc ci11.:d; one is ~R'r, i.e., one which 
makes anything adequate (~!W<R~ 3Wr; JK-i<JR'lfcl ~fc'r err). This is obtained by 
applying the WJl suflix lixcd for the nominative case preceded by the word 

of an accusative case-ending, acc. to 41. ~ ~n/9 - ·~llllUl.'. The word ·~· 
will stand here for the accusative case, just like the word 'mti' and '\;lf(i:' 

for locative. The other etymology is well-known and is the 1rrcr ~: which 
means ·,-rtzj• - bcautilication - itself (~: ~:). The latter one is 

based on sunix Q:5( (err. ~< ~.~.99l9) (applicable to both~ and q:aj. 

The author illustrates (KJ. 31.32) this with natural, partly-natural and 
man-made illustrations. The rirst is c.nvi cie.r-<;!~Ftr.l'-~t:Ri whkh is -Rlfllcn, here 
<taiftl'l is its rclkctio11 in water. ~1<1-f~ffIT-lf_~-<rt:Rf is partly-natural and adds 

that ~~'iR round as ~£ml.!fl1 on the banks of ~ is ;'ffi-fif<n, while an idol 

prepared by an artist is 3l'<l--Rlfilcn. 'liWm-'l~fll~-QC-~ERf is purely man-made. 

These three go to illustrate types or poetry and a!a1i1kfira as seen in Rfimaya{J:.J 

Raghuva1i1.fa XII, !i!.:Jh~lbhJrata and /JhJrnt.:Jcampil or Vc{1Tswi1i1fira. The 
difference lies in ·Adequacy' only:~ fcl~)q: il'i~</il'<l4'<qiiW qiifrp1rcr'F)? 1J_ITT~m 
t-rcffchifm;CR.f~fl!lfi: I ~if 1% '!" llC!fc'r ~l<fiR'iT:\1l, 3ki<J1'<0rRJ11ll ITT glfm14"11Cl I (Jfu~ 
ur~ l:!lfh<:hrrcr1cRq1:1flJ': 3R:~<nR: 1 ( KJ., 32, Vr11i). With 1hc help of rclkction, 
image ('kfc\) and pot (ER) every type of poetry is indil.:atcd. Poetry may be 

or pre-medilateu nature or spontaneous. In either case there could be both 
elaboration anu abridgement (n:~·tarnand s:.11i1koc:.1). Either can appeal to diff crent 
reauers. Thus inuiviuual differences do not carry much weight in the enjoyment 

of an artistic work. 

A further interesting point is made in the next kfirik:J, no. 33. It is 
observed that earlier masters took a/a1i1L'ira to be or expressed nature, i.e., 
'vfi9·a '. 13ut this is not the state or things. for, if we take any a/:11i1k:lra 

to be l'~h-)':.J, or uircctly expressed, then in Lhe utterance of the word 'saund.:Jrya' 

we should have an experience or beauty, i.e., cam:.1/k(li. Again (KJ. 34) 
logic also goes against an a/.:J1i1kJra being taken as directly expressed. For, 

an a/a1i1Lira is always of the form of a sentence-sense. Va.J·_,·firtha which 

is a sort or am•ay:.1 or correlation of wor<l-meanings is conveyed through 

context only and is never <lirectly expressed. 

Scholars who arc expert in analysis proclaim the syntactical meaning as 

a result or intuition, because they know the truth that there docs not exist 

anything like direct expression (i.e., ab/JidhJ) between the two, i.e., sentence 

and its meaning. 15 

Read V,1 ti - ~~ ~~ ~ 3ICf1«l \;'<lH'-11 ll'1_ <IT<t'll'l~l ~T'i I 31c'I 1:!41~ IDfcfl~ 
~~ ~ 1 with this, references rrom 13hartrhari are given in support.

16 
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Pratibh:I is explained to be six-fold after Dhartrhari who says

(crr. q_ ~/'IL\~): ~i~s~e)qq1Ra1 1 

fc1Qieftlf%m tir-i llF-!11i 'fefclm ~: 11 
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Herc, sl'abhfiva means nisarga, nature. caral}a tapascar.apa, abhy:isa is 
p:wrwflpunycrw pra11rtti~1, yoga is sa1fwdhi, adr~ta is s:Jlwjika~1 sa1nskfira-vi5c~a}J 
and by vis1~'ifopahil:i is meant viSi,'i,ICIJa Kmwdvaip:iya11iidinii sarijay:idi.~Opnpiiditil 
viprakr~tatunw-/\fah:ibhiirata-yudd/Ja-pratyak~·a prajrifi. May be, the last one 
is a myth for us. 

The conclusion is that like rasa, etc. ala1i1kfira also cannot be said to 

be directly expressed by words. In some cases words such as ·~· .... are 
used and arc taken as directly expressive or upam;J by some iilamk:irikas, 
but it is only the siimya or similarity which is directly expressed by ·~' 

and not the ala1i1kfira viz. upama. Words like ·~' only make the simile clear, 
but they themselves arc not directly expressive of the a1'11i1k:In.i, as arc of 
their own mcantng such as "like, similarity," etc. IL should be noted that 
'clarity', i.e., m;.iking or helping simile get clear is not expression of simile. 
It is on this basis that masters have divided simile into types such as lupt:i, 
iirlhi, and implied, i.e., jmJtiyam:i11a. ' 17 The Vrt1i further explains the point: 
(p. 76) ~~if~ crr<:<t ~Clkl~<:flli?~1:tfg ~Cl~HJ<i; "l(~J'R1ififi'l<I ~fq ~
~: I 1'rfkr 'tl'f.J m. tl"lcCril{flll ~!TCITCl I ll~ ~: fr fg ~~~lcii!QllCllUI '(!Cl' I -g; 

~ ~ ~~ ~rrndl. ffiii ~. (f(\ln<r: ~fi'lRllll<l(( I 

KJrikJs 40, 41 (p. 75) explain that in~. ·;m-~)"4', i.e., superimposition 
is the soul. Now where do we !ind a word that is directly expressive ~ 
of this 'JffiTq' ? IL is only implicit like the clement or ~ or complete 

covering in the ligure 'ati!;'ayokti'. In ligure like 4"'!1futn, ~fRl:i. 4ilaJift{'I, 

~~fir etc., also the mc;,ining other than directly perceived is realized 
by us only implidtly, as there is no directly expressive word for it. It is 
for this that fag:.111n5.tha treats as rubbish the view or the a1H:ients and takes 
the beauty in simile, etc. as suggested only (p. 77, cffil'). 1 

M 

And it is precisely because of this th;,it Anandavan.lhana places all figures 
of sense under gu{1ibhiil:.J-l')Wigya.' (p .. 78, 'lf-1). So, inlcrpreled both ways, 
this 3Wfilfcf or adequacy that goes under the title of 'ah11i1k:Ira' is a man er 
of experience only and is never directly expressed. The only difference is 
that while in case of rasiidi, terms such as rasa, etc. arc either totally useless 
or arc positive blemishes, while in case of \J411T and the like, words such 
as ~ make for a clearer grasp, i.e., they arc hclpf ul in clarifying the gross 
form of an ala1i1kJra. 19 We may add that from the orthodox point of view, 
the mention of ·~~· is instrumental in tilling the balance in favour of this 
or that variety, again from their point of view only. 

It is further established that poetry is only an abstract art and is always 
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conceptual or subjective and has never any objective existence. First, a prima 
lacie view is presented (p. 80). The ancients held cmciJ or poetry either to 
be ~l!fyR'Jqr~Cfl: ~: l~r ~zjf. or as one qualified by guIJa and the like. 
The siddhiiJ11i11 tries to establish poetry as 'knowledge of meaning which 
is ~ / adequate.' ·~2ffc)~FH~ ~, Now what argument is there 
to support this assertion? 

The reply to this prima fade objection is given in Kii. 43, 44 (p. 80). 
The idea is : Everything has a twofold nature, subjective and objective. Poetry 
has only one nature and it is subjective or conceptual only, because it is 
only intuition 'Y°Rl'ITI which is of the nature of knowledge that flashes forth 
through poetry ~ $114<iltilQ !%, ~ 'ffil' ~ llflP=( I 

WTT ~ mr_ Cflra:ic<'H \lCPl~m 44 11 (p. 80). 
The author elaborately establishes the conceptuality (~) of sabda itself 
and further suggests that in poetry sabda cannot be kiivya -~ ~ 
<nTC2T (p. 81). 

The objector asks that if poetry is of the form of knowledge, then what 
is the importance and form of sabda I word in poetry? The answer is, 
·~' is only of the form of an attribute -~ ~ ~: cmul, like mirror 
reflecting an image -!lfaffl<i!116Clkllll 3TR~ ~ ~~ I Its form is that of knowledge 
or concept. [f word in form of utterance - urf.t is taken as poetry then 
in poetry of a silent poet there will arise difliculty. Kil. 45-49 proceed to 
this eff ect.20 The idea is that external word is of the form of an utterance 
and hence objective in nature. It can never be called an 'attribute' of poetry, 
if it keeps aside its meaning. Now the meaning touches reader's mind through 
its relation with word in poetry also as in other non-poetic writing. This 
relation is merely a knot - ~ between two knowledges viz. one of words 
and another of meanings. Consequently this relation -~ also is subjective. 
How can a relation between the cognitions be taken as itself any1hing else 
than of cognitive form? (Ka. 47). Thus the word enters into~ or relation, 
which when awakened embraces the knowledge of meaning (Ka. 49). And 
this knowledge of meaning puts forth a chain of cognitions I knowledges 
of other meanings and after sprinkling the neclar or charm I ~ transforms 
itself into poetry in a ~, a cultivated reader. Read the V.rtli on this : 

(p. 82) c:ctC::'14'd ~ ~ 311!€kH1Ctmkl ~~•net:~ I~ ll~ ~ ~: ~ MAWf 
~ I cift.tj« ~= 312f~ncr!Q fcttif4oirr fMrquJ11rrit I mr« fclq~fClti"I* 
1J1-ffcpo~1<4q1~<fJ-~l~ ~ 'filC2lfilftf wf\J1iH~CJ I (K:J. 45-49, p. 82). 

So, the word though seen as objective (•ITOJ:) in outer world, becomes 
an attribute of poetry only after assuming the form of knowledge. Thus it 
is absolutely subjective when it sticks to poetry, which in itself is but of 
the form of knowledge and hence subjective only. Thus no objectivity of 
word is admissible in the field of poetry. The words of ancient poets arc 
available to us through the medium of their scripts and such other means. 
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They could not have been made available to us had they been objective 
or purely physical. Even poetry of poets who never choose to express the 
same but, so to say compose in silence only, also showers the same honey 
even today. (Ka. 50-52, p. 83)_ 

Word is i3G"TfQ- or attribute and not a limb or part : ~:- It is 
added that - mN~ JJ'§JU<G: ~~ gm: I Obviously because for our author 
nisa resides in siimiijika 's mind only and never in poetry. 

After this, both abhihitfinvaya-v;Jda and a11l'itabbidh:iJui-viida arc discussed 
(Kii. 53-56, P- 85, 86), (Kii_ 57, 58, P- 87)_ The author holds that 'JRm@i'tlR' 

is a better tenn for the latter. The first is a journey from word to meaning 
and the latter is its reverse_ Mixing up of both these views -~ - is 
like dried grass caught in a cyclone. Such a theory has to be discarded. 
The 3rol'~r$nc:; of the grammarians can be tolerated to some extent ( Kii. 

61, p. 91 )21
, but even the grammarians have to accept parts of speech in 

what they call a ~. while in normal course of things. The line of 
argument proceeds thus : if a new sentence docs not possess a new word 
and any complexity therein, the reader will grasp the whole meaning of the 
sentence as an undivided entity. llut such cases arc rare. The 'syntactical 
meaning' could not be accepted as undivided as the sentences clubbed together 
in any speech would invariably be separated from each other. Herc the separation 
will not be possible if one docs not accept diff erencc in their parts such 
as words and their meanings. 

The author now proceeds to suggest how word - knowledge becomes 
an attribute in poetry. - ~ ~1~$111f'lll41RR<r{. Kfi_ 62, 63, P- 92 read as 
below : ~16#1Cl:llC!llC!ti)11~<11i1~ ~ ~ ~ 1rcifa ~ ~~ ~ <mRCf.Jlllfc1 
~: -

$11"1kliCfi)sfQ ~: ~: ~far I 

qr.j m 411Cflf{.~, ~oft qr G1l ll2IT 11 62 11 

3Wffi1Gll'm qrt t~lll: r 

'34Tltrn:l''qlff: ~: ~: II 63 II 

Word of the form of knowledge becomes :in attribute on the body of 
poetry like a nask to a drink or mirror to the body (renectcd in it). Figures 
such as 'anuprilsa' or alliteration stand like gold metal of the flask. They 
arc qualities of words and arc not attributes of poetry.22 

Thirteen upaskfirakfirikiis (pp. 93-95) arc cited in support. The substance 
of all this is that though a flask is essential for any liquid drink, it can 
never be accepted as drink in itself even when it is golden. Similarly, no 
mirror can be accepted as the image reflected in it. Same is the case of 
word-knowledge in poetry. Even if words change, e.g., in translation, the 
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poetry docs not change. When poetry is cast in verse, an additional arl, 
music is added lo it due to sonorousness. Thus one art can subscrvc and 
enhance the impact of :.111othcr art. Mahima also observed that metre loo 
is an adornment or poetry. Music adds to the beauty of poetry in prose 
variation also. In translations, this musical clement changes but not the poetic 
and precisely because of this we can say that this one is Magha's translation 
and the other one is that of Hamlet. The oulcomc is that thus words with 
their peculiarities arc the medium of communication only and not of 
communicable poetry. (p. 95). 

A very interesting question is now taken up (p. 97). The fundamental 
position is that the poet conveys his poetry to the enlightened reader only 
through spoken word. The author holds that even if this position is granted, 
the position stands that word never becomes poctry.23 When a poet 
communicates his poetry to the reader, the spoken word is to be taken 
in the position of a grandfather. The f athcr of the knowledge of poetry is 
knowledge of word. Poetry of course is of the Conn of an outburst of beautiful 
meaning. Just as when a grandson becomes a king, the father and grandfather 
too gain in status, in the same way word in the form of ~ and word 
'jiiii.11a' in the form of fun arc thoughtlinks.1

.i 

A point is raised. The grammarians say : ~fqq ~ '1Cf ~~ ~. 
every concept is so to say a pearl, pierced with (needle in the fonn all 
word. The l\.ffmJ1i1saki.ls hold that - 31Rq~ ~~if.:r ~: eternal is the 
relation of word and meaning. In view of these observations, the learned 
accept the identity of word and meaning -~ CRI': ~~:!fuhiR<trG: l1i:~:l 
The question now is that given this situation, how can it be sustained with 
reference to the \J{l!~ as slated above'? The answer is given in Kil. 67, 
68, and it is that this ~~£.I and 3!1R result in word being taken only as 
an altributc - \JCll~,15 , with reference lo its meaning. Ir it is not so, 
then those who travel by an acropbnc will also be taken as ·~ui:', as the 
plane is an \J{llftl for them. The idea is that the air-travellers would be identical 
with birds because (the above schools) will have to consider them and their 
attributes i.e., aeroplanes as idenlical ! Herc qfarur: arc those having q~-ffiq;:J, 
which is 'fcli::rA' here. Even the great Anand:.ivardhana has therefore discarded 
the word '311cciRr<P' in favour or .:mi:nRfcn' (t:o/lIT. 'lf-r on 3/33). The outcome 
is (<iffr. p. 99) : fclJ 'if~~~~ ~T2fllR°ik, 3llC1~<!iiR<hiDli ~fl' fuclq; 
'C!Cf I 3f2.IRR ~ ~ wM_ I (This is precisely whal Anandavardhana says.) 
dl111TIRrc)Mq W'for CflTU1~Tizjzj°4)lffi, ;y g ~1Rq~ ~FITT~ I (p. l 00) °C!ci 

~ iJC!lfmq ~: (flTci) W~. ;y g ~ I 31if ~)qrftrll1*-<1fi).;-ll"<lll: I 116711. 
Thus for the 'alaii1J.:Jrikas '31~' is every thing : Ir this 'artkiI1tara' is 
'aupild/Jika' then no question of 'abhcda' arises. Now if for 312.!~ which 

is dubbed as ~. the word is rclalcd as \JC!Jfu, then for the first sense 
(= ~2f) also, we can safely take the word as ~ I allributc only. ~ 
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is an attribute of 3l2furR. If 3l:!f is taken as identical with ~. which in fact 
is its ~. then an air-traveller will be taken as ic.lcntical with the aircraft 
which is only W'tf'r / ~ for him! 

These theories of f.Wl'~'<r and 3fl-R of the Vi1iyJkara{WS and llfimari1sakas 

respectively arc lo be discarded in view of a fresh argumcnnt also which 
is given in Kii. 69, 70, p. 100. It is argued that if f.'Rll~ of ·~· by 
·~· is accepted, i.e., if the meaning remains pierced all the time with 
word, then all other 'pramfi{ias', i.e., means of knowledge would be redundant 
as the invariable wore.I will be always readily available in their place. Similarly 
when an absolute identity between word and sense is acccptcc.I, our mouth 
should burn when the word 'agni' is pronounced! The ~ on Kii. 69, p. 
I 01 explains how 'a1Jumfina, ' 'upamii.Jw' and 'pratyak~a' also will be covered 
by sabda, as even in these ~'Cf will be experienced. 

Moreover (Kii. 71, p. IO l) it is askcc.I as to what woulc.I happen at 
the time when a poet, after having composec.1 his poetry, c.locs not convey 
it to anyone else, and does not utlcr it for himself also. This situation arose 
when Vyasa composed his 111a/Jiibbfirata and no writer was available. Or when 
Somadeva observes that after composing the Kat/J:Jsarit~5gara Lord Siva kept 
it in His mind and conveyed it to ParvalI only on a suitable occasion. 

The instances arc matters of faith, but the fact remains that many a 
poet for any personal reason keep their compositions to themselves. The 
problem is : is such private property of a poet given the form of word 
and sense by him or not? And in case the form, the external one, is not 
given, how arc we to know of it? Is it that the great Anandavar<lhana and 
Abhinavagupta never knew of this situation'! Is it that even after knowing 
it they chose to deal with the so-called formula of expressed word and sense 
and the whole scheme of ab/Jid/J:J, /ak~mpl and l')Wij:wii that goes with it 
only to objectively illustrate and distinguish between this poetic beauty and 
that'! Our author may have to answer these questions. However, it may 
be added to his credit that though a number of his analogies - and he 
knows full well that analogies arc not arguments - spring from his absolute 
faith in Indian heritage and that they are never off the mark but rather they 
bring sharpness, lustre and strength to his arguments and above all place 
him with the great Anandavardhana, who has evolved poetry even in his 
sastra, whose kfirikfis at times touch the high-water-mark both of poetry 
and logical arguments! Hats off to you, Rcwaprasadjcc ! 

The author further goes to note that ~; 'RlfUrff1fcr, 31\Ril~~sfrt ~ 

fcl8=ti~111~1<"=-~ ~ I ( V[tti. p. 102, Ka. 71). K;J. 72 (p. 103) suggests that 
when devotees muller mentally the Vedic mantras in their regular morning 
prayers, no question of ~. i.e., external word-manifestation ever arises! 
Kii. 73-84 (p. 104-113) go to elaborate these observations. He concludes 
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that mental composition of words to communicate poetry may also be called 
poetry, though secondarily, if it provides bliss.26 The conclusion of this discussion 
is arrived at with a jubilant note where it is stated : (p. 114, CJ. Kil. 73-84) 
(43 (fl1c(if~: 84 Cfl1t ~ ~ 'll~ ~~~ ~ y,lllMlct ~ l1cff.'trrcf: 

"cnrut ~ ~ ~ ~ vm=cifit I 

m<r ID;:f g ~ ~~: 118511 

3f.J -gg: -~ ~11'1Ma!l ~ '1~ I 
~ w-=rm<rt "ii ~ fcF!~'llffr 118611 

In no case, objective word can be taken as poetry. The subjective one may 
somehow enter therein, but that too as an allributc. Poetry is always conceptual 
and hence it cannot be a word that is objective. And when a word is assumed 
to be subjective it no longer remains a won.I, its very quality of being a 
word, its "wordness" so to say, vanishes. Hence, it is only the knowledge 
of word which is an allribute of poetry and the entire literature prepared 
by human beings is absolutely intuitive or subjective : ~ ~ ~<!l~{il4f'll 
til4'!<PICIM1l ( Vrlli Kil. 87, p. 115). Eleven (nos. 37-48) upaskilra kilrik.:Is 
(p. 115-116) arc cited to corroborate the point. It is stated therein that 
in poetry word in the form of sound has no place, for it is replaced by 
other words when translated. If sabda is not of the nature of d/J11ani sound, 
then it is surely ·~'. In this form it is bereft of any particularity, i.e., 
it is f.rfch)"q and this has nothing to do with poetry as it can go equally with 
both <PTUl' and 3f-CfilUl'. And if we were to take f.'lfch)q fflc as an attribute 
of poetry, then also as it is of a conceptual nature, a person who is not 
a poet will also be deemed as poet due lo that. 

The author concludes that the intelligent people do not pay attention 
to either of the two viz. Mc, or ~. and get satislicd in taking poetry 
to be beautiful meaning.27 

Kalidasa 's Mcg.lwdutam, leaving aside its original language, i.e., Sanskrit, 
is also enjoyed by wa·y of translations in other languages. This suggests that 
translation (anuvilda} is beyond Vaikhad, i.e., spoken, expressed word. Only 
a change in expression is brought about. A1w-11Jda 'or reproduction of poetry 
is vaguely possible in case of children, old people and parrots : ~: ~ 
~<tJjill'!OfY. 1 3f¥1G: ~4fiffirw~)OT cr<TifcRmf:r q;:rfi'rnri:it~~orr 1 So it is not safe 
to say that a particular poem is untranslatable and that it loses its charm 
when translated. This is an illusion, because what happens in translation is 
a change in the musical aspect of a givcri poem, the clement of poetry, 
however, remains intact as it has nothing lo <lo with external word (K:1. 

90 p. 119). Just as there is no difference in language even when a script 
changed, similarly when language is changed poetry docs not change ( K:l. 
91, p. 120). Soul remains the same even when bodies alti.!r, or the body 
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remains the same when dresses arc changed ( Kfi. 92, p. 120). Whal will 
happen when one and the same poet who knows diff crcnt vernaculars and 
dialects cxprescs the same poetry through them'! Vernaculars or dialects arc 
different but poetry remains the same. So, how can the two, i.e., Vaikhati 
and Kfivya be held identical'! : ~~ ~~ JfllG: ~'tel:, 
~~ q~3ai1RRI:, ~ ~ err I ~ Cll~Tsltt cncrfarn: CfiTC2R ~(!l~Ullit_ll 
( Vrtti, , on Ka. 94, p. 121). 

ll is further suggested that language comprises of both ~ utterance and 
on~ intellect. An utterance is of the nature of sound (t:Cif.l) only. Thus t:erf.l 
is ffi which is music or !fur. Thus, ~ is utterance, is music. And this 
external sound is in itself no art as it would then pervade the thunder of 
a cloud also. Thus for a sound lo become language the clement of 312f meaning 
is a must. (Kfi. 95, Vrlli, p. 122). So, actually crrcm /sentence is lfftlT, language. 
Yak.ya is a combination of words which give the intended sense. Now even 
in this fonn of crrcm / sentence, ~ which is its portion is only an attribute 
of poetry. The conclusion is C!ICfll«i4i.11lll'"llQ- ~~I: Cf>TU) ~fqftf fctcfemr 
~-

'l1T'fTm ~m m ~ m1it c)JqWl 1 

C!ICflJl{<)4C1~CI ~ ~:. ~ 1" TI: 119611 (p. 122). 

The Vrtti on it reads (p. 123) - ~tfti ~ ·~TOG' -~16'!1lfl'iJ5)'~l4a ~ CfiTC2l 
Clfcl1l~, 1" 4Gl,'1Cfl'iJ 4GJ"il~~"ll ~ ~~WW!Rf. I ~ crnczfiqrRf: I ~ ~ ~I 

<llCflll,'111 ~ ~ 3f::Nc1C!ilc<llq I "~ 4Gl11'1,l:l'i°i gfcpwIT 1" cn~"fcr 
~ q"Gf1i ~ 119611 

The author then goes still deeper in this problem when an objection 
is raised as follows: well, ~ may not be "CflJCll, but what is wrong with 
llUT111, q~~ and ~ ? 28 The answer is that ror J:ft<rll there is no hann 
in its being taken as poetry, provided it is not taken as ·~TOG'. With this 
a lengthy discussion on the nature of these four forms of language is taken 
up. 4ilf is the real one and the other three arc but its fonm. ~ ~ Cl"f<l1 I 
~ 'tl' ~fc)'C)" ~ lJ<nTmF!T cnfi'R:mfi'r: mi1fi'lfir::JIClJC1 ~Fcr ~: I (p. 124). Kfi. 
97 says that forms of speech called ii~r and q~~ urc but conceptual -
cll:lRfG- cr<i if£: ~fCF+Jl~Cfl(i)4i.1lfl 11 (97 b, p. 126). Now l=fUilfT is that intellect 
in which objects arc manifested, while q~~ has no such manifestation. Dul 
both these arc far removed from sound as such (Kfi. 98, p. 127). l3eyond 
these lies ~. the supreme which is, so to say, the queen of all S;J.1i11'1°ds 
of the whole universe! 

Now, it is only the llUI'11, which is but a shadow of 4ilT, like ~ 
(or ~. which is capable or reaching the stage of poelry,29 when it is 
~ or adorned. Now what is meant by this ';J/;J/i1kJra' is already explained 
earlier. Pa;yantT has no place in poetry. S;JmJdhi I concentration due to 
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the touch of bliss (~). and having the relish of pure soul, can be called 
pasy;mti in poetry but as rasa is not a quality of poetry, this pasyanti falls 
beyond poetry. 

Thus, (p. 132) word in the form of sound has no place in poetry . . Madhyamfi, 
which is of the form of ~intellect, has two parts, viz. word and meaning. 
Herc the word is only of subjective nature and for the art/Ja I sense, there 
is no escape from its being taken as purely subjective only (Kii. 103, p. 
132). For, otherwise when we speak the word ·~.·we would be crushed 
if it were gross physical (Ku. 106, p. 139). People would tend to be inactive 
as by the use of poetic word with its meaning, if physical, every thing will 
be aulomatil.:ally achieved! (Ku. l 07, p. 140). So also people would realize 
the nature of god, brn/Jman, dlwrma, para/aka, etc., by mere utterance. We 
will enjoy sweets from the market by the very mention of it and sweet-makers 
will be banished! (Kii. 109). Again, the energy wasted after established~ 
3!2f - implicit sense, will produce an opposite result (Kii. 110, p. 145), 
for it, as meaning, will be objectively present and its implicitness will vanish! 

It is precisely for this reason that the intelligent grammarians accept fGi)c: 

with reference to subjective sense only, and not with reference to objective 
wor<l. 30 A lengthy discussion on ~:q:;)c<llC: follows that speaks for the author's 
erudition. Kii. 113 (p. 168) concludes that not only in poetic literature, but 
in literature as a whole, word and its meaning arc both subjectivc.31 Additional 
arguments in support of subjectivity of word arc advanced and refutation 
of the very concept of sabda-sakti - even abhid/Jii :- is built up very carefully 
in the fashion of an architect : Kii. 114, J J 5, say :- ~ ~16Glsl?f~ ~: 
~ ~R<Jl<o1q(ITTiitj !RflUJ 1~sfct ITT !Jikl!~'{jqR\e14fliqq) ~: 

"~rc;G)s~ ~" ~. ITT ~~ I 

~lllAT~ fc!i qmt ~tl<lll441: 1111411 

Jt('F-!T ~ ~ 'tl1n ~ ~ ml: I 

w-:i ~ ftra CIT ~~TC/lWT'll l'l'(l: 111 l 511 

If it is accepted that 'word itself (and not ils knowledge) produces the knowledge 
of its meaning with the help of its own sakli/power', then the universal 
theory viz. 'cause always produces its result in its own substratum fails here,' 
because a lump of clay produces a jar on the wheel only where il is localed, 
but knowledge here dwells in the soul or mind, whereas the word is accepted 
to be living somewhere else, e.g. in sky only. Thus the substrata of cause 
and effect in 1his case arc different and hence the violation of the universal 

rule. 

Therefore the knowledge of word is the only substratum of word-power 
(~. for the meaning), because it is this only which ~cars the invariable 
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co-existence (;wcm) and the invariable non-coexistence (~) (i.e., 
transgression, irrcgularity). 32 The point becomes clearer as follows : The 
presence of word alone docs not suffice to produce the knowledge of meaning, 
if the knowledge of word is absent, no matter it be illusory only, as in 
the case of ·~ ~· where the unwelcome ·~· reveals itself and brings 
an unexpected filthy meaning to the reader's mind.33 The Vr1ti34 on Kii.. 
117, p. 170 puts it this way : The word ·~· belongs lo the Ka.shmirian 
dialect of 12th cen. A.O., and it means an elevated middle portion of the 
vagina. A conscious poet would arrange the words as "~ ~" and not 
as "~ ~-" Herc actually the word ·~· is illusive and has no real existence 
like ~-~. Dul it still exists in our mind and helps us in picking us an 
unwanted sense. What is the nature of all this? Well, exclusively subjective. 
There is no doubt that here the word-knowledge exists even in the absence 
of its expressed objective form. Whal conclusion can be drawn from this? 
It can be only one viz. that "the knowledge of word (t1¥;a!rno1) is the cause 
of the knowledge of meaning. Ultimately therefore, it is a game of two 
knowledges only and not of an objective word and an objective meaning. 
So, we have lo agree to the point that literature is subjective alone! 

Now an important discussion is taken up concerning the conceptuality· 
- subjectivity - ol sabdasakti : ~ffin<i~ (p. 171, Ka. 118, 119): 
Yt1~1qfaa,~1 ~ ~ wri, 1' -g ~RR. 3Rf: ffi51il ~114Cfl{il4J ~ Rrlll ~ 
- "3H"'il~d~~ ofttf: ~" fa-~ ~: I 

~$il'<ml: ~T'C®1Cfl": ti' if 1111811 

3f.i ~: 

~. fmil ~, ffi 1' ~~~ <nT I 

~ ~: ? gi&11&1<~ ~ qc~rfcticlq 1111911 

The sakti viz. "such and such a meaning be gathered from such and such 
a word" is proved lo be the knot - ~ - between two concepts viz. the 
concept of word and the concept of meaning. "As this knot resides in intellect 
alone, it is also of the form of intellect or concept. The so-called sakti -
this should be known from this - lies in a concept and the concept lies 
in soul which is not word, - an ullerancc, which is physical sabda. And 

hence, how can sakti of the said concept be treated as living in an objective 
(i.e., expressed) word?· It is as impracticable as the assertion viz. that the 
energy which produces a jar docs not lie in the poller concerned but in 
his father!" 

Another argument is (Ka. 120, p. 175) 35 that if sakti were present in 
the body of an objective word, ~ ~. 1' g ~ like the light in the Sun, 
then the 1:.mguage of the whole world would be one and the same! The 
net outcome is : Ka. 121, p. 177 -
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~ ~ irr 'llTQT, ll"ID~T. irr 'ti' ~I: I 

mili:; ~ ~fcld:ci<'l4, '!' "ffil: ~21<l' 1112111 

The language, the meaning, and the power in their two concepts, all arc 
merely subjective, i.e., intellectual, conceptual only. The concepts can be 
three-fold viz. (i) the concept of word, (ii) that of sentence, and (iii) that 
of meanings. The third one may be sub<livi<led into (a) the concept of 
word-meaning, and (b) that of syntactical meaning, and (c) the concept of 
vibhiiv;Jdis, i.e., determinants etc., the properties useful for rasa. 

The so-called Ab/Jid/J;J or the power of <lirect expression merges into 
the first group of the I alter division, while the second, third and fourth ( = 
~~. ~. ~) functions merge into the second one, and the last two 
viz. ~. ~ or ffi'l' arc proved to be related with the third. Now 
nothing remains as a properly of objective word among these powers, or 
energies, forces, functions ! 

It is emphasized that the thinking of sabda-sakti has passed through three 
stages ·viz. (a) stage of .fokti or power; (bl sLage of function - urnR and 
(c) the stage of relativity or '~..q' as such. This transmission shows how 

the minds of thinkers were facing difliculties while accepting power in objective 
words. The relativity -~tr is the final achievement and that is identical 
with the doctrine of subjectivity of word, of meanings, and of their relations, 
called powers, forces, functions, energies or saktis by Jaganniilha an<l other 
later writers . 

.Sabara, the known pioneer of sabda-.fok1i-vicfira admiued the subjectivity 
of !>'abda-sakti by saying that word and meaning arc related by the relation 
of 'conveyor and conveyed' i.e., '!Rll1UH1~11T<n!ITT'-~..q.' This relation is simply 
based on ·~· which is just a concept only. If this ·~-~ is 
conceptual in its nature, then sabda-sakti is also proved to be conceptual 
only. The concept of fabda-sakti is rooted in the belief that Vedas arc not 
produced by human agency but arc only revealed and the power lies in 
the Vedas which is of the form of sabda! 13ut if Vedic wore.ls arc blessed 
with power to express their meanings, why not other words also? This is 
how the concept of sabda-.fokti gathered currency. l3ut then followers of 
Veda were reluctant to take worldly word as equally potent. This hitch has 
been working upon the minds of thinkers whom sabda-.fokti appeared first 
as .fokti, then as tiTI1lR/'[f.r function an<l then as ~..q relation. Anavadavardhana 
suggested a way out by considering the clement or selfish motive ~timT 
in the case of human utterances that make them false even if the same 
~-~21-'{fl'<f"...£.l were granted equally in case of Vedic words and popular 
usage. Dul this was only a clever escape. Our author suggests that thinking 
upon hbda-.fokti and process of rasa-realisation in the field of poetic criticism 

is as good as fisherman's business on thL: holy banks of Rcwaji. Or, it is 
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like dropping butter-milk in a milk-pot and not taking milk 36
• This again 

is an escape, we feel. Actually both these, viz. ~JGG~l~ and •mf.l&1ffifch11'< 
arc precious heritage of Indian literary criticism. 

The conclusion is -

~~~~~IBt?l21ll 

dajCl'Cll=<Jsfq lf: :ffiS?I <!R<li1SmmflS112f<l.? 1112311 p. 185 

Their consideration too is nothing else than a heavy downpour of hails. And 
hence, 

~s~ iWll('i'IC/l: ~ 

~ mr: m. '11:;;111k111 ~~: 1112411 P· 186 

The adequacy called a/ari1kfir,a is also conceptual alone, because an objective 
thing, which is ~ or not of the nature of concept, can never become 
a quality of a thing which is subjective, only and poetry is very much subjective 
i.e., conceptual. The '!fff thereon reads - ~sRfq;'(tl) ~~
't)lffik~cifclm ~: I 

Therefore in poetry, each one - quality, qualified (substance, wff), and the 
ever remaining relation thereof (W'fClflJ) - is all the time a parrot born in 
the golden cage of in tcllect alone. 

C/l1c4 't:ll'!f ~ '<riff ~ ~~ ~: I 

~ 00 '{ifck«iof~: ~: 1112511 p. 186. 

'CTJrt: ~s~~: ~fffifi'r:;rr: ~:. Yftli lrcf ~ ~11JICJ:JUllctC/ll'it{iiq]": I fllJCJll1: 

3JC!~: I (cffer thereon). The sum and substance, (f.fiffua: ~:) is ·~~ 
~~ ~ oiltcr ~: ClilC2k1~' ~ I 

After this the author dwells upon such topics as use of language (t:ffql) 
with reference to C/l1u:J / poetry. He says, once again giving definition of 

poetry in diff ercnt words -

(p. 190, Vrt1i) ~ $111k·>tctkCJifcr 4f:l<lll"~ ~ -

"llfR'I~ "llT C/lC): ~: fifcl"'ll~c1>fcl!li5l I 

~ C/llUlcnC11, 'ffif min ircrfc'! G4ur: 111 2611 

The poetic art is an intuitive creation of poet, therefore it is absolutely subjective 
or conceptual. Language plays the part of a mirror therefore (For the word 

'language' K:J. 95-96, and 'mirror,' Ka. 62 be consulted). 
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Prior to this, he tries to clarify his position. Read Vrlli p. 187, on Ka. 
125 -

~~ls~:-

.. ~~~ ~$r ~Tfili: C/ilC4C1""4" ~~I 

Of ~ fi1•1C11jlll~~iPfol~"fll'<C1""4fll, q"GJ2ff;:jj O!Mltli'llf.l'<IC/i'(LI14'<1'$_~'1!l¢i!IC:ct4ll'<C1""4fll I 

~ Tf: q"GJaj;ri 011i1Hh<IA'<IC/i'(Ull'lCI ~ I 3lfclq-q ~SC'1~C/il'<C1""4fll ~ 'th<PHn<i 

err ~~ I ~ 'lT'1 ITT ~: i>ll5!Cl"t<1ir<'t4u1lJI I 311C'l'~<!'llRC/il: ~ 'tjl'jttfl(~CflYCIO((: I 
tl'ill err ti ~. 3ffiill 'ijftr, 11'Rllt114tti ~: I 

~ err 'll<fGfi'r: tllluRl ~~ it~ i;rijt, 3fli~ !ll}ffll', *1 ~: I 
-t1c[ ..... q .... 1R,...,.qa-1 ~ ~ 1 ~ wft'l~:;i 4m: 1 ~ ~~ ~ l'.Ji~•1RIC/i1 C!<l'1\. 
11l'.Jl'i~<iIBJC/ii: I 

The author then talks of <fllC2l<flC'11 and~.~. CfllCZf and ffim, CfllCZf-~. 
~m CflTC2lll, c:ruR't, ~ cmfR;, ~~16GT~:. ~:. M<fllC:l1:, ~. c;r~ 
and finally ~ <PJC.2l~: I 

With reference to the ~. a beautiful observation is made in Kii. 131, 
p. 197, which reads : 

<ITTczi Cfl"C'1T, C!1C'TRT2Jl \i\'IC£Kin, ~ 'tJ 1k<flr: I 

~ Cflcllllll'.Jcl'&:<l'll'<:, </'lclRJ2f 'tl' ~ IB: 111 3 111 

Poetry is art. The owner is human soul. In poetry all characteristics arc 
but fllilliJkiira. In the owner of art, they (all characteristics) arc all 'rasa '. 
Thus adequacy in poetry happens to be rasa in the cnjoycr. The owner 
is reader of poetry and cnjoycr of painting and sculpture. llhcdakas arc 
characteristics that distinguish poetry from other literature. Now the owners 
arc two, poet and cnjoyer. 13etwcen them rests the current of utterance, 
vaikhan- form (Ka. 132). The learned use the word poetry for this line of 
communication that is vaikhari too. llut this is only a figurative use of language 
because they feel that real poetry survives in translation also ( Kii. 133, p. 
199). The author also tries to define poetry from cnjoyer's point of view 
(Ka. 134, p. 200). 

~2ffiqya - an adorned group of subjective things may be called 
poetry, which may be arrived al couched in either the intellect of the poet 
or in the perception of sentences or in sentences themselves as the case 
may be. (Ka. 135, p. 204). Grammarians have different concepts about sabda. 
For Patanjali sabda is an utlerance. For 13hartrhari it is but soul. It is both 
for Niigda, MarJ<Jana Misra, etc. Therefore its nature is somewhat mixed. 
To rhetoricians word is but subjective even if it be utlerancc or soul or 
anything else ! (Ka. 135, Vrt1i). 

Therefore, just like Brahman poetry is only one, common to all. Concepts 
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of sentence differ and sentences too differ from poet to poet. But poetry 
remains unchaged and in the same shape in each and every poet for all 

time. 37 This observation is both bold and beautiful. 

For the author all concepts fall into the fold of ~ / ~. So, 
at the end of his treatise, he recapitulates his concept of poetry (Kii. 178, 
179, 180, p. 262) and observes~ ~ -

<nrczi wrf, 3k'l~<lilit'Rl'flilt">il, JI~ I (- ~fctct. called 'I~) ~. 
~~~1111811 

Poetry is concept I knowledge. A/a1i1kiira I Adequacy is its soul. The intellect 

called Madhyamii is an invariable auributc of it. 

(p. 262)3l'llf'tlcfil1 c;~FP{, -

lWf-lff.l'-~ C:~R ;::i': ~: I 

3111"G<ti)4ftl,ii1Hil 4, ~ C(j~ 1117911 

The philosophy of ours is based on the view point of the perceptible object 
· - poetry. Herc the discussion on the overflow of bliss is a different matter 

(though relevant, but not necessary). 

~~~~: 

cpE: cnJCZi, ClifcP'fu:, ti 'flH=i 4~ WT ~ I 

q~'11~<nfcl$11~ ~ 'tlkl4l'tl~ilci: 1118011(p.263). 

Poetry is rain; poet is a cloud. These rasas arc harvest. Ours is the position 
of the beak of ca/aka-bird which concntrates only on perception of rain. 

Thus like Anandavardhana our author too skips the topic of rasa-realization 
and concentrates only on poetry, pure and simple. Not that we do not agree 
wholeheartedly with Pt. Rcwaprasad's excellent observations, but in all humility 
we add that a threadbare analysis of the form and content of a given poetic 
work, an in-depth study of a poem as such, the so-called poetry-oriented 
(~cl't) objective criticism of a given poetic work is achievement of Indian 
Literary Criticism and with these observations of our author also, we will 
have to enter into such criticism on practical grounds. We know, that 
Anandavardhana, Abhinavagupta, Kuntaka, Mahima and Jagannatha top the 
list in this direction. We feel sure that Dr. Rewaprasad also will not lag 
behind in practical criticism, i. e., in application of his theory to whatever 
we call a poetic work. True, any art, and particularly the poetic art is absolutely 
abstract in nature and is first conceived in mind, but what we arc then concerned 
with is the result, the so-called external form, be it illusory, of a given art. 
Here it is poetry, with ~~ as an external illusory form. It is this 
form, this medium, that distinguishes poetry from other art-forms having their 
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own external illusions and I or medium. Popularly speaking we deal wilh 
poetry that is ·~~' on which stands the great edifice of tc1Rfclill'< or C11l~fcrufch11'<. 
Poetry is ~~ like an earthen pot that is ~ for us. It is in its practical 
criticism that Anandavardhana, Abhinavagupta, Kuntaka and Mahimu who seem 
10 steal a march over Pt. Rcwaprasad. It will be interesting to know how 
the great pundit as he is, our author would apply his own theory to his 
uwn equally great works of poetry such as '<-Tlct1i1Ra or the great poetic works 
of Vyiisa, ViHmiki, Kalidasa and TulasT. Ultimately, the real value of any 
work on literary criticism rests on how we make it applicable to works of 
poetic art. We arc sure, seeking inspiration from the author, we will also 
try to point -out the ala1iJkfira-alad1b/J:Iva in works of poetic art and justify 
his observations. 
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GODDESS CAM~I;>A/CARCIKA IN THE DEViPU~A 

l'RA'l'APADITY A I' AL 

Introduction 

CfunuQc,la is by far the most important of the group of Seven Mothers 
or Saptamiil(kii in the Devipurfil}a (hereafter Devlp.) 1• She is not only described 
as the best among the Mothers and adored by all the gods (miilfl.Jiim pravarii 
devl sarvadevanamaskrtiil 50.37), but an entire chapter (98) is devoted to 
her worship. In fact, the Devip. seems to include more material about her 
cult than any other punl.r.Ja, including the other Sak.ta upapurfi.r,las. Apart from 
CfunuQ~a, the goddess is frequently called Carcika and Cardi in the text. 
It must also be pointed out that the DevTp. uses the word CamuQc,lii to signify 
a class of deities, lik~ jambhakii and <jiikir1i, rather than a single goddess. 
(jambhaka-dyatha ciimuIJ<fii r;lfikinyo bhiltamiitara.(1 I 7 .69). Elsewhere in the 
text, in the chapter (110) ori pharmacology, CfunuQc,IIT is characterized as 
the leader of the Sakinis (CiimuIJ<fii Sak.1i1Iniim}. 

Otherthan Varahi, who has her own temples (especially in Orissa), CfunuQc;ia 
is the only member of the heptad of Mothers who has enjoyed an independent 
pan-Indian cult. Known commonly as Ka!I or the black one, she is often 
confused with a later goddess by the same name who is extremely popular 
in eastern India, especially Dengal. We will have more to say about their 
relationship in a later section of this article. Ka.lI is undoubtedly the original 
and older name of the goddess. As we shall presently discuss, the epithet -
CfunuQc;la docs not make its appearance much earlier than the Gupta period, 
which is when she is first represented in art. 

Although the A1ahiibhiirata knows of the Mothers in general, it is unaware 
of the concept of the Seven Sak.tis. Kali is given as a synonym of Durga 
(not included in the critical edition) and Kalika is mentioned in connection 
with the Skanda legends. Notwithstanding the fact that the epic is about war, 
Kali is certainly not a prominent personality and appears only once in a 
baulefield ( Sauptika Parva, 8.65-68). Dlack, with a bloody mouth and disheveled 
hair, she leads the dead away with a noose. This description agrees essentially 
with Nirrti, the Vedic Goddess of death who is also terrifying and uses a 
noose.2 In the l\1atsyapurii.r,ia too Kiili is said to roam the balllcfield w.ithout 
any clothes and clad only in black clouds.3 The epithet CamuQ<)a is unknown 
to the Mahabhiirata or to the early punI(las except the A1atsya and the 
Miirka~1<fcya. In the latter it occurs only in the Devimii.11atmya which was 
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interpolated into this pur;J{w. around the sixth century. In the Matsya (154.436) 
Ciimul)c)i.i is said to h:.ive been present al Siva's wedding and is included 
again in the chapter on iconography. As we will <liscuss later, Kall and Ciimul)c)ii 
arc further said lo be two different fonns of Yogdvarl, bul no myth is 
included regarding the origins of either. Since the Dcl'fm;JJ1iitmya myth of 
the origin of Camu1JcJa is the most well-known, it must also be the starting 
point of our discussion. 

Myths about Cfunur:u;la 

In the Dcniniih:Jtmya (4.39) the Goddess is called llhadraki.ilI after the 
gods sing her eulogy following the destruction of Mahi~asura, but the more 
common epithet in the first part is CaiJ<)iki.i. The crcti.Lion of a goddess called 
Kall occurs during Devi's ballle with the asuras or titans called CaQcJa and 
MuQc)a. As the asun.1s approached her, the God<lcss became very angry and 

"her countenance became dark as ink. Out from the surface 
of her forehead, fierce with frown, issued suddenly Ka!I 
of terrible countenance, armed with a sword and noose. 
Bearing the strange skull-lopped staff, decorated with a 
garland of skulls, clad in a tiger's skin, very appalling 
owing to her emaciated flesh, with gaping moulh, fearful 
with her tongue lolling out, having deep-sunk reddish eyes 
and filling the regions of 1hc sky with her roars, and 
falling upon impetuously and slaughtering the great asuras 
in that army, she devoured those hosts of the foes of 
the dcl'as. '"" 

This was the goddess, known as K:::ili, who went after the two asuras and 
having dcstroye<l them, returned lo Devi with their heads as trophies. Because 
she had severed the heads of Ca1_1c)a and Mur)<)a, she was given the epithet 
Cfunul)c)i.i by DevI.5 

This legend is unknown to the Dcvrp. which is generally unfamiliar with 
the Dcl'ii11;JJ1iitmya. While Camur~c)ii docs accompany the DcvI as one of 
the Matrkas during her b:.lllle with Ruru, the Dcvip. gives us a different 
story of her origin. 

Early in the text (6.16-30) we arc told that in a previous age (kalpa), 

while Vi~i:iu was struggling with Halahala, the son of Kali:igni-rudra, Brahma 
became concerned and prayed to Siva who sent Ca.mur.1c)a lo destroy Hali.ihala. 
Apparently H:llahala had appeared in the form of Agni and is in fact identi!icd 
with the firc-god. 6 After saving Vi~r.iu, Camu1~c)a, who is characterized as 
having the eff ulgencc of the lire of Time (kfi/;J11:ilasamaprabh:Jm}, merged 
with the tongue or Fire.7 Kalagni-rudra is a well-known epithet of Siva, and 
the fonncr's son is also identilicd with Agni. The goddess herself is regarded 
as Agni as well as his deslructivc power, and it may -be recalled that Kali 
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is the name of one of the seven tongues of Agni. In any event, although 
the gods were saved, Hillahula was not destroyed by Cilmu1)<;li1, for he asked 
Vii?nu why he was hurt by the god (6.25). Vi~nu remained silent and so 
Hiililhala went to Killagni and recounted the entire episode. Kii..lagni then prepared 
to dcsiroy the entire universe, but Cilinur:ic)il once again came to the rescue. 
Vi~QU and 13rahmi1 then sang an eulogy of Cilmu1)4il describing her as the 
supreme and cosmic goddess, responsible for everything in the universe 
(6.31-45). 

As is usual it is difficult to untangle all the clements of this legend, 
but it seems to reflect an early stage in the mythology of the Goddess. 
Even though she is presented as an antagonist of Agni, she herself is characterized 
as fire. The eulogy begins with the following statement : namaslc 

k;Jfajai<J.ug/Ja-g/Jorad1jJti-pra.~fimlltil (6.31 ), but she is also called the soul of 
fire (anllliitmil). In the Vilmanapurii1,1a (19.5-8) as well the Goddess is associated 
with the anger of the gods which is compared with kiiliigni (dr_<;fv:1 'tlw cakre 
salwsaiva kopam kiililgniknlpo Jwrira·vyayfilmii //}. In the Lalitils<J.!wsranfima, 

she is once described as "she who resides in the centre of the fortress 
of lire constructed by Jvalamiilini" and again as "residing in the circle of 
fire." 8 These pural)ic assertions of the Goddess' association with Agni arc 
also clearly reflected in the Mllhil11ilriiya{1a Upani,<;ad : I take refuge in the 
Goddess Durga who is resplendent with the fervor (of asceticism) and is 
lustrous like firc.9 

It is clear therefore that the Dcvip. legend about the origin of Camur:i4a 
is allogcther different from the Dcvim:Jhiilmya myth. She is not a creation 
of Devi but of Rudra. She is created to save the gods from Halahala who 
is the son of Killilgni-rudra and no different from Agni. At the same time 
CiliTiuQc)a herself is identified with Agni. Although Camu1)qa saves the gods 
in an instant, no baltlc is described and Hiilahala docs nol uppear lo <lie. 
Rather, he asks Vi~I)U why he is being harassed but receives no answer. 
Then as Kaliigni-rudra is about to destory the universe, Ciimur:i9a once again 
comes to the rescue, bul we arc not told how. Thus, although created by 
lhe Supreme Rudra, the goddess is the friend of Vi~Qu and other gods and 
an enemy of Kiilagni-rudra who, at the same time, is no diff erenl from Rudra 
and Agni. 10 The emphasis on Agni in this myth may indicate that it is a 
good deal curlier than the DcvJm;IJ1ii1mya story where Camu1)9J is merely 
a commander of the Goddess. Moreover, there she is basically Kali who 
is given the epithet Carnur:ic)a, whereas in the Dcvip. her name is Cii.JTIUQ<)a. 
Furthennore, in the Dcvim;IJ1iitmya it is Durga or Ca1)9ikil who is eulogized 
by the gods and Kiili/Camul,"l<.fii is only an emanation of the Goddess who 
appears twice to help fight her battles. In the Dc~'ip., howcycr, Cimui:i<Ja 
is created by Rudra and appears lo be none other than the Suprc111\! GodJcss 
herself. This is clear from the eulogy of lhe gods as well as from the fact 
that the myth is introduced to explain why she is the prcsiJi11g di:ity of 
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Padamali11l Vidya, a powerful spell about which more will be said later. Finally, 
the Dcvlmalliitmya legend is a clear attempt at synthesizing KalI with Camui:ic;la, 
who is regarded by many scholars as a non-Aryan, tribal goddess, but the 
Devlp. makes no such cff ort. 

The Name "Camui:ic.Ia" 

It is rather curious that most modern scholars have avoided discussing 
.the word 'Cii.mul).Qa' even though they are quick lo point out that the etymology 
as given by the Dcvlmiiliatmya is a grammatical absurdity. That the name 
caused some problems for ancient pundits as well is evident from the alternative 
suggestions made in the Dcvlp. 

According to one version she is called CamUQQii because she killed the 
demon Ruru and held his skin (canna) and head (munda) in her left hand. 11 

Although this explanation is gr'arnmalically as contrived at the Dcvlmfihiitmya s 
cff ort of deriving Camur:ic)a from CalJ<famu!J</a phonetically, CarmamulJ<fa 
could just as easily be truncated into Cii.mu1Jc)a. All that is required is to 
drop the second syllabic and lengthen the first. It may further be pointed 
out. that while explaining the various names of Devi, Kali and Camui:ic;la are 
separated, though both arc regarded as her hicrophanies. Kali, we arc told, 
is so called because ( 1) as Sati she became black with anger when her father 
Dak~a insulted her husband Siva or because (2) m lime (kiila) she destroys 
(kala11a) everything. 12 

The second explanation of Cii.muQc,la in the Dcvlp. associates the name 
with catJ<fa and 11w1J</a which, however, arc not names of demons as in 
the Dcvlmiihiitmya. Rather, we are told that according to some the word 
caJJ<fa means terror or ugliness, and mu{r</a means either the head of Drahma 
or lord (sviiml). Thus, because she is the mistress of all that is terrifying 
or is the creator of Drahma, she is called Cii.mur:i<)a. 13 Although this version 
attempts at philosophical profundity, it is as tendentious as the other. The 
idea that she should carry the head of Brahma is obviously borrowed from 
the more well-known Saiva myth where Siva decapitated lJrahma. One of 
Drahma's skulls was stuck in Siva's hand, which is why he is known as 
Kapali. Similarly, elsewhere the Dcvip. tells us that Devi loo is Kapalini 
or Kapali because she carries or protects the skull of 13rahma.14 Clearly these 
explanations arc offered to justify her association with the Kapalikas. In this 
connection it may be pointed out that the earliest mention of Cii.muQc;la in 
a secular text occurs in Dhavabhuti's Miilatlmfid/Java (7th-8th c. A.D.), where 
Kapfilakur:i9ala is a devotee of Camu1Jc;la. Kalidasa knows of the goddess as 
one of the Matrkas but calls her Kali. 

What docs seem clear from such contrived tlerivations is that in all likelihood 
Camul).~a is not a Sanskrit word. If it is not an abbreviation of Carmamui:i~a, 
then it must be regarded as a combinatiqn or mu{1<ja and the prefix ca. 
Considering her tribal origins, it is tempting to identify her as a goddess 
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of t~e aboriginal Mul)gas. However, the Mui)<)as today have no goddess named 
CfunUQQa, though an important deity of the Oraons is called Cacy<;fi. The 
word mwp/a means a head or a shaven head, but il occurs rather late in 
Sanskrit. Possibly like others such as ku{u/a and pin<fa it is a Dravidian 
loan-word. The word and its deviations arc known in most Dravidian languagcs. 15 

Moreover, the Dravidian rool ci means to "pare, shave or scrape off', whereas 
several words relating Lo death are derived from Lhe root ca. 16 Thus, Lhe 
word· CiimuIJ<fii could very well mean the one with the dead head, especially 
a shaven head representing either a demon or an ascetic. And we may recall 
that the Sanskrit pundits do relate the word to the fact that she holds the 
severed head of Mur:i<;fa. 17

• The decapitation of heads in honour of the goddess 
Kali appears Lo be an ancient practice in the South as we will discuss presently. 
The Dravidian connection for the name Camu!)ga may also be augmented 
by the fact that one of the Seven sisters or Maris of Mysore is called 
CammaQQ.amma.1 8 Cainul)d:i could well be an abbreviation of this word. On 
the other hand, it could be argued that Cammai_t<;fainma is derived by adding 
the Dravidian iinun;I (meaning mother) to CWTIUlJQa. However, it should be 
stressed that none of the other names of the Seven sisters has anything 
to do with the Saktis of the Sanskritic tradition and hence it is unlikely 
that only one name, viz. CammaQQfunma, was borrowcd. 19 

Thus, although other explanations arc possible, the available data indicates 
that the name Camul)Qa was very likely borrowed from the Dravidian where 
a head-hunting goddess, also known as Kan, has been popular from ancient 
times. Shaving the head, both in connection with asceticism and death, may 
well have been a Dravidian custom taken over by the Aryans. It is worthy 
of note that it is far more universal for widows to shave their heads in 
the south, where it is a sign of chastity, 20 than it is in the north. Also, 
cutting one's hair and off cring it to the deity is more common in the south 
than in the north. That the word mu{1<ja is probably of non-Sanskritic origin 
is also evident from the fact that it docs not occur in Pa1_tini's grammar 
or in early Vedic literature. In fact, concerning the stem mu~uj, Monier Williams 
writes "probably artificial, to serve as the supposed source of the words 
below" such as muIJ<fa, muIJ<faka (?), etc. 

While the name thus seems perf cctly appropriate for a goddess who 
symoblizes death and destruction (Tamil : camai) and holds a severed head 
( mul}c;!a; Tamil; munfai, 21 meaning head, skull, cranium), we must not altogether 
lose sight of the ascetic association. Muvifa means a male ascetic with a 
shaven head and hence Siva's various epithets arc MuQc)a, MuQc)anda, MuQc)in, 
etc. In the De1'fp. Siva is also addressed as Cilinui:ic)a (ugra b/Jairava ciimuIJ<fa 
diIJ<f1inuIJ<Ji jafiidhara I 7 .68 }. Similarly, the word mu{J</ii means a close 
shaven female mendicant and, hence it is appropriate for Siva's spouse to 
be known as Ciimul)c)a. It is well-known that Devi is closely associated with 
Yoga and asceticism. Once Uma performed severe penance to win Siva as 
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a husband and a second time to change her complexion from black to white; 
thus Kali became Gaur1. The Goddess is also frequently called Yoganidra 
and Yogamaya, and we have seen that in the MatsyapurfiI}a Carnul).ga and 
Karr arc regarded as two different manifestations of Yogdvari. However, it 
must be pointed out that Carnury<;la is rarely shown with a shaved head. 
For that matter, Siva too is only occasionally portrayed without hair. On 
the other hand, Cii.muryc,la is always depicted with an emaciated body, which 
is appropriate for a yogin1, allhough this is usually explained as indicative 
of her perennial hunger as the goddess of death. It may be pointed out 
though that emaciated ascetics arc frequently represented in art and Siva's 
devout follower Dhri.1g1 with whom Ciimuryc)ii is sometimes paired is always 
portrayed with a skeletal frame. 

Two other popular names by which Camury<;la is known in the Dcvip. 
arc Carcika and Carca. The text, however, makes no attempt to explain 
these names. Doth names arc more common in llengal than they arc elsewhere 
in India. The Sanskrit root care means "to repeat a word (in reciting the 
Veda, especially while adding iti)." 22 Either meaning would be appropriate 
for Carcika or Carca, for Camur:i<;la is indeed a menacing deity. It is more 
likely, however, that the theologians had the second meaning in mind for 
the repetition of maIJ/ra, which is often onomatopoetic, is an essential part 
of Camuryc)a's ritual. llesides, in the eulogy sung by Vi~r:iu and llrahma mentioned 
earlier, she is said to reside in all tantras and ~:Jstras including Veda and 

Vedanta [vidyfi-vudana- vettJri veda- vedfinta-vfid1~\'U I 6.41 ), while elsewhere 
she is given the epithet DrahmacariI.11 because she moves among the Vedas 
(vede~u caratc yasmJt tena sJ brahmaciiri~ii 1137 .26a). Incidentally, elsewhere 
the purfi~w lists Carc;J and Carcaka as two of the ten branches of ~gveda 
(I 07. I 4 ), while Carcikii, along with Vi~r:iu, Skanda, Yam a and Sakra, resides 
in all the vowels except u-kJra, which is occupied by Siva as llrahma (I 07 .7) 
Dcsidcs, Devi herself is characterized as Vcdamatii (107.8), or the Mother 
of the Vedas. Thus, the names Carcika or Carca arc probably of Sanskritic 

origin and reflect the goddess' Vedic association. 

Rites and Rituals 

It has already been mentioned that Carnur:i<)a or Carcikii is considered 
to be the most important member of the hcplad of Mothers and an entire 
chapter (98) is devoted to her ritual. The chapter begins by stating that 
when worshipped with such rites (c1'amficJrayuktJtmJ) Carcikii grants all desires. 
This ficfira is described in the previous chapter wl1ich follows Chapter 96 

devoted entirely to the glorilication of the Vedas. 

The chapter on :Jc;Jra (97) begins with Sakra (~ Indraj asking IJrahma 
to explain the incongruity invol\1ed in sacrilicing animals and thereby altaining 
heaven. IJrahma replies that animals were born for the very purpose of sacrifice 
and no sin is incurred if they arc sacrificed for the gods, ancestors and 
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for human beings. He then continues to list a number of things that a person 
should or should not do. For instance, one should not use harsh words, 
should not go to the crossroads along at night, should not linger in a cremation 
ground or temple, and should not trust a cow that has just calved or a 
woman. There are injunctions against drinking poison and playing with snakes, 
quarrelling with anyone while in the waters and copulating on festival days 
or near a god or an cider. One should always read, write and listen to 
sacred books. Only such a pure and self-controlled person may worship the 
goddess Carcikii. 

Like DevI herself Camui:i~a may be worshipped in a sword, a knife, 
a bow, footprints, a book, a painting, an image, a prepared ground (sthal}<fila), 

a nag or a banner. Any of these is a suitable symbol for the goddess, especially 
if one desires victory in war. The description of the actual ritual is quite 
brief. Oblations arc to be poured into the fire which should be ignited only 

after one has purified himself by bathing, etc. Caru prepared with the five 
products of the cow (p;uJcagavya) should then be off crcd, as well as the 
usual fruit, 11ow.:rs, clothes, etc. Bef orc the invocation ceremony, bali oblation 
must be offered to the Dikpillas. On the nighl of her worship one must 
stay awake by singing and playing musical instruments in the company of 
actors, dancers and prostitutes. Next morning one should again make offerings 
to the Dikpillas, perform homa to both Agni and the goddess and then f ccd 
brii/1mal}as and virgins. We arc then told that for ten, live, three, one, or 
for at least half a day, kings should not gamble or hunt, brahmal}as should 
not study and the vaiS)'as should not trade or plough. Nothing is said about 
the sudr:.JS. The chapter is brought to a dose with the statement that this 
rite brings good fortune lo all men, but especially to kings and women. 

But for the association with prostitutes and actors and singing throughout 
the night, these rituals of Camut)Qii arc fairly mild and, in fact, there is 
nothing specilically tilntric about them. IL is surprising that no mention is 

made of any animal sacrifice and neither wine nor blood forms any part 
of the ritual. This is indeed a far cry from the description of gruesome 
acts that are performed in the temple of Camui)Qil described by l3havabhuti 
in his Af;I/atim;Jd/Java. The temple of Cilinui)c)il, also called Karalil, is situated 
in the great cremation ground and the goddess is delighted with the sacrifice 
of various kinds of animals. When the hero of the play visits the shrine 
in the guise of a purveyor of lksh, he secs all sorts of goblins and spirits 
eating raw llesh and the females making bracelets and garlands with entrails 
and severed limbs. He is then co11Cron,ted by Aghoraghai:i\a, the Kilpalika 
priest of the temple, who says : "I will please the mother of all creatures 
(the earth) with your own body streaming with a mass of blood gushing 
forth from the wounds in the trunk, thl'. head being severed with a stroke 
of my sword."23 

However, the Dcvfp. docs describe another rite that has as its presiding 
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deity the goddess CiimuQ~a. This is described at length in an entire chapter 
(9) and is called padamiilli1r-mantravidyfi. This vidyii or charm is considered 
extremely esoteric. Once Sukra had entered Siva's belly in order to extract 
it but was unsuccessful. Sukra, it may be recalled, was a Dhargava sage 
and guru of the titans (asuras). In any event, a proper performance of the 
rite is considered to grant every conceivable power to the performer. In 
fact, the vidyii is said lo consist of thirty-two mantras each of which results 
in a particular siddhi. Apart from allaining the a~f asiddhis of tantra, one 
can stop rain, make people insane, tame evil spirits, persuade snakes to 
bite others, etc., etc. The vidyii is said to be associated with the Atharvavcda 
which one can master by proper perfonnance of the rile. The mantra begins 
with the following invocation : om namo bhagavati ciimul}<;le smasfinaviisini. 
Thus here CilinuQ<;ia is said to dwell in the cremation ground and is entreated 
to cat hands and legs (bhunja bhurija hastapadau). She is also addressed 
as a lover of blood, flesh and wine (rudhira-mfili1sa-madyapriyc) and is asked 
to chop, tear and kill (ku.tfa kuffa, cl11i1da chinda, mffraya mfiraya). In fact, 
the mantra is full of such onomatopoetic expressions and it is obvious that 
the proper sound is an essential clement of this mantra. We are further 
told that one should repeat each mantra eight thousand times in a cremation 
ground after eating food procured as alms and wearing black dress, black 
garlands and black unguents. Such a person is called vrravratadhfiri. One 
cannot but wonder whether here we arc not witnessing the vestiges of the 
mal1iivrata of the Vratyas of the Atharvavcda who also had to wear black 
attire. In the TiiIJ<fya Afah:Jbr:ll1ma1Ja we are told : 

Now, the (vriitya-stoma) with two sixteen-versed (stotras). 

This should be performed by those, who, being the 
youngest, lead a Vratya-lifc ... 

In that there are two sixteen-versed (lauds), they thereby, 
are delivered from their bad forlunc.2~ 

It has already been mentioned that the Pada111:1liI1fvidyiitoo consists of thirty-two 
mantras which, if properly recited, removes all misfortunes and diseases 
(sarvopasargasamanr sarva1nvyiidl11niviira1Jf 9.75a). Furthermore, the 
Padamfi/Ji1i is associated with the Atharvavcda and it may be ·recalled that 
Dharga\-a Sukra wanted to learn the vidyii from Siva. The llhrgu-Aligirasas 
were also associated with the cult of Ekavratya.25 Thus, the 
Padam:llli1fma11travidyii may well have been a tantric survival or adaptation 
of a more ancient rite associated with the Vratyas, who nourished in eastern 
India. 

Continuing with the ritual, the text tells us that if while pcrfonning the 
rite one docs /Joma with three kinds of madhu and with mahiimmnsa then 
one becomes a siddha and can accomplish all sorts of astonishing tasks 
(malulmii1hscna trimadhur1iiktcna atyadbhiilii11i kann:lIJi karoti I 9.7 la). 
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!11ahamii.Thsa, as is well-known, is human flesh, while madhu means both 
spirituous liquor and honey; here the former meaning seems more applicable. 
Th.us, it is clear that the rite described as Ciimur.u;lii Pad;JJ11iilinlma.hiividyii 
is lo be performed according lo the tiintric mode, while the other, described 
in Chapter 98, follows the Vedic mode. In the Skandapurfi.!Ja as well we 
arc told that Garu9a pleased Cfunul)9ii. by reciting both the Vedic and Laukika 
(popular) stotras. 26 

Another interesting ceremony involving CilinuQ9a is the pw;yiibh1$eka 
performed by kings (Dcvrp. : Chapter 67). This is a periodic (recommended 
as annual) consecration ceremony that monarchs performed for general welfare 
of the kingdom, for longevity and for a son and heir. This ceremony was 
first imparted by Siva to Drahma who passed it on to Sukra. Drhaspati learned 
it from Sukra and revealed it to the gods for the benefit of Indra. Indeed, 
it seems very likely that this too was originally a non-Aryan rite, but a detailed 
discussion must be postponed for another occasion. What is relevant for 
us is that during the performance of /Joma on the second day, along with 
several other deities (all of them male), the monarch is to offer oblations 
in the fire by invoking Camul)c)a. ( mJtr1pi.m 11aradc miitrc ciimwJifiiya.i svadhcti 

ca I 67.60). Finally, in the rile involving the raising and offering a flag 
to the Goddess, Carcika, who is also called Kalika, is Lo be invoked while 
one chants Vedic sounds and recites the great mantra ( vcdad/Jvani mahiimantra 

kii/ikii carcikii padam I 35.22a). 

Iconography of CfunuQ~a 

The Dcvip. is rich in descriptions of Camu1)c)a, some of which arc familiar 
but others are not.27 The Padamfilli1Ividyii begins with a powcrf ul description 
of the goddess where she is said to reside in the cremation ground and 
is engaged in eating flesh, drinking blood and laughing wildly. She rides a 
great spirit (ma/Jiiprcta), has many anns, is adorned with bells and girdles, 
wears an elephant skin, has round and malignant eyes, fangs and a lolling 
tongue. Although only two of the attributes arc mentioned - the cot's leg 
and the skull-cup, this is a much more detailed and graphic description of 
the goddess than that given in the DcvlmJ/1iitmra (Pl. IX). Such images of 
the goddess began to appear in the Gupta period, although it is interesting 
to note that nothing is said here about her emaciated body. However, elsewhere 
in the ma11Jra she is characterized as having a distorted body (vik(liJrupad/Jiiri~1T), 
extended lips (pra/ambo,i;f/JI) and a curved or crooked nose (bhugna11iisika). 
Her eyes are described as sunken (kof ariik.,i;J), and she has the face of an 
owl (uliikavada11c). It is common to describe CilinuQc)ii as uliikav;Jhinf or 
one who rides the owl, and among the Sixty-four Yoginls we do encounter 
images where she rides an owl.28 While I know of no representation where 
her face is that of an owl, some of the early Indian images show goddesses 
with bird and animal heads. Among the Mothers created by Siva in the 
Andhakasura myth in the Malsyapuriil.ia ( 179 .9 ff) arc several bearing names 
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of birds and animals, such as Yi<;lillT, Sakuni, Uliiki, Kukkuri, Gardabhi, ct 
al. 

In the chapter on the Devi's confrontation with the titans ( 13.73-83), 
the titan Ghora's destruction is forcshac.lowed, in a Shakespearean denouement, 

. in a nightmare he has on the night before the final battle. In that nightmare 
a spectral image appears before him and her description is interesting. She 
is said lo be rerocious, without flesh, without eyelashes and has the face 
of a sow. Wearing a garland or bones, bedecked in hibiscus flowers, she 

arrives like a Dhairavi riding an ass.29 There is no doubt that this figure 
is a symbol of death, and but for her mount, which is an ass and her saw's 

head, she is no different than Camui:ic)a. Interestingly the sow-headed goddess, 
Varahi of the Saptamatrkas, is consistently described in the text as the sakti 
orYama, the god or death. No such spectr;.1! figure appears in the DcvimJhJtmya 
but in the Killik;JpurJ{W M;.1hi~asura has a similar nightmare in which the 

terrifying Dhadrakali appears with a sword to cut off his hcad.30 Thus, the 
unnamed goddess in the Dcvip. too must be regarded as none other than 

Kali or Camui:ic)a. 

The ass is gcner;.1Jly the mount of the goddess of smallpox known as 
Sitala, a popular deity in eastern India, especially Dcngal. However, in other 
ways Sitala's iconography docs not match that of Camu1J<)ii. Gardabhi is the 
name of one of the Mothers in the M:.itsy:.ipur~i{l:J, while an emaciated goddess 

riding an ass-like animal is included among some or the Yoginis. More relevant 

is the fact that the mule, an animal related to the ass, is the mount of 
one of the most important goddesses of the Tibetan pantheon known as 

Lha-mo. 

A gbnc;c ;,it Lha-mo's image (Pl. X) will reveal her iconographical and 

conccptu;,il kinship with Cfunu1)c.fii. She is emaciated, cats human flesh like 
Carnu1Jc)ii/ Kali, wears garlands and ornaments of skulls, has a lolling tongue 

and generally carries the chopper and the skull-cup. What is even more important 
is that she is the spouse of Mahakala, who is none other than the Hindu 

Mahakala <lirectly adopted into the Uud<lhist pantheon. Furthermore, two of 

her hicrophanics --- like the Hindu Devi she too has many forms --- arc 
known as Rcmati (Pl. XI) an<l Tsamundi, which arc undoubtedly Tibetan 

versions of RcvatI and Camu1J~i. 

According to the Dc11ifJ. Revali or Maharcvali is an epithet of CiirnuQc.fii. 

In the Pad:.imfilinfltidyfi (Chapter 9) she is addressed as Revali, Mahiirevat'i, 

Su~karevati 1Dry Revali) an<l Akafarevali (Sky Revali). This last name indicates 

an association with the star known as Revali, which also is the name of 

Ualarama's wife. Su~karcvati, however, appears to be an ancient goddess who 
is mentioned in the A1:.itsyapuril1,1a in connection with the legend of An<lhakasura. 
Created by Narasirt1ha, Su~karevali is the leader of a group of thirty-two 

Mothers. 31 It may be recalled that the number of m:.intras in the Padamfili11ividya 
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is thirty-two, \vhilc the later Yoginis arc sixty-four. Elsewhere in the Afatsya 
(261.33-37) a distinction is made between two forms of Camu1.HJii. It is said 
that CiimuQc)a, also called Yogdvari, shoukl ride a vulture or a raven. Her 
rough body is without flesh, and her terrible face has three eyes. As Camui:ic;la 
she wears the tiger-skin and holds a bell in addition to the spear, the sword, 
the severed head and a skull-cup, full of flesh and blood. However, when 
she is known as Kalika, she is naked, holds a skull-cup and a banner, is 
decorated with red flowers and rides an ass (riisabhasthii). It may be recalled 
that the goddess in Ghora's nightmare is adorned with red hibiscus and rides 
an ass, while Lha-mo and Remali of the Tibetan pantheon are similarly 
distinguished, although both ride the mule32 (Pis. X, XI). 

The name Rcvati occurs earlier in Sanskrit literature than Rcmati does 
in Tibetan. 33 However, the terrifying goddess known as Su~karcvali in the 
two pur{i]_ias is an altogether different personality. Usually most Tibetan deities 
arc borrowed from the Indian 13uddhist pantheon, but significantly neither 
Revati nor Cimui:ic)a play an important role in Indian Duddhism, if they arc 
known at all. On the other hand, Pal-Idun Lha-mo really is neither a transliteration 
nor a transl:.ition of a Sanskrit name. She is not known in the Indian Buddhist 
pantheon but is of fundamental importance to Tibetan 13uddhism. It would 
have been unusual for the Tibetans to adopt a Hindu goddess and elevate 
her to such an exalted position when they did not do so with more important 
gods such as Siva and Vi~r)u. Mahakala or 13hairava had already been accepted 
in the Indian IJuddhist pantheon before he moved to Tibet and, in fact, Tibetans 
have preserved at least two different legends as to how the cult of Mah:lkala 
entered the country. There is no such legend about Lim-mo, who therefore 
must have been local deity. 

The Tiinlric tradition in India, both Hindu and IJuddhist, very categorically 
asserts that the cult of Tara, or Cina-tiir:1, was brought into the country 
from 13ho!adesa, which generally means Tibet.3

.i In fact the specific form 
that was brought into India is Ekaja\il and in the Tibetan pantheon one of 
the emanations of Lha-mo is known as Ekaja!i. Thus, here we may in fact 
be witnessing an interesting instance of reverse borrowal. Lim-mo or Rcmati 
may have been a powerful goddess in Tibet whose cult may have spread 
across the Himalayan foothills among both Hindus and IJuddhists. Subsequently, 
when she was adopted into the Hindu pantheon as a hicrophany of the generic 
goddess Kali, her name was converted into Revati. Tsamundi, however, is 
more probably a Tibetan transformation of the Indian Ciimul)c)il. Conceptually 
and irnnographically Lha-mo/Remati was similar to Cilmui:ic)a/Kiili so that 
their assimilation proved a simple task. Lha-mo's mule, more familiar in the 
mounlains, became a donkey or an ass in the plains. IL may also be pointed 
out that the hibiscus, which is the favourite flower of K:1li/Ci.muQc)ii, is not 
native to India but was introduced from China, perhaps across the Himalayas. 
In any event, there arc many other instances of such intermingling, especially 
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in the Himalayas, between the Hindus and the Buddhists, which have not 
received the attention they deserve. 

A few comments here regarding the visual evidence will not be misplaced. 
CamuQ<;fii., as we have seen, generally rides a spirit or a prcta (Pl. IX), and 
lo my knowledge never an ass. On the other hand, both Lha-mo and Rcmati 
(Pis. X, XI) always ride a mule and rarely, if ever, a spirit. But fpr this 
important difference, the iconographic attributes and forms arc remarkably 
similar. Lha-mo seems to be a shade more gruesome than CiimuQqii.. At 
this point it must be emphasized that iconographically there is a significant 
difference between the North Indian and South Indian KalT/CilmuQ<;ia. In the 
South the goddess (Pl. XU, A) is rarely shown as an emaciated hag, even 
though she may be frightening otherwise. In fact, in the example illustrated 
here, but for the fangs and hair, she is a very attractive figure. However, 
in one particular form in Tamilnadu the goddess is shown as militant emaciated 
figure. This form has been identified as NisumbhasudanT, although in the 
textual tradition it is Devi who destroys Nisumbha rather than Kiili. Thus, 
even though the concept of CiimuQc)ii./Kii.I~ may have been taken over from 
Dravidian culture, her iconography points to a different source of origin. 

It is undeniable that she is strongly related iconographically to the Tibetan 
goddess Lha-mo/Remati, except for the difference in their mounts. The ass, 
however, is given to a hierophany of CiimuQ<;lii./Kali known both to the Dcvfp. 

and the A1atsyapur;J{Ja as Revati or Su~karevali. Revati seems particularly 
important in the Padam;JJ;J rite described in the Dcvip. Interestingly, the portion 
where she is addressed as Revati is as follows : chi chi rcvati chi chi mahiircva.ti 
chi chi Su$karcvati chi chi ;Jkiisarcvati chi chi himava11lacilri1Ji chi chi 
kai/Usacani:u~ etc. (9.57). Significantly, the goddess is described as moving 
about in the Himalayas and Kailasa. The close association of the Goddess 
with the Himalayan region is well-known. Even though the image of 
CiimuQc)ll/KalT appears in Indian art before Lha-mo's appearance in Tibetan 
art, it would be premature to preclude the possibility of a conceptual and 
iconographic transfer from the Himalyas to the northern Indian plains. 

Camur:u;la-Kfili and Mahavidya-Kfili 

CiimuQ~a is often confused with a goddess, who also is called KalI (Pl. 
XII, 13), and is a popular deity in Bengal and its neighbouring regions. She 
is so·identified with the national consciousness of the Bengali-speaking people 
that it is facetiously remurked that wherever three Bengalis gather they build 
a KalI temple. Called Dak~i1Jaka!I or Syama, this goddess is worshipped on 
the fifteenth day of the dark fortnight of the month of Kartika 
(October-November). Known as Diwali or Dipii.vali, the night is sacred in 
the rest of the country to Lak~mT, the goddess of wealth and prosperity. 
The confusion between the Bengali goddess and CiimuQ4a arises from the 
fact that the same epithet "KalI" is applied lo both, as it is to most terrifying 
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goddesses. 

In one of the most recent books on Kalr, it is stated that 

"in llcngal, where she is most popular today, Kali was 
not widely known or worshipped until a fairly late period. 
Kali is known in other par~s of India besides Tamilnad 
and llengal, and in some of these areas at a fairly early 
period. In Assam, Orissa, the Vindhya mountain region, 
and western India, particularly Rajasthan, there are temples 
in her honour and icons of her on a fairly wide scale 
dating back (in western India) to the fifth century A.D."35 
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Those readers who do not know that the author is talking about two diff crent 
goddesses who happen to have the same name would rightly be puzzled 
by the above statements. What is correct is that while the cult of Camui:i<;la-Kiili 
is ancienl, that of Dak~i1:iakiili apppears to be a religious phenomenon that 
developed late in Dengal. In fact, this Dengali goddess is not Chamui:i~a-Kiili 
of the group of Mothers, but one of ten goddesses known collectively as 
Dasamahuvidya or the Ten Great Vidyii deities. Although generally Vidya 
means knowledge, in Tiintric parlance it denotes an esoteric rite such as 
the Padamiilinividyii discussed earlier in connection with Ciimui:i<;lii-Kiili. While 
the cult of the Dasamahavidyii is still familiar in Dengal, for some reason 
Kali was singled out and became a focus of special devotion by the llengalis 
probably in the eighteenth century.36 Thus in this article she will be referred 
to as Mahavidyii-Kali to distinguish her from Ciimur:i<Ja. 

Although theologians repeatedly tell us that all goddesses are hierophanies 
of the Magna Mater and although there arc similarities among their ~ultic 

practices, there are important conceptual an<l iconological distinctions among 
the various goddesses that must not be lost sight of. In fact, the Siikta religion 
in India was an assiinilative movement similar to that of the ancient goddess 
Isis in West Asia. Just as Devi, in her role as a meta-goddess, absorbed 
all sorts of images and cults during the long history of Indian religions, so 
also under the ge~eric name Kali, the Siiktas assimilated all forms of terrifying 
goddesses, such as CamuQc)ii, Revati, Mahilvidyii-Kiili and others who were 
originally distinct personalities. · 

It will not be possible here to describe all the significant differences 
between Camui:i~a and the Mahiividyii-Kiili, but a few brief remarks should 
be made. konographically, Cfunu1)<;la is lean, emaciated and ferocious (Pl. 
IX), but Mahiividya-Kali (Pl. XU, D) has a beautiful body like that of the 
South Indian Camui:i<Ja-Kali (Pl. XII, A). Only her face is terrifying, though 
not quite as much as Camui:i<;la's. Camui:icJa's mount is a pre/a (spirit), while 
the other's is a sava (corpse) or her spouse Siva. CiimuQ~ii is never known 
to copulate with the pre/a, but Mahavidya-Kali in some images is engaged 
in sex with her spouse. Kiili invariably has four arms, two of which form 
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the gestures of munificence and reassurance and the other two hold the sword 
and the severed head. CamuqcJii on the other hand may have more than 
four arms and only the severed head is common to both. 

Like the Vedic Nirrti, CamulJcJa is essentially a goddess of death, and 
although she is grouped with the Mothers, and is even worshipped for progeny, 
there is nothing motherly about her appearance37• Her iconographic f eaturcs 
arc neither gentle nor auspicious, and all her attributes arc destructive weapons. 
In the Pudamiilinividy;J her ma111ra uses synonyms for the act of destruction 
more often than it includes words for creation or munificence. Although she 
is to be invoked by kings for the prosperity of the kingdom and even for 
progeny, significantly she is not known to be worshipped in the home but 
Mahavidyii-Kiili is. As a popular saying goes, from a bride's point of view, 
one Ciimuqc)ii (in the form of the mother-in-law) in the home is enough. 
Along with the Mothers, CfunU1)c)ii is worshipped near a cremation ground 
or in the outskirts of a village. In fact, in the priest's manual (Purohita-darpa!Ja}, 
commonly used in Dengal today, there is no domestic rite involving CiimuQc)a. 
Cilmu1JcJii is feared rather than loved, whereas Mahavidya-Kali is both feared 
and loved, as one would one's mother. It is difficult to imagine anyone writing 
devotional songs in endearing terms about Cii.muQc)ii as was done for 
Mahiividyii-Kiili by Ramprasad Sen and other Ilengali Sak.ta poets. Nor can 
one visualize Cii.Jnui:ic)a as the mother of the nineteenth century Uengali mystic 
Ramkrishna Paramahamsa. 

Nevertheless, there arc many simibrities in their cults, involving sacrilice, 
etc., which make it easy to confound them. These similarities no doubt led 
to their identification with Devi, but at the same time, we must not ignore 
their different origins, iconography, and to some extent, functions. Certainly 
the iconography of the two goddesses," as well as their mythology, maintain 
their original distinctions and independence. 

Conclusion 

Although the worshi.p of CiimuQc)ii is mentioned in other puriiIJas, none 
contains so much material about her concept and cull as docs the Dcvip. 
Apart from the use of the word Oi.mu~u;lfi as a generic designation for a 
class of goddesses of dread, the name is given to an important deity who 
is worshipped in her own right rather than as an emanation of the Devi 
or as one of the Mother goddesses. Unlike most other purii1p1s the Dcvip. 
knows her also as Carcikii, a name that is more popular in Dengal than 
elsewhere on the subcontinent 311 • This helps lo corroborate R. C. Hazra's 
suggestion that the text was compiled in the Dengal region.39 

The importance of the goddess CwnuQc)ii in the Dc11ip. also indirectly 
supports a pre-eleventh century date for the text. In the bter Sak.ta upapur;JJ_ws, 
such as the Kiilikfi, the Dcvib/J;Jgavata and the flrlwdd/Jarma, all of which 
have remained authoritative in Dengal, she docs not appear to enjoy as much 
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pre-eminence as she docs in the Dcvrp. Obviously the cult of CamuQ.<;lii was 
more important when the Dcvip. was compiled. 

The Dcvip. describes both the Vedic and Tantric rites of Camul).<;lii, and 
as we have seen, this is also corroborated by the Ska11dapurii1Ja. It may 
be mentioned further that in modern Hinduism too there arc two different 
modes of worship known as Vaidika and Tiintrika. The Vedic worship consists 
of rather modest and moderate rites involving deportment on the part of 
the adept that may be described as sfillvika, whereas the Tiintric mode involves 
bloody sacri!ices and drinking which may be characterized as lfimasika. This 
latter form of worship is of course universal for the numerous village and 
protective goddesses and there seems little doubt that CiimuQc)ii-Kiili is a 
synthesis of several such popular deities. 

Linguistically the word ciilnu~J<jfi may have been adopted from one of 
the Dravidian languages. However, some of hl!r iconogaphic features point 
to the Himalayan region as a possible source. The entire Padamiilinividya, 

hl!r residence in the Himalayas, her emaciated body, omnivorous appetite 
for flesh and blood as well as the concept of Rcvali riding an ass arc f catures 
she shares with the important Tibetan goddess known as Lha-mo/Rcmali. 

Finally, although they arc similar concepts, CamuQc)ii-Kali and 
Mahiividyii-Kali arc two different deities who arc iconographically distinct and 
serve diff ercnl functions. The former is an an<.:ient goddess of dread who 
has remained a deity to be feared rather than loved, even though she is 
supplicated for both prosperity and progeny by kings. For the commoner, 
as one of the Mother Goddesses, she is appeased primarily to protect infants. 
Mahavidya-Kali is a much younger goddess and she is definitely not the Kiili 
of the Dcvimfi/uitmya or the Dcvip. or llhavabhuti, even though there are 
some conceptual similarities. Her appearance is much less forbidding and 
her wrathful nature and destructive power notwithstanding, it is her nurturing, 
maternal aspect that is paramount in the Bengali mind. Even though both 
arc called Kali, it would be unthinkable to replace an image of Mahiividya-KaIT 
with that of Camul).c)ii-Kiili. Nor can the laller be regarded as the beloved 
mother of the llcngalis or the focus of Siikta devolionalism as Kr~Qa is to 
the Vai~1)avas. 
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RASANuBHA VA AND BRAHMANuBHAV A 

R.B.l'ATANKAH 

When today people talk about the rasa theory, they usually do not have 
in m_ind either llharata's rasa-sutra in its original context of Nafyasatra, or 
the siltra as interpreted in diverse complementary or conflicting ways by 
critics from Lollata to Jagannatha; they rather take Abhinava's interpretation 
as the only correct, authentic and universally accepted statement of the theory. 
Dhatta Nayaka and Abhinavagupta are the first interpreters of Dharata to 
have given the rasa theory a distinctly spiritualistic, perhaps a mystical turn 
which continues to dominate even the modern thinking on the subject. 1 It· 
is doubtful whether the spiritualistic emphasis can be traced back to Dharata. 
The analogies which Dharata uses to explain the nature of rasa are mundane; 
they are totally devoid of any spiritualistic overtones. In the 6th Adhyaya 

of NafyaSfistra immediately after the statement of the rasa siltra 13harata 
writes.: 'Whal is a good analogy? Herc is one : Just as flavour (rasa) comes 
from a combination of many spices, herbs and other substances (dravya), 
so rasa (in a drama) comes from the combination (upagama) of many bhavas. 

For example, in the same way that beverages such as ~at;fava (a combination 
of the six flavours) arc created (nirvartyantc) from the substances such as 
molasses, spices (vyarijana) and herbs (o~adhi), the permanent emotions attain 
the status of rasa when they arc accompanied (upagata) by the various b/Javas .... 
How is rasa savoured? As gourmets (sumanas) arc ablc to savour the flavour 
of food prepared with many spices and attain pleasure, etc., so sensitive 
spectators (sumanas) savour the primary emotions ... and attain pleasure, etc. '2 

Despite this prcf c.rence on the part of Dharata for common-scnsical 
analogies, critics of the Abhinavagupta school have emphasized the alleged 
resemblance between the experiences of rasa and brahma. The two arc said 
to be twin-brothers. The purpose of a good analogy is to take the reader 
from the known to the unknown. It helps a reader if he is told that the 
rasa experience is like ~ac;Java, for he knows what the latter is. Dul to tell 
him that it is like the experience of bra/Jma is not to help him at all, for 
the latter experience is beyond the range of the large majority of the people 
who visit a theatre. The analogy might perhaps flatter them, but it will certainly 
not enlighten them. Sometimes it is argued that the comparison of the rasa 
experience with the brahma experience is particularly useful, - as perhaps 
no other comparison is likely to be - if the aim is to bring out that it 
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is alaukika (uncommon, unusual, sui gcr1cris.) lls peculiarity lies in that it 
cannot be classified with anything in our everyday experience. Brahma 
experience is also alaukika, i.e., not classifiable with our common experience. 
Therein lies the propriety of the analogy of the brabm;i experience for explaining 
the nature of the rasa experience. But one really fails to understand what 
a comparison based only on negation can serve. To say· that colour A and 
Il arc totally unlike colour C does not give any positive knowledge about 
either A or B. 

When people call something alaukika, they usually wish to convey that 
(i) it is completely and/ or strikingly diff crcnl from any other thing, or that 
(ii) it is strikingly superior lo anything else. Sri Saiikuka has actually made 
the former claim about rasa experience without either invoking the ultimate 
principle of reality or claiming remarkable superiority for it. He compares 
aesthetic perception with citraturagaprami, which is similar to ordinary 
perception in some respects (- for example, both imply the presence of an 
object of experience and also that of an expcriencer -), but strikingly different 
from the known varieties of perception. The relevant pralili here is alaukika 
in that it is different from Samyak, /Hithyii, Sa1i1Saya, and Siidrsya prolilis. 
Abhinavagupla has no use for Sa1ikuka's theory which in his scheme fonns 
only a part of the Piirva-pak$a. Abhinavagupta appears to be keen on combining 
the two claims, viz. that rasa experience is unique and that it is superior 
to almost everything else. 

It is sometimes suggested that all analogies arc not meant to be taken 
in a literal sense. Suppose, somebody compares a musician's voice to nectar. 
Although nobody has tasted nectar, the analogy is deeply rooted in people's 
imagination. People, therefore, take the statement to be a figurative way 
of saying that the musician's voice is very sweet. 

But those who compare the rosa and brahma experiences do not take 
the comparison in only a figurative sense; a stronger claim is clearly intended. 
It. has to be taken in that spirit. Let us, therefore, ask : When it is stated 
that the rasa experience is the twin-brother of brabma experience, what 
docs it mean? What can it mean? Is the statement convincing and acceptable? 

JJrahma experience has been for centuries a common topic of discussion 
among Indian philosophers. We shall lirst turn to Sarikara for a philosophical 
statement about braluna experience and later ask whether the rasa experience 
resembles it. In the first siitra of his blui;;ya on JJrnhma-siitra, Sallkara refers 
lo brahmajijnJsfi as the subject of his treatise. Dut there is a difficulty at 
the beginning itself : if we know absolutely nothing about brahma, how can 
a desire lo know it arise in us? On the other hand, if we already know 
it, how can it be the goal of our quest? Some critics have shown a way 
out of this dilemma; they distinguish between general knowledge (sJmiinya 
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j1Jfina} and realization (siik$iilkiira} of brahma. 3 The former creates in us 
the desire to attain the latter. It is reasonable to suppose that when rasa 

experience is compared to braluna experience, it is not the mere possession 
of the general kPowlcdgc of brahma that people have in mind. For there 
is nothing unique or valuationally significant about this type of knowlcge. 
It is the realization of brahma that is supposed to be unique and supremely 
valuable. There is, therefore, a point in comparing rasa experience with brahma 

experience (= realization). If we accept the Sa1'1kara view of brahma realization, 
it can be seen how diflicult it is to defend the comparison. Brahma experience 
is a completely non-relational experience; even the distinctions between the 
knower and the known, and between 'that' and 'what' arc supposed to be 
non-existent in it. That this experience of total identity is different in kind 
from our everyday experience is evident. Is not the experience of watching 
a play also diff crcnt in kind from our everyday experience? Perhaps it is, 
but not exactly in the same sense. We shall discuss the relationship between 
our everyday experience and the experience of enjoying a play in the theatre 
al a later stage. 'Dul one thing is certain; both these experiences arc relational 
in character, while that of siik,<;:Jlk:Ira is non-relational. 

As we have seen above the term 'brahma experience' denotes a range 
of experiences between the two points of (i) a general knowledge of the 
nature of brahma and (ii) brahmn realization; any point in this range can 
serve as the standard of comparison for determining the nature of rasa 

experience. If proximity to siik~iilk:Ira is to be maintained, it will be appropriate 
to take the experience and g~ncral mental disposition of the sadhaka between 
flashes of s:Ik,<;Jtkiirn as the paradigm of the brahma experience. Ilut that 
presents some formidable diflicultics. According to Sa1ikara a person who 
has had a flash of sfik,<;fitkiira cannot join the stream of ordinary life. Indeed 
how can anyone who has transcended his ego even temporarily behave like 
an ordinary man?~ Will such a person who has overcome f cclings such as 
pleasure, pain, fear be interested in watching a play that represents ordinary 
human lif c? Will a person who is like the sea which does not transgress 
its limits even when rivers arc continuously pouring immense quantititcs of 
water into ii be moved by the spectacle of human joy and suffering'! Do 
we really expect a sthitapraj1Ja to enjoy a play'! ff he visits a theatre, do 
we regard him as the best, the only competent spectator in the audience'! 
Do we expect a person to come out or the theatre with the equanimity 
of mind that is expected in sthitaprj1Ja '! Arter watching plays people have 
felt entertained, cheerful, sad, moved, disturbed. Dul has any spectator ever 
reported that he experienced tranquillity of mind'? This is not impossible, 
but is highly improbable; and such a response to a play is certainly not 
representative. It is diflicult to believe that such a rare spectator would be 
regarded today as an ideal spectator; one wonders whether such a spectator 
was even in ancient Limes and outside the theoretical treatises on poetics, , ' 
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regarded as an ideal spectator. 

It may be possible to accept the claim about traquillity, if it is qualified 
in the following way : some plays or literary works create mental equanimity 
in some readers. Although Rama is ready to retire from life after doing 
all that was expected of him as an ideal king, KaruJJa and not Siinta is 
regarded as the dominant and pervasive rasa of Riimiiyal}a. Dut Mahiibhiirata 
is certainly a great epic of undisputed literary merit which has Siinta as 
lhe dominant rasa. It should also be remembered that fl.1ahiibhiirata contains 
a philsophical discussion of 111ok$a-dlwnna. A lillle more than half of 
'Santi-parva" is devoted to it. Ma/J;Jbhiirata is naturally a great favourite with 
the advocates of Siinta rasa. Siinta has Sama as its sthiiyib/Jiiva and is indisputably 
mok$a-oriented. Santa is perhaps the only rasa which has the highest potential 
for inducing a stale of mind which comes closest lo equanimity of mind, 
characteristic of braluna experience. 

Giving recognition of Santa as an independent, and perhaps the supremely 
important rasa raises some new problems. Appeal to the scriptural text, viz. 
Niifyasastra is not of much help on this point. Majority of critics are of 
the view that the original list of tJle rasas given in the Niifyasiistra contained 
only the following eight : S(lig:Ira, Hiisya, KarulJa, Raudra, VTra, Bhayiinaka 
Bib/Jatsa and Adblwta. Dut on the other hand Abhinavagupta, the great, 
undisputed authority on the subject, not only accepts S:I11ta, but also gives 
it a privileged position. It is also true that a very small number of the manuscripts 
of Niifyasiistra do contain some material on s:Inta. Dr. V. Raghavan who 
has discussed the problem in great detail sums up the modern view on the 
subject as follows : 'For long, the Rasas were only eight in number. The 
text of the Nfifyasiistra of Dharata originally spoke only of eight Rasas. For 
a long time, the poets also were speaking only of eight Rasas. 5 Testimony 
of the poets is significant, because with its help we know the rasa system 
as it existed in the imagination of the people. 

Dr. Raghavan is of course not willing to discard the claims of Santa. 
Actually he has argued very persuasively in its favour. The Niifyasiistra, he 
points out, is the product of a certain cultural milieu. What blossomed in 
the days of Anandavardhana and Abhinavagupta must have been present in 
some form in the days of Dharata. Works like Mahabhiirata, RaghuvariJSa, 
Sakur1ta/a contain references to, and sometimes concrete delineation of the 
3rd and 4th iisramas, and ~!so of the forms of life of the munis. Again 
there was the pervasive influence of Upani~adic, Buddhist, and Jain thinkers 
to contribute substantially to the general spirit of the age. It is in this age 
and milieu that Dharata lived. Therefore instead of looking for explicit mention 
of Sii11la in the Niifyasiislra, one should ask whether the atmosphere was 
congenial to the spirit of Sama and Sama. Ir the essence of Sama and Sama 
is present, it is immaterial how they arc named. 
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We shall therefore turn to some of the other objections raised against 
Santa. Sama, the st/J:Iyin of Sfi.IJla, creates a peculiar problem in the theory 
of drama and dramaturgy. Sama at its point of culmination can be adequately 
experessed only by a complete cessation of all bodily activities. IJut s1,1rely 
such a complete cessation cannot be regarded as a form of acting. If this 
is true, it follows that siiJJla cannot be presented on the stage. Can such 
a rasa form a legitimate part of a book on drama and dramaturgy? This 
objection can be met in two ways; (a) Complete cessation of the bodily 
activity is expected in only the culminating stage of Siinta. Even if it is granted 
that this phase cannot be presented on the stage, it docs not follow that 
the other phases also cannot be presented. (b) The above diflicully arises 
also in the case of rati; some of its phases cannot be shown on the stage. 
In spite of this difficulty, we do accept s11ig:lra as a rasa; why should we 
object to Siinla? 

What cannot be presented on the stage can be accommodated in narrative 
forms of literature. Many narrative passages in plays perform just this function. 
Narrative forms like Epic and Novel provide ample scope for presenting every 
variety of action or emotion. That is perhaps the reason why Anandavardhana 
and Abhinavagupta turned lo Afa/Jiibh:Irata for convincing evidence in support 
of SiiJ1ta. 

It is a common observation that lovers or literature arc primarily interested 
in life as governed by Dlwrma, Artha, and Kfima, but very rarely by Mok,'ia. 

Again they look upon drama as a means of diversion (kri<janfyaka). Such 
people arc not likely to feel interested in a play which brings out the cphcmcrality 
of life. This shows that a large number of people arc not likely lo enjoy 
a Sfi11ta rasa play. If S:Illla rasa docs not have a universal appeal, can it 
be given the status of rasa? In D/Jv:.my;Jfokaloca11a, 6 Abhinavagupta points 
out that different rasas appeal to different types of people. Dul no rasa 

has been denied that title because it docs not have a universal appeal. Sr11giira, 

for example, appeals to a large number of people; but it has no appeal 
for some people who have lost interest in the worldly affairs of life. 
Anandavardhana concedes that Siinta docs not appeal lo all people; its appeal 
is restricted to a small number of them; but these arc the best among men; 

what they prefer cannot be denied the name of rasa 1 . 

To say that different rasas arc dominant in different plays and that they 
appeal to diff crent types of people is to take a reasonable position that many 
will find acceptable. Dharata himself appears to have taken the relativistic 

position.8 It is Abhinavagupta who takes an uncompromisingly univcrsalist 
position and that too in the case of SJ11t:.i. He maintains in Abhi11avabhiirati 
that SiiJ1ta is present directly or indirectly in all rasas, that they emerge 
from S:lnta and merge into it. According to him all rasas result in peace, 
a state of tranquillity which attends on the withdrawal of the mind from 
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all its objects and its turning inwards; however, it contains an admixture 
of other mental lraces.9 The reading viz. a11tarmukhatil liiblwt, which we 
have accepted here as correct places Sii.J1la at the centre of the rasas. Dul 
it creates new difficulties. While emphasizing the significance of Silnta, we 
arc likely lo be unfair to the other rasas. If Silnta is the supreme, all-pervasive, 
and universal rasa, critical judgements like 'KarwJa is the dominant rasa 
in Ramiiyal}a ', 'Vipralambha Spjgiira pervades Mcglwdiita 'will become vacuous. 
This will indeed be a disaster for literary criticism, for it is concerned with 
individual peculiarities of literary works even more than with what they have 
in common with each other. To use identical criteria for judging the merits 
of King Lear and As You Like It, on the ground that both of them ultimately 
result in a stale of peace will amount lo giving up one's duty as a critic. 
This is too heavy a price to pay for the sake of an over-ambitious theory 
of literature which promises bra/Jma experience, if one is willing lo exchange 
for it one's soul as a critic for it. 

We saw above that the advocates of S:Inta found it easier lo gel supporting 
evidence in an epic like Mahiib/Jarata than in a play of an equal literary 
worth. Moving thus from one literary kind to another is legitimate and perhaps 
also necessary, if one's aim is lo identify and examine the most general 
features of literature as a whole. lJut how can such a theory which can 
be defended only by moving across boundaries which separate different literary 
kinds be of help, if one wishes to study the common features of only one 
literary kind, say drama'! To solve a difficully that has arisen in the field 
of drama by adducing evidence from epic is to avoid a problem and not 
to solve it. 

It is customary to expect that the evidence in support of the 
brahm:Jsvadasa/Jodara view should come from relevant texts, particularly 
scriptural texts, and from the experience of competent spectators. We have 
already seen that Dharata docs not appear to lend any support lo the above 
view. JagannITlha, however, has quoted two statements from Tailliriya Upani~<;ad 
in which the word 'rasa' occurs twice : ·~1 -a ff:', 'ffi 6)qT<i w:urm~ '11c!fa.' 
These statements ought to be read in their original context from which they 
have been violently torn by Jagannatha. When restored to their proper context, 
they read as follows : 'This was before (the creation of the world) not existing 
(lhe contrary of all the manifested differences of name and form, which 
are thought to be the unchangeable Drahma11). Hence verily was produced 
that which exists (what is thought lo exist, all the differences of name and 
form). This (unchangeable Bra/Jma11) created himself; therefore, it is called 
self-created (or holy). Decause it is holy (Sukrta) - (therefore} it is verily 
(like) taste; - for anyone obtaining taste, becomes delighted. If that bliss 
(like Dra/Jma11) were not present in lhe ether (of the heart) - who then 
could live, who could breathe? · for it is he (the supreme spirit) that fills 
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with bliss .. .' 10
• 

Masson and Patwardhan 11 have unravelled the tangle of confusions that 
Jagnnatha has got himself into, wittingly or unwillingly. "Actually, however, 
this scriptural statement refers to the iitman and not to aesthetic experience. 
The proper meaning of the statement is : "That {fitman) is surely {vai) rasa 
(joy or bliss). Having realised the {iitman which is) rasa (bliss) he becomes 
happy or blissful." In the first part of the quotation, the iitman is equated 
with rasa (i.e., iI11a11da - supreme joy or bliss). In the second part of the 
quotation, it is said that "having realised that iitmlll1 which is rasarilpa or 
iimwdanJpa, he, i.e. the spiritual aspirant {siidlwka) becomes supremely happy 
{finandibhavati)." The two statements cited by Jagannatha are taken from 
the part called 'Aandavalli,' Anuvaka 7; nowhere in the Anuvaka is there 
a mention of Drama or Literature or Art. The attempt to establish a connection 
between the word 'rasa' used here with the aesthetic context hus no basis 
in the text, only a prior commitment to the brahmfi.svadasa/Jodara view must 
have lead Jaganm11ha to sec a connection where there is none. 

In the course of the above discussion it was indicutec.J that the experience 
of competent readers docs not lend any support to this view. 

If the above view does not have any basis in the scriptural texts or 
the experience of the competent reader or spectator, why was it put forward 
by Abhinavagupla and Jagannalha at all? A closer look at the view will perhaps 
be useful at this stage. Let us note al the outset that nobody has claimed 
complete identity between the rasa and brahma experiences. Abhinavagupla 
has himself distinguished the rasa experience from yogi-pratyak$a, 12 the blissful 
experience of the yogin during the stale of samiidhi. The yogi-pratyak$a 
variety of experience docs not have an object and is consequently regarded 
as dry. Rasa experience docs not suffer from this deficiency. In an experience 
of total identity both the object and the subject arc transcended. Are the 
subject and the object present in the rasa experience? We saw above that 
according to Abhinavagupla the rasa experience docs have an object. The 
subject is also present, but not in the same way in which it is present in 
the ordinary cxperience. 13 Actually the rasa experience is mid-way between 
the mystic experience of the total identity between the subject and the object 
anc.J the ordinary experience in which the subject and the object arc obtrusively 
present. For the time being let us keep out of our discussion the mystic 
experience :ind have a closer look at the comparison between ordinary 
experience and the nisa experience as it is conceived by the advocates of 
the brahmiisv:Jdasa/Jodara thesis. The process of siidhiira~1Ikararp1 is said to 
bring about a radical break between the rasa experience and ordinary experience. 
As a result of this process the empirical 'l' of the spectator is supposed 
to be transcended; the particularity of the object or rnsa experience is also 
said to be transcended. The young deer that is chased by Du~yanta in the 
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First Act of Silkunlala docs not have any definite position in the matrix 
of Space and Time of our world; we do not contemplate any particular terrified 
deer, for it could be any frightened deer, or animal, or any terrified living 
creature. How is such a de-particularized fictional experience possible al all? 
What is the logical condition of the possibility of this variety of experience? 
Analysis of the experience of imagining something in ordinary life might give 
us the necessary clue to the nature of aesthetic experience as conceived 
by the Sanskritisls. The experience of imagining something is well within 
the reach of all common men. Suppose we arc looking at our table; we 
see a pen-stand al the left, and the timepiece at the right of the table-lamp. 
Now we can close our eyes and imagine the same table with the same articles 
on it. Just as we can actually move the real timepiece from the right to 
the left, we can imagine that it has been moved to the left. Just as we 
can remove the actual pen-stand and put in its place an ink-stand, we can 
imagine the table with the ink-stand on it. We can imagine certain objects 
as being on the table which are actually not there. We can close our eyes 
and imagine that table-top exactly as it is in reality; or we can imagine it 
as altered. Dut there arc certain necessary limits to what we can sec or 
imagine. For example, whatever we sec and imagine must be in Space and 
Time and observe the laws of these two. We can neither sec nor imagine 
anything that docs not satisfy the above condition, which can be said to 
be an a priori condition of the possibility of seeing as well as of imagining 
anything. The actually perceived world is logically prior to the imagined world; 
if we begin to describe the world as we imagine it, we shall discover that 
we cannot do it except by treating the actually perceived world as the constant 
point of reference. Space, Time, Categories like Causation, and concepts 
like Motives, Reasons f orrn the basic framework in which we lead our ordinary 
life. We have to make a constant reference lo this framework when we 
talk about an imaginary world. In addition to this a priori framework we 
also have with us knowledge of the real world that we have acquired through 
our experience. This constitutes the empirical part of the constant point of 
reference mentioned above. When we build our imaginary world we find 
that the a priori part allows us no freedom of manipulation, but the empirical 
part gives us any amount of freedom. For example, the rule that every event 
must have a cause holds good in both the real as well as in the imaginary 
world. Similarly, when we think about persons we know that it is not enough 
to use the causal category to explain their actions; we arc also required 
to talk about reasons that they give to explain their actions. We know that 
properties must accompany substances as their attributes. Ir we arc creating 
an imaginary world which we want to resemble the real world, we shall 
sec that the right properties go with the right substances; for example, redness 
will accompany roses, but not lilies in our imaginary world. We arc allowed 
to change this type of organization of elements, if wc arc creating a phantasy 
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world. One more important point of difference between the real world and 
the imaginary world lies in that we claim a positive ontological status for 
what we experience in the former but not in the latter. There will be a 
corresponding diff crcncc in our cognitive, conative and aff ectivc attitudes to 
the two worlds. 

We shall now examine the relations between the real and the imaginary 
worlds on the one hand and the world of the yogii1 in the state of samtidhi. 
The imaginary world is built on the model of the real world. Our perception 
of the imaginary world is relational in the sense that the relation between 
the subject and the object, and also that between the 'that' and the 'what' 
arc present in it. That we have to make use of the conceptual device which 
Willgcnstein calls 'seeing as' 14 when we watch a play on the stage docs 
not make any difference so far as the relationality of the experience is concerned. 
The rasa experience presupposes the ordinary experience in the real world; 
the mystic experience is based on the denial of the ordinary experience. 
It is true that Abhinavagupta and his followers have not called the rasa and 
the brahma experiences identical, but very closely similar. If closeness signifies 
transcendence of the relational character of the rasa experience, the diff ercnce 
between the rasa and the ordinary experiences becomes one of kind; Dul 
we have seen that this cannot be true, for the rasa experience has the ordinary 
experience as a constant point of reference. Consequently the analogy of 
the brahma experience loses point, for no analogy can take a person from 
one class of experience (here, non-relational experience) lo a generically 
different experience (here, an experience which presupposes relationality). 

Transcendence of the empirical 'I' is regarded as the distinguishing mark 
of the rasa experience. It is further shown that this f caturc makes it unique. 
Ordinary experiences depend on man's relations with other men in the world; 
and it is maintained that relations between men arc egocentric in character. 
Individual men arc conceived as belonging to three groups : (a) those who 
are friendly (b) those who arc hostile (c) those who arc neutral. We feel 
happy if something good happens to people in the first group, unhappy if 
it happens to those in the second group; we arc not moved if it happens 
to those in the third group. We are told that it is only in the rasa experience 
that the individuality of people is transcended. The process of stidhtiraIJTkaraIJa 
enables us to go beyond our ego and share with others their pleasures and 
pains. Whether this experience is alaukika depends upon the correctness 
or otherwise of the classification given above. Any impartial observer of human 
nature will immediately see that the classification is based on the erroneous 
assumption that man is egocentric in all his relations with others. That man 
possesses both self-regarding as well as other-regarding dispositions is a fact. 
Rasa experience is thus seen to be not alaukika in respect of ego-transcendence. 
The further question of classifying it with brahma experience docs not thcre[orc 
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arise. 

If one wants to make out a case for the bralunJsviid;isahodara view, 
one should restrict oneself to Sii11la rasa, keeping in mind all the specifications 
such as the following : Sama is its sthJyibhiiva; knowledge of the soul, total 
detachment (vairagya), purification of the mind (citta-iuddh1) arc its vibh5vas 
: it should be represented through the following anubhiivas; means of self-control 
like yama, niyama, dhiiranii, universal compassion, entering the fourth asrama 
viz. sarhnyasa 15 •••• If the~e characteristics arc absolutely necessary for Santa 
how many literary works will qualify as embodiments of Santa 'l Perhaps 
Mahiibhiiratu, Upani,'iads, some mediaeval saint poetry - but much of what 
is recognized as literature - authentic and even great literature - will not 
qualify. Is Siinta rasa so valuable that we should sacrifice most of the valuable 
literature that we know to be genuine, good and even great ? 

Brahma experience is supposed to bring about a complete change in 
the form of one's life. It will indeed be difficult to show that literary works 
- even the best among them - bring about so radical a change. If the 
rasa experience docs not have any of the essential features of the brdhma 
experience, why compare the rasa and the brahma experiences at all ? The 
comparison perhaps is not to be taken in the literal sense. It serves the 
same purpose as calling Nii/yils:Is/ra a Veda docs. The purpose is to praise 
and not to describe. 
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A STUDY ON THE ORIGIN OF AGASTYA 

I<. R. RAJAGOPALAN 

I. Introduction 

1.1 Traditions about Agastya and his exploits are found in almost all the 
ancient Indian literary accounts - both Sanskrit and Tamil. While 
scholars relying on Sanskrit texts mainly have held the view that Agastya 
was responsible for the spread of Aryan culture into South India, 
those interested in Tamil studies have extolled his contribution to the 
development of Tamil language and literature. It could not, however, 
be satisfactorily explained by either of these groups of scholars as 
regards the origin and historicity of Agastya, taking into account the 
references appearing in the !Jgveda and subsequent Sanskrit works 
as also the Tamil literature. 

1.2 Prof. K. A. Nila.kanta Sastri in his excellent article on "Agastya" published 
in the Dutch Journal Tijdsc.hrifi Voor Ind-Taal-Land en Volkcnkunde 
(TDG) Vol. LXXVI ( 1936) says that except for the story of his miraculous 
birth, the Vedic Agastya is a real historical person, as real as the 
kings, tribes and rivers mentioned in the !Jgveda and that he composes 
hymns, has a wife and sister and perhaps a son. 1 In the same breath, 
Prof. Sastri says while dealing with the references to the various asramas 
and bhavanas of Agastya in the Ramfiya{Ja : "The multiplicity of 
Agastya's asramas and bhavanas has been taken to imply either that 
Agastya is a purely mythical figure or that a clan of Agastyas must 
have spread in all the places mentioned, though it is admitted that 
there is nothing to show when or how the Agastyas arose. Il seems 
better, however, lo suppose that round the one historical Agastya, 
the author of the Vedic hymns and husband of Lopamudra, who played 
an important role in his time in furthering the Aryanisation of India, 
there naturally gathered, in course of time, a number of stories 
representing the furth~r stages in the movement started by him. " 2 

In yet another context, Prof. Sastri argues that the Agastya referred 
to in the inscription of Kii..mbhoja might have been a historical personage, 
a member of the Agastya gotra. The learned Professor also quotes 
the view of Dr. Dosch that the people belonging to Agastya golra 
must have reached Inda-China and settled there as in the case of 
Java. 3 
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1.3 Prof. 0. C. Gangoly echoes similar views as expressed by Prof. Sastri. 
He says "Agastya presents and stands for a concrete symbol of the 

- . 
adventurous spirit of the early Aryans, who have ever sought fresh 
fields and pastures new for the colonisation and development of Aryan 
thought. " 4 At the same time Gangoly provides an explanation that 
the various achievements attributed to Agastya could not have been 
accomplished by a "lonely recluse single-handed and unaided," but 
that Agastya was the progenitor of a large family and founder of 
Agastya gotra. 5 He f urlher points out on the basis of epigraphical 
evidence available from Java that some of the descendants of Agastya 
- a brahmin clan of the Agastya gotra - evidently of Saivite beliefs 
- had a colony in Java and that they must have come from Southern 
India.6 

1.4 M. Srinivasa Iyengar feels th al though the !if e of Agaslya is clothed 
in myth, "This much is certain that he was a Drahmin of North India 
and that he led the first colony of Bralunins which settled in the 
Tamil Districts.7 P. T. Srinivasa Iyengar8 and V. Rangacharya9 are 

. inclined lo accept that there must have been many Agastyas residing 
in different places and at different times and that the later legendaries 
rolled all Agastyas into one. Prof. V. R. Ramachandra Diskhitar10 agrees 
with these two scholars and goes a little further in saying "whether 
he (Agaslya) came from the North or belonged to the South, was 
a great man of letters and flourished before the time of Tolkapp1}'ar 
and was the first to formulate priniciples of Grammar for Tamil language 
and a leading authority at that time." He avers that Agastya was, 
therefore, undoubted!)' and ddinitely a historical figure. 11 

1.5 Caldwell, i 2 another scholar often referred to in Tamil Studies, has 
his own doubts whether Agastya was at all a historical person and 
the leader of the Drahmin irnmigraion. According to him, Agastya 
is to be considered as a my1hological embodiment of Ilrahmin 
immigration. 

1.6 Pargiter13
, who is profusely quoted regarding Puranic accounts, points 

out that there is nothing to show when or how the Agastyas arose. 
Yet in a different context, he says that "Agastyas arose later and 
their origin is uncertain, yet tradition connects them with the Dekhan. " 14 

1.7 K. N. Srivaraja Pillai in his work Agastya in the Tam11 land raises 
some questions about the historicity of Agastya in the con~ext of the 
wide range of distribution of traditions connected with Agastya. However, 
al one place, he says "whatever may be his (Agastya) historicity in 
the B.gvedic India of old, i.e., in the Punjab or in North India, his 
translation to the Pothiyil of the South is a myth pure and simple 
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and cannot be accepted as a fact in the primitive history of the 
Tamilians." 15 This author also reaches the conclusion "we have to 
take Agastya as neither more nor less than the embodiment of the 
ideal of the Aryan nation in their work of spreading the culture and 
knowledge to different countries of the South." 16 

1.8 On the other hand, there is a group of Tamil chauvinists, 17 who argue 
that Agaslya as associated with and ref erred lo in the Tamil literature 
must have been a purely Tamil saint and seer, whose fame and greatness 
had travelled far to the north, to the Aryan lands and evoked an 
echo in the literature of the Aryans. 

2 Nature Of Present Enquiry 

2.1 With the above introduction, for the limited purpose of this paper, 
it is proposed to confine our examination whether the name Agastya 
as mentioned in the Vedic, Epic and Puranic accounts, which is in 
Sanskrit form, does itself provide any clue from the etymological sense 
as to the origin of Agastya. This kind of approach to ascertain the 
etymological significance of the name, assumes particular importance 
in the context of the opinions expressed by scholars about the mystery 
in tracing the origin of Agastya. 

3 Reference of Agastya in Sanskrit Literature 

3.1 The earliest ref crence to the name Agastya in the Sanskrit literature 
appears in the !Jgvcda 1.117.11; 1.170.3; 1.179.6; 1.180.8; 1.184.5; 
VII. 33. l O; VII. 5.26 and X 60.6. Atlwrva Veda mentions Agastya 
in II 32.3; V. 23.6; XVllI.3.15. Al/Jarva Veda also contains a reference 
to the form Agasti in IV. 29.3. The name 'Agasli' also appears in 
the epics and the Puriil}as besides more frequent usage of the name 
Agastya therc111. Also the form Agasti is used in the Pravara Adhyiiyas 
of the Sutnis. 1 ~ Further the fonn 'Agasli' is used in the inscriptions 

of South-East Asia as well as in the Javanese tcxts.' 9 According to 
Abhid/Jiina Ralnamiilii (ed. by Th.Aufrecht 1861 and Vaijayan/J (ed. 
by G. Opperl 1893), Agasti and Agastya arc synonymous. 

4 Early reference in Tamil Literature 

4.1 Manimckhii/ai contains the rcf ercncc to 'Akattiyan' in the Pudigam 
lines I 0-12 and canto 22, lines 30-36 as meaning Agastya. This is 
the only direct rcf erence, while there arc other indirect forms in which 
the same personage is mentioned in the vast body or Tamil literature. 

S Derivation of the name Agastya as presently known through Sanskrit 
Accounts 

5.1 It would be normal to expect that direct explanation should be available 
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for the derivation of the name Agasti or Agastya through a study 
of the existing Sanskrit sources. It is however observed that no such 
direct explanation is available. The only reference in an indirect manner 
is found in the passage of RiimiiyaIJa III.11.8 which reads as : "Agastya 
iii vikhyiito, Joke Svcnaiva KannaI}a. " The commentary on Rii.miiyaI}a 
by Govindariija amplifies this passage as follows : Svena kanna.T)a 
vindhyastambhariariipe!Ja, agastya iii vikhy;JtafJ agarh stambhayati iti 
Agastya iti vyutpaltelJ '. The derivation suggested thus is 'one who 
fixes the mountain.' Here agam stands for mountain and in particular 
the Vindhya mountain. According to the U!Jiidi Sfllras, 20 the name 
Agasti is derived as aga + as + ti (aga = mountain and asti = thrower). 
In the Vacaspatya, 21 the derivation given is 'aga1h' Vind/Jyficalam styiiyati 
stablwiiti iti agastya~1" and for Agasti, the derivation is agam 
Vii1dhyaca.!am fisayati iii. ' 

5.2 The above derivation rests on the tradition frequently referred ,to in 
the epics22 and Purii{ias23 that Agastya subdued the Vindhya mountain 
and arrested its growth. It is generally held that the Vindhyas were 
not known lo the people of the B.gvedic period and therefore the 

·derivation cannot be regarded as acceptable in its application to Agastya 
mentioned in the !Jgvcda as quoted above. In fact, Prof. Nilakanta 
Sastri observes that this derivation is as new as it is curious2~ and 
John Dawson would rather feel that the tradition itself was invented 
later to account for the name.25 IL is also worth quoting the comments 
of Dr. V. Raghavan on the U{Jiidi Sutras that they represent attempts 
of the school of etymologists or Nairuktas and a school of grammarians 
headed by Sakaf iiyana who believed that every word should rather 
be derived somehow than not.26 

5.3 In the Sanskrit-English Dictionary of V. S. Apte, the derivation27 of 
the name of Agastya is also given as agalJ kumbhalJ tatra styfinal] 
sarhhatafJ iii'. Here agafJ is explained. as 'Kumbha~1 ' or pot (pitcher) 
and this derivation is equally based on another well-known tradition 
narrated in the Vedic and subsequent literature about the birth of 
Agastya. It may be pointed out that this tradition is not exclusively 
applicable to Agastya only, as the story relates the birth of Vasi~iha 
also as son of Mitra and Varu1:ta on account of their passion on seeing 
Urvasl from a kumbhafJ. There docs not appear to be any mention 
that Vasi~Jha was also known as Agastya with the derivation agafJ 
kumblwb tatra styiina~1 samhata~1 iii It is not proposed lo go into 
the details and interpretation of this story itself but suffice to say 
that the derivation relating the name Agaslya to one having been born 
in a kumbha~1 (aga~1) suffers from lhe same anachronistic inconsistencies 
as the earlier one and is hence not satisfactory. 
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5.4 There are also other interpretations off crcd for the derivation of the 
name Agastya. Prof. M. Scshagiri Saslri28 says "From 'atasa' is derived 
'agas' meaning light and brilliance and it assumes the form 'agastya' 
by the termination ya, the letter 't' being added to 's' for the purpose 
of strengthening." He proceeds further to observe that Agastya is so 
called on account of the brightness of the star which represents him 
in heaven - Star Canopus - or in reference to his own brightness 
as 'Gautama', 'Karyva' and 'Angiras'. Curiously, this author has attempted 
at deriving a large number of names by associating with brilliance, 
brightness, light, etc. Another innovative idea comes from Mattadi 
Venkala Ratnam29 when he connects the name with 'Augustus Caesar' 
on philological resemblance. 

6 Derivation of the name as found in Tamil Studies 

6.1 Turning lo Tamil Sources, 30 the word 'Akalliyan' is given the meaning 
'indispensable'. There arc also other mystical and metaphysical 
connotations attributed lo the word 'Aka1t1)'an '. It is also quoted that 
Akalliyan means a native of Agalli, a small island of the Laccadive 
group. It may be pointed out that all these attempts are speculative 
in character and they ignore the existence of ref ercnce to Agastya 
or Agasti in the Vedic texts as well as in the epics and PurfiIJaS. 

7 More plausible solution to the problem of derivation 

7. I Thus, we find that the derivation of the name Agastya or Agasti 
is not satisfactorily explained both in Sanskrit and Tamil literary sources 
on a clear and direct basis. We may hence look for a different approach 
to off er a more plausible and sound derivation for the name Agastya 
or Agast1'. A lead for adopting such an approach is provided by the 
observation of the great scholar Dr. Suniti Kumar Challerji. To quote 
him, 31 "In all likelihood, it was a clan name and !Jsi Agastya -
to give the earlier form of it from his name, which has no satisfactory 
explanation in Sanskrit, may be of Dravidian or mixed Aryan - Dravidian 
origin." In this background, it is relevant to note the views of Fr. 
Heras. He says, "Accustomed as we arc lo associate the Dravidians 
from very ancient times with Southern India, it is indeed a little difficult 
to persuade ourselves that they occupied the whole of India at any 
time of her history. Even Dravidian scholars have never claimed that 
their ancestors were at any time masters of Northern India."32 

Also significant is the observation of the noted archaeologist Dr. Subha 
Rao in his work 'The Personality of India' as under : 

"If we .are prepared to agree that the pre-Aryan languages, particularly 
the Dravidian and Auslric, influence Sanskrit and also that there was 
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a cultural synthesis of all the clements, is it wrong to assume that 
the traditions which are handed over and preserved by the Aryans 
also contain certain non-Aryan and pre-Aryan elements ? Then there 
is much less scope for breaking our bones on these various issucs." 33 

Dr. Subba Rao also draws attention that at one time, Dravidian had 
a much greater distribution, since it influenced the Sanskrit language 
at a very early age and he also quotes T. Burrow in that this influence 
is not from Dravidian of the South.34 

7 .2 Many scholars agree that a good deal of intermingling had taken place 
between the Aryans and the non-Aryans from very early times resulting 
in a fusion between the people, their cultures and traditions and also 
in the mutual borrowing of vocables or words between the respective 
languages. 35 Of these scholars, the work of T. Ilurrow is relevant 
for us. He has discussed in the article 'Dravidian Studies' (Bulletin 
of the School of Oriental nnd African Studies XII) the presence of 
Dravidian words in early Sanskrit and has enumerated 315 of such 
words. Signilicantly, the list contains the word 'Agasti' as one of the 
Dravidian loan words with the original meaning 'the tree Agasti 
Grandillorum' with the Dravidian equivalent being 'Akalli'. Durrow 
further observes that 'if the name of the !Jsi is derived from the 
name of the tree, as presumably it is, then this is one of the loan 
words.' Manfred Mayrhofer also cites the authority of Durrow and 
quotes that 'Agasli' has its derivation from the Dravidian 'Akatti' 
in his work 'A Concise Elymologicnl Diclionary, Vol. I ( 1953). We 
find that in the Sanskrit lexicon Va1jaynnlf of Yadava prakii5a (IJhumi 
Canto Ill, line 512), Agasli is referred to as ''Agasti - Scsbania 
Grand1'llorum Tree." It is of interest to note that the word 'Agasti' 
is mentioned as being equivalent to sage Agastya an<l also as the 
name of a tree - called also Kaluru - murunga - Scsbanin grandiJlorum 
in the Dictionary of Sinhalese Language (compiled under the direction 
of Prof. W. Geiger and H. Smith, Vol. I, Part 2, p. 41). There is 
a reference to 'Aka Iii' flower in the old Tamil work 
'PcrumbanIJ;1trupm;/11i', 4th IJook in Putfupiillu (lines 109-10) as per 
the commentary of Nacci11arkim)w. There is also a mention of 'Agastya 
vafa' in the Mahiibhiirata 36 (I. Adiparvan 215). 

7 .3 From what has been stated above, it is reasonable to conclude that 
the word 'Agnsti' is originally a Dravidian word 'Akalli' which must 
have been borrowed by Sanskrit and that the word 'Akaui' meant 
the tree known as 'Scsbania grn11d11lorum' in its original content. The 
further equation is that the name of the tree was adopted as the 
name of a person and that this person was originally belonging to 
the non-Aryan or Dravidian group. It may be recalled that Pali language 
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also contains the name 'Akatti' to denote 'Agastya' in Sanskrit and 
'Akauiyan' in Tamil, as recorded in the Critical Pali Dictionary 
(Published by Royal Danish Academy of Sciences and Letters. 
Copenhagen Vol. I). It is also relevant to quote here that Jules Dloch 
{DSOAS V, p. 727) points out that Pali is not a direct offspring of 
Sanskrit and that there may be Dravidian influences in Pa.Ii. 

7.4 Now as for the adoption of name of a tree as that of a person or 
a clan or a tribe, a number of scholars have pointed out the connection 
of personal n:.uncs with trees, plants, animals and even inanimate objects 
in early times. Pargiter gives a number of illustrations, some of which 
as 'Asvalt/ia, Plak$a Na/a and Afw1ja arc names of trees and plants.37 

Plak$a for example is the name of a person mentioned in Taillirfya 
Araw·aka (i. 7, 2) and the Taiuirlya PrJlisiill.hya (i. 5, 9, ii, 2, 6) 
- this is originally the name of waved leaf fig-tree (ficus Infcctoria) 
- a large and beautiful tree with small white fruit. 38 J. ph. Vogel 
observes that the name of the goddess CJmp:1vatl in the state of 
Chamba, itself is derived from that of Campaka trce. 39 V. I. Subramanian 
in a very useful and interesting article 'A Sludy or Personal Names 
iIJ Cankam Lilerature' published in Indian Linguislics, Vol. 16 (Nov. 
1955) observes that the indigenous names of the Tamils arc mostly 
the names of natural objects like plants, trees, etc. and that the practice 
of giving the names of natural objects is common in the primitive 
and ancient societies. He gives a large number of illustrations of such 
names in Tamil Alli, Alici, Utipn, Pillan, Pulli, Potti, Afaruthan, Ori, 
Errai, Kiili, etc. as found in old Tamil literature. It may be recalled 
that anthropologists have drawn attention to the existence of tribal 
groups having names of animals and trees. D. N. Majumdar"0 for 
example, has mentioned about some of the tribes of the Chota Nagpur 
plateau having names after a pupil tree {llfalgundi), a plant called 
Kujur, a bird called dcogam, a leaf known as Kamal, silkwonn known 
as Lugum, etc. Thus it may be seen that adoption of names of trees 
and plants as personal names was a common phenomenon in old 
societies and the derivation of the name of Agastya from the Dravidian 
word 'Akalli' representing the tree known by that name can be cited 

as one such illustration. 

8 Conclusion 

8.1 To summarise the above discussion, it is submitted that the ongm 
of the name Agastya may be more justifiably traced to non-Aryan 
Dravidian language which was in existence prior to and at the time 
of the early Vee.lie period in Northern India both on etymological and 
historical grounds. The word takes its derivation from the Dravidian 
'Aknui' which stands for a tree known as 'Scsbania Grandi/Jorum' 
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and this tree as observed by Botanical experts, grows everywhere 
throughout the tropics. Adoption of personal names with connection 
to the names of trees and plants was a common phenomenon noticed 
among old societies as well as the tribal and primitive societies. When 
the origin of the name Agastya itself is to be traced to non-Aryan 
Dravidian source, obviously, the person bearing that name also should 
be regarded as belonging to the non-Aryan Dravidian group. Thus, 
Agastya belongs to the non-Aryan Dravidian group. As conceded by 
a large section of scholars, Agastya ref erred to in the ]Jgvcda could 
be accepted as a historical figure originally belonging to the family 
or clan of Agastyas. That a good deal of intermingling had taken 
place between the Aryan and non-Aryan or pre-Aryan families has 
been discussed by many scholars. The observations of R. D. Banerji 
arc worth quoting in this context. He says - "The Inda-Aryans came 
to India in very small numbers and they did not make any attempts 
ill preserving the purity of their stock. From the very beginning, they 
admitted tribes of foreign or mixed origin into their communities and 
the statements of the present day Drahmanical writers about the racial 
purity of the Inda-Aryans and the rigidity of their intermarriage 
regulations arc inaccurate. " 41 Another important authority, viz., Grierson 
points out that "There seems to be no doubt that the Dravidians 
had already been sellled for some time in India when the Aryans 
entered the country and that the latter had apparently very early adopted 
the former into their community. The Aryan population of northern 
India is not therefore a pure race, but contains among others, a strong 
Dravidian clement. " 42 Agastya family is, therefore, one such Dravidian 
family adopted and brought into the fold of early Aryan Society. There 
arc various other traditions and references available in the Vedic and 
lilter accounts which also lend considerable evidence to the non-Aryan 
character or the family of Agastya - especially the birth story and 
the ~gvedic hymns in relation to Lopamudra. 

8.2 It is proposed lo append a personal note. The writer had in a personal 
correspondence with Dr. Suniti Kumar Challcrji ref erred for his opinion 
to the linking up of the name of Agastya to non-Aryan Dravidian. 
It is a mallcr of satisfaction that this great scholar in reply writes 
as under : "There has not been much work in the subject of Dravidian 
influences on Inda-Aryan, though a lot has been said about Aryan 
influences on Dravidian .... I think the derivation of Agastya connecting 
it with the Tamil word 'Akaui' meaning a particular kind of plant, 
perhaps will be admissible. llut we must be very careful and 
circumspect..." 

8.3 IL may be agreed from the arguments and evidences discussed above, 
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that the derivation of the name 'Agastya' connecting it with the Dravidian 
word 'Akalli' with connection to the tree known by that name -
(Sesb~nia grandinorum) thereby also implying the non-Ary:m character 
of the family of Agastyas, may be found more convincing and acceptable. 
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MODERN DV ARAKA. AND ITS ANTIQUITY 

llARD1IUY A RANGARAJAN 

Gujarat is very rich in tfrthak~ctras. The PuriiI)as enumerate the Affihiitmyas 
of the tfrthak$clras and the numerous shrines located on the banks of the 
pu!Jya tfrlhas (rivers). A large number of them arc dedicated to Siva except 
those in Dvaraldik~etra. The Af;J}JjJtmya of Dvaraklik~etra well applies to the 
modem area which is situated around Dvaraka in Okhamandal in Saura~tra, 
where Km1a Vasudeva is said to have passed his mature life entirely. It 
is surrounded by several shrines as described in the Affihiilmya. The most 
outstanding Vai~!)ava/Sri-Vai~Qava temple in Gujarat is the Dvarak:1dh1sa temple 
at Dvarakii which is regarded to be one of the four dh:.imans in India. 

The Skanda Purii!Ja devotes a special sub-section to the Miil1iitmya of 
Dviirakiik$clra. It is entitled "Dviirakilk$clra Milhfitmya" and forms the last 
and fourth sub-section of Prabhiisakha~1<;1a which is the seventh section of 
the Skanda Purfil.w. It consists of 44 adhyiiyas. The l\1iil1iitmya of Dvfirakfik$ctra 
is narrated by sage Saunaka to Sula Pauriir)ika. This section narrates the 
religious I mythological origins of some lfrt/ws, while it simply mentions 
the name and situation of some other trrt/Jas. 

The antiquity of modern Dvaraka goes back to the days when the 
proto-historic Kr~IJa Vasudeva migrated from Mathur:! and sellled in KusasthalT 
later known as Dviiraka. Kr~IJa Vilsudeva belonged lo the Vr~IJi family of 
the Yiidava dynasty. It was during the period of Vasudeva Kr~IJa that the 
whole tribe of Yiidavas migrated from their capital Mathurii to Dviirakii. It 
was because the Yiidavas of Mathurii could not bear the frequent attacks 
of Jarilsandha supplemented by the attacks of Kiilayavana. Jariis:mdha was 
the powerful king of Magadha who in order to avenge the death of his 
son-in-law Karhsa invaded the territory of the Yadavas eighteen limes.' The 
other enemy was Kalayavana who according to the story had followed Kr~IJa 
Vilsudeva and his companions as far as Saurashtra. There in a mountain 
cave he was burnt by fire from the eye of the sleeping sage Muchakunda 
whom he had roused, mistaking him his enemy Kr~IJa Vasudeva.2 Consequently 
the Yiidavas left Mathuril and after passing through Sindhu country settled 
at Dvaraka3• 

The earlier name of Dviirakii was Ku5asthal1. It was the capital of 
Anarthadesa ruled by Reva, the son of Anartha, on whose name the place 
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came to be known as Anarthadda. Reva's son was Raivala. According to 
the Harivamfa when Raivata went to Drahmaloka, his land was occupied 
by PuQyajana asurns and they completely destroyed Kusasthali. When the 
Yiidavas ca.me lo Gujarat they fought with PuQyajana asuras and on the remnants 
of Ku5asthali, Kr~IJa Vasudeva renovated the ruined fort and reinhabited the 
new city called Dvaraka or DvaravatT. Raivata Kukudmin, the then surviving 
member of the Anartha dynasty gave his <laughter in marriage to Dalariima, 
the elder brother of Kr~Qa Vasudeva4

• 

Even in Dvaraka the Yadavas were not al peace. It was attacked by 
King PauQ<;lra of Karu5adc5a who told the other kings that Kr~IJa Vasudeva 
was a prelendant; he was a cowherd boy who had falsely adopted the name 
'Vasu,deva', the Supreme God. PauIJ4ra holding the emblems of K~Qa Vasudeva, 
viz. Sankha, Cakra, Gad;J and Padma and posing himself to be Puru~ottama 
under the name of Vasudeva attacked Dvaraka suddenly in the middle of 
the night when Kr~r:ia Vasudeva was away in Kailiisa lo have darsana of 
Siva. Then Narada went to Iladrikiisrama and informed Kr~IJa Vasudeva about 
the attack. Kr~r:ia Vasu<leva returned to Dvaraka on his vehicle Garu<;la and 
fought with PauIJ<;lra. He cul off the head of PauIJ<;lra with Sudar5ana Cakra 
and saved the city.5 

In the thirty-sixth year after the Dharata war the unfortunate f cuds among 
the families brought Yadava supremacy in Dvaraka to a disastrous end .. On 
the day of the eclipse in obedience to a proclamation issued by Kr~Qa Vasudeva, 
the Yiidavas and the families went from Dviirakii to Prabhasa to enjoy themselves. 
The Yadava chiefs intoxicated with wine began to fight among themselves. 
The Yadava heroes fought against each other and killed each other. Only 
a few (Kr.JQa Vasu<leva, Dalarama and Daruka) survived. While Dalarama 
fled to the forest lo die, Kr~i.ta Viisudeva was seriously hit by a hunter named 
Jara with an arrow near a tank located between Vera.val and Prabhas PataQ 
(Somaniitha). This tank derives its name Dhiilka or 13hi:ilu or Dhalo<;la, i.e., 
shaft of an arrow6

. Then Kr~1.1a Viisudeva called for Arjuna to take away 
the surviving Yadavas, especially aged women and children from Dvarakli. 
Arjuna performed the funeral rites for Kr~Qa Viisudeva and afterwards he 
started for lndraprastha in upper India with the surviving members of the 
Yadava families. As soon as they left, the deserted Dvarakii was submerged 
into sea7

. The Jaina tradition, however, attributes the destruction of Dvaraka 
to the fire, caused by the curse of Dvaipayana.8 

Several places on the coast of Saurashtra claim to represent original Dvaraka 
inhabited by the Ya<lavas including KrnIJa. Vasudeva. However, the accounts 
given in the Ska11da Purfil}a refer to Dviiraka now situated in the Okhamandal 
Taluka, Jamnagar District. 

According to the AfahJbhJraw and the Harivwi1sa, the city of Dvaraka 
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was situated in the vicinity of sea and of Mount Raivataka. In the Sabh;Jparvan 

of the Mabfibbfirata it is stated that when Mathura was frequently invaded 
by King Jarasandha of Magadha, Krnr:ia Vasudeva advised the Yadavas to 
leave Mathura and migrate to a safer place. He chose the old deserted site 
of KuS:J.sthalI in Saurashlra, repaired its old fort and rcinhabited it under 
the new name DvaravatT or Dvaraka9 . IL also says that the city of Dvaraka 
was situated in the vicinity of Mount Raivataka 10

• IJut Sauptikaparvan 11 and 
Afausa/aparvan 12 in the M:lhfibh;Jrala clearly indicate that the city also Jay 
in the vicinity of the sea. The Adiparvan leaves an impression that Dvaraka 
was not far from Prabhasa and that Mount Raivataka lay between them. 
The hill was situated to the cast of Dvaraka 13

. 

The Hariva1hfa says that due to the fear of Kalayavana and Jarasandha, 
the Yadavas had to migrate to Kufasthali which was not for from Mount 
Raivataka and was in the vicinity of the sea. 14 It was surrounded by water 
and nobody could enter there 15

• Dvaraka was a water fort 16
• It also states 

that the city extended for 8 yojanas in width and 12 yojanas in length 17
• 

This is corroborated by the Vi,<>~JU Pur;J{w 18 and the llb;./gavata Purfi{w 19
• 

The Visrw Puriina20 and the ll/1acravata Puriimi21 add that the sea overflew . . . 0 . 

the city of Dvaraka excepting the abode of Vasudeva or llhagavan. 

The Dvaraka Mahatmya of the Ska11da PurJ{Ja states that the city of 
Dviirakii lies in the vicinity of the confluence of the Gomati river with the 
sea and that the land reclaimed from the sea for founding the city measures 
12 yojanas22

• It says that Dviiraka is an excellent place ot pilgrimage covering 
an area of five Krosas23

. On locating the identilied tirthas in this K~etra 
we find that Sankhoddhiira Uet lies about 30 kms. north-north east and PiQ.qiira 
lies 25 kms. cast of Dvarakii. rt is not possible to trace the southern limits 
of the /Irthak,<>ctra. The Skanda Pur;J{Ji.J introduces the tirtlwk,<;clra as covering 
an area of five krosas that is abou l I 0 miles or 16 kms. presumably each 
way. Ilut the area covered by the three landmarks mentioned above, namely 
Dvaraka, Sankhoddhara and PiQ.~ara is about 25 kms., cast-west, at least 
30 kms. north-south. In other words the area intlicalcd by the location and 
identification of three outstanding landmarks covers 1-1 /2 times more than 
that mentioned in the Purfi{1a24

. 

The early Jaina works ref er to the new city of Dvaravan and distinguish 
between Mount Raivataka (where Nemikumii.ra took diHJ and a!lained Keva/a 

jrJiiria) and Mount Ujjayanta (i.e., Gimar where Ncminii.tha aLtained siddhi)25• 

However, the Jaina tradition deviates from the Drahmanical tradition in stating 
that the city was destroyed by lire on account of the curse of Dvaipayana26

. 

Thus the early trudition lays an emphasis on the vicinity of Mount Raivataka 
in relation to Dvaraka, while the later tratlition emphasises the vicinity of 
the sea. In later times Mt. Raivataka is identilie<l \Vith Mount Girnar. On 
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lhc basis of this identification, D. K. Shastri has suggested that the original 
Dvaraka is represented by modern Junagac)h which lies in the vicinity of 
Mount Girnar27

• Dul the ~riginal Dviirakii cannot be located al or near modern 
Junugac)h as that is very far from the sea. 

Modern Dvaraka in the north-west part of Saurashlra is generally regarded 
to represent ancient Dvaraka. It is situated in the vicinity of the sea but 
there is no hill nearby. The so-called Gomati also is not a long regular river. 
Three factors have given rise to a great controversy about the location and 
identification of Dvarakii of the time of Yadavas. Moreover, on the coast 
of Saurashtra there arc some other places which also claim to represent 
the original Dviirakii (Mula Dviirakii). They arc as follows28 

: 

I. Mala Dviir:ika (Armeli District) : It is near Koc)iniir. The site lies on the 
seacoast. As remarked by Hirananda Shastri the name of the place is significant, 
implying that it represents the original Dviirakii and also it is different from 
later Dvaraka. Small-scale excavations conducted by the Archaeological 
Department of erstwhile lJaroda Stale has revealed the remains of a tiny 
dilapidated shrine on a mound flanked by some older foundations in its vicinity. 
It is supposed to represent the solitary shrine saved when the sea submerged 
the city of Dvarakii29

• 

2. /Jarakc mentioned by Ptolemy near the Koylo hill on the coast between 
Porbandar and Miyan i is located by Lassen as near Srinagar which is 12 
krns. north-west of Porbandar3<!. 

3. VJ'.'l;Jvar;f:l : At Viiavac)ii village 17 kms. north-west of Srinagar (Porbandar 
Taluka, Jlinagac)h District) there is a site which also bears the name of 'Mula 
Dvarakii' and has a temple dedicated lo RaQachoc)ji31

• ll would have a belier 
claim to represent ancient Dvarakii in this area. 

4. AfD/a M:ldhavapur:i which is actually old Madhavapura is located near 
modern Mauhavapura in the south-western corner of Porbandar Taluka 
(Junagac)h dt.). It also claims to represent ancient Dvaraka. The temple of 
Mula Miidhavapura lws great sanctity and the site is especially associated 
with the wedding of Kr~Qa-Rukmini. The place lies 58 kms. north-west of 

Porbandar. 

The local traditions about the claims of Visava~ii and Mula Madhavapura 
arc hardly corroborated by other sources. 

The most noteworthy factor pertaining to this problem is that the original 
Dviiraka lay just in the vicinity of Mt. Raivataka, which was obviously different 
from Mt. Gimar, and at the same time the city was neither far from the 
sea nor from Prabhasa. On the ·other hand, the sites mentioned above arc 
not situated in the vicinity of Ml. Raivat:.ika nor docs the river Gomati join 
the sea in the vicinity of any of these sitcs.32 
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Even assuming that the Epic and Purili)ic traditions be accepted as historical, 
though the historic city of Km1a is not yct well-established by any concrete 
contemporary evidence, it must be noticed that none of the above-mentioned 
places claiming to represent ancient Dvarakii can satisfy all the three major 
factors mentioned in the early traditions. One of them lies in the vicinity 
of a hill, but is very far from the sea. The other sites are situated on the 
seacoast but none of them lies in the vicinity of a hill. If the early tradition 
be accurate and authentic, it seems that the original Dvaruka is entirely 
submerged by the sea along with the original Mt. Raivalaka and that its 
original site is lost into oblivion. However, on the basis of later traditional 
accounts given in the Purii.J.Jas, it also appears that new places named Dvarakfi 
subsequently came into existence and the local temples of Vi~ryu al those 
places claimed to represent the Dvarakiidhisa temple. 

Dy this time the significance of the vicinity of Mt. Ruivataka was entirely 
overlooked and sole emphasis was laid on the vicinity of the sea. In the 
absence of Mt. Raivataka situated in the vicinity of later Dvarakas, the name 
of the hill was transferred to Mt. Urjayat (Ujjayanta) which is represented 
by modern Mt. Gimar. II also seems that the original Mt. Raivataka also 
got submerged into the sea along with the city of original Dvaraka. Such 
an assumption may apparently appear lo be improbable, but as suggested 
by K. K. Shastri, Raivataka seems to be a hillock rather than a mountain. 
Such geographical and geological upheavals arc not uncommon on the seacoast 
of Saurashtra33

. In this context H. G. Shastri cites a similar type of an example 
from the Purii{J:JS about the destruction of the Krtusmara hill which stood 
in the mouth of the river Sarasvali near Prabhasa and which burst off on 
account of the submarine fire3

"'. 

Among the later Dvarakas that came into existence during the historic 
period, Dviirakii in Okharnandal has been the most prospective and most 
popular of all. 

Recently archaeological excavations at Dvaraka have yielded some 
interesting results. The small-scale excavations conducted by the Deccan College, 
P & R Institute, Pune, and the Department of Archaeology, Gujarat State, 
in about 1965 in a plot in the vicinity of the great temple revealed the 
existence of four periods of human selllcment reaching back to the lirst-second 
centuries D. C. In period Ill were found fragments of a temple including 
an <Ima/aka. This period is dated about 7Lh-8lh centuries A. D. It indicates 
the existence of some temple al the site in those times. 35 fls choice as one 
of the four piflws selected by Sankura (8th century A.D.) on the four borders 
of the country too corroborates its antiquity as an cmincnl place of pilgrimage. 

Recent marine archaeological excavations conducted by S. R. Rao near 
the f.eacoast at Dvilraka have yielded remnants of some construction and 
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foundations. They supply concrete evidence lo establish that some earlier 
site of human habitation was submerged in the vicinity of modern Dvaraka. 
So far they have done nine expeditions. In the ninth expedition they could 
achieve success lo some extent. They have stated on the basis of the evidence 
that "Ancient Dv:1rak:1 was a major port city built on both banks of the 
river Gomali up to its confluence with the sea." They had discovered four 
protective walls, still partially intact, two on either bank of the now submerged 
and for all practical purposes dead river. They have in fact traced the channel 
of the Gomali uplo 1. 7 5 kms. in the sea and it must have been an impressive 
river once upon a time 200 and 600 metres wide, cutting through rock. 
This indicates a mass of strongly Oowing water and heavy rainfall in the 
now desert country of Kutch. The protective walls had well-guarded gateways 
and were flanked by circular bastions. Outer fortification walls were built 
in the surf zone extending 1.5 kms. seaward from the present shore-line. 

Duildings were constructed of long sand stone blocks on dry boulder formation 
land on natural rock, a form of reclamation which the M;i/Jfib/Jarata talks 
about, (the protection walls, gateways and fortifications arc also referred lo 
in the Epic). They have discovered more than 50 anchors, some triangular, 

other prismatic or oval, and their weight ranges from 60 to 250 kgs. indicating 
that big ships called al Dv:1radeka36 . However, they cannot be adduced as 
evidence for the existence of the original Dv:1rak:1 or its grand temple unless 
and until we come across any concrete evidence for the name of the early 

sctllemcnt or the type of the temple, if any. 
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DEV API AR$TISE~A 

TIIANESWAR SAlll'v1All 

The B.gvedic tradition knows a number of seers of the Vedic hymns, 
who were born in some royal families which descended either from Soma 
(Luna) or from Surya or Vivasvat (the sun). Among them Devapi was one, 
who composed or saw a very fine hymn that finds place among the hymns 
of the tenth !11awfala of the !Jgvcda, a collection of hymns of later age. 
He is said to have been born to PralTpa in the Lunar line, but he is often 
called AnHi~ci:ia, 'son of B.~!i~cQa'. The Vedic and Epico-Purfu)ic sources have 
preserved for us some informations that help us reconstruct the biography 
of Dcvapi. As none of the scholars of the day arc found to have paid adequate 
attention lo him, we have undertaken the problem to deal with it as hereunder. 

Dcvapi Ar~!i~eQa, 'the son of B.~!i~cQa' is said to be the seer of the 
.B.gvcdic hymn I 0, 98 1

• His name (i.e., Dcvapi) is actually mentioned six 

timcs2 in that hymn and the patronymic surname Ar~!i~cr:ia, 'the son of B.~!i~~r:ia' 
is also mentioned lhricc3 showing a syntactical relation with Dcvapi. It will 
be pertinent to look into those passages here (in free rendering) : 

'Repair, 0 Drhaspati, on my behalf whether you arc Mitra or VaruQa 
or Pu~an, or whether you arc associated with groups of the Adityas or the 
Vasus or the Maruts; compel Parjanya to pour rain for Santanu.'"' 

'Let the divine speedy envoy come lo us sent by you, Dcvapi, Come 
to me turning towards me; I shall put brilliant speech into your mouth.'5 

'O Drhaspati, please put in my mouth a brilliant spontaneous speech 
which is free from any defect, by which we two may obtain rain from heaven 

for Santanu; let the sweet drops enter the carth.' 6 

'May the sweet drops enter into us, 0 Indra ! grant us thousand chariot 
loads (of wealth). 0 Devapi, sit down on the scat of Hotr; perform sacrificial 
act. in due time and worship gods with oblation. 7 

'Dcvapi, the son of B.~!i~c1.ia, the seer, knowing the agreeable mind of 
the gods and assuming the oflicc of Hotf, released heavenly rain waters from 
the upper (ocean) to the lower ocean (on earth).' 8 

'In that (lit. this) upper ocean (of heaven) the waters stood confine<l 

by the gods; those waters being rclcas~<l by Dcvapi, lh~ son of B.~!i~cr:ia 
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were sent down to the plains.' 9
• 

'When Devapi was chosen as the Hotr for (by) Santanu, being compassionate 
and when solicited Brhaspati was pleased; (so, he) bestowed the speech that 
was desirous of rain and was heard by the gods.' 10 

'O Agni, whom the mortal Devapi, the son of ~~!i~ef.la has enkindled 
afler lighting, that you, with the gods who arc rejoicing should send that 
Parjanya who is capable of raining.' 11 

From a reading of these relevant passages, one can easily infer that 
one Devapi was a son or a descendant of B.~!i~ef.la, and that Dcvapi did 
pcrfonn a sacrifice in honour of the gods, Drhaspati, lndra and others imploring 
them to rain in favour of Santanu, whose kingdom might have been affected 
by drought and famine. It is also clearly known from the reading of verses 
that Dcvapi sought the sweet speech from Urhaspati who is elsewhere called 
'lord of speech' (Vacaspati) 12

, so that efficient priest may please the gods 
to cause rain for Santanu. Thus Devupi, the son of B.\i!i~e1~a. appears to 
be the chaplain or /Jlvik in relation with Santanu at this stage. 

Yuska while commenting upon a particular passage of the aforesaid h)'mn 13 

has stated that there was a close brotherly rcl::llionship between Devupi Ar~!i~eJ.la 
and Santanu besides a relation that of the priest and patron as found earlier. 
We quote Yuska's view 1

"' in toto as follows : 

"Devapi and Santanu, two sons of ~~!i~cr_la, were two (uterine?) brothers, 
who belong to the clan or the Kurus. Sanlanu, the younger of the two, caused 
himself to be installed as the king, while Devupi retired (lo forest) lo practise 
austerities. From that time gods did not rain for long twelve years in the 
kingdom of Santanu. The 13rahmal)as told him : 'You have committed an 
act of unrighteousness. For, you have caused yourself to be installed as king 
having put aside (the claim of) your cider brother; therefore the god docs 

, not rain in your kingdom.' Then he, i.e., Santanu sought to invest Devupi 
with sovereignty. To him said Devupi "Let me be your priest and sacrilice 
for you". This is his hymn expressing ·a desire for rain." 15 

These words of Yaska arc quoted by Vcr.tka!a Madhava 16 and Sayar:iacarya17 

while introducing the hymn RV IO, 98 in their commentaries, which emphasises 

their agreement with view expressed by Yaska. 

Following the lead of Yuska, Saunaka tries to present a background of 
the hymn RV 10, 98 in his l3D 111 adding a lilllc bit of additional infonnation 
about Deviipi and Santanu. Sanuaka's statement runs thus : 

"Dcvii.pi, son of B.~!i~cJ.la and Santanu of the race of 
Kuru were two brothers, i.e., princes among the Kurus. 
When their father departed to heaven the subjects offered 
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him (Deviipi) the sovereignty. Reflecting for a while, he 
replied lo his subjects, "I am not worthy of the sovereignty. 
Lei Santanu be your ruler." Assenting to this suggestion 
his subjects anointed Santanu as king. Thereafter Deviipi 
retired to the forest. Thereupon Parjanya, the rain-god, 
did not rain for twcleve years in his kingdom. Therefore, 
Sanl;mu came with subjects to Deviipi and propitiated 
him with regard to lhat dereliction of duty. Then Santanu 
in company with his subjects offered him the sovereignty. 
Then Devupi replied lo Santanu who stood humbly with 
folded hands "I am not worthy of the sovereignty; my 
energy has been impaired by skin-disease. However, I 
will myself officiate, 0 King, as your pries! in a sacrifice 
for rain. Then Santanu appointed him to be his chaplain 
and to act as priest. Therefore he (Deviipi) duly performed 
the rites productive of rain." 19 

This being the background of the hymn (I 0, 98), given by Yuska, and 
Saunaka, ii becomes now clear how Deviipi officiated as the priest for Santanu, 
who was his younger brother. In UD's account the role of UralunaiJaS (stated 
in Nir) has been transferred to the subjects. Deviipi is said to have abdicated 
the throne in favour of his younger brother, as he himself was suffering 
from skin-disease. 

Now we may turn to the information available in the Epico-Purii1Jic sources. 
The MDh20 and some of the Purii~ws, particularly the Vis21

, Uh22
, Mt23 provide 

us with certain pieces of information. However meagre these may be, we 
arc in a position to reconstruct the life-history of Devapi on lhc basis of 
these information. 

The Ml3h preserves three versions of genealogical information in regard 
to the race of the Kurus. We shall try to avail of all three to give a complete 
picture of the topic. Now Ml3h I, 90, 45-4 72 ~ states that in the race of 
Kurus there was a king named l3hrmasena. He married Kaikeyi, a Kckaya 
princess and in her was born Paryasravas, who was also called Pralipa. Pralipa 
married Sunandii, a Saibya princess; she gave birth to three sons : Devapi, 
Santanu and Diihlika. Deviipi entered forest when he was still a boy, Santanu 
became the king; from him the race continued. 

MDh 5, 14 7, 15-27 graphically describes the incident leading Lo the anointing 
of Santanu as king, when Devapi had to give up claim of the sovereignty 

at the insistence of the citizens, as he was struck by skin-disease. 

King Pralipa was very well-known in the three worlds; he was conversant 
with all types of duties and he ruled his kingdom in accordance with the 
rules of the siistras. To him were born three sons : among them Devupi 
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was the eldest, llahlika, the mi<l<llemost and S:rntanu the youngest. Brilliant 
Devil.pi was very much virtuous, truthful, devoted lo the service of his father, 
honoured by virtuous people, liberal, true to his words, benevolent and kind 
to all creatures, obedient to the ciders - fathers and IJrahmaQas, dear to 
the citizens and subjects irrespective of their age, i.e., the young and the 
old.25 He was loved by his two younger brothers IJahllka and Santanu, and 
in turn, he too maintained affectionate brotherly relation with thcm.26 

In the course of time, the old king made elaborate auspicious arrangement 
by collecting all types of auspicious things with a view to consecrating Devapi 
as the king27

• At this time the Drahma1;as and the ciders accompanied by 
citizens and subjects approached the king and prevented him from anointing 
Devapi and they said to him, 'O king, there is no doubt that Devapi is 
very generous, knower of virtues, true to his words and also favourite of 
the people al large; but as he is afflicted with leprosy, he cannot claim 
to be heir-apparent to inherit the kingship, 0 king, gods never congratulate 
him who is deficient by some limb of his body.'28 

Deing thus prevented from anointing his favourite son Devapi by the 
great citizens of his kingdom, the king became very much distressed and 
began to lament shedding tears profusely. The king being afnicted with deep 
grief for his son died a sudden death. Having seen his father's death (for 
his sake) Devapi resorted to forest. I3ahlika also w·ent to his arnuent maternal 

uncle's house leaving behind the kingdom and the parents. At the death of 
his father, being permitted by Uahlika, famous Sant:.1nu assumed the kingship.29 

The MDh 9, 38, 31-3230 states that Ar~!i~el)a, a descemJant o( Kuru 
(Kauravya) attained Drahmai)hood and seerhood by resorting to great austerities 
and praclising slrict observances, Devil.pi, Sin<lhudvipa and Visvfunitra - these 
royal sages attained Urahmat)hood through penance al the place of pilgrimage 
known as PrthOdaka. 

MDh 9, 39, 1-9 31 describes as lo how Ar~!i~e1Ja attained I3rahmai:ihood 
by dint of severe penance. It is said Iha! in lhe Satyayuga (?) Ar::;!i~ei:ia, 
the best of lhe twice-born was always engrossed in the sludy of the Vedas 
in the gurukula. Dul he was unable. to reach the end of the Vedic study. 
As such he was too much worried. Therefore, he went lo that place (known 
as PrthOdaka) where he practised severe penance. Uy dint of that severe 
penance he could acquire the knowledge of 1he Veda and emerged as a 
learned seer, a knower of the Vedic lores and allained his desired goal. 
Therefore, he bestowed lhree boons upon that place of pilgrimage, Pf[hudaka 
: ( 1) A person who takes balh in I hat pool will a!lain merit of an Aframcdlw 
sacrifice; (2) One will be free from fear of snakes there; and (3) A visitor 
of the place will gain results wilhin a short period of time. 

The Mllh 3, J 55, 88-89 and 156, 1-31 describes the PaiJc,lavas meeting 
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the aged sage· Ar~!i~e1,1a in his Asruma situated al the foothills of the 
Gandhamadana mountains, while they were wandering in the forest. His Asrama 
was in the thick of the forest surrounded by big and lofty trees bearing 
fruits and flowcrs 32

• The Pa1,1<)avas led by Yudhi~!hira paid respectful homage 
to the seer who was emaciated due to the severe penance he resorted lo. 
Dhaumya, the priest of the Pa1,1<)avas, also paid him his deep and sincere 
rcspects33

• Ar~!i~e1,1a came to know the identity of the Pa1,1<)avas through the 
power he attained by dint of severe austerities and he commanded all of 
them to take scat J-1 and exchanged pleasantries. He enquired of Yudhi~!hira 
as to how he was conducting his affairs in the exile35

• He asked them not 
to proceed futhcr as the journey through the Gandhamadana was not safc. 36 

He asked them also to live for some time in his Asrama and the Pai:i<)avas 
gladly consented to his command. They lived there for several months. 37 

Among the PurJ~1:is, the Vis P. bears the le_gend of Dcvapi and ugrces 
with the Epic description with a slight varbtion. The Vis (4, 20, 4 J stales 
the king Prallpa had three sons : Devapi, Sanlanu and lJJhlika. DevJpi entered 
the forest in his boyhooJ. 3

M Therefore, Sant;.inu became lord of the Earth. 
About S::intanu it is s;.iid that whomsoever he touched with his two hands, 
be he an aged person, was restored to youth. Even by his mere touch all 
the creatures allained peace and therefore, the connotation of his name Santanu 
was true lo its denotation.39 IJut durin9 his rule there was no rain in his 
kingdom for twelve )'l!ars.-1° That is why Santanu, seeing the impending danger 
of total annihilation of his kingdom (people of his kingdom) said to the 
l3rahama1,1as; "O lJrahmai:ias, why is there no rain in the kingdom '! Whal 
fault have I committed '!" Thereupon the l3rahma1.1as replied to him, "O 
king, this earth belongs to your elder brother, and you arc enjoying the 
same. Thus you arc a usurper (parin .. ·11J). This demerit has caused drought." 
Al this, Santanu asked the Drahm<ll):lS, "Now, what should I do now ?" 
The IJrahma1)aS replied to him : "So long as your cider brother Devapi docs 
not swerve from the tradition or Vedic path, this kindgom belongs to him. 
Therefore, it should be given back to him. IL is not necess;,iry for you." 

Thus being told by the IJrJhma1,1as, AsmasJrin, the minister of Santanu, 
(stealthily) commissioned a number of persons who could speak contrary 
to the Vedic principle and sent them to Devapi, who was living in the forest.41 

Those persons of anti-Vedic views, were successful in corrupting the simple 
and plain mind of Dcvapi instilling anti-Vedic logic and made him to swerve 
from the Vedic way that favoured the C;JSC or Sanlanu42

• 

On the other h;rnd, hearing the words or the 1Jrahma1)us, Santanu was 
greatly overwhelmed with grief and sorrow. Taking the Urahma1)as at the 
head of his itinerary party, went to the forest to give buck the kingdom 
to his cider brother. Having arrived al the Asrama, they approached Devapi; 
and the 1Jrahma1.1;,is spoke unto him the words supported by logical arguments 
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based on the Vedic principles and they said to him; "The kingdom should 
be ruled over by the eldest prince." In turn, Dcvapi refused to accept the 
off er and he adduced arguments which went contrary to the Vedic principles. 
Thereupon the IJrahmai:ias, addressed Santanu, "O king, come now; enough 
of entreaties. The blemish of the drought is now removed. He is now a 
fallen man, who has pronounced the words which have defiled the words 
uttered by the seers that so long continued since time immemorial. When 
the elder has fallen from right path, the younger cannot be accused of 
usurpation." Thus being told by the 13rahmai:ias Santanu returned lo his capital 
and ruled over the kingdom. When Dcvapi had f alien from the path of 
righteousness due to his pronouncement of words which went contrary lo 
the Vedic principle, then Parjanya caused abundant rainfall lo sustain crops 
in abundancc."·13 

The Uh 9, 22, 12-17 has given the account very briefly, yet corroborating 
the Vis P.'s account. It adds to that only that Devapi resorted to severe 
practice of Yoga at a village called Kalapa:u 

Mt 50, 38-41 also states that prince Devapi was prevented by the people 
from assuming the kingship as he was afllictcd with leprosy. Then he became 
a sagc."'5 

The Pw-j{JU also referred lo Ar!_>!i!.'e1_1a several limes46 and his name is 
read among the gorr:.Js and iir,'iC)':.Jpr:.Jv:.Jrns or the 13hrgu-gar.w"' 7

. He is mentioned· 
m the 130"' 8 and Va"' 9 PurJ{l:.JS also. 

Thus, we have seen above that there arc several accounts regarding Dcvapi 
Ar!_>!i~eQa scattered in the Vedic and (Post-Ve<lic) Epico-Pura1Jic literature. 
In the B.gvedic passages the person is ref erred to as Dcvapi Ar~!i~ci:ia and 
Santanu is mentioned as his patron. Dul Yaska, Saunaka, Vei'1ka!a Madhava 
and SiiyaiJa assert that Dcviipi an<l Siinlanu were l wo brothers an<l thcy descended 
from Kuru. 

The M13h and the Purii{WS arc in agreement lo hold that Deviipi, (13ahlika), 
and Santanu were sons or PralTpa in the Kuru line or the Lunar race. They 
also hold that Dcvapi was prevented from assuming the kingship, as he was 
suffering from skin disease or leprosy. Therefore, he went into self-exile 
and Santanu became the king. The Vis and Uh however differ from the Epic, 
Ml and 130 and show their ignorance of Deviipi's illness and bodily deficiency 
and thus accused Santanu or usurpation of the cider's kingdom. Thus, the 
MDh, and all the Pur:J{WS do not speak of Dcviipi's holding an oflicc of 
priesthood for San la nu. 13arring the Epic (M13h) all other sources say in agreement 
that assumption of the kingship by Santanu was followed by a 
twelve-years-long-drought. Thus, as a rcmedr lo drought, it is natural to 
hold a sacrilicc. The Vedic texts arc in agreement to hold that such a sacrilice 
was dclinitcly held and it was presided over by none other than by Dcvapi 
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Ar~\i~c!Ja. 

There is no doubt in regard lo penance and austenlles resorted lo by 
Dcvapi. All the Epico-PuraJJic sources pronounce it uniformly. They also mention 
Ar~!i~er:ia as a seer, a ma11trakrt and a gotrakfira. 

All the Vedic texts (RV, Nir, DD, Sarva) hold that Devapi himself was 
called Ar~!i~e1Ja, 'son of B.~!i~e!Ja' or 'dcscend:.mt of B.~!i~er:ia'. Yuska says 
that Devapi Ar~!i~el)a and Sanlanu were brothers and they descended from 
Kuru (Nir 2, 10). So also Saunaka asserts that Dcvapi Ar~!i~cl)a and Santanu, 
'descendant of Kuru' were two princes among the Kurus (IJD 7, 155) (Mark 

the wording of Saunaka). Although the Epic and the PuriiI}as give separate 
statements in regard to Devupi and Ar~!i~c1Ja, while in a solitary passage 
of the MDh (9, 38, 31)-'Y". Ar~!i~crJa is called Kauravya, 'descendant ofKuru'. 
In the next stanza (V. 32) Devapi is said to have allained Driihmanhood 
through severe penance. This lends support to the Vedic evidences, which 
assert that Dcvapi was a Kuru prince who later became a riijar~i. However, 
the genealogies of the Lunar race (i.e., of the Kurus) given in the MDh 
and Pur;J~ws say that Devapi was son of PralTpa, and they d.o not mention 
'B.~!i~cl)a' anywhere. Now the question arises, 'why then Devapi is called 
by the patronymic Ar~!i~el)a' '! Dul Ar~!i~c1Ja is mentioned in the lists of 
gotras and pravarar,•;1's of the Dhrgugai)a.50 

The names of gotras and Pr:.iv:.iras arc secondary derivatives, derived 
from the orginators' names (e.g. l3hrgu I l3hargava; I3haradvaja I l3haradvaja; 
Vasi~!ha I Vasi~!ha etc.). Thus gotra or pn11':.ira name Ar~!i~e1Ja delinitcly 
resulted from B.~!i~c1)a. He was probably a sage and descendant of Dhrgu. 
Dcvapi might have been admil!cd by him in his fold. The young prince was 
a teenager when he went into self-exile and he is said to have studied Vcd:.is 
for some lime before resorting to severe penance to allain DrahmaiJhood. 
Thus, as he was admitted by B.~!i~e1Ja, a Dhrgu sage, Devapi was called 
an Ar~!i~e1Ja (by adoption). This makes us remember the cases of Sunal.1scpa 
and Sunohotra. Doth of them were A1igirasa, and later became Vaisvamilra 
and Dhargava respectively by way of adoption. Thus, Dcvapi Kauravya also 
became known as Devapi Ar~!i~e1Ja. He was found very affectionate lo the 
Pal)c)avas. Probably he came to know that they were descendants of his beloved 

brother Sanlanu.51 

It now appears that Deviipi Ar~n~e1Ja was none other than the cider 
brother of Santanu Kauravya. And thus it appears to us that the h)1nn (RV 
10, 98) was also composed during the rule of Santanu. Dvaipayana, Veda 
Vyasa, son of Parasara, is traditionally known to have systematically compiled 
and arranged the hymns of the four Vcd:.is during the rule of VicilravTrya 
or PiiIJ4u if not later. It is said that the great war of Kuruk,c;ctra was fought 
37 years prior to the dcalh of SrTkr~na Yadava, that marked the starting 
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point of the Kali-age and era at about 3102 IJ.C. Al least four or five generations 
prior to the war Devapi might have seen the hymn (RV JO, 98). Thus, 
its probable date is 3102 + 37 + (30 x 5) = 3289 D.C. Such an historical 
method may probably be pursued to determine the hitherto unsettled question 
of the age the Vedic hymns. We believe, this process is safe and logical 
also to solve the problems of the date of the Vedic hymns. 
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mITS'Rl 11~~q(fq llVITfi'r: m: ~kr:J: I 

YtHC:ql'ilfl $j ~ ~ II 

fufu~ ${ ~ Y\Jllfll: ~~Cffil'GT I 

~121' ~: ~ tl YW~ II 

"f ~'1Pref [q ~)q)tttlct~: I 

~fl)QJJf?r a ~ rt~ r<!<ll{ II 

ITTff(f tl ~)s'Cffi 311~ ~ ~hl"J: I 
~ ilW1 ~ ~ftaJ qyfcfcmfCT q211fctf?t: II 

20. MDh 1, 89, 45-47; 1, 90, 52-54; 5, 147, 17-28. 

21. Vis 4, 20, 4-9. 

22. Dh 9, 22, 12-17. 

23. Ml. 50, 39-41. 

24. Read: 
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'lfii:RR: ~ ~ii ~ "fTlf I dflll'ifll ~ qlfWfl: I ~: !IBlti 
"fTll I Y<ltq: ~ ~~~ ~ "fTll I d"flli g:;llj((4JC:ql'11'<'1 ~ ffifj 
~ 'i)ffl I ~rq: ~ <fR'f ~ yfcfihT I~ ~S'lfCI(( I ~~Jl 
~I 

cf : MUh I, 89, 52-54 : 

Yefl~ ~: g:;tl: ~ -imrcfq I 

~fit ~i(JJ~ ~'l! JIITT2f: II 

~iq~ \I®"J\if ~i wf~q-fl!J I 

~ffi:!'l! .,ty AA ~'l! JIITT2f: II (?) 

25. Read: MUh 5, 147, 17-18: 

~r~ '1elct\J11&11(G)cft \!l\iFff't1'1: I 

mfit.p: ~ ii ~:y~ "@: II 

41'<1J1114C:l1i ii Wm: ID~: I 

:w'fqf ~Ai ctcnf'~: II 

26. Read : Mllh 5, 147, 20 : 

~ @tit 'lJIBT ~hf-i)'l! ~: I 
fit°l.ITT if ~ (fqf ':rf%-ctRf 'ielr'111'{ II 

27. Read : MUh 5, 147. 21 : 

3f2f mm~ i41<lffcl'l: I 

WmRfi'rqcm2f C61'<:q('il'tt ~TW-rCI': I 
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~ if vrctffUr <ill'<<ll'11'<1 ~ II 

28. Read : Mllh 5, 147, 22, 24-25 : 

tf ifm1JTT~ ~~tf ~'<\11114~: m I 

'1Cl f.rciR<ll'1i~lq'<fi'ltftr-r{ II 

* * * 
qci ~ ~: ~'CJ~if mSllCIQ_ I 

fYir: ~ ~t<::q•c;)qo1 ~: 11 

~~~~~:I 
~ ~ :rim3" ~'CJ1. ~Q"lll: II 

29. Read Mllh 5, 147, 23; 26-28 : 

'<1 ~ g :rI~UJll I 
~~s~~~Jfcra~ll 

* * * * 
mr: Y«l"f2ffiK!m-t1 J.ml<tJt1JJ!Rk1: 1 

~ cj '!ci ~ ~: ~ CFll( II 

~ '11QC1g;<'l ~ ~ ~~ I 
~ q~ IDtftlFl 3'<'ii%'1C( II 

611~4'1 ~: ~ktjclTCbfc1~: I 

~aj~ XT\iFl ~ '<1'1<l'1Cbl'<<lC( II 

30. Read : ~ft!~: <liRur: ~Kci ti~: I 

(f{Rfl ~ '<rvR. YTTf<IT1f?R:rni::r: II 

fu--~W '<l\iifQ~fQ~'tJ ~: I 

Sll~ ~ ~ fct~rfif.:ir ~: 11 

3L Read : M13h 9, 39, 3-10. 

~~~l~:I 
~~~~~'(([:ii 

~ ~ ~ C[fl(ll f.KliitCI t! I 
fllilli'f 'fflfl'f~ 111Q ~ fcl~rt qc)- II 

'<1 f.t~ourRm) '<lvi'<"<l4'<-~)q rn: I 

ITT!l ~ "ff4"f!T cR mt<:r ~Gl1jl:l'ili II 

'<1 ftrur-:t cRgm~tf ~~: I 
~ (ft2f CRi'l YTGfC( ~;)q '<j'li5lcl41: II 

Jrffl:tffi)2f ~ J!UYlJfcl JfRCI: I 

JnW!f crrf-ll~ ~ Yrt1'rfct ~ II 

~ ~ \jflWf ~~ ef-t: I 



~~:tr~:~ll 

32. Read : 3, 155, 88-89 : 

~~ irwilw ~w ~:: 1 

Jfl~ ~tRrwl G'i~ II 

33. Read Ml3h 3, 156, 1-3. 

34. Read MDh 3, 156, 4 : 

3i"il\i1111(( tr w&r~ !jf.'lR°~1 il'iytll I 

qruit; ~ ~.'3)8111f<k11i?tfc'i ~ II 

35. Milh 3, 156, 5-14. 

36. Milh 3, I 56, 15-20. 

37. Ml3h3, I57, II: 

3flfetluiT-wf c)qi cmaT ~ '16k'111'"{ I 

~ ~ 11ffil: q~lffii ~ II 

38. Read Vis 4, 20, 4 : 
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~:. ITTIW ~:. ~q](( ~:. ~ ~-~-OJli::cilCfl°ti$1J';lll: 
~ OJ1I3: I ~~ ~ fcr4~ I 

Note the variation of the spelling of the name of Santanu, i.e., 
Santanu. 

39. Read : Vis, 4, 20, 5 : 

~ll"df!CJrflqR'Ril<Rl. I 31zi ii' ~ ~~: ~ ifi<IB I 

zi zi Cfm'Rli "fl!~Tftr ~f iftcAi:'lfa tr: I 

wl%flffr ~ Cfllfurr ij;r ~fRl:!: 11 

cf. Mb. 50, 43, l3h 9, 22, I4. 

40. Read : Vis 4, 20, 6 : 

~ ~ ~ ~~ffUr ~ ~ crcr4 I 

41. Read : Vis 4, 20, 7 : 

ITTf WT~efcRT~riffl~ XT\i1T !Ill~ I 0111 ~w((-1TI: ! C/i'Ft I c; ff'ii ~ ~ ~ crcffi!r, 
Cfi't l'flITCRJ'Cf ~ffr· 1 cf ~: - ~ asiJll>JCIPiMlll ~. qftrm ~ 

~: I tr g1«111~1"U'IC{ - f<h" '11lT fcltfll'i?tffr I -a- ~: - ~ ~ 
~~~ mqq: ~ ~. ac:ci4a1. ~ ~ ~ ~ 
l'f~gcRurr~l'fflTROJT ~u-4 qqff<R Elc:<11c;fclx)tr<ItfiR: !PirFvraT: 11 

42. Read : Vis 4, 20, 8 : 

~qfc'igiNI gf<&cfc:fcl'<ll:l'll•lf1f11Raq0Jq(I II 

43. Read : Vis 4, 20, 9 : 
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~ i.J ~TRfj~~~~~ wltiJDll1!l~ 31!l\11'!1'1ll\JGl11lll'<oti 

\ifllfll' I GGT~IW ~ ~f~"l:l'CIT./2j: I ct ilm'UfT 4GCJ1Glj%1f.'l cmTfu 
~ cp-@i[?jf<'r 3!$Jf% CFJ3: I 3TfITCffi:t cR<ITGf<R~ 
ill1IB I cld'h') wmorT: ~lhlfil:, 3IJ1l"m m ~ I 3kl'i'll~f.'l"lrll'1, Y'URT 

C(Cll'<iltl11<,!~fq:, qla"ills111\ 3111R<lilct'i"ffictCtGCl"tl1<i_qufl~ I qfM" ~ ~ 
qftc)ti 1TCIRJ, ~: ~TRfj: '!"Cl~!''!'il'kll '<l\ll'i<fl>ilC( I 4Gct1Gfcl'<)~qiflhll'<Ulaji°ld 
i.f ~s~ URf~ ~qfCl~~f.'IUffll q-qtf 1"flTCIF( ~:I 

44. Read Uh 9, 22, 17 : 

~ "ll'Mlffi~ <flctlq!J('i'll~: I 

er : Dh I 2, 2, 3 7 : 

~rf{t: ~RR)U~~~~: I 

Cb C1 I q !I I '1 3IIB1Cf 'l"NlJ)"irr;rc;rr~ II 

45. Read the relevant verses only : 

~ctr~ fJ}qumr: ~~: 1 

* * * * 
~~tf11~11 

Mt 50, 39, 41. 

46. Mt 145, 99 : 

'3CIT s:?J VflR"ffi W 4c:': 'ti I '< N cth12.fT I 

3TJft!tlUfAUWA~<T ~ (~ ?) fr~tRI': II 

47. Read: Mt 195,.34: 

311fe4urr 71r~fi'rw ~f.:'Rcr i.f 1 
31f{flf~2Jl~fil: q:yrrrifllf: clnRffir: II 

also: Mt 195, 35 : 

1fi'lf u:rq.:r *r 311"'1Cl11h12)cr "ti' I 

31lfe°~~ll): Y<Rf: q.n1cflR'ia1: 11 

48. DD. 2, 32, l 04-6; 3, 67, 6. 

49. Va 92, 5; 91, 116. 

49a. Read the passage in the Fn. 30 above. 

50. USS p. 5; APSS p. 1; Lang. SS p. 4; ASVSSP 10, 8; Mt 195, 34; 

35. 

51. Read the passage quoted above in Fn. no. 34. 
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NEW LIGHT ON THE CAULUKYA KING JAY ASIMHA IT 

II. G. SHASTRI 

The Caulukya Period is regarded to be a golden period in the history 
of Gujarat. It marks the dominant rule of two Caulukya dynasties which 
reigned from Anahilwad Patan in North Gujarat. The first dynasty founded 

by Mulariija I reigned from 942 to 1244 A.O., while the second dyna~ty, 
which hailed from Vaghcl, held power from 1244 to 1304 A.O. The genealogies 
of the Caulukya kings include two Mulariijas, two 13himadevas and two 
KarQadevas. King Jayasirhha, popularly known as Siddhariija, is the most 
celebrated king of the Caulukya lineage. Recently we happened to learn that 
there also nourished King Jayasiri1ha II, who claimed to be Abhinava Siddharaja 
(i.e., New Siddharilja). 

King 13himadeva IJ, according to Prabandlw-cintii.ma~u: reigned for 63 
years from V. S. 1235 to V. S. 1298. 1 Dul his reign seems to have been 
interrupted by that of Jayasirhha ll for several years. 

IlhTmadeva Il is known to have issued grants of land from V. S. 1256 
( 1200 A.O.) to V. S. 1263 (1207 A.D.)2. The land granted in V. S. 1256 
was situated in DaQ<)ilhi Pathaka and that in V. S. 1263 was situated in 
Gambhuta Pathaka. The grants introduce the king as endowed not only with 
the usual imperial titles Paramabhaf{ilraka-A1ah:iriijfidhir;Jja-Paramc5vara, but 
also with the additional distinct title or Abbiiia1,a-Siddlwraja. He is not known 
to have issued any grant of land after V. S. 1263 till V. S. 1283 ( 1226 
A.O.). 

During this interregnum King Jayasirhha II issued a grant of land situated 
in Viiulau (Valauya) Pathaka in V. S. 1274 ( 1218 A.D.)3 and another grant 
of land situated in Varddhi Pathaka and Gambhutii Pathaka in V. S. 1280 
( 1223 A.O.)~. As the pathakas mentioned in these grants issued by king 
13hTmadcva II and Jayasirhha II lay in Siirasvala Ma1.1<)ala, the home-province 
of the Caulukya dynasty, it is evident that Jayasirhha II usurped the throne 
of DhTmadcva II between V. S. 1263 (1207 A.D.) and V. S. 1274 (1218 
A. D.). The upper limit of the reign of the usurper falls between November 
12, 1209 A. D., the date of the Royal Asiatic Society Platcs5 of the reign 
of Dhirnadcva II and February 24, 1211 A.O., as the Piplianagar grant6 issued 
by the Paramiira King Arjunavarman of Malwa on that date refers to his 
victory over Jayasirhha. Thus the event may be dated about 1210 A.O. The 
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lower limit of the reign of Jayasirhha II lies between V.S. 1280 (Kadi Plates 
of Jayantasirhha 7 ) and V. S. I 283 (Kadi Plates of 13h1madeva Jl8

). Roughly 
it may be put in V. S. 1281 ( 1225 A.O.) or V. S. I 282 (I 226 A.O.). Accordingly 
Jayasirhha II seems to have reigned in North Gujarat for about 15 or 16 
years (circa 12 IO to 1225 or 1226 A.O.). 

Now let us review the career of King Jayasirhha II. According to the 
Dhar Prasasti, King Ar junavarman of Malwa vanquished Jayasirhha of Gujarat 
in the valley of the Parva Hill (Pavagadh) and captured his daughter JayasrT.9 

It indicates that the sway of King Jayasithha II presumably extended as far 
as the Pavagadh Hill in East Gujarat. It is not known whether the Paramara 
king of Malwa retained his sway over East Gujarat after this invasion. 

Dhutiya Vasana Plate of King Jayasirhha 11 10, dated V. S. 1274, records 
a grant of land issued by King Jayasimha II. It enumerates the genealogy 
of the Caulukya kings, MCilaraja I lo 13hTmadcva II, all endowed with the 
three usual imperial titles. Herc Dhimadeva II is also introduced as 
Diila-Narayal)a-avatara (an Incarnation of Young Naraym.ta). All these kings 
arc here introduced as meditating on the feet of their respective predecessors. 
King Jayasirhha II is, however, introduced as simply 'thereafter', excluding 
obeisance to his predecessor. The grant gives no hint about his relationship 
(if any) with 13himadcva II. The royal donor is endowed with not only lhc 
usual imperial titles Maluirajiidhiriija, Paramdvara and Paramabhaffiiraka but 
also with the additional title Abl11iwva-SiddlwrJja. In his eulogy King Jayasirhha 
II is then introduced as a Great 13oar that uplifted the entire land submerged 
into the water of the ocean of adverse times, the sole rain blossoming the 
seed of the Gurjara land consumed by the forest-conflagration of misfortune, 
the terrible wind blowing off the lamp of red lead of the wire of the lord 
of Garjana (Gazna) whose rise was invincible, and wielding a halo of heat 
for the calamity from all sides. Thus, King Jayasirhha U is said to have uplifted 
the Gurjara kingdom which fell a prey to calamity. He is also credited with 
his successful encounter against the king of Gazna. As the second plate of 
the grant is missing, nothing is known about the recipient of the grant. The 
particulars about the land given in the grant, too, arc lost in the missing 
plate. However, from the particulars about the officers addressed il is learnt 
that the land lay in Vaulau Pathaka. Vaulau is obviously Valauya represented 
by modercn 13alva in Palan Taluka of Mehsana District. The grant was issued 
in the month of Asvina (September-October) of V. S. 1274 ( 1218 A.O.), 
the particualrs about the lunar day being missing in the second Plate. 

King Jayasiihha II issued another grant 11 of land in V. S. 1280. The 
genealogy given in the grant is almost similar lo that given in the earlier 
grant, with the attribute Umfipnti - Vnralabdha-prasfida added before the name 
of each king. References to King l3himadcva II and King Jayasirhha II are 
linked by 'thereafter' an<l 'in place.' King Jayasirhha is here introduced as 
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Jayantasimha, while the royal donor signs as Jayasirhhadeva in his autograph 
given at the end. In both the grants issued by Jayasirhha II, the epithet 
Ab/Jinava-Siddlwrilja is transferred to Jayasirhha II, retaining the epithet 
Bfila-Niiriiya1p1-avatiira for 13himadeva II. The royal donor is introduced as 
Umiipati- Varalabdha-pra.s:Ida, indicating that like his predecessors he also 
professed to be a devotee of Siva. In his eulogy he is said to have acquired 
the riljya-Jak.~mf by her self-choice, been Sun-god with his very wonderful 
pratiipa, been illuminated by the expansion of the kalpa-vallf in the fonn 
of the Cauluka family, uplifted the kingdom which was submerged into the 
ocean of calamity, and revived the potentiality of the Gurjara kingdom. The 
king is here introduced as staying in the capital of A1;ahilapura and endowed 
with the titles Ektiliga- Vira and Abhinava-Siddlwriija. The grant was made 
on Tuesday, the 3rd lunar day of the bright half of Pau~a in V. S. 1280, 
corresponding to 26th December, 1223 A. D., on the sacred occasion of 
Uttariiya!Ja. The edict records the grant of the village Siimpiiviit;fii in 
Vardhi-Pathaka and two pieces of land pertaining to Qoc)iya-pa\aka from the 
village of Se~adevata in Gambhuta Pathaka. The grant was issued to the temples 
of Analesvaradeva and SalakhaQadeva, built in SalakhaQapura by LOQa-pasiika, 
the successor of the Caulukya RaQaka Ana. Ui1:ia-pasiika is Lavai:ia-Prasada, 
son of RiiQaka ArQoriija of the Vaghela branch of the Caulukya family. Thus, 
this grant gives an adtlilional title of Ekflliga- Vira for King Jayasimha II, 
introduces the king with his capital al Ai:tahilapura (i.e., Anahilwad Patan) 
and having sway over Varddhi Pathaka antl Gambhuta Pallaka, both of which 
lay in Silra.svata A1a~1t;fala, the home-province of the Caulukya kings. 

From these two epigraphic records it becomes clear that Jayasimha II 
usurped the throne of 13himadeva II, assumed the three usual imperial titles 
and, like 13hTmadeva II, claimed to be Abhinava-Siddhar~ija. He belonged 
to the Caulukya family. He had no direct relationship with 13himadeva II, 
but seems to be a scion of the Caulukya dynasty. Young llhimadeva was 
a weak sovereign; and his ministers and fcudatories asserted their independence 
and tried to distribute his kingdom 12

• The Caulukya dynasty was losing its 
power and prestige in Gujarat and the adjoining territories. II was under 
these circumstances that Jayasirilha usur.petl the throne of Anahilwad Patan, 
assumed the reigns of government and undertook to uplift the royal glory 

of the Caulukya dynasty and the kingdom of Gujarat. In the present stale 
of our knowledge it is not known how he planned and accomplished this 
achievment. He proved to be a virile hero, deserving to be favoured by 
royal power and prosperity. The title of Abhirwva-Siddharfija now got 
transferred to Jayasirilha II, who won the usual imperial titles. In course of 
time he also got renowned as EkiIIJga- Vira. Like his predecessors Jayasimha 
II was a devotee of God Siva and issued grants of land. The known edicts 
of the king recortl grants or land situated in the different pathakas of Siiras11ata 
Ma{1ifala, the home-province of the Caulukya kings. One of the grants was 
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issued to the temples built by Riii)aka Lavanaprasada in memory of his parents. 
Though he is introduced as Jayantasirnha in his edict dated V.S. 1280, his 
official name seems to be Jayasilhha which is given not only in his eulogy 
in the earlier grant but also in the autograph in the later record. The king 
must, therefore, be styled Jayasirhha ll, with a view to distinguish him from 
Jayasirhha Siddharaja. 

The epigraphic records of the Paramara kings of Malwa and the Sanskrit 
play Piiri)iita-mwijari indicate that King Jayasirttha II of Gujarat was vanquished 
by King Arjunavarman of Malwa in the valley of Pavagadh hill. King Jayasirhha 
I had vanquished Parnmara King Yasovarman and annexed Malwa into the 
Caulukya kingdom. King Vindhyavarman tried to recover Malwa but did not 
succeed. Like Vindhyavarman, his son Subhaiavarman, too, invaded Gujarat, 
but it was Arjunavarman, son and successor of Subhaiavarman who vanquished 
the Caulukya king in his invasion of Gujarat. He is said to have vanquished 
Jayasirhha U in the valley of Pavagadh hill. Dul the mythological presentation 
of his daughter JayasrT or Vijayasri, who is said to have risen from the 
Piirijilta-mwijari which fell on the chest of victorious Arjunavarrnan implies 
that the character of JayasrT was rather imaginary than historical. The annals 
of Malwa made unfailing references to the victorious exploit of Arjunavarman. 
It seems that King Jayasirhha rr endeavoured to encounter the invasion of 
Arjunavannan by marching up to Pavagadh hill in East Gujarat but met with 
a defeat in the encounter. This event gave pride to the king of Malwa and 
brought a blemish in the glory of the king of Gujarat. The hostile king seems 
to have recovered his Josi territories in Malwa but not extended his power 
over any territory in East Gujarat. The event seems to have taken place 
shortly after Jayasirhha II usurped the throne of Anahilwad Patan, say in 
about 1210 A.D. However, the new king consolidated his power swiftly, 
recovered the lost glory of the Caulukya dynasty and distinguished himself 
as Abhinaw1-Siddlwriija and Ek;JrJga- VI'ra after a decade or so. Dut he was 
not fortunate lo retain his glorious power for more than a decade and a 
half. The grants issued by King 13hTmadcva JI from V.S. 1283 ( 1226 A.O.) 
to V. S. 1296 ( 1239 A. D.) clearly indicate that DhTmadeva II succeeded 
in recovering his lost realm shortly after V. S. 1280 ( 1223 A.O.). The heroic 
King Jayasirhha II who had usurped his power and reignc<l for 15 or 16 
years vanished totally from the annals of the Caulukya dynasty. Like his 
rise, his fall also has left no data of its account. 
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RAMAY ~A PANELS IN EARLY CALUKY AN ART 

B. \'. SHETTI 

The story of Rama has attracted not only the poets and dramatists but 
also the artists for a long time. The scenes from RfunayaQ.a are depicted 
in an fonn since ancient times. The popularity of these art forms have also 
appeared in stone sculptures and other fonns in our neighbouring countries. 
Though in the beginning there were a few isolated examples, the sequence 
of events from the epic have come into existence from the Gupta period 
onwards. 

Let us briefly review the origin and development of depiction of Rama 
story in Indian art prior to the early Crrlukyan period. A terracotta of Sunga 
period (2nd cent. ll. C.) from Kausambi, U. P. depicts a grotesque male 
carrying a female in distress. This has been i<lentilicd as RiivaQ.a abducting 
Sita. Representations of ~~yasp'tga appear in the Sui1ga period panels from 
Ilharhut and also in the Kushii1.1a sculptures. Some scholars have interpreted 
two panels from Nagarjunakonda as representing scenes from Dasaratha Jiitaka 
showing Rama and Sita going to forest in ascetic garb and Dharata meeting 

Rama at CitrakuJa. A panel from Paunar near Nagpur of the Vakii!aka period 
depicts Vali-SugrTva fight. The tcrracollas from Gupta temples at Sahct-Mahct, 
Dhitargaon and Aphsad as well as stone sculptures from temples at Deogarh 
and Nachna Kuthara depict numerous scenes from the Ramayal)a. 1 

In the early Cillukyan art the earliest representations from the Ramii.yaQ.a 
arc seen at Mangalcfa's Dadami Cave Ill <lated A. D. 578. The story on 
the adjoining back wall shows Hanuman and Afokavana in the first part, 
Garu~aru~ha Vi~r:iu in the middle part and Rama lighting with rfik~asas on 
the back of Hanumili1 in the end part.2 On the soutli and west side base 
of the Upper Sivrrlaya (c.600 A. D.) at Dadami there arc panels of (i) Rama, 
Sita and Lak~mar:ia in a forest (ii) SiirpaQ.akhii. muklwblwriga (iii) Destruction 
of Khara and Dusha1Ja (iv) Ravar:ia and Marica (v) Abduction of Sita (vi) 
Mii.rTca's death (vii) Hanuman destroying the nJ.k~asas in A5okavana (viii)' Waking 
of Kumbhakarr:ia (ix) Rama and Ravar:ia in battle (x) KumbhakarQ.a's light 
and death. Of these panels the scene of waking of KumbhakarQ.a is of special 
interest as it is very rare. This representation in more elaborate form is 
also seen at the Siva temple of 9th cent. A. D. at Prambanan, Indonesia.3 

At Mahakii!dvara temple (c. 600 A. D.) at Mahakuia on the north side 
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wall has battle scenes, whereas the south and west sides show panels of 
abduction of Sita and sorrow of SILa. 

Al Durga temple (7th cent. A. D.) al Aihole on the north side of adhi$/hiina 
is the scene showing Guha taking Ri1ma, Lak~marya and Sita in a boat. South 
side of the adhi,'i//Jii11a shows Raval)a with Mandodarl sleeping and Hanuman 
in Lar'tka with women.'1 

An inscription of the Piipanatha temple (c. 720-735 A. D.) al Pattadakal 
mentions an architect named Reva~i Ovajja, grandson of Silemudda, who 
describes himself as a member of the jiiti of the Sarvasiddhi iicfiryas. He 
calls himself as the maker of the southern side of the temple where Riimayal)a 
scenes are depicted. There appear scenes of (i) Dasaratha and Vasi~tha (ii) 
Visviimitra takes with him Ri1ma and Lak~marya (iii) Rama kills Tii!a.ka (iv) 
Dasaratha offers oblation to Agni (Putrakfimc!ffi Yaj1Ja) (v) Dasaratha offers 
piiyasa to Kaufalya (vi) Dirth of Rama (vii) Visvamitra leading Rama, and 
Lak~mal)a to Sitii's SVilJWiJ11ara (viii) Riima, Sita and Lak~marJa going to forest 
(ix) Lak~marJa cuts off the nose of SOrpal)akhii. The inscription here bears 
the sculptor's name 'l3aludeva' (x) Rama fights with K.hara and Dii~arya and 
other demons (xi) Sorpa1Jakhi1 complains to Riiva1Ja (xii) Ravarya confers with 
counsellors (xiii) Sit:1, Rama and the golden deer Marica (xiv) Riivarya abducting 
Sitii (xv) Raval)a kills Japyu (xvi) Viill-Sugrlva fight and Rama's confusion 
(xvii) Killing of ValI (xviii) Construction of bridge.5 

The inscriptions on the panels identilied the characters and the events 
depicted here. This made even the common man to understand the story. 
The names like Suppaniigi (SOrparyakha), LakkarJa (Lak~marya) in label 
inscriptions indicate that the artists were of Karnataka region. 

The scenes on. the eastern wall include (i) Army of the V:inaras (ii) 
Monkeys alluck Indrujit and KumbhakarrJa (iii) Viblll~arya, Lak~marya, Rama 
and Hanumiin (iv) VJ11ara army attacks Rava1Ja ( v) Coronation of Rama and 
Vibhl~ar:ia.6 

The Lokesvara temple at Pattadakal, now known as VirOpiik~a is the 
largest of all early Calukyan temples. An inscription on the eastern gateway 
explains that the temple was built by Lokamahiidevl, the chief queen of 
Vikramiiditya II lo celebrate his three conquests or Kanchipuram, capital of 
the Pallavas. The temple was built following the third conquest in c. 740 
A. D. The Riimiiya1Ja scenes on the 111a~1<;fapa pillars include (i) Lak~marya 

cuts off nose (mukliablwriga) of SO.rpar:iakha (ii) She complains to Riivarya 
(iii) Riivar:ia and Marica (iv) Abduction or Sita ( v) Ravurya-Ja!ayu 's fight 7 (vi) 
Sorparyakh:1 drowning in a river (vii)) Monkey army in baltle (ix) Sitii's trial 
by lire. The most impressive depiction is the light bet ween Riivaz:r.a and Jatayu 
on the outer wall which is repeated later at t11e Kailiisa temple at Ellora.5 
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The Trailokdvara temple at Pattadakal, now known as Mallikarjuna, was 
built by the junior queen TrailokyamahadevT of Vikramaditya II around c. 
740 A. D. Herc the Ramayarya scenes depicted on the maf}cjapa pillars include 
(i) Surparyakha complains to Ruvarya (ii) Rlima kills MarTca9 (iii) Ravacya abducts 
Sita (iv) Search of Rama and Lak~mai:ia for Sita (v) Rama's grief (vi) Ravacya 
and la!ayu. 

The Visvabrahma temple (c. 690-695 A.O.) at Alampur in Andhra Pradesh 
has Rii.rnayacya scenes on mwu;!apa pillars depicting (i) Abduction of Sita {ii) 

Riivai:ia and Ju!ayu. 10 

These examples clearly indicate how much popularity Ramakatha had 
in ancient times. Though the scenes arc not elaborate, they eff ectivcly narrate 
the events. 

Notes and Ref crcnces 

1. P. 13anerjee, Rama in India Literature, Art & Thought, Delhi, pp. 23-26. 

2. K. V. Sounderajan, Cave Temp/cs of the Deccan, New Delhi, 1981, 
p. 72. 

3. 13. V. Shelli, 'Waking of Kumbhakarcya - Sculptural Depiction', in 
Archaeology and Art (Krishna Deva Felicitation Volume), edited by Chilla 
Ranjan Prasad Sinha and others, Delhi, 1990, pp. 305-306. 

4. A. M. Annigcri, Ai/10Je : Sanskriti .Matlu Kale (in Kannada), Dharwad, 
1974, pp. 36-37. 

5. A. M. Annigcri, A Guide to the Pattadaka/ Temples, Dharwad, 1961, 
pp. 45-46. 

6. Ibid. p. 46. 

7. Ibid. p. 17. 

8. S. Rajasekhara, Early Ch:iluJ...y:.J .1rt :1t .-1;/10/c, New Delhi, 1985, p. 183. 

9. A. M. Annigeri, A Guide to the P:J.ttadak:J./ Temples, Dharwad, 1964. 

p. 28. 

10. D. Rajen<lra Prasad, Temple Sculpture ofAnd/Jradcsh, Hyderabad, 1978, 
p. 25. 



• 
MINOR INSCRIPTIONS OF KHAJURAHO 

A. K. SINGH 

Khajuraho possesses one of the most magnificent assemblage of amazing 
temples 1• The art and architecture evince phenomenal growth due to several 
factors including patronage as well as traditional skill of artisans. However, 
they could not receive due attention of the scholars as yet. The lack of 
foundational record virtually makes the matter complicated. While large 
inscriptions have mostly been studied in detail, no systematic study seems 
to have been pursued for documenting and analysing no less important evidence 
encountered in the minor inscriptions and graffiti at the temples, or in the 
quarry, or al working sites, or engraved on the various architectural members 
lying loose at site or in the contiguous area. In this regard an attempt has 
been made by the author. He noticed a number of minor inscriptions executed 
on the pedestal of the images, border of the panels, door-jambs, pillars and 
stone slabs which mainly contain information about the artisan, religious person, 
label and garp1 (working group or guild). 

In general, minor inscriptions comprise of personal names either individually 
or along with parents' names, designations, ga!Jas. Personal names engraved 
at the time of construction arc mostly of artisans and provide interesting 
and useful idea about the life patterns and carflsmanship of the artisan and 
mason as well as their specialization in building certain components of the 
temple. Deside these, labels help at identifying the depiction, iconograhic features 
and so forth. As for personal names, they arc )c,1 full or abbreviated form, 
such as Deja for Dcjvaranila, Jasa for Jasadcva/Kuke for Kukcga, and so 
on. Sometimes only the first letter is engraved like Sri Ja, Ma and Mi. In 
some instances one name is styled variously such as Dcvar:iada, Dcvfu)ada; 
Mahavira, Sri Mahavira, Mahavirasri, Sri Maharyada, Sri MahaQada, Sri 
MahaQadaga, etc. From numerical point, the earlier group of temples - namely 

· Variiha (c. A. D. 900-925), Lak~maQa and Visvanatha-bear more inscriptions 
than the temples belonging to subsequent period. Some mason-marks are 
also noticed which may be of those who were devoid of alphabet. A detailed 
analysis and study of these inscriptions is underway, basic information about 
the artists' and masons' names from Khajuraho and some tentative inferences 
drawn on the basis of the available information and preliminary analysis of 
the data arc being presented here. 

Patrons : The relevant epigraphs indicate a vigorous socio-religious movement 
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of temple-building, and their patrons and donors represented a cross-section 
of society from elite to laymen. The patronage was undoubtedly an important 
factor in the art of masonry. The architect built a temple on· behalf of the 
patron. It is the royal encouragement of the Candellas which produced many 
anonymous· artists who brought architectural splendour and sculptural grace 
at its zenith at Khajuraho. The foundational record of Lak~mal)a temple states 
1hat the temple construction was patronised by king Yafovarma.2. The patron 
of Visvanatha temple was king Dhanga. Beside kings, wealthier and religious 
nobles also came forward with gifts and donations for the construction of 
images and temples, or the maintenance of religious edifices. Most of this 
type of construction was made by the src~fhins of Grahapati family. Inscription 
of Kokalla (A.O. 1002) records the erection of two temples: one of Vaidyanatha 
by Kokalla and other (unspecified) by the first member of said Grahapati 
family. Dedu, Piihilla, Salhe, Paryidhara and others of Grahapati family also 
contributed to some extent in constructions of Jaina temples. The members 
of other famili....s arc also known to have constructed the images or edifices . 

. The image of Sanlinatha was caused to be made by one Candra and his 
brother, and that of 1-lanuman by Golliika. A Jaina image was caused to 
be sculptured by Src,'ifhiJJ Vivi and scf/Jfinl PadmavatT. Similarly, a maIJ<;lapa 
was constructed by Sa~ha. 

Acil"IJ'as : The names of some iicaryas arc mentioned on the pedestal of 
Jaina images or door-jambs of the Jaina temples, such as Maharajaguru Sri 
Vasavacandra, Kumudacandra (the disciple of the iiciirya Sri Dcvacandra), 
Kumaranandi (the disciple of Kirttimuni who himself was the disciple of 
Rajanandi Muni and who in his turn was the disciple of Ramacandra) and 
Sarvanandi iic;Jrya (the disciple of Ravicandra iiciirya who was the disciple 
of Dullabhananda ac;Jrya ). An inscription in Jardine Museum (No. 19 51) refers 
to a student of Candradeva Dha!apa. A Sadasiva image inscription mentions 
Bha!.5.rkka Sri Urdhasiva and an iiciirja (iiciirya) (Arch. Mus. No. 1098).3 

It is probable that some of these ;Jc;Jryas, styled as slhapaka in the silpasaslras4
, 

were the iiciilJ'llS in the art .and craft of architectural or sculptural works. 
Presumably, they used to help in the planning and designing of the temples. 

Sutradhara : The name of siitradh;Jra Chiccha, the chief architect,5 occurs 
· in the Visvanatha (Pramathaiiatha) temple inscription of A., D. 999, 6 who 

• is credited with its construction. In this inscription he is described as vijiifinin, 

viSvakartlii, siitradhara and dharmadhfira 7 showing dexterity in work attained 
by him. Chiccha of this inscription may be identical with Chicha of the Vya.ta 
statue inscription on the Lak~mai:ia temple (c. A. D. 930-950). It denotes 
the possiblility of sculptor's role played by him in the erection of Lak~mai:ia 
temple, who acquired operative experience and maturity of about a quarter 
century when appointed as master-architect in the time of Dhailga. The gradual 
evolution in art skill of an individual is recorded in the inscriptions of the 
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Candella king Paramardideva, where one Piilhai)a is mentioned as pitalahara 
in A. D. 1166,8 vij1Jilnin in A. D. 11739 , and vidagadahi vifrakarmii (a master 
of the art and craft) in A. D. 1176. 10 The s11pasfitras 11 also insist upon 
the high intellectual and moral qualities necessary for the chief architect due 
to his responsibilities : expected Lo plan and design an edifice and also execute 
it al every stage. The working hands are recorded in a Candella epigraph: 

"Dhaktya bhiivasya nu11am s11pisa (sa) rircsu k[la samuvcsa~1 

Svayameva Visvakannmii tornl}aracaJJiimimiim cakrc "12 

Sculptors and AfasoJJs : Several names and mason's marks are engraved on 
the pedestal of the images, border of the panels, door-jambs, pillars and 
stone slabs. It may be contemplated that those pieces of work were executed 
by the persons whose names they bcar. 13 Sometimes, names are inscribed 
only on the surface such as in the Parsvanalha temple the name of JayasTha, 
Jasyapala, Pnh::ma, Gana, Tisakcsa and many others. It seems that these were 
not only the scrapers of the related piece but also played an important role 
in the making of sculptures and construction of temples, which unfortunately 
are not specified. The artisans were assisted by a number of labourers as 
depicted on some panels. 

The names of some sculptors arc known from Khajuraho inscriptions. 
An image noticed by A. Cunningham in A.O. 1883-84 14 in the temple of 
Lak~minatha (now in the Jardine Museum, No. 1232) which contains a four 
line inscription, records that the statue of Garura (Garuc)a) was set up by 
the rupakiira Vena, the son of Vali A\amantai. Another name of rupaka 
(nJpakiira) Raviku is inscribed on the statue of Nataraja, now in Archaeological 
Museum (No. 549), Khajuraho. This Raviku may be identical with Sri Ravi 
who sculptured a rathikii of Lak~maQa temple. Similarly a statue of Viranatha 
was sculptured by a rupakiira Kumarasiha while two Adinlilha images of 
year 1215 (A. D. 1158) refer to the name of rilpakiira Riimadeva. Another 
instance of rupakiirn is mentioned in the inscription of Yasovarma where 
he is described as an engraver of the eulogy, however, the engraving work 
of the inscription entrusted lo a rupakiira indicates that possibly some images 
were also carved by him. 15 

Apart from the clear references to rupak:Ira it may be also contemplated 
that those pieces of work were executed by the person/s whose name/s 
they bear. The names of Asulhaga, Dhadau!Jil, Chichil, Dada, Dhadauga, Jajcga, 
Kaliiga, Sri K6\c, Udhiisi and Vavcrusri Nctaga, Nunaga, Pahasaga, Paratu, 
SrT Ravi, RitujasrT and others arc carved on many sculptures of Lak~maQa 
temple. Of these, the name of Sri Ravi who sculptured a rathikii, fixed in 
the northern outer garbbagrha wall of Lak~ma!Ja temple, may be mentioned 
in particular because he may be identified with rilpaka Raviku, the sculptor 
of the Na\araja image. Likewise, many god and goddess sculptures of the 
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Visvaniilha temple bear the names of Dcdara, Sri Dcsalaga, Sri Gahuvarii 
and Jasaraga, Sri Jasa and Sri Vaku, Sri Jasahara, Sri Jasyadina, Sri MahiiQadaga, 
Sri Pahasii, Sri Rclhiga, Sri Siddhiiica, Sri Udhc1Ja, Sri Vaghi and others, 
while those of apsarascs, 11yiila etc. possess the names of Sri Dcsala, Sri 
GaQi, Sri Jasadcva, Sri Jamcga, Sri Javoga, Sri Maha1Jada, Sri Manadhava, 
Sri SahaQiiga, Sri Vacharii, Sri Vaga and others. Pbusibly, they were responsible 
for the execution of many sculptures and panels of the Visvaniitha temple. 
Sculptors of Kandariyii Mahiidcva temple were Aja, Deja and Yavaja; of 
Yamana temple Viica!a; and of Duliidcva temple Viku. 

The artist's work continued lo the carving of letters. Visvaniilha temple 
inscription was engraved al first by Sirhga, who was a virtuous man and 
well-versed in lettering. Similarly, Lak~mal)a temple inscription refers lo a 
rDpakiira who engraved the eulogy, whose name is illegible. It is believed 
that the engraver used lo cul on the lines drawn by the scribe. In this regard 

the names kara{JJ"k.a Jaddha (son of Jayagu1.rn), kiiyastlw Yasapiila and Jayapiila 
arc met with in the inscriptions of Yasovarma and Dha1iga. The calligraphy 
of Khajuriiho inscriptions shows the excellence of engraver and the scribe. 
The lcllers of Visvaniitha temple inscription are compared as "having the 
shape of red lotus, Kumud:ikfitii{1i". They were skilled in writing and carving 
the Ku!ila as well as Nagari alphabets. 

Minor inscriptions throw welcome light on the life pattern and craftsmanship 

of the artisans and masons who created the embellished structures. Images 
were caused to be made by the incorporate group of several persons. Some 
of them were labourers, who brought stones from mountain and enormously 
helped the artisans. Artists' wor-k was also or varying nature, consisting of 
scrapping, smoothening, sketching, cutting and shaping. Some sort of 
work-division as well as corporate work was present as evident from different 
names on separate sculptures and joint names on single sculpure. For example, 
a statue of Lak~maQa temple mentions two names - Dadvaga and Jajcga, 
while a Parvati rathikfi shows three names, Sri Ko!c, Uddhasi and Vavcrusri. 
It denotes that a corporate work was undertaken onathe same image. Likewise, 
in Visvanatha temple some artisans worked jointly to create one statue; the 
name of Sri Jasa with Sri Viiku may be seen on the rathikii of western 

pradak,r;infi wall and Sri Gahuvara with Jasaraga on a rathikii of southern 
pradak,c;1~1ii wall. Apart from this, two gnviik.?·a pillars of Lak~mal)a temple 
bear the name of Malaga and Savadcvaga while their platforms mentioning 
the names of Jadaga and Vipiga may suggest some sort of work-division. 

The names of Sri Dapila, Sri Jamcga, Javidaga, Sri Manadhava, Naniiiga, Sri 
Tihara, Sri Vachariija and others arc frequently inscribed on the border of 
the panels, possibly suggesting their specialization in the panel-making. Artisans 
like Jakharhga, Loha!a, Savaga, etc. were expert in making panels as well 
as statues. There arc some instances where the same mason is referred to 
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in more than one images. For example, the name of Jakhaga finds mention 
on the statues of apsaras and Drahmii; anc.J Pahasiiga on apsaras and on 
a ralhika. This suggests that the same craftsman expcrLised in varied types 
of sculptural work. Dul a sculptor started his career by scrapping and 
smoothening the stone slab at some stages. It is further evident from inscriptions 
that a siltradhara or a rilpakara who constructed the temple also performed 
the engraving and other work in the beginning of his career. This sort of 
graduation has been noted in the career of Chiccha. Training made him expert 
in more than one type of job. One sillradhiira, Chitaku, is referred to in 
Ratanpur stone inscription of Kalacuri ruler Vahar (A. D. 1495). He is said 
to be well-versed in live sciences and could work on wood, stone, gold, 
etc. with case. 16 

Some female names like Gar:ii, Sajfiiyavii, Vaghi, ViighTsrTva, mentioned 
in the minor inscriptions suggest that sometimes whole of the family of the 
artist, including ladies and childcrn, was engaged in temple construction. This 
is evident also from the epigraphical records from other places. llijholi rock 
inscription of Cahamana king Somdvara (A. D. 1169) record siitradhara 
Harisirhha, his son Palhar.1a and grandson Aha~a who arc credited Lo have 
constructed the temple or Parsvaniitha, while Niiniga's son Govinda and Palhar:ia's 
son Dclhm:ia were the cngravers. 17 It confirms the hereditary nature of profession 
in which a person used to learn chipping and chiselling since the childhood. 
Some sculptures of Khajuraho 'arc identified as classes for the sketching where 
young sculptors were learning. 111 A few sculptures depict stone workers working 
on the stone anc.J the master sculptor (riipnkarn) preparing the preliminary 
sketches or b:.Jstalck/ws. 19 The artists were initiated by their ancestors in 
the art of building activities anc.J some or them became masters of their 
professions at the time of their prime. In their own turn, they handed over 
their skills to the coming generations. The process continued for generations 
till their patrons were able to give work for their skilled hands. Plausibly, 
there was lilllc distinction between sculptor and architect and one could attain 
highest proficiency in the work if he was talented. Dy acquiring experiences, 
they worked for a long time. For example, the abbreviated form of the name 
Pahasaga who mac.Jc an apsaras figure of Lak~ma1;a temple is engraved on 
a rathika or Visvanatha temple also. The name of Savadeva is inscribed in 
Lak~mar:ia and Visvanatha temples. One Vacharaja is mentioned on two panels 
of La.k~ma1;a temple, and in abbreviated form in Visvanatha temple. The 
same name again occurs on a panel of Kandariyii Mahiic.Jeva temple. Such 
instances arc numerous (sec list) which denote that the artisans continued 
lo work until their inability to work or death. 

T/Je Gaqa : Inscriptions reveal the artist as an individual as well as the 
part and parcel of the "group" or "class" lo which he belongs. Personal 
names like Nanaiga, Naraga, Navaga, Nctiiga, Nunaga and others show a 
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family or group relation among the artisans of the Khajuraho. It is also probable 
that the names suffixed with the letter ga and gal}a indicate that the gaIJas 

were known after the name of their chicf s. Besides, the obvious ref crcnces 
to gal)as arc also present. ParavaQa gal}a which belonged to Viplna is seen 
on a pillar in the western gaviik$a of the Lak~maQ.a temple. The north-western 
shrine of the Lak~maQa temple bears many inscriptions relating to the gal)as, 

as in the western part of the shrine there arc inscriptions: Ha 3 A 3 Mata 
gm;a, Sidha, Sadha gaIJa 7, Ha 3 A 15 sidha gal)a 7, and A 23 Mata gal}a. 
In eastern side inscriptions arc Ha 1 A 11 Anura ga{W, Ha 2 A 18 Savarara 
gal}a; northern portion bears the inscription Ha 1 Mata gal}a, Ha 3 Sara, 
Ha 2 A 1 Sanavaraga, A 23 Dhaita gal)a, Ha 1 ThavaIJa gaIJa, Sara gaQa, 
Ha 3 II (?A) 3 Sara gaIJa, TcmaQaga, while Ha 2 Savara ga1p1, A 23 Thavai:ia, 
Ha 3 A 9 Savara ga1ia arc engraved in the western part of the shrine (Figs. 
1-2). Of these, the name of Thavai:ia gar:ia is found mention twice and of 
Mata gal)a thrice. The slight variations in the spelling of some gal)a names 
may be due to the engraver's error and not because of the different gal}as, 

like Savargar:ia, SavararagaQa, Sarngai:ia, Sanavaraga; similarly, SadhagaQa and 
Sidhagal)a. Thus, it can be contemplated that the north-western shrine of 
Lak~maIJa temple mentions seven ga{Ja names, they arc Anura gal)a, Ilhaita 
gal)a, Mata ga{lil, Savara ga{Ja, Sidha gar:ia, Temar:ia ga{lil and Thaval)a gal)a. 
The meanings of 'Ha' and 'A' arc not clear; may be they are the abbreviated 
forms of some special group denoting their hierarchy. The numerical figures 
under these categories may be the number of persons under particular group 
who were busy in art activity, while that at the end of Sidha gal)a and I 
or Sadha ga{Ja is related to the number of ga{1a. Since the rcf crences to 
silpa-gal}a are not known in respective numbers, informations of the Lak~mar;a 
temple may add something new. 

Labels etc. : Sometimes minor inscriptions arc used as labels lo recognise 
the scene or sculpture. Such type of label inscriptions arc known even in 
earlier period from 13harhut where labels help in identification of the Jatakas 
and other scenes. As for Khajuraho temple labels, they arc of diff crcnt varieties 
(see List). The label on a musician panel is bhil<faja and another on a singer 
panel is lilIJaija. On a panel of worship scene (now in Jardine Museum No. 
1885) the people arc shown gathered for worship and the label is janata. 

On a panel of elephant the label is gajiini while on the panel of riders 
!able is sa11ilnJ. The profession like Mahiivata (driver of elephant) is also 
referred to on an elephant-man panel. A label inscription of A1afhasa is carved 
on the Duladcva temple which is called Kunwara A1afha. A lady's sculpture 
in the southern gaviik,\'a of Lak~marJa temple is important from the viewpoint 
that the lady holds a letter in her hand with an inscription reading /JavH1ijiinu/Ji 

(i.e., reading the invitation '!). The names of the tanks: Nanoratala and 
Scvarhsilgara arc executed on the pedestals of Sad:lsiva and Vi~Qu images 
now preserved in the Archaeological and Jardine Museums. The name $aju 
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finds mention frequently on the pedestal of the sculptures, may be it is the 
abbreviated form of Khajuravahaka or Khajuraho and used as a centre mark. 
Khajuraho was a famous art centre during the lime of Candella rulers. 

Thus information is now availbablc which can help not only to reveal 
the names and achievements of individual artists, but also contradicts the 
misleading comments like, "It is but surprising that the artisans who worked 
at them have not even left their names" 20

. More studies on the point may 
help in eroding the myth more conclusively. 
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* The paper was partially presenle<l al a Seminar on 'Art of Khajuriiho', 
1987. 
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similarly a sth:Ipaki.J also, knowing the silpa-sJstras and possessing all 
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in Vikrama year 1059. 13ut Cunningham's reac.ling the date as V. S. 1056 
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7. F.Kielhorn, "Stone Inscription of Dha1igac.leva of the year 1059, Renewed 
by Jayavarmadeva in the year 1173", Epigraphia /udica, I, p. 146, Verse 

60. 
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' Epigraphia Indica, IV p. 1 70, line 124. 

9. R.D. Hiralal, "Mahoba Plates of Paramardideva, (Vikrama-) samvat 1230," 
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60: "I take the single names which are found on many of the stones 
to be those of the masons who prepared them.'' 

14. Ibid., p. 65. 

15. Sometimes rupak;Jra had a very special place. Ratanpur stone inscription 
of Prithvideva (V.S.) year 1207 (CJI, IV, p. 488, lines 22-23) refers 
to a nJpak;Jra Dcvaga1,1a and mentions that he was the foremost amongst 
sculptors and his eminence was recognised to the extent that the sutradhara 
Sampula served under him when they made a temple of llilvapiiQi 
Mahadcva. 

16. Cll, IV, p. 556. 

17. El, XXVI, p. 111,28. 

18. C.Sivaramamurti, Indian Sculpture (New Delhi, 1967) p. I. 

19. Vidya Prakash, Khajuraho (llombay, 1967) p. 108. 

20. Jagdish Kinjalk, "Socio-religious background of the construction of 
Khajuraho temples," a paper presented at the seminar on 'Art of 
Khajuraho' in 1987, p. I. 

List of Inscriptions 

VARA HA TEMPLE : 

(Al Personal names : llhagra (northern inner wall), llhaisisa (eastern inner 
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wall), Dhaliiga (Variiha's pedestal and surface), 13hurasrl (northern inner 
wall), Gabhuli1ga (northern inner wall), Sri Ja (Variiha 's pedestal), Jasllivaga 
(outer wall), Jasavii (surface), Jusaga (outer wall), Kusaf:iiva (eastern inner 
wall), Maviiruga (western inner wall), Rahasu (surface, entrance), Sabhaisri 
(twice, inner and outer wall), Saha (eastern inner wall), Sahnili (outer 
wall), Sajiliyava (southern inner wall), Sasijaga (pedesta, Variiha), Savaisrl 
(western inner wall), Scvuga (outer wall), Sighagabhl (southern inner 
wall), Suharsa (outer wall), Valadvasa (outer wall), Var:iiyaga (outer wall), 
Vyahrliisa (outer wall). 

(Ill Label etc. : Sanprkabhaga (west-northern inner wall). 

LAKSMA~A TEMPLE : 

(A) Personal names : Asuthaga (Yamana, northern inner wall), Aviiyevaja 
(southern inner wall), 13habhalaga (western outer wall), 13hiidaur:ia (goddess, 
southern pradak~ii:ia wall), l3hanarhQa (southern gaviik$a), IJhanuja 
(elephant, northern jagati), Dhulaja (a lady between musicians, southern 
jagati), Chichii (Vyala, south wall and twice on western wall of 
north-western shrine), Chivarupa (southern antarfila pradak~i!Jii wall), 
Deda (Apsaras, southern pradak,'ii{Jii wall), Dadvaga and Jajcga (Dalarama 
or Niiga, western pradak$1{1ii. wall), Sri Dapila (elephant, ma!Jr;fapa outer 
wall), Dararaja (horse, eastern jagati), Dcharaja (elephant, northern 
jagati), Deva (southern wall north-western shrine), Dcvajadu (hand of 
a man, southern jagati), Dikasac,la (northern j:1gati), Dhaduga (Kicaka, 
southern inner wall), Dhajaga (Kicaka, northern gaviilq;a), Dhigavu 
(southern jagat1), GahctasrI (western outer wall), GaQc (southern outer 
wall), Gavaja (infantry, southern jagati), Ghaghaga (twice on the pillar, 
southern gaviik$a and on the wall or northern prndak,'i1i}ii), HaQalI 
(musician, western outer wall), Hari (horse rider, northern jagati, and 
on the western outer wall), Hikamaga (southern jagati), Jada (eastern 
wall or north-western shrine), Jad6ga (western gavfik,'ia), Jahariharga 
(elephant, northern jagati), Sri Jaja (southern jagati), Jajc (southern 
pradak,'i1{1ii wall), Jajcga (goddess, northern garblwgrha wall), Jakhaga 
(Apsaras, west-northern outer wall), Jakhaga1)a ( Apsaras, south wall), 
Jakharhga (Varui:ia, west-northern wall and on musician panel, western 
garbhagrha outer wall), Jakhana (Orahmii, south-western garbhagrha wall), 
JakhasrI (northern outer garbhagrha wall), JakhagaQa (god sculpture, south 
east corner), Javidaga (Varaha lady mitlwna sketch, southern jagati), 
Kakaga (pillar, southern pradak,•;1{1;J), Kal::iga ( Apsaras, western ga viik~a), 
Kalasak~a (Apsaras, south wall of southern shrine), Kanaja (horse rider, 
southern jagati), KanasrI (eastern pillar, northern gavilk$a), Kasapa 
(Apsaras, northern garbhag1ha wall), Ka!aga (Gajalak~rnI, northern inner 
wall), Sri Ko!c, UdhasT, VavcrusrI (Parvatl's rathikfi, southern inner wall), 
Ko!cga (surface, northern prad::1k,.,-1{1ii), Ku kc (1 wicc, mithu11a, southern 
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jagati), Kukega (southern jagati), Kulaga (elephant, northern jagat1l, 
KuQ"iya (on several stones), Kusada (northern wall, garbhagrha), Latunaga 
(western garbhagrha wall), LatuQaga (western garbhagrha wall), Sri Lcga 
(southern inner wall), Lohadavasri (Apsaras, eastern gavilk$a), Lohaia 
(Varaha, southern garbhagrha wall and musician, western garbhagrha 
wall), Sri Magyi (surface, mai;ujapa), Mahavira (musician), Sri Mahavira 
(on several stones), MahavTrasrI (on several stones), Malaga (pillar, western 
gavak$a), Nagasa (southern inner wall), Nagasri (southern inner wall), 
NaQaga (southern pradak$1~1ilpatha ), N:.maiga (musician, northern wall), 
Nanasri (northern inner wall), Naraga (southern inner wall), Navaga 
(southern inner wall), Nctaga (Vy:lla, southern garbhagrha wall), NetM 
(KalyaQ.asundara, northern allfariila wall), Niha!asrI (northern garbhagrha 
wall), Sri .Niluga (Agni, southern outer wall), Sri NthuQa (southern 
pradak$iIJfi wall), Nunaga (Parvali, western wall of southern shrine), 
Pahas.::iga (Apsaras, northern garbhagrha wall), Paratu (Lak~mi, southern 
outer garbhagrha wall), Phcda (west-northern outer garbhagrha wall), 
Pheda (southern outer garbhagrha wall), puyaiga (pillar, northern gaviik$al. 
Rai:tasrI (southern pradak;;ir;ii wall), Sri Ravi ( rathikii, northern outer 
garbhagrha wall), Ritujasri (Lady, southern gavilk$a), Sa"aga (twice, 
northern garbhagrha wall), Sri Sadhi (southern outer garbhgrha wall), 
Sil.hilc~ (north-western pillar of maluimapifapa), Samaiga (near the 
entrance), Samcga (elephant rider), Savadcva (southern outer garb/Jagrha 
wall), Savadcvaga (western pillar, southern gal'iik$a and on southern 
outer garbbagrha wall), Savaga (Agni, and musician, southern garbhagrha 
outer wall), Savagadhii (elephant, northern outer wall), Savaja (infantry, 
southern jagati), Savidaga (Varaha lady milhunasketch), Scruda (on several 
stones of the outer wall, north-western shrine), Sri Sidvaruva 
(Andhaklisuravadha, southern wall), Sirigataja (fighting elephant, northern 
jagati), Sri Suja (elephant rider, southern jagati), Sulujaya (southern 
jagati), Sri Tihara (musician, southern outer garbhagrha wall), Umavagarh 
(Matrka, southern pradak$i1Jii wall), Vacharaja (twice, infantry and 
pounding, southern jagati), Vadailli (southern inner wall), Sri Vadaiti 
(northern outer garbhagrha wall), SrT Vadyagabha (western garbhagrha 
wall), Vujaga (northern inner wall), Vakaraja (southern jagati), Vakasri 

(southern pradak,~·ipii wall), Vala (southern pradak$1lpl wall), Vamvadcva 
(eastern pillar, northern gaviik$a), Vanhaja (Rider~. western jagal~, 

VapaQaga (Mahi~amardini, northern wall), Varaka (eastern inner wall), 
VarapaQ.a (Kicaka, northern gaviik$a), Varapasri (Siva, southern inner 
wall), Vasudcvaja (northern rind southern )agar~. Vcruja (Riders, northern 
jagal~, Vipiga (southern gavak$a), Yavaja (southern jagat11. 

(D) Names with some dct::JJls : ParavaryagaQ.a Vipina Laja (pillar, western 
ga viik,'la). 
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(C) Gal}a : Ha 3 A3 Mata ga{1a, Sidha, Sadha gal)a7, Ha 3 Al5 Sidha 
gal}a 1, A 23 Mata gal}a (all on southern wall, north-western shrine); 
Ha I Al I Anura gal}a Ha 2 A 18 Savarara gal}a (eastern wall, north-western 
shrine), Ha 1 Mata gaIJa, Ha 3 Sara, Ha 2 Al Sanavaraga, A 23 Bhaita 
gaQa Ha 1 (?A), ThavaQa ga{la, Sara gal)a Ha 3 II (?A) 3 Sara-glll)a, 
TemaQaga (northern wall, north-western shrine); Ha 2 Savara gal}a, A 
23, ThavaQa ga!Ja Ha 3 A 9, Savara ga{W (western wall, north-western 
shrine) (Fig. 1-2). 

(D) Labels etc. : llhac)aja (musician, southern jagali), Chinutpaga (skull-bearing 
goddess, antariI/a), Dhigaja (elephant, northern jagati), Gajami (elephant, 
southern outer wall), Havihijanuhi (letter in the hand of Apsaras, southern 
gaviik~a), Lakhalaga (mirror looking Apsaras, southern garbhagrha wall), 
Magaia Sa!aja ( nuihuna, southern garblwgrha wall) Mahiivata 
(elephant-man, northern outer wall), Sasaja (horse and infantry, southern 
jagali), Savarii (Riders, eastern );.1ga1i) Savaraja (twice, horse-man 
mithuna, southern jagati and horse rider, western jagali), Siddharaja 
(beard man with umbrella, northern jagati), ViikataJ:i (education scene, 
eastern wall of south-cast shrine), tanaija (musician, southern jagati), 
Vanra (monkey, southern jagati), Vibhalaga (goddess, northern outer 
garbhagrha wall), Visarupaja (lady standing in front of a muni, southern 
jagati), Sri Gaja (elephant rider, southern jagati). 

PARSVANATHA TEMPLE: 

(a) Perso11al names : Dedugu (surface, nwIJ<fapa), NagiiQida (Mahavira, 
southern pradak,'ii!Ja wall), Tisakcsa (surface, ma!J<fapa). 

(b) Names with some details : Sri llhii!aputra Sri Dcvasarmma Cirarn Jayatul). 
(door- jamb), 13hii!aputra Sri Gollir)a (door-jamb), Sri llhaiaputra Sri 
Miihulal:i (door-jamb), Dhata putra Sra (Sri) Pithana (surface, maIJ<fapa), 
Sra (Sri) Gonakhitarh~ (surface, maIJcfapa), Om Gupunid~ilna ,Sri 
Jasyapalcna likhitarhJ:i (surface, maIJ¢apa), Maharajaputra Sra (SrT) 
JayasirhghakhitaJ:i (door-sill), Rajputra Sra (Sri) Jayasirhgha (surface, 
maIJ<fapa). 

GffAm'AI TEMPLE : 

Personal 11ame: Ncmicandra~ (on a stone). 

VISV ANATI-L.\ TEMPLE : 

Perso11al names : SrT Dhaiaga (northern pradak:'ii{ia wall), Sri Camihira 
(couple, northern pradak~in:I wall and on western outer wall), Dcdara (A~\abhliJi 
~oddess, western pradak$1{1ii wall), SrT Dcjvaranila (northern pradak~1{1a wall), 
Sri Dcpahija (eastern inner wall), Sri Dcsala (elephant, northern wall and 
on several stones), Sri Dcsalaga (god, southern pradak~iQJ wall and on western 
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outer wall), Sri Dcvadina (Apsaras, southern pradak~i{1ii wall), Sri Dcvai:iada 
(on several stones), Sri DcvaQada (on several stones) Sri Dcvfu:lada (on several 
stones), Sri Dcvar:iadcva (Gar:ic5a, southern outer wall), Sri Divar:iadaga (four 
places), SrI Gahuvara and Jasaraga (either side of pithikii, southern pradak~ii:uI 
wall), Sri GaQi (Apsaras, southern pradak~irJil wall), Sri Garur:ia (Umamahcsvara, 
southern outer wall), Sri Gatama (Apsaras), Sri Gatcmya (western adhi$/hana, 
garbhagrha), Sri Jagadcva (Apsaras and on a stone, southern pradak,'lil}ii wall), 
Jagrahasa (northern inner wall, garblwgrha), Sri Jamcga (elephant-camel fighting, 
northern outer wall), Sri Jasa and Sri Vaku (either side of a rathika, western 
pradak~iQii wall), Sri Jasadcva (southern pillar, garblwgrha and on the western 
wall of northern shrine), Sri Jasahara (Siva, southern pradak~il}ii wall), Sri 
Jasauga (southern garbhagrha wall), Sri Jasmina (eastern garbhagrha wall), 
Sri Jasyadi!Ja ( rathik.a, northern wall), Sri Javoga (elephant and infantry, southern 
outer wall), Sri Lakii.su (musician and dancer, south, balcony of mahamap<fapa), 
Sri Ma (Umamahcsvara, southern outer wall), Sri Madana (surface, ma!J<fapa 
southern pradak~i{1ffpatha), Sri Madrasri (northern wall, ardhama!J</apa), Sri 
Maha (western g<irbhagrha wall), Sri Mahar:iada (northern garbhagrha 
prad;ik,'li{1ii), SrI MaharJada ( Apsaras, western garblwgrlw wall), Sri Mahur:iadaga 
(13raluna, western pradak~i!Jil wall and on the northern outer wall), Sri Maka 
(on several stones), Sri Makhari (southern pradak$1{1ii wall), Sri Manadhavii 
( mithuna, western garblwgrlw wall), Sri Nanak a (western garbhagrha pradak.~iIJ;I 
wall), Sri Nibhakara (northern pradak$i~1ii wall), Sri Nita (western pradak?iIJii 
wall), Sri Nuja (Ilraluniir:ti, northern ma/Jilma{}(japa wall), SrI Padhu (northern 
pradak$il}ii wall), SrI Pahasil ( rat/Jikii, western pradak$lilii wall), Sri PaHaga 
(western prndak,r;;i{IU wall), Sri Ragamana (western g;irbhagrha wall), Sri Raghu 
(southern outer wall), Sri Rane (eastern pillar, southern g;iviik$a), Sri Rar:ic 
(northern pradak~·1~1fi wall), Sri Rava (southern pradak$il}fi wall), Sri Rclhiga 
( Ciimu{u;ifi, southern outer wall), Sri ~~i (13rahma, southern pradak,'l1'I}ii wall), 
Sri B.~i and Sri Samada (god, western pradak,'ii{lfl wall), Sri Sahar.1aga (Vyilla, 
western pradak~1'rw wall), Sri Sakabha!a (surface, southern antarala), Sri 
Sarhkara (northern pradak.~·il}fi wall), Sarhkarasri (western pillar, southern 
gaviik,'la), Sri Savadaga (inner and outer wall), Savadcva (garbhagrha and 
southern outer wall), Sri SavagarJa (platfonn of western pillar, southern gavill<.~a), 
Sri Scdava (northern pillar, g;irbhagrlw), Sckaga (lighting elephant, northern 
outer wall), Sri Siddhaica ( rathik.11, southern wall), Sri Tisafava (southern outer 
wall), Sri UdhcrJa (Parvati, southern garblwgrlw wall), Sri Udrai (fragmentary 
statue, western pradak~·i{l:I wall), Sri Va char a (a panel, north-western garbhagrha 
wall), Sri Vaga (Vyala, northern pradak!fi{1il wall), Sri Vaghi ( rathikii, northern 
wall and on the northern garblwgrfw pradak,'>i{1ii wall), Vaghisriva (northern 
garblwgrha wall), Sri Vakaraja (southern pradaksi{lil wall), Sri Valasri (eastern 
wall, rna/JilJna{u;lupa}, Sri Vasu (souihcrn garbhagrlw pradak,r;;il}ii wall), Sri 
Vasudeva (garblwgrlw pradak,\·1{1ii wall), Sri Vala (eastern garbhagrha wall), 
Sri Vrala (southern pradak,\il}ii). 
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DEvi JAGADAMBi TEMPLE : 

Personal name: Sri Mihirata (on a stone). 

CITRAGUPTA TEMPLE : 

Personal names: Sri Ri~u (soulhcrn wall), Subhavu and NahiQll (northern 
pillar, mabiima~u:fapa door), Umil (southern pillar, mahiimlllJr/apa). 

ADINATHA TEMPLE: 

Name wj/h some details - Rupakara Rarnadeva (twice, Adinatha statue 
of A. D. 1158). 

KANDARIY A MAHADEVA TEMPLE : 

(A) Personal names : Aja (Kicaka, southern gaviik$:i), DasaQa (under a 
beam), Deja (pillar between KalyilQasundara and Umamahcsvara, 
south-eastern inner wall), Ghr~ha (a panel, southern garbhagrha wall), 
Haribha (Kubera-~dhidcvi), Jasara (northern ad/Jisfhfin), Mi (southern 
pradak~iIJii, anlar/lla), Pata (north-western pillar, western gavakp), 
RocJha (infantry), Vachara (a panel, north-western garbhagrha wall), 
Vadaru (south-western pillar, gaviik$a), Va~a (northern wall, antariila), 
Va~i (southern garbhagrha pradak$i1Jii wall), Visa (north-western pillar, 
southern gaviik,i;a), Yajama (pillar of a rathikii, southern prada.k$iJJa 
wall). 

(B) Labels etc. : Dcvabhiiru (Apsaras, northern gaviik$a). 

V AMANA TEl\lPLE : 

Pcrsomil names : Sighaja (outer wall, ma{u/npa), Vacata (right pillar of 
a rathikii, maIJ<fapa), Vaja\haka (on a pillar, mahiimal}<japa). 

DULADEV A TEMPLE : 

(A) Personal names : DchlaQa (on two pillars and several stones), Tilha 
(southern face, 1m1{1qapa), Vasalii (on several stones), Vasalla (on several 
stones}, Viku (rathikii, mahiima{tqapa). 

(B} Labels etc. - Mathasa (southern outer wall). 

MUSEUMS: 

ARCHAEOLOGICAL MUSEUM: 

(A) PcrsonalJtames: $arhlii~i (Adinatha, Acc. No. 1667, 1682), Kiku (Mithuna 
Acc. No. 351). 

(B) Names wj/h some details: Rupaka Raviku (Natariija, Acc. No. 549). 
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(CJ" Labels c/c. - Nanoratnla (Kilrttikcya, Acc. No. 1098), ~ajuf:i (Vi~Qu, Acc. 
No. 126; Umamahcsvara, 504; Manovcga, 940; Karllikcya, 1099). 

JARDINE MUSEUM : 

(A) Personal names : DevatilhaQa (Apsaras, Acc. No. 1294), Ghr<;la 
(Brahma-Drahmfu:ii, 318), Rahasuga (pedestal of a statue, 2672), Vaduk~a 
(Garu<;la, 282). 

(B) Names with some de/ails - Rilpakiira Kumarasiha (Viraniilha, 457), Sri 
VaikuQ!hc garuraJ:i Valia\amarhtaisuta riipak;Jra Vena Prati~!hitaJ:i (Garu<;la, 
1232). 

(C) Labels etc.- Dula<lcva (Yugala, 313), Sirhghalaja (Dhainsasuri, 2320), 
Janarn. (worship scene, 1885), Mahcsevari (Mahc~vari, 728), ~ajuJ:i 

(Umamahcsvara, 494), Scvarhsagara, 35, 39, 124). 

In a collection, north-west of Piirsvaniitlw Temple : 

Sarhgrama Siha, Sillhar:ia, Ma<l<lhava Siha, Nagcmlra (on a stone slab). 



THE KALANJARA V AIKlMfHAPATIA AND 
ITS HISTORICAL SIGNIFICANCE 

S. K. SULLEllliY 

The custom of installing sacred palfas in stone, dedicated to the Drahmanical 
.gods or holy places, gained a good deal of popularity in the Candella-Kalacuri 
area during the early medieval period. A number of stone pa/fas have been 
recently discovered, and though published earlier the paffa characteristic of 
some of them were not identified. We know with certainty at least ten sculptures 
of the pa/fa type. Many more, we arc sure, arc lying scallered in various 
archaeological sites, still undetected and unidentified. 1 

An inscribed panel on stone depicting VaikutHha as a central figure was 
discovered long back by Maisey at Kalafijara.2 It is of unusual historical 
significance and therefore, I would like to discuss it in some details. 

I drew attention lo this important panel in my book entitled Ajaigarh 
Aur KiilaiJjara KI Deva Prathnuyain. 3 I feel inclined to identify the slab- as 
Vaikul}fhapaffa. The sculptural style of slabs has a distinctive and independent 
entity which has not been identified as yet. 13oth in terms of style and diction 
of modelling, and the purpose for which they were designed, slabs arc different 
from images fashioned independently and installed in sanctum or alternatively 
placed or carved on temple walls and nkhes. The custom of installing the 
paf{as was fairly prevalent in early medieval India, and luckily I could discover 
a few such paf{as al Kalafijara.4 

The panel is fixed in the right side wall of the second gateway descending 
to the NilakaIJ!ha temple al Kiilafijara. The Vaiku11thapa!fa of Kalafijara is 
square in shape measuring 120 cm on each sides (Pl. Xlll). On the top 
of the paffa originally fourteen mahil-liligas were carved, but now the sixth 
and the ninth liliga from left had indistinct depiction of a mukhaliilga in 
its front part, which is now half broken. On the thirteenth linga a peculiar 
scene of the man combating a lion with its mouth open and upraised tail 
has been depicted. The panel has been horizontally divided in four bands. 
The first band contains nine four-armed skeletal female figures seated in 
lalitilsami with a long staff-like object looking like a spear, sDla, in her hands. 
These female figures may be identilied with a cluster of Camui:ic;Ias or 
Navadurgas. The second band on left shows a row of Pafica-Gai:ida, all 
four-handed with sweet bowls {modaJ.:a pillras) in their left nonnal hands. 



Tllli I<AL\N.JAitA VAU~111APATJ'A AND ITS IIISTORICAL SIGNIFICANCE 239 

The GaQcSa figures arc f urthcr followed by a group of three standing figures, 
having four hands, with normal two hands in the namaskiira mudnI and the 
other two rest on intervening pedestals. Perhaps these standing figures represent 
Indra, Varul)a and Kubera. Next comes a four-handed Matrka seated in 
suk/Jiisana with a child in her left lap. Another four-handed figure of SarasvatI, 
similarly seated and playing on Vina5 held diagonally, is depicted next. This 
band in right extreme has a seated two-handed female figure. The third band 
has in all twelve standing figures out of which first seven can be identified 
with Adityas and five figures of Vi~JJU. The last figure to extreme right is 
of a Siddha Puru~a and it agrees with Siddha Puru~a with Yogapaga already 
noticed in Tirpurl 1Trtbapaf!a. 6 The fourth band has again a line of twelve 
Vi~JJU figures. The total number of Vi~1,u icons in two bands thus comes 
to seventeen. 

The main central figure, largest in composition, is equally very important. 
It is a four-handed figure standing in trib/JaJjga pose bedecked with ornaments 
and a vanamfifii reaching below the knee. All the four hands are broken 
now, but they remained suspended below. The VaikuJJ!ha is being flanked 
by a female on right and a male on left both much smaller in height. It 
seems that the deity was multiheadcd, bul two of the faces arc badly damaged. 
The third one, perhaps the one lo right is still partly extant, it is of a lion. 
This image thus may be identified to be that of Vaiku1:t!ha. On the bottom 
of the central figure a mutilated label inscription is supporting the above 
identification. It reads "(Sri) Vaikul}fbasya Paffa~1 Kiiritab, " a paffa dedicated 
to VaikuIJ!ha has been caused to be prepared. It is diflicult lo elate precisely 
the short inscription on the basis of a few lellcrs; it however appears that 
it may belong to the 1 Oth-11 th century A.O. 

The study of the above Vaiku{Jfbapaffa is very significant for reasons 
more than one. In the first place we can associate the depiction of Vaikul)fbapaffa 
of Kalafijara with the conquest of Kiilanjara by the Can<lella king Yafovarman.7 

The Khajuraho inscription of V. S. 1011 states - "He easily conquered 
Kalanjara mountain, the dwelling place of Siva (Nilak:11Hha) which is so high 
that it impedes the progress of the sun at mid-day" .11 The conquest of Kiilafijara 
was an important achievement for Yafovannan, which enhanced the prestige 
and power of the family, and the Can<lellas came to be recognised as a 
political power. Nanyura copper plate of Dha1iga mentions his father and 
grandfather who belonged to the llhiigavatas-Trailokya-CiidfimaIJc}J 
Ca11driitrcya-muncrmahryasi ku!c. 8 The Khajuraho inscription of V. S. I 011 
records the construction of a temple of Vi~Qu-Vaikuc:i\ha by king Yafovarman. 
It also gives an interesting history of the image or VaikuIJ!ha that was installed 
in it. Yafovarman himself had received it from Hayapali Dcvapala, son of 
HcrambapU!a. 10 Thus I am atLributing from above facts that the Vaiku{1fhapaffa 
of Klilafijara was carved during the reign of Yafovarman. This Paf/a thus 
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bears the testimony of the Pancarmra influence at Kalafljara during the time 
of Yafovarman. It is thus evident that Vi~Qu worship continued at Kalaiijara, 
though the predominant religion was Saivism. 

Saivism was already a popular religion at Kalafijara Jong before the advent 
of Yafovarman. Kalafijara, which became one of the major strongholds of 
the Candell as, was popularly known for many centuries as an abode of Nilakai:itha 
Siva. According to Wilson it is mentioned in the Vedas as one of the 
Tapasyasthanas. 11 The antiquity and sanctity of Kalafijara is also testified by 
the Epics 12 and Pural)as. 13 It will be of interest here to refer to a few terracotta 
seals of the Gupta period which have been excavated at DhTlli, and contain 
the representations of some Saiva emblcms.14 These seals bear the dilTerent 
appellations of Siva such as Kiildvara, Kalati.jarabhaHiiraka, Dhadresvara, 
Mahisvara and NandT15

• The seal bears a Sivaliriga with an umbrella on one 
side and a trident on the other. The linga is placed on a hill in the form 
of a well-arranged pile of round balls, below which is a waved line probably 
standing for a river. The legend in Northern Gupta character is Ka.laiijara 
Bhagarakasya, i.e., of the lord of Kalafijara. 16 This seal was evidently issued 
from a Saiva shrine on the Kalafijara hill. Another seal bears also a Sivalinga 
of an extremely realistic nature placed on a pedestal with the representation 
of a hill on one side and trident-axe on the other having a legend k(a) 
la (n) jara in north-eastern Gupta characters 17

• The seal no. 17 is of unique 
iconographic interest. It bears a two-armed male figure seated in lalitasana 
pose on a padapf!ha with uncertain objects in his hands. There appears to 
be foliage(?) or flames overhead and shoulders; the legend in northern characters 
of 4th or 5th century A. D. is flhadre5vara 18

• Marshall says this is the name 
of the Sil'aliriga of Kalpagrama (not identified upto date) according to the 
Yamana PuriiJ}a (Ch. 46) 19

• The male figure may, therefore, be Siva in the 
Dhadrdvara aspect.20 On the basis of Kiilafijara inscription of Udayana, I 
am inclined to identify the seal of Ilhadrdvara with the Lord installed in 
the brick temple of Lord Dhadrdvara referred to in the inscription.21 The 
seal bearing the legend Dhadrdvara is also found in the excavation along 
with the seals connected with Kiilafijara.22 Another inscription from Kalai\jara 
refers the Umii .Mahdvara-Paffa which was installed by Dedduka, the son 
of Sri Sin<luka of the Nemika lineage, migrated from Mangalanka in the 
Gurjjaratra Mandala, who performed the Utsarg;1 ceremony for the pavilion 
(maIJqapikii) dedicated to the Goddess, and his wife Lak!_>mI.23 Paleographically 
the epigraph may be dated to the 8th century A. D.24 The epigraph testifies 
the q1stom of installing the pa!{a at Kalafijara previous to this VaikuIJfhapa{!a. 
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UMA-MAHESV ARA SCULPTURES FROM KHAJURAHO 

K. M. SUIU:Sll 

Khajuraho (Lat. 24° - 51' N and Long. 79° - 56' E), one of the capitals 
of the Candellas, who ruled Central India in the early medieval times from 
circa 9th lo 12th centuries A. D., is situated in the Chhatarpur District of 
Madhya Pradesh. The track around Khajuraho was known during ancient 
times as Vatsa, in the medieval times as Jcjakabhukti, and as Dundelkhand 
from 14th century onwards. This place made significant contributions to the 
development of art and architecture, as is well-known. 

Uma-Mahdvara sculptures come under category of sukh:Isana murti of 
Siva and ParvaH and it is a composite form which prevailed throughout India 
from the early medieval period due to deep devotion and attachment to 
the particular deities by the followers of various sects. The worship of 
Uma-Mahdvara is known from the days of Epic period'. The Agamas2 and 
the iconographic lexts3 ref erred to this type of sculpture by the name of 
Uma-Alingana, Umasahita-Candr~kkhara, Somaskanda, etc. 

The w~l)udhannol/ara Pur:I{Ja 4 states that the image of Siva and Parv:iti 
as Uma-Mahdvara should be seated in sukh:Is:wa posture on a high pedestal 
or scat, embracing each other. Mahdvara should have a jaffimukufa on his 
head with ca11dra, the crescent moon stuck to it, he should have two arms, 
in the right one of which there should be a 11ilotpala and the left one should 
be thrown on the left shoulder of Umii embracing her. Uma is seated on 
the left lap of Siva-Mahdvara. She should have her right hand thrown in 
embrace of Siva and should keep in her left hand a darpar;a, mirror. The 
Rupamal}<farw 5 states : "Mahdvara should have four anns and that in one 
of the right hands, there should be a tristJ/;.1 and in the other a m:Ituliriga 
fruit while the upper left hand holds a 11:Iga and the other arm should be 
thrown on the shoulder of Uma, embracing her. The colour of Mahdvara 
should be re<l like coral. There should be in this group Nan di. Gai:ida, Karttikcya 
and a lean emaciated ligurc of dancing n.-i l3hr!1gT, all these arranged in 
an artistic composition." 

The Mal.'Jya Purii{W 6 says : "the upper and lower right hands of Mahdvara 
should hold a sii/a and a lotus while the upper left hand holds a naga 
and lower one shoul<l touch the breast of the goddess Uma, who is scaled 
on his left lap. The right hand of Uma should be placed on the right shoulder 
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of her Lord and the left hand either carries a lotus or a darparp1. (mirror)." 

Uma-Mahdvara arc generally depicted scaled in sukhiisana with iilirig;uu1 

mudra on a high pedestal, Uma with her right hand placed on the right 
shoulder of her Lord and seated on the left thigh. Mahda has four arms 
and is elaborately dressed and ornamented. His right leg rests on the body 
of Nandi. The upper hand holds triSDla and nfiga while the lower right 
hand holds m1otpala or miilulinga, and the lower left hand is thrown on 
the left shoulder of Uma, embracing her. The right hand of Uma passes 
round his neck while the left hand holds a darpa!Ja. Her mount, the lion, 
is represented on the pedestal, on whose back her right leg rests, or sometimes 
it rests on a lotus flower. The most prominent characteristic of this form 
is the presence of ca11dra, the crescent moon, tucked to the jafiimuk.ufa 
o(Siva. . 

T.A. Gopinatha Rao 7 has illustrated a few sculptures of Uma-Mahclvara 
from Ellora in Muharashtra, and from llagali, Aihole and Havcri from Karnataka 
in South India. 

The earliest reference of this type in North India, is a gold plaque in 
a private collection of P.K.Jalam from Patna, 8 depicting two figures side by 
side, identilied as Hara and Parvali datable to the Mauryan period, However, 
the genuineness of this metal plaque is doubted by scholars9

• A fine specimen 
of Uma-Mahesvara sculpture of'Lhe Gupla period 10 has been discovered from 
Kosam which bears an inscription of Kumaragupta I on the pedestal. The 
coins of 7th century A.O., issued by Paramabhaffiiraka Mal1iirii}iidhiriija 
Paramcfrara Sri Mahar;Jja Har~adeva, 11 depict on the reverse Siva with ParvalI 
seated on ·Nandi. Siva is four-arme9 and holds a triSiJ/a and other attributes 
and Parvali is seated on the left side. Apart from those mentioned above, 
a large number of sculptures of Uma-Mahaesvara have been discovered from 
various places of 13ilur 12

, 13enaras 13
, Mathura 14

, etc., which attests to the 
popularity of this forlll of images in North India. 

Few sculptures or Uma-Mahdvara of the Candella period from Khajuraho 
arc described and illuslrutcd below :-

(a) A sculpture depicting Uma-Mahc5vara (Pl. XIV) exhibited in the 
Archaeological Museum, Khajuraho (Acc. No. : 0464). Mahesvara is shown 
seated in Jalitfisana on a pedestal. His upper left hand holds a n;Jga and 
the lower left hand embraces Uma, while Lhc right hands· arc broken. He 
wears a )afiimukufa, 11figaku1Jcfalas, hfira, yaj1iopavila, waist girdle and loose 
anklets. He has kaustublwma~1i on the chest. His right foot rests on the 
lotus, but the legs are broken. 

Uma is seated on the left lap of Mahdvara. Her right hand is thrown 
on the right shoulder of Mahdvara embracing him. She has a typical head-dress 
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of dhammi/Ja type and wears kur.u/a/as, necklace, h;Jra, kcyiiras and waist 
girdle. Her left foot is resting on the body of her lion mount. The mounts 
of Uma-Mahdvara, the Nandi and the lion, arc depicted below the pedestal; 
both their heads arc broken. The deity is attended on either side by a devotee 
seated with folded hands held in a.rJjali mudrii, along with dv:lrapiilakas. 

Seated four-armed Draluna and Siva arc depicted in niches on the top 
right and left. On the top centre of the prnbhflva/Iis depicted a seated four-anned 
Vi~Qu in the form of Surya-Nariiyai:ia, flanked by Vidyadharas holding garlands 
in their hands. 

(b) Another beautiful sculpture depicting Uma-Mahdvara (Pl. XV), is 
exhibited in the Archaeological Museum, Khajuraho, (Acc. No : 0514). 
Mahesvara is shown as seated in lnlitflsana on a pedestal. He has four arms, 
the lower right hand is broken, the upper right hand holds a triSiila, while 
the upper left hand holds a three-hooded n:Jga and the lower left hand embraces 
Uma. He wears a jafiimukufa, ku{u;lalas, torque, hiira, yajr1opavita, lower 
garment tied to waist girdle with loops and tassels, scarf-like long mfilii, kcyiiras 
and loose anklets. He has a kausrub/JammJi on the chest. 

Uma is shown seated on the left lap of Mahdvara. She has two arms; 
the right hand is thrown on the right shoulder of Mahcsvara embracing him, 
and the left hand is broken. She has a typical hairdrcss of dhammilla type. 
She wears kur_uja/as, torque, bflra, keyiiras, waist girdle, etc. 

Nandi and lion, the mounts, arc depicted below the pedestal and a dancing 
gaIJa is shown in between these two animals. On either side is depicted 
a male attcndcnt with one of his hands held in kafihasta. Seated four-anned 
male deities arc shown on the top near the halo. On the lop centre of 
the prabhiivali, arc depicted pafica-Jirigas flanked by Vi<lyadharas holding 
garlands in their hands. 

(c) A beautiful sculpture depicting Uma-Mahdvara (Pl. XVI, A) displayed 
in the Open Air· Jardine Museum, Khajuraho (Acc. No. 351). Mahdvara 
is shown seated in Jalilflsana on a pedestal. He has four arms; the lower 
right holds m<Iluliriga, the upper right hand probably held a lrisiila, which 
is broken, while the upper left hand holds a naga and the lower left hand 
embraces Uma. He wears jafamuku!a with ornamental bands, patrakurp/alas, 
necklace, hiira, kcyiir:is,· waist girdle, yajriopavila, anklets and loose anklets. 
He has kauslubhama{Ji on the chest and a sirafrakra at the back of his 
head. 

Uma is shown seated on the left lap of Mahdvara. She has two arms; 
the right hand is thrown on the right shoulder of Siva-Mahdvara embracing 
him, and her left hand holds a darpa{Ja. She has a typical head-dress of 
dhammilla type and wears kuIJ<falas, necklace, hara, waist girdle, sari, kcyiiras, 
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anklets and waistlel. Her face is little raised and looks towards Mahe5vara. 
Her left foot rests on her mount lion. 

Nandi and Sirhha, the mounts, are depicted below the scat, and a ~aIJa 
is also depicted in between these two animals. GaQda, Karttikeya and Saiva 
dviirapiilakas arc depicted on either side. On the left side of the nimbus 
is depicted a seated four-armed Vi~1)u. A female devotee, probably a donor, 
is depicted on the front face of the pedestal, with a two-letter inscription 
reading "~arju ". 

(d) Another lovely sculpture depicting Umii-Mahdvara (Pl. XVI, D) 
displayed in the open Air Jardine Museum, Khajuraho (Acc. No. 0461). 
Mahdvara is shown seated in Jaliliisana on a pedestal. He has four arms, 
the lower right hand holds miituliilga fruit, the upper right hand holds tnsiila 
while the upper left hand holds a niiga and the lower lcfl hand embraces 
Umii, who is seated on his left lap. He wears a jafiimukufa with beaded 
head-gear band, rwgaku!Jt;fa/as, hiira, torque, necklace, yaj1Jop;J11ila, armlets, 
wristlets, waist girdle with loose tassels and loops and long varwmiilii in 
the scarf. His left leg is folded and right foot is resting on the pedestal. 

Umii, sealed on the left lap of Mahdvara, has two arms. The right hand 
is thrown on the right shoulder of Mahdvara and embraces her Lord and 
the left hand holds a darpa!Ja. She wears a typical pointed kirftamukufa 
seen in the Duludeva temple, and also big ear-rings, hiira, torque, armlets, 
wristlets, waist girdle, sfiri and anklets. Her left foot is placed on her lion 
mount. 

The mounts, Nandi and Sirhha, arc depicted on the pedestal and a dancing 
gaIJa is also depicted in between these two animals. ·A devotee stands with 
his hands in arljali mudnl. Two letters engraved on the front face of the 
pedestal read "Sarju". 

Apart from the images described above, more than 50 images of 
Umii-Mahdvara are displayed in the Open Air Jardine Museum, Khajuraho. 

A few sculptures of Umii-Mahdvara from the temples of Khajuraho arc 
described below :-

(i) Uma-Mahcsvara sculpture kept in a outer niche, facing east of 
mahiimaIJtjapa of Visvanatha temple. 

A sculpture depicting Uma-Mahdvara seated in /alitiisana posture on a 
pedestal with their respective mounts. Mahdvara has four arms, holds trisiila 
and niiga in the upper hands, while the lower left hand embraces Umii and 
the lower right hand is broken. He has a jafiimukufa and wears ihe usual 
ornaments on the body. 

Uma is seated on the left lap of Mahcsvara. Her right hand embraces 
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her Lord and the left hand hol<ls a darpaIJa. She has a typical head-dress 
of dhammi'lla type. 

The divine couple is attended by Saiva dviirapfi/;ikas on either side, the 
right one holds a kha.tviiliga and the left one holds a trisiila. The halo is 
flanked by seated Brahma and Vi~r:iu. 

(ii) Uma-Mahdvara sculpture kept in the upper niche facing west in 
the inner ambulatory of Visvanatha temple. 

A sculpture depicting Uma-Mahdvara, seated in lalilllsana posture on 
a pedestal with· their respective mounts, below the pedest"-1 along with a 
dancing gi1IJa in between these two animals. Mahcsvara has four arms. carries 
a miitu/Jiiga, trisaJ;i, n5ga, and the lower left hand embraces Umii.. Uma is 
seated on the left lap of Mahdvara with her right hand embracing her Lord 
and the left hand holding a darpa1Ja. They arc attended by female attendants 
on either side at the bottom of the slab, and a flying Vidyiidhara couple 
carrying garland on either side of the nimbus at the top. 

(iii) Uma-Mahdvara sculpture kept in a inner niche of the mahiima~1<;fapa 
of Kandariya Muhadcva temple. 

A sculpture depicting Uma-Mahdvara seated in lalitiisana. The right hands 
of Siva arc broken while the upper left hand holds u miga and the lower 
left hand embraces Uma. Uma is seated on the ldt lap of Mahesvara with 
her right hand embracing her Lord, her left han<l is broken. The lion mount 
of Umii. is depicted below the left foot of Umii and a devotee is seated 
with hands held in lll1jali mudrJ. The bull is depicted ·below the scat of 
Mahdvara. A seated four-armed 13rahma is depicted on the left side of the 
halo, and the right side is empty. 

(iv) Uma-Mahdvara sculpture kept in the interior niche of the mal}<;/apa 
of Kan<lariya Mahadeva temple. 

A sculpture depicting Uma-Mahdvara, seated in /alit;Jsana with their 
respective mounts lion and bull. He has four arms; the right hands arc broken, 
while the upper left hand holds a n:Iga and the lower left hand embraces 
Uma. Umii is seated on the kft lap of Mahdvara with her right hand embracing 
her Lord and the left hand holding a dwpa~w. They arc attended by Gal)cSa, 
Karttikcya and Saiva dviirapfilakas on either side. 

(v) Uma-Mahdvara sculpture kept in a upper outer niche of Surya I 
Citragupta temple. 

A sculpture depicting Uma-Mahesvara seated in J;i/itiisana on a pedestal. 
He holds m:Ituliiiga, niiga and embraces Uma and lhc fourth hand is broken. 
Umli is scaled on the left lap of Mahdvara with her right hand embracing 
her Lord and the left hand holding a darpa~ia. Her hair is tied up in a 
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knot at· the back and wears lw{1cja/as and olher usual ornaments and dress 
on her body_ The deities are attended by a male allendant on the right 
side who holds a klw.tviiriga and a female attendenl on lhe left side holds 
a cauri. On lhe right and the lefl sides of the nimbus are depicted seated 
Gal)cSa and Karllikeya respeclivcly. 

(vi) Uma-Mahdvara sculplure kept in a inner niche of the sanctum of 
Viimana temple. 

A sculplure depicting Uma-Mahdvara, seated in la/itiisana on a pedeslal 
with their respective mounls NandT and Simha below the pedestal. The head 
and three hands of Mahdvara are broken, lhe lower left hand embraces 
his consort He wears kuIJcfa/as, hiira, and yajIJopavJta. Uma seated on his 
left lap has her right foot resting on the body of the lion. Her right hand 
embraces her Lord and the left hand is broken. They arc attended by Saiva 
dviirapiilakas on either side. Gai:ida and Karllikeya are represented on the 
right and left side of lhe nimbus. 

(vii) Uma-Mahdvara sculpture kept in the upper outer niche, facing west, 
of Vi~l)U I Javari temple. 

The sculplure dcpicls Uma-Mahesvara, seated in /a/Jiiisana on a pedestal. 
The lower left hand of Mahc5vara embraces Uma, other hands arc broken. 
Uma, seated on the left lap of Mahdvara, embraces her Lord wilh her righl 
hand and holds a mirror in the left hand. They arc attended by seated Gai:ic5a 
on the right side and seated Karltikeya on the left side. 13rahma and Vi~Qu 
sit on the righl and the left sides of the nimbus respectively. 

(viii) Uma-Mahdvara sculpture kept in the central niche of the 
ma/Jii11WIJ</apa, facing norlh, of favari temple. 

The sculpture dl.!picts Uma-Mahdvara scaled in hJ/it:Jsana on a pedestal 
with their respective mounts. He holds miituliriga, trisii/a, niiga and with his 
lower left hand embraces Uma, who is seated on the left lap. Uma's right 
hand embraces her Lord and the left hand holds a mirror. She wears kuIJ<falas 
and other usual ornaments and dress. 
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ARCHAEOLOGY AND LANGUAGE 
AT THE ROOTS OF ANCIENT INDIA* 

ROl\DLA 11IAPAR 

Orientalists of the nineteenth century maintained that there was absence 
of historical writing in early India. Therefore, the history of India had to 
be discovered and reconstructed by contemporary scholars. In recent years 
this view has been questioned. Dul it was axiomatic at the time when Orientalist 
scholarship was reconstructing the foundations of Indian civilisation. Whereas 
the rediscovery of sources, particularly as texts and inscriptions, was impressive 
and meticulous, the interpretations of these, however, carried the imprint 
of the preconceptions of European ideologies. In questioning this reconstruction, 
the evidence from archaeology and language, as available to us now - a 
century or two later - has also to be reviewed. This inevitably brings us 
to what is commonly called, "the Aryan problem." 

In speaking of this subject this evening, I do not intend Lo provide an 
answer to the problem. My intention is rather to put before you its complexities 
and draw attention to what I regard as the most salient features of the history 
of that time. 1 This becomes a necessary statement from historians, given 
that the problem has now been politicised and a large variety of people, 
some quite unfamiliar with the methodologies of either history, archaeology 
or linguistics, believe that they can happily pronounce upon it and be taken 
seriously.2 

The most influential theory of historical origins in the interpretation of 
ancient Indian history during the nineteenth century was the theory of Aryan 
race. It postulated an invasion by a racial group identified as "the Aryans" 
and speaking an Inda-European language which Look the form of Inda-Aryan 
in India. The argument drew on comparative philology and the affinities between 
various languages such as Sanskrit, Avestan, Greek, Lalin, Celtic and others, 
these affinities pointing to a common ancestral language, Proto-Inda-European. 
Parallels in the mythology and social institutions of these languages were 
introduced as supportive arguments. 3 Proof of an invasion was seen in references 

1r This is a slightly expanded version of the text of the Shrimati Nabadurga 
Banerji Endowment Lecture delivered .at the Asiatic Society of Bombay on 
7 April 1993. I would like to thank Shercen Ratnagar for comments on 
an earlier draft. 
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in the /Jg Veda to hostilities against the diisas by the conquering azyas, 
the authors of the text. The ]Jg Veda was viewed in the nineteenth century 
as the earliest historical source in India, a view which has had to be radically 
altered now by the uncovering of extensive archaeological evidence. The upper 
castes, and particularly the briillmaIJas , were claimed as lineal descendants 
of the Aryans. The lower castes and those outside caste were regarded as 
the indigenous non-Aryans and frequently labelled as "the Dravidians." Terms 
such as "Aryan" and "Dravidian," technically used only for languages were 
extended to ref er to races and peoples. Caste as a social system was traced 
back to the notion of racial segregation and differences of skin colour. The 
word for caste in Vedic texts, van:ia, meaning colour was taken literally 
as distinguishing the upper castes from the dark-skinned lower castes. 

I would like lo consider this theory from the four perspectives which 
provide a context to the problem : first, the evolving of the theory in Europe; 
second, the evidence from the earliest literary compositions - the Vedic 
corpus; third, archaeological data, earlier than the texts and with a more 
reliable chronology; and finally, the implications of a discussion of this problem 
for the history of the period. 

Dy way of a preamble, it is worth considering why this particular historical 
problem has become so politically charged. In the reconstruction of national 
histories the question of identity becomes an important concern. Identities 
arc created and claim to be based on historical evidence, but in fact, more 
frequently have their genesis in and serve contemporary nccds.4 Thus the 
identity of "the Aryan" was create'1 in nineteenth century Europe to service 
a series of European nationalisms. It was extended to Indian history and 
coincided with the search for Indian identities in the creation of an Indian 
nation-state. 

The wide acceptance of the theory in India was because it suited a variety 
of interests. It appealed lo llritish imperial historians of India because it provided 
an ancient parallel for what they claimed in the British conquest and colonisation 
of India, namely, the introduction of a new and superior civilisation and 
that too, coming from the west. Indian nationalist historians, unable to .contest 
the theory with the historical evidence then available, appropriated it for 
nationalist historical writing. It provided an identity for the origins and cultural 
roots of the upper castes. The racial superiority of these castes was supported 
in the notion that they were the descendants of the original Aryans. The 
emergence of the earliest lfldian middle class in the nineteenth eentury was 
from these castes and some saw themselves as having identicill origins as 
the British rulers. Thus, Keshab Chunder Sen slated that, "In the advent 
of the English nation in India, we sec a reunion of parted cousins, the descendants 
of two different families of the ancient Aryan race."5 This view of common 
origins had earlier been expressed by Max Miiller.6 
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There was yet another group which endorsed this theory but contested 
its reading. This is evident in the writings of Jotiba Phule and others supporting 
non·Drahman movements, and still to be found in DMK writings. They saw 
"the Aryans" as foreigners who subjugated and dislocated the indigenous 
inhabitants of northern India, the iidivfisis. The upper castes were therefore 
viewed as of alien origin, the inheritors of the land being the lower castes, 
and what were called untouchables and tribals. The theory of Aryan race 
was seen, and correctly, as an allempt to consolidate power and hierarchy 
through insisting on inequality in relation to supposed origins. 

The question of origins and the affirmation of a common descent becomes 
ideologically sensitive in the process of nation-building. National identity 
becomes more rooted if it can be said to be indigenous. Thus, whereas 
Indian nationlist historians accepted the theory of the foreign origin of "the 
Aryans", there were other Indian ideologues, writing in the 1920s and later, 
who rejected it, although they accepted the notion of an Aryan race and 
an Aryan people. The laller demarcated themselves from the mainstream 
of nationalism, saw themselves as Hindu nationalists and supporters of the 
concept of Hindutva. They insisted on the indigenous origin of "the Aryans" 
and, therefore, rejected the iheory of an invasion. This rejection was not 
based on a study of historical data but on the requirements of political ideology. 
They maintained that the Hindus (by which caste Hindus were meant) were 
the indigenous Hindu Aryans, were the true inheritors of the land, constituted 
a Hindu nation and have consistently fought back the foreigners. 7 

The foreigners were listed as the Muslims, the Christians and the 
Communists. The term "nation", which refers to a particular historical condition 
associated with a particular kind of state, was however used indiscriminately 
for any period of the past by both Europeans and Indians. The phrase "Hindu 
nation" occurs in the writings of William Jones and James Mill in the early 
nineteenth century. It was elaborated upon a century later in the political 
debates in India from the 1920s when Indian history was being projected 
in terms of two nations - Hindu and Muslim. 

The Aryan problem, therefore, early on, became deeply entangled in 
Indian politics and.remains so entangled. For historians of India, its complexity 
lies both in the nature of the earliest evidence as well as the demands of 
contemporary political ideologies. The attempt at a simplislic solulion by making 
a bold statement that "the. Aryans" were indigenous to India and i!lcluding 
such a statement in textbooks on history, merely underlines the polilical abuse 
of history. It is, therefore, even more necessary to try and understand lhe 
complexity of the problem. 

Let me begin with the evolution of the theory in Europe. This is more 
clearly demonstrated in its influence on the inlerpretatfons of history in Germany 

., 
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and France. The decline of the Roman Empire from the fifth century A.O. 
was attributed in Jarge part to the frequent attacks of the German and other 
tribes of northern Europe, regarded as barbarians by the Romans. With the 
rise of feudal kingdoms in northern Europe after the decline of Rome, this 
negative identity became embarrassing. The German people and the German 
language began to be projected as altogether different from the peoples and 
languages of southern Europe with their close links to Latin and Roman 
origins. A consciousness of pan-Germanism took root and it was argued that 
it was the invincible Germans who overthrew the Roman empire. Tacitus, 
a Roman historian of the first century A. D. who had written about the 
purity of blood of the German tribes, was frequently quoted and this purity 
contrasted with the decadence of Rome al!ributed to miscegenation.9 Bifurcation 
was emphasised again in the sixteenth century when the German preacher, 
Martin Luther, broke from the Catholic Church, based in the Vatican al 
Rome, and established the dissenting Protestant Church within Christianity. 
The projected separateness of north European language and race was 
supplemented by a search for a new mythology which was found in the 
ancient sages of northern Europe. 10 The Germans were said to constitute 
the original race - the urvo/k and the roots of the German language were 
the original language - the ursprachc, for it was argued that elsewhere 
in Europe both language and race had been contaminated. 

The historical reconstruction or identity in France followed similar lines, 
but was somewhat obscuretl by the evident influence of Rome. The French 
were said to consist of two races - the Franks who were regarded as Gennanic 
and superior, and the Gauls, who were said to be of common stock and 
conquered by the Franks. Thal the Franks were a conquering rnce was important 
to them since the feudal aristocracy of France daimcd Frankish origins. 

In historical tem1S this was a long period for the gestation of an idea 
in which the Roman cultural contribution was sollghl lo be marginalised and 
centrality given to the tribes of northern Europe. The transformation of these 
tribes to feudal status and the creation of new states required new identities 
and encouraged such ideas. This was further shaped by the demands of the 
emerging nation-states in the nineteen th century. Rci"crcnccs were now bcginn ing 
to be made to an Indo-European ancestry based on similarities of language 
and to the invention of an Aryan race which was said Lo speak these languages. 

There was at this time a substantial interest in the notion of race, encouraged 
by both biology and colonialism. 13iology sought to provide evidence of genetic 
and hereditary differences and these were viewed through the perspective 
of social Darwinism. This was also the high period of imperialism. The colonial 
experience provided the rationale for arguing that some races wen.; superior 
to others, hence their success as colonisers. Racial hierarchies were linked 
to a faith in progress which was characteristic of the ninctet:nth century. 
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Colonisation was seen as the spreading of a superior civilisation. 

This in turn led to a debate on monogenesis and polygcnesis - was 
there a single ancestral origin of all peoples or was there a multiplicity of 
origins? Thus the French philosopher, Voltaire, insisted that, " ... bearded 
whites, fuzzy negroes, the long-maned yellow races and the beardless men, 
are not descended from the same man." 11 

More importantly from our point of view there was a turning towards 
Asia in the search for origins. Asia had come into focus with the propagation 
of the idea of an Oriental Renaissance : that the rediscovery of the ancient 
texts of Asia and particularly India would lead to another renaissance comparable 
to that which earlier had followed the discovery of ancient Greek texls. 12 

The importance of the horse to what were called "Aryan cultures" led to 
the suggestion that a possible homeland could be located in central Asia.13 
The search finally sclllcd on an association with India. This was the contribution 
of German Romanticism which came to dominate German literature, and 
turned ils attention to the study of primi1ive origins and the purity of peoples 
embodied in mylh, saga and Icgend. 1°' For the poets and philosophers of 
this movement such as Herder and Goelhc, India was the land of nature 
and its language, the natural language of mankind, a sentiment truly romantic 
considering that they had lilllc direct familiarity with either. This sentiment 
coincided with William Jones' statement that there was an aflinity between 
Sanskrit and Greek, a statement which was developed more fully by the 
German gramm:.ui::m, Franz Dopp in the early nineteenth century. Excitement 
at this discovery lc<l f riedrkh Schlegel to declare that, "Everything, absolutely 
everything, is or fndian origin." 15 Franz Dopp used the phrase Inda-European 
for the common language from which Sanskrit, Greek and other languages 
had descended. The term "Aryan" was taken from the narrative of the ancient 
Greek historian, Herodotus, wriling abouL the ancienL Iranians. 

But more significantly, this activity also resulted in the argument that 
those who spoke similar languages came from the same racial stock. The 
theory of Aryan race had come into being. Uuilt into the myth of the Aryan 
race were notions of the dominance and the superiority of the Aryan. The 
idea was taken up enthusiastically in Europe. Max Muller, for instance, depicted 

an idyllic society of Hindu Aryans, living in village communities, indulging 
in a halcyon haze of philosophic speculation. 16 

The Comte de Gobineau in his now infamous essay on the inequality 
of the human races, argued that there were two races indigenous to Europe 
- the Aryan which constituted the aristocracy and the non-Aryan which provided 
the peasant stock. 17 Into this had intrude<l the third, the Semitic race represented 
by the Jewish population in Europe. Given the Christian suspici011 of the 
Jew in Europe, this advance<l the theory that the Jews were alien and inferior 



254 ROMILA TIIAPAR 

and marrying a Jew was an act of polluting the purity of the Aryan race. 
The white race held the monopoly of beauty, intelligence and strength and 
was also blessed with the two main clements of all civilisations : a religion 
and a history. 18 Gobineau 's nightmare was that the bastardization of the Aryans 
in Europe had already begun. 

Not surprisingly, the latter half of the nineteenth century witnessed a 
series of anti-Semitic actions where the Jews were singled out as the enemies 
of European society. In 1872, Max Muller tried to clarify the relationship 
between language and race by insisting that the two were distinct and separate 
and stated that, "Aryan and Semitic languages exist but it is unscientific, 
unless one realises the degree of licence which one is employing, to speak 
of an Aryan race, Aryan blood or Aryan skulls." 19 Dul the damage had 
been done and what was technically a matter relating to the history of language 
had become current as proof of a people and a race. 

Gradually, the imperial colouring smudged the romantic picture of India. 
The argument ran that since the colonised peoples of Asia were, by the 
fact of their being colonised, inf crior racially to the European colonisers, 
it was hardly likely that the Aryan race would have been descended from 
them. There was consequently a turning away from Asian origins to the preferred 
north European origin:::. Homelands were sought for "the Aryans" in various 
parts of Europe. An Indian contribution to this discussion brought them from 
as far away as the North Pole.20 The measuring of the cephalic index and 
the cataloguing of physical attributes as statistics and mechanisms for guaging 
the identity and quality of the race became common. The Nordic blonde 
was now the proto-typc Aryan in popular perception. Dul by the middle 
of this century the discourse among scholars had rejected the equation of 
language with race. The term "Aryan" therefore reverted to what it was 
originally intended to be, the label for a particular language. The notion of 
an Aryan race as developed in the political ideology of Nazi Gennany was 
found to be completely untenable. More recently, some European scholars 
have argued that the very notion of Aryanism is a mythology of nineteenth 
century Europe, even as applied to Europc.2 1 

So much for the evolution of Aryanism in Europe. The link with India 
has its own perspective and is tied into the study of the Vedic corpus of 
texts. Until the 1920s when the Indus civilisation was discovered, it was 

. believed that the Vedic compositions were the foundation of Indian history 
and civilisation. The importance a\lached to the Ve<lic texts above all others 
in the reconstruction of history, was encouraged by Max Muller, for whom 
these texts had no parallel in human history.22 According to him India was 
originally inhabited by a stratum of Turanians, about whose identity he was 
rather vague. Then came the Aryans \~ho spoke Sanskrit and dislodged the 
earlier inhabitants through conquest. References to the ;Jryas and d;Jsas 
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in the /Jg Veda seemed to fall propitiously into place in a theory which 
counter-posed Aryans with non-Aryans. Dut there arc difficulties with such 
a simple interpretation of these texts and these difficulties increase with further 
research. 

The first problem is that of the chronology of the texts. The earliest 
historically dateable evidence for an Inda-European language comes not from 
India but from Anatolia. Hittite documents of the seventeenth century B.C. 
refer to Indo-Eur.opean names and these carry the most archaic surviving 
usage of the language.23 In the fourteenth century B.C. a Mitanni text from 
northern Syria refers to the training of horses and uses an Inda-European 
vocabulary.24 This is also a period when the Kassites with Inda-European 
names enter Dabylon.25 Dul these interventions lasted barely two or three 
centuries. These were all linguistic intrusions since Turkey, Syria and 
Mesopotamia were, and continued to be, associated with non-Inda-European 
languages. In Iran, the closest links to the old Indo-Aryan of the !Jg Veda 
arc found in the Old Iranian of the Gfilhiis of the Avesta. The geographical 
background to these appears to be north-eastern Iran but the date is uncertain, 
possibly the late second millennium D. C. There is, therefore, no historically 
dateable evidence prior to about 1600 13. C. for Inda-European languages 
being used in the area between Turkey and India. There is evidence, however, 
for a considerable movement of peoples in this area. Where the Indian evidence 
shows links with west Asia, the west Asian context has perforce lo be included. 
In the absence of well-defined stale boundaries there was considerable fluidity 
of peoples, languages and practices. 

The Vedic corpus is divided into earliest compilation, the !Jg Veda (barring 
the last maIJ</ala), and the later Vedic compilations, the Allwrva, Sfima, 

and Yajur Vedas. The dating of these is diflicult in the absence of historically 
attested evidence. llut given the linguistic closeness of the language of the 
/Jg Veda to that used in the Hittite and Mitanni documents, and that the 
~guage of the Hittite documents is more archaic, the earliest feasible date 
for the /Jg Veda could be J 500 IJ. C. or possibly somewhat later. The 
corpus of the later Vedic texts is generally dated to the first millennium 
D. C. between the eighth and fifth centuries. 

Difficulties in dating the Vedic texts also arise because being ritual texts 
they can be anachronistic. Composed by bnllmw!Ja priests, focussing on 
the efficacy of rituals, they do not rel1ect the concerns of a wide audience. 
Their perspective on the society of the time is, therefore, narrow. They were 
not composed in the language used routinely, but in the more esoteric language 
of ritual. Hence the need for explanatory and etymological commcntarics.26 

Furthermore, they were oral compositions and, therefore, open to change. 
They were meticulously memorised after they had been edited and fixcd.27 

Dul the question still remains as to when this was done and the degree 
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of linguistic change which they underwent before the tradition was fixed. 
The use of astronomy in dating the /Jg Veda is regarded as unreliable, 
since the references to planetary positions could have been incorporated from 
an earlier tradition. They need not necessarily relate to the time of the 
composition of the text.28 

The geographical background to the Vedic corpus tells its own story. 
The ~g Veda is essentially based on the sapta si11dhu region, stretching 
from the Sarasvati lo the Kabul rivers. (In today's political geography it would 
be the area of the Afghanistan border and nothern Pakistan.) It is unclear 
whether this covered the entire region or was limited to the area of the 
confluence of the river systems.29 References in the JJg Veda to the two 
grassy banks of the Sarasvati, would date to a period just prior to about 
1000 B. C. after which there were hydrological changes in the region and 
the Sarasvati dried and disappeared. 30 There is virtually no familiarity with 
the region to the south-west, namely, Sind and Daluchistan, or with the heartland 
of the Ganga valley. Association with the Ganga valley and central India 
comes in the later Vedic literature, as for example, in the much-quoted story 
of Videgha Mathava waiting for Agni lo clear the land across the Sadanira 
river before he se111es in what is now north 13ihar. 31 In the later literature 
the language of the north is described as the most prestigious. 

Let us look now at the evidence of the language as distinct from the 
texts. The argument for a Proto-Jn do-European, or an ancestral Indo-European, 
was based on comparative philology. To this has now been added the more 
rigorous discipline of linguistics. Phonetic resemblances arc not sufficient. There 
has to be a closely related linguistic structure before languages can be regarded 
as cognates. This involves an examination or phonology, morphology and 
syntax and lexical items. On lhis basis an Indo-lranian group has been postulated 
as derived from Proto-Indo-European. Inda-Iranian has been divided into Old 
Iranian - the language of the Avesta, and Inda-Aryan or Old lndo-Aryan, 
the language of the Vedic corpus. The split between the two has a variety 
of causes. One· may be that these two languages adopted features from the 
pre-existing languages of the region where they had spread and that these 
existing languages were diverse and not of the Inda-European group. IL is, 
therefore, all the more important to emphasise that the term "Aryan" as 
used in English refers only to a language and should more correctly be, 
"Inda-Aryan speakers." 

. The languages which were spoken in northern India at that time, other 
than Indo-Aryan, indudl! Proto-Dravidian, Auslro-Asialic, probably 
Tibcto-Durman, as well as a suggested Proto-Dravidian link with Elamitc from 
southern Iran. 31 Linguistic analyses of Vedic Sanskrit assert the prevalence 
of non-Aryan clements in the language. 33 The theory of a linguistic convcrg·:nce 
between Old lndo-Aryan and non-Aryan langu;.igcs, especially Dravidian, being 
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rcnectcd in the Vedic corpus is no longer under debate. What is controversial 
is the point in time when this convergence took place. Such a convergence 
presupposes bilingualism.34 lloth syntax an<l vocabulary from non-Aryan sources 
increase noticeably in a linguistic comparison of the ~g Veda with the later 
Vedic literature. 35 At the most obvious level there is an incorporation of 
words, as for example those relating to agricultural activities, such as liMgala, 
ulilkhala, kuddii.la, klwla and so on.36 The word fii.ilgala for a plough is 
non-Aryan an<l it is also known from archaeological evidence that plough 
agriculture goes back to the pre-Harappan period. 37 The incorporation of 
retronexive consonants is another feature allributed to an association with 
Proto-Dravidian.38 Other grammatical borrowings from non-Aryan are also 
evident. A recent detailed study of dialects based on the Vedic corpus, shows 
grammatical changes in Vedic Sanskrit as it spread from north-western India 
to eastern and central India. 39 The Aryan speakers themselves refer to those 
who cannot speak the language correctly as mlccclw. or being mrdhra viicafJ, 
with obstructed speech. There arc references also to regional differences in 
specch.40 lndo-Aryan was, therefore, one language among others, undergoing 
modification and change, but eventually retaining a position of dominance 
in northern lndia.41 Thus the evidence of the texts and changes in their language 
suggest : that the literature of Old lndo-Aryan at its earliest shows connections 
with Old Iranian, which connections fade out; that the geographical direction 
of the spread of the language was from the Kabul valley and north-western 
India to the Ganga valley and eastern India; that the language incorporates 
clements of non-Aryan, spoken at that time in northern India. 

Until recently, the Aryan problem was argued solely on the basis of 
linguistic evidence. Now however, there is evidence of a distinctly different 
nature from archaeology. This is significant to the reconstruction of history 
in this early period. It calls for a revision of earlier views on the beginnings 
of Indian civilisation. A brief review of the archaeological picture in northern 
India would, therefore, be appropriate. 

A succession of cultures has surfaced from prc-Harappan times with 
clements of continuity to the Harappan. Apart from the well-known Sothi 
culture in Rajasthan, the Kot-Diji in the Indus and the Kulli in Daluchistan, 
a series of excavations near the Dolan pass in lJaluchistan have taken the 
story in this area, back to 6000 13. C.42 These latter sites show contact 
between Baluchistan, eastern Iran and the Oxus region. These contacts appear 
to have been in the nature of small scale, itinerant exchange, perhaps carried 
out within pastoral circuits. Dul the evidence for contacts docs not appear 
to cross the Indus into India. In Harappan times, from the mid-third to the 
early second millennium B. C. there is considerable maritime contact between 
the Indus civilisation and Mesopotamia. However, the languages of Mesopotamia 
were not of the Inda-European group. Possibly, the Harappans may have 
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known lndo-European speakers but in a different direction. The Harappans 
provided lapis lazuli lo the Mesopotamians and the source for lapis was 
largely in Dadakshan in the Pamirs nc<Jr which the Harappan selllcmcnl of 
Shortugai was locatcd.43 This being the upper Oxus region it may have had 
Inda-European speakers at that time, requiring some bilingualism, should the 
Harappans have been non-Inda-European speakers. Limited exchange and 
interaction with the Iranian plateau has also been suggested from excavated 
evidence.44 

It is difficult to equate the Harappan civilisation with descriptions in the 
Vedic corpus, for not only is it chronologically earlier, but each represents 
diverse cultures. This is particularly striking, in that, geographically there is 
an area of overlap in southern Punjab which would have provided connections 
had there been any. Society as described in the Vedic corpus is pastoral 
and agricultural, whereas urban centres were focal lo extensive trade in Harappan 
life. There arc no references in the Vedic literature to huge granaries or 
large-scale storage systems controlled by a stale-like authority as is evident 
from excavations. There is lillle mention of craft production in the texts 
yet this was an established feature of Harappan cities. Seals, characteristically 
used by the Harappans, arc absent in the texts. The Vedic corpus has no 
knowledge of writing. The Harappans had a script which awaits decipherment. 
Attempts lo read it as proto-Dravidian have, on the whole, been more systematic 
than those reading it as Inda-Aryan. However, the language of the Harappans 
still remains an open question. The society of the Vedic texts is familiar 
with iron technology, initially used for weapons and subsequently for a variety 

·of implements. This is different from the metal technology of copper and 
bronze among the Harappans. The rfijii in the Vedic texts was equipped 
with a chariot with spoked wheels and the horse. The lirsl two arc entirely 
absent and the third virtually so, al Harappan sites. The absence of the horse 
is striking since· it plays a central role both in f unclion and ritual in the 
Vedas. Terracolla f cmale figurines, frequently found al sites in Sind and 
inscribed copper amulets arc again not mentioned. 

The Vedas being ritual texts, would surely have rc!1ectcd features 
associated with ritual from the Harappan cities had they been of the same 
culture. It is sometimes said that the ritual of royal unction in the Vedic 
corpus makes it contemporary with the Harappan culture, assuming that what 
is called the Great 13ath had a ritual function. This structure al Mohenjo-daro 
has been linked with royal or priestly ritual. That the royal unction was 
purl of the nljusuya sacrifice, yet there was no mention of any structure 
similar lo the Great 13ath seems strange, if the two cultures were identical. 
Mention of a tank for unction relating lo olfo:c occurs al a much later period 
at Vaisa!T and that too associated with the Licchavis who were outside the 
Vedic palc.45 A distinction has also to be made between similarities in basic 
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aspects of the two cultures and incidental resemblances. Some Harnppan traits 
could have continued into later periods since there arc a few sites with 
over-lapping levels of late Harappan and posl-Harappan cultures. Two such 
continuities have been suggested, one relating to the use of bricks for the 
Vedic altar and the other to the Harappan unicorn seal which has been interpreted 
as representing the obtaining of soma in the Vedic sacrificc.46 

The post-Harappan scene from about I 500 D. C. onwards indicates a 
variety of distinctive archaeological cultures. In the Swat valley in Pakistan, 
the Gandhara Grave Culture introduces new forms of pottery and burials 
and indicates close contacts with Iran and central Asia. Possibly small, migrant 
groups were coming from these areas and merging with the local population. 
However, evidence for the Gandhara Grave cullure slops in that region and 
does not spread across the Punjab and into the western Ganga plain. . 

In Haryana and the western Ganga plain, the Ochre Colour Pottery goes 
back to I 500 D.C. There arc also some clements of Chalcolilhic Cultures 
using Dlack-and-Red pottery. Later, in about 800 D. C. there evolved the 
Painted Grey Ware Cultures. The geographical focus of the latter is the Doab, 
although the pottery is widely distributed across northern Rajasthan, Punjab, 
Haryana and western Uttar Pradesh. The middle Ganga plain and eastern 
India had settlements using Dlack-and-Rcd wares, and early Northern Dlack 
Polished ware. The Jal\er had its provenance in the middle Ganga valley. 
These settlements of the Ganga valley led to the augmenting of agriculture 
and early forms of trade .. The evolution of urbanism and slate systems is 
more generally linked to the fifth century D. C. Other Chalcolithic cultures, 
distinctive not only in their artefacts relating lo material life but also in the 
predominance of fertility cults were active in western and central India. Attempts 
at co-relating some of these cultures either with Puranic lineages or with 
the later Vedic texts or with the mapping of Vedic dialects have not proved 
conclusivc.47 With the discovery of each new archaeological culture there 
was a rush to identify it with "the Aryans" including even the Megalithic 
cultures of the peninsula. Dul for obvious reasons none of these identifications 
are acceptable. 

If the earlier cultures of the Dolan do not cross the Indus eastwards, 
neither arc these post-Harappan cultures located in northern India, found 
westwards beyond the Indus. In any case the boundaries of archaeological 
cultures do not necessarily coincide with the boundaries of languages. It is 
interesting that in Anatolia and Syria where, as we saw, there was a brief 
intervention of languages akin to Old Iranian/Old Inda-Aryan, the archaeological 
cultures associated with these languages have nothing in ccimmon with the 
archaeological cultures of northern India. 

It is now generally agreed that the decline of Harappan urbanism was 
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due to environmental changes of various kinds, to political pressures and 
to a possible break in trading activities, and not to any invasion. Nor docs 
the archaeological evidence register the likelihood of a massive migration 
from Iran into north-western India on such a scale as to overwhelm the 
existing cultures. There is linguistic evidence however for the movement of 
the Indo-Aryan language from the north-west into the sub-continent. The 
likely picture is that there were small groups of Inda-Iranian-speaking migrants 
from Iran who, over a period of centuries, settled and mingled with various 
populations and cultures in the north-west. Hence the closeness between the 
f.?g Veda and the A vcstii. Gradually over the centuries, the language which 
evolved, Oki Inda-Aryan, spread from there to the Indo-Gangetic watershed 
and from thence into the Ganga valley. The identity of both the carriers 
and the recipients or the language, and the degree of their intermixing and 
interaction, remains controversial. Changes in language can be better understood 
when the nature of societies in northern India at that time is known. For 
this the evidence from archaeology is crucial providing data for the very 
different questions which arc now being posed by historians, archaeologists 
and those working on the linguistic evidence of the texts. 

Archaeology and language cannot be equated but the separate evidence 
from each can provide information on some essential questions. Archaeology 
can assist in the enquiry into migrations. This would involve an assessment 
of why there was a need to move and of the numbers of people moving. 
Migration would also imply that the expending of wealth on the journey 
should not be ccohomically counter-productivc.48 The study of changes in 
languages would indicate the adoption and modification of the languages of 
those migrating and of the area to which they migrate. Pastoral societies 
are said to be characterised by an ability to absorb disparate cthno-linguistic 
groups. Membership from local groups in the fonn of c!icntship may have 
been encouraged since it would offer social mobility to local populations.49 

There is another neglected area of enquiry, namely, the perceptions of 
the past recorded in post-Vedic texts, as for example in the Purii{1as. This 
was neglected because it was staled that the past was of little interest to 
Indians of ancient times. It was argued that such texts were so kneaded 
with myth as to be virtually without value for purposes of history. They 
were taken as sources ·only for the study or religion and mythology and 
were regarded as second order knowledge as compared to the high standing 
of the Vedas. Y ct there are sections of the early Purii!Jas which purport 
to describe the past, although not in the form ofa narrative. The va1hsiinucarita 
section of these PurV.{ws claim to be historical accounts in the form of 
lengthy and sequential genealogies going back to what would be the time 
of the Vedic corpus or even earlier and coming upto the Gupta dynasty.50 

Identities arc in the fonn or lineages and descent groups in the earlier sections 
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and caste comes into greater prominence in the last section which covers 
the period of dynasties. There is no mention of Aryans or non-Aryans even 
though some of the names included in the descent groups are identical with 
those metioned in the Vedas. The Purus, for instance, are one of the two 
major lineages. The attempt al providing an identity and continuity is through 
the genealogical emphasis on birth into k$alriya clans and whether or not 
these were actually k$alriya clans, they arc mutated into k1<:atriyas by virtue 
of being included in the descent group.51 

I would like now lo turn to the final perspective, namely what is the 
historian to make of all this diverse, complex and sometimes even conflicting 
or ambiguous evidence. The fundamental question is how a language, 
Inda-Aryan, came lo be adopted, adapted and modified over a long period 
of time and across a large geographical space. This question raises a series 
of others relating to the nature or society as it evolved from pre-Harappan 
times lo the first millennium D. C. In attempting lo answer these, both 
archaeological and literary data have to be collated. Furthermore, the arbitrary 
use of terms such as "Aryan" and "Dravidian" have lo be corrected by 
a more precise usage. 

If invasion is discarded then the mechanisms of migrations and occasional 
contacts come into sharper focus. The migrations appear lo have been of 
pastoral cattle-herders who are prominent in the Avcst.il and the !Jg Veda. 52 

The domestication of the bos illdicus breed of calllc, the presence of which 
is indicated in the excavated material, links the Indus valley and Iran. Migrations 
may have been occasioned by the search for pastures and the archaeological 
evidence suggests that north-western India may well have been familiar to 
herders in Iran. If exchange and incipient trade was also included, as it often 
is among pastoral groups, then the circulation of items may have encouraged 
a larger circuit of travel. The demography of such groups would be crucial 
and on this we have still to find the information. Assimilation is often facilitated 
if there arc smaller numbers on each side. Where the migration included 
farming communities there the pattern would have to do with new agricultural 
land and the diffusion of crops. 

The pace of migration and the degree of interaction with local communities 
would also depend on the ecology of the area. Monsoon forests in the Ganga 
valley may well have been formidable and, therefore, encouraged an osmosis 
between migrant pastoralisls and existing farmers, the latter living in what 
seem to be from the archaeological evidence, small village settlements in 
the forests. Pastoralism generally has a symbiotic relationship with farmers, 53 

and should they be speaking diff crent languages, bilingualism becomes 
imperative. Hence the significance or non-Aryan words having to do with 
agriculture, being inducted into Vedic Sanskrit. 
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The archaelogical picture indicates a number of technological changes 
in the first millennium B. C. The introduction of the horse and of iron technology 

. are more evident. Both were a substantial improvement in efficiency over 
the earli<?r ox-drawn cart and copper-bronze weaponry and implements. Two 
other innovations may be suggested : the binary system of measurement used 
in Harappan times may have been replaced by the decimal, more familiar 
lo the Vedic literature; the use of the solar calendar in addition to the lunar 
calendar would have been a functional advance in the now increasing agricultural 
activities. Did these technological changes provi<lc a lever, giving an edge 
to the speakers of Inda-Aryan who controlled the innovations ? The possible 
coinciding of technological changes with linguistic changes as registered in 
the geographical diffusion of Vedic dialects, could be investigated. But 
technological change should not be measured mechanically. Ritual objects, 
for inst.ance, sometimes go back to primitive forms. Discoid wheels and 
hand-made pottery arc accessories to Vedic sacrificial ritual, in spite of the 
widespread use of the technologically more advanced spoked wheel as we11 
as wheel-thrown pottery al that Lime. Herc the intention is to deliberately 
evoke the archaic.5-1 Possibly Lhe claims based on the power of sacrificial 
ritual was yet another lever. The re<leftnitions in culture, social organisation 
and economy, which result from technological innovations or are introduced 
through new technologies, would have been a slow process. They also suggest 
far more complex a'nd varied dimensions of historical change, than the simplistic, 
mono-causal resort to either conquest or purely indigenous origins as the 
explanation. 

A variant on the earlier theory is lo enquire into the initial meaning 
of the term iirya in Lhe texts. The ilrya was defined less as a racial category, 
and more as a linguistic and social category. He was a person of status 
in a patriarchal society, and a speaker of correct Sanskrit. Given the emphasis 
on language, those who could not speak it correctly were relegated to the 
low position of the mlccc:Jw. 55 There seems to have been a gradually growing 
difference between the speech of the elite - briihm;11;1:1 priests and k$alriya 
riijiis and the rest using sub-standard forms or other languages. This becomes 
even more clear from the liflh century D. C. when Prakrils, which earlier 
would have been regar<led as the speech of the m!ccc!w, arc used by non
Vedic teachers to reach wi<lc audience. The connotation of iirya now changes 
and refers to persons deserving of respect, even if they were speaking Prakrit. 
Membership of this social category was not restricted to a herc<litary group. 
Modilications of the earlier In do-Aryan were in part due to the natural evolution 
of a language over time and in part to larger numbers of people of dissimilar 
linguistic or social backgrounds, using varieties of Inda-Aryan and other 
languages. 

Hostility between the iiryas and the diisas is often mentioned in the 
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]Jgvcda, but not all hostilities were between these two. Cattle-raiding and 
skirmishing rather than battles arc a normal part of cattle-herding societies. 
Often the hostilities described in the !Jg Veda arc between various clans. 
Some diisa. chiefs controlled walled sclllcments and treasures.56 Vedic 
briihmaIJas held the c/asas in contempt in some passages of the text. This 
did not stop them from performing sacrificial rituals for d;Jsa chiefs, and 
expressing their gratitude for the generous gifts which they received in return.57 

Some among the more respected briiluna.r.ws are said lo be the sons of 
diisls, diisyii{1-putriil/ 8• The parentage of Vee.la Vyasa would, on the basis 
of dhannasiistra. norms, hardly support a claim to high status, in spite of 
his association with the Vedas and the Ma/Jiibhiirnta.59 The Purus, of undoubtedly 
high status and ancestral lo the Pai:i~avas and Kauravas, arc by Vedic reckoning, 
described as descended from an asura nlk~·nsa and speaking a mrdhra viicafJ. 60 

Whereas in one place Indra seems to have been hostile to them, in another 
Indra helps the Puru chief Triisadasyu.61 The qualifier mrdhra viicalJ is also 
used for the Pai:iis, cattle-lifters, traders and enemies of the iiryas, and for 
the Dasyus.62 

Reaching back into a pre-Vedic past also becomes essential to recognising 
the proto-types of religious articulation in India. The incorporation of local 
rituals into the Vedic corpus needs further exploration. IL has been plausibly 
argued that llrahmanism lakes the form it docs because of the ritual and 
belief of the iiryas but also because of the adoption of indigenous pre-Aryan 
priests into the briil1mn{w caste, and that the nomenclature of briihma!Ja 
is unique to the society of India as described in the Vedic texts since it 
does not occur in the parallel Avestan tcxls.63 The statement by Professor 
Dandekar is most apposite, when he says, "In the long and continual history 
of Hinduism, the age of the Veda must be said to have occured more or 
less as an interlude.64 

Arguments concerning the origins and early forms or caste society become 
pertinent. That caste was not a racial segregation is evident for, if marriage 
had been strictly bounded by caste and gotra rules, the racial heterogeneity 
of the brfil1111a{ws and their endogamous regional divisions, not mentioned 
in the early Lexis, would be dirlicult Lo cxplain.65 The classificatory system 
of vn11Ja has to be juxtaposed with the genesis and unfolding of other social 
classifications, tied perhaps more closely to kinship, occupation, environment, 
ritual status and cultural self-perceptions, the features which in later periods 
arc associated with j;Jti. The range of kinship systems mentioned in the 
texts could provide insights into social organisation. The incorporation of various 
groups into the evolving of a systematic social structure would have taken 
a few centuries but the process involved mechanisms of inter-relationships 
and assimilation. Diversities and cultural pluralities arc apparent from early 
periods. These were shunled into hierarchies. The maintaining of the idea 
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and practice of hierarchy through social mechanisms and manipulations are 
the problems which need to be understood. 

To explain these merely by imposing the alien on the indigenous, is 
far too artless by way of historical explanation. It is equally simplistic to 
turn the argument around and claim that the alien is in fact indigenous. This 
is also a retreat from what might, for present-day political purposes, be the 
unpalatable revelations of historical analysis. To posit identities requires a 
clarity in comprehending the notion of indigenous and alien in earlier centuries, 
and their interaction. These notions were neither pcnnanenl nor unchanging 
nor transparent. Whatever the political imperatives may be for insisting on 
identifying and locating "the Aryans", for the historian it would be more 
mcaningf ul to move away from this obsession and attempt a reconstruction 
of the roots of Indian society from the evidence of archaeology and language. 
This would introduce a more sensitive perception of the realities of the past. 
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.. HSUAN-TSANG'S l\fiSSION A.D. 629-630 
AND ITS EFFECTS ON CIUNESE BUDDHISM 

K. G. YASANTMIADIIAVA 

I Introduction 
This paper seeks lo trace Hsilan-Tsang's Mission to India and its effects 

on Chinese Iluddhism. As a background lo study of the subject, a few striking 
features of Buddhism in China are narrated. 

Buddhism entered China gradually, first, through Central Asia and later 
by way of Malaya Archipclago. 1 In the course of years Sino-Indian Buddhist 
activities commenced in China. Their activities enriched Buddhism there. The 

·Sino-Buddhist missionaries conducted perilous journey lo India through Central 
Asia. Their accounts of heroic and perilous travel arc useful to know the 
condition of 13uddhism in and outside the border of China and its contact 
with China and India. Besides, the Chinese missionaries brought from India 
a new model of art which influenced the Buddhist institutions in China. Among 
t·he Sino-Iluddhist evangelists, Hsilan-Tsang's sojourn to India requires attention 
as it has effects on Buddhism in his country. This is analysed here mainly 
on the basis of his travelogue, written by Hwui Li, one of the disciples 
of Hsilan-Tsang. 

II E.-olutlon of Buddhism A. D. 67-600. 

The introduction of 13uddhism in China is shrouded in mystery.2 Dut 
it was activc.ly propagated there in the lirst century A. D. by the Buddhist 
scholars namely Kasyapa-Mata1'tga and Dharma-Lak~ai:ia (Chinese Jic Mo Teng 
and Zu FA Len respectively). They, al the invitation of Ming-Ti (the Chinese 
Emperor) of the Han dynasty, arrived al the 'imperial court with the Sillra 

in forty-two sections. It was deposited in a temple outside the capital of 
Loy-Yang. The monastery here known as "While Horse" was the first ever 
built in China. This monastery became !he chief centre of the l31.1ddhist mission 
there. 

Since then Buddhism had chequered career in Chtna, but flourished in 
"Quiet way." 3 Despite its impressive gains there in the second ~cntury, the 
Buddhists were isolated in small communities; Duddhism was practised by 
foreign settlements till the beginning of the fourth century A. D.4 

Uctwccn the middle of the third and the beginning of lhe fourth centuries, 
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translations of the Buddhist scriptures progressed at Loy-Yang. Among the 
translators Chu Fa Lu (230-308) and Dharmarak~a (216-316) arc worthy 
of note. The former, native of Tun huang, translated between the years A. 
D. 266 and 308, one hundred and fifty works in three hundred volumes 
including Sad-dharma-Pu{u/arlka Sutra, Prajr1Jpiiramita Siitra and 
Vimulakirtinirdda Siilra. He is reputed to have known the languages of thirty-six 
countries. Uuddhist transmission to China is said to be really Fa-Lu's 
achievement.5 

The latter (Dharmarak~a 216-316), a monk of Indo-Sythian family, was 

educated in Kashmir and had command over both Sanskrit and Chinese. 
He translated two hundred works. Chinese sources consider him one of the 
best translators of l3uddhisl texts. It was Dharmarak~a and his Chinese disciples 
who succeeded in establishing Uuddhism on firm ground by the beginning 

of the fourth century.6 

It is curious to note that al the same time, by the end of the third 
century, the Chinese Buddhists had established contact with South India as 
evidenced by the Nugiirjuna-KrnJ~la inscription (Guntur, Andhra Pradesh), dated 
14th regnal year of lk~vuku king corresponding to 286 A. D. The epigraph 
records the building of a Cuitya-Grlw within the Cuuladlwrmagiri Vihiira on 
the Sriparvala hill. The Cuityu-Grha was meant for the teachers of Ceylon. 

Further it states that the thcravfidins from Tamrapan.1idvipa (Ceylon) greatly 
inlluenced the Sarig/Jas al Ariparvala and converted the faith of those who 
belonged to Kiishmira-Ga111Jhara, Chlna-Chilata.7 The visit of Chinese monks 
and nuns as revealed in the above record, took the sea route lo reach 

Nilgilr juna-Ko1}(.Ja. 

In the beginning of the fourth century, l3uddhism "suddenly began to 
allract"8 large numcr of devotees from the upper levels of Chi1iese society. 

It was in that century, Shih Chi Lu, the powerful monarch of China, gave 

pennission to the population to enter monasteries. In 381 Fu Chien, the 
monarch, became Uuddhist. He was evidently in close touch with the western 
regions and probably through them with lndia.Y 

Between the end of the fourth and beginning of fifth centuries lluddhism 

was popularised through the efforts or Tao-an (314-385) and Kumarajlva 
(350-409). One or the learned and venerated monks of his days, Tao-an 

denounced the prevailing l3uddhist - Taoist syncretism, pointing out that 
Buddhism must be approached in its own terms and not those of Taoism. 
Assigning much of the <.:onfusion to the haphazard methods of translation, 
Tao-an laid Jown guidelines for future translators stressing the importance 

of phiologically accurate transh.1tions. T;.io-an, after hearing reports of the 
reputed linguistic skills or a Central Asian JllOllk, llalllCO Kumilrajiva, 1° persuaded 
the ruler of North China to invite the monk to ~ct1k in Chang-an in order 



llSUAN - '!'SANG'S l\llSSION A. D. 629-630 AND ITS EFFECl'S ON OllNF.SE UUDDIIISM 271 

to work on new translations under imperial sponsorship. 11 KumliraJ'iva made 
an enonnous conlribulion 10 the popularization of Buddhism through the high 
qualily of translations. As scholar on the Vedas, the occult sciences and 
astronomy, the flim.Jyfilw and Ma/Jiiyfi11a Siitras, Kumarajiva's translations paved 
the way for lhe rise of the Chinese school of Af:idhyamika. (Sun-Lun three, 
treatises school.) 12 Thus he enabled his contemporaries to acquire a firm 
grasp of basic Duddhist ideas by lecturing on his translations before large 
assemblies of Chinese monks, often numbering in thousands, who then produced 
definitive cornrnentaries. 13 

The systematised treatises (Siistrus) of the Yogiiciira school began to 
be introduced into China from the fifth century onwards. Dy the end of 
the fifth century IJuddhism had swept across China. Successive rulers vied 
with one another to demonstrate their support for Duddhism by constructing 
new temples, donating estates for their upkeep, authorising mass ordinations 
of monks and nuns and sponsoring literary activities such as the translation 
of scripture, the production of commentaries and the compilation of historic 
works, biographies of eminent monks and nuns and catalogues of the Canon. 
Such lavish patronage had provoked resentment i.lllllHlt the followers of both 
Taoism and Confucianism. 14 

In the :ncanwhile the spread of l3uddhism i11 China evoked in the neophyte 
a tremendous interest about India and devout Chinese 13uddhists were cager 
not only to visit holy places but also lo obtain scriptures in India which 
could be taken back to China for translation. The age of lhc Chinese 13uddhist 
evangelists 10 India slartcd in the third century and became intensive in the 
fil'lh century as known from a sculp!urc from Sungham in Honan province. 15 

Similarly, the Indian priests also visited China !hrough overland route. They 
constructed temples and chapels, founded new schools of l3uddhist philosophies 
and translated the .;crip!urcs. 16 

In the sixth century an important school arose in China and ii sought 
to integrate the various schools and Sulras of l3uddhism. The effect of this 
was to demonstrate that these teachings had evolved from the "simple" truths 
of Hi1wyiilw lo lhc "more advanced" insights of Afa/JilyJna. Al the same 
lime, lhc school of Amital>ha pictism, known as Pure Land IJud<lhism, was 
also making progress in China. 17 Thus on the eve of sojourn of Hsuan-Tsang, 
several sccls of IJuddhism were in vogue in his land·. This led to a great 
expansion in numb1.:r of the Uuddhis1 monasteries (nominally controlled by 
the Government) 18 ;ind temples. However, the logic or the I3u<ldhis1 schools 
prevailing in China was "superficial and their bnguagc weak and they did 
no! spt;ak of highcs! perrct:tion", observed our pilgrim. 19 
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Ill Hsiian~ Tsang before his mission to India 

Dorn in 60220 in Chin-Liu Kai fcng, Honan province, Hsuan-Tsang received 
classical Confucian education in his youth. 13ut under the influence of his 
elder brother, Hsu:rn-Tsang took interest . in Buddhist scriptures and soon 
converted to that faith. The study of his early life as recorded by Hwui 
Li and Darthemy Saint Hilaire, reveals that Hsuan studied Siitra of Nirvana, 
the Sastras of Great Vehicle {Milhfiyflna), Sai Tsin, explanation of Shi-iun 
(A1ahayana Samparigra/Ja Siistra) and Abhid/Jamw Siislra (Pitam) and Kioyen. 
(K~tyiiyana) in different Buddhist learnings and under different teachers namely 
Kioycn and Master Chin.2 1 These instructions induced him to become a monk 
and at the age of twenty Hsuan received full monastic order.22 As a monk 
he imparted Nirvfi{W Sutra {Shi-ta-S/Ji11gf.1 and Abhidbarma S:Is/Ta to the 
students of IJuddhism and won their adrniration.24 Desides teaching, he studied 
Vinaya according to the rule of live and seven sections.25 It is said . that 
Hsuan-Tsang and his brother had thoroughly mastered the teaching of different 
schools.26 llut he was ignorant of HI11ayfi11a which he came to know while 
he was in India.27 Then he turned his attention to the Sastras and Siitras 
and having investigated these, Hsuan-Tsang was soon troubled by numerous 
discrepancies and contradictions in them.28 Not finding any solution from 
his Chinese masters he resolved to go to India to renew scriptural knowlcd,ge 
therc.29 

IV Hsiian-Tsang's Journey towards India 

In 629 Hsuan set out for India across cent~al Asia, alone, without oflicial 
pennission. He underwent untold hardship by crossing mountains and rivers 
and sometimes he barely escaped with his life. The dauntless pilgrim travelled 
by northern route after passing lake lssik, Ku!, Tashkand, Samarqand, Ilalkh, 
arrived in the kingdom of Gandhara about the beginning of October 630. 
His journey across central Asia was interrupted in Turfan in present day 
Sinkiang province. Herc the king of that region was so much impressed by 
our pilgrim and his learning that he wanted to keep Hsuan-Tsang there in 
his court as his spiritual preceptor. llut the pilgrim threatened hunger strike 
which weak(!ned the king's will to detain him. The king proved to be the 
pilgrim's -'grc:,iiest benefactor, for he provided Hsuan-Tsang with letter of 
introduction to various ruling princes along the way for facilitating his travel 
to the very gates oflndia.30 On his way he saw many llu<ldhist relics, successfully 
argued with the Duddhist monk in the monastery at Kiuchi and stayed in 
a monastery at Kapisa, a few miles north of Kabul. On 10th April, 631, 
Hsijan-Tsang reached Taxila, the most prosperous and flourishing town in 

the border of India. 31 
• 
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V Hsiian-Tsang's sta1· in India and its impact 

HsUan-Tsang refers to the country he visited as Tienchu. It is situated 
west of the Onion mount or Tsung ling, having five divisions and its land 
is low humid and hot in summer. 32 In India, HsUan-Tsang visited all sacred 
sites connected with the lif c of I3uddha and he journeyed along the east 
and west coast of the Subcontinent. He was honoured and respected by king 
Har~a of Thandvara. The pilgrim praised the valour of PulakdT II, the Cllukya 
king of I3adiimi and visited the court of Narasiri1ha Vanna, the Pallava king 
of Kafici. 

HsUan-Tsang's association with the Duddhist monks and their educational 
institutions in different parts of India inOuenccd his attitude towards his faith. 
In Kashmir he was wonder-struck by observing wondcrf ul height of four Iluddhist 
stiipas. He stayed the~e by studying SJstras and Siitras from a priest of 
high moral character.33 The priest, before noon, explained Kosa Sfistra and 
afternoon Nyfiya- a11us;Jra S;Jstra, and after the first watch or the night Hctuvidyii 
S;Jstra to HsUan-Tsang. The last was a new subject to him. ll is said "the 
Master of the Law (HsU:m-Tsangf following the words of his teacher, grasped 
thoroughly the entire subject, he penetrated all obscure passages and their 
sacred mysteries completely." 3

.i 

In his first visit to Nalanda in 63 7-638 HsUan-Tsang requested Silabhadra, 
the chief priest of the monastery, to explain Y<Jga Sfistra in the presence 
of many thousand auditors. Acarya STlabhadra requested the pilgrim to remain 
there and to listen to the explanation or the Sutra for fifteen months. After 
the lecture he entrusted a I3rahmin to impart SJstra. While in the convent 
(Nalanda) HsUan-Tsang heard the explanation of Yoga Sfistra three times; 
the Nyaya-a11usfira once, Hlu-hiaug tui la m1i1g once, the Hctuvidyii Sfistra 
and Sabda-vidyii and the Tsah Jiang Siistra twice, the Pra11yamula s;Jstra-fika, 
and the Sata-SJstra thrice. The Kosa Vibhasa, and the Satpadabhidharma 
Siistras, he had studied in diff erenl parts of Kashmir, studied once again 
to clear his doubts. Then he devoted himself to the study of I3rahmanical 
books and Vyiikararw (grammar) on Indian lcllcrs. Most of the subjects he 
studied were unknown to him before his arrival lo India. The pilgrim also 
studied with special eagerness the VijrJaptimJtra theory of Dhannapala. 

HsUan-Tsang investigated thoroughly the language (words and phrases) 
and by talking with these men on the subject of the "Pure" writings he 
advanced excellently in his knowledge. Thus he examined completely all the 
collections of Iluddhist books and studied the Drahmanical literature. 35 

HsUan-Tsang came to Arevasi (Amaravali) on July 639 and met two 
scholars, Subhuti and Surya, known for the explanation of the Tripi/aka 
according to Afah:Jsiirighika school. On account of studying these doctrines, 
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lhe pilgrim stayed here for several months (six months) and received instructions 
on the MiilfibhidlJanna and other Sastras in acconlance with A1ahiisfMghika 
school from them. At the same time he taught various Silstras of the Great 

Vehicle to the priests.36 While he was in Kanchipuram, Hslian-Tsang intended 
to get an explanation of the Tripi/aka on the basis of Sthavira school (distinctly 
opposed to the Mahfisfi{1ghika sect) and Yoga Sastra from the priest of Ceylon. 
Dul he was not success[ ul. 37 He mistook the Buddhist sect prevalent in Ceylon 
as MahfiyiiJJa. 

The most important point Hslian-Tsang noticed in India with reference 

to Duddhism was the existence of Hii1aym1::i l3uddhism which earlier he was 

not aware of. He could not understand its doctrine at first, as he was utterly 
ignorant of this sect.38 It was explained to him by one of the Drahrnin slaves.39 

In Pu fa to Lo (near Multan) Hslian Tsang met a learned priest. He 
stayed there for two years (sic two months) 39 and studied the Afiililbhidhanna 
S:Istra, Saddhanna samparigraha SJstra, Prasik,'i:I-satya Sfistra as received in 

the Sammaliya schooJ."0 With an intention to clear his doubt, Hsiian - Tsang 
revisited Naland:1 and made thorogh study of Y6ga Silstra under Stlabhadra. 
Besides, he had completely mastered the four Vedas, works on astronomy 

and geography, on medicinal art, magic and arithmetic from beginning to 
end. He had studied all of them both within and without. Then he went 

to Jayasena who was residing on hill Yastivana (near Nalandii). The Master 
of the Law remained with him and acquired knowledge on the diniculties 

of the VidyJ-m:Ilr<J-Siddhi SJstra the I - i - Li Lun, the Shing - wu - wai 
- Lun etc. and cleared doubts in the passages of the Yoga and the Hctuvidyii 
SJstras. 41 

lmpad of Indian Studies on llsiian-Tsang 

Hsi.ian Tsang's stay and study of the learning in lndia"2 had impact on 

his future career in China. This is expressed in his own words. "Since my 

arrival here, you, Sir (STlabhadra), have condescended on my account, to 
explain (or recite) the Yog<IcJr<J-bhiimi-SJstru and to investigate doubtful 

passages. I have visited and adored the sacred vestiges of our religion, and 

heard the profound exposition of different schools. My mind has been overjoyed 
and my visit here has been of the utmost protil. "" 3 Hslian-Tsang's thorough 
knowledge of Sanskrit and lJu<ldhist scripture and literature which he had 

studied in India enabled him to set new standards of~" accuracy in translation 

in Chinese language. 

Hsi.ian-Tsang returned by the southern route, crossing the Pamirs, and 

passing Kashgar, Yarkand, Khotan, and Lapnor. Early in 645 he reached 
his native land bringing with him a large collection of manuscripts (657) 
and relics ( 150) . .is l-Isuan-Tsang spent the remainder of his life in working 
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up the results of his expedition with the aid of staff of scholars, and died 
in 664 at the age of sixty-two.46 

VI Effects of llsiian Tsang's Journey on Buddhism 

Effects of Hsuan-Tsang's journey arc seen on Chinese Buddhism in the 
translation of the Buddhist scriptures, in its philosophy, in his sennons and 
teachings and in transmissions of the l3uddhists religious traditions from India 
to the Far East. Further his travelogues provide invaluable sources of infonnation 
about Duddhism in and outside the border of China_ 

Hsiian-Tsang spent the rest of his life in translating Sanskrit and Pali 
into Chinese in collaboration with his disciples_ Dy 654 his translations included 
Yogiiciira Dhiimi SJ:.·tra and the Ab/Jidlwrma Kosa Siislra and the Ab/Jidhanna 
- the Nyiiyiillusiira Siistra were in progress of translation.'17 Within five years 
L e., 659, he completed the authoritative Chinese translation of Vasubandhu's 
teachings, Vidy:Im:Ilra Sidd/Ji. l3eforc his death (A. D. 664) Hsuan-Tsang 
had translated 75 texts (according to his biographer 74 ), but these included 
several lengthy ones. The Duddhist literature in China was increased by about 
one quarter through his efforts. With the advent of Hsuan-Tsang's translations 
and his school the reputation and importance of Paramartha eventually became 
eclipsed_48 He also retranslated in detail the already available work, Sukhiivati 
- Vyuha which was translated in brief by Kumarajlva ( 402).49 Thus 
Hsuan-Tsang's translated and other scholarly works made China a reservoir 
of Buddhist thought. 

The development of a new l3uddhist philosophy in China by Hsiian-Tsang 
was the result of his contact with the l3u<l<lhist scholars of India. This took 
place while he was in India_ 1-lis new philosophy, Fu-hsiang, is based on 
Vij11aptimfilra-Siddhi of Dharmapala (c. mid sixth century), a major Yogaciira 

thinker. The Yogfic:Jra school became famous because of his effort. 
Hsuan-Tsang, in his Ch 'c11g Wei Shih Lw1 ("Dissertation on conscious only") 
sclccled, summarized and systematized the ideas of ten great philosophers 
of India. Although his philosophy achieved some degree of eminence and 
declined after the 9th century, its character, its detailed analysis of the mind 
and its doctrine that external objects <lo not exist, apart from mind, have 
exerted a continuing inllucncc on Chinese thought. It is on these ideas that 
such modern philosophers as Hsiung Shih-Ii (1885-1968) and Tang Chun-i 
base their own philosophies.50 

Hsuan-Tsang's pilgrimage inllucnccd his discourse and it also inllucnccd 
considerably the structure of the l3ud<lhist institutions in China. On his return 
journey the pilgrim hailed in Khotan where he explained the priests there 
the principles of the Yoga, the Abhidhamw, the Kosa and the !11ahiiyiina 
Samparigraha Siitras. His discourse won the admiration of the king, clergy 
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and lay-people who in thousands embraced his faith. It is interesting to note 
that the subjects he taught lo the people of Kholan were the outcome of 
his learning in India. After his return lo China, Hsuan-Tsang, despite his 
manifold activities, devoted four hours to the explanation of the sacred books. 
About a hundred disciples daily attended his lectures. He discoursed largely 
on the various systems of schools and distinguished masters of the West. 
On account of this, the princes and ministers who came to listen to his 
discourses, frequently expressed their admiration and respect for his eminent 
talent.51 

HsOan-Tsang had talented disciples and among them the most celebrated 
were Kuei-Chi, Hwui Li and Yen Thsong. Kuei-Chi collaborated with his 
teacher in expounding Vidyiimiitra Sidd/Ji. Hwui Li wrote five chapters of 
a biography of his master, afterwards it was expanded and completed by 
another disciple of Hsuan-Tsang, Yen Thsong.52 

It is interesting lo note that Hsuan-Tsang's scholarship attracted a Japanese 
scholar, Dosho who call).e to China in 653 and studied Vljnaptimiitra Siddhi 
under Hsuan-Tsang.53 After his study Dosho introduced Hsuan-Tsang's 
philosophy to Japan. Thus Buddhist religious tradition was transmitted from 
India to China and thence to Japan. In this context, Hsuan-Tsang played 
an important role. 

As noticed earlier, Chinese Buddhist structures were considerably influenced 
by Hsuan-Tsang's pilgrimage. For example, he caused the construction of 
pagoda at the southern gate of the Hong-fuh temple for the preservation 
of his sacred books and relics. It •;as buill after the model of the Indian 
stiipas. 54 

It is also interesting to note that Tai-Tsung, the Chinese emperor, became 
more interested in Duddhism through Hsuan-Tsang's inOuence. The emperor 
had great admiration for the pilgrim. He wrote a preface to the translated 
texts of Hsuan-Tsang and distributed them far and wide in the empire and 
the country. At the express command gf the emperor, Hsuan-Tsang wrote 
the Si-Yu-Ki. 55 

Hsuan-Tsang's travelogue provides useful information about the prevalence 
of Duddhism on the borderland of China. For instance, he gives information 
about Buddhism and its characteristics in Khotan, Kashgar, Osh, Yarkhand, 
Dalkh, Kuchi. He noticed Small Vechicle in Kashgar, Osh, Kiu-chi and llalkh 
and Great Vehicle in Yarkhand, Khotan and Kapisa. 56 

Lastly, Hsuan-Tsang's mission roused intense curiosity among the Chinese 
Buddhist evangelists who toured into India during the seventh and eighth 
centuries. Diographics of sixty monks including that of I-Tsing have been 
preserved in Chinese text. Prominent among them were Hiuen-Chiu, Tao-hi, 
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1-hwui, Hiuen-ta, l-tsing.57 Similarly, several Indian Duddhist monks went to 
China at the royal invitation. For instance, Prabhiikaramitra, a famous scholar 
from Niilandii visited China from the country of western Turks al the request 
of the Chinese emperor. I3odhiruci hailing from Karnataka (India), reached 
China in 693 at the request of a Chinese envoy whom he met in the court 
of the Calukya ruler, Vinayaditya (681-696) in Dadami. He (Dodhiruci) translated 
fifty-three volumes or scriptures including the famous Mah;Jyiim1 text Ratnakii.fa. 
Vajra Ilodhi, a native of the Pallava Kingdom, reached China in 720 and 
popularised Tuntrayii11a. S!l 

VII Conclusions 

Despite his travelogue contains fantastic ideas of a strange land, its effects 
on Chinese l3uddhism arc substantial. Hsilan-Tsang's mission to India enriched 
Buddhism in his country in various directions. 
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RU4.SEKH.-1R.4.Cl · K4 Vl~-i1l'LiM:.iI}IS.4 (Marathi), KAMAL ADIIYANKAR, 

published by SrT Vidya Prakasana, 250, Sh:mivar Peth, Punc - 30, 1992, 
pp. 283, Rs. 90/-

The present work is based on Mrs. Kamal Abhyankar's Ph. D. Thesis. 
ll aims at introducing Rajdekhara's work on Sanskrit Poetics and pointing 
out his significant contribution Lo critical thought. 

Historians of Sanskrit Literature and Sanskrit Poetics underrate 
Kav;·amlinarhsfi as a practical handbook for poets or as falling outside the 
province of general poetics. Allhough it docs not deal with the exposition 
of gul}as, do~as, abli1kliras, rasas, b!Jfi,,as, dlwam~ etc., it docs deal with 
some of the topics that have been touched on by the early writers on poetics 
like 13hiimaha, Yamana and Anandavardhana. Rajasekhara deserves all praise 
for selling forth his views in great detail and with prof use illustrations on 
topics like plagiarism, poetic conventions, poetic truth, defence of poetry, 
the concept of piika and its various types. Further, he preserves the views 
of some early writers on Poetics which arc otherwise not known al all. It 
is therefore very commendable that Mrs. Abhyankar has presented in this 
work a truly critical study of K:Ivyam1inJJi1sfi and ably shown how far 
Rajc5ckhara is indebted to lfls predecessors and what his real and original 
contribution is. 

The work is divided into the following eight chapters, the titles of which 
give a good idea or the contents. 

I. Rajdekhara : His personal life, works anti the crili<.:al thought of his 
predecessors. 

2. Kii,,yamimii1i1s;J : A detailed introduction. 

3. The causes of poetry, the nature and types or poets. 

4. Ancient poet's way or life. 

5. Equipment or the poet. 

6. The process or poetic creation and the mode or reciting poetry. 

7. Discussion about the nature of poetry. 

8. Connoisseur or poetry and practical criticism an<.I, the conclusion 
(UpaswM1;Jra} : evaluation or Raja5ckhara as a literary critic. 

AL the end arc added appendixes (i) giving names. of authors occurring 
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in Di.llal's edition or Kiivyamiimid1s:l (ii) S:.lsln)':.1 subh:.I,r;itas occurring in 
Kiivyall1ill1:.I1i1s:l (iii) List or Reference Works (iv) List of Abbreviations 
and (v) Index of Names of Works and Authors. 

In Marathi there was hardly any work dci.lling with Rajas.ckhara's 
Kii1')·am1/nfi1i1s:l. Naturally, Mrs. Abhyankar's critical study of 
Kfil'JWnim:.I1i1s:l deserves to be warmly welcomed by lovers of Marathi 
who do not have adequate knowledge of Sanskrit but arc keen lo gel 
acquainted with RJj;iskhera's critic;il thought. 

Mrs. Abhyi.lnk:.lr lli.ls ably and faithfully- and also critically- presented 
Rajasekhar;i's critk:;il thought in Marathi. She docs not blindly accept 
what Rajakkh;ira or his modern Sanskrit commentators or Hindi translators 
say but, when occasion denwmls, she politely an<l cautiously registers 
her <..Iisscnt from them am! puts forwar<l her own interpretation. When 
dealing with a theoretical lexl in Sanskrit ii is but natural that the writer 
has lo use willy-nilly many Sanskrit terms in the language of expression 
or exposition - here Marathi. When one goes through this work one 
faces rather a highly Sanskritise<l Marathi. This detracts lo some extent 
from her otherwise creuilable performance. 

On p. 5 she stales that K:irpiir:.unaiij:.iri is the one and only one 
example of the type of dram;i called S:.1{{:.1k:.1. It is the earliest available 
and stan<..Ianl S:.iff:.ik:J, no doubt. l3ut quite a few S:.iffakns have been 
composed by later writers. Two or these, C:.11i1d:.1!cfJj of Ru<lradasa and 
S[1ig:lrnm:11Jj:.iri or Visvdvara arc alrca<..Iy p"'ublished. 

The list of reference works m;ikes no mention of articles which critically 
deal with some or the topics treated or in K:l1')'amTm:l1i!s:l. For instance, 
the present reviewer's three articles on Pl:.Jgiarism, Poetic Conventions 
and Intonation (l<Jku) which were first published in Oriental Research 
Journals ( 1954, l 960 and 1966) and which later ( 1983) have been included 
in Studies In Sanskrit S:.Ihitya S':1s/r:.J, published by 13. L. lnstitulc or lndology, 
Palan (Gujarat) find 110 mention in the sai<l Appendix. 

The Appendix dealing with Silslriya .rnbhfi,~'ilas occurring in 
K:lvy:.imim:.Ili1.\·:.'i culkcts over sixty or them. They arc very striking. IL 
woul<..l have been but proper ir for the benclit or Marathi readers their 
transbtion in Marathi were given below each one of them. 

Notwithstanding a few deliciencics Mrs. Abhyanbr deserves every 
praise ror her v;iliant effort to present Raj;isekhara's critical thought 
embodied in his K:."frp1mlm:.'i1hs:1 in Marathi and for enriching critical thought 
in Marathi by her valuable contribution. 

V M. Kulkarni 
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K4NIIHll INSCRIPTIONS, SI IOBl IA:'!A GOKI !ALE, Deccan College 
Posl Graduate and Research Institute, Pune, 1991, pp.x + 168, Plates 
17, Figures 70, Rs.300/-

This monograph is a valuable contribution lo the study of epigraphical 
records of the rock-cul caves of Kanheri, situated in the suburbs of Dombuy. 
Shobhana Gokhalc, well-known epigraphist and archaeologist, has spent days 
together on this site reading inscriptions in inaccessible corners, and has 
discovered new inscriptional material as well as read the previously unread 
inscriptions. She has brought under one cover 58 inscriptions and 26 epitaphs 
(along with English translation) or this important l3uddhist establishment which 
flourished on the Western Indian trade route between the Isl and 9th centuries 
A.O. 

Equally important is her analysis of the context of inscriptions for a 
cullural history or Kanhcri. The epitaphs found in the valley in front of the 
Nirvfi{W Vit/Ji (l3urial Gallery) throw significant light on the Duddhist monastic 
institution of Kanhcri. From the epigraphical material Shobhana Gokhale states 
that between the fifth and the ninth centuries A.O. I<anheri was an important 
educational centre wi1h a lcachcr's tradi1ion, lhc first or its type in Western 
India. Inscriptions record names or teachers and pupils along wilh their scholastic 
merits. The Sthavirav5dT monks were highly honouretl in this period, while 
earlier inscriptions record the three Hinayana sects: Aparaseliya, Andhaka 
and l3hadrava1)Tya. IL is noteworthy that the 9th century inscriptions under 
the rule of the Si1Jh5ras record donations for rooms for meditation and purchase 
of books. In Silahara period, Kan hcri was highly rcpu led and culled /if;J/J5r5}i1 

l\fah:JvihJra. 

Analysing inscriptions, the author has furnished material on the Duddhist 
s1.11igha, on the hierarchy of the monks, their categories such as up:IsiJka, 
pa1'i1}i1:1, sJma11cr~1 bhik,w, blwd~wt:i, and :1c:J1ya them bhiJdiJnla, on the bhik:'iU!Jl 

Si11iglw, on women donors and socio-economic conditions in general. It is 
interesting lo know that there arc no foreign donors mentioned in the Kanheri 
inscriptions. Curiously, guilds arc also not mcnlioncd though numerous 
prorcssions arc rcrerred to. The inscriptions record three different mercantile 
professions of Sethi, Ncgama and Vii1.lija. 

Kanhcri with its long span of l3uddhist acl1v1Ly, rcsulling in the culling 
of I 04 caves, witnessed different phases of l3uddhism - 1-ITnayana, Mahayana 
and Vajrayilna, and lhc consequent changes in the pantheon and iconography. 
There is a unique image of eleven-headed Avalokitdivara in Cave No.41, 
datable lo the 6th century A.D. The author suggests that the clevcn-heuded 
Avalokitdvaru could have some association with the worship of Dafabuli l3uddha 
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al Kanheri. Dafabali Uuc.klha was worshipped in Andhra, Devni Mori (Gujarat) 
and Punjab, and the religious ideology could have travelled lo Kanheri along 
with the trade-route. She also draws our allenlion to the Sino-Indian conlacls 
in the period, as this type of eleven-headed Avalokildvara (called Kuan-yin) 
was popular in China during the seventh-eighth centuries. 

Shobhana Gokhalc has identified a ligurc of Dlpa Tara in Cave 3. This 
unusual figure, as also the wooden Tiirii found from the site, on which Dr.H.D. 
Sankalia had contributed an article in our Journal (Vols. 56-59 combined, 
1986), suggests Eastern Indian (Nalanda) influence in the arl and culture 
of Kanheri. This is further supported by the epigraphical evidence of A.O. 
854 of a worshipper from the Gau~a region who made a permanent endowment 
for the construction of a meditation room and for raiment of monks residing 
at Kanheri. 

The author has examined palaeographical features and provided detailed 
charts. Appendices noting architectural terms, place names and professions 
will be of interest to scholars. 

This is a very uscf ul study and we wish that many such studies based 
on solid inscriplional material arc made in order to give a clear view of 
socio-economic :.rnd religious conditions or ancient India. There are some 
printing errors which should be avoided in the second edition. 

Denwgana Desai 

MENT.4!.JSTIC 1VUN, (A Critical Evuluulion of Chomsky), KALYAN 

SEN GUPTA, published by K. P. Uagchi and Company in collaboration with 

Jadavpur University, Calcutta, pages I 26, Rs. 100/-. 

This lilllc book has live chapters on diffcren t topics concerning the theory 
of language proposed by Noam Chomsky. Chomsky's theory has gone through 
various phases of development since 1957 when it was lirsl proposed. However, 
basic issues have remained the sume. It is these basic issues which Chomsky 
raised through his erudite and insightCul scholarship spanning over almost 
forty years by now und which have generated tremendous interest among 
psychologists, philosophers, sociologists, mathematicians and others as well. 
The very fact that Chomsky's theory has been able to trigger debate from 
so many diverse disciplinary points of view speaks volumes about Chomsky's 
thinking, particularly its comprehensiveness, its penetrating and germane nature 
relevant to the basic issues integrating so many disciplines al one and the 
same time. Author of this book is a philosopher who naturally is concerned 
about the philosophical issues raised by Chomsky's theory. 
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The basic issues discussed arc Transformational generative grammar within 
the orbit of mentalism (Chapter!), Competence and creativity (Chapter 2), 
a pica for innateness (Chapter 3), the quest for meaning (Chapter 4), and 
language and mind (Chapter 5). Every issue has been discusssed in two parts. 
First part invariably deals with the position taken by Chomsky on the issue 
concerned and the second with the position taken by Chomsky's critics, at 
times the author throwing in his own argument with this or that critic. For 
n linguist like the present reviewer who happened to be among the first 
batch of students working for their Ph.D. degrees in the United States in 
early 1960s coming over to the side of Chomsky there appears nothing new 
in the book as such. Critique of Chomsky has almost become cliche' ridden 
now. However, the utility of the lillle book cannot be denied, especially 
for Indian scholars, particularly philosophers, who either do not have easy 
access to the voluminous literature supporting and purportedly refuting Chomsky 
or have no time to go through the above h.trge scale literature. For such 
scholars, the book can be a good aid to get introduced to the controversies 
and debate Chomsky's theory has been able to generate. 

Chapter I discusses how Chomsky veered toward mentalism. The central 
fact is the creative aspect of language which rellects the ability of the speaker 
to produce and undcrst:md sentences not encountered before. Chomsky 
postulates the notion of competence, speaker's tacit knowledge about his 
language, which underlies creativity. Chomsky docs not believe that earlier 
behaviouristic attempts led by 131oomlicld and Quine based on analogy and 
inductive gener:ilization can explain this creativity in language. Mechanical 
discovery procedures developed under the aegis or structuralism were 
demolished by Chomsky as non-starters in his Syntactic Structures, since they 
only segment and categorize the clements of language as is apparent from 
procedures for phoncmicization, morphologization and Immediate Constituent 
analysis. Chomsky alternately proposed a phrase structure grammar (PSG) 
which docs not only segment and categorize the primal structure 'sentence' 
(SJ but also labels these categories as well. PSG postulates some fundamental 
types of S. structures called kernels and also non-kernels. Chomsky proposes 
a Transfomiational component which consists of a set of transformational 
rules which convert these kernels into larger and more complex sentence 
structures. 

Transformational rules can delete, add, and permute clements under 
specified conditions in an unambiguous manner which PSG cannot. This 
apparatus generates sentences which means that it predicts, specifics or approves 
sentences which arc well-formed and grammatical. The apparatus also captures 
the creative aspect or language in the sense that it is concerned not with 
an actual set or sentences but with the possible set or sentences. This is 
exactly the sense in which this theoretical framework is known as 
tn.msJOnnational gencrarivc. 

In Chomsky's Aspec/s o{ the theory oJ' Syntax ( 1965), input to the 
transformational component is called deep structure which contains all syntactic 
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and scmanlic informal ion necessary ( 1) for gcncraling in!inile number of 
scnlcnccs from lhc base strings gcncrutc<l by the base componcnl and (2) 
also for inlcrprcling Lhc base strings semanlically. Nole that in Syntactic 
Structures Semanlics was tolally lcrt out although its place in linguistic 
descriplion was acknowledged. Transformational rules now apply to deep 
slruclure and yidd surrace structure as outpul. IL was argued that surface 
structures may be similar but may havl.! cnlirdy differenl deep structures 
syntactically and divergent intcrprclation scmanlically as exemplified by such 
sentence pairs as 'John is cager to please' and 'John is easy to please'. 
Thus much or intuitive judgements· aboul grammaticalily and ungrammaticality 
on the part or the native speakers arc foundc<l in the deep structure. Rules 
of phonological component apply to the surface structure and realize or interpret 
the strings phonetically. In this sense, both the semantic and phonological 
components arc interpretative and the base component is the real generative 
or creative component. All the components arc mcnlally represented rcl1ccting 
native speaker's competence in the language. ll is this mental notion of deep 
structure and the associated set or rules which have given rncntalistic turn 
to Chomsky's theory. 

In Chapter ll; the author discusses the notion of competence further, 
contrasting it with the notion or performance. Competence is the mentally 
represented system or rules and principles neutral between the speaker and 
the hearer. Performance is the use or this system in verbal intcraclion in 
actual socio-cullurnl environment. Transrormational generative grammar 
captures this compctcncc by generating well-rorrned senll.!nces with associated 
structural descriptions. Chomsky's motivation for proposing 
competence-perfonnancl.! distinction becomes apparent in the context of the 
earlier structural linguistics which was 'data -corpus' oriented and hence 
performance-oriented. Since no data can be said to be complete, gaps arc 
bound to be there. To that extent linguistic description would remain incomplete. 
13esidcs, actual speech is characterized by r:ilse starts, slips and errors in 
terms of viol:J.tion or rules. Hence Chomsky's postulation of the mentally 
represented competence to account for well-formed sci of possible sentences, 
i.e., the creative aspect or langu:ige. Chomsky postulates :in idc:il speaker-hearer 
in a completely homogeneous sp!.!ech community un:iffeclcd by grammatically 
irrelevant conditions such as memory limitations, distractions, shifls of attention 
and interest, and errors (random or characteristic) in :ipplying his knowledge 
of the language in actual performance. Above i<l~alization is the fundamental 
cond.ition for the abstract mcntalistic notion or competence. 

The author kvcls his criticism against this ability c:illcd competence under 
idealized conditions on the ground that it docs nol account for production 
of sentences appropriate to the situation which every native speaker can do. 
Chomsky has been under attack on this count sine!.! sixties by Hymes and 
Searle, among others. 

The author is at pains to distinguish between Chomsky's use of the term 
competence synonymous with the creative aspect of language on the one 
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hand and the creative aspect of language use on the other. However, he 
himself clears his own confusion that the latter is not performance bul 
competence itself. And then again he picks on Chomsky's creative aspect 
of language use on the appropriate occasion accusing Chomsky for shifting 
his position towards performance as WC can sec in the author's OWn Words 
: 'What we sec in the foregoing is the accent on appropriate occasion which 
puts the creative aspect of linguistic use unmistakably on the side of performance' 
(p.48), at the same time branding Chomsky with philosophical inconsistency 
and poses a question 'how can competence or generative grammar fathom 
the mystery' of the creative aspect of language use, the coherence and the 
appropriateness of ordinary speech '?' He feels that competence and creativity 
are at loggerheads. He feels that this problem is there on account of Chomsky's 
mcntalistic bias. The author fails lo sec that Chomsky's emphasis is still 
on creative ability or language use and not on language use per sc. To this 
reviewer this is gross misinterpretation of Chomsky who has been very consistent 
in stressing the goal or linguistic theory to discover this creative ability underlying 
language use in different contexts. 

Second issue on which the author criticizes Chomsky is intuition being 
cotcnninous with deep structure and asks whether one common underlying 
structure for active and passive sentences necessarily proves the existence 
of inner represented deep structure. The author again commits the mistake 
of equating intuition with speaker's knowledge about the language and levels 
the criticism that the linguist is imposing his own knowledge on the native 
speaker. Intuition for Chomsky has never been the sole criterion for determining 
underlying representation. Intuitions arc basically hints for the kind of underlying 
structure that linguist deductively hypothesizes :.11.:counting for the observable 
data. Ullimatcly what mal!ers is the hypothesized structure rather than the 
intuition. It. is this undue wcightage to the intuition that has misled the author 
into misunderstanding Chomsky's view that every native speaker possesses 
tacit, unconscious knowledge or the grammar of the language. I3y this Chomsky 
means that the native speaker cannot explicitly formulate the rules of the 
grammar. The author insists that the native speaker can be brought to recognize 
this unconscious knowledge without further retrospective evidence under an 
eliciting condition. Perhaps yes, if the native speaker is a linguist loo, bul 
not for the common lay speaker. How this invalidates Chomsky's notion of 
tacit knowledge on the part of the native speaker is really incomprehensible. 

No wonder the author has a bewiklered face when confronted with 
Chomsky's rules. He is bcwiklered because he has taken Chomsky's rules 
as the tacit knowledge than a hypothesis about this knowledge. Tacit knowledge 
is the truth, the constant, hypothesis is .a view or this knowledge. The view 
can change. Chomsky's theory or language has gone through at least four 
versions by now if not more, each trying to approximate itself to the tacit 
knowledge. The author can have his own version of this tacit knowledge 
if one earlier version bewilders him. Only the goal remains constant. Hypotheses 
to attain that goal may vary. Another point or worn out criticism is that 
Chomsky neglects the aspect or use of language in social context. In fact, 
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Chomsky 1s \cry much aware of it when he makes a distinction between 
competence which underlies pcrfonnance including the use of language in 
actual context, social context being only one such context. Halliday, Searls 
and Hymes, the critics of Chomsky quoted by the author on this point have 
missed this point. To do justice with performance or communicative use 
of language in all its variations understanding of competence is a must in 
Chomsky's view. Chomsky is very much aware or the responsibility of the 
linguist lo do justi1.:c with both competence and performance. 

First part of Chapter 3, 'A plea for innateness' (pp. 58-60) presents 
Chomsky's argument that language faculty is inborn amongst humans and 
is part of growth I maturation process like any part or ability of human 
body such as heart or visual system. A cogent treatment is given to L.Jonathan 
Cohen's proposal or 'diminati ve induction' as a possible alternative to 
Chomsky's innateness theory of language Jcurning :.ind the rejection by Chomsky 
of Cohen's proposul. The ort-rcpcuted criticism of Chomsky's innateness as 
tautologicul is also rcbullcd by showing that hypotheses llowing from innateness 
theory arc as well fulsil'iable us those proposed under any other theory. The 
author then proceeds Lo criticise Chomsky's innatism on the grounds of (i) 
individual differences in language ability consequent upon environmental 
differences and (2) acquisition of language with meaning consequent upon 
interaction in actual social situations-social approval being necessary for 
stabilization of linguistic use/meaning. Finally, the author states that there 
is no reason why language learning should be glued lo one's innate mental 
equipment and calls Chomsky's account as half-baked. To support his criticism 
he cites many other scholars. An alternative lo innateness hypothesis based 
on linguistic universals is the 'common origin' hypothesis for all languages 
(p.75). Severn! other hypotheses alternative lo innateness have been mentioned 
such as linguistic universals cman:.lling from the nature of learning and 
communicative runction or language. The author himself then states that 'the 
above quibbles against innatism arc awrul howlers, who knows ?' Then the 
author turns 10 Chomsky's poverty or stimulus argument supporting innateness 
hypothesis and calls it llawcd since the ensuing notion of comeptencc docs 
not make room· !'or actual language use in real life sellings. Then, further, 
the author allacks the presupposition 011 Chomsky's part that learning a natural 
language is exactly the same as learning a formal language and learning a 
formal language is learning a meta-language. He claims thal this is not the 
case with natural language since different speakers have different set of 
grammatical rules, perhaps infinite in number, sharing only a sub-set with 
other speakers. The reviewer feds that if all these things arc assumed lo 
be correct, there would be chaos all over in linguistics and no science of 
l:rnguage would be possible. In fact, this was the scene before Chomsky's 
advent. The notion of competence acquired through innate capacity explained 
all the isolated and chaotic information available then and was neatly interwoven 
by Chomsky into u plausible theory. Some schol:Jrs, including the author, 
have an anathema lo such mcntalistic, abstract and formal approach. Opposition 
to Chomsky emo.matcs from such prejudice rather than plausibility of the 
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critics' pos111on. The very fact of ongoing communication in 1he face of 
tremendous linguistic variation points out lo a deeper structure which underlies 
such variation . Such deeper structure has to be abstract and formal if it 
has lo project inlinitc linguistic variety on the basis of finite linguistic structure. 
Further, the capacity of human child to acquire such capacity of forming 
and understanding infinite number of senu.:nces on the basis of limited and 
accidental exposure to language unmistakably points out to innate linguistic 
endowment speci(ic lo human species. This position of Chomsky is a hypothesis 
and if rated on the scale of plausibility compared to various other theories 
the author discusses, it comes out very high on the ranking and leaves others 
way below. 

In Chapter lV, the author discusses how Chomsky has dealt with realizing 
meaning out or sentences in terms of 'the Aspects of the TIH:or) or Syntax' 
( 1965). The notion or deep structure to which transfonm1tio11al rules apply 
to yield surf ace structure is crucial in this respecl. To undcrsta11J sentences, 
a dictionary giving componential meaning of lexical items and projection rules 
amalgamating meaning or lexical items by applying them to deep structure 
laking into consideration selectional restrictions and sub-categorization arc 
necessary. This gives a rormal treatment to meaning. The author again docs 
not like the idea or analysing lexical items on the basis or semantic markers 
which arc conceived of us a universal finite set applicable lo all languages 
and frowns at the innatisl explanation or human sem:mlic capacily and quoles 
Johan Lyons in his supporl. The reviewer should like to remind the author 
that this was the beginning of semantics of a universal kind. What Katz, 
Fodor and Chomsky arc doing at this s1agc is articul:lling a framework on 
the basis of limited but clear-cut examples. It was for other scholars to work 
out the dclails of the sci of semantic markers. The author docs not even 
want lo try himself. He dooms others also to failure even if they try. With 
this kind of biased and defeatist allitude, no science can even begin, let 
alone develop. Semantics or individual language is culture-bound but semantics 
of L, the universal language, the common e1H.lowmenl of human species, 
is not culture-bound but universal. Male-female is one such univcrs:.d feature. 
This has led the author also to conclude lh;Jl concepts precede worJs. No 
such claim h;Js ever been made by Chomsky and his associates. Th~ thcury 
is not located in a lcmporal space but in logical space. The author remarks 
(p. 93) thal Chomsky no longer upholds innatist account of meaning. I do 
not understand how surface structure conslraining the deeper form \\ ith the 
resullanl !race lheory would lead Chomsky to abandon deep strudurc or 
innatisl hypolhcsis. In fact, trace theory infers in the surface strudure what 
is there in the deep slructure but was deleted from the surface slructurc 
as a result or some transformation. The author appears to be making a mistake 
of isolaling innatisl scmantil:s from lhe innatist linguistic theory. 111 l'acl, the 
whole theory is one intcgrntcd whole. Scp;Jrating them would n;.iturally lead 
to unwarranlcd conclusions as has happened in the case or the aulhor. The 
author's allempt to arrive at hidden menial processes by inductive extrapolation 
again shows his own preoccupation and prejudice. Chmnsky has lime and 
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again shown that he believed in deductive inquiry and in fuel in Chomsky's 
view much of the advancement of human knowledge has been possible because 
of deductive inquiry. The author discusses Scarlc's intrinsic intentionality which 
is imposed by mind on linguistic entities like sounds and marks. This leads 
the author to raise the question whether thought precedes language and answers 
it negatively. The reviewer has answered this question affirmatively in the 
context of translation and bilingualism (Translation : Convention and 
Innovation-Furlher remarks, December 1989, National Seminar on 'Art and 
Science of Translation' at Osmania University). In this paper, the reviewer 
has taken a Wittgenstcinian approach and reached a conclusion exactly opposite 
to what the author has said. The author invokes Wittgenstein to oppose Searle's 
mcntalism. The reviewer reaches mentalism through Wittgensteinian approach 
by justifying that lhoughl slruclurc precedes language. When Wittgenstein 
talks about rules or use, one can sec mentalism in this as well. A Rule 
is a menial formulation. 

However, a linguistic lhcorelician is not inleresled per se in 'Language 
and thought : which comes firsl' controversy and would treat language as 
a phonetic-semantic correlation following Chomsky. 

In the 5th and the last Chapter, 'Language and Mind' ,the author emphasizes 
language as a communicative mechanism, hence social in nature as against 
Chomsky's view of language as a communication-neutral mechanism. Chomsky 
asserts that the communicative view has not yielded any substantive proposals. 
Chomsky's view, therefore, has on the one hand led to language as being 
neutral between speaker and hearer and, on the other, to postulating mental 
competence and innateness. The communicative view has led to focussing 
on variation in language use since lhc variables, speaker, hearer and the 
exterior context or each, have been introduced in the study of language. 
His illustrution of 5 sentences of the use of the verb 'cut' demonstrates 
the consequence or such variation. 

Chomsky would have none or this vanat1011 to begin with and would 
like to analyse the word 'cut' as having a constant underlying meaning in 
all 5 sentences. The author's insistence 10 force upon Chomsky his conception 
of language is a ru tile exercise. He cites Labov's work on American l3lack 
English dialects which arc called by standard speakers as ungrammatical. 
However, I do not think that Chomsky has ever called Amer.ican 131ack English 
as ungrammatical. What Chomsky would say that all English speakers have 
a competence and the <li:.llccts-Ulack, While, lJritish, America, arc derived 
from it systematically. I think, L01bov creates a straw-man, then exerts to 
shoot it down and the author falls for the real Labov has performed. The 
author again hits out at the role of intuition in Chomsky's theory and quotes 
Labov in support daiming intuitions arc <liulccL-bound and scholars disagree 
on data. Author's eagerness in abandoning Chomskyan paradigm as a solution 

is understandable, since hi.! is interested in language performance in social 
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context, not competence in which Chomsky is interested.· He also attacks 
Husserl's mentalism which postulates a transcendental ego which gives meaning 
to the world. In this formulation language using consciousness is separated 
from sociality and culture. The author argues that consistency of use of language 
requires something transcendental to consciousness : a community of speakers. 
It may be argued otherwise and said that consistency of use of language 
in . a communily is a myth, it is variation within pennissiblc limits which 
arc set by the norms internalized by the language using consciousness. His 
pointing out lo Husserl's problems with intersubjectivity and existence of others 
in the context of transcendental ego leads the author to again aflinn the 
dimensions of sociality and culture. However, the present reviewer feels that 
in the formulation or transcendental ego, Husserl is aware of ambiguities 
and inconsistencies of ordinary speech and it is precisely to introduce 
unambiguity and consistency in the social and cuhurul context of communication 
that Husserl has postulatcc.l transccnc.lental ego, very much akin to Chomsky's 
competence. The author then claims that transcenc.lence really is a cultural 
phenomenon with intersubjcctivity anc.l that he is not an abstract individual 
but an individual in the society. Having stuc.liec.l anthropology formally for 
a number of years, the reviewer wants to point out that the author as an 
individual as a physical object has no value apart from one the abstract 
cultural system places on him. It is this symbolic value of an individual which 
matters to the cultural pallern. In fact, the reviewer has consistently felt 
that anthropology woulc.l benefit a great deal by adopting the competence 
approach of Chomsky. Some scholars have done some work in this direction. 
The reviewer also wishes to point oul that the modular approach recently 
developed by Chomsky conceives of various types of capacities encapsulated 
in separate modules and that the interface between these modules needs 
to be investigated. In this sense language faculty consists of a cluster of 
modules as opposec.l lo the cultural ones. As a result of interaction between 
the two, speech variations come about. Chomsky aims to investigate the nature 
of language racully as a common enc.lowmcnt or the human race. The author 
on the contr:iry is preoccupied with the speech vari:ition resulling out of 
interacting modules. Recently Chomsky has rcmarkcc.l that language faculty 
is not a mystical mental entity and considers it physically :is real as human 
being. A publication 'Challenging Chomsky' ( 1989, by R.13otha, IJasil 131ackwell) 
gives a critical review of such recent developments. . 

To concluc.lc, the reviewer l'ccls that the author confuses language with 
speech and sets store by sociality anc.l culture and has no faith in mcntalism. 
He appears to be a materialist. He is entitled to have his views. However, 
there is no escape from mentalism in Chomskyan sense whether doing linguistics 
or anthropology since the crux of the problem is c.liscovering the systemic 
symoblic capacity of human beings in the face of infinite behavioural variation. 
To the credit or Chomsky, it must be pointed out that an all-encompassing 
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coherent approach that Chomsky has been able lo present motivating scholars 
in different and diverse fields to pursue his line of approach has not been 
matched by any other scholar so often critical of him. As Chomsky has 
said often, if somebody differs, Jct him come up with a modified competing 
theory. Gauntlet has been thrown. Let those who disagree pick it up. 

Vasant S. Khoklc 

CETOVINOD.4N.4K,i Vl~4M OF D . .ifi Jl'011RVID, edited by P. II. JOSlll 

and S. Y. \VAKA~KAR, published by Oriental Institute, M. S. University 
of llaroda, Vadodara, First Edition 1991, pages 108, Rs. 30/-. 

It is well-known tha,t "the concept ol' Dlwmw in ancient Dlwrma-sfistra 
was a very comprehensive one emphasising the S:Jd/J;Jra1w Dlwrma. Although 
Vedic Sa1il/Jit:Js and /Jr:J/11na~1i.Jsdo not allude to lirJ/JayJtnI, Vi~~1u D/Janna-Sutra. 

(2.16) as well as later Dlwrma ~'.'.isJraworks and Purfi{Ji.lsrcfer to Tirthii1wsara~1a 
alongwith gurufo.fru,'ifi, a/11iilsfi, k:pm:I, saty:1, etc. as part and parcel of Siidhiiral}a 
Dlwnnaand expected every pe1~on lo acquire religious merit by visiting different 

' places of religious importance. This tendency gradually grew amongst devotees 
as well as sects, ultimately givi1,1g rise to a new form of literature in Sanskrit 
centering round the tirtlws and:. their m:Ih:ItmJ ·as. 

The present Cc1011i11odwwk;Ivy:1m is a typical cxumple belonging to the 
above-mentioned category. This k;Ivyu was composed by Daj'i, a scion of 
Joshirao family or Karavira in Kolhupur district who travelled from his place 
to KasT for performing pitrkill)<IS (verse 809, p. 83) visiting places or pilgrimage 
such as K:1sT, Gay:1, Pray:1ga, Citraku\a, etc. describing the go<ls an<l goddesses 
s_ituatc<l at those different places ulongwith stories und characteristics mentioned 
in mythology. Such a work can hardly evince a certain continuous and cohesive 
character. 

Joshir:.10 is a modernised form of Josiraya, :.1 title that members of this 
illustrious family got on account of their proficiency in Astrology from Chatrapati 
Shivaji. Later Tarabui, the wife of R:.1j:.1ram who established her kingdom 
at Kolhapur in 1707 A. D. patronized the then known member or (possibly 
Dasharatha, the son of the Mula Puru~a) this family. IL is dear from the 
colophon that the author completed this kJvya in Saku 1745 i. c., 1823 
A. D. Daji was a typical product al· ancient India endowed with a versatile 
genius. Major D. C. Graham's book entitled 'Statistical Report on the Principality 
'of Kolhapur' ( 1854 A. D.) supplies a list or 104 names or works in Sanskrit 
and Prakrit composed by seven learned men of Kolhapur. This document 
includes the name of the author of Cctovinod:111akJvy<1. As this work is primarily 
devoted to the <les1.:ription or the places or pilgrimugc, the piecemeal character 
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of the composition, as indicated earlier docs not allow the author's poetic 
faculty to blossom. Neverlhclcss, his acquaintatH.:e with not only Jyol(>a but 
also with Vy:Ikarn~1a, Ayur\'l:du, Pur:I{w-Kat/Jfi is evident from this text. Verses 
like 'sasabnw.fakagu{J<;lak:Jl.1 l'{kfi~I, obtaining liberation by <lying in Kii.sT and 
hence klinuta ma1wjJ{1 tnjJUr:IrirJjadbfi11yil111 (verse 653, p. 65) - speak of 
author's religious fervour. Reference to earlier authorities on chess in the 
words ~ etc. in verse 249 (although nothing is known about them) 
as well as allusions to dyiila and playing cards speak of the pastime of y:Itrikas 
on their way sanctioned by Dlwmw.-s;Jstra. CL'lo1'inodanase!fa added by the 
author after completing the text contains the author's review of his journey 
in the manner of si1i1/J:Iva/obna which is imporlanl for a general survey 
of the route followed by the author in his journey. The present book also 
contains r1rtikya or Ga1'tga and Da1)daka of Mahalak~mi, the K,>ctradcva[{i 

of Kolhapur, composed in prose, another specialised feature. Aratiof Nrsirhha, 
the iirfidbya dna/<Tor the Joshirao family fittingly concludes the work eulogising 
him for his ~ 3~ at whose reel the author remains clinging. 

This book is a reprint from the Journal or the Oriental lnstitule of 13aroda 
(Vol. 36, Nos. 1-4, Vol. 39, Nos. 1-2). About text editing of this interesting 
book by Sarvashri P. H. Joshi and S. Y. Wakankar and its consequent inclusion 
in the famous M. S. University Oriental Series bearing No. 16 has certainly 
enhanced its value by making it available lo all lovers or Sanskrit. ~ 
~: running over six pages as well as the exccllcnl introduction presenting 
all infonnation about the manuscripts of the work as well as that of the 
author deserve a special mention. The editors alongwilh the Oriental Institute 
of 13aroda deserve the compliments of all admirers of lndology and lovers 
of Sanskrit. 

M. D. Paradkar 

STU/JIES IN KHU, Y J.lfNISM (SclccLccJ Ucscarch Articles) 

JAGDISI ICI !ANDRA JAi:"/, pub!. by Mrs. Ninnal Singal for Navrang, 13ooksellers 
an<l publishers, Rl3-7, lndcrpuri, New Delhi - 1 I 0 012, 1992, pp. 241, 
Rs. 280/-

The book under review is u colkclion or Dr. J. C. Jain's twenty-live 
research articles published from time Lo time in lndi:.ln and Foreign Oriental 
Journals. or these, Seven artides deal with one aspect or another of 
Vasudcl'a/1i~1~fi, a Jain version of the lost flth:ubtb~i or Gu1_1a~hya; five, with 

Prakrit Jain N:.irrative Literature; four, with Jainism including Religion, Mythology 
and Worship; three, with Ancient Indian Culture; and one article each deals 
with 'Trade an<l Commerce in A11cicnl 111<lia,' The School of Sarvastivii.da 
from Jain Sources,' 'Prakrit in the l3ackgrou11<l of Hi11di', 'The Science of 
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Prognostication : Nimillasastra', 'Memorable Pilgrimage by Hieun Tsang - A 
Chinese Traveller' anc.1 finally, 'The Scope of Research in Jain Studies.' 

'The above analysis would show that the Lille docs not quite Iii the contents 
of the book. The title raises the expectation that the book mainly deals with 
Early Jainism in respect of theology, ethics, logic and philosophy (rind seeds 
of the later principal schisms anc.1 sects) as compared with its canonical and 
post - canonical forms. There arc only four articles which, properly speaking, 
treat of Early Jainism : 

I. Early Jainism 2. Two Great Religions of Magadha 3. The Role of Dharw:icndra 
in Jain Mythology and 4. Jain Worship : A Critical View. A majority of 
the articles included in this hook deal with Jain Narrative Literature. 

Dr. Jain is a renowned scholar of Prakrit anc.1 Jainism. He has been a 
Research Professor in the Department of ln<lology, University of Kiel and 
a Professor of Hindi in Peking. He is a repu_ic<l author. Numerous works 
on a variety of subjects arc to his credit. The work under review is a valuable 
contribution to Jain Studies, especially to a critical and comparaliv~ study 
of Prakrit talcs in the context of their original source and migrations to other 
countries of the world. The research articles arc free from sectarian bias 
and attest to his objective altitude and high regard for truth in conducting 
research. His articles arc very informative and of absorbing interest to inquisitive 
readers and scholars - especially lo such readers who arc keen on universal 
story literature as well as Jain religion and culture. 

It is regrettable that the book has unfortunately numerous spelling mistakes 
and inaccuracies. A few of them arc noted below : 

p. 4, line 11 
p. 4, para. 2, line 7 (from below) 
p. 7, para. 2, last line 
p. 21, para. 2 (last fin cs) 
p. 27, para. 4, line 6 
p. 24, f. n., line 1.1 
p. 81, para. 3, line 6 
p. 81, line 8 
p. 83, para. _4, line 4 (from below) 
p. 84, line I 
p. 93, para 3, line 15, 

line 19 
p. 125, line 13. 

p. 146, para 2. line 6 (from below) 

'Arter' !'or 'altar'. 
'Lightening' for 'lightning'. 
'lc.lcntical' (or 'identical'. 
'which can (be) only the UK'. 
'harsh' (hare.I) ... 'stangc' (strange). 
'pcper' for 'paper'. 
'bchivc' ror 'beehive.' 
'woridly' for 'worldly.' 
'thew' for 'threw.' 
'rnullilated' for 'mutilated.' 

· 'pursuac.le' for 'persuade'. 
'u11dcrgou11c.I' for 'underground.' 
' ... truth is many sides.' 
for ... 'many-sided.' 
'(The Science or) deviation' for 'dcvination.' 
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p. 148, line 4 (rrom below) 'indiscrimale' for 'indiscriminate.' 
p. 155, para. 3, line I ·has very title lo do with' for ... 'lilllc.' 
p. 173, line 2 (from below) 'waving or 11y-whisks' for 'waiving .. .'. 
p. 177, para. 1, line 9 (rrom below) 'fivc-pillered' for -pillared'. 
p. 184, last para. line 3 'memoralised' for 'memorialized.' 
p. 195, sub-heading 'unforgcllful' for 'unforgetful'. 
p. 198, last but one para. line 4 'Scared l3ooks' for 'Sacred Dooks.' 
p. 200, line 5 'a rcnowencd scholar' for 'renowned .. .' 

Occasionally carelessness is noticed in citing printed Sanskrit names or 
quotations. For exumple on p. 182 we read : 'henceforth he should call 
himself Satyakama Jabala (her mother's name was JJbala).' This sentence 
given in round brackets is simply meaningless. Sutyakwna's father's name 
is not known. His mother's name is Jabala. Salyakama therefore calls himself, 
on his mother's advice, as Satyakama Jabala. The name Jabala is melronymic 
and means 'born from Jabata', 'Jabala's son'. On p. 123 the author says 
: "In support of their view, Carvakas have quoted a passage from lhe ChiiI1dogya 
Up:J11i$ad ". And on p. 12 7 under notes he cites the passuge : 

~ ~~R ... ~mil ... ;:r ~ ~ ifcfl4Jf.r[,~ lllWl<i<i'll: (2.4.12). 

Now, lhe citulion is nol from Ch:indogy;i Upani;wd bul IJrlwdfiru{J)·aka 
Upani._'iad. Further the quotation is wrongly given. We should read the pussagc 
correctly as follows : 

~ ~··· ~2fm ... ;or ~ ti~lhfkll~ ~ ... 
In spite of such spelling/printing mistakes and inuccurucies, Dr. Jain's work 
is a welcome addition lo studies on Jainism and Universal story literature. 

V. A1. Kulkarni 

J/ISTORIC4L TIW11IS & UNTIWTllS Etl'OSED by JEEVA'l KULKARNI, 

published by Itihasa Palrik:1 Prak:1S:.inu, Thane - 400 602. First Edition 

1991, pages 7 5, Rs. 25/-. 

This small book or 7 5 puges contains 12 articles that tell allogether a 
different story or our history and historians. Our caste system is oflen criticised 
for being responsible for the Lrajedy or 1-larijuns. The article herein 'False 
Notions of Atrocities commilled on Hurijans' quotes the words of the zealous 
Jesuit Missionary, Abbe Dubios from his book thal runs counter to this accepted 
notion. He is persuaded to belie.ve that "IL is simply and solely due to the 
distribution of the people into four easies thut India did not lapse in the 
stale of barbarism" (p. 30). The author has also taken care to quote Dr. 
Ambedkar from the book 'Who were the Sudras '!' wherein on preface page 
V, pp. 216 & 219 is the assenion that initially Sudras when their empires 
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were established severely persecuted the IJruhmins. The article "Ceremonious 
Return to Hinduism" success[ ully controverts the remarks of Shri Nirad 
Chaudhuri in his article published in Sunday Times ol India dated 10.1.1982. 
The author of this book frankly admits that there was a certain orthodox 
section of Hindu population that opposed Sudd/Ji ceremonies, but adds Lhat 
it was more due to the mortal fear of Muslim rule for want of religious 
sanction. The article entitled 'Hindu Woman through the eyes of An Englishman' 
brings out revealing truths about women in lndia in the unbiased commentary 
of Major H. IJevan in his enthralling autobiography entitled 'Thiry years in 
India' that was published in London in 1829. The article 'SatT, whether Shame 
or Pride' contains in1portant laudatory observations made by an officer of 
one of the highest rank in IJritish [ndia. Those who condemn Hinduism through 
and through, will certainly be shocked to know of the beaulif ul picture of 
indigenous educational institutes of the Hindus portrayed by 'An officer of 
Colonel IJaillie's Detachment' referred to on pages 55 and 56 of this useful 
book. In one of the articles on 'Women in Uharata' the author gives us 
to know that even prior to 184 8, there were female schools existing and 
talks of a school in Agra where six widows und live young girls were instructed 
by a Munshee and he hus quoted from 'Modern Traveller of India', Vol. 
IV, p. 43. James Duncan, London 1828 (puge 61 ). In fuel all the 12 articles 
included in this book linely offer i.ln exi.lmple of Mallinatha's dictum '11amOlam 
likhyatc kiiicit. 'The article on Missionaries Vs. l3ritish Oflicii.lls, very interesting 
and instructive, will prove to be an eye-opener to those who fall a victim 
to their ·propaganda. It 'is in the litness of things that this book comes to 
a close with the glorification of Tulsi Pooja by a IJritish Surgeon which gives 
the readers an opporlunity to read the leller written lo London Times by 
Sir George l3irdwood, professor of Anatomy, Grant Medical College, IJombay 
far back in 1903 (exact date being 2.5.J 903) wherein species of 'rantulasi' 
or 'white tulsi' i.lre said to be eflici.lcious in removing mosquito, making Tulsi, 
the Mosquito Plant. 

The value of this book is considerbly enhanced by the excellent thought
provoking introduction written by Dr. l3cdckar, the President of Itihasa Patrika 
Prakilsana. This introduction will convim:e impartial rci.lder about the false 
notion about our culture created by our foreign rulers as well as their Indian 
admirers who many Limes slavishly followed them. Discerning students of 
Indian Culture will offer a hearty welcome to this book and congratulate 
the author as well as the pu bl is her for providing the valuable inf01mation 
not easily availi.!ble to them. 

M. D. Paradkar 
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lt'fE.4NING, TRUTH A.ND PRJ::DIC4TION - A Rcconstruclion of Nyiiya Semantics, 

SUKHARANJAN SAHA, published jointly by Jadavpur University and K. P. Dagchi 

& Company, Cakullla in the year 1991, pages 304, Rs. 180/-. 

Professor Saha is Professor of Indian Philosophy at the Centre of Advanced 
Study at the Department of Philosophy, Jadavpur University. The book is 
published in the Second Series of Jadavpur Studies in Philosophy (JSP). 

In this book an a!lempl is made lo reconstruct Nyaya Semantics by analysing 
the concepts of meaning, truth and predication. 

The author maintains that there is close relation between meaning and 
truth on the one hand and truth and predication on the other. In the light 
of this he interprets Nyuya theory of meaning. 

While giving a new interpretation lo Nyaya theory of meaning, he has 
tried to remain close to the basic thoughts of past, masters of Nyaya school. 
He has also tried to interpret it in the light of other Indian School like Grammarian 
and Mimamsa school as well as Western analytical tradition. 

The book consists of ten chapters. The lirst chapter 'Thought and language' 
and the second chapter 'A reconstruction' accept the point of view ofDhartrhari 
and other grammarians that thought is necessarily wedded to language. Dul 
at the same time, in these chapters the author has rejected the grammarians' 
view of language and the theory bf sub-vocal speech. 

According to the author, language is to be understood only as spoken 
language and its meaningful units, viz. words. Words arc !he letter sounds 
in an ordered sequence. Words arc basic clements and arc events in time 
and do not have any existence apart from speech. According to the author, 
therefore, sub-vocal speech is a J1ow of images of words and speaker's speech 
also involves lloating of words in imagination. When thinking is not actually 
connected with audible speech, but seems lo be related to some inner dialogue, 
what is really involved arc images of words. 

The author has shown that all the necessary conditions for knowing from 
words of old Nyaya School, also hold good for the speaker to make an 
audible speech. For establishing it, the author has restated the necessary 
conditions for 'Sabdabo<lha', both from the side of hearer and also from 
the side of speaker. 

Chapter 3 'Ga1'lgesa on Sentence Meaning' deals with Gungda's thought 
on sentence meaning and on the clements of word meaning. While giving 
new inlerprclalion of Nyuya theory of meaning, the author has treated Galigcsile 
idea as f undamcntal that relational understanding emerging from the sequence 
of words in the speech is a contribution to both the knowledge of meaning 
of words as well us to the sequence in which words arc registered in hearer's 
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mind. The author has stated Nyaya position that there is no sign or word 
to show the relation. 13ut all the conditions of wcll-formcdncss show the 
relation and account for its figuring in the hearer's understanding. The author 
adds f urthcr saying that the condition of wcll-formedness must also be satisfied 
by the speaker's sentence, for unless it is well-formed, the occasion for the 
hearer's noticing it and thus coming to have an understanding of the relation 
will not arise at all. Hence when a speaker arranges words in a sentence 
for audible speech or for inner <lialogue, involving images of words at the 
sub-vocal level he will have to observe the rules of well-formedness for 
manipulating the words for proper placement in the sentence. 

Gaf1gc5a presupposes the theory of deviant meaning (luk!jal}il} in addition 
to the theory of literal meaning (.fokti). Luk,~·u{1ii is usually presupposed in 
Nyaya for giving an analysis of the meanings of metaphors, conjugational 
verbal innections, compound words and self-referring expressions. Dul in the 
chapters 'Transfer of Meaning', 'Ga1igda an<l Transfer of Meanings' and 
'Self-referring expressions' the author tries to state that even without luk,rwr:uI 
meaning of metaphors and conjugalional verbal inllections etc. can be given. 

So in the reconstruction, the author tries to establish that speech is to 
be understood always al its face value i.e., literal meaning or sukti. It is 
the literal meaning which leads to the knowledge of truth only if the sentence 
is true. The knowledge of falsity or a sentence in deliberate speech may 
in appropriate circumstances lead to the understanding of something which 
the sentence <loes not mean and this clearly is a departure from the theory 
of deviant meaning. 

Chapter 'Truth' deals with the hearer's understanding, which is closely 
connected with truth. The author has considered a theory or truth of Ga1igefa 
(Pramfit11u). According to him prnmfi{W is a truth-conducive evidence. He also 
deals with Vatsyayana's <leliberations about prilmii{1yu and suggests a 
reconstruction out or these two theories. He also tries to bring out importance 

of Gatigda's dclinition of truth in the following words : 

"Gaitgda's delinition or truth as 1ad11ati 1~11prukfirnkutVi1 is not absolutely 
new in our philosophical literature. In his Adhyilsab/Jil,\J,.U Sarilkura defines 
a false belief as "<1tas111i11 tadbuddhib. "Sa1i1bra must have in mind Yatsyayana's 
characterisation of pramiti as !:.Js111i11s1udi1i pratyayu~1. Uut what deserves to 
be noted is that Gaf1gc:ia was able to develop a sophisticated logical theory 
involving the concepts or vil:t\~·ya, pr:1LTr:.i and s:ni1s~1rga. He was also successful 
in developing a theory or in rercnc:e in duding an analysis of vyilpti and 
puk,\·ad/wmwt:I. All these suggest that he was equipped with a theory of 
proposition and its division on Lhc basis or its struclu ral differences including 
quantifiers. His theory or different kinds or :.ib/J;Jva such as ubhayilbhilva, 
visi,~·l{jb/JiJva and '111) ~1t: .. mib/Jil1'a unmistakably suggests that he was also able 
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· to develop a logic of unstructured propositions. If we view his definition 
of. truth against the background of all these theories, we can say that he 
was aware of the presuppositions and implications of his definition of truth 
and this gives a new dimension to his dclirlilion. And we should not forget 
that he was able lo disentangle the problem of delinilion of truth from what 
should be regarded as a theory of knowh:dgc or justilication and ... Gangda 
was consciously able lo develop a theory or truth, which if suitably interpreted 
can be given a sophisticated look that we witness in some of the contemporary 
theories in the other tradition." 

In the chapter 'Nyaya Theory or Predication,' having analysed, and explained 
the terms ViSi;>·ta)1W11a, prakara and 111'Sc$a!Ja the author deals \~ith Gangcfa's 
definition of vi.fo~a{w and upalak,~·a{w. According to him Galigcsa has consciously 
offered his analysis or propositional beliefs in terms of concepts of visc$ya 
and prakfirnf;I The author maintains that Gaiigda's definitions of v1sc,<;ana 

and up:.1/ak,'ia~w. may be considered as representing a theory of proposition 
other than \'arictics of prakJra, and visi,~·ta-budd/11~ according to the author, 
corresponds to singular propositions. 

Jn the last chapter 'Meaning, Truth and Predication' he reconstructs the 
relation between meaning, truth and predication. For the author, reconstruction 
and reinterpretation or Nyaya theory of meaning is a result of satisfaction 
of the urge of ad:.1pta1ion and creativity. Even though the author aims al 

reconstruction, he docs recognise the importance and significance of preserving 
purity of the tradition. He very clearly accepts that without the efforts of 
lndologisls, who presented the tradition with its pristine purily, reconstruction 
would not have been possible. l3ut reconstruction is also needed for him, 

without which no further progress is possible. Thal is why he tries lo reconstruct 
where it is reasonable i. e., some way suggested by Nyilya theory of meaning 
itself. · 

The subject of the book 'NyJ.ya Semantics' is dealt with, by the past 
masters of NyJ.ya tradition in highly technical way. To make it accessible 
to readers, itself is a difliculL task. The author aims al new interpretation, 
which further adds to the dinicully. The author himself is very much aware 
or this difficulty and thinks that things could have been expressed in easier 
terms, without making reference lo intricate arguments used by the past masters, 

in substanti:.1ting their points. l3ut then to justify his reconstruction, he could 
not dispense with these intricate arguments. Though the book is written in 
technical jargon, it is a book which makes an allcrnpt to reconstruct Nyaya 
theory of meaning in the light or tradition of Vyfikur:t{Ja, J\1Tmfi1j1sfi as well 
as analytical tradition. 

The list of S:.1nskrit terminology ;.ilong with its English equivalents at the 
end of the book would have hclpcJ the readers to understand the subject 
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with traditional jargon c. g. words like sub-vocal speech or conjugational 
inflections, non-impcrativists etc. arc used without mentioning the original 
Sanskrit tcnns. 

On the one hand the author rightly claims that reconstruction is nccd~d 
to satisfy the urge of creativity and adaptation as well as for further progress. 
This is how, in India, traditional philosophy can be studied. Dut on the other 
hand, while reconstructing, the author tries to maintain rather apologetically 
that he has not deviated from Nyiiya position. As the author himself has 
stated that Gai1gda, the founder philosopher of Navya Nyaya has also done 
reconstruction, the author also is justified in doing so. If he maintains that 
it is a reconstruction, then he need not apologetically admit that it is not 
a deviation, because without deviation, reconstruction is not possible. 

Shubhada Joshi 

PR.4KRIT VERSES l'V SANSKRIT U'ORKS ON POETICS, Volume 
I - Text (With Appendices and Index), Volume II - Translation (With 
Introduction, Glossary and Notes). by V. M. KULKARNI, published by 
D. L. Institute of lndology, Delhi, 1988, 1990; 24 X 18 cm. Vol. I, 
pp. 12 + 602 + 40 + 130; Vol. II, pp. 13 + 4 7 + 702. Price !1ot 
mentioned. 

Herc we have the mature product of several years' stupendous scholarly 
labour and patient exemplary diligence in the area of Classical Prakrit Studies. 
After Weber's Sapta.fotakam des H:Ila ( 1881) and Handiqui's Pravarascna s 
Sctubandlw ( 1976) it will be rather difficult to name a few comparable 
contributions to Prakrit textual and literary scholarship. 

In the first volume Kulkarni has given the corrected or restored text, 
along with the Sanskrit Chaya, or some three thousand Prakrit verses which 
occur as illustrative citations in twenty well-known Sanskrit works on Poetics 
and their commentaries. These arc as follows : ( 1 J Rudrata's Kiivyiilarhkiira 
and Namisadhu's T1jJpal)a, (2) D/Jvany;J/oka :md Locana, JJJ Vakrokti)Jvita, 
(4) Dasarupaka and A valoka, (5) Vyaktfrfrck:i, (6) Srngiiraprakasa (7) 
Sarasvati-ka{1fh;Jb/wrn{w, (8} Kilvyaprakilsa, (Wf Ala1i1k:Jra-sarvasva and 
Jayaratha's Vinm:~inl, (JO} S:I/Jityamimii1iisJ, (I I) Vfigb/Jafiilamkiira, (12) 
Hemacandra's K:Ivy:.I11u.fos:.111a ( 13) Knlpalat;ivivd.a, ( 14) Alwi1k:Jrama/10dadhi, 
( J 5) Vagbh::i!a's K:I1')·;.i11us:Jsa11a ( 16} Sfil1i1yadaqx1{w ( 17) Rasfirl}avasud/Jakara, 
( J 8) Alari1k;.Iru-rnt11fikar:1, ( 19) Rasagarigfidlwra, (20) A/a1i1kfirakaustubha. 

The citations, as far as could be identified by Kulkarni, have been taken 
by the authors from famous Prakrit works like Hala's Saptafalaka, Sarvasena's 
Harinjaya, Sc1ulx111dlw, Gaiida\1alw, Ma/Jumahanjaa, Li/;Jvaikahii, 
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· Vi$amabiir;wlilii, Karpiiramanjurfand from a few well-known Sanskrit dramas. 
But a very large number of citations remains untraced as the source texts 
are lost lo us. Now due 10 increasing decline in the knowledge of Prakrit 
language in later centuries, the text of the citations has suffered a lot in 
transmission. Numerous corruptions, careless omissions, arbitrary interpolations, 
violent alterations have marred the text of the Prakrit verses to such an 
extent that al limes we arc faced with meaningless jumble of letters. The 
task of restoring these highly corrupt texts so as to have at least a semblance 
of meaningful verbal and metrical structure involves heroic scholarly efforts 
while the achieved result is likely lo be uncertain or doubtful. Kulkarni has 
spared no pains in accepting and accomplishing as far as possible this daunting 
task. And his untiring efforts can be said to have been richly rewarded in 
that he has rescued a considerable mass of excellent Prakrit lyrical poetry 
that remained so far obscure or incomprehensible. 

The second volume of the work contains the lranslution of all the verses, 
notes and introduction. The translation is careful and perceptive. It strives, 
moreover, successfully lo catch the literary merils of the original lyrics, and 
hence it will be found quite enjoyable even by the non-specialist lovers of 
poetry. Critical notes discuss competently and meticulously various points 
and specific issues relating to the restorations and interpretations. Kulkarni's 
extensive knowledge of Sanskrit Poctks has been brought to bear on the 
discussion of various passages and thus they form a significant contribution 
to Prakrit textual exegesis. In his introduction Kulkarni has pointed out the 
fact that Sanskrit and Prakrit poetry were accorded equal status by poets 
and poeticians in the Classical Indian tradition. He has shown with apt illustrutions 
that the praises showered on Prakrit poetry by the poets and rasikas as 
having high literary excellence were not just ciJ/uwida and arthavfida. 

The lion's share of Prakrit citations goes to the two encyclopaedic works 
of Dhoja viz., the Srrig;Jraprak;J.fa ( 1654 citations) and the 
Sarasvatr-ka{1fhilblwri1ua ( 38 3 citations.) 

In a way we can look upon the present work by Kulkarni as an extensive 
and representative anthology of choicest Prakrit lyrics from a vast abundance 
produced during a span of some fifteen centuries. Thus ii illuminates for 
us an important area of unbelievably and inexhaustibly rich Indian Classical 
poetry. 

An invaluable by-product or Kulkarni's researches in this subject is the 
partial rescue from oblivion or a lost kfivp-ratrw, viz., Sarvascna's Harivijaya, 
which is the earliest known MahJkil1')'1 in Mah;Jrii~\ri. Dhoja has quoted it 
extensively in his Sr1iguraprnkfi.fa and in view or its importance Kulkarni has 
separately brought it out in the form or a monograph. 

This wealth or citations is important from another point C?f view also. 
They make available numerous variants for the passages from the known 
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Prakrit works. This is helpful in numerous cases in improving their text. 
So also the Apabhra1ilSa citations in both the AhJJiJk:lra works of Dhoja serve 
the purposes of providing us with a glimpse of the Apabhramsa poetry of 
the eighth to the tenth century with its metrical variety as also some hints 
about the likely sources of the Apabhrart1Sa illustrative citations in the ApabrarMa 
section of Hemacandra 's Sidd/1:1/wma-Sabd:lnus;Jsam1. 

A considerable number of the cited Prakrit verses still defy efforts of 
textual restoration and ascertaining· their meaning. With patient efforts and 
the guidance available from alrea<ly restored verse texts, we may hope to 
succeed in a number of these tough cuscs. An attempt to deal with some 
of the tough cases \viii be made in a scpurate paper. 

Even though the vigorous tradition or Classical Prakrit scholarship has 
regrettably su ffercd a serious decline in recent yeurs, we can be optimistic 
that a work like the present one which maintains in its depth and breadth 
high standards or lndological research may yet inspire and activate some 
researchers of younger generation to take interest in Prakrit Studies. 

H. C. Bhayani 

.4 STUDY OF Jlf.-1/IIM-l/Jll-l Tf'.4. 'S VJ~-ll\11VIVEIO, C. RAJENDRAN, 

Professor of Sanskrit, University or Calicut (l<eral), published by the author 

himself, Cali<.:u t J 99 J, pp. 214, price not mentioned. 

Mahimabha!\a's Vyi.lklivivckn is one or the masterpieces of the Alarhk:lra 
literature. Mahimabha!\a wrote this work with a view to controverting Ananda
vardh:rna's position as set forth in his ramous Dh vanxuloka that there is 
a new power or furn.:tion or words, called vyaiiji1Tl:l (besides abhidh:l and 
lak$a{1:l) and that the suggested sense is conveyed by it, and demonstrating 
that all kinds or suggested sense <.:an be conveyed or understood through 
the process or inrerencc (a11u111j11a). 

Allhough a musterpiccc it remained for long ruther negle<.:ted. The credit 
of presenting Muhimabha!!a 's pro round thought in Hindi, the widely understood 
modern Indian language, goes to Professor Rewa Prasad Dwivedi who brought 
out his excellent edition or Mahimabha!!a's Vyaktivivcki.J with Ruyyaka's 
commentary, Vyaktfrivcb1')':lkhy:l1w along with his own faithful and lucid 
translation and critical notes in Hindi called Vim:11:fo (Kashi Sanskrit Series 
121,· Varanasi - I, 1964). Uut there was no work in English - neither 

in the form or its trilnsbtion nor of a treiltise - presenting MahimabhaHa's 
contribution to knowledge in the field or Grammar and Linguistics, Poetics 
and Aesthetics. 

The work under review is perhaps the lirst ever treatise in English presenting 
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an analytical, interpretative and critical stu<ly of MahimbhaHa's Vyaktivfrcka . 
It explains in luci<l language Mahimabha11a's theories regar<ling Poetry, Aesthetics 
and Linguistics in their historical setting with particular reference lo the literary 
critics who preceded and succeeded him. IL also examines the impact and 
influence of Mahimbha\\a's theory of inference (a11umJ1w) on later Sanskrit 
critics (including the two Kera! writers, Mukhabhu~ai:iakiira and KuHikmia 
Miirar). 

This study is divided into eight chapters. Chapter I, called Introduction, 
mainly deals with Sanskrit Poetics in the pre- d/Jvani period, Anandavardhana's 
theory of d/J11a11i in its broad outline and the post- d/J\la11i development. The 
author brielly describes lJha!!a Nuyaka's criticism of dhva11i theory and its 
refutation by Abhinavagupta in his Locarw and AbhinavabhiiratI commentaries. 
He then briefly describes Kuntaka's theory of V;.1krokti, which according to 
MahimabhaJ!a is nothing but dl11w1i in disguise. He concludes the chapter 

with a brief statement about Vyaklivivr:ka which stands foremost among the 
works criticising the dlmmi theory. 

Chapter II deals with the author (I st hair or the eleventh century A. 
D.). He was an erudite scholar prolicient in KJ1y.a-literature, poetics, 
dramaturgy, grammar and philosophical systems (darsanas). He was greatly 
influenced by Saivism and l3uddhism no doubt, but there is no definite evidence 
to identify him as a follower or any spccilk creed or school of thought. 

His work shows that he was eclelic an<l not exclusive in opinion. lJesides 
Vya.ktil'ivcka he wrote another work calkd Tallvoktiko.fa He calls this work 
a Siistr.a and inrorms us that he has given an exposition or the Pr.atib/Jii-1.atll'a 
in it. We do not know what other topics were treated in this work, since 
it is not cxtant. lJecausc or its originality and independent ideas, his Vyaktivivcka 
deserves to be ranked with D/Jv.anyJloka, VakroktJjivita and Rasag.arJg:Jdhara. 

IL has two commentaries in Sanskrit : Ruyyaka's Vy.akti- Vil'cka-Vyiik/Jyiina 
and A1adhustid:.1nT- Vivrti, a modern Sanskril commentary by Madhusudana 
Sastr'i. The excellent edition or Proressor Rcwa Prasad Dwivedi with translation 
and notes in Hindi has been already mentioned above. There is yet another 
commentary in Hindi called V..1iklwrI by Dr. lJrahmanand Tripathi, published 
in I 979. fl however covers only the lirsl Vinwr.fa (chapter) of the text. 

Chapter III presents an analytical survey. Dr. Rajcndran lirsl describes 
the structure or Vyaktivivcka. It is wrillcn in prose intermingled with verse. 
There arc 141 S:.11i1gralw- S'Jokas and rive Sa1i1gralw - :ItyJs which summarise 
the discussion lhal precedes I.hem. In addition lo these, there are some verses 
called ant.arn-.5/okas and antarn-ii1J·iis which ad<l to the discussion. Furthermore, 
there arc several K5rik:Is dealing with topics or poetics which arc probably 
the compositions of Mahimabha\!a himself. He then discusses the authenticity 
of the tcxl by referring lo some textual problcrns. He then describes divisions 
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of chapters (Viim1r.~as) anc.1 their subject maller. The work is divided into 
three Vi11wr5as. They arc entitled /. d/Jva11i-/:.Jk,'ia1..1fik,'icpa (the defects in the 
definition of dhvani) 2. Sabdiinaucitya-l'icara (discussion about the improprieties 
pertaining to .fobda J and 3. dh vanc~1 ;mtm1:1J1fintarb/Jfivapradarsana 

(demonstration ol' the inclusion of dlmmi under :wumfina). The titles arc 
significant and very well agree with the main contents of the three Vimar.fus 

respectively. 

Viinarsa I quotes the definition of dhvani an<l points out ten defects 
in it. MahimabhaHLl then discusses the various L!specls of lLlnguage like word 
and sentence. He holds that word (Sabda) has only one power, ab/Jidhii 

and rejects the so-called powers of a wor<l, gu~wvr11i, Jak,<W{Jil and vyailjakatva 

fl')'aiij:.ma). The purpose or these powers is best served by anumfina (inference). 
The meanings got at through these so-cL11led powers we, in fact, gel through 
the process of aJJumfina. Mahimabha!!Ll also rejects KuntL1ka's theory of vakrokti 

and argues how like dhva11i it has to be included in anumfina. In Vimarsa 

II Mahimabha!!a considers the conception of wwucilya (impropriety). It is 
of two kine.ls : I. relating to meaning (;.1rth:.1) anc.1 2. relating to sound (Sabda). 

He leaves out of consideration the u11;.wcitya pertaining to artlw as it has 
been elaborately dealt with by AnL1ndavL1rc.llwna and others. He treats of five 
types or iJIWUcitya pcrt:.iining to S'abda : (I) Vidlu.:yfivimar.fo (i1) Prakramabhcda 

(iii) Kramablu.:d;.1 (iv) P:.1u11:.1ruktya and {v} v~Iq5Facana. This Vimarsa is mainly 
concerned with expla1rntion and illustration or these five do,'ias (faults) amidst 
various digressions. In Vimarsa Ill Mahimabhaqa takes about forty examples 
of dhvani cited in D/J 11J11y<lloka L11Hl demonstrates how they arc just cases 
of :wumfina. As regards rasas he observes that their apprehension also falls 
under arwmJna: the apprehension or vibh:Jvas, anub/J:Jvas and vyabhicfirib/JJvas 

is really the means ( s:Idhana) of the apprehension of rasa, bhJva etc. (the 
siidhya). He concludes his treatment or the topic with the sentence "tadcvam 

dhvancr a11wmTn~I11t<1rbhiivJbhyupagam~!1 .frcyJn iti." 

Chapter IV <leals with Mahimabhaqa's Theory of Language. The contribution 
of ancient lnc.lian thought to Linguistics is suhstLlntial. The value of lnc.lian 
contribution to Semantics has been L1cknowk<lgcd even by modern linguists 
from the West. In lndiLl grammariL1ns, literary theorists anc.I philosophers were 
all concerned with problems or 111cL111i11g and much was thought an<l wrillen 
on the subject. The theory of MahimLlbha!!a is thus summed up by Dr. Rajendran 
at the end or this chapter : "ML1himL1bhL1!!L1 accepts siidhya-siidlwrw-b/Jfiva 

as the basic logical pL!ltcrn within language, pervading its literal and inferred 
meaning. All ideas con veycd through languuge arc basec.I on some demonstrable 
rcL!son and no mc:.ining other thLln logic:.illy warrantc<l by language can be 
recognised in it. Sentences convey the meaning denoted by them and all 
ideas cognise<l by the reader artcrwar<ls Lire the result of the mental process, 
inference. The worldly an<l bookish knowledge is a must for the operation 
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of this reasoning fucully in the mind." 
Chapter V treats or Mahimahha!!a's concept or poetry. According to him 

rasa is the be-all or poetry. Consequently he denies any place in poetry 
to citrakiivya and prabclikiis which arc devoid of rasa. Furthermore, he rejects 
the idea of gu{1Tb/11Jla1')wigya thut the suggested sense can sometimes become 
subordinate to the expressed sense. 

Chapter VI mainly deals with Mahimabha!!a's fivefold concept of anaucitya 

(impropriety) : I. Vidlll')'ffrinw.i'Sa 2. Prakramabhcda 3. Kramabhcda 4. 
Pawwruktyu und 5. V;Jcyiivacam.1. Mahirnabha!!a's exposition or these anaucityas 

has deeply in!luenced later ii/llli1kfirik:..1s like Mamma\a, Visvanatha, etc. as 
is clear from their treatment of dO,\':J.S in their respective works. 

Chapter VII treats or Mahimabhaqu's inllucnce on later writers such as 
Ruyyaka, Mamma\a, Visvanatha, clc. 

Chapter VIII, called Conclusions, brieny recapitulates whut has been said 
and discussed in the preceding Chapters. At the end arc added Select 
llibliography, Name Index, Subject Index an<l Errata. 

The present work is undoubtedly a noteworthy contribution to studies 
in A/a1i1kfir:J-S:Jslr:.1. It presents an analytical, interpretative and critical study 
of the linguistic and aesthetic thought or Muhirnabha!!a, set forth in Vyaktfrivcka, 

an admilledly difficult text in Sanskrit Poetics. Dr. Rajendran has rightly 
emphasized the linguistic and aesthetic philosophy, relegating polemical portions 
of the text to a seco1H.lary position. All students of Sanskrit Poetics will warmly 
welcome the present study which brings within their compass in lucid language 
the originality and profundity of Mahimabha!!a's linguistic and aesthetic theories. 
It would not be out of place lo draw the author's attention to one or two 
points. 

P. 125, L 4 (from below) : Abhinavagupta shows ... how his teacher, 
presumably l3h:J!!a Tau ta, criticises 'imitation theory.' Dr. Rajendran 's 
observation made cautiously bec.:ausc or the not-so-dear rcl'erence made by 
Abhinava needs to be modified in the light or the passage from Hemacandra : 
t:..1d idanwpya11t:.1s1:.1ll 1';,1 sli11ya1i1 11a vinwnl:1k.~wam iii lJh;;f fa Tol;;lJ-MahiivTra 
Jaina Vidyalaya cdn. l3omba)1

, 1964, p. 93. Sec also K:..1/p;;/aliivivcka, L. 
D. Institute, Ahmedabad 9, 1968, p. 306, para. I, p. 199, para. 2: "The 
most salient feature ... by Abhinavagupta." In the relevant discussion before 
arriving al this conclusion, the author should have examined the following 
passage which ably summarises Sa11kuka's pos1twn sarhyogfit 

g:..1mya-gi.lln:1ka · /Jh{f11a -rilp:Jt mwmT)wn;;no 'pi \'/./Sf u-s:..1u11darJ ·a-ba/:Jd rasari'iyatv 

e11iir1y;J11umi)·amJ11:..1 l'l"lak;;a~1:.1b s1'1Jyifl'cna s:..1mb/JJvyamJno raly:Jdir b/Jfivas 

lalriis:J.Iwapi sfimfijik:111:11i1 v:Js:..1nny:.I c:..1n')'am:.l~10 rasa iii S:..11ikuka(1. 

- MammaJa, KJ1:r:1praLI.;.a, IJORJ cdn., 19.50, p. 90 
It is curious that the author skips over 1-kmacandra, the author of 
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Kiivy;lnusiis;m:.J when he examines the inl1uence of Mahimabhana on later 
literary critics. It deserves special mention that or all later literary critics 
it is Hemacandra who shows the greatest impact and in11uence of Mahimabha!!a. 
He quotes over a score of his SwJgr:.Jlw-slokas and over a century of illustrative 
verses with his brief comments, and occasionally even long paragraphs, mostly 
when treating or Do,,·~1s in the third chapter or K;Jvy:11ws:1s:.J1w. 

ll is a pity that this splendid study should have been disfigured by 
innumerable errors (printing/spelling mistakes). The errata, added al the end 
records scores or errors. Still scores and scores or errors remain to be noticed. 
Herc only a few or them may be noted by way of example : 

Page 
Foreword, p. 5, line 4 
p. 8, para. 2, line 5 
p. I 7, para. 2, line 2, 

line 18 
p. 19, line 5 (from below) 
p. 4 I, para. 2, line 1-2 
p. 56, line 8 
p. 68, para. 4, line 2, 

line 5 
p. 87, para. 3, line 1 
p. 93, last para, line 7 (from below) 
p. I 19, line 3 
p. 120, para. 3, line 2 
p. 127, para. 2, line 5, 

last line 
p. 135, para. 2, line 4 
p. I 53, para. 3, line 2 
p. 157, line 3 (from below) 

ncad 
poetry 
indebted 
protagonists 
theoreticians 
separate 
ascertained 
occurring 
prostrating 
prostration 
discrepancy 
corollary 
simultaneity 
acquaintance 
believe 
facilitate 
extension 
transgression 
contours 

In spite or these deliciencics the fact remains that Dr. Rajendran 's work 
is a noteworthy contribution to Sanskrit Poetics and truly deserves 
commendation. 

V. M. Kulkarni 



TRANSLITERATION OF TIIE 
SANSKRIT AND Al.J.JED ALPHABETS 

81' . . . . . . a aft au ~ ... " .. tha i'f ........ bha 

an 4"" ka w . .. . . . 4a If tn4 

w: ...... i .... kha I ...... ~halq 11a 

f i '1' ga llT 'ti4 \ t'G 

v tL 'If' ~ha ~ ta " la 

• u 1F na iq' tha ~ 114 

'It r "' ca ~ da Ill' ~II 

'lilt r g t • o I I I cha u dha " fCI 

't J "' ....... ja .. na ~ IG 

~ e II' ...... jha q pa ~ ha 

~ al ~ i4 q; ...... pha iJ fa 
air 0 l: fa lif ...... ba 

- (Anu.tu4ra) ml x ( Jihv4mulfya) h 

• (Anun.!.rika) 
I ...... .m / :::::: ( Upadhm4niya) h 

(Viaarga) . . . . . . ii, 1 s ( A vagraha) ....•. 

TRANSIJTERATION or ARABIC AND 
Al.J.JED ALPHABETS 

ARABIC 

...... Gj % - q,-; .... tore " 
"' I I I I I I b" ' !l k _!_ .. ·. u or o 
.:, t v.t '''IJ l I 4 

~ th IJ" t, e ...... II r m ii-

t ...... j~ 9 (J n ,, u, 6 

c. f. J, J, w ' at, ay ...... 
IS . .. 

t Jch li Jy h .J!..._ ••• au, aw -
~ ...... d t . .. " ... ii JI silent t .... h • 
l . . . . . . dh ~ gh • - ~ 

J I I I I I I ,. ..; 1 __!_ Cl 

PERSIAN 

""' 
I I I I 41 I pl~ ...... ch/j zh/..t . ...... 0 
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