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THE DATE OF SANKARACARYA 

W.R. ANl'ARKAR 

The date of Sa1'lkaradirya is a very important question in his life, but 
it is equally complicated, controversial and finally undecided till today. A 
whole host of varying dates have been proposed for him and they range 
from about 3000 D.C. (SukraniiQ'i places him 32. yrs. before Sri Kf~Qa, a 
principal character in MDh. War, which is iraditionally said to have taken 
place about 3138 B.C.), while the author of Dabistan brings him down to 
about 1349 A.O. Between these two ends, various dates, many of them slightly 
different from one another, have been put forward for San. All these can 
be broadly divided into two categories, viz. pre-Christian and post-Christian. 
In the first, we have two dates in particular, viz. 509-4 77 B.C., based principally 
on the records of Sa1\.'s mutts at Ovaraka, Puri' and Kwlc'i which are more 
or less unifonn in their reckoning and supported by Shri T. S. Narayan Sastry, 
Shri V.G. Ramachandran (both no more alive), Shri Udaya Vira Shastri and 
Shri S.O. Kulkarni. The second viz., 1st cent. B.C, (44 B.C. to 12B.C.) was 
the date fonnerly assigned to San. by the Srngeri' Mutt, which has however 
given it up recently and shifted to 788 A.O. -820 A.O. as the life-span 
of San. In the second category initally the date 788 A.O. to 820 A.O. proposed 
by Shri K.B. Pathak on the basis of a three - page MS. procured by him 
from one Shri Govindabhatta Y erdekar from Belgaum 1 and accepted by many 
of the scholars working on this subject. Variations of this date were suggested 
by a number of scholars from Lok. Tilak, Shri Bhaushastri Vaze, Justice 
Telang and others down to Shri Raja Gopal Shanna, Prof. Hajime Nakamur, 
Shri. Tola and others,2 among whom is Prof. R.M.Umesh who has examined 
the subject in very great depth and at great length also and then the variations 
range from about 500 A. 0 .. to 7 50 A. 0. 

Out of these, only two dates require to be noticed, viz. (i) 509 B.C. 
to 4 77 D.C. and (ii) 788 - 820 A.O. and/ or its variations, as they continue 
to be the real contender even today. The first of these is an exact date 
while the second is unifonn only within a definite range, the 788-820 A. 
0. date not being very much favoured by the most recent scholars, as there 
is a general tendency among them not to accept the validity of the three 
- page MS. of Shri Pathak, the author or the name of the book to which 
it belongs, not being known even today. 

509 B.C. to 477 B.C. :- The main support of this theory is the succession 
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lists of the Acaryas or the heads of the three mutts mentioned earlier, viz. 
Dvaraka, Puri and Kw'\ci. Out of these the first is found given in their own 
publication VimarSll in Sanskrit said to have been written in about 1898 
A.O. by their Acarya, Sri Rajarajdvara Sankara Svami, while that of the 
KMci. Mutt is found given in three works viz. Pu!Jya Slob Mafljari, Guru 
Raina Malika and Su$JJmiI, the third being a commentary on the second. 
The lists of these two mutts give the rcgnal period of the different Acaryas 
and at the same time, give some infonnation about Sail. in particular. They 
mention 509 B.C. and 477 B.C. as the years of Sail.'s birth and passing 
away respectively and 32 years as the total span of his life. 

The Puri Mutt list docs not give the rcgnal periods of the various Acaryas 
but with more than 140 Acaryas, Sail. is taken back to a pre-Christian period 
and is generally said to agree with 509 B.C. to 4 77 B.C. as that period. 
It may further be noted that the same list gives 484 B.C. as the years in 
whkh Sail. established that mutt.2a 

The Jyotir Mutt is generally considered to be a defunct mutt but the 
recent i.e., the present reigning Aciirya of the same gave me in 1987 A.D. 
a list of about 82 Acaryas of the said mutt, without their rcgnal periods 
and this is said generally to agree with 509 B.C. to 4 77 B.C. as the period 
of Sail. 

The Sp'lg. Mutt (Tu1'1gii) strikes a different note. Till about 30 years ago, 
it held 44 B.C. to 12 B.C. to be the period of San., Vikrama Sa1hval 14 
bclllg then given as the year of Sail.'s birth. Suflicient evidence has been 
addu.:ed to show that the said mutt held this view at least formerly. Shri 
T.S. Narayan Saslry has tried to show3 that this reckoning was according 
to the Jain Yudhi~!hira Saka, which is short of the Yudhi. Saka of the Hindus 
or the Dhanna Saka by 468 yrs. If these are added to 44 B.C., it agrees, 
though with a slight difference, with 509 B.C. as the year of San. 's birth. 

This is how the Mutt-tradition is said to give almost unifonnly the 6th 
cent. B.C. (509 B.C. to 477 B.C.) as the period of Sail. To this we may 
add the references in the PurliJ:las to the l st cent. B.C. as the age of Sail. 
generally. Even like the Sp\. tradition above it can be said to approximate 
to the 6th cent. B.C. theory as per the Mutt tradition. 

One more point may be noted. According to Shri K.K. Lele, the Sankc:Svara 
Mutt, which is a branch of the Spo.. Mutt, rcf ers to 2122 Yudhi. Saka, Sarvajit 
Samvat, Mlrga!iras Suddha 5th, as the date of Saia. 's binh.4 If this is Yudhi. 
Saka according to the Jain reckoning, we get 509 or 510 D.C. as the year 
of Sue. 's birth. This, then, is a confirmation of the period of Saia. as per 
the lists of Aciryas of the principal mutts of Saia. 

More specific and definite information about this 6th cent. B.C. theory 
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by P.S.M and Su~inl and by Shri T.S. Narayan Sastry, who (particularly 
the latter two) have culled it from Brhat Sankara Vijaya, attributed by them 
to one called Citsukhlicirya. He is said to have been contemporary disciple 
and a close associate of SAit for about 25 years. He belonged to Gokan:ia, 
his first name was Vi~Qu Sannan and he was a co-student of San. at the 
Gurukula. Shri T.S. Narayan Sastry tells us that this Br. S. V. of Cit. was 
in three parts, viz. (i) '1!4fil1lflttqtf 30 chapters, (ii) ~li<lilllf{ttqq 170 chapters, 
and (iii) 'W-'IRRmf lJm 24 chapters. The first dealt with the predecessors of 
San., the second with the life of Sail. himself and third with an account 
.of Sure~vara, the disciple of San. Shri Sastry tells us that he had with him 
a mutilated copy of the second part, on the basis of which he has given 
in his own work an account of San.'s life, upto his meeting with Kumlrila 
llhana and he has cited, from time to time '\uotations therefrom, mainly 
pertaining to the dates of important events in San.'s life, a thing not done 
by any other work available to us so far, nor even by Su~ml, which gives 
as from that work (the~. t«"N i.e., the second part thereoO quotations pertaining 
to few events like the birth and passing away of San. only. Shri Sastry gives 
some quotations from another work also viz., Prac..ina Sankara Vijaya attributed 
by him to Anandajn&.na alias Anandagiri, w~ich also he seems to have had 
with him and Pr.S. V. agrees with the Br. S. V. particularly about the age 
of San. 

In addition to its own quotations from Br. S. V. and Pr. S. V., Su~ml 
gives one set of 29 stanzas as from one work called Sanxarcndra Vi/Isa, 
attributed to Vakpati Bhana and said to be a biography of Sri Abhinava 
Sankara, said to have been the 36th or 38th head of the Klifi<.."i Kamakoti 
Mutt. The stanzas quoted from this work, tell us that Abhi. San. was born 
in 788 A.D. If this is true, it will go a long way to support the 6th cent. 
B.C. theory about San.'s pcriod.5 

Then, we have a number of stanzas in Sanskrit quoted by the Late Shri 
Appashastri Rashivadekar, a great Sanskrit scholar, in his Sanskrit Fortnightly, 
Sanskrit Candrikl, as from some Jain works none of "hich has been named 
except one viz., Jina VijaJ71.6 These stanzas give the d.11cs ofKumirila Bhatta's 
birth in 557 B.C., San.'s birth 48 years later in 5t•9 B.C., KumL's meeting 
San. and passing away also in 494 B.C. in his 6.lrd year. All these details 
conlinn precisely the 6th cent. B.C. theory. 

Vanaria, a Dvlrakl Mutt publication, gives the full text of a copperplate 
insaiption, dated in the year 2663, Yudhi. Saka, said to have been issued 
by King Sudhanvan to San. himself and this again points to the 6th cent. 
B.C. for San. The original copperplate has, however, not been traced or 
seen by anyone so far. 

Then again, we have a reference in the Ncpila RljavarhMl'aO to Sat.. 's 
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visit to Nepal, in the reign of King Vn;adevavannan, the 18th king of the 
SuryavaiMa dynasty of Nepal. According to one inscription of King 
Sivadevavannan, the 27th king of the same dynasty, this king was coronated 
in the year 119 of Har~a Samvat, which is said to give us 338 B.C.7 This 
king is said to be removed from king Vr~adevavannan by 150 years., thus 
giving his years as 488 B.C., which is also given in the Varhsavali as the 
year of Srul. 's visit to Nepal. 

Lastly, when I visited Puri in 1958 A.D. and met the pontiff of the 
Govardhana Mull, I was told by the pontiff that the Mutt, which I had visited, 
was not the original site of the same established by San. The original site 
was inside the Jagannatha's temple, from where it was shifted to the present 
site about 1150 years ago and that it was long after San.'s time. This seems 
to square with 484 B.C. mentioned in the list of the Mutt's Aciiryas as the 
year of the establishment of the Mull by San. 

All these pieces of evidence seem to prove that San. was born in 509 
B.C. and died in 477/6 D.C., or that his period was from 510 D.C. to 
477 B.C. This is many times called the 6th cent. B.C. theory. There arc, 
however, many and very serious objections lo this theory and they have 
been put forward, particularly by the native scholars like Shri K.R. 
Venkataraman, Shri Raja Gopal Shanna and Prof. R.M. Umesh as also some 
other scholars who have tried to tackle the issue of Sail.'s date. Prof. Umesh 
has in particular tried to expose the utter unreliability of all the Mutt records, 
which point to this theory and then tried to show by independent evidence 
and arguments. based thereon that Sail. will have to be placed somewhere 
in the second half of the 7th cent. A.D. only. 

The various objections to this theory are: 

1) The authorities like Br.S. V., Pr.S. V., San. Vil. and the Jain work referred 
to and quoted from by SutJamii, Shri T.S. Narayan Sastry, and Shri Rashivadekar 
are not available anywhere so far. Even San. Vil. which is said to give 788 
A.D. as the date of birth of Sri Abbi. San.8

, the 36th or 38th head of the 
KW\ci Kama. Mutt is not available anywhere. 

For about 40 years I have been trying to get one or more of these 
works throughout India and yet, I have failed to trace them - even one. 
I have, however, strong grounds for holding that they existed till very recently 
and possibly exist even today. The Adi·aita Rajya Lal\~ml, a commentary 
on the Sank~epa Sankara Jaya of Madhava as well as Su~ama quote profusely 
from both these works. More than this, the late Shri T.S.N. Sastry, a Madras 
High Court Advocate, has stated in no uncertain tenns that he had with 
him a copy of the second part of Br. S. V. of Cit. and from his book, he 
also seems to have had with him some other books also like Gau{la. Ulla~·a, 

San. Vil. which seem to have been utilised by him at first hand while writing 
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his book. 

One great scholar from Nagpur, the late Shri Bala Shastri Haradas told 
me personally that the late Kand Paramacarya had placed before him a huge 
palm-leaf MS. which was said to be Pr.S. V but thinking that was in Telugu 
language, which he could not read, he did not take it. 

One Court Pandit (Asthlina Vidviin) of the Kand Mutt, the late Shri 
Venkata Dixitar, Bombay also had told me personally that as far as he knew, 
the three works, Br. S. V, Pr.S. V and San. Vil. did exist in MS. form in 
the Kiinci. Mutt Library. He had promised me to try to get them for me 
but he died even before going to Kai\ci and the matter ended there only. 

Lastly Shri R.G. Shanna has said specifically and clearly that the second 
part of Br.S. V viz. ~i<Ml'tli4 ~. did exist in MS. fonn in the Dviiraki Mutt 
Library9 and though he says that if this work is what it is claimed to be, 
a biography of San. by his contemporary and disciple, it will have to be 
considered to be authoritative10

, he has made no effort to bring it to light. 
And, yet, he chooses to describe it as 'unknown and untraced' (3f.l'\il'R' am 
~>-. 

Even about San. Vil. by Vakpati Dhana, Shri R.G. Sharma had told me 
personally that a MS. of the same did exist then ( 1961) in the Lahore Oriental 
Library (Now Punjab University Library) and that he had procured from them 
two paper-MSS. of the said work. In spite of my repeated requests to him, 
he has not obliged me with even one of the two copies he had. I tried 
my best to contact the said Library personally, through the J.N. Library, 
Bombay, l.C.H.R., New Delhi and even at the highest Central Govt. level, 
but have not succeeded in getting even a formal acknowledgement from the 
said Library. 

One Swami Sakhyananda from Trichur, Kerala State, has .also written 
to me that he had seen and gone through the San. Vil. ~bout 40 years 
ago and he has given a detailed .account of the life of Abhi. San. on the 
basis of the same, in his book in Malayalam, Arµibharata PII.ramparyam. 
His account confinns that Shri T.S.N. Sastry has said about the mixing up 
of the life-accounts, of Adi San. and Abbi. San. 

My point in dilating upon these three works in particular is only to show 
that these works, which are said to give some very different chronological 
infonnation about San., are not mere names nor is it necessary to say that 
all the stanzas quoted in Su~·am8 or by Shri Sastry are their own concoction 
only. Even then it will have to be admitted that till these works become 
available to scholars for their inspection and critical study, no definite theory 
can be based on nor any definite conclusion be drawn from the quoted stanzas. 
At the most, the quotations can have only a tentative value as suggesting 
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somewhat unifonnly one theory about SaJ'1. 's life-span, for whatever it may 
be worth. Those who, on the basis of these works and the other Mutt records, 
take San.'s life-span 509 B.C. to 477 D.C. as conclusively proved or settled 
are only begging the question. 

Regarding hna VJjaya and the Jain works from which stanzas have been 
quoted in San. Can. we have first to remember that the person who quoted 
them for the first time was a very responsible person and a great Sanskrit 
scholar and had no particular interest in proving any particular theory about 
the chronology of any person. Yet, it is very unfortunate that he has given 
no further details about the sources of the stanzas quoted by hirn. 12 

I have personally tried to ascertain the identity of 'Jina Vijaya' from 
Jain sadhus as well as Jain scholars all of whom told me that Jina V. was 
the name of a person only and not the name of any work in Jain literature. 
The maximum I was able to gather about 'Jina.' was that the stanzas as 
from 'Jina' were likely to have been from a magazine (or a fortnightly) called 
Jina Vijaya which used to be published from Sangli from 1902 to 1911 
A.O. (Shri Appashastri Rashivadekar died in 1913 A.O.) to be merged later 
into only one called Pragati and then jointly called 'Pragati and Jinavijaya. ' 
I have contacted personally the Sangli headquarters of the magazine but with 
no success. 

As for the Jain works (Granthas) mentioned and quoted from by Shastri 
beyond the statement in the Bhllratfya Prilc.:Tna AitihDsiJa KoSll by Shri R.B. 
Godbole (Modem Period - An·lc:Tna Kha<1rfa) that the Jain works were likely 
to be the Prabandha works in Jain literature, no further information was 
available. At the instance of the great Jain scholar, Dr. H.C. Bhayani I went 
through a number of Prabandha works 13 but all to no purpose. And, once 
again, till the original soun.:es of these stanzas become available to us, no 
definite theory can be based on them. At the most, they may be said to 
corroborate independently the 6th cent. B.C. theory based on the Mutt-records. 

Regarding King Sudhanvan's Copperplate also the same has not come 
to light so far. I had approached Pandit Jawaharlal Nehru for help in my 
research and at his instance, the then Central Education Ministry had instructed 
the Bombay Govt. to do the needful i~ the matter. As, however, I was unable 
to furnish to them any f uqher details than that the said copperplate was 
then said to be in the possession of the Bombay Govt., they expressed their 
inability to help me in the matter. Later, i.e., in 1961 A.O. I tried to get 
the details from Shri Manjulal Sevaklal Dave, the Dvlrakl Mull advocate 
who while giving them wrote to me to say that "The copperplate inscription 
might have been destroyed by the Court as the party producing it had not 
taken (it) away during the prescribed time or it was not produced at all 
(which seems to be true from reading the papers preserved).'' At his instance 
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only I referred to 1 ~ Bombay Law Reporter, Vol. IX, pp. 58 to 68, wherein 
the plaintiff (Miidhava-lirtha) was said to have produced Ma!hamnaya only 
and nothing else to prove his title, there being no reference to Sudhanva's 
grant or to any other grant being produced in the Court. 

Prof. Venkatachalam of Vikram University, Ujjain wrote some years ago 
a very learned and critical article bearing on this copperplate. 14 He argued 
therein that if the copperplate really belonged to the 5th cent. B.C., it must 
have been written in pre-Afokan Brahmi script. This script was first deciphered 
in 1837 A.O. - only 60 years before the publication of Vimarsa, in which 
it was given in full (in Devanagari script). He then wonders as to who could 
have read and explained the text to the Swamiji, who wrote VimarS/l about 
1898 A.O. The Swamiji is silent about the script, which itself should have 
decided the real antiquity or otherwise of the plate. If the plate is in pre-ASokan 
Driihmi script of 5th cent. B.C., it will have claim to antiquity. If it is not, 
the 5th or 6th cent. B.C. date for Sal't. has no solid foundation. 1

4a 

Regarding Sa1i.'s visit to Nepal, Prof. Umesh has analysed the contents,' 5 

chronological as well as factual, of the Ncp;Va Vari1Siiva/i and has concluded 
that though the same can at its best and in its later portions be used for 
listing the names of kings, it is completely unreliable for assigning dates and 
describing events and hence to use it to lix the date of San. is wholly unjustifiable. 
He has also produced at the end of his book a letter (xerox copy) from 
the Govt. of Nepal stating that they have no record showing the visit of 
San. to Nepal during 400-500 B.C. Without any desire to attempt any justification 
of the Nepiila Varh.Mvali, I wish to make the following observations: 

i) If the Nepal Govt. has officially denied having any record of San. 's 
visit to Nepal, no other argument was required to be advanced, at least 
so far as the question of dedding Sail. 's ag_e on the basis of the Varhsavali 
was concerned. The denial itself nips the whole issue in the bud at least 
with regard to the Va1hsan1/i. 

ii) Shri Dhagwanlal lndraji or Dr. Dilhler has mentioned in clear language 
that according to the Ncpiila Varhsava/i only, San. visited Nepal during the 
reign of king Vr~adevavarman, whose time in history is then sought to be 
determin~d with reference to the inscriptions of king Sivadevavarman of the 
same dynasty as Vr~a. Either the Nepal Govt. records are deficient or the 
second statement is wrong/false. 

iii) Prof. Umesh, who analyses so critically the contents of the Varhsavali, 
does not say a word about th.! manner in which the Varhsavali is sought 
to be interpreted and then used by Dr. Buhler. A couple of examples may 
be noted: 

a) He disbelieves the number of 1118 years allotted to the 29 kings 
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of the Kirata dynasty on the basis of "statistical tables of the life insurance 
companies" (of the 19th century), when Arrian & Megasthenes and even 
V. Smith testify to Indians living long lives of 100 and more yrs. in those 
ancient times. 

bl King ArhSuvannan, the 1st king of the 6th Thakuri dynasty has 
been identified with King Amshu-fo-mo, mentioned by Hieun Tsang whose 
"visit to Northern India most probably falls in the year 637 A. D." From 
this it follows, according to Dr. Dubler, that king Alnsu. must have reigned 
in the first half of the 7th cent. of our era. 

Now, an inscription of King Sivadevavarman, the 27th king of the 5th 
Suryava.ihSi dynasty bears the date 119 Har~a Sa1hvat. Dr. Bilhler identifies 
this Har~a Sarhvat with the one started in 606 A. D. by king Har~avardhana 
of Kanoj, the hero of Dai:ia's Alhyiiyika Har~acarita. This gives 725 A.O. 
as the date of King Sivadevavannan. 

This means that a king of an earlier dynasty comes nearly a 100 yrs. 
after a king of the following dynasty. Secondly, history knows no era founded 
by King Har~avardhana of Kanoj and I have ascertained this from some eminent 
history scholars. A person, who is otherwise very critical about others, is 
expected to have said at least something about these points. 16 

A very important objection to the 6th cent. D.C. theory is that if San. 
is placed so early, the dates of many of his predecessors and successors 
in time, e.g. Kumarila, Mai:ic)ana I Sure., Buddha Dharmakirti, Diimaga, 
Ak.alanka, Samantabhadra and many others become completly ·upset and at 
least as far as the present state of scholarship is concerned, these writers 
cannot be assigned to any D.C. period, in fact to any period before the 
5th cent. AD. San. 's date, therefore, depends upon the dates of so many 
Hindu, Jain and Buddhist writers. Prof. R.M. Umesh has tried to examine 
and analyse, -apart from other topics like the Mutt-records, date of Afoka 
and Buddha, the Pura1)as and the Guptas and so on-the relationship between 
the predecessors and successors of Sa1\. by having course to their works 
and has come to the following conclusions. 17 

<...· 

1) Gauc)a., the grand preceptor of SAi\. certainly came after Naga. (not 
earlier than the Isl cent. D.C.), Asailga (not later than the 3rd cent. A. 
D.), Yefomitra, the commentator of Vasubandhu's Abhidharma Kosa (about 
5th cent. A.O. I and Santark~ita (about the middle of the 8th cent. A. D.). 
Hence, Gau<;la. is definitely not earlier than the 6th cent. AD. possibly between 
525 A.O. and 725 A.O. 

2) Kuma. said to have been a senior contemporary of Sail. attacks Sa.inanta. 
(not earlier than the first cent. AD.), quotes from Dhartrhari (not earlier 
than 5th cent. A.O.), attacks and is attacked by Dhanna. (and so-contemporaries) 



111E DATE OF SANKARACARYA 9 

and hence neither is earlier than the second half of the 6th cent. A. D., 
is attacked by Santa. (middle of the 8th cent. A. D.) and by Akalailka (middle 
of the 8th cent. A.O.). Hence Kumil. is not earlier than the 5th cent. A.O. 
(Bhartr.) and not later than the middle of the 8th cent. A.O. Then, again, 
Kumil. and Prabhakara were contemporaries. Prabha. refers to Bhartr. (5th 
cent.AD.) and knew Dhanna. (6th cent. A.O.) and so both Kuma. and Prabha. 
are not earlier than 6th cent. A.O. 

3) Sure. attacks Dhanna. and quotes from the work of Kumii. and hence 
he must have come after the 7th cent. A.O. He was also a sei1ior contemporary 
of San. 

4) San. himself attacks Dhanna. (6th cent. A.O.) and refers to Di1\naga 
(6th cent. A.O.) and hence has lo be placed after the 6th cent. A.O. 

5) Sarvaji\alman, said lo be the disciple of Sure. and also one of the 
pontiffs of the Ka11ci. Mull, refers lo his Guru ParamparH as ~siR (~), ~ 
(~)and'~(~) which is entirely differrent from IB11R-~o-1a!4rqPI 
as claimed by the said Mutt. 

Then his reference to King Manukuladitya in his work Sar'll.~epa Silrirala 
can be traced to a Kerala king who ruled centuries after Christ. 

6) Anandaji\ana, said lo be the 6th pontiff of the Kanci. Mutt refers 
to a commentary Pra.kafiirtha on the BSBh. and this commentary refers· to 
Udayana who lived in the 10th cent. A.O. 

Both Sarva. and Ananda. must therefore have lived after the 5th or 6th 
cent. the latter even after the 10th cent. A.O., as against the very early 
B.C. dates (384 B.C. and 55 D.C.) assigned lo them in the list of the Kai\ci. 
Mutt. 

The ultimate conclusion of Prof. Umesh is that in view of the evidence 
put forward by him, San. has to be placed in the A.O. period only and 
not at all in any B.C. period. He disposes of the two A.O. theories viz. 
788 A.O. and 805 A.O. as being untenable and gives it as his (personal) 
opinion that Sat'l. could not have nourished later than the 7th or the end 
of the 7th cent. A.O. He should have nourished in the 7th cent. A.O. 

In connection with this same topic viz. Sa1\. 's dale, Prof. Umesh has 
discovered the dates of Afoka, the Gupta Kings and Buddha and Mahavira 
and tried to show that a revision of these dates as proposed by some recent 
native scholars is not borne out by evidence and hence do not need to be 
upset. In the case of Buddha and Maha., he maintains that they were 
contemporaries beyond doubt and though Buddha's date may be 100 years 
here and there, it can certainly not be as early as the 19th cent. B.C. as 
said by these native scholars. 
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Prof. H. Nakamura has made a similar attempt to arrive at the date 
of Sa1i. by correlating it to the dales i.e., possible or probable periods of 
philosophers before and after Saii. 18 His arguments in brief are : 

Firstly, Prof. Nakamura discusses the earlier theories about Sa1i. 's date, 
such as 788 A.O.; two Kerala theories 400 AD., and 805 A.O., middle 
of the 7th cent. A.O. as based on the Ncpiila Vari1sih'ali one pertaining to 
king Manukuladitya mentioned in Sarll.:~cpa Siirf. because the identity of the 
king is doubtful and the one based on certain names of persons like Pun:iavannan, 
Balavarman and cities like Srughna, Patalipulra, Malhura, etc. and sets them 
aside as inconclusive. 

i) Then he first considers post-San. philosophers. Thus, Vacaspali attacks 
Bhaskara who attacks Sa1i. One Sri Vatsa1ika is said to lie between San. 
and Bha. Vacas. wrote his Nyiiya.\·ucl in 841 AD. Hence, Bha. was earlier 
and San. still earlier. San. can then be put between 700-750 AD. 

ii) Sure. is quoted by Vidyananda who is mentioned by Jinasena and 
Prabhacandra. Jina. wrote his Harfra1l1i"H Purii{la in 783 AD. and refers to 
Prabha. who is then his senior contemporary. So Vidya. can be placed in 
750 - 800 and Sure. about. 7 50 A. D. Sa1t is then placed in the first half 
of the 8th cent. AD. 

San. refers to Dharma. whose active period is from 634 A.D. to 673 
A.D. Sa1t therefore, comes later. 

Kumll. cites Katidasa, who belongs to 400-460 A.O. or 410-470 A.D. 
Hence, Kumil. is later than 500 AD. Similarly Kumil. quotes from Vll.yapadfya 
of Dhartr .• who lived between 450-500 AD. Hence, Kuma. can roughly be 
placed in the middle of the 7th cent. AD. 

Then, we find stanzas from Slol.:a- Viirllika of Kuma. quoted by Sure., 
Vidya., Prabha., Santa., Kamalasila, disciple of Santa. who died about 750 
A.O. and hence, Santa. came before 740 A.O. Hence Kumll. could not be 
prior lo 720 A.O. Kuma. can be placed between 650 AD. and 700 A.O. 

Lastly, Sure. came after Ma1)<Jana, who can be placed from 670 A.O. 
to 720 A.D. Sure. being earlier can, therefore, be placed about 710 - 770 
A.O. and Sa1)., coming one generation earlier can be placed about 700-750 
A.O. 

The conclusion of Shri Nakamura is that San. must have been active 
in the early part of the 8th cent. A.O. 

I feel constrained to remark that some points at least in the reasoning 
of Shri Nakamura leave room for sufficient doubt, but he is in general agreement 
with Prof. Umesh and others, who hold with certainty that San. did not 
belong to any D.C. period, that he cannot be placed before 500 A.O. in 
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any case and that: he can be reasonably placed somewhere between 650 
A.O. and 750 A.O. The textual evidem:c from the works of a number of 
writers, which indude Jain an<l Buddhists on a l:trge scale, is quite strong, 
almost massive and unless an<l until it is answered satisfactorily point by 
point, it will be next to impossible to maintain a very early date for Sait, 
particularly in the B.C. pcrio<l. The Mutt records, whkh arc the mainstay 
of D.C. theory have been shown to be utterly unreliable and the protagonists 
of that theory, though aware of the critidsm, have offered no satisfactory 
arguments to prove the records. To take for granted, therefore, that 509-4 77 
B. C., date for Sa1\. is conclusively proved is begging the question. Similarly, 
the voluminous evidence of the predecessors and successors of Sa1t, which 
has been adduced by scholurs, has been sought to be negatived by ante-dating 
King Asoka or Candragupta Maurya by about a thousand years, Lord Buddha 
and even Maha. by about l JOO yrs. and then lixing the dates of these 
predecessors and successors on the basis of their revised dates, but except 
the evidence of Kalha1Ja's Rfij111:m11>gi{1i and the various Purih)as which do 
not at all give a consistent record of earlier kings and events, nothing has 
been brought forward to upset the existing chronology. Very strong evidence 
will be required for the purpose. In spite of all this, I wish to place the 
following few points before scholars for their serious consideration. 

The whole discussion about the ancient Indian chronology centres round 
the identity of Sandrakottus an<l Candra. Maurya, lirst proposed by Sir Willam 
Jones and accepted by Max Muller as the sheet-anchor of Indian history. 
All the ancient Indian chronology was then arranged accordingly and that 
has affected the modern Indian chronology also. This identity has been 
questioned ever since its inception by persons like M. Troyer, but the points 
raised against it have not been seriously considered, examined and I or attempted 
lo be answered by students of history. Shri Shriram Sathe has very recently 
advanced a number of arguments against the theory as follows: 19 

I) Greek accounts mention three names, viz., Xandrames or Agrammes, 
Sandrakottus and Sandracyptus, as three successive kings. If so, the first 
and the third names should refer to Can<lra. 's predecessor and successor. 
Acconling to known history, the predecessor of Candra. Maurya was 
Dhanananda of the Nanda dynasty, while the successor of Candra. Maurya 
was Dindusiira. Now, neither Dhanananda nor Dindusilra tallies with Xandrames 
or Sandracyptus respectively. M. Muller has, however, suggested the first 
identity and proposed the second. 

On the contrary, Xandrames tallies far better with Candramas, the 
predecessor of Gupta Candra., while Sandracyptus or Amitrochadcs, as this 
name has been given alternatively, tallies better with Samudragupta, lhe 
successor of Gupta Candra. than with Bindusiira. 
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2) Sandra. is said to have married the Greek princess, Selukus Nikator's 
daughter and entered into a treaty with him. He is also said by the Greek 
accounts to have intimate relations with the then Magadha queen and then 
to have killed the previous king viz., Candramas and become the king of 
Magadha. All this accords with the Indian account of Gupta Candra. and 
not with Maurya Candra. 

3) If Sandra. of Megas. is Candra. Maurya, it is surprising that Mcgas. 
makes no reference whatsoever to the predecessor Nandas, their general Riik!?asa 
or even to Ca1:iakya, the architect of Candra. 's accession to the throne. Similarly, 
there is not only no reference in Mcgas. to Kau!ilya's Arthasastra, but Otto 
Stem has shown a number of points of difference between Kau!ilya and Megas. 

4) Then, again it is surprising that, if Candra. Maurya were the contemporary 
of Alexander, the Nandas and even Candra. with the vast and very powerful 
anny both are said to have possessed should have kept quiet or remain 
unnoticed by Alex. or Megas. or other historians like Plutarch. It is also 
surprising that so astute a politician should have ignored the threat to the 
country and should have concentrated on internecine feuds and personal 
revenges at the cost of country's freedom. On the contrary when Alex. heard 
about the terrifically vast anny of the kings of Gangaridae and Prassians, 
his anny was in no mood to light and Alex. had to return. 

5) Shri Pandit Bhagavadatta has tried and tried well to show how the 
equation of Piilibothra in Mcgas. with Pii!aliputra (Modern PillQii) by Sir William 
Jones, is also not correct. According to him, it agrees better with an ancient 
Indian kingdom called Prabhadra, Prabhadraka or Paribhadra, near that of 
the Piii\calas and which like Pali. of Megas. has Yamunil tlowing through 
it than with PilJaliputra to justify the identity, Jones has to identify the river 
Soi:ia with Eranaoboas and say that Megas. has mentioned these two rivers 
separately through mistake or inattention. 

The date of Asoka Maurya, the grandson of Candra. Maurya, has been 
fixed with reference to that of the latter. Regarding this Afoka, we find 
that apart from other persons like Kllliisoka, Vitafoka and Can<;lilSoka we 
have Afoka Maurya and Afoka in Kalha1:ia's Raja. Modem historians have 
idcntilied the last two, while Kalha1:ia seems to hold that they arc distinct. 
The historians give their time as 272 B.C. on the basis of this identification. 
Prof. Umesh has upheld this date of Afoka as the correct one. However, 
the following points deserve to be noted in this connection. 

ii The traditional date of AfoJ..a Maurya as per the PurllQic accounts 
is the 15th cent. B.C., while Kalha1.1a gives the date of Kllsmira ASoka as 
1182 B.C. , 

ii) The antecedents of K. Asoka and his progeny are quite different from 
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those of Asoka M. Relying on the writing of Padmamihira, based on chronicles 
of Helaraja, K. A~ka is said to be the son of Sankara, the last of the 
8 kings. ASoka's son was Jalauka whose son was Damodara II. On the contrary, 
AS<>ka M. is said to have been the son of Bindusara, while his own son 
is said to be Tivara by the second queen Caruvaki or a son Mahendra and 
a daughter Sanghamitra or a son KuQilla by Asandhimitra. 

iii) Afoka M. belonged to Magadha, while K. Asoka belonged to Kllsmira. 
It is worth noting that the extensive Rock and Pillar edicts of Asoka M. 
make not the slightest reference to Kiismira or the Kasmira kingdom, while 
Kalha1}a's work makes no mention of K. Afoka's connection with Magadha 
or any Indian territory. 

A lot of discussion centres round the live kings mentioned in Asoka's 
Rock edict No. 13 in particular. Western scholars have identified them with 
Greek kings from 285 B.C. to 244 Il.C. Afoka's date is then automatically 
settled. These kings arc said to be reigning about 600 Yojanas (every Yojana 
about 8 miles) and the king is said in the edict to open medical centres 
for human beings and animals in the kindoms of those kings. In this connection 
some points have been raised as follows:20 

a) In the first place, the names of all the kings as identified with the 
Greek kings are not beyond doubt. The identity of Turamaya with Ptolemy 
is an instance in point. Buhler himself doubts the identity of Amtikona with 
Antigonus. 

b) No Greek historian connects these names with Candra. or Asoka. 

c) History docs not bear out the spread of Buddhists to Greek regions 
nor that the Christian emissaries had to encounter the Buddhists in Greek 
and Roman countries. 

d) Indian or Ceylonese tradition does not say that Asoka had sent his 
emissaries to Greek or Roman (Egypt) countries. Personally I have grave 
doubts whct_her Afoka had so much inlluence with such very far off countries 
as to be able to open such centres of medical help. Maybe, as argued by 
Prof. Umesh that there is no evidence that kings mentioned in the edict 
did really rule the territories like Abhisara etc., the distance of 600 Yojanas 
mentioned in the edict docs not at all apply to these territories. Yet the 
points made out above also deserve some attention. 

Shri T.S. Narayan Sastry has also discussed the identity of Sandra. and 
Candra. Maurya, which he calls 'The Mistaken Greek Synchronism of Indian 
History' (of which it has been called by Max Muller "the sheet-anchor") 
and has brought forward a number of objections ·against its acceptance. None 
of these objections has so far been answered satisfactorily by any scholar, 
Western or J.- Jian, as far as I am aware. 
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Shri Sastry has discussed at great length another topic, which he calls 
the Persian Synchronism, which has a great bearing on ancient Indian chronology. 
Therein he seems to have proved almost con..:lusively that expressions like 
~. ~/ ~. ~ / ~4Rt·•m'5 or ~ or even W.Ji or ~ occurring 
often in ancient Indian literature cannot be identified with Saliv!hana Saka, 
hut has to be construed to mean the Saka Era, started by the Persian King 
Cyrus the Great, to commemorate his vi-:tory over the Medes, in which he 
was greatly assisted by the Hindu King with both "men and money". This 
Era was then adopted and used by the Indians also for recording their own 
events in history. It was, however, wrl111gly iJentiJied by the then Orientalists 
with the Sali. S., which resulted in interpreting all Saka reckonings of ~ 
etc. in tenns of the Sali. S., thereby post-dating many events in Indian history 
by about 628 years. He points out twu or three ~ases or this type as follows : 

I) Varahamihira, the great ast1 .inomer, gives 427 of ~ as the year 
or the composition of his work 4:Jffi'6:1ri1 if.fir. This comes to 123 ll.C., if 
~ = 550 n.c. but to 505 A.O. if m - Sali. s. (= 78 A.D.). Similarly, 
Varaha.'s death is said to have takc11 pla~e in 509 of ~. which comes 
lo 41 ll.C. if m = 550 D.C., but to 587 A.D. if~= Sali. S. 

Now llhanotpala, the commentator of ~.;!t. says at the end or his 
commentary of Varaha.'s 1&'1\ifli'ffl that the same was written in m 888, whi1.:h 
comes to 33 A.D. if m - 550 ll.C., but to 966 A.O. if m -Swi.S. In 
the latter case, however, the other particulars viz. ~ ~ of ~ (of 888) 
do not tally, but they tally with 338 A.O. If now the commentary on Varaha.'s. 
work was '' ritten in 338 A.O., the work itself must have existed prior to 
it and then Varaha., the author, could not have written 1T.Jfu. it.in 505 A.D. 
or continued to live up to 587 A.D. This means that m must be taken 
to mean ~ - 550 ll.C. only and not Sali. 'S ! 

To avoid this conclusion, Shri Sudhakara Dwivcdi alters the stanza so 
as to suit the Sali.S. reckoning, but elsewhere he mentions, though grudgingly 
the very same pafliculars as in the earlier version of the stanza. 

2) One Bhiskara, son of one Mahlideva and author of a work ~ 
~ says that he was born in W.Ji 1036 or of ~~fMatq, that he 
completed f«. m. in ~ 1072 and 'MUlftmOfl in ~ ll05. Now, these three 
figures will c.'Ome to 486 A.D., 522 A.O. and 555 A.O. resp., if lR = ~ 

.. 550 B.C., but to 1114 A.D., 1150 A.O. and 1183 A.O. respectively, if 
~ = Swi.S. Alberuni writing in 1030 A.O. mentions Bhlskara and says 
that his 'MURlR (i.e., 'fl(Ul~'iil'fl ) was known in the country in 899 AD. 

Weber admits clearly that he cannot solve this riddle and then says that 
Albe.'s Bhlskara must be different from the other Bhiskara, both sons of 
Mahideva, but first the author of <fl<Olft.l'&IOfl and the second (of Albe.) the 
author of. <fl<URlR. He does not at all bother to consider or show even prims 



111E DATE OF SANKAIUCARYA 15 

lade, if there were two such Dhaskaras with father having the same name 
and two works <.fl<Uirb;i;:ia and ~ . Further comment is nee<lh!ss. 

Shri Sastry has similarly discussed at great length the famous Aihole 
Inscription of Pulakesin II, Catukya, and sho\"n how the two stanzas "~ 
~ .... " up to "~iifll"ll'lif:l ~· can be interpreted correctly only by 
taking the reference in the second stanza pertaining to the Saka Era of 550 

, , ~ 
D.C. and not to Sali.S. and how the expression ual'iaAii'li $ in the second 
line of the first stanza has been deliberately altered to flHl"'{~li11<ifl$ so as 
to conform to the Sati.S. reckoning. 

Finally, Shri Sastry refers to the admission of Shri V. Gopala Aiyer that 
the ~ must be placed at least 5 centuries before Christ, but then suggests 
that the ~ in the famous verse of ~ in Kalhai:ia's Raja. must be a 
mistake by Kalha1)a for ~ii<fll·'.f,lcl, which probably denoted the passing away 
of ~ii<fll!f-1 i.e., ~ Even like Weber's suggestion mentioned earlier in the 
case of Dhlirgava, this suggestion also deserves no better consideration. Doth 
disclose a manifestly persevering motive and attempt to preserve and maintain 
a particular theory at any cost, whatever the evidence to the contrary.20a 

Lastly, I wish to point out that Megas.'s lndika mentions two names, 
viz. Mandanis and Kalynos, not once but a number of timcs.21 These two 
have been mentioned as philosophers at the time of Alex. Out of these, 
Kalynos is said to have burnt himself on a funeral pile and that the people 
saw him burnt.22 The reference to Mandanis as a philosopher is dearer still. 
If Sandra. can be philologically equated with Candra., we have to explain 
these two names also, occurring in the work of the same author. 

I wish to refer to one more point only. Prof. Umcsh has stated that 
Harisviimin in his commentary on the Satapatha /Jriihmapa explicitly refers 
to Prabha. who, according to Prof. Umesh, is a contemporary of Kuma. For 
determining the date of Hari. he quotes one stanza2

:J from his Bhii~ya saying 
that he completed the same when 3740 years of the Kali Age had elapsed 
i.e., in 638 A.O. Shri Udayavir Shastri has, however, pointed out that the 
stanza can be interpreted in a different way also, so as to give 3047 years 
of the Kali Age elapsed = 55 B.C. (3102 -3047 = 558.C.). To detcnninc 
which of the two interpretations is correct, he quotes another stanza occurring 
at the beginning of his Bh•i,<•ya2~ which says that he was the Ohannidhyak~ 
in the kingdom of king Vikramirka, king of Ujjain. Shastri argues that we 
have no trace of any king Vikramiirka at Ujjain in 638 A.O. Obviously this 
is a reference to Vikramllrka of Vikrama Sa1ilval of 57 B.C. If now Hari 
belongs lo the first century B.C., Prabhi. will have to be earlier-how much, 
it cannot be said. 

Concluding Rcmar·ks :- The treabncnl of the subject is not claimed to 
be exhaustive. '·he topic is vast and so is the evidence voluminous. I have 
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just presented, as objectively as I could, salient points in the evidence and 
arguments pertaining to the pre-Christian date for San. (specifically 509 -4 77 
D.C.) and the post - Christian date for San., ranging from 550 or 600 A.O. 
to 7 50 A.O. The tradition is to hold with some kind of vehemence the first 
theory, while the modern scholars favour the second. Unless and until the 
pivotal dates in ancient Indian history such as the dates of Candra. Maurya., 
Afoka and Duddha and Maha., as per the traditionists, cannot be proved 
with more conclusive evidence than has been adduced so far, Sail. will continue 
to be assigned to some date from 600 A.O. to 7 50 A.O. At least works 
like Br. S. V. of Cit., Pr. S. V. of Anandaji\ana and San. Vil. of Vllpati 
DhaHa must come to light. 

The root of all this controversy seems to lie in the tendency of the 
early Western scholars, whom the Native scholars also follow. What, at one 
time, was considered to be just an emotional and nationalistic outlook on 
the part of the traditionists, now seems to have some kernel of truth. It 
has been shown and is being shown with increasing force that in the early 
stages of the study of Indian history, the Western scholars were actuated 
by a strong desire to bring down the antiquity oflndia's past and consequently, 
their approach was more religion-oriented than academically oriented. Thus, 
these scholars had been taught that the whole creation was started in about 
4004 D.C. 25 and hence could not accept that Indian history extends far 
beyond that limit. Max Muller, writing to his wife, says that his writing and 
translation of the Veda is going to have great impact on the future of India. 
Veda is the root of the Hindu religion and to show how that root is perverted 
is the only way of destroying their ancient religion (1866). In 1868, he writes 
to the Duke of Argoil, the then Indian minister, to the effect that "this 
is the time for Christianity to step in. If it docs not, whose fault will it 
be ?"26 Lastly, when the identity of Sandra. and Candra. Maurya was advanced 
by· Jones and was objected to by M. Troyer, he says, "We shall see that 
the evidence in favour of the identity of Candra. (of course) and Sandra. 
is such as to admit of no reasonable doubt. " 27 Whenever there is a variety 
of dates, their tendency is to accept lowest i. e., the latest date possible. 
There may be variations in the computation of time as per the PurAJ:tas, 
but how injustice has been done to old dynasties (I 118 years for 29 kings) 
has been indicated already. As said by a very great Indologist of India, the 
new theories e.g., identity of Sandra. with Gupta Candra. may not have solved 
all the problems of India's past history, but new problems started by these 
theories are also not solved by the old presumptions. New research is challenging 
the old theories like the word 'Arya' meaning a race28 and the Aryan Invasion 
theories and people have said that in saying that Arya denoted a race, Max 
MUiier was motivated politically rather than academically.28 It is high time, 
therefore, that the leading historians sit together and try an objective reappraisal 
of ancient Indian history. Till then, the present state ofindecision and controversy 
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will continue. 

Abbreviations (arranged in English Alphabetical order) 

l. Abhi. San. = Abhinava Sankara 

I a. Albe. = Albi:runi 

2. Alex. = Alexander 

2a. AmSti. = Alilsuvarman 

3. AnanJ:1. = Anandaji\ana Anandagiri 
3a. AS<>ka M. = AS<>ka Maurya 
4. llhartr. = llhartrhari 

5. llhl'l. = llhilskara 

6. Dr. S. V. = Brhat Sankara Vij:iya 

7. ·nsnh. = Brahma Su1ra Dhil$y:i 

8. Candra. = Candragupta 

9. Cit. = Citsukhacarya 

I 0. Ova. = Dvaraka; 

11. Dharma. = Dharmakirli 

12. Gau<;la. = Gau<;lapada 

13. G.R.M. = Guru Raina M:l/ika 

14. Gov ... Govindamuni 

15. I lari. = I larisvami 

16. Jina. = Jinasena 

17. Jina V. "'Jina Vijaya 

18. K. AS<>ka = Kasmira A8oka 

19. Kili\cl. Mutt = Kai\ci Kamako\i Mutt 

20. Kuma.. = Kumllrila llhana 

21. Maha.• Mahavira 

22. Mbh. • MahabhiJ.rata 

23. Megas. = Megaslhenes 

24. Naga. = Nagarjuna 

25. Patai\ ... Patai\jali 

26. Pali. .. Plilibolhra 

27. Prabha. = Prabhakara I Prabhilcandra 

28. Pr.S. V. • PrJcl11a S:u)kara Vijaya 

2°. P.S.M. = l'u{Jya Sloka Ma11jad 

30. Raj. = RiljataraJ)gi{Jl (of Kalhai:ia) 

31. San. .. Sankaracarya 

32. S.,,,_ Vil. • Sankart:11dra Viliisa 

17 
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32a. Sali. S. = Salivahana Saka 

33. Santa. = Santarak!jita 

34. Srn. = Srngeri 

35. S. V. = ScuJkara Vijaya 

36. Samanta. .. Samantabhadra 

37. Sa11. CiUJ. = Sanskrit C;wdrikfi 

38. Sa1lk$epa Sari. .. Sa1lk$epa Sariroka 

39. Sail. S.111. Jaya = Sa1lk$t..'pa Sa1Jkara Jaya 

40. Sandra. = Sandrakottus 

40a. Sarva. = Sarvaji\atman 

41. Sure. " Surdvara 

4la. Variiha. = Variiha-Mihira 

42. Vasu. = Vasubandhu 

43. Vacas. = Vacaspati 

44. Viikya. = Viikyapadiya 

45. Vidya. = Vidyananda 

46. Vya. = Vyasacala 

47. Yudhi. Saka = Yudhi~thira Saka 

48. ft:r. fu. = m:a10iifM¥1 IU1 

49. ~- it = 4liiRM10iiilct11 
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CONCEPT OF CONJUGALITY IN THE MAHAnllARATA • 

SUKUMARI BllAl9fACllAIUI 

I 

The Mahiibhifrala was composed bet ween the fourth century D.C. and 
the fourth century A.D., and obviously the society did not remain static through 
all these centuries. Social ethos, values, nonns and relevant concepts changed 
during this period, this is the reason why we find mutually contradictory 
concepts in the epic. The core of the Mahabharata was completed some 
time in the Kushan age; the ethical interpolations, talcs illustrating the so-called 
eternal verities were added soon after. Dul the lengthy Dhargava interpolation 
continued over al least three centuries. ll is here that the earlier ethos and 
values were radically altered. It actually was a prolonged process of evolution 
in the society which threw up its antecedent ideological and sociological 
corollaries. Seen as a process, the contradictions can be understood as marking 
different stages of the evolution. 

Marriage had notionally become obligatory even during the Vedic age; 
maids were there, but they were presumably not held in high respect. Soon 
after, marriage, at least for the woman, became compulsory; some men could 
and did remain bachelors, as mendicants and hennits, but quite early the 
spinster became a rare specimen. For the woman all rituals from her birth 
on were without mantras, only al marriage she began to figure as a social 
unit and mantras were chanted on her behalf at the wedding ceremony, 
and thereafter at various junctures until childbirth. Later Dhanndilstras lay 
down that the desirable age for the bride was eight, nine or ten, the best 
being eight. 1 Dul the core section of the Afahilbhlrata presents brides who 
are young girls at post-puberty age. So these girls brought to the marriage 
not only a developed body but also a mind formed to some extent. In the 
marital relation, then, the mind also remains a significant factor. Dul "marriage 
has always been a very different thing for man and woman ... A man is socially 
a complete individual; he is regarded first of all as a producer whose existence 
is justilied by the work he docs for the group ... man does not make his 
appeal directly to woman herself; it is the men's group that allow each of 
its members to find self-fulilmcnt as husband and father. " 2 Ancient India 
did not look upon woman as a complete individual. One of the most frequent 

• This is the text of the fourth lecture of the Shrimati Nabadurga Banerjee Endowment 
Lecture Series delivered at the Asiatic Society of Bombay on 12 April, 1994. 
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remarks about the woman - starting from the Vedas through the MahHbhilrata 

<lawn to the Pural)as -- is "11a slri S\'iila111ryarnarha1i ", the woman is unworthy 
of in<lepen<lence. In her <lepen<lence she lost her identity of a social unit. 
"After all if we 're going to enter a marriage system that's still legally designed 
for a person and a half.... then we have lo be convinced that we 're not 
whole persons on our own. ".l For the woman this concept of marriage is 
often impinged on her through her experience of marital life as a social 
contract. " ... marrying and rinding out that it is how women are treated there; 
marrying and finding out that it is not yet an equal partnership. " 4 

The Mahiibhiirala inherited the social ethos and the concept regarding 
the various aspects of marriage from the Vedic and Dharmasastra texts; most 
of the laller belong to the same period as the epic. The core epic story 
was inherited by the bards and rhapsodes; the later accretion is of the Bhargava 
maller which accounts for over two-thirds of the present bulk of the epic; 
this section sought lo formulate a very different ethos which it preached 
either directly or illustrated through suitable anecdotes. Hence the discrepancy 
between the core section and the Bhargava section, we find two different 
sets of values are preached or sought to be inculcated through anecdotes 
in the two ·sections. 

Texts concerning the altitude to women in general are, to say the least, 
ambivalent. 'Women arc evil like leeches, they suck (man's) blood.'5 'The 
woman is known ever dependent, she is inferior to man, without (lhe sacraments 
oO lire and water, and is untruc.'6 'A wife was to be selected from a respectable 
family.' 7 We have numerous texts telling us that was expected of the wife. 
The VJ~·fw Purii1,1a says "The duties of wives: The practice of the same 
code of religious conduct as their husbands, worship of the parents-in-law, 
the preceptor, the gods and guests: she should be engaged in cleaning, not 
given lo too much charity, carefully keeping the secrets of the family coffers, 
engaged in the well-being of the family ... Not visiting others' houses ... in 
childhood, yovth and old age being under the father, husband and sons 
(respectively). When the husband dies she lives like a mendicant or ascends 
his funeral pyre. " 8 Yaji\yavalkya says that 'women should be worshipped 
with jewellery and ganncnts by the husband, brothers, father, kinsmen, 
parents-in-law, brothers-in-law and rclativcs.'9 Manu also emphasizes the merits 
of honouring the woman. 10 This worship, however, has lit1le to do with a 
reverential or even respectful altitude, it is merely giving of mundane gifts. 
This is borne out by Manu's dictum - 'The wife, son, servant, disciple, 
and brother, when they arc guilty should be beaten with a rope or cane. ' 11 

This dearly bears out the position of the wife in society, and we shall later 
sec that this notion is embedded is communal memory. She is subordinate 
lo her husband, for "marriage incites man to a capricious imperialism: the 
temptation to dominate is the most truly universal, the most irresistible one 
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there is, to surrender the ... wife to her husband is to promote tyranny 
in the world. " 12 

There is a code for the wife's conduct in most Dharmasastras. 'She 
should be inclined lo oblige her husband, never use harsh words, efficient, 
devoted and sweet-spoken.' 13 'Wives should obey the husband's words, this 
is the highest duty for the wifc.' 14 Innumerable texts in the epics, Dharmasilslras 
and Pura1.ias emphasize the total denial of liberty to the woman at any stage 
in her lifc. 14a 

Manu says that ' the_ wife who goes against her husband out of pride 
in her own family, the king should cause her to be eaten up by dogs in 
a crowded place.' 1 s 'The wife who does not mind her husband because 
he is poor, sick or unlearned, after death such a woman is born as a snake 
and becomes a widow repeatedly.' 16 

'The husband was normally chosen by the father or the brother with 
the father's consent, the wife was to serve him all his life and should not 
transgress his orders even after his death.' 1 7 "Even if he is wayward, capricious, 
is without any merit, he is to be worshipped as a god by the devoted wife." 18 

The Sastras forbid her to dress herself pleasantly, to enjoy music, theatre, 
etc. after the husband's death or when he was away; texts could be multiplied 
indefinitely but the pattern remains basically the same. In conjugal life the 
wife was expected to be abjectly devoted to the service of the husband 
and in-laws, being totally indifferent to her own comforts, needs and desires. 
Dak~a in a misogynic vein says that 'during childhood the wife is scared 
(of her husband), in youth she is indifferent and in old age she treats her 
husband like a servant.''" 

But "the house or household is based on the wife if she obeys him, 
there is nothing like a householder's life il the wife is servile... Even in 
heaven an}1hing like conjugal love is hard to lind. " 20 Manu has the famous 
verse, "wives are for recreation, they should be worshipped, they are the 
lights of the homes, in the house there is no difference between the woman 
and the goddess of fortune. " 21 In another text Manu says: 'In short, the 
duty of man and wife is (a) lifelong (vow oil not going against each other. " 22 

Dul let us not forget the terms of this divine amity, although here it says 
that neither should transgress against the other, an overwhelming majority 
of texts lay down that the basic tenet of conjugal harmony rested on the 
wife obeying the husband's wishes unprotestingly; the concept of mutual 
respecting of each other's wishes is wholly absent in the Dharmasastras despite 
these few contrary evidences. As Simone de Beauvoir says, "He is her 
justification: She has only to entrust her life with her husband and he will 
give it meaning. " 23 Hence one should not cat food cooked by "the wife 
who acts against the dictates of the husband, she should be known as a 
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perverse woman. " 24 'The wife may not even perfonn religious duties, undertake 
vows, give gifts or do any other ritualistic pious acts without the husband's. 
express permission. ' 25 "A wife does not attain heaven through vows, fasting 
or other pious acts; she attains heaven only by worshipping her husband. " 26 

. Dy the time we reach the Epic and Dhanndastra age, dowry was an 
accepted institution in arranged marriages. " ... whether labor or cash was 
needed, married women were expected to contribute it... The organization 
of production ... demanded that women be contributing members of the family 
economy. '' 17 When her contribution came as dowry, strldhana, saudAyika 
or yauta.ka, she could hardly ever exercise any control over it, although 
some Sastras stipulate against the in-laws using it.28 Yaj1'\avalkya, however, 
leaves plenty of loopholes like family needs, famine, pious undertakings, etc. 
when the bride's property could be used.29 So the wife possessed no property 
of her own; yet she was expected to supervise the assets and liabilities, 
the income and expenses of the family, as Draupadr was entrusted with the 
finances of the Pllt)<)avas. During the husband's absence the wife could only 
meet the routine expenditure; she could not make any financial transaction 
or give any gifts on her own. The Sastras stipulate that "for the giving away 
or sale of children the couple should take the decision jointly. The wife 
cannot give away or adopt children without the husband's express consent. " 30 

The separate mention of the wife reminds us that this dictum regarding joint 
consent was not strictly adhered to as in the cases of the sales of Sunal)Sepha, 
Rohitasva or Vessantara 's children in the Jiitaka. The 'fallen' mother had 
to be fed by the son, no mother is 'fallen' to her son.31 

The wife's position of respect in her home depended largely on whether 
she had sons. 'A barren woman or a mother of still-bom children was vr~ 
an untouchable outcaste. ·~'1 The barren wife could be discarded in the eighth 
year after marriage, a mother of still-born sons in the tenth year, .in the 
eleventh a mother of girl children only.31

;i So the wife's primary value lay 
in her ability to produce male children. 

Society, family and the husband expected the wife to discharge her duties 
to them by working for the husband and in-laws and by producing male 
childre1\. She was not recognized as a full citizen, she could not attend the 
sabhii or sarniti , where collective decisions regarding the community were 
taken. In ritual also mantras were not uttered during a rite where she wa~ 
concerned.3-' We must remember, h04vever, that the scriptures generally cover 
the codes of behaviour of the three upper castes and of the comparatively 
allluent section of these castes. Below; the women behaved much as they 
pleased; their life was. detennined also by the pressing economic needs. The 
upper class women, quite soon after the advent of the Vedic Aryans, were 
released from heavy outdoor productive labour. From the vanquished 
pre-Aryans, captives and slaves were brought over who perfonned the heavy 
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chores in the field, fa~lory and home. Dy the seventh century B.C. the maritime 
trade via the Middle East lo Southern Europe was resumed. A century or 
two later the iron ploughshare was used widely, tilling became easier and 
yielded inorc plentiful harvests with much less labour. 

Surplus and consequently, private properly was generated through 
agriculture and craftsmen's labour. A section of privileged people arose. All 
this had an umnistakablc impact on women. "Woman was dethroned by 
the advent of private property and her lot through the centuries has been 
bound up with private property. "J4 

Man's, especially the prosperous, propertied man's urge for an heir in 
a son begotten indubitably by him led to the curtailment of the woman's 
freedom of movement. She had to submit to her husband in everything. A 
valid reason is given why women arc lo be honoured, if and when they 
arc honoured: "Man attains eternal heaven through sons and grandsons, this 
is the reason why wives should be served, fed and protected. "J

5 Thus her 
fertility assured the continuity of the line, hence she was 'honoured'. A 
new term of slander appeared 'punarbhii ', 'she who forsakes her own husband 
in youth and, after living with others, returns to her husband is a 'punarbhii ', 
so also she is who forsakes a dead, impotent, fallen or insane husband and 
takes another ':16 Such a woman is also called ''f~'il/f, 'she who forsakes 
her own bull (i.e., husband) and yearns for another, she verily is a Vf{iBli, 

not the 'siidra woman ·.:n Although the Atri Sariihitii says magnanimously 
that a woman is not polluted by an illicit lovcr,38 yet most others hold different 
views: 'the adulterous wife is called mah1;\-; (she-buffalo) and he who condones 
this offence is called miih1~ika. •.N Manu rounds this attitude off quite neatly 
when he says : 'Through adultery the wife earns calumny, becomes a vixen 
in the next life and suffers from foul diseases. '40 

Regarding the husband's duties towards his wife we have some texts: 
'If a husband kills an innocent wife, he should perform the penance stipulated 
for killing a siidra.'41 This is one of many, many instances where the woman 
is equated with the siidra. One text directs the husband to be loyal to his 
own wife and shun others' wivcs.4

:! 'Nothing else shortens a man's life as 
an attachment for another's wife '.43 Hence conjugal loyalty is given an ulterior 
motive, self-interest. A list of sins includes forsaking one's wifc.44 'The 
adulterous wife should be con lined but fed. '45 

Another text says, 'the adulterous wife becomes purified after three days. '46 

'The wife is not separated from the husband through being ransomed or 
abandoned. '47 'Parents, wife and son may not be forsaken, the king should 
punish such an offender by fining him six hundred coins. '48 "The husband 
should wait a year for a wife who hates him, after a year however he should 
end the relationship and should not live with her. ' 49 'A wife married with 
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the proper ritual can be abandoned, if she is blameworthy, sick, is wicked 
or has been married off through deceit. '50 What strikes one forcefully is 
that a wife is enjoined to stick loyally, devotedly to a husband with similar 
blemishes in the bulk of the scriptures, the exceptions can be counted on 
the fingertips. 

While after a lifelong devotion and dedicated service, the widow must 
either climb her husband's funeral P}TC for co-cremation or, if she lives, 
she must deprive herself from all the good things of life and live austerely. 
'She who climbs the husband's pyre is honoured in heaven as a pious woman. •SI 

But 'if the woman rises from the burning pyre, she is purified with the 
Priij;iJJJ1/y11 atonement. •S'.! Injunctions for the wife's self-immolation on the 
husband's funeral pyre arc attended with pseudo-logical statements, "As a 
snake-catcher forcibly takes out a snake from a pit, so docs the co-cremated 
wife extract her husband from hell. "s3 

We wonder what happens if the woman goes to hell, no code of conjugality 
lays down rules for the husband to co-cremate himself to rescue her from 
hell. Instead, he marries immediately and sets up a new household. 

Rules arc, however, very different for the widower. 'If a worthy wife 
predeceases her husband, he should cremate her together with the (prescribed) 
vessels, and then immedi111e/y alier should take another wife. ' 54 Manu also 
echoes this view, 'If a wife from one's own caste of the twice-born dies 
before her husband, the righteous man should cremate her together with 
the sacrificial vcscls, and marry again, light the sacrificial lire again. •SS 

The wife should not be killed. 'If ever a man consumes his wife by 
the Agnihotra (lire), he is born as a woman, and she as a man. '56 If, however, 
a respcctworthy wife dies humiliated by the husband, she is born a man 
for three successive lives and he a woman. '57 

The double standards are painfully clear to even a casual reader: for 
a widow, either instant death or a life-in-death; for a widower no self-deprivation 
or mourning even for a day, but remarriage and a new conjugal life. 

Polyandry is not strictly forbidden, it had gone out of vogue quite early; 
we hear of exceptional cases only. But polygamy was not only sanctioned, 
it was looked upon with favour. 'A briihma(la was to marry three wives, 
a !.~t11riya two and a 1'ai.~y;1 and a ~·iidra one each. '58 But from Vedic times 
polygamy was widely practised, it became a status symbol. So co-wives were 
a social reality; to become the chief among the co-wives depended only 
on one's good fortune; 'the husband is pleased neither with fame nor with 
'tapas' .5Q The king married four wives legally;60 besides he had a large 
harem of para-wives (up11p111nM; he could bring prostitutes to the palace, 
could enjoy women given as gifts on various occasions. The priest was given 
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hundreds of women 11rnrried with children, married without a child and virgins.61 

Needless to say, there was no question of conjugality with these hundreds 
of women, they were there for short-term enjo)1ncnt, pcrfonning household 
chores, rendering personal services to the inmates of the household, after 
which some must have been sold, others became domestic charwomen and 
still others ended up in brothels. The devadii~'is were the other category 
of women to whom llrahmin priests, kings, and occasionally the nobles 
(riijanyas) had access. 

I mention this to bring to your notice the fact that these practices of 
polygamy, gifts of hundreds or women (together with hundreds of cattle), 
women captured in war and as sacrificial fees, made it virtually impossible 
for these numerous unfortunate women to have any conjugal life at all. And 
their number was legion. 

Conjugality, as the texts present it, was thus for the socially recognized 
families of all castes, but the scriptures cover mainly women of the three 
upper castes, of somewhat anlucnt condition. It can be surmised that they 
constituted a sizeable section of the women population or the community 
at any given point of time. To the fourth belonged mleccha, the siidra, sl'apiika, 
pulkasa and other untouchables, together with the gift-women as sacrificial 
fees to priests, hundreds of entertainment girls for guests at any festival, 
the entourage or the bride, captive women taken at wars, women bought 
at distress sales, temple women and the inhabitants of brothels. Brothels 
and prostitution arc as old as Vedic times. For an overwhelmingly large section 
of women, thus, there was no conjugal life at all. 

II 

Between the time or the earliest period of the composition of the 
.,.fahiibhiirata and its completion, there was a series of foreign invasions and 
occupations. The first to arrive were the Greeks with Alexander, then the 
Scythians, Pahlavas, Sassanians, Kushans and finally towards the very latest 
accretions came the Huns. All of them came in big or small hordes, and 
after the battle, they became part or the Indian population. They brought 
with them their own customs, social ethos and cultural values. The prolonged 
process of assimilation led to modification, sometimes quite radical, of existing 
values which partly explains the increasing number of Dhannasastras sometimes 
in contradiction witth each other. Regional and temporal variations, too, account 
for some changes. llut together with the earlier Vedic literature, the 
Dhannasastras offer a frame or reference for the code of conjugal behaviour 
in the Mnhiibh;irata. It was not a uniform code, neither for the whole of 
northern India nor for all those eight or nine centuries during which the 
epic was under composition, it was a changing, moving, growing set of values 
which constitute the concept of conjugality here, for the aflluent section of 
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the upper castes. 

The core epic was composed several centuries earlier before the ethical, 
and later, the socio-religious llhargava interpolations were added. Obviously, 
therefore, there were at least two sets of values here: one that in the core 
section and the other those in the interpolated sections. These latter have 
a kind or uniformity of their own, they present a coherent set of nonns. 
llut this nonn is very different from the earlier one. The core was composed 
as an epic, a battle talc. It painted a picture mainly of the sixteen rnahiijanapadas, 
and presented predominantly urban values. Since its main story revolves around 
the conllict between two branches of a royal family, the actual socio-cultural 
background of this story goes beyond the mahiijanapadas of the sixth century 
ll.C., presumably its roots lie in the lime of the earliest racio-cultural 
amalgamation of the pre-Aryans and Aryans of the time of the Yajurveda 
and the early llrlihrnai)as. Women from the indigenous population were married 
to Aryans, both the aboriginal and possibly also the nomadic herdsmen. Ethos 
of the Aryan women preserved a measure of freedom of thought and action 
which is reflected in the conduct of the women of the core epic. Even in 
the interpolated section were those immortal tales and legends which had 
been transmitted through such a long period that they were embedded in 
the popular memory and could not be altered without offence to the peoples' 
sensibility. Herc also we find women behaving somewhat independently. The 
breach of this code occurred perceptibly in those tales which were presumably 
concocted for inculcating the new ethos; this section was composed for the 
express purpose of social indoctrination. 

When we compare the conduct of the main characters of the core epic 
with the Vedic DharmasUtra framework, we notice their departure from the 
given code. When Panc)u tempted providence and died of an earlier curse, 
Madri decided on co-cremation, not because it was enjoined by any Sastra 
but because she had yielded to Pat)c)u's request thus indirectly bringing about 
his death, and also this way she would enjoy his company in heaven. As 
the cider wife, Kunti had a right to take this decision but Madri prevailed 
upon her and paid a debt of love pleading to Kunti that her love for PiQc,lu 
was left unsatisfied. This step is based on an emotional decision, and she 
was not a 'Sati' in the accepted sense of the tcnn. 

Ga1igii and Satyavati both married on the conditions they had themselves 
laid down. We arc not given a picture of their conjugal life but because 
Santanu had agreed not to hinder Gaiiga in any of her acts, she had her 
way with each new-born son that she drowned - except the last one. When 
the childless Santanu protested at this cruelty, she left according to the cotract, 
her freedom of action was rcspcctcd.6:? Satyavati was extremely cruel to her 
future husband, but she knew her inllucnce on Santanu and insisted and 
prevailed upon her husband. Her conjugal life was based on a heartless pa<..1, 



CONCEPT OF CONJUGALllY IN 111E M.\ILUJllARA'fA 29 

but she stuck to hcr:lenns. She even insisted on ignoring the rule of primogeniture 
and had the younger son Vicitravirya crowned because the elder one was 
unsuitable.63 Here was a woman whose political decision differed with her 
own bargain with her husband. 

The young girl Sarada1.H)ayanr was appointed by her elders to conceive 
from a Brah.min; she bore three sons to him and chose to live with him 
afterwards.6

" She herself took the final decision regarding her conjugal life. 
Even the monstrcss Hi9imba insisted on marrying Dhima and finally married 
him, they had a long honeymoon. After Gha!otkaca was born, she left, instructing 
her son to help the Pa1J9avas in every way.65 When UlupI, a widow of the 
Naga tribe foll in love with Arjuna, he resisted her al first but stayed with 
her for three years only.66 AL Ma1)a1Ura however, Arjuna fell for Citrli.J'lgadi, 
her father claimed the son Arjuna would beget in Citra1'lgada as his own 
(putrikiiputra). Then Arjuna left her after three years.67 In these unions of 
the Pa1J9ava brothers we arc told or the background and the result, but 
the actual conjugal life is not presented to us. These arc unions brought 
about by love on either side, reciprocated, then after the offspring arrives, 
the husbands leave their spouses. In the case of Arjuna, however, he met 
UIUpi and Citra1'lgada again, when he came to MaQalUra with the sacrifical 
horse. At Ulupr 's initiative Babhru vahana stalled the horse, a light ensued, 
Arjuna died but was revived through UIUpi 's ministration. This detail contains 
a proof or Ulupi 's wifely regard for Arjuna, also her motherly pride against 
her co-wife's son and exemplifies a noble aspect of the heroic k~·atriya wife's 
elevated sense or wifely duty. The Naga woman vindicated her husband's 
and son's reputation. On a higher plane than the low mundane one of mere 
existential situation, she displayed her conjugal loyalty. As did the monstress 
Hi9imba who had enjoined the son to serve the Pa1)Qavas because she loved 
one or them, the son laid down his life obeying his monster-mother's order. 

Technically, the case or Puru and Pramadvara does not fall within the 
purview or conjugality, because their wedding was only a few days away 
when Pramadvara died of snake-bite. Puru was overwhelmed with the grief. 
Learning of her death he left his mourning friends, went out and entering 
a deep forest wailed· inconsolably. Later, he shared his span of life with 
the dead girl, so that she was revived and became his wife.68 Here was 
genuine love, deep and spontaneous. Within a social code where the wife 
serves her husband in life and even sometimes creinates herself on his funeral 
pyre, where instances of the husband sacrificing anything precious for the 
wife arc extremely rare, this is a rather outstanding instance of the husband's 
conjugal love for the wife-to-be. 

In a minor episode Sukra 's daughter Devayanr had to go as part of 
the bridal cntoura<"' to Yayati 's palace, but Su"kra had forbidden Yayati to 
enjoy her.6

Q n .. · when she saw Sarmi~\ha bearing sons to Yayati, in secret 
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she tempted the king repeatedly and he begot sons in her. In this he was 
false to Sarmi~\ha, his legally wedded wife. When Sarmi~\ha found it out, 
she not only left her husband "because he had wronged her, " 70 but cursed 
him with premature senility. And the fact that Yayati grew old overnight 
not only substantiated her charge but her moral right also to feel offended. 
This is especially noticeable because instances of the husband's adultery in 
the epic are really too many to enumerate. This departure from the accepted 
paradigm of the wife meekly and helplessly accepting the husband's faithlessness 
stands out as one of the few exceptions. So there had been a code of conjugal 
conduct which upheld the wife's right to the husband's loyalty, although 
later these values were eroded almost completely. The concrete details of 
this episode have a ring of truth: it must have been part of the tloating 
mythic-legendary tradition of an earlier era preserved in folk memory. 

An anecdote which goes back to a still earlier era, when conjugal fidelity 
and sexual promiscuity had not become incompatible, is recorded in the 
Uddataka Svctakctu story. A Drahmin came and took away Uddalaka 's wife 
for pleasure. Svctakclu, the son was furious al this; his father said that this 
was a time-worn practice, all women are free to be enjoyed by others.71 

Then Svctakctu solemnly laid down the law for sexual inviolability of married 
women. Herc we have the record of an ancient practice of socially accepted 
promiscuity, even among married couples. Uddalaka did not press his conjugal 
rights, because the exclusive sexual rights were unknown in those older times. 

We hear that even the saintly Arundhati suspected her husband, one 
of the seven renowned sages Vasi~\ha.72 This shows that connubial fidelity 
was not taken for granted and was not regarded as sacrosanct as it later 
came to be. Anasuyii, wife of Atri, another of the seven sages, decided to 
leave her husband and spent three hundred years meditating in great hardship. 
Finally, Siva blessed her with a famous son.7

.1 She docs not express the 
reason of her disgust, but says, "I shall no longer be subordinate to him 
in any way", a statement unthinkable in later times, when the husband's 
control of the. wife's movements had become absolute and unconditional. 
This defiance is a significant departure from the framework of conjugal conduct 
and loyalty which later became an absolute value. 

The Sakuntalii episode which Kalidiisa immortalized in his drama has 
a different moral intonation in the Mahi1bhiirata . After marrying Sakuntall 
secretly according to Giindharva law, king Duh~anta forgot all about her. 
When her son was six years old, she took him to the court because Duh~anta 
had promised her to crown her son as the prince-elect. Duh~anta pretended 
that she was lying, the son was not his. She argued, upbraided him for 
his scllish, deceitful and irresponsible attitude. She was about to leave the 
son and go when a supernatur:!I \.ii:

0

L' conlinned her claim. 7°' The words 
she used in taking the king 10 task were harsh, scornful and full of threats 
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of divine reprisal. By any code of later conjugal conduct she llouted all 
the accepted norms. And yet, because of her uprightness, self-respect, intcrgrity 
and an inner sense of high rectitude, she uttered these bitter words not 
only with impunity but with superior i.e., divine approbation. The story is 
one that glorilics this character of a woman whose son became the progenitor 
of a famous line. The story is too good to ignore, hence it is preserved, 
despite its apparent non-confonnity with the later nonns. 

The epic has only a few instances of the husband's compassion for the 
wife. The llrahmin family, threatened by the monster Baka, was deliberating 
as to who should be sent as the victim. When the wife offered herself, 
thl: husband says that a wife should never be sent to death. llut this compassion 
is reciprocated; she also said that she had no intention of living without 
her husband.75 Or, take the instance of Re1)ukil resting for a while; while 
she picks up the arrows, Jamadagni, her husband playfully shoots for pleasure. 
He takes pity on her because the sun is hot and she has to run to and 
fro in the midday heat.76 Dul the episode loses its signilicancc when we 
remember that one day when Re1.1uka came home late, her husband suspects 
her of. inlidelity and orders his son Parasurama to kill her and Parasurama 
docs kill hcr.77 Later, however, he offered a boon to this son who had 
obeyed him when the other sons had refused; the son prayed for the mother's 
life, and the father obliged him. We should not lose sight of the fact that 
the son could have asked for something else, and that the sage Jamadagni 's 
code of conjugality did not deter him from killing the wife. And what is 
still worse, instead of doing it himself, he exploited a son's obedience and 
thus implicated him. 

The talc of Jaratkaru is representative. The ascetic found out that unless 
he married and begot a son, his ancestors would be suffering great pain. 
So he offered to marry a woman wh.o bore his own name. When Vasuki 
offered his sister Jaratkliru 's hand, the ascetic stipulated that he would leave 
her whenever she disturbed, disobeyed or displeased him. This happened 
when she woke him up one evening so that he could pcrfonn his evening 
rite on time. He left her in a huff telling her that she was carrying his son.78 

In this talc the sage's own self-interest viz., to rescue his ancestors from 
suffering had prompted him to seek a wife. He was old, poor and unattra<..1ive; 
yet Vasuki 's sister married him. llut he had the upper hand, he laid down 
his own terms. When his wife woke him up, it was to save him from a 
ritual transgression; yet he put her in the wrong and left her instantly. Such 
talcs arc based on the assumption that the husband docs a favour to the 
wife by marrying her, although the facts are otherwise. This asumption is 
the rock-bottom of most later tales; hence there is no conjugal obligation, 
no demand on the wife's part for a just and fair deal. 

The well-k1w ..-n tale of Savitri7
" is a significant one. Her father failed 
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to procure a groom for her and sent her out to find one herself. When 
she returned and reported that she had set her heart on Satyavat, the son 
of the banished blind King Dyumatsena, the sage Nlirada who was present 
was deeply grieved and truly shocked, for, the prince would live for only 
one more year. Savitri argued and would not be dissuaded. The nuptials 
over, she lived in bliss in the forest for a year. When the appointed day 
came, she had been fasting and requested to be taken along when Satyavat 
was leaving to collect faggot for fuel. He protested, saying it was too rough 
a trip for her, but she had her way. The husband's protest was prompted 
by his love for hl--r, so was her insistence to accompany him. The story 
is well-known - the husband's death, Savitri's long altercation with Yama, 
polite yet linn, intelligent and bent on achieving her end. As Yama kept 
promising her various blessings in an attempt of dissuading her from pressing 
her pica, she said that without her husband she did not care for happiness, 
even for heaven or prosperity; without her husband she did not even care 
to live on.80 The night grew dark, she followed the God of Death who was 
carrying Satyavat 's life. Undaunted and steadfast, she kept up the dialogue 
until Yama made a serious slip in offering her the boon of a hundred sons, 
without a husband. So she gained her objective: Satyavat returned to life. 
This talc is cited as an example or Savitri 's 'piitfrratya ', 'wifely devotion', 
her sense of the ultimate duty to the husband. But this interpretation misses 
the cardinal point: what Savitri did, she did not do because the scriptures 
enjoined this as a duty of a faithful wife, but because she had chosen a 
man whom she loved; the rest followed as a corollary or the basic premise: 
her love for Sat ya vat, not a wire's devotion and duty, but lover's inner 
propulsion through a strong emotional attachment, the foundation of connubial 
bliss. 

The other world-famous anecdote is that of Nala and Damayanti.81 They 
fell in love, were married and lived happily for a time, until Nala was dared 
in a game or chess by an enemy. Possessed by a hostile spirit, Kali, he 
lost his all. ,When at last there was nothing more to stake or lose and the 
enemy suggested that Nala stake Damayanti, the outraged Nala refused, shed 
his ornaments and left. Damayanti followed him. The dke in the shape of 
bird stoic Nala 's gannent, so the couple shared one dress between them. 
Night came and Nala realized that this way he would drag Damayanti to 
greater and even greater suffering and hardship. So he decided to leave her. 
He explained the countries in the different directions to her and told her 
to seek security and comfort. She replied - "How can I leave you who 
have lost your kingdom, your wealth, even your clothes, you are plagued 
by hunger and fatigue; how shall go leaving you in this lonesome forest 
'! " 81 These words throb with love, they arc not prompted by a sense of 
duty, but by the compassion one feels for a dearly beloved spouse. However 
inspired more by the desire to spare her from pain, he does desert her 
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while she is sleeping. On the way he keeps turning towards her again and 
again, dedicating her ·to the gods, in deeply moving words. On waking up, 
she grieves not so much for herself as for the halpless Nata. This is the 
spontaneous reciprocity of true conjugal love. Neither is haunted so much 
by a sense of dereliction of duty as by the thought of the loving spouse's 
suffering. 

After a long series of mishaps and after enduring various kinds of distressful 
experiences she finally reaches her parents. Nala, disfigured, in abject penury 
and wholly friendless takes up a job in a royal kitchen where every night 
he sings a verse of doleful and forlorn yearning. Through a series of feelers 
which Damayanli sent out to find Nata, eventually they meet and are united. 
At her parents' place Damayanti, a mature woman, a mother of teen-age 
children plainly tells her mother that if her mother wants her to live, she 
has to arrange a groom-selection ceremony to which Nala is sure to come, 
no matter where and how he lives. The utter poignancy of the yearning 
betrays the depth of her love. At their reunion, both were unwashed, 
undecorated, both languished for each other, but they just embraced each 
other and talked the whole night through. Herc is love at its deepest, most 
romantic and most authentic, without heing trammelled by any sense of duty 
or obligation. It is the finest tale of romantic conjugal love in Mahifbhiirata 
and one of the world's best. 

How cheap and shallow sound the words of the Vaidarbha princess 
Lopamudra to her husband when she says that he can only approach her 
on a bed similar to the one she slept on at her father's ! Even when the 
young Sukanyii, married to detrepit Cyavana was approached by the ASvins 
and replied saying 'I cannot accept anyone except the one to whom my 
father gave me away ' 8~\ there is no proof that the words are impelled by 
any emotion. This is the conventional norm of conjugal duty. She is rattling 
off the conventional Dharmasastra fonnula for the dutiful wife. 

Regarding children we have seen that sale, adoption and gift of children 
required the consent of both the parents.84 Yet SunaI:tsepha and Rohitllsva 
were sold, and Vessantara 's children given away, without even consulting 
the mothers. King Somaka who suffered from intense anxiety and apprehension 
because he had just one son, was advised by his priest to offer the infant 
in a sacrifice, so that when the hundred queens smelt the sacrilical smoke 
they would conceive and the king would have a hundred sons. This the 
king did without the mother's conscnt.85 

Even among the gods the attitudes to conjugal obligations were those 
current among men. Defeated by Nahusa, Indra hid under water. His wife 
Sachi whom Nahu~a wished to enjoy, .secretly came to Indra for advice. 
Indra told her how Nahu~a could offend the sage Agastya and be cursed.86 
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Here Indra is pained at SachI 's predicament, feels real sympathy for her 
and wisely devises a method whereby she is freed from Nahu~a 's clutches. 
Dut in conjugal life Indra is far from faithful, actually his frequent unfaithfulness 
to Sad is a recurring theme, although Sacl is ever faithful to him. 

Coming to the two major characters of the epic - Gandhari and Draupadi 
- we find two characters who do not conform to the Dhannasastra edicts, at least, 
not in the core epic. Gandhari 's tying her eyes so as to deprive herself 
from the pleasure of seeing can be an act of the 'patfrratii ', it can also 
be a gesture against the fate which gave her a blind husband. In her impetuosity 
to get a hundred sons she broke open the large egg; this act was in reaction 
to the birth of Yudhi~lhira, who, according to the law of primogeniture, would 
be king after Dhrtar~tra. So she was of a passionate nature which she generally 
managed to keep under control. We have no record of her accusing her 
husband because he was blind, but she frequently went against her husband 
and requested him finnly not to support their evil son Duryodhana. She 
had an innate sense of justice and righteousness and could not support 
Duryodhana whom her own brother Sakuni led astray. She criticized her 
son and also her husband. Kr~1)a says, 'Even in front of me, in the open 
court you have repeatedly spoken words of wisdom and justice for the welfare 
of both the belligerent sides. ' 87 Herc she plainly went against the numerous 
Dhannasiistra instructions regarding how a wife should never contradict her 
husband, but whether his acts are fair or foul, she must follow him abjectly. 
Hence she had llouted this rule consciously, openly in the court in front 
of witnesses. Clearly, this core epic story belonged to a hoary past when 
women were regarded as human beings with independent moral identity. Yet, 
that Giindhiiri was a righteous person according to the epic author is borne 
out by the fact that her curses to Kr~1)a came true. So she was more pious 
than her husband, hence there was an inherent strife in their conjugal life. 
We may surmise that since she spoke out openly in the court, she did so 
also when the couple were by themselves. Thus the rule of not talking back 
to the husband, which was part of the ideal wife's code was not observed 
by this righteous woman whose piety was underscored throughout the epic. 
When as a mother she had a hard time, she was continually being torn 
apart by her maternal feeling and her sense of justice - a dilemma which 
was not felt keenly by her husband. Hence there was an impenetrable wall 
between the couple; conjugality could not strike deep roots. They came close 
to each other only through the unmitigated adversity, loss and sorrow at 
the end of the war. Only then this unbearable agony brought them close 
to each other. 

The heroine of the epic is Draupadi. We meet her first at her wedding 
when, after Arjuna had pierced the target at the groom - selection ceremony, 
she advanced gently and bashfully, with the white tloral garland in her hand 



CONCEPT OF CONJUCAL11Y IN TIIE MAIIADIIARATA 35 

and a sweet smile on her lips. She had liked the k.µJtriya hero who had 
earned her through this difficult test. Coming home with the PliJJ<;lavas she 
discovered that she was to be a wife to all Jive brothers. The maiden's 
dream of conjugal bliss was rudely shattered. Later it was decided that she 
was to be wife to each brother for a year. It was a pretty difticult predicament, 
but we hear that she passed the test with llying colours. She was faithful 
to all of them, served and attended them, was in charge of their treasury, 
their familial and social obligations, and she discharged all these duties well. 

Yet she did not abide by the rules laid down by the Dhannaslitras. She 
argued with her husbands, reproached them for dereliction of duty as xµJtriya 
warriors. Even with Yudhi~\hira, the son of Dhanna himself she argued on 
questions of piety, ethics and religion. She blamed Yudhi~\hira squarely for 
all their misfortunes and said with bitter mockery, "I bow to Dhatr and 
Vidhatr who fashioned this illusion in you, this propensity for perversely 
disregarding the codes of our fathers and grandfathers. " 88 All this goes against 
the teachings of the Dhannasastras. In the last book of the epic when the 
Pa1)cJava brothers, together with Draupadi were on their way to heaven, and 
Draupadi was the first to drop down, Yudhi~\hira said that this was so because 
even though she was a wife to all five brothers, she was partial to Arjuna. 
We, however, find that at times of crises, whether when she was too fatigued 
to walk or in danger in the palace of the Virata king where the lascivious 
KTcaka made humiliating proposals to her, or even when she simply coveted 
to possess a particularly fragrant heavenly llower, it was always to Bhima 
that she turned for help, succour and redress. But undoubtedly she had a 
very secret yearning for Arjuna's company, the husband she welcomed first, 
the one to whom she mistakenly thought she would belong exclusively, but 
whose company she was deprived of most, Arjuna it was who got sent for 
procuring divine weapons, Arjuna again married UlUpT and Chitra1'1gadll.. When 
Arjuna was leaving to procure weapons it meant a long absence, the love-lorn 
DraupadT bade him farewell and added, "Let none be born to the kµJtriya 
line like us. " 8

Q We can fathom the depth of her languishing love for the 
philanderer. When at Km1a 's advice Arjuna eloped with Subhadra, it came 
as a bitter blow to Draupadi's conjugal expectations. When Arjuna came 
to her, she said somewhat sarcastically, "Go, there, 0 Kun ti's son, where 
the Satvata princess (i.e., Subhadra) is."; 'even though a weight is tied well 
before, it slackens (after a time)' .QO These are words of the lover who expects 
her first love to retain a special soft corner for her, but to her bitter chagrin 
discovers that Arjuna is but a philanderer. All the Plii;icJavas had other wives, 
but Draupadi only had the husbands thrust upon her. Yet she was eminently 
fair to them and scrupulously dutiful, KuntT had blessed her eloquently : 
"As lndriilJT is to Indra, as Svahli is to Agni, RohiQT to Soma, DamayantT 
to Nala, Bhadra to Vaisrava1)a, Arundhati to Vasi~tha, as Lak~mT is to NarayaQa, 
be thou to thy husbands. " 91 This catalogue includes divine couples as well 
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as human lovers: RohiQi, one of Soma's twenty-seven wives was especially 
favoured by her husband, Damayanti 's attachment to Nala was legendary, 
of the seven sages Arundhati was so faithful to Vasi~\ha that SvilhA who 
assumed the shapes of the other six wives in order to enjoy Agni's embraces, 
could not impersonate Arundhati. Thus Draupadi was blessed with a specially 
close loving relationship with her husbands. In a sense the boon bore fruit: 
all the brothers were aware that in Draupadi they had a rare jewel of womanhood, 
all respected her and loved her in their own ways. She had looked upon 
Dhima as the protector, Yudhi~!hira as the preceptor and the upholder of 
the higher values of life, Arjuna as the lover par excclle11c:c. Yet except 
Dhima her other two husbands betrayed her faith in them. The two youngest 
brothers have too insignificant a role to deserve special mention. Arjuna betrayed 
her claim to his special romantic love. 

And Yudhi~\hira, the symbol of righteousness and justice betrayed her 
human dignity. In the game of chess he staked her as a pawn and lost. 
First, as one of the live brothers Yudhi~\hira overstepped his rights on Draupadi. 
We hear that 'a wife should not be bought or sold. '92 This losing a wife 
in a game is worse; she is clearly regarded as a chattel owned by the husband 
who could do what he wished with her. When Pratikamin came to fetch 
her to the court, she could hardly believe his words. She asked him "Pratikli.min, 
how can you say this? What prince would ever pawn his wife as a stake? 
The poor king is intoxicated with chess, there's no other hann in him. " 93 

Foolishly she asks him if the King lost her before or at'ter losing himself 
at the game. 'Go, find this out and then take me there. '9" Y ct it was not 
altogether a foolish query, for, it contains a tacit acknowledgement of a 
husband's right to stake his wire, in conformity with the scriptures. Towards 
the period of the very last accretions of the epic belongs Kali<lasa who states 
about Sakuntalli whom her husband refuses to accept as his wife, "She is 
your wire, take her or abandon her : the husband's power over his wife 
is absolule. ·o<1

5 Draupadi felt outraged at having to accept this position of 
a mere chattel, especially where the honour of conjugality was crushed underfoot 
without cffec'tive protest from any quarter. And yet this was Draupadi to 
whom the hostile Kari:ia paid an unstinted compliment when he said to 
Duryodhana, "It is impossible to alienate Draupadi from the Pai:ic,lavas by 
their enemies (now). She had accepted them when they were at their lowest; 
(but) now they shine. " 96 

This was the ultimate public humiliation of the wife of live husbands, 
where their ignominy and passivity about rescuing her honour and social 
prestige had touched its lowest point - and Draupadi could never forgive 
her husbands for this. A spirited girl, she writhed with mortification and 
when she complained to her friend Kr~Qa, she was full of gall: " 0 Madhusudana, 
with my husbands alive, with the Vr~Qis and Pw'\calas all living, they wished 
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to enjoy me as their ..haid-servant ! I cry shame to the sons of Pii1)c,lu, mighty 
heroes in the battle-field, these looked on me, their renowned and virtuous 
wife being humiliated. " 97 She continues the rigmarole and is eloquent about 
the basic worthlessness of the Piil)<;lavas, laying the blame for their adversities, 
penury and humiliation at their door. 'There should be a time for forbearance 
and a time for protest', she says.98 She could never get over this shocking 
experience, which, to her tilter dismay, failed to evoke a proper conjugal 
response in her husbands, this woman did suffer the male chauvinistic attitude 
of treating her as not only wholly subservient to the husbands, but of being 
treated as an object of utility, possessed body and soul by their husbands 
who were her lawful owners. What is significant in this episode is not this 
attitude which was ubiquitously present all over the world down the ages 
until only the other day, but what rivets our attention is her vocal protest 
-a lengthy speech of complaints, reproaches, jibes and an expression of moral shock 
at the inherent injustice. This is against the teachings of the scriptures, this 
is an expression of woman's identity as a social and moral being who has 
an inalienable right to conjugal justice. 

' 
III 

The Ilhargava interpolation, however, presents a totally different DraupadT. 
In the Forest Book, Satyabhiimii approaches Draupadi, apparently for a friendly 
chat, but actually for lessons in the duties of a devoted life. Satyabhilrnl 
had two specific questions for Draupadi; one 'do you use some drugs, spells 
or channs for keeping your husbands loyal to you? ' When DraupadT 
categorically denied taking recourse to such low means, then Satyl asked 
her how else did she manage to keep them loyal and satisfied. The harangue 
that followed is a classic in itself; it is a practical epitome of a catalogue 
of models of conduct in perfect agreement with the scriptural dictates that 
we have followed so far.99 Draupadi says, "Drugs deprive husbands of spiritual 
virility; only low, selfish people use them, I never do. Instead, I serve them, 
together with their other wives, to the best of my ability. I act as the keeper 
of my husband's heart, without pride and scared of their temper and bitter 
words, their ill-being, cruel glances, bad postures (while they sit), their 
wandering, walking, adverse gestures, etc. -I watch carefully and act accordingly. 
I never even glance at others, be they men, supenncn, rich or fair. I eat 
and sleep after my husbands, never sit down until they arc back. Then I 
rise to greet them, offer them seats, water, sweet words. I save their harvests 
carefully. All day long I work tirelessly, never laugh except at jokes, never 
cast my eyes at the door. I never laugh too much. I desire nothing without 
my husbands. During their absence I neglect my dress and oranamcnts. Guests 
I serve dutifully. Each of my husbands has a hundred well-dressed maid
servants. I take care of all of them, and I carefully look after Pii1)c,11;1va treasury. 
I serve my husbands as if they were angry snakes. I never exceed them 
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in food, dress or ornaments, never speak ill of my mother-in-law, being 
ever subservient to her; my husbands are attached to me because I serve 
their elders. I feed numerous guests and Drahmins everyday." 

"In return I get children, bedsteads, rich and wondrous scats, clothes, 
garlands, perfumes, heaven and unparallellcd famc."1<>0 This is a key passage 
in our discussion of the epic concept of conjugality. The physical tcndancc 
that she rendered to her husbands has been the natural practice everywhere 
all through the ages. Dut there are certain clcments in Draupadi 's speech 
which should be examined carefully. She tended the husbands together with 
the other wives. Possibly she did so, but would Draupadi we knew cite it 
as a virtue, she whose hurt pride prompted her to send Arjuna to his newly 
wedded wife, Subhadrii? Then, her remark that she looked upon her husbands 
as angry snakes; what kind of wnjugality docs it signify"? The very beginning 
of her speech mentions her giving up of her pride, the rest of the passage 
signilies her signing away her self-respect and human dignity. She claims 
that she never exceeded her husbands in anything; this is more like a 
maid-servant's than a wife's status, she says that she never casts a glance 
at the door, this virtually turns her into a prisoner at the be<.:k and call 
of her warders, the husbands. Finally, to convince Satyabhamii that all this 
service was not one-sided, she cites a list of benefits she derives from it: 
children, bedsteads, rich and wondrous scats, clothes, garlands, perfumes, 
heaven and fame. All except heaven and fame arc entirely mundane; and 
clothes, garlands, perfumes, scats and beds smack of very <.:heap return for 
the total self-abnegation involved in the services she gave them. What kind 
of conjugal relation does it signify? 

Dut the crucial question is : do we know this Draupadi'! The strong, 
self-respecting personality who complained to her male friend ~~Qa, now 
says that she never casts her eyes to the door! The proud lover and wife 
who slyly chastised Arjuna because he had married Subhadra now says that 
she not only .serves her husbands but their other wives, and the live hundred 
maid-servants as well. Draupadi we know never showed any craving for comforts 
and luxuries which could be bought with money; but once - only once -
did she wish to possess a llowcr with a divine f cagrancc. The relined sensitive 
nature of this line lady is turned into a crass materialist's in this passage. 

This dialogue sets the tune for "many of the interpolated passages on 
conjugality. Marriage became the be-all and end-all of life for women. We 
have left behind the Vrddhakurniiris, the Jaratkumiiris, the spinsters of the 
Vedic age. Now to the old lady, sage Kul)igarga 's daughter who had spent 
all her life in pious meditation and was about to die and go to heaven; 
a divine messenger came and barred her way, saying that no unwed virgin 
may enter heaven. So she bargained with Giilava 's son who agreed to marry 
her in return for half her spiritual merits. For that one night she regained 
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her youth, married, consummated the marriage, and the next morning she 
went to hcaven. 101 the whole episode is slightly ludicrous, because marriage 
is here reduced to a mere formality, a gate-pass to heaven, with no possibility 
of a conjugal life after the nuptials. There is an element of irony in the 
inherent uncleanliness of a woman, per sc; the connubial contact with a 
man alone makes her heavenworthy. Is not conjugality itself dragged down 
to a ritual purification and nothing more? 

Since the Ramopa.khy!na fonns part of our epic102
, we should touch 

upon this longish summary of the other epic. The story is well-known, we 
shall dwell only on a short passage where after the epic battle was won, 
Rama ordered Sitll. to be brought lo the court, even before she could wash 
and dress. She was to come on foot to the public court where the monkey 
chiefs and monster courtiers were present. Sitll. had been abducted forcibly. 
Raval)a had tempted her frequently with the position of his chief queen, 
at a time when there was no prospect of her ever being reunited with RAma. 
She stoutly resisted all his overtures with the knowledge that soon the monsters 
would kill and eat her. Y ct she remained finn in her resolution to repulse 
Raval)a 's advances. And how docs her husband who had never been tempted 
during this period reward her for her steadfastness? Al the first sight of 
her he said, "Go, Vaidehr, you are free; I have done what I had to do. 
With me as your husband why should you languish and grow old in the 
monster's palace? How can a man like me, who can discriminate between 
piety and impiety hold even for a moment a woman whom another had 
abducted '? Whether you bear a good or evil character, 0 Princess of MithilA, 
I cannot enjoy you, (for) you are 'like the sacrifical butler licked by a dog.' 

Several points in this passage demand our attention. Sita was to be discarded, 
because she came under the power of another man. Whether she yielded 
willingly or not docs not enter into the consideration, although this same 
A1ahiibhiirata says, "a wife thus is not sinful, the man is." 1°3 and this is 
about adultery, which STlA had not committed. He, Rll.ma, who could discriminate 
between piety and impiety at least - so he claimed - could not take back 
a woman who had been abducted. Some scriptures say, as we have seen 
earlier that even a woman who had committed adultery was to be regarded 
as pure after a month. Rama, the Ik~va.ku prince could not allow his wife 
to grow old in a monster's palace hence had he fought and won, not for 
Sita 's sake, nor for the resumption of the interrupted conjugal life. It is 
quite immaterial whether Sita was pure or not, the mere physical contact 
imposed on her by an unfortunate accident was enough to doom her. So, 
in the conjugal life, the body figures pre-eminently, while the soul, mind, 
affection, emotional bond are all subordinated to it. The Mahiibhiirata catalogues 
the bcnelits one derives from the wife : 'Your religion is based on the woman, 
only the enjoyment of sexual pleasure, service, cooking - let these be under 
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them; (and) the generation of children, and their rearing. Look, because of 
women you have a pleasant way of life'. 104 Here too, the list comprises 
the mundane, utilitarian functions of a conjugal life. Only Varahamihira in 
his Brhatsa1i1hita (around the sixth century A.O. i.e., just after the final redaction 
of the Mahabharata seems to be aware that women can be good and worthy 
of respect.' 05 he says: •Those who find fault with women are themselves 
evil. Male ego subdues women, ... even Manu said that they excel men in 
merits, they bring forth children or how would men be there? Whal kind 
of pleasure is it which comes from calumniating them? ... Because of their 
piety women enter lire, embracing the dead (husbands).' This praise of women 
indirectly seeks to rectify the unfair treatment meted out to them in real 
conjugal life. Their sacrifices are obligatory, but they go completely unrecognized 
and unrewarded. 

IV 

We have seen that the conduct and bearing of the Mahiibhifrata women 
in their married life and of those in the immortal legends embedded in popular 
memory was very different from what the earlier, contemporary and even 
later scriptures prescribed for them, while the women in the Bhargava 
interpolation and in the illustrative anecdotes there, conform to the scriptural 
prescriptions. Society was not static, so this change can be explained by 
" ... the changing roles of husbands, wives, and other kin and of the relationships 
between them, their changing attitudes towards each other, and effects of 
family attitudes and roles, Jirst on the culture of families and the fate of 
its individual members, and ultimately on the society, economy and the state. " 106 

But behind the changed roles was a long history of presumably a period 
of matriarchy whose traces lingered in folk memory. Polyandry was regionally 
practised where the woman was shared, yet because she was needed by 
all her husbands, she enjoyed a kind of significance within the domain of 
conjugality. A faint echo of this may be detected in Draupadi 's conjugal 
behaviour with her spouses. As long as the woman was equally engaged 
in outdoor productive labour, she demanded and received a status of equality 
with her partner. But in India the scene changed whe

0

n the subjugated pre-Aryans 
were mobilized for tilling, cattle-rearing and heavy domestic chores. With 
this part of productive labour devolving· on the slaves and servants, the wife 
was "relieved" of much heavy work. She did not work side by side or 
along with her husband, but her domain was now pushed indoors. Equality 
of a partner in productive labour no longer obtained; mutual dependence 
gave way to the wife's dependence on the husband. She became a financial 
liability; the older practice of bride-price was replaced by bridegroom price. 
The later Pura1Jas bitterly condemn parents for " selling " or sons, which 
was the basis of dowry i.e., bridegroom price. This itself, was an active 
factor in changing the contour of the conjugal relationship. The groom became 
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an expensive commodity; naturally the bride and her family were reduced 
to an inferior position~ She became a ward who depended on the husband 
for loaf. 107 Now in the new social set-up the wife received shock in her 
marital state; " events that are most radicalizing for women... marrying and 
finding out that it is how women are treated there; marrying and finding 
out that it is not yet an equal parnership. " 108 Once she submitted to it, 
she was doomed to remain a second class citizen. 

In the now changed roles the assigned area of labour for the husband 
and wife changed: he produced food, provided shelter and security, while 
she produced children, reared them, prepared food and generally supervised 
the smooth running of the household. Draupadi in the core epic did all this 
and was also Pa1J<;lavas' treasurer i.e., a measure of independence and a 
role of significant responsibility was still assigned to her. IJut gradually family 
finances were fully controlled by the husband; during his absence she could 
make the necessary expenditure but could not, on her own initiative, give 
or lend anything. This seriously affected the conjugal relationship; her judgement 
was not trusted, nor was her impulse to give or lend respected. She remained 
financially subservient to her husband. 

Inside the house she looked after the children, ciders, co-wives and 
dependants. Hers was thus a role of constant alert activity which involved 
much care and much self-sacrifice. DraupadI 's words to Satyabhama bear 
this out, "Conventions of care which are associated with idealized images 
of feminine goodness or female self-sacrifice. " 109 Her self-sacrifice was taken 
for granted; verse after insipid verse makes a virtue of this social and familial 
necessity, story after loaded story repeats this self-sacrifice in different contexts. 
But if one of the conjugal partners is expected to make all the sacrifices, 
and the other accepts it as his due, and as a matter of course, then this 
is bound to affect the nuances of conjugality between them. The husband 
demands and receives, the wife serves, forgoes and unconsciously suffers 
from a sense of forced martyrdom, unless she received adequate loving response 
which could not always be guaranteed. When Atri 's wire, the saintly Anasuyl 
leaves her husband or when Vasi!?tha 's wife Arundhali refuses to stay with 
her husband, clearly they had grounds for their decisions, and society still 
allowed this degree of conjugal freedom. 

Behind her sphere of activity being pushed indoors, there was another 
factor: the wealthy section of the society detennined to bequeath their wealth 
on the truly begotten son. How could they ensure it except by making sure 
that all access to unrelated males was denied to her. Her honour, prestige 
and position in family and society depended solely on her ability to produce 
male children. Madhavi, the pretty daughter of king Yayati was lent to Galava 
who had approached the king for the instructor's fees, and to whom the 
king· pleaded depleted coffers, but instead of money he lent him his daughter. 
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Her Galava lent to four kings in turn, to each of whom she bore a son, 
Ga.lava received the rental and collected the necessary funds. When her father 
sought to give her in marriage she declined. She had paid the coarser price 
of conjugality without enjoying any of its bliss: the whole thing became utterly 
loathsome to her and she took to a life of meditatio,i. Within marriage also, 
female productivity had such a premium atlixed to it that undoubtedly it 
turned some wives against it. Especially, when the husband could abandon 
the wife for not producing male children. All blessings lo the newly-wed 
bride were for motherhood of sons. Fecundity which basically was the animal 
part of the wife's conjugality was inllated out of all proportions, so that 
we hear of Sagara 's sixty thousand sons, Dhrtara~tra 's hundred sons, Dak~a 's 
fifty daughters, et al . No doubt these figures are inllated, but the conjugal 
expectations are not. Before this role-model of the wife-mother-housekeeper 
was assigned to her, woman's liberty to remain a spinster had already been 
withdrawn (as the episode of Kul)igarga 's daughter illustrates); marriage had 
become compulsory only for the woman, which in itself was a sign of her 
social demotion. She had to marry and had to produce children, preferably 
male children. She fell from a body-mind combine to a mere physical existence. 
"This allegory of the Fall was the most common medieval interpretation. 
One of its consequences was that the figure of woman in medieval literature 
could carry an allegorical signification of 'llcsh' in the broad sense of the 
tenn employed here (as carnal knowledge or dcsire)." 110 In the MahRbh8rata 
the n)1nph Pailcacu<;lil, a woman is made to say that women derive greater 
pleasure from sex than men. This, of course, is not confined to wedded 
sex. 

Actually what gave the husband an upper hand in the conjugal life of 
a couple was that the control of the wife's sexuality was entirely handed 
over to her husband. She had no say in the matter. She could act somewhat 
perversely up to a point as when the sage Agastya 's bride, the princess 
Lopli.mundra stipulated that she would yield herself to him only on a bed 
similar to the one she slept on in her father's palace. Dul beyond that she 
had absolutely no say in the matter. The old bach.elor Dhi~ma on his death-bed 
warns Yudhi~thira that woman was the most vicious creature on earth, she 
had a serpent, a sharp razor and poison combined in her person. To some 
extent it rellects the male attitude to woman. Conjugality could hardly tlourish 
if the wife is regarded as a venomous creature. As a person predominantly 
symbolizing the body, the wife became an object of social sneer and 
condescension, yet ambivalently also an object to desire. We remember Kafl)a 's 
obsene gesture (in the Kaurava court) to signify his desire for Draupadt. 
The husband, too, desired her but took no cognizance of reciprocity or its 
absence in his partner. This reduces conjugality, at least on vital part of 
it, to the low bestial level. This expression of power over the wife's sexuality 
is indicated in many of the epic anecdotes where unwilling partners are coerced 
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or raped. Since the wife lost control over the family economy and became 
dependent on the husband for subsistence, her protests, if and when they 
came, went unheeded. 

What began as a contract, temporary or pennanent, gradually turned 
into an indissoluble bond without however, gathering the chann that should 
attend it. Slowly but surely it became a socially acknowledged institution 
with very inequitable tenns for the partners. ... "the shift from 'contract' 
to 'institution' in the definition of marriage and conception of sexual 
difference.... effectively inculcated the double standard or adultery against 
principles of individual right and formal equality. " 111 An institution can shed 
the emotive resonances and be entirely guided by norms for the parties involved. 
The bride whose parents paid the groom-price was sent into an unequal 
partnership; her obligations were stipulated and her expectations, too, were 
confined to socially acknowledged limits. Draupadi of the Dhargava interpolations 
reiterates these paltry expectations. In one of the world's closest and most 
vital relationships the wife merely expects garlands, seals, jewellery, perfume, 
bedsteads, sustenance, etc. Marriage had already been reduced lo such tawdry 
expectations of the wife in lieu of lifelong service and the prospect of 
co-cremation after the husband's death. 112 The husband, however, is under 
no obligation lo mourn for the dead wife, the scriptures prescribe immediate 
remarriage. The institution of marriage had at some point become ossified 
and stayed so over the millennia. How did this become possible '! The institution 
had become an instrument of the state. All the wife's activities were controlled 
not only by the husband but ultimately by the state which empowered, legitimized 
and gave longevity to the institution through the husband. In the final analysis 
the husband's control of the wife's sexuality and conjugal conduct, her 
obligations and the furtherance of the husband's interests through her existence 
S)1nbolized the indirect control of conjugality by the power principles. "The 
state gradually became a sort of moral husband through the development 
of forms of protective legislation." .... "Licit sex is not merely defined as 
that between married ... couples, but between people within acceptable age 
brackets, of acceptable 'races' and doing only acceptable things. " 113 When 
marital life is institutionalized, the institution is run by a power-group which 
deputizes a person, invests him with power to run the institution smoothly. 
In conjugality this deputy is the husband who functions together with his 
family. As an ancient Vedic text says, 'the bride is given to the family', 
so it is not enough for bride to please her husband, she has to please and 
live in amity with her in-laws. The husband has no comparable obligations 
to his in-laws. 

Ambikli and Ambiilika were forced to conceive from a man at whose 
looks they felt revulsion but still they could not escape the ordeal, because 
they were forced to oblige their mother-in-law. Hence also we hear in the 
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prescriptive sennon which Draupadi of the interpolated portion gives to 
Satyabhiimii; the wife's role is total self-abnegation, service to the uttennost, 
not only to the husbands but to their other wives and to their live hundred 
maid-servants. She should forgo her own desires and pleasures and live only 
for the husband's comfort, pleasure and well-being. Nothing in the scriptures 
punishes a man for being· libidinous or for overstepping the boundaries of 
the marital contract; but although scurrilous remarks about feminine sexuality 
are strewn all over the epic, yet society, the husband and his family expected 
strict adherence to monogamy in the woman. There was no provision, 
acknowledged by the ruling power-group in the society for the woman indulging 
her desire outside the bond of marriage. If and when such an aberration 
happened, the woman was to be punished in a cruel and horrendous manner. 

This double standard vitiated the private area bet ween the husband and 
wife; it left the man absolutely free to satisfy his libido within and outside 
wedlock and kept the woman a prisoner in her own home. The earlier parts 
of the epic, however, knew, preserved and tolerated a more human code 
of conjugal conduct. When Brhaspati 's wife Tara was abducted (presumably 
with her consent) by Soma and bore the son Iludha to the latter, Brhaspati 
insisted that Tara return to him with the son. We remember Menelaus accepting 
and living again with Helen after she had been abducted by Paris. Drhaspati 's 
humane action was treasured in popular memory, but Rama could not bring 
himself lo accept the innocent Siti. The RamayalJll vilmm1~· have human values 
and Sugriva lived with Tara even after she had lived long with Valin. These 
remain isolated episodes not to be applied to real life. lloth Arundhati and 
Anasuyii left their husbands at their free will, but when they returned their 
husbands received them back without a munnur. In a living, dynamic conjugal 
relation, there has to be this kind of resilience, the realistic desideratum 
which places love and allegiance above temporary lapses, mishaps or 
transgressions, especially where even after the body has been "tainted", 
there is the inner vitality in both the partners to acknowledge it for what 
it is, and not inflate it beyond all proporations. A healthy conjugal life regards 
the mind as the surer basis of conjugality. Once the mind is devalued in 
conjugal life, the wife's remissness - voluntary or accidental - are judged 
by the society, 'the moral husband'. It finds her guilty and punishes her. 
Gone is the free and frank friendship, the equality of the spouses, the channs 
of love, and the voluntary services and sacrifices by both partners. The poetry 
and music of such a life are not compatible with suspicion, wardership of 
the husband and a strict one-sided code of conduct. The sole benefit of 
the virtual imprisonment of the wife is the guarantee of a truly legitimate 
heir. But the price· in tenns of the forfeited conjugal bliss appears to be 
disproportionately heavy. 

I submit that at one time vitality and dynwnism did characterize conjugal 
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relations. It was remembered and treasured in anecdotes strewn here and 
there in the epic, but as society took over the control over female sexuality 
(but never the male) and deputized the husband and in-laws to dominate 
the wife and deprive her of sexual freedom, in order that they could be 
absolutely sure of the paternity of the heir to whom the nouveau riche 
determined to bequeath their wealth - it was then that the female partner 
in conjugal life becwne an inert, passive sexual prisoner, although there was 
almost no curb to the man's promiscuity. It is not for nothing that this epic 
alone records the illegitimate births of most of its heroes or lineage-progenitors. 
The vitality of the early ethos demonstrates that this did not lead to any 
real harm or evil. It was only when conjugal relationship became a dead 
institution that real evil could corrode it. Unless both the partners are truly 
in love like Nala and Dwnayanti, Savitri and Satyavat, conjugality becomes 
a mere ossified code of conduct; it can reject more than it can accept. As 
soon as the emotive basis, the passional overtones arc lost to conjugality, 
and these arc subsumed under institutional laws, it dies as a dynamic relation. 
There is a radical difference between a loving Sita, Siivitri and Damayanti 
and the later concept of the 'pativrata '. One can be a 'pativrata' without 
ever loving her husband, just as a husband can be a morally perfect and 
dutiful husband without ever feeling any emotion for the wife. When love, 
affection, compassion and sympathy are there, duties and obligations to the 
partner follow naturally as concomitants, but when these are placed on a 
pedestal, the bottom-board of conjugality is knocked out. What remains is 
a dry framework of conjugal prescriptions based on duties and obligations; 
love, the foundation of the bond becomes optional. There were exceptions 
in every period, but they were exceptions based on personal choice and 
inclinations; the scriptures did not prescribe them. Social pressures were 
congealing a living relationship slowly but surely into a soulless institution; 
the later Smrtis only expedited the process. 
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SOME MORE RESTORATIONS OF PRAKRIT VERSES 
IN 

WORKS ON SANSKRIT POETICS 

H. C. BHAYANI 

Dr. V. M. Kulkarni 's Pral.rit Verses in Works on Savkrit Poetics (=PV), 
through his years of untiring and perceptive scholarly work, has rescued from 

·obscurity and consequent oblivion a large mass of excellent Prakrit lyrics, 
thereby heightening further the lofty position of the latter in the history of 
our classical literature. The tricky task of restoring highly corrupt verses needs 
patient labour of many hands, and Kulkarni has spared no pains in seeking 
for his highly successful results, co-operation and help from several scholars 
of Prakrit, including the present writer. The present attempt aims at restoring 
some of the recalcitrant verses that have defied so far efforts to make out 
a satisfactory, meaningful text. Besides, a few points in Kulkarni 's restorations 
and interpretations are touched upon to improve them a little, hopefully. 
The references are to the page number and the serial number in PV, and 
to the page number of the Mysore edition of the Srngara-pral.IS/l ( = SP). 
In the case of the restorations, the original corrupt text with a brief indication 
of the context in SP, the restored text (=Re.) and the Sanskrit Chlyl in 
parenthesis are given in that order. Some restorations are partial and in the 
case of a few the meaning and the underlying idea are not quite clear to 
me. But as first steps these may be useful. 

(a) Prakrit Verses fully restored 

I. SP, 618. PV I, p. 93 (no.239). 

~~~(~)~
~~~3tlml"ft~~ 
~ o~ 31'4(qRMdamt fclio-aur pltt II 

Re. ~ 31dl-~ &J-~-mw3IB-~ 1 

~-«<-~-dlld (7) ~ pltt II 
(~ ~ <rsli-~-~~-~ I 
~-«<-~-tft;J (7) ~ pltt 11) 

Compare SP, p. 629, last verse (=PV I, p.108, no. 316); II, p. 
369 comment on the same, wherein the prospective bride is thrilled and 
perspires on hearing the name (gotta :: gotra) of the groom in the wedding 
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songs sung on the occasion. 

2. SP, p.803. PV I, p. 170 (no.646). 

(tMl"'41j(lll:) ~ -
f01 Cif.IM~Ui o<dasj!£(<111S4160iF<l<il( I 
~ ~ !£<~01f.lfq3ft ifilur ~ 11 

Re. fnm-~-'11'!1<4~1( ~-~-~-~I 
~-~~~Jft~ur~ 11 
(~-~-'li<il'~~ !ll"-~-~-ot'l~otl'( I 
~~~<Ji:ot'~ll) 

3. SP, p.806. PV I, p. 173 (no.666). 

(P.lil"lij(ili: ) ~ lNT -

~~~~~~I 
~ qJlUfW <114ft4~ fqJf.hl <if 711 

Re. ~ ~Jra-~~-~-~-~JWi-~-~ I 
~ <i31UIW <JiJl-~ fqJf.hl <if II 

(~ ~-~-~-~-~-~-'lo~~H'l I 
~: 1i!?l"fl'l~ <tMfHEi: lflll': ~ 11) 

4. SP, p.897. PV I, p.202 (no.848); II, pp.86,440. 

(«fi1l4~141) lNT <fl -

3lo~31mlfa I 
\ild«ll(61~o~ s<o~~oli II 

Re. ~-~-~ ~ ~ \fJr31T \3 ~ I 
~ m ur ~ tt ~ &-«' ~ '\3l-~ II 
(llj'l'lot'{<f <A "1U ~f{;rar g ~: I 
lNT m .,. ~ ~ ~ ~ -,_11-"F<t .... t-1.1w- II) 
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See Kulkarni 's translation and discussion on II, p.440. Possibly we 
can interpret amrnalJU - arhcalJa - puvvarh as 'where had previously given 
send-off'. The NAyika used to wait under the same mango-tree expecting 
her lover. Or alternatively, we can read Sammuha-arhca(lll, etc. Upasaya means 
'a secluded, concealed place. ' 

5. SP, p.904. PV I, p. 211 (No. 895). 

( ~«1~11'11rffl) lNT <fl -

M"fldP-l!Y<~Hd<:i<NUl3l<Ji3l~ I 
\il'TUJTI ~ fUr~ogoq(\ij"o~31TfUrJft ~ II 

Re. ~ CJid ~ ! W3' ~ <li3' ~~ \il'RTJTI I 

~ fUr3l- ~ 'lf!i If<-~ 31TfUrJft ~ 11 
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(rrqr ifilP\ 3ffer ~ Wff m"lRl ~ ~ ':il'1ml I 
tpU ~-~ ~ ~-~: ~: ~ II) 

Jarao (Sk. Jarat ) goes with the second line: 'from the lover' 
i.e., from the place where she had enjoyment with the lover. 

6. SP, p. 950. PV I, p. 217 (no. 932). 

~tpU-
(fo~ lfr,~JJoftr ~3Jo~ ~off I 
~1hfo~f1 ~,,qftr -m:m 11 

Re. er~~ ~.UT~ Q;Jf ftr ~~I 
~ tfm01' ~-fcJ ~ 001J 11 

("ffi:J ~ \ftr ~or ~ ~ ~ ~ 3Rtn I 
~ ~= ifilP\ 3ffer ~ OOH: II) 

7. SP, p. 952. PV I, p. 220 (no. 953); n, pp. 94, 953-954. 

<\t'<ii<P•WflOM tpU -

~~'ls<w,~o~,,~ I 
~3Jr,~3J fili<tl{~4io~ 'q° I 

Re. ~ f-1' iw-m lml-~-~-~-~ 1 

~Jf ~-<l31Ut ~ CflOut ~er 11 

(<fm 3lfQ" ~-~ (~_J-m${) llm-~-~-~-~ I 
~~-ffi~"fitif~~ 11 

8. SP, p. 958. PV I, p.222 (no. 960); Add. p.6; II, pp. 95, 455. 

('\~""4fino~) ~ tpU -

Q;''~ ~3im ~ ~lf f..J~...;a5 ..... oq;~H...,,do~ I 
fcl"JKD0'<1(3~i(OllQl'li&<iWJ~3TI ~3TI II 

Re. ~ ~-~JJ-f..rm-~ 1 

~-~ ~ fcJ ~3TI ~3TI II 
(3Wf.l aTitr ~-~-~-<Mi"'W'1lll I 

·-~ ~ 3ffer t!: ~: II) 

9. SP, p. 960. PV I, p. 223 (no. 964); II pp.95, 456. 

(<\t'~«411(:) ~ tM1'4fflSfQ tpU -

~01JT05)~Ul('.lfcitiHjo~~o~ I 

~0Cl5d"IDll'!J(Ocf ~~~ II 
Re. ~ fcJ ~3JUJ-oftt:ml!J~~-fQ~ I 

~-~ ~pft ~ f-ir~ II 
(~ ~esti~<&t-f.r:~-~ I 
~ 1\r': ~<t\-Al'-lt1R1 II) 



SOME MORE RESTORATIONS OF PRAKRIT VERSES •••• 

10. SP. p.990. PV I, p.230 (no. 1006). 

~ ~ (-~ ~) f4i~'•ufa~g: ih.n) ~ qr -

1JoJfoR3Jo<{31fUro\if 3J1R o iftq; ~ .... I 
~r..rm-r,~ 1Jfci5'r..~3'T gqour ~ 313m) II 

Re. ~ R3' <{~ 31-~ ~ (f% ~ •> I 
~-Qi-~ l1T ~aft git 1!J tlf.lfti 3'31ti 11 
(IJIJ ~ ~ 31-fQ~'ilOl~I ~ (31RJ ffi' ~) I 
~-~: l1T ~: f't ~ ~ lmT: 11) 

The metre is Skandhaka. 

II. SP, p. 121. PV I, p. 45 (no. 15); App. I, p.5 (no.7). 
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The gaps in the restored text can be filled so as to read the 
first two lines as under: 

<l'raOJ~-r~-rf%~m 
~;r~;r~;r~~I 
(~: ;r ~: ;r ~: ;r. 3Jfq ~: ~ 

~ ;r ~: ;r 3'TV: ;r ~ 1F':t ~I) 

(b) Prakrit Verses partially restored 

I. SP, p.563. PV I, p.86 (no.211). 

(~ "ITffi) ~ (~ Uff:) ~ -
31~<1@1it ~ ~ ~ I 
~ ~·3' ~ ltllt-it1os1 11 

Re. ~ ~ 1';m (?) .... ~ ~ (7) ~ I 
JM ~·3'3' ( 7) 'fm-JN-~ ~fgl!llR'SI II 

(~~~---~~:~:! 
~--. rml-1Pcl-11flfur fuficf-~ 11) 

The metre seems to be Skandhaka. The first half is metrically defective. 

2. SP, p. 626. PV I, p. 103 (no.290). 

~~(~~)~
~31~111f4~i1frutq&1Mi4liii I 

~3101ifti~({!lioi 'ff ~ qf ~ 11 

Re. ~ 1f (7) ~-~JIWT-~-~-~-~ I 
01?J-3ffi'r ~ ~ ~aft <if qf ~ II 
(~ in (7) 'fR-~-3'!1-~-~-q~~-~ I 

fR'ff ~ ~ ~ ~: l<I" Qffr: ~ II) 

For ~'l(llJaiya compare tuppalia (variants tuppaia, tuppavia). Gllhl 



54 H. C. BHAYANI 

KoSIJ 529. Varpa is probably the same as var(lllgh{ta (GK 22, 289, 520, 
529). For other similarly fonned denominative past passive participles, see 
Bhayani, Some Aspects of Ddya Pralrit, 1992, pp. 77-78. 

3. SP, p. 631. PV I, p. 111 (no. 329). 

~~(~~)~-
;ii ~3l3' ~ ---~ ~ I 
<ti1ft~itti ftr3tft~q~f)f~ ri 11 

Re. \ii ~Jt<t ~ ur... \il'T (7) •3l-~ (7) ~ I 

<fir ~ (7) ftrJT-ma ~ ~-~~ tfRit 11 

(~~~:OJ ... ~-~ (7) ~I 
<fir ~ (7) &ti-m ll'lf ~ ~ 11) 

4. SP, p.803. PV I, p. 170 (no. 649). 

The editor notes that the name of the variety of anuraga intended 
to be illustrated by the following example is lost. 

~ <ft~3N~'i1Ci54!01.... I 
•31cjq•1:s11a3J4ao1"fluu1 ~ 11 

Re. ~ ~~ utf43l ... ~-~-~ I 
~3l-~-~-~ ~ (7) ~-~ II 

(~~·---~~-~I 
Jm-Q'~.if-~-~ .. ~-~~II) 

5. SP, p. 807. PV I, p. 174 (no 668). 

(~~~telj<l'I:) ~ ~ -

<fil'Uf 3l ~ ~Jrtt ~ ~ ~31T ~ ~ I 
3ti'l'iii:SC1Slfib3l ~-1_31N~ 711 

Re. <fir ur 3l ~ ~Jlf. ~ s ~31T ~ ~ I 
(<fir°' 'if~~ <Ji:~~ OJ ~:I 
~-qu;g;r ... (7) 1Jd04~~'Sll ~ II) 

Ddrnamamall (I. 130) gives bahula as one of the meanings of 
upparhka. 

6. SP, p. 815. PV I, p. 177 (no. 694); II, p. 419. 

(ll'izy;iij(l'I:) ~ ~ -
~(<17) fit1101s,~ ql?JftfUt ~ ;;iuft fUTJffl) f% I 

$ui<>i14fl31T ~ ~ ~ ~ 11 

Re. ~ $oft ~ ql?JftfUt ~ ;;iuft !i)JJffl) f% I 

~-m31T (7) ~ ~ ~-~ II 
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(~ ~: ¥4 ~ ~ ~: ~ (7) 311Q' I 

~-· (7) ~ 31filJ ~-~: II) 
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To construe properly we require piijjarhto i.e., d,Syamanafl for piarhto 
''i. Puparutta is of course synonymous with 'pupo 'i.e., punafl. 

7. SP, p. 872. PV I p. 195, (no. 802). 

~~ <r~J wot1i'4'4i+fimt: ~=> ~ -
~ ~ 310)uJ ~o3lo~o5J31RQ'o~ I 
~ ~o'?loqo~our<fioJiftt Jlo~ II 

Re. ~ m ~~ ~-bllR-<fft ~ ftr (7) I 
~ q~o'!J'44lql-~-<fi<:i fq ~ 11 

(lN m ~ mtf-mcm-<m ~ 311Q' (7) 1 
~ 11~4""1~~-~-~ 3lftr ~ II) 

8. SP, p. 896. PV I, p. 201 (no. 844). 

(tllt11j"lfl) tN" qr -

Jih:'fq;<nfo<t11t1~~@1<t1~t'Slfa1 11it1fa I 

3lo0fffil)oft~ 'ffooros)~o'ff II 

Re. tlm-11ftmf-<tlm"3l-~-~-~ (?) ~ I 
~ olt3lT ~ (7) ~-<i3lT ~ 11 

(~-qft~-·-~-~··· JllllTil I 
~ ;fuv: ~ tt<f-fi: ~: 11) 

9. SP, p. 898, PV I, p. 203 (no. 855). 

(Hl11i:pN~~) ~ qr -
~ Jfr,~3loomft~r,Ul"{l)~Jt ~Jt I 
i'1iQ,<(IUitt o ~o~o~ II 

Re. ~ ~Jt or 'tl"ftJt (7) ~ "l~"I ~Jt (?) ~Jt I 
'i'1T ~ ~ If ~ ~-<nbftt 11 

(~ ~ °' ~ ~ R Ill ~ ~ 11) 

The idea is : As the Vanira - niluilja provided convenient place for 
the lovers' tryst whenever they arranged to meet, the Nlyikl, making a 
satya-kriyH, says that through the power of that truth may the bower 
(Vanlra-nikuilja) be protected from cutting. Compare" Jaha kcha taha ramiarh" 
in the following (no. 869). 

10. SP, p. 902. PV I, p. 209 (no. 880); II, pp. 88, 445-446. 

~,.,,,1~a:q4 tN" -

a16a1JltdlC1f'S"l~ltafU1m 1 
lfo'Sf ~ ~o~ <Jjoq ~ II 
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Re. di6di'3fldl (7) ~-qlfu:J ... ~ (7) - fUm I 

~ -mJ3Jm ~~~II 
(. ......... ~-~ ... f.m I 

lllJ ~ ~ ~-~ ¥ il:~ II) 

The first line possibly contained a long compound qualifying ghana -
durdina which afforded the NayiU the same scope to meet her lover during 
the daytime as did the nights of a dark half of the month otherwise. 

11. SP, p.952. PV I, p.220 (no. 950); II, pp.94, 454. 

¥!"41dl~ ~ -
~~o~3if<f3Jotf \ciS~Ht1 
tt'l'Rl"(tt'io~Jl'Md<~{~ I 

Re. ~ ~ ~-~ (7) ftr3lm ~-~ I 
Wl'i'-yar ~3J-'l'Uld<J ~ ~ II 
(~ 3Jftr ~-~ ... ~ "¢-~: I 
{ff'f-~ ~-~: ~~:II) 

' Even though the same types of messages are repeatedly being sent to 
the lover through the messenger, they are felt to be more joy-giving than 
even the happiness of the actual union.' 

12. SP, p. 971. PV I, p. 924 (no. 973). 

[~ ~'.:r:rf (Ofl"lf.Ji-~~) (~) ~ =] ~~ 

............. fi<1iafa\iiffl1am 1 
~ ...... ~0~0~11 

Re. . ......... ~ (7) '-fUUrJf ~ ;if I 
~ ....... {~~o~ll 
(. ............... quf~~I 
~ .. : .... ffi' Uirni fl~-ldfa II) 

13. SP, p. 990. PV I, p. 231, (no.1011 ). 

(~ ~ ~1'1'il'11t'i~l4l~~" ~ -
<n3TI<o~o~31<Jjoupf3Jo~ o q o ~ I 

~3tur ~ ~ ~ ~ott 11 • 

Re. <n~ (7) ~3J-<JiUIJTF{attJ-~ I 

~UT~~ "S-~ M II 
(. .......... ~-<ti01f<1Mfl-~ I 
~-~~~~:~~~:II 

14. SP, p.991. PV I, p. 231 (no. 1015). 
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a"lf<1rn~ ~ ~ -
~o~o~lflo~ 

S"\;!"d" R.i•1Jifti;,::0~~005llo~o fc1;uit I 
;,::rqrot ~o~r,~3{3{0<.uR\ii'11f01oft I 

~ qr qfufolf •3J311•~~1f1&=.4fldl II 

Re. oftf!m1•1'1-~ 31aU ~~ 
........ ~ 'if q-31Uf ""F-~ f.fi ut (7) I 

~ inut .. ~~ ~3l31T ~ ct '11fUloft 
~ qr ~ 11ra-~3l31T ~ ~ II 
(f.r:~: 31ITTf 31\:1{: ~-WT-~: 
..... ~'if ~~-~ ... I 
"'«<l lfR1l "'S-~ ~ ~: ?t inf.rf.r 
~ qr ~ 1Jra-~ ~ wmar II) 

15. SP, p.995. PVI, p. 102 (no. 1029). 

(~'.wn)~f.fl-

~ ~~o~r,~31fUJ3fl '1'3lUlU I 
~JtQolfol-.lTIJom ~ q31,~as~f\ ~3t II 

Re. ~ ~Jft f% 7JJTI ~ ~ ~ f%~ lf3J-UJTI I 
~3J ... ~ ~ q~-~ i\' ~3J3t II 

(Muf ~: 3Jfq l"RI': ~: 3Jfq ~: lft.::-U7J: I 

~··· ~lllft (7) ~ ~-Qw.t ~: ~ 11) 

The metre is Skandhaka. 

16. SP, p. 995. PV I, p. 234 (no. 1030). 

~.m~~
~.m;sr,~~3{ r,l'fU!f%31ourfa:o fto :q) I 

al fl~<1n11o~mo1-~,,~ ~r,awf II 
Re. "ffl m ~-QUJ3t ~ f%3f'RC!Ur -~ - M ... I 
~ (?) ~3t ~-qR<+<.'l&i-~i1~('{'511 11 

(on: m cl'i\JllSIOlrl ~ ~'.lUT-~-~ .... I 
.... ~-~-QRH'IW{-~"l~('{'SIQ'( II) 

The metre is Skandhaka. 1 

(c) A few points in Kulkarni 's restorations and 
interpretations touched upon to improve them 

1. SP, p. 229. PV I, p. 48 (no.29); II, pp.8, 322. 

To bring out the contrast clearly we can translate : 

57 

"Who possibly, 0 friend, even if dead, would not revive when touched 
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by Kr~i:ia 's foot? That, Ari~fa, however, died instead (with that very touch 
- i.e., with Kn;i:ia 's kick). He was a bull indeed!" 

2. SP, p. 618. PV I p.92 (no. 235); II, pp.34, 358. 

The purport is that even though the girl has not yet reached puberty 
(duddhagandhiyamuhf}, and so has not developed breasts, her other limbs 
have already become sexually quite attractive. Hence the propriety of the 
reading dhuddhukk.Miylirh. 

3. SP, p. 618. PV I, p. 93 (no. 237); II, pp.35, 359. 

Vasumelae is to be corrected as parhsumelae (= Sk. Pamsume/ake). This 
was, it seems, a custom Conning a part of the wedding ceremony. 

In Jinaratna 's LOlivatf-slra 2 
( 1285 A.C.), in the description of various 

marriage ceremonies and festivities there is mentioned (I. 150; Index, p. 
405) a vidhi called dhiilibhakta. We have no idea of its precise form and 
function. In the wedding ceremony traditionally prevalent in some Vaisya 
castes of Gujarat there is a custom in which the bride and bridegroom playfully 
take out a fistful of cowries sub-merged in a water vessel and each one 
of them has to guess whether the number of the cowries picked up and 
concealed in the closed fist of the other is odd or even. The playful ceremony 
is perfonned immediately after the pli(ligraha!Ja is over. The ladies on the 
bride's side participate as spectators and sing traditional songs related to 
the ceremony. The ceremony affords to the newly-weds a thrilling opportunity 
to touch each other's hand under water. 

4. SP, p. 618. PV I, p. 93 (no.240); II, p. 359. 

The idea is that the high breasts debar the lotus from the view of the 
mukha-candra, because the lotus, blooming under the sunrays only would 
close and cease to display its beauty under the impact of the 'moon' -rays. 

5. SP, p. 626. PV I, p. l 03 (no.291 ); II, pp. 39., 365. 

The village headman's daughter has gone to the forest near the village 
precincts to fetch Khnsuka buds (to celebrate the Holi festival). All the boys 
of the village too, resorting to some excuse, followed her, rendering the 
village almost desolate. 

Compare with this the Giilhii no. 893 (PV I, p. 201). 

6. SP, p. 634. PV I, p.117 (no.358); II, p. 374. 

Alternatively, bahuva/Jabha can be interpreted as 'the favourite of many 
(youths).' Each boy is taking tum to push the swing to please the girl riding 
thereon. Hence the chagrin and vexation of the other girls waiting for their 
tum to swing. 
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7. SP, p.645. P~ I, p.137 (no.459); II, pp. 53, 387-388. 

SP, p.843. PV I, p.193 (no.790); II, pp. 81, 430. 

In the second occurrence of the Glthl, we have the reading vaijihae 
(i.e., v[li-sikhaya) in the place of taf,tiie fvrtikaya). This gives a better sense 
and also is more preferable to the Sarasvatilapfhabhara(IJI reading kkhapotthiae 
in the place of larhghia taf!iae, as it signifies moving the swing up to the 
top or the highest point of the enclosure which makes it long for the girl 
to sight the boy on the other side. 

8. SP, p. 800. PV I, p. 168 (no. 631); II, pp.69, 411. 

The SP text has vape , but Gathi Sapta5atl has mape. Mape is noted 
in the Siddhahema (8.2.206) in the sense of vimarsa (equivalent to manye, 
while vape is said (SH 8.2.206) to convey niscaya, vikalpa, sarhbhavana and 
anukampa. The last sense perhaps suits well the context of the verse: 'the 
poor lover to be sympathized'. 

9. SP, p. 805. PV I, p. 172 (no. 666); D, pp. 71, 414. 

Instead of vi diisihii or vidiisihii, it would be better to restore as bhoio 
a tiisihii ' and the village headman also will be pleased.' 

10. SP, p. 816. PV I, p. 178 (no. 698); II, pp. 74, 419. 

We should read bhuggia for huggia. Pk. bhugga = Sk. bhr~ta. It is an 
analogically fanned past passive participle. As bhajjai-bhagga, so bhujjai -
bhugga, etc. 

11. SP, p. 854. PV I, p. 194 (no. 793); II, p. 431. 

Khauggaliairh versus Kha!.fuggaliairh. The latter reading expresses pointedly 
the contrast between 'sweetness' (of food enjo)1nents)turning 'sour' (as in 
a belch subsequent to the undigested sweet food), and is more concrete 
oghuo in the MS. may be perhaps taken to support of!uo . 

12. SP, p. 878. PV I, p. 196 (no. 807); Corrections, p. 129; II, pp. 
82, 433. 

The second line can be better rendered as 'do not lose your senses 
(gahilihasi) , being seized by a prying desire to see her nude.' 

13. SP, p. 896. PV I, p. 201 (no. 843); II, p. 439. 

The first word can be possibly restored as kallhai = {kutradl). With 
this giltha can be compared the gatha PV I, no. 291 (p.103) = SP, p. 626. 

14. SP, p. 898. PV I, p. 203 (no.852); II, pp. 86, 440-441. 

Instead of papassama1.1arh we can have piira-piimarhtarh i.e., piira -
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IIc:c:hadyamanam as a better restoration. 

15. SP, p.900. PV I, p. 206 (no. 869). 

I would rather translate the gatha as follows : 

'I had love-sports to my heart's content. (Fortunately) you have not been 
so far cut and used for making sacrificial posts. 0 you arboreal recess on 
the bank of the Tap'i, (I hope) I will be even cremated with (i.e., by using) 
your stumps.' Long live the Ku4unga ! 

The sense can be figured out as follows: 

So far the trees of the grove had fortunately escaped being cut otT for 
using their trunks to prepare sacrificial posts. The grove had atTorded so 
many opportunities to the NayiU for clandestine meetings and enjoyment 
with her lovers, that she blesses it: 'May it be spared and remain intact 
till she dies'. She wishes to be burnt then on the pyre prepared from the 
woods of this grove. 

16. SP, p. 906. PV I, p. 213 (no.905); II, pp.90, 448. 

It would be better to read' viappiurh' (= vikalpayitum) instead of viarhpiurh. 
(=- ''ijalpitum). Translation : 

'You great simpleton ! You are covering with your upper garment your 
lip split by the wintry gale, but you will be distressed by your brother-in-law's 
wife who will suspect something else.' 

17. SP, p. 935. PV I, p. 215 (no. 921). 

To preserve the metre the second line is to be emended as -

~ ftt3l-~ ~ °ffqJt ~ 1!J ~ I 

18. SP, p. 937. PV I, p.216 (nos. 925 -926). 

For an improved restoration of the Pai~acT passage, see H.C. Bhayani, 
Vasudc,·ahi1Jifi Madhyamakhal)ifa ( 1987), Introduction, p. 75. 

19. SP, p.969. PV I, p.224 (no. 972); II, pp. 96, 457. 

We can restore the last word in the first line as va/arhtle3 'returning', 
which is to be construed with Cittalehiie in the second line. 

20. SP, p. 987. PV I, p.228 (no.994); II, pp. 97-98 (footnote), p. 460. 

The new emendation suggested, viz. 

'Juai-jal}ammi pahuttaparh pfrvadiarh' violates the metre, because the fifth 
Caturm!Ura (japammi) is Jagai;ia, which is forbidden in that place. I am doubtful 
about an alternative emendation viz. Juai -jal}ammi pahavattaJJarh niwahiarh, 
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because pahavattaparh meaning 'prahvalti'am' is almost unknown in Prakrit. 

21. SP, p. 994. PV n, pp. 464 - 465 (no. 1028). 

An alternative restoration of the first line is suggested as follows : 

Re. ri RJ3l. inun ~ \il1<J quraj UT. f431T I 4 

('ff ~ M irR: ~ ~ m or ~ ~ I) 

22. SP, p. 269. PV I, p. 55 (no.67); App. I, pp. 10-11, 
(no. 18). The third pada is to be read as: 

ftfRcra ~~I 
(~ ~ 31"'1~<fl'1'1) 

23. SP, p. 1074. PV I, p. 284 (no. 1319); n, p. 495. 

The restored text can be improved by reading 

tlii -~at fq 1J~. 
This would give us a JagaQa as the second Caturmatra and pi would 

provide desirable emphasis. 

24. Sarasvati1ap_thiibharapa, p. 442; PV I, p. 364 (no. 123); App. Il, 
p.39. 

A note on the fourth line in the restored text: 

Nimarh.:hapa = Sk. nimrak:;apa, i.e., avatilrapa. Nimarhchapa khapparau 
means ' A potsherd smeared with soot waved around the head of a dear 
or respected person at the time of offering a ceremonial welcome or on 
auspicious occasions. 

Compare the following .rwbha~ita from the subhasiya - pajja - sarhgaho 
no. 37 induded in the Giiharayapa - kosa, , L.D. Series, no. 52. 

~ ~ fq ~ f.OOur 111~~ ~ I 
~~~~s\i!Tor~~~11 

The sugarcane is praised saying that one can sacrifice for it all the three 
worlds because it docs not give up its sweetness under most distressing 
conditions. 

Compare the Hindi words nivachavara, nevachava.rf. 

25. Vagbhata's Kavyanusasana; PV I, p.529 (no. 4); Il, p. 611. 

I had pointed that the text of this verse as available in the 
Prabandha-cintamapi was better. It is as follows: 
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I had also observed that the word varhSa and chatta here are 
sli~fa. But the word kiif/a-varaf/o was obscure and that led M.V. Patwardhan 
to speculate about the interpretation. Kulkarni has observed about the latter's 
attempt, ·one is left rather unconvinced. But no better explanation is in sight.' 

Now all speculation is laid at rest and uncertainty is removed, if we 
emend varafjo as baruf/o. PSM has recorded baruf/a in the sense of a 
mat-weaver. It also gives varurhta in the sense of a kind of artisan and 
varufja in the sense of an untouchable caste. Actually varuf/a is given by 
Hemacandra in the Desinamamala (11.84) as gloss for the word garhcha which 
as correctly interpreted by Bechardas Doshi ( De5T-Sabda-Sarhgraha, 197 4), 
means a craftsman making bamboo baskets, etc. Guj. glrhcho is current in 
the same meaning, and Guj. vamsa - phof/o •bamboo-splitter' is its synonym. 
In Hemacandra's illustrative verse also given under DN II 84 the garhcha 
is referred to as splitting bamboo. Marathi has burufja •bamboo worker'. 

Hence in the verse from the Prabandha-dntama!Ji (and from VagbhaJa's 
KliJ·8nusasana) King Jayasirhha Siddharllja is described through Vyljokti as 
a crafty •bamboo-splitter' or mat-weaver (kii<,la - barufja) who having split 
''arh.~a ( 1. bamboo 2. d}'llasty) has manufactured (made) ek-chattra. 
( 1. umbrella. 2. Single imperial royal canopy). Compare Klllidllsa's 'ekltapatrarh 
jagata(1 prabhut,·am '. Hemachandra is also similarly praised through a Vyajokti 
verse wherein he is described as a gopala. 

~ <n ~--: ~ i(Oi~iiM. I 
~-~-mir~~ll 

This is one more of a host of instances of how much the scribal error 
can prove misleading. It also stresses the important role of Modem Indian 
Lagnauges in understanding and interpreting Prakrit texts. 

Notes and References 

l. Note : As pointed out by Dr. Bhayani the metre of the verse is Skandhaka. 

The first half of the above verse, as restored by him, however, falls short 
of four miltrls at its end. Now, the letter co at the end of the first half and 
ha at the beginning of the second half of the above verse, as printed in the Mysore 
edition, when read continuously give us the form coha, ablative singular of coha 
(Sk. k~obha). As the example is given to illustrate 'k1obh8'J ', one of the 24 kinds 
of m;J.na, this reading cohl (Sk. k1obhll) eminently suits the context. We should 
have no hesitation therefore to add the word cohl at the end of the first half 
of the verse and thus fully restore the verse. VMK 

2. Edited by H. C. Bhayani, L. D. Series No. 96, 1983. 

J. This emendation is strongly supported by the printed reading in the Mysore edition 

as the letters of the two readings nearly agree and also by the context. The only 
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difficulty is that the ftrst half of the verse remains hanging in the absence of a 
verb to go with Usa, the Karil. Dr. Bhayani and myself found a way out by 
reading ma{l{lai for ma{lammi in the printed text. VMK 

4. Dr. Bhayani's reading 'tarh cia ' is fully supported by the printed text (Mysore 
edn., p. 994, last but one line). The presence of the word java (yavat} in the 
first half of the verse, however, leads one to expect the reading llva (llvat}, 
its correlative. The line becomes metrically all right, if we read kh1UJfiei (kh1UJfiayatiJ 
for kha{lflai. The meaning of the line, however, remains somewhat obscure. 



THE SAILENDRAS OF JAVA 

WKESll CHANDRA 

The creation of a framework based on a misinterpretation of the Ligor 
stele has led to a weltering plethora of theorisation that has persisted in 
spite of a clarification by Coedes in 1934. The subsequent imerpretation 
of the inscriptions of the Sailendras and their contemporaries has been 
conditioned by this misunderstanding leading to a confusion of historical realities. 

In his article on the kingdom of Snvijaya, Coedcs (1918) incidentally 
pointed out the mention of the Sailendra dynasty on face B of the Ligor 
Inscription. Next year itself, Vogel and Krom created a theory on its basis. 
"This theory consists in considering the Sumatran kings of Srivijaya to have 
belonged from the beginning of their history to this dynasty of Sailendra 
and in admitting the equation Sailendra = the king of Srivijaya" as noted 
by Coedcs himself ( 1934:61 ). Krom deduced a 'Sumatran period in the history 
of Java'. Stutterheim discovered the name of Sai\jaya in the Kedu Inscription 
beginning the list of sovereigns of the Javanese dynasty of Mataram. Stullerheim 
proposed a Javanese period in Sumatra. Both these constructs have conditioned 
subsequent historians. Coedes (1934:64) has owned: "Although I had not 
formulated this hypothesis in a sufficiently precise manner in 1918, I willingly 
recognise my part of the responsibility for the identification of the Sailendras 
with the kings of Srivijaya." 

Wolters (1967: 23) is more guarded when he speaks of " the political 
relationship between the islands of Java and Sumatra, which at different times 
were ruled by the Sailendra dynasty." The first evidence "of the Javanese 
Sailendra dyna~ty .... appears in the eighth century" (ibid. 160). He cannot 
move out of the Vogel-Krom paradigm which arose out of an erroneous 
correlation of the two faces of the Ligor stele and he tries to harmonise 
the two conllicting viewpoints by positing a matrimonial alliance : "It is also 
possible, though it has by no means been proved, that there was some form 
of alliance, perhaps by marriage, between the Javanese Sailendras and the 
Srivijayan ruling family in the second half of the eighth century, as a result 
of which the Sailendra face on the Ligor Inscription was engraved. " (ibid. 
266). In his last article on the present state of the interpretation of the 
Ligor stcle, Coedes unequivocally said that the two faces are independent 
(1959 : 47). 
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Sarkar ( 1985:329~ says that if the Arya-land of the OJ inscriptions can 
be identified with the Krishna - Guntur districts of Andhra Pradesh, " where 
Ik~vil.us ruled in the third century A. 0. as lords of the hill, with Srivijayapuri 
as their capital, so we have here a Sailendra dynasty (lord of Sri Parvata/ 
Sri Saila), whose kings were great patrons of the Buddhist religion, ruling 
from their capital Srivijayapuri in the third century A.O. If this view is correct, 
the Srivijayan monarchs of Sumatra will turn out to have been Sailendras 
from the start. " A Buddhist siitra translated into Chinese in A.O. 392 refers 
to CM-ye I Jaya which is Srivijaya. The scions of a dynasty ruling at Srivijayapuri 
in Andhra Pradesh must have left for golden pastures in the Islands between 
A. 0. 300 and 392, founded the Srivijaya kingdom, couple of centuries earlier 
than the Sailendras. The name of the dynasty of Srivijaya is not known. 
Hinaylna was the main religion, with the Vina ya of Mula-sarvistivada in Sanskrit. 
Sanskrit studies were in the ascendant. Chinese Buddhist scholars did their 
Sanskrit grammar here and also learnt to translate Sanskrit into Chinese. 
Srivijaya must have been an important academic centre for the Chinese, 
particularly in view of the possibilities of comparative studies of Sanskrit 
and Chinese. Due to constant and extensive commerical relations of Srivijaya 
and China, the Chinese presence must have been conspicuous, with Chinese 
communities settled at Palembang, the Chinese language spoken by Srivijayan 
traders and scholars, Chinese food being served at kiosks. That is why 1-tsing 
who had problems of board and lodging in India, and even escaped being 
pierced by the swords of robber bands in India, ultimately went to Srivijaya 
with the Sanskrit texts he had collected and stayed on lo translate them 
into Chinese. He wanted the Chinese emperor to make a vihilra for Chinese 
pilgrims in India: .. I, 1-tsing, met Ta-ts'in in Srivijaya (where he came A. 
D. 683). I requested him to return home to ask an imperial favour in building 
a temple in the West." (= India, Takakusu 1986: xxxvi). Ta-tsin returned 
on a merchant ship to the Chinese capital Ch 'ang-an, with new translations 
of various Siitras and Sllslras, the Record and the Memoirs of 60 Chinese 
pilgrims to India-- all written by 1-tsing in Srivijaya, with the help of Srivijayan 
scholars proficient both in Sanskrit and Chinese. 

The Sailendras came later on the scene, and they were limited to Java. 
They constructed the magnificent Vajraylna san1.1uaries of Sevu, Barabudur, 
and the like. If the Java of Sailendras is Kabrajradharan, then Srivijaya is 
kavinayadharan. King Sai\jaya of another contemporary royal house in Java 
installed a Lil'lga on a mountain in A. 0. 732, as recorded in his Cangal 
Ins1.Tiption (Sarkar 1971: 1.17). Both the Vajraylna and Saiva traditions go 
back to Srisailam in South India. It is Sriparvata of the Tibetan traditions, 
Vajraparvata in Srital\ka, and the Diamond Mountain in Korea. Vajraylna 
developed here and hence is termed Vajraparvata-vllsi-nikilya in the SrDal'lkan 
work Nik8ya - sallgraha. For the Saivas this mountain was the seat of the 
holiest Mallikirjuna Lil'lga, one of the twelve most sacred Jyotirlil'lgas. This 
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Jyotirlil'lga was recreated by king Sai\jaya. The Sailendras must have gone 
from Sri~ailam in South India, via Malaya to Java, in search of greener pastures, 
in the sixth century. This was in keeping with the general Indian perception 
of seeking atlluence in the South-East Asian islands known by the generic 
name of Suvan:iabhilmi 'lands of gold', or Suvan:iadvipa 'isles of gold'. The 
immediate source of inspiration for the Sailendras should have been the 
prosperity of the princes of Srivijayapuri who had left a couple of centuries 
earlier to emerge as a powerful maritime trading empire of Srivijaya. The 
Vajraylna Buddhists were multinational merchants with an overflowing 
trans-continental volume of trade, reflected in the Tamil word sambara for 
colonies of rich Buddhist traders. The followers of Vajrayana were great 
builders of sanctuaries and stiipas as visible landmarks, as visible Dharma. 
NlgapaHii:iam in South India had splendid monuments. So the Sailendras in 
their new kingdom in Java conceived of a capital with splendid spires, a 
Kaldapura, whose magnificence can still be seen in the extensive ruins, crowned 
by the glory of Barabudur. 

11.KALASAPURA 

Kala~apura in Sanskrit texts refers to Kalasan, the glorious cap.ital of 
the Sailcndras, rich in temples and atlluent in economy. The earliest reference 
is in the A~1a-mahifcaitya-vandana of king Har~avardhana Snii.ditya (A. D. 
590: 606-64 7), transcribed into Chinese by Fa-hsien. The third stanza of 
this hymn of live verses reads: 

Nepale Kiimariipe Kala.<:avarapure Kiiitci-saur8ti_tra-riI$/rc. 
ye can ye dhatugarbha dasaba/a - balinas tan nama~yami miirdhna. (Nj. l 071, 

T 1684, K 1228b, STP 18.7196, Levi 1897: 189-203). 

The next reference is in the Katha-sarit-sagara written by Somadeva 
between 1063 and 1081 (Keith 1928 : 281). It has tales of adventures at 
sea, with shipwrecks and strange lands. It goes back to Gui:il~hya 's Brhat-Katha 
which existed prior to A. D. 600. The story of the merchant Samudra~ura 
is important for two reasons: firstly, it places Kala~apura (KalaS8pur-Akhyarh 
nagaram 54.108) ·in Suvan:iadvipa; secondly, the glittering priceless jewelled 
ornaments (bhasvara - anargha-ratn-iibharal}a-saflcayam, 54.128) attest to the 
vast wealth of the kingdom of Kalasapura. The merchant Samudrasura visited 
Kalasapura, the capital of Suvan:iadvipa. A typhoon split asunder the ship 
and the merchant climbed a corpse and was carried by a favourable wind 
to Suvan:iadvipa. He perceived a cloth around the loins of the corpse. As 
he unfastened it, he found a necklace richly studded with jewels. After 
misadventures he found unlimited wealth and in course of time reached his 
own city of Har~apura (Tawney/Penzer 4.191-93, Katha-sarit-siigara 54.97f.) 

A palm-leaf manuscript of the A$/a-sAhasrik.a Prajflaparamita dated A. D. 
1015 (Cambridge, Add. 1643) depicts Lord Slkyamuni on folio 44 with the 
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caption: KalaSllvarapur_e Gandhavaty4 Bhagavhl (Foucher 1900: 191 no. 11). 
This is repeated in the' Calcutta manuscript (Al5) on folio 89: KalaSllvarapure 
Bhagavan (ibid. 209 no. 13). Foucher (p. 90) opines that the geographic 
situation of this city is a mystery which these two inscriptions do not permit 
us to clarify. 

The RatnapanK.$A of Buddhadatta (Finot 1896: 29) speaks of the rubies 
of Kala~pura, of Tumbara, of Sirhhala, of Muktarnaliyas and of Sripun,akas. 
The lesser variety from Kalasapura can be recognised by the presence of 
pellicules: 

Kalasapur-odbhava-tumbara-silhhaladdottha-muli.tamaliyap $ripii.rpakas ca 
sad,.S4 vijataya!J padmarlghJlrh tus-opasargat l.alasabhidhanam. 

Kalasapura or Kalasa was a f arnous mart for precious jewels. 

Wheatley ( 1961 :57) says that Ko-lo-fu-sha-lo or its shorter form Ko-lo 
are transcriptions of Kalasapura. The Old T'ang Annals transcribe 
Chia-lo-she-fo, the Wen-hsien T'ung k 'ao calls it Ko-lo-she-fen. Their 
geographic locations are confusing in the Chinese accounts. 

III. CYfHER GEOGRAPIDCAL NAMES 

Suvan:iadvipa, Suvan:iabhumi is a general term for the several countries 
of South-East Asia with which India carried on trade. There seems to be 
a dear demarcation between Sumatra and Java. Sumatra is known as Srivijaya, 
Sarnudra or Mahisamudra, or Southern Seas in Chinese. Ho-ling (also 
transcribed K'o-ling) is Java or more accurately a part of Java. Ho-ling transcribes 
K~lin or Klin "' Sanskrit Kalinga. Kalinga comprised not only modern Orissa, 
but also a major part of the coast of Andhra. Klin were regions or towns 
where immigrants from India dominated. To this day, areas with population 
of Indian origin are tenned Klil'I in Indonesia. According to the New History 
of T'ang (618-906) book 222 part ii: "Kalinga is also called Java", book 
197 "Kalinga lies to the east of Sumatra" (Takakusu 1896: xlvii). 

I-tsing wrote down short bio-sketches of eminent Chinese monks who 
visited Sumatra, Java, and India in search of Dhanna. They took ships to 
India from Ho-ling which Chavannes (1894:210) defines as a kingdom in 
the island of Java. Ch'ang-min (:t: 13, Cha. 42, La. 24) wanted to go on 

a pilgrimage to India to offer his homage to the holy relics. From South 

China, he embarked on a large ship that could carry six to seven hundred 

persons, destined to sail to Ho-ling. Thence he embarked by Mo-lou-yii 

(Malayu/Jambi), whence he wanted to reach Mid-India. He boarded a cargo 

vessel carrying heavy merchandise, which sank due to a sudden typhoon. 

Thus the route from China to India lay via Ho-ling and Malayu. Ming-yuan 

(:t: 21,Cha. 53, La.33) sailed from Chiao-chih, reached Ho-ling, and from 
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there came to Sirhhala and then to South India. Hui-ning (* 25, Cha. 60, 

La. 36), reached the South Sea (here Sumatra) in A. D. 665. He took a 

boat to Ho-ling and lived there with the very learned monk Jilanabhadra 

and translated Sanskrit texts into Chinese. From here Hui-ning left for India. 

T'an-jun (* 36, Cha. 77, La. 46) embarked towards the South, to go to 

western India. When he reached Po-p'en to the north of Ho-ling, he fell 

sick and died at the tender age of thirty years. Tao-lin (* 42, Cha. 100, 

La. 63) took a long route to reach the South Sea, and on the way crossed 

Ho-ling to reach India. Fa-chen (* 53, Cha. 158, La. I 02) had an insatiable 

desire to visit India to pay homage to the sacred shrines. He embarked a 

ship, reached the north of Ho-ling, and after crossing many islands arrived 

at Kedah. Fa-lang (* 60, Cha. 190, La. I 22) <..Tossed the seas in the company 

of 1-tsing and stayed with him at Srivijaya, where he studied logic and 

abhidharma. After some time, Fa-lang left for Ho-ling where he fell sick 

and died. His companions Chen-ku, Tao-hung and two others stayed back 

in Srivijaya, studied the sacred books for three years, as well as the correlation 

of Sanskrit and Chinese. Thus Ho-ling was a very important port for sailing 

to India. Wheatley (1961 :44,54,56) equates Ho-ling with Java, and on p. I 92 

he says that Ho-ling is applied to an ancient Javanese Kingdom. 

IV. KEDAH (MALAYSIA) TO INDONESIA 

Ho-ling, Srivijaya, Kedah, Lankasukha, Nicobar, Sirhhala, NagapaHil)am 
and Tiimralipti were linked by the persuasive bonds of trade and prosperity. 
These entrepots linked Indonesia, Malaya, Srilal'lkii and India in commerce, 
culture and polity. The sailing routes in the seventh century as shown in 
the biographies of sixty monks from China on a pilgrimage to India are mapped 
by Wheatley (1961:44). The route traversed by 1-tsing is 
Canton-Srivijaya-Malayu-Kedah-Luo-len-Tii.mralipti. 

Kedah was the· most important entrepot, famed for its wealth and prosperity, 
felicities and elegances, situated at the northernmost point of the Peninsula, 
and being. the prime node in the maritime trade with India. From Kedah 
a route led to Patani, the nucleus of the ancient kingdom of Lankasukha 
(Wheatley 1961: 195). Lankasukha passed into Malay folklore, and Kedah 
peasantry interpreted the realm of Alang-kah-suka as the domain of a fairy 
princess (ibid. 262). Lankasukha was connected with Tambralinga in the Ligor 
district (ibid. 67). This kingdom was founded in the first century A. D. (ibid. 
I 94) on the east coast. The Kedah peasantry retains folk - memories of 
the coming of Indians in the early centuries of the Christian era in the legend 
of Marong Mahawangsa (ibid. 263). Migrants from South India would find 
their first landfall on the Malayan coast around modern Kedah. The most 
anc,ient archaeological evidence of Indian influence has been discovered in 
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this area. The earliest reference to Kedah is in the Tamil poem Pa.t!inappalai 
at the beginning of the third century A. D. of the import of goods from 
Kalagam into the CoJa capital of Puhar (ibid. 279). The Tamil classic 
Silappadiklram, written by Ilango Adigal in the third century, mentions silk 
from KaJagam (= Kedah, ibid. 279). The basement of a fourth century stiipa 
has survived north of Kedah Peak, on the summit of a jungle-clad hill Bukit 
Choras (ibid. 274). A Sanskrit inscription of the fourth century A. D. from 
the Wellesley Province and two verses of the Buddhist credo from Bukit 
M~riam in Kedah were discovered by Low in 1849 and they are written 
in the olde~t form of the Pallava script (ibid. 273). Majority of the migrants 
came from South India as evidenced by archaeological fmds. The slab of 
the sailing-master (mahanavika) Buddhagupta, a resident of Raktamrtti.kll., 
is inscribed with a stiipa surmounted by a c:hatravall and it bears a Sanskrit 
prayer for the success of his voyage, in the fifth-century Pallava script (ibid. 
274). By the fifth century Buddhism was established in Malaya, and added 
to the attraction of Indian merchants by a familiar cultural environment. In 
the sixth and seventh centuries the ' Red Land ' came to prominence and 
even attracted envoys from Chinese court (ibid. 194). Dr. Wales excavated 
the foundations of ten Saiva temples in Kedah, dating c. 550-750, built by 
Pallava immigrants (ibid. 197, 274). In A. D. 638, the state of Chia-cha 
(Kedah) sent an embassy to the Chinese court (ibid. 278). In A. D. 672 
1-tsing completed his voyage as far as Kedah, taking advantage of the 
south-westerlies (ibid. 42). A seventh century temple excavated on a spur 
of the Kedah Peak is a transition between South Indian sepulchral shrines 
and Javanese candis (ibid. 194). Kalll.ha-nagara is famed for its social attraction 
in the Sanskrit drama Kaumudf-mahot~·ava, dating to the seventh or eighth 
century. Haribhadra Suri, in his Prakrit work Samar8ic:c:akaha dated to the 
eighth century, relates voyages from Tamralipti to (Mahli.) Kalll.ha-dvipa. Two 
Mahll.yll.na temples, two audience halls, and five shrines were built on the 
banks of the Bujang river between 750 and 900 (ibid. 274, 277). A community 
of Tamils was settled on the west coast in the ninth century (ibid. 193). 
Tenth century votive tablets in Nll.gari script have been found from a Kedah 
cave (ibid. 193). The Pll.la manuscript of the A~fa-sahasrik8 PrajtJaplramita 
dated A. D. 1015, represents Lokanll.tha of the mountain of Valavati in the 
Kalli.ha country (kafaha - dvTpe valavatf - parvate Lokanathap, Foucher 1900:2. 
194, I. 26, 28, Pl. IV.4). It must be a reference to the Kedah Peak (Gunong 
Jfaai). In c. 1025 the CoJa king Rll.jendra I conquered Ka<;tara, and other 
kingdoms (ibid. 199 f.). The Brhatkatha-mafljarT written by K~emendra in 
A. D. 1037 (Keith 1928: 136) refers to Ka!ll.ha-dvipa (ibid. 280). The 
Katha-Sarit-Slfgara, written by SomaJl·va during the years A. D. 1063 to 
1081 (Keith 1928:281) refers to the island of Kalli.ha. Guhasena is urged 
by his relations to go to the country of Katll.ha for tratlicking (Tawney/Penzer 
I. 155-6). He was soon in Katiiha and began to buy and sell jewels there. 
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He met a female ascetic Yogakarar:ic;likll who lived in a Buddhist sanctuary. 
His wife Devasmitll came to Kata.ha to see him. (ibid. 1.163). The Brllhmar:ia 
Candrasvllmin went to the island in search of his children (ibid. 4.223). The 
KaJllha-dvipa, 'the home of all felicities' (asti dvfpam Ka!8h-IJ.:hyari1 l.etanarh 
sarva sampadAm 123.105) was ruled by a king Gur:iasllgara (ibid. 10.50). 
His daughter, Princess Gur:iavatT suffered a shipwreck on the coast of 
Suvan:iadvipa ( 123.110) on her way from Ka!llha to India. -

V. SAJAMERTA INSCRIPTION - MISSIONS TO CIDNA 

The earliest inscription to name the Sailendras was discovered in January 
1963 in the village of Sajamerta, published by Boechari in 1966. It is in 
the old Pallava script and is dated to the seventh century on palaeographic 
considerations. It is in Old Malay. Homage is paid to Siva: (nama}J ssivaya/ 
bha.tara paramdvara sarvva-daiva l.u salhva}J .... ) by dapii.nta selendra, the 
son of Santanu and Bhadravati, and his wife SampUla. Boechari feels that 
"Dapunta Selendra might be the valhsakara of the Sailendras. We have instances 
in Javanese history in which the reigning dynasty was descended from a 
commoner, e.g. the dynasties of Singhasari and Majapahit ". Sarkar (1985: 
326) rightly refers the designation dapunta to a spiritual dignitary. This meaning 
is conlinned by Zoetmulder 's Old Javanese - English Dictionary. The donor 
was an ecclesiastical official of the Sailendras. The employment of Old Malay 
indicates that the official came from one of the Malayan Kingdoms. 

Missions from Ho-ling visited China in the years A. D. 640, 648 and 
666 (Wolters 1967: 214). They were resumed in A. D. 768, 769, 770. 
Ho-ling is Java in 1-tsing. New T'ang Annals preserve the itinerary of Chia-tan, 
which says that Ho-ling (Java) is to the east of Fo-shih (Srivijaya), some 
four or five days of journey over water, the largest of the islands in the 
south (Wheatley 1961: 56). The word Ho-ling echoes Kalinga. The name 
Klil'l is still applied to Indians in Malaysia and Indonesia. Ho-ling should refer 
to the Sailendras of Java, who retained memories of their Indian origin. Ho-ling 
shows that the Sailendras had immigrated recently. They should have taken 
around a century to develop an infrastructure of a rich and powerful state 
so as to command the respect of the Chinese court, and thus their immigration 
into Java may be placed in the middle of the sixth century. 

VI. LIGOR STELE 

• The first inscription to mention a Sailendra king is on the stele of Ligor, 
written is ornate Sanskrit, in the old Pallava script. Its side A is dated A. 
D. 775 and was issued by a king of Srfvijaya. Coedes (1959:42-48) has 
discussed the earlier interpretations and come to certain conclusions that are 
relevant to us: · 

1. It is certain that inscriptions on the two faces are independent of 
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each other ; the one of face A dated A. D. 775 emanates from a 
king of Srivijaya, and that of face B is later and pertains to the Sailendra 
dynasty. 

2. Coedes abandons his earlier hypothesis concerning the mention of 
two kings on face B. Only one king Vi~Qu is named. 

3. The Sailendra king Vi~Qu of Ligor B can be placed between 778 
and 782. 

The apposition of eka in the first half and dvitlya in the second half 
refers to the fact that the Sailendra king had the imperial title rljldhidja 
having conquered his enemies and was resplendent like the sun in the first 
instance and secondtr (dvitlya) by hi~ own might (svaSaltyl) , he, Visnu 
by name, born in the Sailendra family (Sailendra- varhSa - prabhavo, corrected) 
assu~ed his traditional titulature (nigaditafi) of Srimahlrija. Arab navigators 
and traders point out that the king of Zlbag (Java) is a Mahirlja. 

The district of Ligor was the kingdom of Tambralinga (Chinese: 
Tan-ma-ling), a dependency of Srivijaya. It was an important trading centre 
for China (Wheatley 1961:67, 77). The Sailendras must have gone to trade 
with Tambralinga, but exceeded their rights in trying to inscribe their presence 
on Ligor B in the monastic premises. The monks of the monastery and Srivijaya 
officials must have resisted with violence, when they noticed the transgression. 
Till then, four lines had been inscribed, and the whole effort had to be 
abandoned. The Sailendra inscription is in impeccable Sanskrit, written in 
advance, by design, and on imperial orders. It is not an ex tempore composition. 
The abrupt end is an indication of a violent struggle between the protagonists 
of Srivijaya and Sailendra. 

VII. KALASAN INSCRIPTION OF SAKA 700= A. D. 778 

The third evidence of Sailendra presence is the Kalasan inscription dated 
Saka 700=A.D. 778. Its interpretation has been clouded by heavy assumptions. 
Sanskrit is a precisely intlected language and there is a little scope of ambiguity 
in meaning. For easier comprehension, the inscription has been put in prose 
order: 

1. The first stanza does not have political significance. 

2. maharajarh dya./1 paik:apa1Jarh paJJBrhkaralJam lvarjya (this reading is 
doubtful) Sllilendra - rljagurubhis Srfmat tlrl-bhavanarh hi k.lritam. 

3. gurvifjflayl krtajflais tAradevf ~rtl, api tad-bhavanam, 
vinaya-mahlyanai'idarh capy Arya - bhik$ii(lllh bhavanam. 

4. pankura-tavana-tiripa namabhir rlji1alJ ldesa-sast(bhi}J idarh 
tlriibhavana1h l.Aritam api capy arya-bhik$ii(llm. 
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5. Sailendra-varp5a-tilakasya rajiJa/1 rlljye pravardhamllne k[tibhi/1 
Sailendra-rlljagurubhis tarll-bhavanarh k[tam. 

6. Sak.a-nrpa-klIJatitair var~ - 5atai/1 saptabhir maharllja/1 paparhkarB{la/1 
guru-piijartharh tars - bhavanam akarot. 

7. pankura-tavana-tiripa-ddadhyak~n mahapuru~n slk~ipa/1 k[tvll 
kalasanamll gramaf1 sapghaya dattaf1. 

8. Sailendra-varhSll-bhiipair anuparipily-llrya-santatyll rllja~irhhe1J8 sanghava 
bhiiri-dak~ipa iyam atu/11 dattlI. 

9. sad padk.uradibhi/1, san tavllnak-IIdibhi/1, sad tlrfp-lldibhi/1, pattibhis ca 
sadhubhi/1. 

APIC4 

JO. raja~irhha/1 sarvan eva agamina/1 parthivendran bhiiyo bhiiyo yllcate: 
ayarh nara!Jllth sllrnllnya/1 dhannasetu/1, kile-kllle bhavadbhi/1 pAlanlya}J. 

11. ancna nniirajena pupyena pratitya-jat-llrtha-vibhaga-vijiJII}J sarve 
tribhav-opapanna janlI jinaniirn anuslisanajrJa bhavantu. 

12. srirnan kariy1Ina-pa1Jarhkara1Ja/1 bhavi-nrpan bhiiyo bhiiyo vidhivad 
''ihiira-paripiilanartham abhiyacate. 111. 

1. Salutation to goddess Tara. 

2. The royal preceptor (Rajaguru) of the Sailendras having .... 
Maharaja dya/1 PancapalJa Pa1Jarhkara1Ja had the splendid temple of 
Tara built. 

3. By the orders of the preceptor, mindful of right conduct, he 
made (the image) of TarD.devi, also her temple, as well as residences 
for the venerable monks learned in vinaya (discipline) and mahayllna. 

This stanza refers to the Maharaja, and the plural k{tajilair is 
for respect_, pluralis majestatis. k[taj/Ja 'knowing what is right, correct 
in conduct' MBh. 12. 104. 6 (MWJ. This does not refer to the 
preceptor or officials. 

4. The executors of the command of the king designated (namabhir) 
pailkura, tavana and firipa had this abode for Tara constru<..1ed as 
well as those for venerable monks. 

5. As the kingdom of the King, who is the ornament of the Sailendra 
d)nasty, was ever-nourishing, the righteous preceptor of the Sailendra 
King constructed the temple of Tarn.. 

The temple to the Goddess TArA was constructed for the constantly 
developing maritime trade by the Rajaguru of noble condµct. The 
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expanding co~merce was thus blessed by the Goddess. 

6. When seven hundred years of the era of the Saka king had 
elapsed, Maharaja Pai:iarhkarai:ia built the temple of Tara in deference 
to the Guru. 

The word guru - piijartham does not mean 'for the worship 
of (his) preceptors (to the deity)' as rendered by Sarkar, but 'out 
of respect to the Guru. ' 

7. He donated the village named Kalasa to the Sangha, having 
made the village officials pankura, tavana, and tiripa, and other notable 
persons (mahapurufja} witnesses. 

8. In accord with the noble traditions to be observed by kings 
of the Sailendra dynasty, the mighty king (rajasirhha) gave this (iyam) 
ample (bhii.n) donation which is immeasurable. 

Dak{Jina is a technical term and no sacred rite bears fruit unless 
it is consummated by a donation in money or gold. Compare the 
inscription of Mulavarman where a lot of gold (bahusu1'aTTJa) was 
donated to the ofliciants. The cash or gold given by the King was 
beyond measure (a-tu/a) in keeping with the existing economic 
euphoria, as well as to ensure its continuance in the future. 

9. And pankura, tavanaka, tirfpa, along with their followers and 
other pious patis too (gave donations). 

AND FURTHER 

l 0. The mighty King (rajasirhha) entreats all future kings: this 
foundation of Dhanna is the common (property of all) men, 
and should be maintained by you from time to time. 

The word dharmasetu is used in the sense of a pious 
foundation in the inscriptions of the Palas and of other dynasties, 
e.g. in the Monghyr Copperplate of Dcvaplila, IA. 21.254-57 
(Majumdar 1936: 1. 233). In this context dharmasetu also signifies 
the bridge of Dhanna to cross over the ocean of existence'(bhava 
- sagara), as Goddess Tara takes beings across. Tara is from 
the root tar 'carry through or save, pass across or over, cross 
over, sail across '. Tara is so called as she carries across the 
ocean of mundane existence. 

11. May all persons born in the three worlds become proficient in 
the teaching of the Jinas by the merit accruing from this vihara, 
where they gain insight by analysis of the goals (artha) of 
pratitya-jata (= pratitya-samutpada). 
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This stanza refers to the two sambharas : punya-sambhara 
and jnana-sambhara. These are the twofold equipments for those 
destined for Enlightenment. As the San Hyan Kamahayanikan 
19.22 says: ikanan dvaya-sambhara, na naranya jflana-sambhara 
pupya-sambhara Jo.apalJguha dcnta. From the devotion and worship 
of Tari accrues pu.pya/merit, and jfl.f.na/knowledge is attained 
in the vihara which as an academic centre provides insights into 
Buddhist thought. 

Pratftya-j8ta pratltya-~·amutpada "origination by 
dependence of one thing on another, applied to the celebrated 
'chain of causation ', the (usually twelve) steps of which are 
the same as in Pali from avidy8 to (a compound ending in) 
upiiyasa: elaborate analysis, Salistamba-siitra 76.13 ff (valuable 
discussion by La Vall~e Poussin)" (Edgerton l 953:374a). 
Compare pratitya-jll8 dharma imc in Lalita-vistara 340.3 (verse). 
Vibhllga ' scholastic classification '. Compare vibhalJga 
'distribution, classification, explanation, commentary' (Edgerton). 
The text of the pratftya - samutpada - vibhalJga has been found 
engraved on bricks from Nalanda in the late Gupta script (Hirananda 
Sastri 1942:75). This sutra was of paramount importance and 
was studied all over the Buddhist world (ibid. 60). A set of 
eleven gold plates in the Jakarta Museum contains the 
Pratftya-samutpada - siitra (Casparis 1956:2. 47-167). 

12. The illustrious Kariyana Pal)artlkarai:ia solicits future kings over 
and again for the proper maintenance of the vihiira. 

The inscription comprises : 

(i) Salutation on Tara (st. I). 

(ii) The King is inspired by the Rajaguru to set up the image 
of TArA, to construct a temple and a monastery (st.2,3). 

(

0

iii) Otlicials are assigned for the construction (st. 4). 

(iv) The Rlijaguru takes an active role in the construction 
of the Tari-temple (st. 5). 

(v) The King constructs the TAril-temple in deference to the 
Guru (st. 6). 

(vi) Grant of the Kalasa village to the Sangha (st.7). 

(vii) Ample funds donated by the King, officials and dignitaries 
(st. 8,9). 

(viii) The King entreats future kings to maintain the complex, 
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fo.r it serves both faith and learning (st. 10, 11, 12). 

The word Sailendra-Rajaguru in stanzas 2 and 5 raised the 
question as to whether he is the guru of Pai:iarnkarai:ia or of 
another king of the Sailendra dynasty. Stanza 6 is clear beyond 
doubt that Pai:iarhkarai:ia built the TArA-temple in deference to 
the wishes of the Guru, and we come across the same idea 
earlier in stanza 3. In stanza 8 the mighty King follows the 
noble traditions observed by the kings of the Sailendra dynasty. 
The tenor of the whole inscription indicates that Pai:iartikarai:ia 
himself is the Sailendra king. 

The North Indian script termed Pre-Nagari (now called 
Siddham by Damais) has been used in the inscription. Its use 
indicates that the RAjaguru came from the Pala dominions. Contacts 
with the Palas must have been constant. 1-tsing took a ship from 
Kedah and reached Tamralipti in 673 (Takakusu 1896: xxxi) 
The Pala manuscript of the A,\:faj·a/Jasrika PrajiJaparamilA depicts 
a statue of Lord Buddha at Kalasa-vara-pura (Kalasan). The 
Rajaguru was higher than the King being the ecclesiastical head 
and as such the word Sailendra was prefixed to his designation. 

The Mantyasih I (Kedu) charter of Saka 829o:A. D. 907 
(side B, lines 8-9) enumerates eight kings beginning with Sanjaya. 
King Sanjaya is followed by Sri Maharaja Rakai Panal'lkaran who 
is not the Sailendra king of the Kalasan inscription (see below, 
section Xlll). 

VID. KING JITENDRA 

During the years 813, 815, 818 Ho-ling (Java) sent three missions to 
China (Wolters 1967:214, following Damais, DEFEO. 52.1/1964:131-32). 

The Introduction to the Amaramall section (f. 23b) of the Chandal}kirapa 
praises king Jitendra of the Sailendra dynasty as one who inspired the translation 
of the Amaramala into the local language. Krom ( 1924: 203) dates it to 
the eighth century : hana sira ratu pinAka cu<Jamai:ii denin samanta jagatpalaka 
suragapair i,\JalJ praja - rak,\·ape inar~mbha denin vat~k devatli rumak~a praja 
-mai:i<Jala. apayan yoga-dhyiina-j·amadhi-lanna-kusalalJ sira vidagdba ri 
kagavayanin yoga-dhylna-sarnldhi. vidyavadat-ottamalJ sira ta vise~a nin 
mahapuru~a slistrajna ni~!a niran sama1'lkana kotta.manira ndan tah upasama 
ta sira. sadhu jana-priyalJ an uraga ta sira ri sak veh san sadhu-jana. satrU!Jllh 
kulasyantalt.alJ mal'lkana sakveh nikan satru bahyabhyantara yatika sampun 
inaristaknira. 5aikmdranvaya-punga~'alJ sira ta pinakatungani selendrava1hSa. 
jayati ananta-vfralJ-fainahilrifjalJ samal'lkanatisaya sira ta sri.maharaja Jitendra. 
saj1liinira sambah nit\hulun ma1\alani majarakna mahiimaramlilli prakrta. 
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IX. KELURAK INSCRIYllON OF SAKA 704 = A. D. 782 

This inscription (044) is written in Pre-Nlgari as the royal preceptor 
was from Gaudidvipa or Bengal. It records the installation of an image of 
Mai'ljugho~a. and Kirtistambha by King (naravara) Sri-SangrAma-dhanai'ljaya. 
The first stanza of mangalacaraIJB hails four names : 

Lokdvara sugatapad-ak~a 

Bhadrefrara sugatapad - IA~a 

Vifrdvara sugatapad - IA~a 

--S~'ara (perhaps Vagfsvara) sugatapad - ak~ara. 

He has the status of a Sugata/ Buddha, and is immutable I al~a. 

The four lsvaras can be the epithets of Mai'ljugho~. but the possibility of 
their being his four manifestations cannot be ruled out. Bhadra-svar-e5vara-rlja 
Mai'ljugho~ is illustrated in the Pantheon of 360 Icons just after the eight-armed 
Dhannadhlitu-Vlgisvara-Mai\jugho~a (Clark 1937: 2. 262 nos. 151, 152), 
among the thirteen forms of Mai'ljugho~a I Mai'ljusrl The Vi~ve~vara of the 
inscription can be compared with Trailokya-vdyldhi-Ura Mai\jugho~ (ibid. 
263 no. 154). The names Bhadresvara and Vi~vesvara are not found in Mallmann 
1975, Edgerton, or in the Buddhist Sadhanamllls. Sarkar 's note (1971: I. 
4 7n. 24) tries to link the four names with Siva or the Five Tathlgatas, but 
both the suggestions are far-fetched. 

The second stanza is ditlicult to interpret. The word Jokda occurs thrice 
in the stanza and every time with a different denotation. Loke~vara (ends 
ifrara) refers to Amitabha who is a Tathlgata and thus denotes a higher 
rank. LokeSa (ends Isa) refers to Bodhisattvas and has a lesser status. isvara 
and Isa are differentiated semantically. One who {ya/:I) dares to overwhebn 
Lokda (= PadmaplQi Avalokite5vara) who bears Amitlbha, the lord of the 
worlds (Lokesvara) on his forehead, he (= Maftjugho~a) is the master of 
the world (lokeSa) illuminating all the regions, pays homage to that Master 
of the world (Lokesa=Mai\jugho~a). Manjugho~a is the elocutor of vaipulya 
sutras, of Mahayana and thereby he illumines the world. In the Lotus Sutra, 
it is he who understands and resolves the doubts of Maitreya Bodhisattva, 
of monks and nuns, of the laity, and of heavenly beings when the Buddha 
sheds so great a luminous ray repleting the world with splendour. Maitreya 
Bodhisattva questions the why of the universal radiation of a ray from the 
Orpl of Sakyamuni. It is Mai\jusri who alone can and does explain (The 
Threefold Lotus Sutra p. 34-35). Thus while both Mai'ljugho~a and PadmapAQi 
are Bodhisattvas, and Padmapli;ii has a Tathlgata on his forehead, yet it 
is Mai'ljugho~a who is superior to PadmaplQi in that he alone can resolve 
doubts about the !J'addharma which the Buddha preaches, namely, the new 
way of vaipulya-yAna. The prose order of the second stanza is : Amillbham 
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api Jokesvararh mi1rdhifa dharturh JokcJarh (= Padmapl.J.Jim) yo 
dhar~tilsakala-digant-lvabhasanl JokeSllm tam LokeSllm (= MaiJjugho~m) 

pra!11Jmata 11 

The earlier statue of Padmap&.Qi at the Abhayagiri monastery of Sirilhala 
at Ratu Baka must have been a formidable complex. The new Guru from 
Bengal whom the King revered had to create a more imposing monument 
as well .as sanctify a deity more omnipotent than Padmap3.Qi. The Abhayagiri 
monastery at Ratu Baka was a Vaipulya monastery and so also was the 
new complex around Manjugho~ set up by the Guru from Gau<;lidvipa who 
was himself a leading luminary of Vaipulya scholarship. Without mentioning 
the other monastery by name, Kumaragho~ points out that Manjugho~ excels 
Padmapm,i at Abhayagiri and is more powerful in illuminating the path to 
Enlightenment/ Bodhi. For Bodhi the word avabhlsanl has been used on 
purpose : the vaipulya system was an evolution of light cults, it was phototropic, 
beginning with Amitabha 'Infinite Light' (See Lokesh Chandra, Cultural 
Horizons of India 3: I: 139 for a detailed history and analysis of vaipulya, 
phototropism, etc). 

The third stanza is broken in the inscription , and the visible words 
bhayabhftam ai'acara (n) tam saugata-navaratnam may be taken to refer to 
the nine jewels or eminent scholars of Abhayagiri who have panicked away 
f a,'acarantam) in fright (bhayabhfla), vanquished by Kumaragho~ (mamapi). 
Kumiiragho~a was single, and in spite of being nine (nava-ratna), they lost. 

The fourth stanza is a series of epithets of the Sailendra king. 

s8manta-mantri-pati-satk{ta1 -satkrarne1Ja 
dikcak ra-raja-vijay-arjita-vikrame1Jal-ra-vairf -vara-vfril -vimardena 
nityam parilrtha-karu [1}a] vu-me1}8. 

1. Sarkar : samskrta. 

2. Sarkar : extremely doubtful readings. Stutterheim 's hypothesis on the 
basis of these doubtful readings cannot be sustained. Moreover, Bosch, Mus 
and Sarkar (n.27) have refuted his hypothesis. Sarkar translates the first line 
as : "Through the excellent procedure that was devised by the feudatory 
chiefs, ministers and pa tis". It has to be translated afresh: " to celebrate 
the regards shown by fcudatories, ministers, officials ". The word satkrama 
means satkriya ' celebration ' as in ~'ivaha-satkriyl ' the celebration of wedding' 
in Raghuva1Ma. The King celebrated his victories and their consolidation along 
with all concerned, from the highest down to the village onicials, by inviting 
an eminent Guru from distant India. 

The fifth stanza is supposed to contain the name of the Sailendra king: 
Indra. Casparis ( I 9 50: I .102-3) has discussed the views of Bosch, which have 
been followect ·Jy Majumdar (1936:1.151), Sarkar (1971:1.43), and Damais 
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( 1952: 25). Namnl in dharalJfndranamna is not clear, which makes Indra 
as a name uncertain. The next stanza 6 contains the word Indra, after which 
the inscription is broken. It speaks of the Guru who is the ornament of 
vipras versed in the Vaipulya traditions. Vaipulya-vipra-tilakena corresponds 
to Sailendra-varhSIJ-tilakena. Sarkar (n.28) feels that the word vipra is" perhaps 
used here in the sense of a learned priest ", to pun with vaipulya. The 
teacher was a BrahmaQa (vipra) by caste and hence its specific mention. 
Just as the King was of noble descent by virtue of his dynasty (varhSIJ), 
likewise was the Guru born high as a BrlihmaQa (vipra). This becomes clear 
in the seventh stanza which points out that the head of the King was purified 
by the dust of the lotus-feet of the Guru from Gau<;lidvipa. It is an apposition 
to the statement in the fifth stanza that the dust of the feet of the ornament 
of the Sailendra dynasty was saluted by feudatories, ministers and others 
by their heads. The two stanzas are cited in prose order with common elements 
denoted by superscript numbers : 

King : yasya kramarnbu4ja-r1/jal}-pravara-ratna-saroruhad1ai./1 sii' asu 
pra,/amya ~·ampiijyate (tena) mahodayena Saile1ndra -
ni rhSll-tl Jakena. 

Guru : Vaipulya - vi,i ra - tilaJ..-1 ena - Gau{lidvipa -
guru-k.ramlrn4 bu ja-rtT5ja./J-piif -otta7 mililga- atmanl 

Sarkar (n.31) says that "GauQidvipa is a misnomer, because it is not 
an island". Here di'ipa denoted doab, a region between two (dvi) rivers 
(apah), a Mesopotamian area watered by rivers on two sides. 

Stanza 8 states that the image of Mai\jusri was consecrated (sarhsthapita) 
by the Rajaguru. It was radiant (ujjvala) by virtue of its efficaciousness 
(prabhai'a, not pradava). It held a blue lotus, as Padmaplil)i held a lotus 
at the Abhayagiri-vihiira of Ratu Baka. He was an incomparable Sugata whose 
glory spread as an efficacious icon in bestowing the wishes of devotees. The 
purpose of the establishment of the image was the well-being of the people 
(Jok-lrlha). He is called by various names: 

Lokesa (twice in st.2) 

Sarvajna (st.8) general epithet 

Mai\jusri (st.8, 10, 13, 16) 

Mai\jugho~a (st. 9, 11) 

Vajradhrk (st. 15) general epithet. 

Mai\juvlig (st. 15) 

Mai\jurava (st. 18) = Mai\juvAg 
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The names Manjugho~. Maiijuvag and Manjurava, refer here to a specific 
Conn of MaiijusrI kno\vn as Dharmadhlitu VagTsvara Maftjugho~a. He is the 
Supreme Being and all others are immanent in him. He represents the glory 
of innumerable Sugatas ( aprameya-sugata-khyata-llrtti, st.8), he is the protector 
of the world (jagata.fi tratu}J, st. 10), the bestower of riches and glory ( vidhatu/;1 
sriya/;1, st. I 0), Manjugho~a is referred to as Vajradhfk, that is Vajradhara, 
as he was a deity of the Kabajradharan. Being Supreme, all the Devas are 
inherent in Him ( sarva-deva-maya.fi, st. 15), including Brahmll, Vi~l)U and 
Mahesvara. Maiijugho~a was inclusive of the Trinity and thus higher than 
them. Interiorisation has been an important upaya or expedient in the spread 
of Buddhism. 

The words of the ninth stanza are illegible and do not yield even a 
broken text. Setu in the third quarter refers to dhannasetu , a word that 
recurs in stanzas 13 and 19. It means a 'religious foundation'. In the fourth 
quarter it mentions the kirtistambha which is described in stanzas 13 and 
14. The pillar was a joy to behold fdr~!a-rata/1). In stanza 14 it is called 
drsya-ratna 'jewel of a sight '. 

The translation of the tenth stanza by Sarkar is off the mark. He translates : 
"After putting in the glory of the worhl 's protector and creator, whose 
movement is applauded by the three worlds, was this image (of MaiijusrI) 
obtained by me through the kindness of the Guru (?)" Three readings have 
to be corrected : pu!Jyam bhaktita}J for gurum bhaktitam, maffjusriya./1 for 
$Tiyarh. The prose order will be : trailoky - arcita - sarhkramasya, jagata/;1 
tratu}J, sriya/;1 vidhltu}J maifjusriya}J irnilth pratimam bhaktita/;1 lqtva maya yad 
amitarh pu!Jyarh prilptam. It means: the immense virtue (pu!Jya) that I have 
attained by having made fkrti·a) out of pious devotion (bhaktita/1) this image 
of MaiijusrI, whose feet are worshipped by the three worlds, who is the 
protector of the universe, the bestower of glory and riches... Its apodosis 
is lost in the broken part. It refers to the King who had the image done 
(k{tvil), that is, got it sculpted. To become a sacred icon of worship its 
consecration (sthilpana) had also to be performed. 

The next stanza 11 says that this (imarh) image of Manjugho~a was 
duly sanctified (sthapitaviln) by Kumliragho~a in the Saka year 704. The first 
part of his name rellects ManjusrI the eternal youth ( KumarabhOta) and the 
second part is from Maiijugho~a. He came from Gaudi, a part of Bengal. 
He was a Vaipulya-vipra-ti/aka, namely a Bralunai:ia (vipra) by caste and 
learned in the Vaipulya siitras, which is the same as Vetullavll.da in Srnanka. 
Vaipulya is a generic tenn for the pre-tantric and tantric texts. The name 
of the Guru indicates his initiation ( abhi~eka, st. 7) into VligTsvara Maiijugho~. 
Thus the consecration of the image got special sanctity as it was done by 
a Brllhmal)a who was so to say the veritable Divinity Himself. The King 
and his Guru exr .:uted their functions: the King got the statue sculpted and 
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the Guru sanctified it. 

In the seventh month, perhaps from the sanctification of the image, a 
JJrtistambha was erected (st.13). KirtMambha is the Tower of Vk.1ory, an 
Arc de Triomphe. Two famous specimens are the Jain Klrtistambha of the 
twelfth century and Kumbha Rai:ia 's Kirtistambha of 1442-49 at Chittor, 
Mewar (Zimmer, The Art of Indian Asia , I. 268, 2 Pl. 394a,b). The two 
have been described by Zimmer as follows : "The same, almost incredible, 
late style is again evident in the Jaina "pillar of fame" {klrtistambha) at 
Chittor, in Mewar, Northern India (Plate 394b). Its shaft has been transformed 
into a slender, frail but rich, many-storied building, enshrining in its niches 
statues of the Jaina Tirthailkaras, and with a pavilion at the top, which is 
open to all four sides. The pillar shown in Plate 394a-- which is in the 
same city, and some eighty feet high---was built 1442 to 1449 A.D., in 
commemoration of a local victory. The protile is one of graceful e.Jtuberance, 
suggesting utter safety : thus the idea of victory has been eApressed in a 
vel)' gentle and winning way. " The Kirtistambha of Mai'ljusrl described in 
the Kelurak inscription must also have had delicacy of sculpting, so sensitively 
echoed in the phrase drftya-ratna 'jewel of sight', which destroys all the 
six enemies {arii/1} of dissonant emotions beginning with passion I smara 
( smararati - ni,c;iidana, st. 14). Like the Chittor pillars, it must have borne 
the 216 deities of the ma(lt;lala of Mai'ijusri. The Nepalese drawings of 216 
deities of the Dharmadhatu Vagrsvara ma1:u;lala can be seen in the Bulletin 
of the National Museum of Ethnology, Osaka,no. 7 by Yasuhiko Nagano 
and Musashi Tachikawa. The Tibetan representation is reproduced in Raghuvira 
and Lokesh Chandra, A New Tibcto - Mongol Pantheon, Vols. 12, 13, no. 
21, 40. The Klrtistambha · celebrates and sanctifies a victory of Sailendra 
monarch, for perpetuity ( ak~ra in st.I). 

The 13th stanza has been translated by Majumdar (1936: 1.152) as follows: 
"This pillar of glory, an excellent landmark of religion {dharmasetu) , having 
the shape of an image of Mai'ljusrl, is for the prote"'1ion of all creatures." 
Sarkar (1971: f.45) repeats: "This peerless pillar of glory, an excellent bridge 
of religion, having the fonn of the image of Mai'ljusrr, for the protection 
of all beings." Its rendering should be : "This peerless Pillar of Glory, the 
unrivalled {anuttara) religious foundation {dharmasetu) , has been consecrated 
for the protection of all beings, with images of exquisite form. " MaifjusrT 
- pratim-llq1i/J means "which is resplendent {mailju) with the grace {Sri) 
of the forms {aJqtO of the images {pratima) ". The Kirtistambha was situated 
on the eastern side of the temple complex and was adorned in the most 
exquisite manner. An instance of a charmingly sculpted Buddhist pillar is 
the 12th century stone pillar, 6.5 meters high without the podium, in Kunming, 
described in details by Albert Lutz (Der Goldschatzder Drei Pagoden, 
Buddhistische Kunst. des Nanzhao und Dali-Kiinigreichs in Yunnan, China, 
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Zurich 1991, pages 5~-60, with plates 38-45). 

The fourteenth stanza in the translation of Sarkar : "Here inside (lhis 
pillar of glory) are present Buddha, Dhannma and Sarhgha and (lhey) are 
to be seen in this beautiful Jewel (engaged) in destroying the enemy Smara." 
The correct rendering would be: Buddha, Dharma and Sa1ngha should be 
seen (dra,r;favya) comprehended herein ( atra, this stambha), a Jewelline wonder 
fdrsya-ratna), that destroys (ni~iidana) passion (smara) and other enemies 
(arati). The three enemies or poisons are frequent in Buddhist siitras, e.g. 
in the 24th chapter of the Saddharma-pur.u;Jan1t.a-siitra on Avalokitdvara (ed. 
Dutt, p. 290) or Tib. dug g.wm (see Keith Dowrnan, Masters olMahamudra: 
songs and histories of the eighty-four Siddhas, New York, State University 
of New York Press, 1985: 426). 

The three poisons (Tib. dug g.r;um) are "the three primary dissonant 
emotions: attachment, hatred/ aversion and delusion (as to the true nature 
of reality). Amongst the dissonant emotions these three are considered the 
most fundamental and deeply rooted in the minds of all ordinary sentient 
beings. Together with pride, mundane ambition or envy and wrong views, 
they constitute the category of mental factors known as 'the six root dissonant 
emotions'" (Coleman 1993: 398). They are the six enemies or ~'11<;/-ripus 

of Old Javanese. 

Sarkar (n.36) interprets: "I consider that Smara and Arali form a case 
in apposition. cf. also Bosch, TBG.68.21 n. l. By Smara we have obviously 
to understand Mara of the Buddhist mythology." The inscription refers to 
the Triratna: Buddha, Dhanna and Sa1ngha, and in consonance with them 
the Pillar destroys the three sins. As we have said earlier, our Manjusri 
complex supersedes its rival the Padmapai:ii sanctuary al Ratu Baka. Padmapiil)i 
Avalokitdvara removes the three sins, as said in the Lotus Sulra; but in 
the case of Mai\jusrr il is the kirti!>·tambha which stands at the entrance 
of his temple that destroys the three evils. Herein lies· the superiority of 
Manjusri over Padmaplil}i. 

The 15th stanza in the translation of Sarkar runs: "He, the wielder of 
Vajra, the auspicious one, is Brahma, Vi~i:iu and Mahcsvara; he is full of 
all gods and is praised as Mai\juvak." To translate it again: "He, the auspicious 
Vajradhara, he the Brahmli, Vi~i:iu and Mahdvara, he the Lord (svami) 
comprehending all the de,'as or Hindu gods, is hymned as Mai\ ju\ ale" Vajradhrk 
refers to Malljugho~a in the Vajrayana context, in his elaboration of the 
yoga-tantras, wherein his Dharmadhiitu-vagisvara mai:i<Jala comprises a 
surprisingly large number of 219 deities, induding the four Tathagatas, their 
consorts, four guardians of the gates, eight u~IJ~sas, twelve bhiimis in the 
east, twelve piirarnitiis in the south, twelve \'B.~itas in the west, twelve dharalJ[s 
in the north, four pratisariwits, sixteen bodhisalt\'as, ten J.:rodha deities, eight 
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dikpaJas, fifteen Hindu gods beginning with Brahml, Vi~l)u, Mahdvara, nine 
planets, eight kings each of nagas, asuras, yal.~s, twenty-eight nal.~tras, 

etc. (Ni~pan11ayogavali, lntrod. 60-66, text 54-65). The word sarva-deva is 
thus really significant, as an effort has been made to include all the Hindu 
deities. The word deva in the mal)ifala refers to Hindu deities. 

Sarkar translates the sixteenth stanza as: "This Mai\jusri (-image) is present 
here to protect his own region (and also) to preserve carefully(?) the properties 
of others, (thus) increasing the welfare and prosperity of both (?)." The 
prose order will be : Ayarh MaiJjusrfs tasya pravarasya deSllsya pariiih ral.siiih 
kurvan atrlste "this Mai\jusri is here providing protection to this excellent 
region (dda) ", so that this temenos endures for long. 

Sarkar translates the nineteenth stanza as: "I request all future kings 
with excellent conduct befitting their character .... that by you this (incomparable 
and) auspicious bridge of religion (in the form otl Bhrtkumli.ra (Mai\jusri) 
be protected." It is the usual entreaty to all future kings to maintain 
(paripalaniyalJ) this religious foundation (dharmasetu) which is the incomparable 
Kumlra (Mai\jugho~a) who holds (bhrt) a .... word broken. The Bhrtkumli.ra 
of Sarkar has to be corrected. 

Sarkar translates to the twentieth stanza as: "The illustrious 
Sangramadhanai\jaya, the great king who has obtained a preceptor through 
ordination .... this construction is his .... ". It may be altered to: "It is the 
construction of Sri~sal'lgrama-dhanai\jaya, the noble person (naravara) who 
has found the Guru by his sarh!>·kara " or noble deeds perfonned in prior 
incarnations. The last sentence unambiguously attributes the construction to 
Sangrama-dhanalijaya, who is undoubtedly the King. Casparis (1950: l.102) 
discusses the views of Bosch regarding the name of the King. The supposed 
name Indra in st.5 is not clear in the stampage of the inscription. 

Pott ( 1966: 120) says: "that an image of Manjusri was erected by a 
prince Indra (vannan) of the Sailendra dynasty with the rather obscure 
infonnation that ·the Buddha, Dhanna, and Sangha are concealed in it. The 
representatives of this triratna together form the Garbhadhatu." Garbhadhatu 
is a late Japanese tenn coined on the analogy of Vajradhatu. It cannot be 
used outside the context of Japanese Manlrayana. It refers to the ma!Jifa/a 
of Vairocana in the Mahavairocana - bhisambodhi - siitra. Garbhadhli.tll has 
noting to do with Mai\jugho~a. Mai\jugho~a is Dhannadhatu. 

X. CANDI SEVU AND BARABUDUR 

The Sailendras had regular contacts with Indian seaports. Chinese pilgrims 
sailed in the reverse direction from Srivijaya to Java, to embark for India, 
because Java had more regular sailings to India than Srivijaya. A fragment 
of an inscription from the ruins of Candi Sevu bears the words: tiruranu. 
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It is Tamil: tiru = ~ri, aqd r81Juvam 'army'. It may refer to King Samaratul'lga 
who reigned in A. D. 812-832 (Casparis 1950:1.201). 

The word Bara - budur is the Tamil pudur 'new settlement or town' 
(Lokesh Chandra 1980:14) and Bara is vihara (vahara > vaara > vara > 
bara). The Barabudur is in the village Bumisegoro (Skt. sagarabhiinul which 
alludes to it as the settlement of people beyond the seas, i.e., India. A lead-bronze 
inscription discovered on the plain west of the Barabudur refers to a locus 
on a hill of the southern region ( dak~ipHpathasya parvvatasthale, Boechari 
Preliminary report on some archaeological finds around the Barabudur temple, 
cydostyled paper 1976). In Sanskrit Dak~ii;iapatha = South India. The central 
image of the Buddhist vihara at Nagapanii:iam was made of solid gold. The 
Vai~i,ava saint Alvar Tirumangai wanted to renovate the Ranganitha temple 
of Srirangam. He hit upon the idea of robbing the Buddhist Vihlra at 
Nagapanii;iam of its Buddha image of solid gold. In this project, an old Vai~i;iava 
lady residing at Nigapanii:iam informed him: "The sthapati who made this 
golden image and the ''imana under which it is enshrined lives at present 
in Dvipinlara." This statement was enough to send Tirumangai lo Dvipintara 
where he had no great difficulty in identifying the house of the celebrated 
artist and architect and gelling him, by a ruse, to surrender the secret of 
the construction of the vimana, which enabled the Alvar to enter the temple 
stealthily and remove the golden image according to plan (Ramachandran 
1954: 15). The word pa.t!ilJam itself denotes a settlement of sambaras, i.e., 
those who paid allegiance to Buddhist monks and were rich maritime merchants. 
The aforesaid event attests nourishing communications between India and 
Java in the eighth century. It is likely that the sthapati participated in or 
supervised the planning of the Barabudur. 

XI. INSCRIPTION OF SRi KAHULUNNAN OF SAKA 764=A.D. 841 

This inscription has no proper name nor does it refer lo the Sailendras. 
It has been associated with the Barabudur by Casparis on the basis of place 
names mentioned as villages attached to the kamiilani bhiimi sambhlra (Casparis 
1.86). The meaning of karniilan is 'temple' and it does not refer to a building 
symbolising the origin of a royal dynasty. Bhiimi sambhlra means 'a town 
of sambhara, or rich Buddhist merchants' (for details see Lokesh Chandra 
1980: 20). The use of ca instead of Sa in the first line of the inscription 
in canai.~cara,'ara betrays a common Tamil phenomenon, where 5ani is cani. 

There were several Buddhist foundations in the area around Barabudur, 
and we cannot be sure of the temenos ref erred to in this inscription. 

Sri Kahulunnan has been rendered as 'Her Majesty the Queen' by Casparis 
(19.50:1.91, 83-861 Zoctmulder (Old Javanese - English Dictionary 1.650) 
finds the meaning problematic,- In the Udyogararva 120.25 Yudhi~Jhira speaking 
to Kr~i:ia refers to Kunli as Sri Kahulunan. Sri Kahulunnan (also spelt - nan), 
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though a personage of royal family judging by the title Sri, is not a sovereign 
(Damais 1952:29 n.6). Casparis (1950:1.83-86) gives a detailed excursus 
on the word. Sn is a technical tenn to denote the ruling family. Hulu means 
'head of, chief of (Zoetmuklcr). The two together connote the senionnost 
living member of the royalty, the Queen Mother, as its head, after the passing 
away of the father of the King. To this day a Rlijarnatii plays an important 
role in the affairs of her fonncr 'Indian' state. 

XU. INSCRIP'TION OF KARANTENAH OF SAKA 746= A. D. 814 

1913 Brandes, OJO. 5 (Saka 769 =A. D. 847) 

1913 Juynboll, OJ0.233 (Saka 710 =A. D. 788) 

1930 Goris TBG.70.100 n.5 ( Saka 710 = A. D. 788) 

1950 Casparis I. 38-41, 105-07 (Saka 746 =A. D. 824) 

1952 Damais, DEFEO. 46.27 n.6 ( Saka 7(4) 6 = A. D. 824) 

1971 Sarkar 1.64 - (follows Casparis) 

Script: Agrees with the Darabudur script (Casparis 1950 :1:203). 

The first stanza of mangalacara(la refers to ullunga - saiJaj·tha- suro, 
who is the central deity of the Sumeru-like temple complex. In the 
Ni,\panna-yogiiva/i all the ma(l<fa/as are on a kii.tiigiira atop the Sumeru mountain, 
as per the norm in Vajraylina. The Sailcndras followed Vajrayana and hence 
the siira or main deity must have been in a temple on a high hill or on 
an artificially created hillock, as of the Darabudur. The deity is seated in 
the vajraparyanka posture (maha-vajraparyanka-baddhalJ) Sarkar ( 1.73 n.15) 
has misunderstood: "The use of the word l'ajriisana, leaves the stamp of 
Mahayana Buddhism, it states further that vajrasana is uttunga - Sllilastha 
i.e., located on a lofty hill. The phrase 'lofty hill' is obviously a synon)m 
for Sailcndra. The ullunga - saila i.e., Sailendra therefore supported the 
vajriisana. " The. word ullunga - saila is not a synonym of Sailendra. 

The expression atula in the second stanza alludes to the tradition of 
i'aipulya or more correctly l'aitulya (from vi-tu/a 'incomparable'). The third 
quarter has akhila-bhai'a-vyadhi-bhai$Jljyam agram, 'prime medicine for all 
the ills of sarhsifra '. This compound has a bearing on the interpretation of 
ghananiitha in st. I I. The fourth line should read: saddharmarh yuktacitta/I 
(not yukt1l pra(lamati. Sarkar translates: "the right thinking (yuk.ti) people 
pay homage." The context indicates that the King "pays homage to the noble 
Dhanna with a devoted (yukta) mind". 

The third stanza speaks of "the world overwhebncd by endless suffering 
of hundreds of births", and his devotion (bhal.ti). The third quarter is uncertain 
and deserves to be re-read. Sarkar says the king "equal on earth- to Yama 
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(in justice)", (raj8 lale da¢.adhara-lula). He is the source of the two sambharas 
(jiJana-s. and pu!Jya-.'i) that lead to Enlightenment and Nirvfu:la. 

Sarkar translates the fourth stanza as: "By all the exalted Sugatas together 
with their sons ... the queller of enemies ... (bearing) young (love) for all troubled 
creatures, and supreme love for the doings of Buddha." It has to be corrected 
to : "All the glorious Sugatas, with their acolytes, who have vanquished 
their enemies ... (broken) compassion towards grieved beings and steadfast faith 
in the ways of Buddhas." (karu1}4m alha dufilhile$U sattve$U, vuddha - carile$U 
garfyasiiJ ca sraddham). 

The fifth stanza in Sarkar is: "He rendered devotion ..... surpassed the 
multitude of virtues, he obtained his greatness from the hiding rulers of men, 
(an ornament of the ) Sailendra dynasty." The general tenor is that he surpassed 
the multitude {ga!Ja) of highly (agra) virtuous people {gu!Javad), and attained 
an eminence from the multitude of other advanced (viriiifha) kings. vigiiifha 
'hidden, concealed' can be changed to virii<;lha 'ascended, matured, advanced'. 
ga!JAI (ablative) 'from the multitude', mah#ya from mahi$11 'great, powerful, 
buffalo', like pullgava (purh 'man', gava 'bull') 'a hero, eminent person, 
chief,' go-lama (go 'cow' with the superlative suffix lama) or its derivative 
patronymic gau-lama. 

The eighth stanza says that King Samaratul'lga, the great support (adharo 
mahiyan), had a very darling daughter who constructed a jinAlaya in this 
village. Sarkar (n.16) changes the name of the King to Samarottul'lga, for 
no reason. She was endowed with the qualities {gu!Ja) and virtues (sOa) 
of the King, yet not without feminine grace, compassionate, unattached (to 
worldly ways), was devoted to higher pursuits (st.9). She, known as 
Pramodavardhani steals loveliness from the moon, gait from the swan, voice 
from the ka/avinka (st. IO). 

The 11th stanza is the most important in the entire inscription. It has 
been misunderstood and a lot of interpretation has been imagined on wrong 
premises. Sarkar translates : "In the Saka year passing with the (six) savours, 
four seas and seven mountains (i.e., in the year 746), in the month of Jye~\ha 
(or A~a<Jha), on the last day of the dark fortnight, on the day tun lai, umanis, 
on Thursday, he installed in a temple, according to the Purlil)as, (the image 
oil the illustrious Ghananlitha (the lord of clouds i.e., Indra) with other worthy 
of worship." The stanza is in pure kavya style at its classical perfection 
with phrases like aindryarh yantyam, arya-sahitarn and prati~!hipat. Aindri 
is the name of the lunar mansion Jye~\hli in Varlihamihira's Brhal-sarhhita 
(MW). Aindrya1h yantyam means 'during the Jye~\hli mansion'. ~·I (so Casparis) 
has to be read sa, that is Pramodavardhani. sucau is supplied and we should 
not base any interpretation on it. KA:'l.tha with a verb expresses excellence 
or superiority, PliQini 8.1.67-68. (MW): so the best date (tithi) was chosen 
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for the consecration of the two statues. This date had to be specially auspicious, 
and needs to be verified for its astrological significance. The phrase purBIJld 
gu {rau) - pie. pie is praple. Instead of purlIJld , we expect the name 
of a place. For sanctity Gurus were invited from India, e.g. from Gau<;IIdvipa, 
or Gurjara. gurau praple 'when the Guru had arrived' from ... in India. 

Sri Ghananatha has been equated with Indra. The word is not found 
in the dictionaries of MW, Edgerton, and Zoetmulder. It is not given as 
a synonym of Indra in the AmarakoSll. Yet, Casparis (1950:139) suggests 
that Ghananatha "" Indra, who is the Sailendra King Indra in the Kelurak 
inscription. According to him (p.204) Indra died around A. D. 812, and 
the present inscription refers to his deification. The reading of the Kelurak 
ins<..Tiption where the word 'Indra' occurs is not certain, and Casparis himself 
has proposed dhara(lirhdharelJa instead of dhara(lindranamna. Casparis, at 
times, leans heavily on dubious readings, emendations, or on synonymy. The 
compound arya-5·ahitam has been rendered as 'and others worthy of worship' 
(Sarkar following Casparis 1.46). It holds the key to the meaning of this 
stanza in sardiilanlrifjila, the most elaborate metre in the inscription. It has 
a bearing on the intent and content of the inscription as a whole. Arya 
here means 'father-in-law'. In Sanskrit dramas, a wife designates her husband 
as arya-pulra 'son of the noble I father-in -law'. Ghananatha refers to her 
lord {niitha) or husband who has gone to the clouds, skies or heaven. Departed 
persons are spoken of in the Copperplates of Mantyasih I as 'rushing through 
the H.asa-patha or ways of the firmament' (/a(lfjapnyan pakasapatha in line 
7, la(lfjapan yiin paka.<-apatha in line 9). The day of this inscription is the 
11th date of the dark half of the c:aitra month, tun lai, umanis, Saturday, 
the lunar mansion piln'ahhiidrapada, the deity ajapada, and conjunction of 
Indra ( caitra-masa, tithi eJ..iida.~i, k~·(la-pak~, tu.u., sa. 1'ara, piirvabhadrapadl 
naJ..,\'Blra, ajapada devatii, Indra yoga). The Indra yoga in both the inscriptions 
calls for a study of its auspiciousness and ritual context. Princess 
PriimodavardhanI had the portrait statues of her husband and his father 
consecrated by, a Guru who had specially come from .... , most probably from 
India. The sombre and solemn tone of the event is evident from an epithet 
of the main deity who is the prime panacea for all ills of sa1hsara 
(aJ..hila-bha1·a-1yiidhi-bhaitiajyam agram,st.2). He· is supreme compassion 
(J..arul}yam agram) in this world afllicted by the infinite sufferings of hundreds 
of births (jagati gati-.<-at-anantadulJkha~abhibhiitc, st.3). He bestows his 
compassion on anlicted beings ( J..aru(lam atha du!Jkhitc~·u sattve~·u, st. 4). 
The king was a great support (adhiiro mahiyiin, st. 8) for his dear daughter. 
The daughter was full of compassion {karul}atmika) and engaged in bhakli 
(st.9). The Princess was overwhelmed by the grief of the demise of her 
husband, became attached to Dhanna, and sought solace by erecting a stilpa, 
a temple and a monastery as an entreaty to the Supreme Buddha for his 
grace and compassion. Even her father, King Samaratunga, who had vanquished 
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so many kings, had tQ console himself by being pure in mind, by discrimination, 
and by accepting the inevitable, inscrutable sarhsara (bhava-to~-vivikta-dtta..fJ, 
st. 7). 

The Princess constructed (i) a jinalaya stiipa, (ii) a temple, and (iii) 

a monastery in memoriam. She had a jinalaya constructed in the village, 
perhaps where her husband was born. In Nepal, jinalaya is a special type 
of stiipa, with four Buddhas in the four directions, e.g. the Kvathu Bahal 
has the Sri Dhannadhatu jinalaya caitya (illustrated in Hemaraj Sak.ya, Caityayl 
tha/Jgu Almakatha, 1993, p. 83, Pl. 24). The Jinas could also be in niches 
(ala ya, from which is derived the Hindi word Ill for niche). For a full-scale 
memorial temple, a Guru had been invited from India, and in the interval 
she had such a temple (mandira) built, and the portrait images were sanctified 
in it on the arrival of the Guru. Thereafter other structures were constructed 
with lofty spires towering into the skies, like the peaks of mountains, and 
hence veritable mountains (bhiibhrt) themselves. The word bhiibhrt means 
both king and mountain. Casparis and Sarkar take it as a king, but a king 
is not intended here. In the first stanza the central deity of the main temple 
is tenned utludga-sai/astha-.~iiro 'the Hero on the high mountain'. The peripheral 
temples of the Candi Loro Jongran are supposed to correspond to the ca.krai'8la 
mountains, and the eight temples in the inner court to the eight pinnacles 
of the Manasa mountain. This popular conception has been cited here to 
show that the spires of temples were considered cosmological mountains. 
A word about vcdim udcti. The spires of the temple arise from an elevated 
platfonn or \'edi. The square base, and accentuated niches can be seen all 
over Java e.g. in Candi Puntadeva on the Dieng Plateau (Kempers 1959 
: Pl. 26,27). The Cambodian Phimean akas (= lkasa - vimana) built in the 
last quarter of the tenth century has a very high base, and a tower covered 
with gold once stood at its top. Such a splendid structure, towering like 
a mountain, a splendour to behold (manojifa) was inhabited both by aged 
monks f'TddhailJ} steeped in wisdom, as well as by young monks (tarwJailJ) 
of noble deeds (sukrtya instead of j·ak(tya). Krtya or Pali kicca means 'duty, 
obligation, service, ceremony, perfonnance'. The young monks perfonned 
incumbent duties, services and rites. The Princess venerated her father-in-law 
by providing for the old monks and paid due deference to her husband by 
making arrangements for young monks to carry on the monastic duties. 

The prose order of the 1 2th stanza is : 

rllhor bhiya dharilryarh sapadi j·ampatitam 
lac ca indubirnba-saka/a - pratimam ''ihhiiti/ atha tasy lnupiirvam 
vrddhais suk(tya-taru(lair U$ilarh man<y"fflun 
bhiibhrt vcdirn udeti. 

The first half refers to the image to her late husband (Ghananiilha) that 
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shines like the moon by its life-like resemblance to his handsome appearance. 
The temple arises on a raised base in regular succession like the mountain 
ranges, in all magnificence, and vibrant with life, both young and old, filling 
it with noble deeds. 

The 13th stanza has been translated by Sarkar as : "With the merit 
that he acquired by building the temple of Jina which is given the name 
beautiful Ve1Juvana (bamboo - forest), may he (the king) attain Sugatahood 
ten-fold (?)". The sacred complex was named Vel)uvana, after the first arama 
bestowed on the Buddha by Bimbisiira. Buddha stayed here when he first 
visited Rajagrha and it was during this stay that Sariputra and Maudgalyayana 
joined the order. It was a very peaceful place. Various sutras were preached 
here. The Princess must have given this name out of deep piety and glorious 
hopes. She says : whatever merit I have acquired by constructing this glorious 
temple of Jinas named Vel)uvana, thereby may the world (jagat for dasad) 
attain Sugatapada (Buddhahood) which is extremely difficult to obtain, 
supermost, and beyond perception. I have (maya) provided (yuklafll) for 
the monks ( Tatsuta = Jinasuta) so that the world can attain (Jabheya) 
Buddhahood immediately. The construction of the ji11a/11ya caitya and the 
temple for statues is pu(lya-sambhifra. It can be complete only by the spread 
of knowledge through the academic activities of monks in a monastery. This 
is jiliina - sambhilra. Enlightenment is possible only by the two sambhlras. 
The Princess provided both and she explicitly states that she had arranged 
the monastery for Buddhist monks who could teach sentient beings so th.11 

they attain Buddhahood (saugatam padam) in the shortest time (tiirl}am c111J 

The Sanskrit portion ends with the ,;ihilra being termed thl' aggregation of 
the virtues of the Sugata (sugata - gu(la - gal}a/1). 

Three important historical hypotheses have been derh ~d form this 
inscription by Casparis: 

Ghananatha = Indra (Casparis I. 139-140, Sarkar 1.74 n.19) 

Samaratunga = SamaragravTra (Casparis 1. 187, Sarkar 1.74 n.16) 

Balaputradeva is the •younger' son of Samaratunga (Casparis 1.133, Sarkar 
1.74 n.17) 

As elucidated above, Ghananatha does not refer to Indra, and no conclusions 
can be drawn, Ilhubhfl is not 'king', but mountain. The structure created 
by Casparis around Indra needs to be changed. 

Sarkar says that King Samaratunga "has sometimes been identified with 
SamaragravTra, the son of the king of Yavabhumi referred to in the Nalanda 
charter" ( 1.74 n.16). In the Nalanda charter the Sailendra King of Java is 
named Vira-vairi-mathana, whose son was SamaragravTra who had a son named 
Balaputradeva from queen Tara, the daughter of Vannasetu (not Dhannasetu). 
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XU. NALANDA COPP~LATE OF DEVAPALA, 39TH REGNAL YEAR 

1923-24 Hirananda Sastri, The Nalanda Copperplate of Devapaladeva, 
El. 17 .310 - 26. 

1925 Bosch, TBG. 65-509-88. 

1942 Hirananda Sastri 1942:92-102. 

The Nalanda Copperplate gives the following infonnation about the kings 
of Java. The gre.at king of YavabhUmi, named Vira-vairi-mathana was an 
.ornament of thi.: Sailendra dynasty. He had a valiant son, Samaragravira. The 
queen of Samarigravira was Tar!, the daugher of Sri Vannasetu, a king 
of the Lunar Dynasty. Their son Sri Balaputra deva had a monastery constructed 
in Nalanda. The relevant portions of the original inscription are : 

lines 37-38 Suva (r(l(IB}-di'ip-ldhipa-ma(hl) rlja-srf-va (IM) Japutra-devena 
diita.ka-rnull.hena vayarh vijiJapitafl yathl mayl Srf-Nalandaylrh 
i'ihiirafl Uritas. 

line 52-53 Sailendra-varhSll-ti/aJ.-o Yava-bhiimipa/afl Srf-i'fra
''airi-mathan-lnugat - abhidhana}J 

line 55-56 ta5y-abha,'at ... ... siinur ... Samaragravlra}J. 

line 59 rijfla}J soma-11.ul-anvayasya mahata}J Sri-Dharmaseto}J sutl 
ta.\J·-abhiid avanibhujo' gramah#i, Tiir - C\'B Tar-ahvayl 

lines 60-61 18.\J·an tasya - Srf- Vilaputro, bhavat. 

The word 'Suvan)advipa' has been understood specifically as Sumatra 
and Balaputra has been taken to be the king of Sumatra. In the Katha-sarit-sagara 
the capital of Suvan)advipa was Kalasapura, which can be identified with 
Kalasan, as demonstrated earlier. Thus Suvall)advipa would be Java in this 
inscription. Alberuni ( c.A.D. 1030) says that "the eastern islands in this 
ocean are the islands of Zabaj called by the Hindus Suvall)advipa .. .' (Sachau 
1.2 to, 2.106). Wolters (1967:63) opines that after Vespasian cut off supplies 
of Roman bullion to India, a search for gold became-an important motive 
for the Indian explorations in Southeast Asia. Suvall)abhUmi and Suvall)advipa 
are general expressions for wealthy regions. 

The date of the Nalanda inscription is the 39th regnal year of Devapala. 
The years of his reign have been computed by different scholars as follows: 

regnal years 39th year 
R.C. Majumdar 810-849 849 
D.C. Dhattacharyya 800-839 839 
R.D.Banerji 809-849 848 
A.M.Chowdhury 821-861 860 
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820-860 
812-850 

859 
851 

(Susan L. Huntington, The Pala-Sena Schools of Sculpture, Leiden 1984: 
32-38, also see Casparis 1956:2.297). 

Brandes (OJO.IV) read Sarnarottunga and this is impossible paleographically 
(Damais 1952:27). So the name in earlier works has to be corre<..1ed to 
'Samaratunga,' read by Casparis and confinned by Darnais from its estarnpage 
113 at Jakarta and its photograph at Leiden. Krom has identified Samaragravira 
with Samaratunga of the Karant!nah Inscription and Casparis ( 1950: l: 110) 
says that Balaputra was reigning in Sumatra. Sarkar (1971: I. 74 n.17) points 
out : "De Casparis has postulated (op.cit., p.133) that Sarnarottunga had 
one daughter called Pramodavarddhani, as stated in the presen~ record, and 
one son called Balaputradeva, who has been mentioned in the Nalanda charter. 
This, of course, depends upon the identity of Sarnarottunga with Samaragravira. 
In case they are identical, Pramodavarddhani would appear to be the eldest 
issue of the king and Balaputradeva (the Hon. young prince), her younger 
brother, possibly through a junior queen." Balaputra 'young prince' does 
not mean ' the younger brother of...'. The idea expressed by bifla is a handsome, 
young person, e.g. in the name of Kani~ka (the youngest), or Nana Phadnavis 
( m"ina = Hindi nanhii 'the small one'), a term of tender endeannent. Putra 
means a 'prince', and to it we can compare the very common Balinese 
name Oka 'child'. The name Balaputra has nothing to do with his being 
the second or youngest child of his parents. 

It has been taken for granted, and beyond doubt, that Balaputra was 
the king in Sumatra. Casparis, who has built up an elaborate concatenation 
of historic events on this basis, confesses that "one important detail is left 
unexplained, viz. the problem why and how a son of the Javanese Sailendra 
king Samaratunga could become a king in Sumatra; we know, however, that 
this happened." (2.258). This interpretation is due to the equation Suvan,advipa 
= Sumatra. How did Balaputra go to Sumatra ? The seventh stanza of the 
OJ. metrical inscription of 856 mentions Balaputra at the end. Casparis 2.293 
connects stray elements, arisen out of doubtful readings, into a connected 
narrative: 

7a : He was a Saiva in contrast to the queen, the spouse of the hero; 

7b : exactly a year was the time of the ... ; 

7c : stones (heaped up) by hundreds ... (place ofl refuge; 

7d: killing as fast as (?) the wind (he attacked) Balaputra. 

Casparis projects the dubious as historic events : "By combining the 
above interpretations it may be concluded that Balaputra, presumably after 
a defeat in the open country, retired to a place (this seems to be implied 
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in ungsyan ) which: could be transformed into a stronghold by means of 
defence works built up with hundreds of stones. However, before having 
succeeded in establishing an almost unconquerable position he was attacked 
and defeated by Kumbhayoni, who was as swift as the wind and wiped him 
off from there. Presumably, Ba.laputra was not killed in battle, but being 
chased from his strong positions he managed to escape to Sumatra, where 
he became a king of Srivijaya in a manner still completely unknown." 

The translation of the first quarter of the stanza needs to be emended 
to: He was Mahe8vara and the consort (patnf) of this hero {Siira) was isvarl 
The royal couple were the veritable divine couple of Uma-Mahdvara. Vatunn 
has been translated as vatu 'stone, rock' by Casparis. Vatun means 'to 
weed out'. The reading un~yan "is not beyond doubt" in the words of 
Casparis himself (2.312 n.7). The word unsyan meaning '(place otl refuge' 
is crucial to the hypothesis that Balaputra had retired to a place that could 
become a stronghold of defence. The word unsyan itself is uncertain, a 
weakhold, how can we make it a stronghold of an argument. We cannot 
rule out the possibility that both the King and Queen, supervised for a long 
year, hundreds of persons who weeded out or cleared the site on the mountain 
for a Siva temple, which was an extensive complex sprawling over a vast 
area. 

The fourth quarter is again not apparent. A \'ali m''arJ '(on a) level with, 
as fast as'. A1'ali= B\'a/uy is 'to come bad, return' (Zoetmulder). A tentative 
interpretation can be: finally (hanta = anta) they returned with Balaputra. 
The mother of Bii.laputra was the daughter of Vannasetu of the great Lunar 
Dynasty (soma-lwl-anvaya~ya mahatafl}, like Tara and her name too was 
Tara. The Nalanda inscription compares Balaputra to Skanda, the son of Siva 
and Uma (SJ.:ando ... Sambhor Umiiyiimfra). There are other Saiva comparisons 
too in the Nalanda inscription whkh point to reverent respect for Lord Siva 
in the mind of Ba.laputra. The thesis of Casparis posits a conllict between 
the Sivaites and Buddhists which is not borne out, and on the contrary confuted 
and refuted by the Nalanda Charter. Even the Saiva inscriptions of the Ratubaka 
plateau and the OJ metrical inscription dated A. D. 856 (nos.X and XI is 
Casparis 2) seem to indicate amicable relations between Kumbhayoni and 
Balaputra. The third Sanskrit inscription from Ratubaka regarding the setting 
up of a Haralit'lga by Kalaso<lbhava, that is Kumbhayoni Rakai Valail'l, clearly 
says that the King was born in the Lunar Dynasty (himaJ.:antifJ ... tadam'ayat 
prasuto 'yam ''ara - ~'iistra-J..aliim'italJ raraja manuja-¥c~thalJ J..a/afodbhava 
sarhjflitafl, Casparis 2.277). The mother of Balaputra should have come from 
thi~· Lunar Dynasty and hence cordial tics between the two royal houses. 
The Ratubaka plateau was the counterpart of Srisailam in India which was 
a major centre of Mahayana as well as had Mallikarjuna Jyotir-linga, one 
of the twelve Jyotirli1\gas of the Saivas. The setting up of a Sivalil'lga at 



92 LOKESll CHANDRA 

a Saiva sanctuary, alongside the sprawling Abhayagiri-vihara at Ratubaka, was 
in tune with the Javanese spirit of syncretism as well as in keeping with 
the traditions of Sri~ailam, whence the Sailendras should have originated. 
Sriparvata, a centre of Buddhist learning, is today the Buddhist site of 
Nagarjunakm:u;la with ruins of 5·tapas and monasteries. The Sataviihana King 
had a monastery constructed on Sriparvata for Nagarjuna in the first century. 
After the Sataviihanas, the lk~vaku kings changed the capital from Amaravati 
to Nagarjunakol)<,la under the name Vijayapura (or puri). It is described in 
the chapter on pilgrimage in the Vanaparva 85.11 of the Mahabharata. The 
Epic says that those who go to Sriparvata and offer worship to Sankara 
get the same reward as from an asvamedha sacrifice. In keeping with the 
Epic tradition, Kin~ Kumbhaja/Kumbhayoni, the Victor of Valainga, paid 
obeisance to Lord Sa1\kara by the consecration of a Linga. 

Tii.rii, the mother of Balaputra and his father Samaragravira are compared 
to divine couples: Paulomi and Suradhipa (=Indra), Priti and Sailkalpayoni 
(=Kiimadeva), Sailasuta (=Parvali) and Manmatharipu (= Siva), Lak~mi and 
Murari (= Vi~l)u). King Bii.laputra himself is likened to: 

Kamadevavijayi (~Buddha), the son of Suddhodana Skanda, the son of Sambhu 
from Uma. 

The comparison of his parents with Sailasuta (=Parvati) and Siva, and 
of himself as their son Skanda is a clear indication of the explicit reverence 
of King Balaputra towards Saivism, and that too from his own inscription. 

The family of the mother of Balaputra is called Somakulanvaya in the 
Nalanda inscription. The Sanskrit Inscription from Ratubaka Xe says that 
Kumbhayoni was born in the Lunar Dynasty (himakanli/J tadanvayal prasiitafl). 
So the two major dynasties in Java were the Sailendra- va1nsa and Soma-kula. 
It would be better to replace the word 'Sai\jaya-vrunsa' by 'Soma-kula.' 
King Kumbhayoni of the Soma-kula emphasises the divine origin of his dynasty, 
which originated from the Moon that has descended from immaculate sky. 

The stabilisation of the power of Soma-kula was ensured by homage 
to the lotus-feet of Lord Hara ("' Siva), which radiate royal splendour. As 
pointed out by Casparis there is no tenn on which the accusatives depend. 
The namaiJ of the first stanza has been imagined to fill the lacuna. 

The second stanza reads : 

Da;'8i'adana - Bapa - Piirlha-pramukha-madhukara-alul - abhinandakarfm 
Hara -pada-pankaja-rajalJ - kapik-avodan - mahal/ak~-mim// 

Casparis ( 1956:2.278) has translated it as : "(Pay homage to) the Great 
Lak~mi, who gives unequalled pleasure to (the heroes) with the ten-headed 
(Raval)a), Ba1Ja and Arjuna, (adoring her lotus-feet like) honey-making (bees), 
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at their head, and frolJl whose body the granules of pollen of the lotus-feet 
of Hara trickle down ·like drops of water (do from the body of those who 
have just taken a bath)." 

It would be better lo translate it. as follows : 

"(Glory) to the great {maha) resplendence {Jak.~mi) that is radiated 
{8\'odan) by the dust (pollen) of the lotus - feet of Hara (= Siva). that has 
given unequalled joy to Dasavadana (=Rlvai:ia), Biil)a, Partha (= Arjuna) and 
others {pr8mukha-adi) who like bees resort to the lotus - feet of her Lord." 
As the bees {madhukara) resort to lotus-feet of the Lord. "As the bees 
{rnadhukar8) resort to the lotus trickling {avodan) with honey {madhu) , 

so have the prominent heroes of the past resorted to the feet of Lord Siva 
to seek ever-increasing royal splendour." The translation "Great Lak~mi" 
by Casparis is not possible as Lak~mi, the goddess is never associated with 
Siva. Here it refers only to royal style and splendour, to the good fortune 
and glory of a sovereign ( riljyalak~mi in Sanskrit). which is sustained by 
devotion. In the inscription, the divine origin of the Lunar dynasty is from 
the Moon that rests in the matted locks of Siva, and the stabilisation of 
power is assured by constant devotion to his lotus-feel. Both the regimens 
of power, its utpatti and !>'thiti, are the grace of Lord Siva. In popular Indian 
parlance, it is a nakha-sikha approach, from top to toe, that is the whole 
being of Lord Siva hallows the fortunes of the King. The moon on his topknot 
and his radiance of his toe-nails bestow their grace of the King, as he bows 
in reverence and his hair black like the bees touch the lotus-feet of the 
Lord. 

Royal dignity has been expressed by the following words in the three 
inscriptions: 

Xa. atha K_rttfra ... 8.'iO vara-c.:aralJanguli!>· sada .... mal}i-kanti-sobhinirh 
purarc.:itarh sriyarh VO dadatU. 

Xb. tryambakasya cara1Ja-yuga-vidhcya-srimatf1h siira-Jak$mfm 

asrayadhvam. 

Xe. Hara-pada-par'lkaja-ra jalJ-kafJik-avodan mahiilak,.,mirh. 

Casparis has translated sriyam 'prosperity (or: the royal dignity)' in Xa, 
siira - /ak,wnf, 'Heroic Lak~mi' in Xb, and mahil-lak~mi 'Great Lak~rni' in 
Xe. He has taken Lak~mi as the Goddess, who is the consort of Vi~QU. 
In all the three inscriptions it is royal power, prosperity and dignity. This 
changes the translations of the inscriptions (which we shall take up later.) 
For instance: 

vikac.:a-kamala-bhasrnt-tantra-mala-sariipam 
J:8ma-J·ata-J·ati ··andr-aifrarya-miirtt-i~!a-diltrim/ 
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carapa-yuga-nidheya-srimatfrh sura-Jak~-mirh 
tribhU\'ana-hita-datulJ Tryambakasy asrayadhvam 11211 

Casparis (2.275) translates it: 

"Taketh thou refuge with the Heroic Lak~mi, whose beauty is equal 
to the garlands of .......... (?) brilliant with fully open red lotuses, who grants 
the wishes of him whose appearance is (marked) by the domination of the 
moon of the ascetics subdued by Ya.ma, and who bears Majesty necessarily 
hidden in the juncture of her legs, - (the Heroic Lak~mi) of the Three -
Eyed (Siva), who grants welfare to the three worlds." 

It should be translated : 

"Take refuge in the splendour (lak$mf) of the valiant (siira), which is 
radiant like the pencil (mala) of rays (arhsu for tantra) shining forth from 
blossomed lotuses (i.e., lotus -feet of Siva), which are the givers of all wishes 
embodied as sovereignty emerging from the Moon (on the head oO the Yati 
(ascetic yogin of Siva) who is self-controlled (yata) by yamas (and niyamas 
of yoga) and full of majesty stemming from the pair of feel of Tryambaka 
("' Siva) who grants welfare to the three worlds." Royal power and splendour 
emanates from the radiance of the feet of Siva, which have to be and are 
invoked by the King. The interpretations of Casparis have lo be reviewed 
in the tradition of Sanskrit ka,yas, of which they are an integral part. The 
translation of carapa-yuga-\'idheya-srimatfrh (notnidheya) as 'hidden in the 
juncture of her legs' was uncertain to Casparis (p.275 n.137). Later he 
conjectures in note 140 "probably an Uma-Mahdvara-murti of the llillgana 
type". It simply means that the glory can be obtained by appropriate devotion 
fl'idheya cf. vidhi) to the pair of feet of Lord Siva. We have undertaken 
this rather long detour to show that the readings of the inscriptions, their 
translations and interpretation need re-consideration. 

An important step in the endeavour to ensure stabilisation of the state, 
was the construction of a vast complex of Sivalaya in the holy mountain 
of Ratubaka. As already shown above, the co-operation of Balaputra was 
forthcoming and the model was Sriparvata hallowed by both Buddhist and 
Saiva structures. A conflict situation is not warranted by epigraphical evidence. 

xm. THE SOMA-KULA 

The Sailendra-va1n8a and the Soma-kula were contemporary dynasties, 
with matrimonial alliances. The Sailendras co-operated with them in the 
construction of Saiva foundations. The Soma-kula commences with Sannl 
or Sannaha, the father of Sa11jaya. Sannaha means 'armour mail, a coat 
of mail ' and it is like the name Yarman which has the same meaning. The 
final ha of Sannaha has coalesced in pronunciation and the name has also 

I 
been spelt Sanna. 
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Sri maharAja Rakai Panal'lkaran is enumerated among eight deceased kings 
in the Copperplates of Mantyasih I (Kedu) of King Ba1itul'I, dated Saka 829 
"' A. D. 907. The inscription reads : 

rahyanta rumuhun. ri m<;lan. ri poh pitu. 

I. rakai matarAm sail ratu Sai\jaya (732) 
I 

2. Sri mahArAja Panankaran (ca. 750) 
3. " .. Panul'lgalan (ca.770) 
4. " .. .. Varak (ca. 790) 
5. " .. .. Garut'l (829 or 839) 
6. .. Pikatan or Kumbhayoni (842-856, Casparis 

1956: 2.289 -90) 
7. .. .. Kayuval'li or Lokapiila (856-882, Casparis 

1956:2.288) 
8. .. Vatu -humalal'I (886) 
9. " Vatu-kura dyiih (907) 

Dhannodaya Mahasambhu 

The first eight kings were deified and may have been intended to act 
as the powerful Eight Dikpiilas, who are gods like Indra, isana, Varui:ia, etc. 
They were rahyanta 'deified ancestors' (Zoetmulder) for protection of the 
crucial places (OJO 48/943 vo. 25: manraJ.:~ ka<fatvan rahyadta i Mi!{lan). 

Certain royal personages have tripartite names, e.g. Sri Mahll.raja Rakai 
Watukura Dyah Balitul'I Sri Dhannodaya Mahasambhu. The Rakai part can 
ref er to the assignment of a territory to the child prince, as e.g. the Duke 
Battenburg was assigned a regal title as Lord Mountbatten of Bunna. DyAh 
can be the name given to the Crown Prince or Yuvaraja on his attaining 
eligibility. Yu,'a means 'young' a11d djah also means 'young man or woman 
of gentle birth· (Zoetmulder). On coronation he became Sri Dharmodaya 
Mahiisambhu. Compare the Cambodian ceremonies of coronation and rites 
preliminary thereto. 

Naerssen (194 7: 251) in his paper 'The Sailendra Interregnum' says 
that 'the princes of Sai\jaya 's dynasty had little authority at the time'. He 
goes on : "There was no question of one mighty central Javanese kingdom, 
unless it were under the hegemony of the Sailendras. As appears from the 
charters several autonomous heads of the district must have ruled then by 
the side of "princes" of Sai\jaya 's dynasty, whose authority was completely 
thrown into the shade by the Sailendra princes. The waning of the Sailendra 
authority in Central Java was attended with a greater activity of the Sai\jaya 
dynasty" (p.252). 

Naerssen has established that with Sanjaya a dynasty had emerged, and 
he himself '..wd founded a Siva-lil'lga in Saka 654=A.D. 732 (Cailgal Stone 
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Ins.) and his father was Sanna or Sannaha. The PanaJ\karan of the Mantyasih 
Copperplates cannot be identical with the Rakai Pal)ankaraQa of the Kalasan 
Stone Inscription. The first Panankaran would have been active around A. 
D. 750, while the second is dated in 778. There is a gap of one generation. 
Three charters of Pikatan are known and in one of them he calls himseU' 
ratu . Rakai Kayuvani or Lokapala has the epithet of Mahariija, and he 
initiated agrarian measures to bring prosperity. Lokapiila does not refer to 
the four guardians of the cardinal directions, but it is identical with the commonly 
used proper name Narendra. Only one charter has come down to us from 
the reign of Vatuhumalan, dated A. D. 886, where he is called haji 'Lord'. 

The following situations emerge from the aforesaid facts: 

(i) There was a dynasty which went back to Sai"\jaya, and whose great 
king was Balitun. Whether Balitun came from East Java or shifted there remains 
a question. 

(ii) Sn Mahiiriija Rakai Panankaran of the Mantyasih Copperplates is earlier 
than the one of the Kafasan Inscription, and the two are different persons. 
The successors and I or descendants of Sai"\jaya were a dynasty in their 
own right, separate from the Sailendras. 

(iii) In Java, there were a number of states and no single dynasty whose 
writ ran all over Central Java. The possibility of the whole of Java being 
under a single authority has to be ruled out due to the lack of efficient 
communications in ancient times, which are a must for effective control. The 
ground realities are reflected in "charters from other men in power, nay 
from other 'princes' during his (of King Vatuhumalan) time" (Naerssen 194 7: 
252). 

(iv) The assumption of Vogel (1919:634) that "·We have got to do here 
with a Javanese potentate who politically was dependent upon the ruler of 
Srivijaya" has bedevilled Javanese history. Though cautious, Naerssen states: 
"From this it appears firstly that for the Javanese the Sailendra dynasty was 
a foreign one, whereas Sai"\jaya 's was the legitimate one, and secondly that 
the latter has continued to live on, also during the Sailendra interregnum, 
be it entirely in the background. " The idea of foreign sovereignty and the 
presence of national rulers stems from the political realities of the time when 
Vogel wrote, that is A. D. 1919. The unconscious of Dutch rule cast its 
shadows and Sumatran suzerainty over Javanese rulers was sunnised. The 
Sailendras were assigned to Sumatra and the successors of Sai"\jaya to Java. 
This naturally provoked Poerbatjaraka, but in the state of knowledge at his 
time it was not possible to present a clear and coherent pk.1ure. The political 
conditions existing in . Indonesia in 1956 when Casparis wrote the second 
volume of his Prasasti Indonesia with the help and facilities provided by 
the Ministry of Education of the Republic of Indonesia, the Sailendras had 
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to retreat to Sumatra after heavy fighting and defeat, like th~ armed struggle 
of Indonesia against foreign rule. 

(v) There was no "Sailendra period" in Java, and Naerssen (p.249) 
is right in prefacing it with the adjective "so-called". Besides the Sailendras, 
was the dynasty beginning with Sanjaya, and other kingdoms too may have. 
flourished. 

(vi) Rakai Pikatan has been equated with Kumbhayoni, who belonged 
to the Lunar Dynasty. The mother of the Sailendra King Balaputra, Tara 
by name, was from the Soma-kulinvaya (Nalanda Ins.). The Soma-kula and 
Sailendra-vamsa had matrimonial ties, and they co-operated in their religious 
foundations. 

·(vii) Sacred foundations were constructed in holy places even in the territory 
of another king. Installation of a Linga or the building of a vihara did not 
ipso facto imply that the place of its location belonged to the donor. For 
example, kings of several Indian states built temples at the holy city of Mathura, 
without any claim to territorial rights. Like the Ganga-Yamuna Doab, the 
Kedu plain was bounded by the rivers Opak and Praga, and the second 
river Praga was joined by the River Serayu. The situation is similar to Prayaga 
(mod. Allahabad) which is the confluence of Ganga, Yamuna and the now 
lost Sarasvati. Regions between two rivers, the mesopotamian areas, were 
important cultural centres in ancient times. 

XIV.BHiJJAYOTrUNGADEVA 

Early or middle of the ninth century 

Bhujay - ottungadeva 

Casparis 1956 :2. 175-206 

The Candi Plaosan Inscription in Pre-Nagari mentions a royal name 
Bhujay-ottungadeva. He may be a Sailendra king as their abhi~eka names 
have the element tunga or uttunga (Casparis 2.180 n.25). This name is not 
known from any other source. Casparis, who has read this inscription, writes 
"the transcribed portion of this line seems sufficiently certain" (2.192n.69). 
The Buddha temple (jinamandira) constructed by him was regularly worshipped 
by persons from the Gurjara country (st.14): 

satata-gurjara-dcSll-samagatais 
sugata-bhalai-bhilra-pra!Jalais "'-I 

(line broken) 

"""' - tkriyate jinamandiram 11 

The approximate date of the inscription is " the first half or the middle 
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of the ninth century A. D." (2.189). 

XV. MARAVUAYOITUNGAVARMAN (c.A.D. 1008) 

In 1003 King SrI-Cu<,lamai:ii-vanna-deva sent two envoys to China and 
informed the Emperor that a Buddhist sanctuary had been erected to pray 
for his long life. 

In 1008 Sri - MAravijaya sent three envoys to the Sung Emperor of 
China with tribute (Majumdar 1936:1.169). 

The Great Leiden Charter issued by Cola king Rajendra I (1014-44) 
describes the King of Srivi~aya, whose sovereignty extended as far as Kati.ha, 
as a descendant of the Sailendra dynasty (EI.22.229, 282). The King is referred 
to as: 

(I) Sailcndra-varhSll-sambhiitena SrfvituJy-adhipatina Ka.tah-adhipatyam 
atanvata .... (Sanskrit portion, lines 80-81 ). 

(2-3) Ka!iih - adhipati (ibid., lines 90,100). 

(4) Ki<jaratt - araiyalJ (Tamil portion, line 6). 

(5-6) Ka<jifratt-araiyan (ibid., lines 13,200). 

The Sailendra King of Srivi~aya had extended his kingdom as far as 
Ka!aha (var. Ka<,lara, Ki<,lara) or Kedah in Malaysia. 

The Sanskrit inscription reads Sailcndra-varhSa-sambhiitena 
Srf1'i, .. ay-iidh1j1atina Ka!iih - iidhipatyam atanvata .... Cii/iimal}ivarmmalJafi putrel}a 
srf - Miira1'iJayottUJigarnrmma{Jif !J'Va-pitur nnamna nirmmapitam adhan1qita 
- Kanakagiri - samunnati - vibhavam atiramaJJfyan Ciifamal}ivarmma-vihiiram 
adhivasatc Buddhiiya "Rajaraja gave, in the twenty - first year of his universal 
sovereignty, to the Buddha residing in the surpassingly beautiful Cu!amal)ivanna 
- vihara, of (.wch) high loftiness fas had) belittled the Kanakagiri (i.e., Meru), 
which had been built in the name of his father, by the glorious 
Maravijayottul'lgavannman, who, by the greatness of his wisdom, had conquered 
the teacher of the gods, who was the sun to the lotus-forest, viz. the learned 
men, who was the Kalpa-tree to supplicants, who was born in the Sailendra 
family, who was the lord of the Srivi~aya (country), who was conducting 
the rule of Ka!aha, (and) who was the son of Cu!amal)ivannman that had 
mastered all statecraft at NagapaHii:iam, delightful (on account oO many a 
temple, rest-house, watershed, and pleasure garden and brilliant with arrays 
of various kinds of mansions, (situated) in the division called Pananakurra 
(included) in the big group of districts named K~hatriyasikhamai:ii-va!ana<;lu, 
which was the forehead-mark of the whole earth." (EI. 22.257). 

The construction of the vihara at Nagapanii:iwn was started by 
Ciic,lii.Jnal)ivarman (as we know from the Tamil) and completed by his son 
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Miravijayottul'lgavannan in the twenty-first regnal year of Rajendra Cola. The 
Sailendras had been a naval power and their fleet had raided the coast of 
Annwn as far as Tonkin. The Yang Tikuh ins'-Tiption of lndravannan I of 
Cwnpa, dated Saka 721= A.O. 799 refers to naval raids by forces coming 
in ships from Java. The destruction of the Saiva sanctuary by the Javanese 
navy, indicates that they should be the Buddhist Sailendras. The adventure 
and might of the Javanese navy is clear. The names of Sailendra kings, like 
Vira-vairi-mathana, Swnaratul'lga, Swnaragravira bespeak of their perceptions 
of power and daring. It is only in the eleventh century that the Sailendras 
extended their dominion as far as Kedah, though paleographic evidence points 
to the Sailendras being restricted to the Kedu plains. Did they annex Srivijaya? 
The identity of the two names Sr;vi~ya and Srivijaya cannot be taken for 
~ranted, as Maravijayootut'lgavannan is called Srivi~ay-adhipati 'ruler of 
Srivi~aya' only once, and in five other cases he is simply ref erred to as 
king of Ka!iha. Srivi~ya can refer to "The Prosperous (Sri) kingdom (vi~aya)" 
of the Sailendras. The Ratnaparik~i of Buddhadatta speaks of their capital 
as a market for precious jewels. A Sanskrit scholar of the learning of the 
writer of the Charter could not confuse the words v~saya and vijaya. 

XVI. CONCLUSION 

1. Suvan:iadvipa is a general tenn and denotes several places in SE Asia. 
It refers to aftluent golden lands and not a Gold-land of gold-rush. 

2. Srivijaya and Sailendras are separate political entities. 

3. Srivijaya is Sumatra, and its rulers migrated from Vijayapuri, earlier 
than the Sailendras. They followed the Miila-sarvastiviida fonn of 
Buddhism. 

4. Sailendras ruled in Central Java and migrated from Srisailam around 
the middle of the sixth century. They were adherents of Vajrayana, 
whose centre was Srisailam, also known as Sriparvata and Vajraparvata. 

5. Java of the Sailendras is referred to as Ho-ling by the Chinese. 

6. Sailendras dominated the economy of Java by their advantageous 
geographical position of access to China and to India. Other Javanese 
kingdoms, like that of Mataram, could not compete with them. They 
had a regular merchant marine, so much so that Chinese pilgrims 
travelled in the reverse direction, from Sumatra to Java, to board 
ships to India. Sailendra vessels must have had regular schedules of 
sailing to India. 

1. The mercantile marine gave the Sailendras a powerful navy recorded 
in the inscriptions of Campa. 

8. The Sailendras were at the height of prosperity, which enabled them 
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to construct great monuments like the Sevu, Barabudur, Mendut, etc. 
They also patronised the rise of a national literature, e.g. the OJ. 
version of the Amaramala as a repertoire of vocabulary for poets. 
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CHRONOLOGICAL f"OOTHOLDS Of' THE SAILENDRAS 

A. D. 

606-47 

640,648,660 

664 

674 

752 

767 

784 

787 

KalaS;ipura in Har!ja 's hymn 

Missions from Ho-ling to China 

llui-ning worked with Jnanabhadra 

Mission from Ho-ling to China 

Bhanu 

Invasion of Champa b)' Ho-ling, Chinese annals (Maj.1.157) 

Ins. of King Sat)'avarman (Maj .. 1.158) 

Ins. of Indravarman I (Maj.1.158) 
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768, 769, 770 

775-82 

778 

782 

792 

802 - 69 

813, 815, 818 

824 

860 

851 

903 

907 

935 

ca.950 

ca. 1030 

1003 

1005 

1008 

LOKESll CHANDRA 

Missions from Ho-ling to China 

Vii;Qu (Dharmatunga), Ligor Ins. (Maj. l.149) 

Pai:iankarai:ia. Kalasan Ins. (Maj. l. l 50) 

Indra (?), Kelurak Ins. (Sangrama - dhanailjaya) (Maj. l .15 l) 

Died c. 812 

Saka 714 Dharmatungadeva, Ratubaka Ins. (Casparis 

1950:1.lOl, Artibus Asiae 1961: 24. 241 - 48) 

Jayavarman of Cambodia (Maj. 157) Sri-Vira-vairi-mathana 

(grandfather of Ba.Japutradeva in the Nalanda Ins.) 

Three missions of Ho-ling to China 
Samaratul'lga and his daughter PramodavardhanI (Kayumwul'lan 
Ins., Maj. l.60) 

Samaragra -vira +Tara, daughter of Varmasetu (parents of 

Ba.Japu tra) 

Ba.Japutradeva, Nalanda Ins. (Maj. l. l 52) 

Sulayman, revised by Hasan in ca. 916 (Maj. l.l 56, l 60) 

lbn Rostah (Maj. l.l 6 l) 

Ishak bin Imran (Maj.l.161) 

King Sii:ic;lok founded the Jayamerta monastery at Alljuk 

(Fontcin 1990:23 l) 

lbn Serapion (Maj. l.161) 

Alberuni (Java is Suvan:iadvipa) (Maj. l .164) 

Sri-Cuc;lamai:iivarman sent two envoys to China 

Maravijayottul'lgavarman constructed a monastery at 

Nagapanii:iam 

Maravijayottul'lgavarman sent three embassies to China. 



CONCEPT OF THE GODDF.SS SAKTI 

EXPOUNDED IN THE LALITOPAlrnY ANA 

JA YA OIF.MBURKAR 

1. Saktism describes the Goddess Sakti as the Supreme Goddess, the 
Mother of the Universe, the MUla-Prakrti, all-pervading Sakti or Power. Even 
the gods are described to rush to Her as their saviour. Treatises dealing 
with Goddess Sakti bring out various manifestations of the Goddess Sakti. 

2. The LalitopaJ.:hyana in the Uttarakhar:u;Ja of the BrahmBIJfla Purl.(18 
(Br. P.) narrates how the Goddess Lalita accompanied by other Sakti goddesses 
who were Her various manifestations, fought with the demon Bhai:icJa, the 
enemy of the gods, and killed him. The Lalitopiil.hyana is narrated to the 
sage Agastya by Hayagriva, an incarnation of Vi~i:iu. In course of his narration, 
Hayagriva described a number of manifestations of the Sakti Goddess Lalita. 
These manifcstaions of the Goddess formed Her anny, when She fought 
with the demon BhaQ<;la. 

3. This paper proposes to elucidate the concept of Sakti, expounded 
in the Lalitopiil.hyana in the light of these manifestations. 

• 4. The myth about Bhai:ic>a describes how in the course of Her fight 
with the demon, a number of goddesses who were Her emanations, manifested 
from Her. They are .... 

• 5. An Army - A Manifestation of the Goddess Saldi : When Lalita 
started marching against the demon, from Her goad is said to have emerged 
the goddess Sampatkan. 1 This goddess has been described as being attended 
upon by many crores of elephants, horses, chariots2 and infantry. From this 
description of the goddess Sampatkari, it appears that the army consisting 
of four limbs, viz., elephants, cavalry, chariots and infantry, has been 
metaphorically represented as the goddess Sampatkan. Thus an army here 
is looked upon as a manifestation of the Sakti Goddess Lalita. The word 
'Sampat ' in the name Sarnpatkari means property or resources, and an army 
forms a part of the resources of a state. Besides an army is one of the 
constituents of the power of a state. Therefore, an army here has been looked 
upon as a manifestation of the God<l~ss Lalita. 

• 6. Cavalry - A Manifestation of the Goddess Saldi : Another goddess 
is said to have emerged from the noose of the Goddess Lalita. She is described 
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as marching with great speed and mounted on a horse, and accompanied 
by an army of horses.·1 This goddess appears to be a symbol of cavalry, 
which forms a part of the power of a state. Thus, cavalry is here a manifestation 
of the Goddess Lalita. · 

7. Commander or the Army - A Manirestation or the Goddess S3kti: 
The Goddess Srldal)danatha is another manifestation of the Goddess Sakti.4 

The word 'da(l<)a ' means an anny and DatJ<;laniitha represents a female 
commander of Lalita 's anny, i. e., the commander of the army is described 
here as a manifestation of the Goddess Sakti. 

8. Navy - A Manirestation or the Goddess S3kti : 'Pot ram ' means 
a ship. Herc a ship symbolises navy and the goddess Potri1.1I appears to be 
a personification of navy.5 Navy fonns an important constituent of the power 
of a 'i'i}ig~m ': hence in the form of the goddess Potri1,1 has been described 
a manifestation of the Goddess Lalita. The gods were afraid that the goddess 
Potri1,1 might burn the universe with her anger or she might divide the earth 
into two by the strokes of a pcstle,6 or she might perturb the oceans with 
the strokes of a plough. 7 

9. Different Details or War - Personified: The Goddess Lalita is praised 
by many names. They arc (I) Sa1ikcta, (2) Samayesvarl, ()) Samayasa1iketa, 
(4) Varahl, (.S) Vartan, (6) Mahasena, (7) Ajna, (8) Cakrcsvarl, (9) Arighnl, 
ctc. 11 The meanings of these names indicate that these names refer to many 
goddesses who arc personifications of different details pertaining to war, e.g. 
'SmiJ..cta' means a convention, and the goddess 'Sa1iketa' can be a 
personification of the convention to be followd in a war. 'Samaya' means 
an agreement and the goddess 'Samayesvari'6 is the goddess who has power 
to enter into an agreement with the enemy. The goddess 'Samayasa1iketa' 
appears to be a pcrsonilication of a convention to be observed "hile entering 
into an agreement. Viiriihi means 'budclhi' or intellect or talent, skill in 
diplomacy or a strntcgy, etc. and the goddess 'VarahT' can be said to be 
a pcrsonilied form of skill, or talent, wisdom, etc. in diplomacy. Goddess 
'VartiilT · is a news-bearer or a messenger. Goddess 'Mahasena' S)1nbolises 
a huge army. Goddess 'Aji\a' is obviously a personification of the commands 
or orders issued in a war. Goddess 'Cakrdvari' can be said to be a 
personification of a military array. 'Arighnl' is a dcst!oyer of the enemy. 
It will be seen hctc that the epithets of these goddesses refer to various 
activities in a war. All of them can be said ~o have power to bring about 
the victory of a 'i'i}igi;w ', and hence probably they have been looked upon 
as forms of the Goddess Sakti. 

IO. Act or Consultations - A •·orm or the Goddess: The goddess 
'Mantranatha' or 'Mantranayikil' is obviously a goddess who can be said to 
be a personification of the act of consultations, discussion about war.Q The 
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other epithets of the god<icss Mantranatha are Mantrini, Sacivdi, PradhaiidI' 0
. 

These epithets corroborate that she is a goddess who is a personilication 
of the act of deliberations or consultations on war, i.e., an act of consultation 
is looked upon as a forrn of Sakti. 

l 1. Siddhis (supernatural powers) - Manifestations of the Goddess 
Sakti : Ten 'Siddhi' goddesses (Siddhidcvyal:t) have been mentioned. 11 They 
arc' AI,ima,' (supernatural power of becoming as small as an atom), 'Mahi.ma' 
(power of increasing size at will), 'Laghima' (power of assuming excessive 
lightness at will), 'Garima' (power of becoming heavy at will), 'Isita' 
(superiority), 'Vasita' (power of subduing others to one's own will), 'Praptil:t' 
(power of obtaining anything at will), 'Priikamya · (freedom at will), 'Mukti' 
(liberation), 'Sarvakama' (power of fulfilling everything or power of performing 
cvcrything). 11 

12. 'Siddhis' arc the well-known supernatural powers obtained by_ 
the 'Siddhas' or 'Yogis'. These supernatural powers have been personified 
here and described as goddesses. It will be noted here that normally 'Siddhis' 
arc said to be eight, but here ten 'Siddhis' have been mentioned. 

I 3. Powers of the Male Gods - Manifestations of the Goddess Sakti: 
The powers of the male gods, viz. Brahma, Mahdvara, Kumara, Vi~1,u, Varaha, 
Mahcndra, CamuQcJdvara and Narayana have been personified and described 
as Brahmi, Mahdvari, Kaumari, Vai~1,avi, Varahi,. Mahcndri, OmuQcJa and 
Mahalak~mi rcspcctivcly. 1 

·l These goddesses arc manifestations of the Goddess 
sakti. 

• 14. Mudras - Manifestations of the Goddess Sakti: 'Afudras' arc 
particular positions of hands and palms, practised in devotion or religious 
worship. According to the Gherar:u)a Sarilhita - ID. 4, by knowing the Mudras 
one attains all success, i. c., .\ludriis arc powers; and according to the passage 
in the Kular1111lii''atiira, viz., rnoc.:ayanti grahiidibhyo papaugham drth'ayanti ca 
mocanam driirn!Jarn yasmiit mudrif sastrc,'tU \'BTIJila 14 

- a 'Mudra • relieves 
a person from the malevolent inlluencc of planets and destroys sins. This 
shows that Mudra~· arc some powers and, therefore, the Lalitopal.hyana looks 
upon them as 'Devis' (rnudra dc,yalJ) 15 • For different fonns of worship 
and for different Yogic pursuits, different Mudras have been prescribed. The 
Br. P. II. 19. 11, 13-15 mention ten Mudra goddesses. They arc - ( 1) 

Sarvasa1'1k~obhi1'i mudra (2) Sarvavidravini mudra (3) Sarvakar~a1Jakrn mudra 
(4) Sarvavasai1kari mudra (5) Sarvonmadana mudra (6) Sarvamaha1'1kusa mudra 
(7) Sarvakhccari mudra (8) Sarvabija mudra (9) Sarvayoni mudra ( 10) 
Trikha1,cJika mudra. The names of these .\ludrii.'t arc expressive of certain 
acts which result when these .\fudriis arc performed; c. g. the performance 
the Sa1ik,wbhi11i mudra can bring about excitement or agitation in all, 
San-a,'idrii1'i{1i mudrii can make all run away; San'al.ar,.,a1Jakrn11wdra can 
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attract all; Sarvavasallkarf can subdue all; Sarvonmadanamudra can cause 
intoxication to all; Sarvamahanl.usa can goad all. By performing Sarvalhecari 
mudra one is not affected by thirst, hunger, laziness, 16 etc. Bijamudra enables 
one to attain all success. By performing San'ayoni mudra, one is never polluted 
by sins. Tri!.haIJfiika mudra is employed in invoking the Goddess. 

15. The LalitopaJ.:hyana states that the Siddhi goddesses, the eight 
Sak.ti goddesses, viz. Brahmi, Mahesvari, Kaumiiri, Vai~i:iavi, VarahI, Mahendri, 
Cwmmda, Mahalak~mi, and the Mudra goddesses are manifest powers 
(praka.tasaktay~) .18 

16. Digits of the Moon - Manifestations of Saldi : 

Sixteen digits of the moon have also been described as Sak.ti goddesses. 19 

They are: (I) Kamakar~ai:iika: kala, (2) BuddhyaJ.:ar~al)ika kala, (3) 
Ahankiirakar~ai:iikii kala, (4) Sabdakar~ai:iikii kala, (5) Spar8akar~ai:iika kala, 
(6) Rupakar~ai:iika kala, (7) Rasakar~ai,ika kala, (8) Gandhakan;ai:iika kalii, 
(9) Cittakarsai,ika kala, (IO) Dhairyakar~ai,ika kala, (I 1) Smrtyakar~ai,ika kala, 
(12) Namiikar~ai:iika kala, (D) Bijakar~ai,ikii kala, (14) Atmakar~ai,ikii kaUi, 
(I 5) Amrtiikar~ai,ika kala, (I 6 I Sarirakar~ii,ikii kala. 20 

These sixteen goddesses in the form of sixteen digits of the moon have 
been described as secret powers.21 The moon is believed to influence the 
human body with her rays. The inner faculties of a man, viz, his buddhi 
i. e., power of reasoning, 'Sabda 'i. e., his sound perception, etc. are influenced 
by the digits of the moon. But the digits influence the faculties, i. e., the 
inner world or the inner mechanism of perception imperceptibly or secretly;22 

that is why probably they have been described as 'guptaJ.:hya ' (i. e., they 
are called secret powers). 'Prall.a/a 'viz., 'Siddhi Dei'ls ', 'Brahml ', 'Mahesvarf' 
and other powers of the male gods, and the 'Mudra Devis ' are concerned 
with the external manifest world, and, therefore probably, they have been 
described as 'Praka.ta Sa! tis '. 2

•
1 

• 17. Orders of the G9ddess Lalita - Sakti goddess : Twelve different 
orders of the Goddess Lalita have been personified and described as AjrJa 
Sall.tis. 24 They are - (I) Sarvavidra:vii:ii - this goddess appears to be a 
personilication of the order of LaliUi to make all (i.e., enemy) run away; 
(2) Sarvakar~ai,ikii - a personification of the order to attract or drag all; 
( 3) Sarvasa1\k~obhiQi - a personification of the order to cause excitement 
in all; (4) Sarvalhadinikii - a personification of the order to give delight to 
all; (5) Sarvasarhmohini - goddess who is a personification of the order to 
delude all; ( 6 I Sarvastambhanasaktika - personal fonn of an order to paralyse 
or stop all the activity (of the enemy); (7) Sarvajrmbhai:iasakti - goddess 
who is a personification of the order to make all yawn i. e., to make all 
lazy, drowsy, etc; ~8) Sarvonmadanasaktika - personal fonn of an order to 
cause intoxication to a11;25 (9) Sarvarthasadhikasakti - personal form of an 
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order to achieve ever.ything; (IO) Sarvasarnpattipurai:iI - goddess who is a 
personification of the order to store all the resources of a battle;26 

( 11) 
SarvamantrarnayI Sakti - a goddess whose job it is to hold consultations 
with all concerned with battle;27 

( 12) Sarvadvandvak~ayaJ\karl - personification 
of the order to bring about the end of all dualities or differences.28 

• 18. These twelve Sakti goddesses have been referred to as Aji\a Saktis 
of the Goddess Lalita; all these orders have power in them to affect the 
enemy adversely, and that is why, it appears, they have been treated as 
Sakti goddesses. 

• 19. Attributes - Saldi Goddesses : Various attributes of a Supreme 
Deity or Supreme Goddess have been pcrsonilied and presented as various 
Sakti goddesses: e. g. Sarvasiddhiprada, (giver of all success); Sar
vasarnpatprada (giver of all prosperity); Sarvapriyankarl (conferrer of everything 
that is dear [to Her votary]); Sarvamal'lgalakariQi (bestowcr of everything that 
is auspicious); Sarvakamaprada (giver of that everything that is desired); 
SarvaduJ:tkhamocinT (reliever from all miseries) - these and many more attributes 
like these have been personified and presented as Sakti goddesscs.2

'1 It will 
be seen that all these attributes imply power of a deity to do something. 

20. In personifying the orders and attributes of Goddess Lalita, 
Lalitop&hyana seems to establish the principle that the Goddess Sakti is 
an embodiment of all powers, she is a mass of power; therefore, anything 
pertaining to Her, anything fonning a part of Her Being, cannot be anything 
else, but power (Sakti). Therefore Her orders, Her attributes arc also various 
Sakti goddesses. 

• 21. Presiding Deities of Madana 's Arrows - Sakti Goddesses : It 
will be interesting to note that the five presiding deities of the five arrows 
of Madana (God of Love) have also been conceived as five Sakti goddesses 
(manobhlibii(llldcvatah). -'0 They are DravinI, So~il)I, BandhinI, Mohini, 
UnmadinI. It will be seen here that these goddesses derive their names from 
the different five functions, viz. - ( l) captivating the mind of a love-lorn 
person (Dravi1.1I), (2) emaciating him (So~iQI), (3) making him enamoured 
(BandhinI) of the object of his love, (4) fascinating his mind (Mohini) and 
(5) making him intoxicated (Unmadini), perfonned by the arrows of Madana. 
The five presiding deities impart certain powers to the arrows of Madana. 
Therefore, they have been looked upon as the manifestations of the Goddess 
Sak ti. 

• 22. Local Goddesses - Forms of Sakti : There arc sixteen goddesses 
who have been described as 'jagatk~·obha(lalampa/alJ' i. e., they are capable 
of creating excitement in the world.31 They arc: ( l) Va.ma, (2) Jyc~tha, 
(3) Raudn, (4) Santi, (5) Sraddhii, (6) SarasvatI, (7) Sri, (8) Bhusakti, 
(9) Lak~mI, (10) Sn;!.imohini, (11) PramiithinI, (12) Asvasini, (13) Vici, (14) 
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Vidyunmalini, ( 15) Surananda, ( 16) Nagabuddhikii .. n 

23. These goddesses appear to be different local goddesses who were 
worshipped as different fonns of the Goddess Sakti. Klostcnnaicr remarks, 
"The innumerable names reveal a multitude of local goddesses who coalesced 
into the ligurc of the Orcat Goddess as conceived by the Slikti theologians 
of late times. "-B 

24. Acts Personified: Acts such as an act of creating darkness, act 
of obstructing, act of making others yawn, act of deluding, act of paralysing 
have been personified and described as the goddesses Andhini, Rodhini, 
Jrmbhi1)i, Mohini, Stambhini, respectively. These have been described as 
'ripuli.;;obhaslambhanoccii/anall.~ma}J,' 34 i. e., capable of creating excitement 

in the enemy's camp and paralysing all his activity. The goddess JpnbhiQi 
could ma.kc the army of the demon Bha1)<:la yawn and make them feel drowsy; 
the goddess Mohini could delude that army and create confusion in the enemy's 
camp; whereas the goddess Stambhini could paralyse all the war-activity of 
the demon. All these acts could strengthen the position of the Goddess Lalita 
and thus could be conducive to Her victory and hence they have been personified 
and presented as Sakti goddesses. 

25. While describing the war-tactics, the LalilopaJ.:hyii11a tells us that, 
as a result of a boon from the Sun, the eyes of the demons became lustrous 
and, therefore, when the demons cast their lustrous glances at the goddesses 
(on the battle-field), the goddesses were deprived of energy, enthusiasm and 
became inactive. J.5 In order to neutralize the effect of the lustre in the 
eyes of the demons, the goddess Tiraskari1)ika is said to have appeared on 
the battlc-field.16

, and discharged a missile called Andha (so called because 
it could make the enemies blind) at the demons. ·11 The demons became blind, 
their eyes closed, ·111 and they were not able to scc.-w As soon as they became 
blind, the stiffness and motionlessness of the weapons of the goddesses was 
removed 40 and the goddesses rose up to fight with dctcrmination.41 The 
goddess Tiraskari1)ikii then killed the seven dcmons.42 

• 
26. A lirasll.aril}i means a curtain or a veil. Herc it will be seen that 

it was necessary to render the lustre in the eyes of the demons ineffective, 
by doing something. The act of veiling or covering (i.e., closing) the eyes 
of the demons could serve that purpose. The act of veiling became the power 
of the Goddess. Herc the impersonal act of veiling has been personified 
and described as Tiraskari1)ikii Devi .4 ·

1 

• 2 7. Tantric Goddesses: Some Tantric goddesses also have been mentioned 
here, while enumerating the different Sakti goddesses. These goddesses are 
viz., (1) Yak~i1)i, (2) Sa1ikhini, (J) Llikini, (4) Hlikini, (5) Sakini, (6) Olikini 
and (7) Hlikini who is an aggregate of all these goddcsscs.44 They have 
been described as drinking blood and devouring tlcsh and fat of the cncmics.45 
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They have also beef! described as being powerful enough to bring about 
the total destruction of the demons, but al the same time, they are benevolent 
to those who are devoted to Lalita.46 

28. There is another group of Tantric goddesses who have been des<...Tibed 
as raha.'iy.'iyoginis 41 (secret powers). They are Vasini, Kamesi, Bhogini, Vimala, 
AruQll, Javini, Sarvesi, and KaulinI. 48 Rahasya means a secret and Yogini 
means a power. These eight goddesses are secret powers . 

• 
29. It will be seen here that the Lalitopiilhyiina includes even the 

Tantric goddesses while describing various fonns and manifestations of the 
Goddess Lalita though nonnally the Pui'aQas condemn and criticise the Tantric 
religion, nature of deities therein and its teachings, etc. The reason for including 
these goddesses here appears to be this that though these goddesses are 
Tantric goddesses, they are some powers. The Lalitopiilhyana here probably 
proposes to establish that any secret power, malevolent or benevolent, it 
is a form of the Goddess Sak ti or Goddess Lalita. No power can have existence 
independent of Lalita who is the All-Pervading Supreme Being. 

30. Weapons - Forms or the Goddess Sakti : Two weapons viz., 
a plough and a pestle are said to have assumed the fonn of goddesses, 
i.e., a plough an~ a pestle arc looked upon as fonns of Sakti Goddess, 
obviously because weapons have power in them, and that is why they have 
been looked upon as fonns of Sakti. The Goddess Sakli as though manifests 
Herself as a plough and a pestle. The anny of Lalita consisted of many 
of such goddesses who are personifications of different weapons and missiles. 
They are Pasinis, Musalinis, Cakrii:iis, Mudgari1Jis, Panisinis, Koda1J<Jinis. 49 

Here Pasini is a goddess who is a personification of a pa.~a (a noose). Similarly, 
Musalinis, Cakrii:iis, MudgariQis, Panisinis, and Kodai:i<Jinis are personifications 
of a musa/a (a pestle), a cafra (a disc), a mudga (a mace), a pattisa 
(a spear), and a kodaIJ<Ja (a bow) respectively. A weapon or a missile 
symbolises power, therefore, here different weapons have been pcrsonilicd 
and described as various Sakti goddesses. Here non-sentient weapons and 
missiles have been described as goddesses, because they have power in them. 

• 31. Ocean of Wine - A Form or Sakti Goddess : When the Sakti 
goddesses perspired due to the exertion of fighting and suffered from thirst, 
an ocean of wine is said to have assumed a fonn of a goddess and presented 
itself on the battle-field and removed the fatigue of the goddesses (by quenching 
their thirst).50 It will be seen here that the ocean of wine has the power 
of quenching thirst and removing fatigue of the goddesses, it is looked upon 
as a form of the Goddess Sakti. 

• 32. Vidyi and Avidya - Forms or Saldi : While elucidating the concept 
of Sakti, the Lalitopaihyiina has narrated some war-strategies employed 
by the two hr .>tll·' parties. These strategies were meant to countcra<...1 and 
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neutralize the efforts of the opposite party. 

33. The demons are said to have employed a magical power called 
Sarpi!Jl against the anny of the Goddess Lalita51 She {Sarpi(li) is said to 
have produced from her body a number of serpents, 52 which inllicted the 
anny of Lalita with their poison and troubled them.53 In order to counteract 
the power of Sarpi(li, NakulI Devi is said to have emerged from the palate 
of Lalita54 {Lalitatalusambhava). NakulI opened her mouth from which an 
anny of mungooses proceeded forth. This anny of mungooses destroyed all 
the serpents55 and eventually, the goddess Nakuli killed Sarpi1JI"f6 with a 
Garu<fastra (a missile of that name). Nakuli also killed the leaders of the 
demons.57 Goddess Lalita (Syamalambika) respected NakulI and imparted to 
her, Her (Lalita's) divine nature . 

• 34. It will be seen here that the La/itopiiAhyli.na has made use of 
the well-known hostility between a mungoose and a serpent. A mungoose 
always overpowers a serpent; here NakulI is described as destroying the magical 
power of the demons viz., the Sarpi(ll, and hence she (Nakuli) has been 
looked upon as a goddess (NakulI DevI).58 

35. It may be pointed out here that Sarpi(li was a power of the 
demon and NakulI was a power on the side of the Goddess Lalita. But 
here Nakuli has been described as Devi or a goddess, but Sarpi(li has been 
described only as miiya. The word Devi implies divine, benevolent nature 
of Nakuli, whereas the word maya indicates evil, malicious, malevolent nature 
of Sarpi(lf. Here Nakuli is said to overpower Sarpi!Jl and not vice versa. 
Though both, Sarpi!Jl and NakulI are powers, yet we see that NakulI overpowers 
and defeats Sarpi(ll. The reason is that here the struggle between the Goddess 
Lalita and the demon is the struggle between Vidya and Avidya (knowledge 
and ignorance or nescience) respectively which are only two aspects of the 
Goddess Sak ti. Vidya always prevails over A vidya and that is why Nakuli 
is said to have ov.erpowered Sarpi(lf. Sarpi(IT has been described as maya 
(illusion),5

q dufi!B sarpi(li,60 duraciira (of wicked conduct) and 
bahumiiyiiparigraha (assuming manifold fonns with magical power)61 and 
Sarpamiiya, (illusive, magical serpent power)62 , whereas NaJ.:u/i has been 
referred to as Devi 63 who is of the fonn of speech {samastavallmayAkara),64 

(may be because she originated from the palate of Lalitii), NakuldvarI,65 

and VruJi,66 the presiding deity of speech {vanmayasyaikli.nayikaf7 and 
Mahasattva 68 (high-spirited), possessed of extraordinary qualities.69 These 
descriptions of the two Saktis viz., Nakuli and SarpiTJi establish that Nakuli 
Devi corresponds to Vidya and Sarpi(li to A~'idya. 

• 36. The Flames and the Lustre of the Fire - Forms of Sak.ti : Two 
goddesses viz., Jvalamalinika and VahnivasinI are said to have disclosed the 
demons who had concealed themselves in darkness, to the gods. These two 
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goddesses are obviously: the personifications of the flames of fire and the 
lustre of fire respectively70 i. e., flames of fire and the lustre of fire are 
the forms of the Goddess Laliti. 

3 7. God Gajanana - A Form of Goddess Saldi : The demon is said 
to have made use of a magical diagram drawn on a slab of stone, to prevent 
the victory of the Goddess. It had eight presiding deities,7 1 viz., 

( 1) Alasi (the presiding deity of idleness) 

(2) K.rpllQI (the presiding deity of wretchedness) 

(3) 0-ml (the presiding deity of distress) 

(4) Nidri (the presiding deity of sleep) 

(5) Tandrl (the presiding deity of sluggishness) 

(6) Pramiliki (the presiding deity of enervation of spirits) 

(7) Klibi (the presiding deity of weakness) 

(8) Nirahankara. (the presiding deity of humbleness) 72 

These eight presiding deities were unholy magical powers used by the 
demon against the Goddess Laliti. Having worshipped the diagram, it was 
thrown by him in the camp of the Goddess.73 As a result of this, the goddesses 
became averse to fighting and began to think of the Goddess Lalita. with 
disrespect.74 In order to nullify the effect of this magic, the Goddess Laliti 
smiled and the god Gajinana emanated from her mouth.75 He destroyed 
the magical slab of the demon.76 

38. It is well-known that one of the epithets of Gajinana is Vighnaharta 
i. e., remover of obstacles or evils and that is why the Goddess Laliti appears 
to have employed him against the magic of the demon. Here Gajanana has 
not been expressly referred to as a form of Sakti; yet it can be said that 
probably here the suggestion is Gajinana is also a part of Sakti, since he 
emerged from Her mouth. Besides Sakti pervades this universe and She exists 
in all the forms, male as well as female. Therefore, the god Gajinana is 
a form of the Goddess Sakti. 

39. Vi~r;iu's Incarnations - Manifestations of Sakti : According to 
the Vailmava doctrine of incarnation, God Vi~IJU incarnates for the protection 
of the universe; an incarnation is a manifestation of Vi~IJu's power to protect 
the universe. It will be interesting to note how the Lalitopalhyana incorporates 
the various incarnations of Vi~IJU, i. e., His powers, in the concept of Sakti. 
The following discussion will explain the purpose of incorporating the A vataras 
of Visl)l)u. 

40. Whr . the Goddess Laliti, Herself appeared on the battle field, 
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the demon discharged different missiles, such as AnJBva~·tra, 

Hiral}yiiA,'illmahiistra, Balindra~'lra, Haihayiistra. From BhaQ<:Jasura's roaring, 
Ravana is said to have emerged along with his brother, Kumbhakan,a and 
son Mcghanada. The demon continuing his attack discharged riijasurastra 
and in the end he discharged Kalyastra. To neutralize the working of these 
missiles, Adikiinna, Mahiivaraha, Nrsi1hha, Yamana, Parasurama, Rama, 
Vasudeva, and Kalki are all said to have emerged, one after the other, from 
the nails of the fingers of the Goddess Lalita.77

• 

41. The ten incarnations performed their duty viz., destroying the missiles 
of BhaQ<:Jiisura, and went to the Goddess Lalita, bowed down to Her; they 
were appointed by Her to protect Dharma (righteousness) b every Ka/pa 
(age). They then proceeded to heaven.78 

42. Finally with KiimcSi'arastra, the Goddess Lalitii is said to have 
killed the demon DhaQ<:Jiisura . 

• 
43. It may be explained here that HiraQyiik~a. etc. figure in the PurllQic 

mythology as symbols of wickedness and a source of trouble to the virtuous. 
They arc S}'mbols of evil clements and malicious power. Therefore HiraQyiik~a. 
etc. appear to have been metaphorically described as the missiles of the 
demon BhaQ<:Ja. 

44. Here their respective function is assigned to Vi~Qu 's incarnations, 
which they have performed according to the Vai~·IJava PuriiI}as, viz., to destroy 
evil in the fonn of HiraQyiik~a. Dali, Haihaya, RavaQli, etc. respectively. But 
while doing this, the sectarian Lalitopal.hyana has maintained the supremacy 
of the Goddess Lalitli, by describing these incarnations as emerging out of 
the nails of lingers of Lalita. Thus Vi~Qu's incarnations have been relegated 
to inferior position. Incarnations of Vi~Qu are manifestations of Vi~Qu's powers 
as observed above.1<1 But these powers have no independent existence; they 
are a part of the Goddess Sakti; they exist in Her. This appears to have 
been suggested by their emergence out ot Her nails. Klostennaier remarks, 
"Devi surpassc'S all the individual gods in power and glory, because in Her 
all the qualities of the gods are embodied. " 80 Further suggestions are -
Sakti Goddess Lalitli does not exert Herself. Even Her nails i.e., a slight 
portion of Her power is enough for Her to bring about the destruction of 
the demon. She is Supreme Almighty Goddess. 

Conclusion 

45. The myth about BhaQ<:Jasura describing the manifold manifestations 
of the Goddess Lalitli unfolds the concept of Sakti. Visul'lga, the brother 
of BhaQ<:Iasura gave BhaQ<:Jiisura a piece of advice viz., "Kings should not 
disregard an enemy, because he is an animal or a woman or a low mean 
person; possibility of Sakti is everywhere i.e., existence of Sakti is possible 
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everywhere."81 In just three words, viz., "Saktef1 sarvatra sambhav~" (i.e., 
possibility of Sakti is everywhere), the demon has expressed in a nutshell 
the concept of Sakti. We have seen above82 various manifestations of Sakti 
which would establish that Sakti exists everywhere. Her manifestations are 
Her 'arhS8s' or portions. The whole world is the unfolding of Sakti.83 She 
extends in all and contains all in Herself.84 The words of Devi in the 
Devimahatmya viz., -- "ekaivatra jagatyatra dvitiya kamamaparl I pllSyaita 
du~ta ma)yei'a viS8ntyo madvibhiitay~" II 85 i.e., I am all alone in the 
world here, what other is there besides Me; these goddesses are My own 
powers entering into Myself," --- corrobrorate the above statements. In the 
Devfmahatmya, She has been addressed as "Sarvasvariipe" i.e., "assuming 
all forms or existing in all forms i.e., One in whom all powers are combined 
or contained." Thus anything concrete or ab~tract, animate or inanimate, 
possessed of power, small or big, is a manifestation of Sakti, a 'vibhiiti' 
or a limited mode of Sakti, and the Goddess Sakti is a sum total of all 
the powers in the universe. "All special powers are limited forms of the 
Great Creative Power who is the Mother (Ambikii) of the Universe. " 86 In 
the Bhagavadgfta, Lord Kr~i:ia also has said, "Yadyadvibhiitimatsattvam 
srimadiirjitameva VB tattadevavagacch;m,am mama tejoSrhSasambhavam" 11 87 

i.e., "anything, whatever, which is invc!'>!c<l with power, glory, or splendour, 
has come into existence out of a portion of My brilliance." This would prove 
that the manifestations of the Goddess Lalilli described above are Her 'vibhiitis' 
i.e., limited modes of Her power . 

• 46. It will be seen here that through Her manifestations, DevT is brought 
down to the level of abstract ideas, attributes, impersonal feelings, various 
parts of an organic whole like an army, concrete objects like weapons, individual 
personalities like a commander of an army, navy, different supernatural powers, 
etc., to bring home to Her worshippers that She is all this; Her powers 
are many; a man may seek to realise the Mother Power through Her limited 
forms or the 'vibhiitis'. Secondly, the manifestations would imply how unity 
becomes multiplicity.88 So the purpose of this elucidation of the concept 
of Sakti can be said to unfold the extent of the Goddess Sakti and bring 
Her close to Her worshippers. ll may be pointed out here that building up 
of mythology of any God or Goddess could not be without a reference to 
the needs of the worshippers, or without taking into account the relationship 
between the deity and the worshippers. The very concept of God has originated 
from a man's needs for tremendous, invincible, supernatural power capable 
of giving protection to him from all calamities. Macnicol remarks, "The doctrine 
of divine manifestations is a produ(..1 of moral need. " 89 The description of 
the manifestations of the Goddess Lalitll in the Lalitopakhyana would serve 
this purpose. 
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DINNAGA ON TRIKALA-PARiKsA: AN EXPLORATION 
INTO SOME A VENUES OF HIS CONCEPTUAL FRAMEWORK 

MANGALA R. CHINCllORE 

The aim of this paper is to point out the important and significant role 
the Trikala-pan1<{>11 1 (T.P.) plays in the conceptual framework of DinnAga's 
Philosophy, and show how its study, along with his different works,2 could 
be philosophically illuminative. 

The paper has three sections. The first investigates into the present 
background of the philosophical studies of Dinnaga, points out some deficiendes 
in them, and indicates an alternative mode of studying Dinnaga. In the socond, 
an attempt is made to spell out the possible rationale operative behind writing 
T.P. and conjecture its connection with other works of Dinnaga. In the last, 
an attempt is made to highlight the need and necessity of the study of T.P. 

The Philosophical Background 

Hardly any knowledgeable person may dispute the fact that in the History 
of Indian Philosophical Ideas in general and Buddhist tradition in particular, 
Dinnliga's thoughts and philosophy occupy an important position and has, 
obviously, attracted the attention of the scholars. Uptil now many attempts 
at characterising Dinnaga's philosophy have been made. While some of them 
seem to be methodologically appropriate, others do not. However, before 
passing on such judgements, it would be profitable to briefly state and examine 
them. Broadly speaking, such attempts could be classified into four kinds. 
They are : · 

(A) Through the lnftuence of the Predecessor/s : 

Normally, while talking about History of a particular school or tradition 
we seem to be gullible to a tendency of taking it to be homogeneous in 
character, and relegate to the background or ignore altogether the importance 
of intra-school dabates and controversies.·' In such a study we are often 
impressed by the general contributions of the concerned tradition and neglect 
the peculiar contribution made by its proponents individually towards its 
refinement, growth and development. The credit of the entire development 
is often given to its founder presuming that his writings were so intellectually 
richly pregnant that whatever became manifest later on was potentially already 
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there.4 As a result, we succumb to the temptation to hold that whatever 
is said by a commentator Is is nothing else but clarification and elaboration 
of the contention of the original and commentaries cannot transcend the limits 
of the basic texts.5 If, therefore, one is interested in studying a particular 
tradition, the argument continues, it is enough to concentrate upon the source, 
holding later, intermediary or grown-up stages of it to be irrelevant. The 
fountain-head of this kind may be guaged in the form of a work or a thinker. 

Unfortunately, study of DiimAga's philosophy is not an exception to this 
tendency. Dinnliga is sometimes read, understood and evaluated in the light 
of his eminent predecessors like Vasubandhu or occasionally NAglirjuna.6 Such 
a contention does not altogether seem to be a figment of imagination, especially 
since Dinnliga wrote such works as AbhidharmaJ.:oSllvrttimarmapradipa, 7 given 
to drawing attention of the concerned to what is held to be the quintessence 
of the AbhidharmaJ.:oSll. Or, alternatively, Dinnliga's commentary on the 
Prajflaparamita-siitras8 known as the PrajflBparamitl-pip<jartha-sarbgraha, 
seems to make him to be heavily indebted to Nliglirjuna. However, while 
overemphasising the former seems to take Dinnaga to be merely a link in 
the thread of development of Buddhist Philosophy in general, and Vijflana-vada 
in particular, the latter amounts merely to drown him in the well of Mahayana. 
Either way amounts to neglecting originality and independent contributions 
of Dinnliga, thus doing gross injustice to his thought and philosophy. It is 
quite obvious that such a mode can hardly enable anyone to discover and 
properly articulate conceptual framework of Dinnaga and its contribution to 
the growth of Philosophical Ideas of Indian origin. 

(B) Through the Spectacle or the Successor/s : 

It need not be denied outright that commentators and successors may 
provide a clue to understand the philosophy of a particular philosopher. While 
interpreting and understanding a text, one may come across ditlicullies at 
a number of places. Nuances and clarifications provided by commentators 
may be helpful and hence a plea to take recourse to them. And there is 
nothing wrong in doing so as far as it goes. However, when we estimate 
the contributions of the original work, we need not interpret and characterise 
it on the basis of the insights provided by commentators. Rather, we should 
understand and adjudge it on its own merits to the extent feasible. Unfortunately, 
this has not been given enough attention to. 

Moreover, in the case of historical studies, there are certain constraints, 
viz., availability of relevant information. One is under pressure of non-availability 
of appropriate information and required to be vigilant about proper interpretation 
to be articulated with commensurate rationale. Under such circumstances, 
one has often to proceed on the basis of whatever is available and viable. 
In the case of Dinnliga, unfortunately, until recently, very few works of his 
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or excerpts from them have been available. Obviously, scholars knew Dil'lnlga 
either through these works or else with the help of his succesor/s.9 And 
there, fortunately, we were lucky enough to have PramA{la vartika ofDhannakirti 
(who was the illustrious successor of Dil'lnlga) which is clearly known to 
be an elaborate commentary on the Pram8Jµl-samuccaya and its V.rtti by 
Dil'lnaga. As a result, it is a small wonder that scholars attempted to understand 
Dil'maga through the spectacle of his commentator and successor like 
Dhannakirti. Until recently people held a view that after all PramA{la-samuccaya 
was but miniatured version of Prama[la-vartika, thus providing an adequate 
explanation as to why PV should be used as a reliable clue to understand 
the PS. Further, it seems that both belong to the same tradition, i.e., 
S1'atantrika-v1jflanavada in particular and Mahayana Buddhism in general. 10 

Here, too, once again, we do not seem to be careful to pay attention 
to the independent contributions of Dil'maga. We, neither, unfortunately, have 
Pram8(Ja-viniSc:aya together with PramB{la-vartika of Dhannakirti, nor 
Pram8(Ja-samuccaya in entirety in their Sanskrit original simultaneously in 
front of us to provide insights into their similarities and differences. On the 
basis of fragmentary and incomplete picture of their conceptual frameworks, 
it may perhaps be too risky to proceed hurriedly to have judgement about 
their unifonn contributions in the field of philosophy. Further, one may perhaps 
be at a double loss using Dhannakirti's spectacles. 11 One would not be able 
to guage the originality of Dinnaga, confusing his thoughts with those of 
Dhannakirti, if not make an outright caricature of the fonner, leave apart 
gaining clarity and noting their differences. As a result, one may fail to notice 
the distinct contribution of Diilnaga being overshadowed by Dhannakirti's 
views and evaluate it appropriately. 

(C) As a Reaction to the Opponent/s : 

No idea, notion, concept, argument, thought, etc. normally originates in 
a vacuum. It has a context, a framework or a surrounding, e.g. intellectual, 
philosophical, social, historical, cultural, civilizational, etc. With the help of 
such a framework one can hope to have a proper explanation and understanding 
of it. It serves as a background and provides an insight. A particular text 
could be understood on the background of t~e prior and contemporaneous 
thought currents. Using this model, people have attempted to study Dinnaga 
and his different texts 12 as well. \Yhatever Dinnaga has written could be 
properly made sense of and evaluated on the background of his predecessors 
and contemporaries, especially the non-Buddhists. 13 The contention of an 
upholder of Buddhism like Dii\naga could be better understood by contrast. 
Diilnaga's views with regard to a particular problem or issue could be studied 
through the responses he has made to his opponents. So whether we study 
Diilnaga's works in their original fonn or in the prima lade views as mentioned 
by his non-Buddhist opponents, it hardly seems to make any difference, 
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especially when we are obstructed by the non-availability of a number of 
his writings. 

Prima lade the plan is attractive and there seems to be a point in its 
favour. Nonetheless, if one is aware of the intellectual past of Indian philosophy, 
one cannot be oblivious to the debates and controversies that have taken 
place. For, while studying such controversies with regard to different issues, 
one comes to know facts which are sometimes very slrange. 14 In stating 
the views of the opponents, writers have often slated the views of their 
opponents as a piirva-pak~, a prima lade view but in doing so they have 
sometimes put them forth in such a manner that they could easily be repudiated, 
depriving the dispute of the warmth and heat. This is especially the case 
if they are Buddhists, as very often their arguments are twisted and 
misinterpreted to suit their refutation at the hands of their non-Buddhist 
opponents. Really speaking, to show inadequacies and limitations inherent 
in the arguments of the Buddhists, they are re-formulated and articulated 
in such a manner that criticising them would become easier. 

Further, while evaluating Dinnaga's philosophy, opponents have been 
credited for providing an appropriate impetus. In order to show the faults 
and limitations in the writings and thoughts of the opponents, predecessors 
and contemporaries, it seems, it is argued, Dil'lnaga wrote certain works and 
hence they cannot be called original writings of his but rather merely as 
his responses. Further, he has also used some terms and expressions, concepts 
and ideas, etc. from the writings of his predecessors and contemporaries, 
and hence, we cannot say that he presents himself as an independent thinker. 
This argument is justified on the basis that one notices the views of Nyaya, 
Siirhkhya, Vaise~ika, Mlmiirhsa, Orvaka, Jaina and even Grammarians as the 
piirva-pak~s and also that certain terms used by them are traceable in the 
writings of Dil'lnaga. 

There is certain strength in the view that one's philosophy evolves out 
of the responses to the problems that one confronts. In this context, controversies 
may, sometimes, provide an impetus and evoke certain responses. But, this 
much alone can hardly be the nucleus of the original writings. Similarly, 
occurrence in the writings of Dil'lnaga of certain terms, concepts used by 
his predecessors or contemporaries in itself docs not seem to put him on 
an altogether wrong footing. 15 Further, such a phenomenon itself seems to 
be misleading a criterion of evaluating and characterising his philosophical 
acumen. While discovering the conceptual framework of the philosophy of 
a particular philosopher, one has to be careful about the meaning and use 
of a particular concept or term made by him. Otherwise, one is likely to 
be carried away by the superficial similarities of the concept/s mentioned. 
For, one may use the same expression in an altogether different way. Or, 
even when one borrows a particular concept one may relate it with others 
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to fathom out a novel blend of them and in consequence may articulate 
an altogether different kind of conceptual framework of his philosophy. Even 
while borrowing, one is not blindly borrowing anything and everything from 
others; he has to be careful and selective. That alone is borrowed, which 
is helpful for better explanation and clarification of views. Hence, 
acknowledgement of originality and realization of the rationale betiind the 
use of concepts and their implications can enable one to adjudge Dinnaga's 
independence and provide a clue to understand properly his philosophy. 

(D) A Piecemeal Account : 

Another trend amongst the scholars is, it seems, to understand Dinnaga's 
philosophy on the basis of particular text 16 or with the help of fragment/ s 
of a particular treatise. 17 Such studies often concentrate upon a particular 
concept, notion, idea, occurring in the given text or fragment under 
consideration. Sometimes, mere translation of such fragments is used as a 
basis of characterization of his philosophy. Further, concentrating upon one 
particular problem, 18 analysis and interpretation is given, and that seems, 
according to such scholars, to provide a better insight into Dinnliga's philosophy. 

In such studies, too, one does not seem to be paying careful attention 
to the importance, originality and evolution of the conceptual framework of 
Dinnaga's philosophy. For, it might be the case that he might have responded 
to a problem in a certain text in a particular way, while in another he might 
have suggested a more satisfactory and comprehensive mode of resolving 
it. One should be critical about the context and the frame of reference or 
domain in which he undertakes that task. And by using one particular text 
alone one may not hope to have an insight into the philosophy of a philosopher 
as a whole. Nor is it possible to understand the philosophy properly by 
fragmentary and piecemeal accounts. Rather, such a kind of piecemeal approach 
and myopicity of vision it seems to engender, may jeopardize the prospect 
of gaining an insight into the philosophical illumination that Dinnaga seems 
to provide through the appropriate framework of his philosophy as a whole. 

From the above discussion, it should be clear that each of these four 
models is deficient and. hence partial in its approach, although not lacking 
altogether in a point of considerable significance. However, while studying 
the philosophy of a particular philosopher like Dinnaga one has to be very 
cautious. One has, to begin with, to find out the problems he responded 
to in different domains of philosophical inquiry. One would, likewise, be 
required to discover various concepts, ideas, notions he invoked together 
with the sort of interrelationship among them which he envisioned. One has 
also to take note of the way in which his inquiries into the different domains 
of philosophical scrutiny, viz., metaphysics, logic, epistemology, philosophy 
of language, moral and social philosophy, etc. arc interconnected and the 
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kind of rationale it is backed by together with some of the important implications, 
results and conseque~ces they lead to. That is, the comprehensive conceptual 
framework of Dinnaga's philosophy should come to be mapped so carefully 
that we neither neglect any aspect of it, nor do we mistake any part of 
its conveniently for the whole. We should not obliterate the possibility and 
lines of growth and development in its very conception either. In so doing, 
we would not only be required to take into account his various works, reference, 
if any, contained in them to his predecessors and contemporaries, but references 
to his writing and views in the writings of his contemporaries and successors 
as well, no matter whether like-minded or otherwise. It is this sort of approach 
reinforced by the positive and negative feed-back, which one would receive 
in the process, is likely to enable one to map and cartograph contours and 
curvatures decisively important in one's being able to make a significant 
contribution to the developmental account of history of philosophical ideas 
of Indian origin being presented at all. Instead of patiently accomplishing 
task of this kind, hurriedly accomplished one is more likely to leave many 
desirable concerns untouched in it. 

With such precautions in the background, one may profitably pay a little 
concerted attention to such hitherto almost neglected works of Dil'tnaga like 
T.P. and carefully study the sort of clues they are likely to make available 
for better understanding of Dinaga's philosophy. Unless, however, one is clear 
about the rationale behind Di1\naga's writing such works in the course of 
his philosophical career, one's understanding about it would be deficient, 
and on the basis of such a defective understanding one is unlikely to get 
any illuminative clue to untie the knots in comprehending Di1inaga's philosophy, 
together with its originality and great significance properly. It is for this reason 
that we make an humble attempt to articulate the rationale of writing such 
works as T.P. by Dinnaga in the next section. 

II 

Place of Works like T.P. in Diilnaga's Conceptual Geography 

In the preceding section we passingly talked of the conceptual framework 
of Dinnaga's philosophy, and stated that our proper comprehension of the 
latter can only be tenable, if it is through appropriate understanding of the 
former. This being the case, it becomes necessary to inquire into some clues, 
inclusive of those supplied by T.P. helpful in formulating conceptual framework 
of Dinnaga as a means to understanding his philosophy. 

Although, it is true that every important philosophical trend is embedded 
in its respective conceptual framework, such a conceptual framework neither 
becomes available ready-made overnight nor does it remain encapsulated solely 
in analysis and understanding of the meaning and significance of a particular 
concept figuring in articulation of that trend. What is true of a certain 
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philosophical trend is also quite considerably true of the philosophy of a 
prominent philosopher like Dil'maga. The comprehensive and appropriate 
fashioning, formulation and articulation of his philosophical position along 
with its respective conceptual framework must not have become available 
to him no sooner than he embarked upon his philosophical enterprise. It 
could be conjectured without grave hazard that he might have been required 
to go through a torturous process of prolonged struggle in spite of his acumen, 
till finally he succeeded in putting forth his philosophical position 
comprehensively in his PramB(Ja-samuccaya as a llower of his mature 
philosophical investigation. Prior to that, he is accredited to have written 
many works which broadly speaking seem lo fall into two categories : major 
and minor, or in the language of Nyaya, Vadagranthas and Pral.aral}agranthas. 
Although T.P. is a work of the latter kind, it is doubtlessly true that various 
issues and problems he discussed in all of them, different concepts he 
requisitioned the services of, together with inter-school as well as intra-school 
controversies he kicked up or responded lo - all these have their respective 
share in evolution, growth, development, fashioning, fonnulation and articulation 
of his philosophical position and shaping its conceptual framework. It would, 
therefore, be fallacious and misleading to rely upon any one of his singular 
text, solitary concept, isolated discussion of a certain issue or segregated 
response to a view advanced by his predecessor or contemporary - Buddhist 
or non-Buddhist. It also cannot be forgotten that his friends and foes, 
predecessors and contemporaries were not reared, nurtured and brought up 
like Leibnizian Monads into watertight compartments and shells of their 
respective isolated cultural, intellectual as well as civilizational climate. Rather, 
they shared many features of them and differed, sometimes most violently 
and uncompromisingly, from one another in upholding different philosophical 
positions and backing them by well-reasoned conceptual frameworks and 
paradigms. All these have their mite contributed to the evolution, formulation 
and articulation of their respective philosophical positions. As this holds true 
with regard to anr major philosopher, so too concerning Dii\naga. On this 
comprehensive background of our being able to discover major aspects of 
Dinniiga's philosophical position and its conceptual framework, we bring out 
below some clues helpful in mapping place of works like T.P. in evolution 
of Dir'miiga's conceptual geography. 

I. In any worthwhile atte,mpt at comprehending Dinnaga's philosophy 
comprehensively and discovering its conceptual framework, importance 
of analysis and interpretation of works like T.P. cannot be ignored. 
In such a task one cannot afford to consider any work of his to 
be insignificant either because it is minor, traditionally neglected or 
not seriously taken note of. Just as even a little finger of our hand 
is important in the entire structure and function of our body, so too 
a small treatise like T.P. has an important role to play in Dinniiga's 
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philosophy, for.: this sort of inclusive approach alone is likely lo provide 
a proper insight in his views concerning a particular issue like, say, 
his conception of the real. Or, just as different organs taken together 
constitute our body, similarly all the works of his taken together would 
enable us to understand his philosophy and comprehend its conceptual 
framework. Further, it is a fact that all of his works were not written 
simultaneously. If one may be allowed to surmise, they might not 
have been written in quick succession as well. Given this, a careful 
study of his different works major or minor is more than likely to 
unfold interconnection among them and bring to the notice of the 
concerned lines and stages of growth and development in his philosophy. 
For this reason also it seems desirable to study his different works 
including T.P. not so much in isolation from one another but in their 
interrelationship with his other works, irrespective of the fact whether 
Dinnaga has made reference lo them in his later writings. 

2. Apart from overall comprehensive unity and lines of growth and 
development of Dinnaga's thought, study of his minor works like T.P. 
also remains significant for yet another reason. Various problems and 
issues he grappled with in his philosophical scrutiny and the sort of 
paradigms he might have toyed with in its course must not have become 
available to him either simultaneously or in quick succession. He might 
have come to lay his hands upon them through at least two prominent 
ways: (a) responding to the problems posed and paradigms adopted 
by his predecessors and I or contemporaries - Buddhist as well as 
non-Buddhist - and realization of inadequacies they are beset with 
in his considered opinion, and (b) in working out a viable alternative, 
at once more inclusive and yet distinctive. On the latter count, too, 
it is not inconceivable that there was shift, consideration of growth 
and development. If so, one has to see what light his different works 
shed on such issues and through which phases his thought developed, 
as far as possible ensuring that it does not remain susceptible to 
those sorts of weaknesses and vulnerabilities of which either his own 
earlier position or that of his predecessor or contemporary were subject. 

3. Thirdly, while studying different works of Dinnaga their bearing upon 
overall coherence and consistency of his philosophy, without jeopardizing 
possibility of conceptual growth, is a matter of additional concern which 
needs to be kept before us in analysing and interpreting works like 
T.P. One may take up the task of unfolding the philosophy presented 
in it by finding out its connection with his other writings and reinforce 
the findings through cross-reference so becoming available. 

On this backgr"·ind, we outline below briefly plausible rationale of Dinnaga's 
writing T.P. r .. : its co-relation with his other works. For, as stated earlier, 
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without such a sort of clue one may not get an appropriate insight into 
the T.P. DinnAga in his T.P. seems to be attempting to articulate his notion 
of reality and I or the meaning of existence, which has bearing on ontology. 
In Prama(lll-samuccaya, on the other hand, he seems basically to be concerned 
with logico-epistemological problems. The respective titles of latter's six 
chapters, viz., Pratyal~a, Svarthanumana, Pararthanumana, Hetu-Dr~tanta, 

Apoha and Jati , appear to make it amply clear. Thus, therein Dmnaga 
seems to provide methodological as well as logico-epistemological structure 
of his philosophy, at once comprehensive constructively but polemical of 
opposed trends. But such a strul.1ure he could not have chanced upon 
accidentally. Nor was his consideration of such issues as nature of real, status 
of universal, nature of inference and fallacies of it, determiners of our perceptual 
cognition, etc. in his other works irrelevant in his philosophical enterprise. 
Hence, starting from his earliest treatise, through many minor works he wrote, 
to Prnma(la-samuccaya as culmination of it, one has carefully to mark its 
landmarks and note phases of its growth and development together with 
interconnections between them. It is along this route that we propose to 
highlight importance of T.P. 

To be able to follow through this route carefully one has to look to 
chronological priority in the writings of Dinnaga. According to some, in Dinnaga's 
writings there are two phases,'q viz., one, under Vasubandhu's inlluence, 
he wrote works like Alambana-Pan1:.~, 20 Abhidharmalosav(ttimarmapradipa, 
etc., whereas in the second stage of his academic career he noticed inadequacies 
and defects in the writings and thoughts of Vasubandhu and hence changed 
and modified them by writing works like Prama(lll-samuccaya, Nyaya-muJ.:ha, 
Hctu-muJ.:ha, etc. rejecting and criticising the views of his predecessors. 

This view seems to be marking two stages within DinnAga's intellectual 
growth, viz., an inlluenced stage and an independent stage. Perhaps, there 
were three stages, instead of two, in the growth and development of Dinnaga's 
philosophy, viz., (i) the formative stage, (ii) the groping or experimental 
stage, and (iii) the final independent stage. 

In the formative stage he seems to be impressed and inlluenced by the 
views of his predecessors like Vasubandhu and under their impact attempted 
to respond to either other predecessors or contemporaries - within the tradition 
or outside of it. In this stage Dinnaga seems to have written works like 
Prajfliipii.ramita-pi(l<;liirtha-sarhgraha, AbhidarmaJ.:oSllvrttimarmapradipa, Yog
B\'atiira, etc. basically attempting to deal with different problems of philosophical 
concern within the framework of the philosophical enterprise of his predecessors 
like Vasubandhu. Over and above clarifying their thought more elaborately 
he also seems to have questioned the acceptability of the views of opponents 
pointing out inadequacies of the latter, especially as they were found 
unacceptable within the framework of the philosophies of the predecessors. 
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In the process, however,, he might have also realised limitations inherent 
in the thought of his predecessors. As a result, he might have begun to 
search for an alternative avenue of his being able to analyse and resolve 
some problems at least partly independently of the influence of the predecessors. 
In this second stage he seems to have written a number of (what may be 
called) PralaralJa granthas like Hastavala - prakaralJJl, Upadaya - prajllapti 
- pralarillJJl, or like Trikala - panK.~l, Alambana - panK.#, Samanya - JaksalJJl 
- parfl~, or like Nyaya - mukha, Hetu - mukha, Hetv8bh8sa-mukha, or 
like Hetu - calra, Hetu - calra - niTIJBJIB (also called as Hetu - calra -
hamaru) etc. In such efforts he seems to have investigated into different 
isolated or connected problems to see whether any of them could be made 
basis of fonnulating comprehensive conceptual framework which is strong 
enough but at the same time as much independent of the impact of predecessors 
as could be expected. In course of this kind of groping, it may be sunnised, 
he might have discovered that this sort of piecemeal approach and investigation 
would not bring forth the required sort of conceptual framework - at once 
original, independent and comprehensive such that various threads of his 
investigation could be interconnected with one another without totally 
succumbing unduly to the impact of any predecessor and investigation remaining 
fragmented in nature. With this end in view in his mature stage he might 
have been led lo write a comprehensive treatise called PramiilJB - samuccaya, 
where basically methodological and logico-epistemic concerns are more 
predominant, but without neglecting those consequences of his earlier inquiry 
which could be linked and connected with Pram81}a - samuccaya . It could 
also be further sunnised that after writing Pramal}a-samuccaya at a little 
later time he might have taken up the task of writing an auto-commentary 
on it especially to further explain Pramal}a-samuccaya and responding to his 
opponents more articulatedly and pointedly and making references in the 
process to some writers, doctrines and principles he thought desirable. 

In this way, it seems plausible to interconnect various works of Dinnaga 
on the one hand and bring out his conceptual growth and development as 
having been attained through three coherently connected stages, the last one 
being the most mature, original and comprehensive. Works like T.P. which 
in this way seems to belong to an intennediary stage also have an important 
role to play in the evolution of Dinnaga's thought, however small in size 
they may be. It would, therefore, be too rash and hasty to proceed lo formulate 
framework of Dinnaga' s philosophy neglecting and disregarding his minor works. 
For, in the process we might at the most notice certain shifts but not coherent 
growth of his thought. 
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m 
The Need and Necessity of Studying T.P. 

We outlined above the sort of methodological and conceptual stance that 
seems to be at stake and the sort of clue which texts like T.P. appear to 
furnish in understanding Diimllga's philosophy, along with avenue of conceptual 
growth and comprehensiveness together with originality of its conceptual 
framework. On this background we briefly outline below what appears to 
be the specific motive behind writing T.P. with the help of an example or 
two, picked up from the text, the Sanskrit reconstru<..1ion from the Tibetan 
translation of which is appended at the end of this essay for the convenience 
of the concerned. 

The following reasons, in our opinion, seem to have prompted Diimllga 
to write T.P. : As is well known, Buddhists in general, hold that nothing 
in the world is pennanent and eternal (Anityata). Change is a structural and 
constitutive feature of anything. Anything that is real must be susceptible 
to change, 21 as no existence without change is understandable. Change, thus, 
is not only an inalienable feature of things but also of their states (Bhavas) 
as well. In T.P. this view seems to be clearly articulated telling us that it 
is not time which dctennines change. Rather, we use time as a tool to map 
change that is built into things. 

In T.P., Dinnaga also seems to put forth and abide himself by another 
important tenet of Buddhism, viz., no-soul theory Anatmata. As there is no 
eternal clement in things, so too are organisms bereft of anything pennanent 
and eternal, called self or soul. It is an untenable dogma to hold that nothing 
that is real can ever be understood properly without reference to something 
or some aspect of it which is not subject to change - gradual or violent. 
So too, it is a misnomer to hold that there is no way to comprehend the 
nature of the real except through subject - predicate mould of language and 
communication .. Rather, everything is made up of clusters of features, Sarhghatas 
and, hence, the meaning of existence needs to be understood in tenns of 
such a collection or cluster of characteristic features. 

It is being prompted by such considerations that Buddhism in general 
and Dinnaga in particular in his T.P. seems to analyse existence in tenns 
of emergence and destruction - coming into being and passing away, i.e., 
becoming. 22 These two phases of the existential obje<..1 are so intricately 
related with each other that it seems ahnost implausible to make satisfactory 
sense of the claim, no matter whether advanced common-sensically or by 
adherents of other philosophical schools, that essence of things consists in 
their stability complete or partial. In fact the truly real could be sunnised 
to be a unique particular such that the modes of communication we are 
nonnally accustomed to are incapable of capturing it. 23 Considerations of 
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spatio-temporality, too, .seem to be irrelevant for the purpose, as the nature 
of the real, as it is, can hardly be said to be determined by them. Though 
they may be found useful in explicating uncritical modes which we seem 
to be prone to adopt in our epistemology, together with the sort of logic 
and language in common-sensical enterprise commensurate with it, they could 
hardly be said to be determined by the things as they are and our appropriate 
knowledge of them. Diimaga seems to be grappling with such issues in T.P., 
without putting forth explicitly any symptomatic characterization of what he 
takes to be real, 24 perhaps because his thought along this line had not 
become crystallised when he wrote the work under consideration. 

Another important consideration with regard to the study of T.P. seems 
to be that Diilfiga here appears to be inclined towards the doctrine of Pramapa 

- vip/ava, 25 another important doctrine of Buddhism, which is more clearly 
articulated in his other writings. But whatever clues concerning it, which seem 
to be available in T.P. appear to hint in the direction of the conceptual 
growth of Diimiiga. 

It, thus, seems to us that there are three stages in the conceptual growth 
of Dinnaga, viz., initial subscription to phenomenalism under Vasubandhu's 
inlluence, the middle dissatisfaction with it together with search for originality 
and novelty coupled with skepticism, and the linal adoption of nominalism, 
rather than a sudden shift from phenomenalism to nominalism as emphasised 
by some.26 Thus understood, contribution of his minor works in accomplishing 
his conceptual growth can hardly be neglected or overlooked. 

Generally scholars pay attention to major worh of a philosopher and 
more or less neglect the minor ones. Something of this kind also seems
to have happened in the case of Diimiiga. It is, nonetheless, important to 
note that his minor works are neither unimportant in comprehending the 
conceptual framework of his philosophy, nor irrelevant in properly marking 
stages of his conceptual growth. This being the case, it is our humble plea 
that the contribution which his minor works like T.P. make on both the 
above-mentioned counts also needs to be taken into consideration and hence 
their serious study is called for. This is because the clues direct or indirect, 
primary or secondary, which may become available from their study are likely 
to enrich and widen our proper understanding of his mature works - the 
PramBIJa-samuccaya and his auto-commentary on it. 

Notes and References 

I. Also could be rendered as Traikalya - palfk$a. 

2. We have been given different lists of the writings of Ditinaga. However, it seems, 
the following of them are common, viz., Prajila-paramita-pir;u;liirtha-samgraha, 
Abhidhannako5a-vrttimarmapradipa, Yogavatara, Hastavii/a-prakarar;ra, Upiidiiya -
prajilapti-prakarat;1a, Alambana-palfk$l {Svavrtti), Trikiila-palfk$ii, SAmilnya - lak$ar;ra 
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- parfk$a, Nyaya - mukha. Hetu-mukha, Hetvabhasa-mukha, Hetu-cakra, Hetu- cakra 
- niTTJaya ( hamaru), PramAJJa - samuccaya and Vrtti on it. Out of them, very 
few are available in Sanskrit, obviously not in their original form, but as reconstructed 
from either their Tibetan or Chinese translations. Some scholars have also attempted 
to translate some of them in Japanese, German, French or English. 

3. Almost every major Buddhist philosopher has dealt with four major pillars ofBuddhism, 
viz., Du/;lkha, Anityata, Anatmata and NirvAJJa. However, the way differrent Buddhist 
philosophers have analysed, interpreted and explicated them and chiselled out their 
respective conceptual frameworks is a topic worthy of serious study. This may 
also enable one to mark and outline lines and stages of conceptual refinement 
or degradation, as the case may be, involved in the process, as a result of inter-school 
or intra-school debates and controversies. This may also enable one to bring out 
major differences among them. 

4. To look into the continued significance and relevance of Buddha's thoughts even 
in the face of changing circumstances and situation is one thing. To hold that 
all the interpretations later on given to his thought by his followers were anticipated 
by the Buddha is quite another. The former, while retaining importance of the 
Buddha docs not overlook the role played by later Buddhist philosophers. The 
latter acknowledges importance of the Buddha alone, neglecting altogether the variety 
of interpretations given to Buddha's thought later on in the face of changing 
circumstances. 

5. Instead of writing independent works this was the general pattern adopted by writers 
in ancient or medieval times. Definition of Bh;zyya and Vartika or Vrtti etc. bring 
out unmistakably the chief tenets of this trend. 

6. Frauwallner and Hayes seem to be arguing along this line, though Hayes presents 
his views only with regard to some texts of Dil'lnaga. However, Frauwallner in 
his another article is also attempting to show that the views of Vasubandhu depict 
impact of Nagarjuna's thoughts on him, viz., Trisvabhava-nirde5a. Hence, it seems, 
according to him in order to interpret and understand a text of Dinnaga, one has 
to know the traditional intellectual background of him, especially Vasubandhu and 
Nagarjuna. This way alone can one hope to gain an insight into his philosophy. 
It could, however, be held that study of the works of predecessor/s may not be 
a necessary condition to understand the thought of a successor, although it could 
be a sufficient condition for the proper interpretation of a text. 

7. Dinnaga: Prajilapiiramita-pi(l<;Jiirtha-sarhgraha; Tucci, G. (ed.); Jouma.J of Royal Asiatic 
Society, 1947; Part I and D, pp. 53-57. 

8. Whether Prajnapilramiia-siitras were written by Nagarjuna or somebody else, is 
not authentically proved. However, certainly they were written by some predecessor 
of Dinnaga and, later on, Dinnaga wrote a commentary on them. 

9. D. N. Shastri, R.R. Dravid, S. Mookerjee, C.D. Sharma, etc. are the examples 
of this view. 

10. Th. Stcherbatsky, S.C.Vidyabhusana, etc. are of this opinion. 

11. The time-gap between Dil'lnaga and Dharmakirti is not so much as compared 
to the one between Dharmakirti and ourselves and hence, Dharmakirti, while 
analysing, interpreting and even criticising Dinnaga must have been sufficiently 
clear about the latter's contention. Nonetheless, by using Dharmakirti's framework 
one cannot hope to have a better understanding of Dinnaga, for all the time. 
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For, he might have done violence to the views of Dinnaga while presenting or 
criticising them. : 

12. Radhika Herzberger seems to be entertaining this argument while interpreting Dinnliga 
and his views on a particular concept, viz., Apoha. She holds a view that Dinnaga 
is impressed and influenced by Bhartrhari and the doctrine of Apoha is not an 
original contribution of Dinnaga. Rather, credit of it should go to Bharqhari. The 
earlier controversies between Vya<;li and Vyajapyayana were later on followed 
by Dil'lnliga and Bhartrhari, respectively. Dinnaga seems to be an upholder of 
Katyayana tradition, developed by Vya<;li, while Bhartrhari is a follower of 
Vyajapyayana, who belongs to the Pai,inian tradition. Even though they were, 
thus, opponents, Dil'lnllga borrowed, so Radhika Herzberger seems to argue, the 
doctrine of Apoha from Bhartrhari. It is also held that Dil'lnaga has borrowed 
a full treatise, viz., Trikala-parik$11 from Bhartrhari's Vakyapadiya, 
Sambandha-samuddda of trtfya-kil}da. Although we are doubtful about 
maintainability of such a thesis without runninf into serious difficulties, we refrain 
from discussing it here. 

1 J. Until recently, people used to understand the views of the eminent Buddhist scholars 
like Dinnaga and Dharmakirti from the works of Njaya, especially when they 
used to claim that although Buddhist logic is not unimportant, it could be studied 
from the way it is presented in the Nyaya texts. 

14. The Nyaya texts are quite considerably replete with this fact. 

15. Frauwallner attempted to show the similarity between Dharqhari's some karikas 
from Sambandha - samuddt:Sa of Vilkyapadiya and Trikala-parik$a of Dinnaga, 
in order to impress upon the concerned that llhartrhari is prior to Dinnaga. 11.R.R. 
Iyenger also attempted to claim that Dinnaga could at the most be junior contemporary 
of llhartrhari. Jambuvijayaji also accepted the same view. Further, this view, without 
examining its serious tenability, was presupposed and is accepted by Herzberger 
and Hayes. Kitagawa, moreover, attempted to locate some views borrowed from 
Bhartrhari by Dinnaga in his PramilJJa-samuccaya as well. 

lkre I would like to point out that reliability of their argument seems to 
be questionable. For, if similarity together with chronology is going to be the 
sole basis of arguments of this kind, then can we say that Bhartrhari borrowed 
the first stanza of his Vilkyapadiya from Aryadeva '! Because, the first stanza 
of Aryadeva's Cittavisuddhi prakaralJa and llhartrhari's Vilkyapadiya (1st karikil, 
1st kaJ}fla ) is almost the same and former is certainly prior to the latter. Further, 
while Bhartrhari's primary concern in the Vakyapadiya is philosophy of language, 
that of Dinnaga in the T.P. seems to be whether nature of the real could be 
said to be determined by either spatio - temporality or even by language. Bhartrhari 
affirms determination of the real by language, while Dinnaga rejects such a move. 
Instead of getting entangled into the controversy who borrowed from whom, it 
seems better, instead, to study conceptual framework of a given philosopher and 
the sort of philosophical illumination it is likely to bring forth. 

16. R.S.Y. Chi creates an impression that Dinnaga is a formalist on the basis of 
his interpretation of Ht:tu-cakra, whereas on the basis of Hastava.Ja-prakara{la, 
Yogavatilra, etc~ Steinkellner and Vetter seem to be holding a view that Dil'lnliga 
is a skeptic. 

17. For example H. N. Randle, H. R. R. Iyenger. 
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18. Hattori is concentrating on the problem of Perception and Apoha independently 
of other important concepts used by Dil'lnliga in his philosophy. Whether the views 
with reference to Perception and Apoha have a bearing upon others in the domains 
of epistemology, logic and I or language or ontology is not made clear. 

19. Hayes is attempting to argue in this manner. 

20. Frauwallner, for the first time, perhaps, attempts to argue that Dil'lnaga wrote 
Alambana - parfk$4 under the impact and influence of Vasubandhu, and later 
on this view was accepted and presumed to be correct by Hayes, Steinkellner, 
Vetter, etc. A critical study of Alambana-parik$8 from this point of view will 
be illuminative. 

21. Cf. M.R. Chinchore (1986). 

22. Please see Appendix 1, karika 10. 

23. Ibid karika 3 l. 

24. Ibid karika 13. 

25. Ibid. karika 3-5. 

26. Perhaps it is to the second phase that T.P. belongs to, where Dinnliga is attempting 
to emphasise that the real object should belong to the external world. This view 
is contrary to Vasubandhuts. Vasubandhu, in his Abhidharmakosa is advocating 
a view that the object of perceptual cong'tlition need not exist outside in the 
external world, since cognition itself amounts to our sense-data being internalized. 
This view is further clarified in his Vijilaptimatratasiddhi. Dinnaga has attempted 
to show inadequacies of this view by writing two independent treatises, viz. 
Alambana-parik$8, in which he is attempting to explicate the nature and process 
of perceptual cognition and T.P., devoted to clarification of the nature of existential 
reality. 

• I am profoundly indebted to Prof. M.P. Marathe for his valuable suggestions 
and co-operation which enabled me to complete this paper both on the level 
of the reconstruction of the text and also at different stages in its writing. While 
reconstructing text of the T.P. into Sanskrit I have tried to be as fair as possible. 
If any knowledgeable person briogs inadequacies involved in it to my notice, I 
shall be privileged to modify wherever necessary. I have, however, reconstructed 
the text independently of Bhartrhari with the intention of making an humble attempt 
in the direction of as much independent Dinnagian studies as possible. 

I am also indebted to Shri V. B. Bhagwat for, in spite of his old age and 
indifferent health, correcting my Sanskrit reconstruction. I am thankful to Mr. 
Omae for his kind co-operation. 

I am also thankful to Dr. Baliram Shukla and Pandit Vamanshastri Bhagwat, 
Pune for their kind help in finalisation of the reconstruction of the Sanskrit text. 
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Appendix - Text of T.P. in Sanskrit 

lll"'ll~l\,..,l'lf\11 f.!Cfli(i§qtlllfT 

(~:~~) 
~~W'flJJI 

~ ~-wr- cfir- q -~-elf-~ 1* 
~~W~"f'<f~I 
(tf:) f.lq;1~qaf.i..t: ~ ~ f.r:~ 11~11 

l:P~~~~I 
1'111'5,(':l'll".!)4~ ... ~: 11~11 

"f~:~~I 
31>.f«j ~'11'1i~~q~:q ('4~4!Ala4idt41: 11~11 

~~~I 
~ Cll('§q~~UI: 11~11 

~Of~~~:~I 
l'1'dt.. ~k'll"i'1y•1w•k\ f.r:m14a<f1~a 11'111 
\jQC('IC:llf.jj moi' 9; ~ I 

<tll~<l~4 ~ ~ ~ 11~11 
l:P.W:R~dt"ff~~~I 
CP-ITS~ ~ '1'1Gi"'mT: ~ ~ 11~1 
CP-IT ~~ ~ S11'14~11mq•f•::i: I 

~Of~9;~~11~11 

l:P-IT~~I 
CP-IT 3f>ll"llqdt~f"li~jlqlS~ 11~1 

~ ~ ~ '1'TS~~ I 
"(411~i(i4q~ Of«!': ~ ~ 11~011 
3f>ll41'1'.l(.~f.,, ...... JmN<fl&iCflj(Ui'( I 

"""41Rlaidtiq ~ <t1R1Jt ft ~ 11n11 
a~1ffiqq~ ~ ~ ~ ~ I 

Cfif'::jj~~"'414f>.rnT Of ~ ~ ~ II~ ~II 

~~~I 
qf(Cf)kq('1c:tj4~RUI '11'11Cfll@4dt~f'11~ II nu 

l:P-IT ~.naj f.r:~ fc!Cflf..qa'( I 

~ Wl8141'1ill'1ji41.rn ~ 11~~11 
~ f.R;i ~ ~~ ... :qjCtj('1f'4('1: I 

M~"'lil'IJ1'11fi:a~ ~ 11~'111' 
fcl&i~"'llfcl&i~"'l ~S~: I 

M~"'lM'11fffl~ ~~ 11~~11 
~~9;~'<f~: I 
~ ~sfq ~ 9; Of ~ 11~~1 
ll~mf"lqf<('<li•llM~l'lllfi:a ~ I 

ll@41~1 ... <lt'ii(\ ~ Of ~ 11~~11 
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~.ft f.l~~sfq: 'I' ""4~~'1411«6: I 

1'10Nlt•<M~ ~'I'd 11,QJI 

~ ~ ~ ~l('JISl'd.!d: I 

~~~~ ... ~11~011 
~g~~iw ... ~1 
~~~:~~~"~"' 
~ '<I' ~ llrclTsltr ~ ~ I 
3fifl<il&Al1'1f1 ~ C4<1@1(•~"4(1(\ 11~~11 

~ ~ "11i!"l4dl4l"'MI I 
Jn\.~ CfiRUT ~ IH~ll 
~sfq ~ <fil(Ull ... ~~ I 

'<fiT iWl ~.U l114AA~l>:Ritsfra ~ 11~°'11 
'l,~f<.1~-s-~ g ~.Tfl11<1T 'I' ~ I 
~ ~ ~ <i'i4"1<fil(Uli( 11~..,ll 

;i-p..r<I) ~ (~~m<lfldl'\ I)** 

~ q{.11st('tl<=\'i ~ f.lM"41<1@'\ 11~~11 

'.4~1fit(~~ ~ ~ 'l,<f<.1!&11'( I 
~ ~ (~) ~Sl<fil~lil(\ 11~'-'ll 
~~~~~~:I 
C4<i@i(iflldll"1i "'~ ~ 11~~11 
l'l~lffil'i~ '<1'1&11~<11'1<11 ~: I 
~ ~ ~: Jfi'i': ll~QJI 
~ ~~s;a:i~fitf%<a:lq;: I 

WP-fl•1q>:.14J: g ~ 'I' ~: ll~oll 
~ mm: tidltidll('Jl<fi: I 

~i <11"4~1<: ~ ... ~ 11~~11 
~~~*~:I 
~ lm!'-r-f g ~ ~ 11~~11 
~ ~ ~ f.tf4<fii'4'1f.l>:.l<H I 

q;1~ft1<11q"ii ~ M llHll 
qf<t1'11R<i '1@1"41~&_•1111~ folq;1~:sq~m I 

'1@14f0&1~11"'i'1<fl<:1A~ ~ ~ I 

~~~~II 

* Bstan - J:igyur - Section Mdo - Volume - Ce-Folios - 182 -183 Derge edition. 

* * Bracketed portion of the karika is our addition, in the place of the corrupt portion 
in the Tibetan translation of it. 



A PROPOS OF DHARMA SUru-G~ACANDRA ENCOUNTER 

M.A. DllAKY 

The doctrinal disputation between the Svetambara Acarya Vadi Deva Suri 
of Brhad-gaccha and the Digarnbara dialectidan Kumudacandra of Kan:iatadda 
at the court of Caulukya Jayasimhadeva Siddharaja (A.D. 1095 - 1144) in 
Gujarat has been recorded in considerable detail in the Western Indian medieval 
Jaina literature of the Svetambara sect. This event, moreover, has been discussed 
at appredable length by the current writers on the history of the Caulukya 
or Solal1ki period. Little, however, has been said by the historians about 
the contemporaneous debate that took place at the court of Ciharnana An:iorll.ja 
in Ajayameru (Ajmer) which involved Vadindra Dhanna Suri alias Dharmagho~a 
Suri ofRaja-gaccha of the Svetambara Church and Pai:i4ita Gui:iacandra, perhaps 
of the Mathura or Kll.~tha Sangha of the Digambara Church. In both the 
events the Svctambara side has been reported to have emerged victorious. 

Unlike the Ai:iahillapiilaka disputation, no detailed perspective of the 
Ajayarneru incident is portrayed in the medieval Jaina prabandha writings 
by, or biographical literature concerning the eminent pontiffs of, the Svetambara 
persuasion. We know nothing about the instigation that lay behind, and the 
doctrinal premises based beneath, the battle of wits between the two rival 
parties. The known Digambara historical sources, on their side, pass in total 
silence over this event. 

Of the two learned disputants, the personality and character ofDharmagho~a 
Suri arc held in somewhat sharper focus than his rival, Pai:i4ita Gui:iacandra 
(also called by his literal synonym as 'Gui:iendu' in the Svetambara writings.) 
For instance, it is known that Dharmagho~ Suri was a disciple of Snabhadra 
Suri of Raja-gaccha, the latter gac.:c.:ha being a distinguished sub-order of 
the Svetiimbara Church which had in its hagiographical list some pontiffs 
of considerable learning and dialectical competence. 1 Those who followed 
Dhannagho~a Suri in the lineage proudly addressed him as "Vadi" and 
"Vadindra", apparently in reference to his dialectical victory at the Ajmcr 
court. Sometime late in the 13th century, a further sub-order called the 
'Dhannagho!_ia Suri-gaccha' seems to have been established after the Sari's 
eminence. 

Not much of Dhannagho~a Sari's literary contributions, however, is today 
traceable, nor any detailed biographical record is available unlike the case 
of Vadi Deva Suri or, for that matter, Acarya Hemacandra. In S.1186/ A.D.1130 
he completed a Prakrta work called the Dhamma-kappa- duma (Dhanna-kalpa-
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druma ), perhaps with a pun on the prefix Dhanna. 2 One other work, the 
Grhi-dhanna-parigraha-parimar)lr1

, also dated in S.1186, seems to be his work. 
A psalm on the sasvata (eternal) Jaina tirthas, 4 and a sensitively rendered 
hymn in praise of Jina Parsva5 are among the other known literary productions 
retlecting his talent at composing devotional Sanskrit poetry. Jinaprabha Suri 
of Kharatara gaccha, in the "Phalavarddhi-Pilrsvan!itha-kalpa" inside his famous 
Kalpapradipa (C.A.D.1333)6 , credits him lo have consecrated the image of 
the renowned Jina Parsva of Phalodi in S.1181 I A.D.1125. 7 Dharma Suri 
also had deeply impressed the Ciihamana monarch Visaladeva Vigrahar!ija 
IV (A.D. 1153-1163 ), successor of AnJoriija, by his didactic and expository 
skills.8 The King, in deference to Suri's admonishment, forbade violence for 
the 11th day of the month, and, also at his instance, founded a magnificent 
Jaina temple called 'Riija-vihara' at Siikambhari (Sambhar) near Ajmer.9 As 
for the Digambara divine Gui:iacandra, practically nothing is traceable from 
the known Digambara Jaina literary sources, though a small but significant 
evidence from epigraphical side on his presence in Rajasthan in the time 
of Ciihamiina An:ioriija is available and will be noticed in the sequel. 

Perhaps the earliest literary notice on the Ajmer contestation between 
the two churches is encountered in the Mudrita-Kumudacandra-praJ.:ara(lll 
( c. latter half of the 12th century A.D.), a play in Sanskrit by Yasakandra, 
which in main narrates the background, actuality, and consequence of the 
doctrinal debate between V!idi Deva Suri and Kumudacandra. 10 A dialogue 
inside the play between two followers of Deva Suri, Niigadeva and Thiihac;la 
by name, makes a tacit, though somewhat unpleasant, allusion to the debacle 
of Gui:iacandra at the assembly of Arr.10rii.ja, the name of Dharmagho~a Suri, 
however, is not mentioned in the context : 

~o---~ 101~~(41ftl ~: 1W{_ -

;-jjooifo'il-R~tiHfa: rro R•~mtii ~. 

~ f.l<'IWif""IUI: ~ I 
m~~~~:~. 

~s~ ~~s~~: ti!!;r4l~H: 11~11 
~ lW-«f: ~: ~ ~~~ ~tl'lli'il~li(HH!J>'ilRi, 
<tH1f111~~1¥11f·fW:tti~R111~.fl1j"<'IU\SJlf4<4 

~ ~fo4tl~~1~(1t-'r ~t11qqifl'l11 

That the disputant from the Svetii.mbara side in this Ajmer incident 
was Dharmagho~a Suri is clarified from the statements of the immediate disciple 
and grand-disciples of Dharmagho~a Suri (cf. Tables 2 and 3). Yafobhadra 
Suri, the direct disciple of Dharma Suri, in the eulogistic colophon of his 
VfraraQa (gloss or commentary) of the Agamila- Vastu-vicarasara of Jinavallabha 

Suri of Kharatara gaccha ( c. late I I th cent. A.D.), takes an unequivocal note 
of the debate and its outcome; 11 this notice can hardly be later than the 
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sixties of the 12th century A.O. Thus records the Suri: 

lfOIT(l\111~ ~ ~ 
!lllHl~<fl\lf~ .... (trr)fi~ R ~: fm:: ~:I 
~ jUl~<l1<>Rl1~~-

ij ~ ~ ~ ~ qrq'('q)) sffl 11~011 

~ .... ~ ~ fur: 4llfif@1~flq 

'Elli~~:~:~~: 
~,~ ... ~: 

~ H~{'i(;cj P.l<i(Oi'i$l1 ~: II~ ~II 

Yasobhadra's disciple Raviprabha Suri had composed a unique poem 
in praise of Ohannagho~a Suri, the Dharmasiiri - stuti ( c. late 12th century 
A.O.) wherein, too, figures an explicit reference to the Ajmer disputation 
and the discomfiture of GuQacandra : 12 

4ij1{1°'4~llist R ;;rrrfff ~ \0.14<iF•hw·:fi 
ll~ij~iij - •n{i«lif~ qfffi: t:('W'-l4Hl~ ll«: I 

~ f.fi ~ ~ f<hf'lfll1R ~ ~ 
~: ilt<1<lrn<.iJ1ll'1<4fl: ~ ~ ll~G.11 

~q~("lj~~~

fllR"<lrllR<l<'5~1i'('iif'.iril<'5lll<1iiWtH ~ I 
~~~:~-~ 
ll(41'1"l!H'i: RR R ~ ~: llNll 

A donor's eulogy at the end of the Kalpasiitra manuscript dated 
S.1335/ A.0.1279, in its succinct gurviivali of Raja-gaccha (beginning with 
Ohannagho~a Suri), also takes note of this achievement 13

; the selfsame verse 
also figures in the Oilwara (Oelva<;Ia, Mt. Abu) inscription, dated S.1378/ 
A.O. 13 22 14

, mentioning as it docs the predecessors of Jfianacandra Suri 
of Raja - gaccha (sec Table '.') 

<.11R"4~101"4~P-l;itl11, ~ 1 

~4f@f<Rt OfTll ~ 14~<.i14~..iP..iRffi ~: 11~'(,ll 

And lastly Jinaprabha Suri in the "Phalavarddhi - Piirsvaniitha - kalpa" 
im;ide the Kalpapradipa ( c. A.O. 13 3 3) alludes to GuQacandra, and Ohannagho~a 
Sari's Ajmcr victory : 15 

Qllll((.IHQIY ~¥fli(:fl~fl'i~Q\f! f'.i·<Mi~<.if<ilf! ~ 
(jljlj'ajlj\i;Uj[Tif{(:fl<'5'l~q1{q:;q~~ ~Ji"l(1°1°'4~f'.l\lfllQ'l'1Q~~~ 

~ Qi(Hia=<l{Jffi:m 'i-l\3f4&<itifl'i<K<i ~ f<fi3n I 

Some Apabhrrunsa and Gurjara-bha~a compositions of the 13th-14th 
century rendered in praise of Ohannagho~a Suri apparently by the friars of 
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the Raja-gaccha, still unpublished, 16 may also have referred to the Ajmer 
disputation; however, =it is hardly necessary to summon these sources as 
additional evidence attesting to the incident, since those quoted in the foregoing 
are sufficiently early, authentic, clear, and dependable. 

As for Gul)acandra, an inscription on the Digambara marble image of 
Jina Santinlitha dated S.1195/ A.D.1139, reported from Nauglima in the erstwhile 
Alwar State, records its making by Pal)<;lita Gul)acandra for Gauptanandi. 17 

Considering the date and the provenance (about 150 kms. from Ajmer), 
it is likely, indeed to a fair degree, that this Pal)<;lita Gul)acandra and the 
Digambara disputant, Gul)acandra or Gul)endu of the 12th and the 13th century 
Svetambara Jaina writers are identical. 

The next question concerns with the probable date of the Ajmer encounter. 
It doubtless has to be placed sometime inside the reign-period of Arl)oraja 
(A.D.1133-1154) as all major sources clearly indicate. The Mudrita
Kumudacandra-prakaraIJa 's allusion to this contest would have us believe that 
it preceded the Al)ahillapaiaka debate which took place in the time of 
Jayasiihhadeva Siddharaja who had passed away in A.O. 1144. In other words, 
the dale of Ajmer debate must be narrowed down between A.D.1133, the 
date of accession of Arl)oraja and A.D.1144, the date of the end of Caulukya 
Siddharaja's reign. The obstacle in accepting this bracket is the statement 
in the Prabhavakacaritra of Prabhacandracarya of Raja-gaccha (S.1333/ 
A.D.1277) that the disputation between Deva Suri and Kumudacandra took 
place in S.1181 I A.D.1125, which is some eight years prior to the accession 
of Arl)oraja ! We must then believe that either Yasakandra's reference to 
the Ajmer debacle of Gul)acandra is anachronistic in relation to the Plilal) 
context, or the date mentioned for the Ai:iahillapaiaka debate, namely A.D.1125 
by Prabhlicandra, must be incorrect. While arguments can be advanced both 
for and against this specific (latter) date 18

, they do not help reaching a firm 
conclusion in favour of one or the other possibility. Al any rate, it is a 
detail which does not challenge the central fact of such an encounter to 
have taken place at the Ajmer court in Arl)oraja's time. 

Rajasthan of the Cahamana, rather than Gujarat of the contemporaneous 
Sola1ikis, seems to be the main sphere of activities of Dharma Suri. 19 Raja-gaccha 
emanated from Dhanesvara Suri who is said to be the former Kardama king 
of Tribhuvanagiri (Tahangac,lh) in Rajasthan in the gurvavalis. Indeed, 
exceedingly few inscriptions of Raja-gaccha have so far been found from 
Gujarat.20 Ajayameru (Ajmer), the Clihamana capital from the 12th century 
A.O., therefore, seems to be the focal centre of the religious activities of 
Dhanna Suri as the leading pontiff of the Raja-gaccha. 

Supplementum 

A colophr .1 of the manuscript of the Nisftha-Siltra, dated S. 1217 I A.D. 
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1161 21
, refers to some debate which took place in presence of King Vigraharllja 

IV where the Svetambara Belief is said to have won (against the Digarnbara 
rival): 

,ll~uiiO'Jl:I<: <fllM'4l41R'.:a <4i{'Oil4~:1 
~ai"lumiotfl1((11d'idlt1"1 ~ 11~11ui1 

Since this reference is dated as early as A.D. 1161, it might have 
in mind either the Dhannagho~ Suri -GuQacandra encounter, or some other 
subsequent debate which may have taken place in the time of Vigraharllja 
IV (A.D. 1153-1163). In either case, it is an important historical reference. 
In the former case, it must be surmised that the Dharma Suri-GuQacandra 
debate took place in the time of Vigraharaja instead of his predecessor ArQorlija. 
However, all other earlier, including contemporaneous, sources clearly connect 
the court of An)onlja with that debate which apparently had been well-known 
in the medieval times in Western India. 

Notes and References 

1. For instance Pradyumna Suri (c. latter half of the 10th century A.O.) who had 
defeated a Digambara dialectician at the court of Allu of Kucherapura (Kucera) 
in Rajasthan. Ilis disciple Abhayadeva Suri ( c. A.O. 9 50 -1000) wrote a famous 
treatise on the doctrinal dialectics called the Vada-mahal7}ava. (For the lineage 
of Ohanna Suri, cf. here table I at the sequel.) 

2. Cf. Mohanlal Oalichand Dcshai, Jaina Siihitya-no Sarflk$ipta Itihasa (Gujarati), Bombay 
1933, p. 251, para. 351. 

3. Triputi Maharaja, Jaina Parampara-no ltihiisa (Gujarati), Part II, Ahmedabad 1960, 
pp. 39-40. 

4. The psalm in question has been re-edited, and will eventually be published by 
Pt. Babul Sevchand Shah. 

5. Anc:kanta (Hindi), (ed.) Pt. Jugalkishor Mukhtar, Year 14, Ray 5, December 1956, 
p. 124. The manuscript, as recorded by the editor, is preserved in the PaftclyatI 
Bha1:u;lli.ra of Bac;la Ohac;la, Ajmer. 

6. Cf. the Vividha:Tfrthakalpa of Jinaprabha Suri, Part I, (ed.) Jina Vijaya, Singhi 
Jaina Series No. 10, Santiniketan 1934. 

7. Ibid., pp. 105-106. 

8. A colophon dated S. l 384/ A.O. 1328 of an omnibus manuscript in one of the 
manuscripts library in Patai, incorporates the Paryu$aJJa -Kalpa-TippaJJa of Pfthvicandra 
Suri (c. second quarter of the IJth century A.O.), a great grand disciple of Oharmagho~a 
Suri, which leads to such a belief. 

[Cf. A Dc:scriptivc: Catalogue: of Manuscripts in the: Jaina Bhandars of Patlan, (ed.) 
Lalchandra Bhagawandas Gandhi, Gaekwad's Oriental Series No. LXXVI, Baroda 1932, 
p. 37). 

A generation before the last named Suri, Raviprabha Suri, a pupil of Ya5obhadra 
Suri and grand-disciple of Ohanna Suri, likewise refers to king of Sakambhari who 
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used to attend the didacticaJ lectures of Dharmagho~a Suri: 

~~~>Jri.~ 
~ ~ ~ ['if] -mt ~ ~: I 
~ ~ f.r;mar; ~(~)~1•1uq( 

~ f('1qofl~;jj(il(1jJihl(<'l/%<iQ ll~l'll 

(Cf. A Descriptive Catalogue, p. 369.) 

9. Ibid. the undcrnoted verses: 

~: ~" "-4¥f~m~~1kt.' 
~~~~~~~' 

t1W:i«i~ f1m "ifC6R 'if 1~<.!llfrl81 [~.t] 
lflls~ f1m ~~ ~ 11~~1 
~ F <.1~1A11qi1 >Jri.~-

q1~tl<il'lt7! 'tlzy:J ~ ~: m I 

~~-~-~-~ 
~f ~~-'11"'4'1&.ia:ri "~ ~ 11~011 

[Cf. A Descriptive Catalogue. p.370.) 

143 

10. Mudrita Kumudacandra pral!.ara1,1a, Sri Jaina·YaSovijaya Granthamala, No.8, Kasi 
V.S. 1431 ( A.O. 1905). 

11. A Descriptive Catalogue, pp. 395 · 396. 

11. Ibid., p. 369. 

13. !bid., p.36. Therein, it is said that, in the assembly of Ajayarlja, Gui:iacandra 
was spellbound by the oration of Dharma Suri. 

14. Srf Arbuda- Praclna-Jaina-Lekhasandoha (Abu, Part m. Sri Vijayadharma Suri 
Jaina Granthamala No. 14, (ed.) Sri Jayantavijayaji, Ujjain V.S.1994 (A.D.1938), 
p.7, Inscription I, vs. 39. 

15. Cf. Vividha-1/rthakalpa, p. I 06. 

16. Cf. A Descriptive Catalogue, pp. 308, 372. 

17. Cf. Gauri Shankar H. Oza, Annual Report on the Working of the Rajaputana 
Museum, Ajmer, Calcutta 1921, p.2. Also, Annual Report of Indian Epigraphy 
1957-58, p.59, No.B,419. 

18. The praba11dhas mention that queen Maya.,alladev'i (Maijaladev'i in Kanna<;ta 
inscriptions,) mother of Jayasirhhadeva Siddharaja. who possibly had married to 
the Caulukya King Kan:iadeva in c. A.O. I 070, was ali\O: at the time of AQahiUapataka 
debate. If we placed the debate's date some time later in Siddharaja reign, it 
may seem unlikely that she could have lived so long. Also, tho: single available 
date for Minister Asuka (who had counselled Jayasirhhadcva to found the temple 
to Mahavira after the victory of Vadi Deva Suri), is, according to the colophon 
of a manuscript, S. 1179 / A.D.1123, which is clo-;c to the Prabhavaka-caritra 's 
date A.D.1125 for the seffsame debate. On the other hand, at the latter date, 
the age of Va.di Deva Suri could be only 38. His position at this relatively younger 
age as the leader of the celebrated Brhad-gaccha seems somewhat unlikely if 
not impossible; and the maturity and competence needed for the debate may 
at first rcckr ... 11g seem unattainable at that age from the practical point of view. 
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On these premises, if we assume his age somewhere between 50 and 55 at 
the time of the debate, the date of the debate could be sometime c. A.D.1135-1140 
(either before or after the victory on Ma.lava by Siddharlija), which would then 
accord with YliSaSca.ndra's allusion to the Ajmer debate having already taken place. 
Final decision must, of course, await some more evidence. 

19. There are no references to the celebrated Siiri's contacts with King Jayasilhhadeva 
Siddharaja and his successor Kumarapala (AD. 1144-1176) with both of whom 
he otherwise was contemporary. 

20. For instance the Mahavira temple inscription at Kumbharili on the pedestal of 
cult image of Jina Mahavira (S.1118 I A.D.1062) refers to the consecrating Suri 
as of Raja-(gaccha). (Cf. Madhusudan Dhaky and Harishankar Prabhashankar Shastri, 
"Arasai,a-na be ~ila.lekho-nI punarvacana" (Gujarati), Svadhyaya, Vol. VII, No. I, 
V.S.2027.) 

21. Cf. Catalogue of Palm-Leaf Manuscripts in the Santinatha Jaina Bha1Jt;Jara, Cambay, 
Part l, (ed.) Muni Pu11yavijaya, Gaekwad's Oriental Series, No. 135, Baroda, 1961, 
p.59. 
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TABLE 1 

Hagiographical Lineage of Dharma SUri alias 
DharmaghQ'8 SUri of Rija-gaccha 

Bharat~vara 

Suri 

Pradyurnna Suri 

Abhayadeva Suri 

Dhane~vara Suri 

Ajitasirhha Suri 

Vardhamlna Suri 

Snabhadra Suri 

(defeated a Digambara 
dialectician at the court of 
Allu of Kucerapura) 

(author of the 
Vada-maharlJllva) 

(Before ordination the 
Kardama king of 
Tribhuvanagiri and 
contemporary of Paramlra 
Mui\ja of Dhiri. 
Progenitor of 
Raja-gaccha) 

Dharmagho~a Suri 

(Vldindra) 

Sarvadeva Suri 

(c. 2-3rd quarters of the 12th cent. A. D.) 
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Dcvascna gaQi 

Prthvicandra Suri 
(author of Paryu~1JA
kalpa-.tippa1Ja) 
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TABLE .2 

(Vidindra) Dhannagho~ Suri 

Ydobhadra Suri) (author of Gadya-Godavarl 
and Agamika-vastu-vicaras4ra

pra.J.:ara1Ja-vivara1Ja) 

Raviprabha Suri (author of 
Dharmagho~'B Siiri-stuti) 

U<layaprabha Suri 
(author of the Vi~·ama-pada

vya.Jt.hya gloss on the 
Pravacana-saroddhara of 

Nemicandra Suri, af!d the 
.tippa!Jas on the Sataka 

of SivaSa.nna Suri and on the 
Karmastal'a) 



Devendra Suri 

Ratnaprabha Suri 

Ananda Suri 
(S.12+9, DelvA<;IA Ins.) 

I 
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TABLE 3 

(VAdindra) Dhannagho~ Suri 

I 
Padmaprabha Suri 

Jinacandra Suri 

Bhuvanacandra Suri 
(S.1304-5, Taral'lga Ins.) 

Devaprabha Suri 

Pradyumna Suri 
(author of 
Vicarasara-prakarapa) 

I 
Municandra Suri 

I 
Gui,acandra Suri Amaraprabha Suri 

(author of Satrunjaya -
tlrthama/8 - stavana, S. 1326) 

(S. 1339, Karahec;IA 
Ins.) 

Ji\anacandra Suri 
(S. I '.HS, Delvac,11 Ins.) 

Munisekhara Suri 
(his image dated 
S. 1396, Delvlic,IA) 

147 

Ratnakara Suri 
(S. l '.143, 
Satrui\jaya Ins.) 



CAUTION AGAINST mE USE OF LITERARY SOURCES IN THE 
STUDY OF MARINE ARCHAEOLOGY AND K~A 'S DV ARAKA 

L.B. KENNY 

"Two gateways, fortwalls, bastion and jetty have been exposed at 10 
metre water depth in the Arabian Sea off Dwarka. The architectural features 
of the submerged city correspond more or less to the description given in 
the great epic Mahabharata. The importance of the discovery of Dwarka lies 
not merely providing archaeological evidence needed for corroborating the 
traditional account of the submergence of Dwarka but also indirectly fixing 
the date of the Mahabharata War which is a landmark in Indian history. " 1 

"In the Mahabharata there are references to naval expeditions of Sahadeva 
and ships loaded with merchandise calling at Dwarka. Krishna is said to 
have rescued Sandipani 's son who was kidnapped by the Panchajana Rakshasas 
and taken away in their ship. From this episode it appears piracy prevailed 
in the protohistoric period. " 2 

"Another prosperous city mentioned in the Mahabharata is Dviirakii said 
to have been founded by Sri Krishna but subsequently inundated and submerged 
by the sea. The Musa/a Parva of the Mahabharata and HarivalhSa , an Appendix 
to the epic, ref er to the submergence of Dvarakii by the sea. Three sites 
namely, Milla Dvliraka on the southwest coast of Saurashtra, Girinagara in 
Junagadh District and Dviirakii in Okhamandal are popularly known as Krishna's 
Dviiraka. For a proper identification of any one of them as the legendary 
Dvarakii, there should be relics of a second or third millennium B.C. at 
the port town, for; the Mahabharata War is variously dated between 1424 
B.C. (Pusalkar I 955:56) and 3102 B.C. The consensus date of Mahabharata 
War is I 500 B.C. " 3 "Offshore archaeological excavation of the site was 
expected to yield datable artifacts for fixing the age of the Mahabharata. " 4 

"The Buddhist Jatakas such as the Sankha, Va/as5·a, Maha-Ummaga, 
Supparaga, Mahajanaka, Samuddha Vamya and S11anisamsa refer to several 
sea voyages and dangers to which navigators were exposed and how they 
were saved by the Bodhisattva. They also give details of shipbuilding and 
list the cargo and men carried ....... According to Supparaga Jatala, the pilot 
Supparaga was the Bodhisattva living in Bharukaccha. Though old he piloted 
the ships at the request of the merchants..... The landing scene of Prince 
Vijaya in Ceylon on the day of Nirvfi{la of Buddha ref erred to in Silhha/a 
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A vadana is the theme of an important painting in Ajanta Cave. " "The 
Manimekhalai, Silappath'il.aram and Paddinappalai are important sources of 
information for marine archaeologists to look for submerged ports and 
shipwrecks of the Early Historical period. For the West Coast ports and 
sunken ships, the Mahabharata and the Jalllli.as are our main source. " 5 

All these above-quoted references indicate the complete dependence of 
the marine archaeologist on Indian literary sources for the study of submerged 
port of Dvaraki. Even an earlier excavation near the temple of DvarakadhT~a 
of Dvaraka by the Deccan College of Pune, had opined that "one can definitely 
say that this is the Dvaraki mentioned in the Mahabharata, the 
Di'arakamahatmya of SK.anda Purapa and Gha!a Jataka. In particular one 
can say that this is the Dvaraki described in such a great detail as a sacred 
tirtha (holy place) by the Harivarhsa; probably it came into existence after 
the second submergence in the sea of two earlier Dvarakas, because it gives 
very minute description of so many temples and this could have been possible 
only by a writer who had probably visited Dvaraki and seen the temples. 
But the writer was quite sure that the Dviraki he was describing was twice 
submerged into the sea and therefore the earlier Dvaraki belonged to Sri 
Kn;i:ia. Of course of this we have no positive evidence excepting the fact 
that it is possible to say that the earliest Dvarakll was founded at least in 
the 1st-2nd centuryB.C. -A.O. (Ansari and Mate 1966: 13-17)."6

. 

According to the marine archaeologist of K~i:ia 's Dviraki, however, the 
above-mentioned observation of the excavation of the Deccan College "is 
self-contradictory because the references in the HarivarhSa and Gha!a Jataka 
quoted by the excavators are earlier than the 2nd-4th century B.C .... The 
Gha!a Jiitaka, an independent source, referring to Dvarakll is not later than 
the 3rd century B.C. From these reliable texts, " the remark continues, "it 
is obvious that Kr~i:ia 's Dv!rakll must have existed long before the 3rd century 
B.C. and the date 1st century B.C. - A.O. assigned by Sankalia to the first 
Dviraki was incorrect. " 7 

A little later, it is further stated that a Kr~i:ia Devakiputra of the Chandogya 
Upan#ad is the same as Kr~i:ia of the Mahabharata. 8 

With what evidence is the K.r~i:ia of the Chandogya Upani~d identified 
with the K.rsi:ia of the Mahabharata, when there are several Kr~i:ias referred 
to in the Mahabharata -r With what evidence are HarivarhSll and Gha!a Jataka 
dated earlier than 4th century B.C.? 10 

How could the Mahllbhirata War be described as "a landmark in Indian 
history" when D.C. Sircar has descrihed it "as a flight of fancy" ? 11 How 
could a marine archaeologist prove the prevalence of piracy in India by the 
evidence of a mythical episode of K.r~JJa rescuing somebody kidnapped by 
Rak~asas, narrated in the Mahabharata of uncertain date? Could the historical 
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date of the Mahabharata War be fixed by consensus? Could datable artifacts 
excavated off shore be useful to fix the age of the Mahlbharata ? 

The Supparaga Jatala narrates the episode of Supparaga, who was the 
Bodhisattva himself, as an aged and almost blind voyager. Yet the merchants 
requested him to lead their ship from Bharukaccha to Sopara, as, being a 
miraculous person, he could lead the voyages safely by observing the fishes, 
the colour of the water, the birds and the rocks. 12 This account proves without 
any doubt that the ships moved coastwise and not in the high sea. 13 The 
Jataka further states that while crossing the Nala Malini, Supparaga rescues 
the ship from danger, and orders the merchants to fill the ship with sand 
and stones from that part of the sea, and on the next day they were surprised 
to find the sand and stones changed into silver, gold, sapphires, beryl, etc. 14 

Could the Jatalas with such mythical accounts be useful as authentic historical 
sources of maritime activities? 

To prove the antiquity of sea-going Indian ships, the marine archaeologists 
rush to the ~C''eda, the earliest literary work written in Sanskrit. Ref erring 
to 8gvcda I, 116, 3-_'i, it is said : 

"A passage in the /.lgl'Cda mentions an expedition sent by Tugra, a 
sage-king (Rajar~i) under the command of his son Bhujyu against the enemies 
in the far away islands, but the ships were wrecked in the mid-sea. However, 
the twin gods Asvins, came in hundred-oared galleys, and the Gods rescued 
Bhujyu and his followers. What is significant here," writes the marine 
archaeologist of Kn;l)a 's Dviiraka, "is the mention of a shipwreck, the use 
of multi-oared galleys and the Gods rescuing Bhujyu and his followers. The 
multi-oared galleys are known from Egyptian tombs. A potsherd from Lothal 
is also painted with a multi-oared galley. Perhaps such galleys were in use 
in the Vedic period also. " 15 Another reference to l.lgveda VI,20,12 which 
means "0 Hero (Indra), over the sea thou broughtest in safety TurvAsa and 
Yadu " 16 is also given as an evidence that the tribes of Turvlisas and Yadus 
travelled by sea ( j·amudra ). 

Before commenting on the above views of the marine archaeologists of 
Kn;l)a 's DviiraU it is worthwhile to understand the exact passages of the 
8gveda itself. Translated by Griflith, the first reads : "Yea, ASvins, as a 
dead man leaves his riches, Tugra left Bhujyu in the cloud of waters/ Yea 
brought him back in animated vessels, traversing air, unwetted by the 
billows/ /3." 

"Bhujyu, ye bore with winged things, Nasatyas which for three nights, 
three days full swiftly travelled./ 

To the sea's further shore, the strand of ocean, in three cars, 
hundred-footed, with six horses./ I 4" 
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"Ye wrought that he~o exploit in the ocean which giveth no support, 
or hold, or station,/ 

What time ye carried Bhujyu to his dwelling, borne in a ship with hundred 
oars, 0 A~vins,//5" 17 

Referring to the same episode l;l.gveda I, 182, 5 states: 

"Ye made for Tugra 's son amid the water-floods that animated ship 
with wings to fly withal ... " 18

, 

and further, &veda I, 158,3 states: 

"As erst for Tugra 's son your car, sea-crossing, strong, was equipped 
and set amid the waters ... " 19

, 

and lastly as mentioned in J.lgveda I, 117, 14-15: 

"With horses brown of hue that flew with swift wings ye brought back 
Bhujyu from the sea of billows//14. 

"The son of Tugra had invoked you, A~vins; borne on he went uninjured 
through the ocean./ 

"Ye with your chariot swift as thought, well-harnessed, carried him off, 
0 Mighty ones, to safety I I l 5. " 20 

Could the J.lgveda, with such mythological accounts given by the composers 
of the hymns, be ever respected as an authentic historical source of marine 
archaeology? 

The reliability of the J.lgveda as a historical source of marine archaeology 
has been rightly rejected by scholars due to different meanings associated 
with 'Sindhu ' and 'Samudra. ' The word 'Sindhu ' is often explained as 
'sea ' and not ' river', and the word 'Samudra ' as 'sky' and not 'sea'. 
The ~gvedic passage where the divine ASvins are requested to escort King 
Bhujyu and his followers, to the other side of the 'sea' 'Sindhu, ' seems 
to be merely a poetic imagination, as no one, in reality, could ever see 
the other side or shore of the sea. The word 'sindhu ' has to mean a 'river', 
.a term pre-eminently applied to the Indus river .... 21

• 

Reference to four seas in J.lgveda IX, 33.6 seems to be more imaginary 
than real, as, unlike the rivers and the mountains, the seas have no names 
in the 8g,1eda. The word Samudra (sea), seems to have been figuratively 
used to mean the vast, limitless expanse of the sky, and the reference to 
eastern and western seas in association with the rising and setting of the 
sun, as in 8.gveda X, 136.5, has been "used to mean nothing but eastern 
and western sky. " 22 The absence of a common word for 'sea' in the 
Inda-European languages, is also one more evidence to suggest that the 
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forefathers of the ~vedic Aryans in the Punjab, had no knowledge of the 
sea. Saptasindhu would also remain meaningless if 'sindhu. ' is not explained 
as 'river'. Regarding the 'hundred-oared galley,' ~"'<Pl~ it 
is translated as 'hundred-wheeled chariots' rathas, or 'chariots with hundred 
feet', 'Satapadbh~ -i3 or 'ratha ' as a 'flat-bottomed boat in a triangular 
shape with the figure of horse attached to the tapering end' of the ship.24 

With no fixed or uniform meanings of important words significant to 
maritime activities of ancient India, the J.lgveda can never be relied upon 
as an authentic literary source of marine archaeology. On the other hand, 
it is worthwhile to know that the work, in reality, is a poetic composition 
of hymns offering prayers to divine beings in anticipation of their help to 
overcome difficulties of life. The work is very clear in indicating that the 
knowledge of maritime routes available only with the divine powers, as maritime 
activities by sea were totally unknown to the tribal ~gvedic society. 

A galley is also a very advanced concept of warship rowed by slaves 
or criminals in naval battles. It is a low flat single-decked sea-going vessel 
using sails and oars. The war galleys of the early Mediterraneans, Greeks 
and Romans, were very well-known historically. The Greek and Roman warships 
had one or more banks of oars. 

Though oars were known in ancient India, their use by one hundred 
rowers on a single oceanic ship by the ~vedic people seems to be historically 
not feasible. The knowledge of sea to the ~gvedic tribal society has been 
long refuted by eminent archaeologists and writers like Gordon Childe, Mackay, 
Hopkins, Keith, Dutt, Zimmer, Macdonell, Piggott and Allchins. The early 
~vedic people were mere cattle-herding nomads moving in search of better 
pasture lands for their cattle. They often had either internal tribal feuds or 
skirmishes with the alien pre-~vedic indigenous inhabitants of the Punjab. 
The tribal chief was gopa as a 'cowherd' or a 'shepherd', the queen was 
mahi:;i, a 'she-buffalo', the daughter was duhitA, 'one who milked cows' 
and the feuds wen~ gavi~1hi, 'fights for cattle'. To associate 'hundred-oared 
galley' to such a primitive society of the J.lgveda, seems historically absurd. 

Regarding the huge dimensions of the ships· described in the JAtakas 
the comments of a historian on an eleventh century Persian work, KitAb 
Ajaib al Hind, " The Book of the Wonders of India " by Buzurg ibn Shahriyar, 
are very significant. Buzurg was a sea-captain and had collected stories from 
merchants and captains, particularly tales of the sea around India, the Far 
East and East Africa. "Sea voyages in those days", writes George Fadlo 
Hourani," were full of hardships ... the ships were often overcrowded. lbn-Jubayr 
complains of the conditions endured by the pilgrims crossing from Aydhab 
to Juddah " 25 "Buzurg mentions three very large ships ", continues Hourani 
" carrying an average of 400 persons abroad and such a figure would be 
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impossible on even tlie largest of Arab craft without serious overcrowding 
by modem standards. " 26 Even the travel accounts of the north African Arab 
traveller Ibn Battutah, who was in India from A.O. 1333 to 1346, describe 
two Indian warships, one having sixty oars and the other having fifty rowers 
and fifty Abyssinian men-at-arms, with a roof to protect the rowers in battle 
against arrows and stones, 27 indicating the capacity of Indian warships during 
the fourteenth century A.O. and thereby proving the fatal.a dimensions of 
warships to be disproportionately exaggerated and highly imaginative. 

According to the accounts of Herodotus, when Hanno of Carthage set 
sail to find colonies during the fifth century B.C., he had sixty ships, each 
with fifty oars28

• Even in the fourth century B.C., according to Arrian, the 
Xathroi had supplied to the Macedonian Alexander the Great, the most advanced 
thirty - oared warships29

• The Japanese with warships of the fifteenth century 
A.O. of plank construction, propelled basically by short oars arid a single-masted 
square sail, could claim the knowledge of such warships with around 200 
oarsmen 30

• But it was only by 16th - 17th centuries that Japanese ship 
building could boast of a warship propelled by long oars worked by standing 
rowers, with 200 oarsmen. Was such a feat ever possible for the ~vedic 
tribal society to know "hundred-oared war galleys" in 1500 B.C.? 

Historically speaking oars have taken over from paddles with the size 
of the craft to be propelled and with the need of a better alternative method 
of propulsion. In the hoary past the guiding and rowing of the ship was 
done by (Fig.2) a single paddle in shallow water than together by a long 
steering pole in not very deep water (Fig. 5) and subsequently by single 
steering oar lashed with the stern, converting it to the first known rudder. 31 

The use of long steering oars continued during the Greek and Roman times, 
until the steering oar was superseded by the rudder.32 In Japan, for example, 
paddles were replaced by oars in the beginning of the 8th century A.0.33 

A Scandinavian vessel of 7th or 8th century had a long oar on its right 
side, used as a rudder.34 The side-rudder, consisting of a large oar on the 
quarter seems to have been the "only kind of rudder known in the ancient 
and medieval world. " 35 There had to be one such rudder on each side in 
sea-going ships, "because if there was any wind on the beam, the rudder 
on the windward side might be dean out of the water or not deep enough 
to have any cffel.1. " 36 The double rudder may be indicated by the dual 
form of the Arabic word SuHAn. ]7 The Arabs had a stem rudder by the 
thirteenth century A.0.38 very well illustarted by the Hariri Ship transcribed 
from the manuscript of al-Hariri's Maqamat (Fig. 1) by a scribe from Wasit 
in Mesopotamia, who was not a seaman himself. Among the noteworthy features 
of the picture dated A.H.634 or A.O. 1237 to be exact, are the sewn wooden 
rudder and wooden planks, iron anchor, lug sail, lookout boy, merchants 
in their cabins and sailors bailing out water. It is a ship voyaging in the 



154 L. 8. KENNY 

Fig. 1 Hariri ship from a MS. _of al-Hariri's MaqamAt drawn by a 
Mesopotamian artist in A. D. 1237, with a wooden rudder sewn 
to the stem-post of a stitched Arab ship with iron anchor and 
sails. 
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Fig. 2 A stitched boat depicted on the stone railing of the Sanchi 
Stiipa of c. 2nd- I st century B. C. moved in shallow water 
with the help of a long pole to push and paddle or spade-like 
oar used as a propeller or rudder. 

Persian Gulf. 39 The earliest definite representation of a stem-rudder in Europe, 
however, is also dated 1242 A.D. 40 

Vivid testimony to the ancient Indian maritime movements is also suggested 
to be borne by the representations of ships and boats, sail and paddles, 
masts and merchandise, oars and side-rudders, depicted in the Ajanta paintings 
and referred to by the marine archaeologists of Kr~i:ia's Dvaraka.41 The landing 
of Prince Vijaya in Ceylon, for example, is the theme of one of the paintings 
of Ajanta representing his four soldiers on horses and four on elephants, 
in two boats, and engaged in battle, with arrows discharged (Fig.3). In another 



Fig. 3 : A painting of Ajanta illustrating Prince Vijaya's landing 
in Ceylon in two boats carrying elephants and horses 
with their riders, each boat moved by two paddles 
used as oars as well as propellers or rudders. 
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Fig. 4 A ship with high stem and stem, three masts with square sails, a 
jib sail (generally used in large sea-going ships), two steering oars 
or long double paddles on both sides hung in rowlocks and jars on 
the upper deck. Ajanta Cave II. 
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Fig. S A pleasure-boat of Ajanta wall-painting used in shallow water 
and moved by a long paddle as steering oar and another short 
paddle to row and propel. 

wall-painting the Buddhist monk Pull)a is shown rescuing his brother Dlirukannin 
when the latter was threatened by a demon of an island from where sandalwood 
was being carried in a ship.42 Another one represents a vessel with high 
stem and stern, and three masts, each carrying a square sail, more tall than 
broad, a lug sail, bowsprit sail projected from a raised structure on deck, 
an outllying jib sail (generally used in large ships), two steering oars on 
both sides hung in rowlocks, eyes painted on the bows, and jars on the 
high deck 4

J (Fig 4). The painting depicts heavy oars44 and a "steersman 
being accommodated on a sort oflad<ler which remotely suggests the steersman's 
chair in the modem Bunnese rowboat while a rower is in the bows." 45 

The rectangular sails of this Ajanta painting of Cave II, datable to 5th-6th 
century A.O., "may not be of Indian origin"46 , as in ancient times the square 
sail was employed universally in the Mediterranean, on the sea-going ships 
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of Egyptians, Phoenicians, Greeks and Romans. There is, however, no doubt 
that the painter of Ajanta has done justice to his painting of Vijaya's landing 
in Ceylon by depicting horses and elephants of Vijaya's army in boats, 
comparatively very small in size than the weight of horses and elephants 
with their riders, carried in the boats. The painter employed by the employer 
donor was not a sailor, and therefore was ignorant of the details of a sea-going 
ship and maritime activities. Or, very probably the painter has worked from 
diagrams by unskilled hands or verbal descriptions. He, therefore, never realised 
that his boats were too small to carry his figures. He also has failed to 
realise in the other painting that long heavy steering oars, three masts, square 
sails, a steersman and sewn rudder could not be components of a ship along 
with "paddles" of a coastal ship which he was aware of. Such paintings, 
therefore, could never be reliable authentic sources of marine archaeology. 

Flinder Alexander of the National Archaeology Society of London, quoting 
Taylor in his Keynote Address, has stated that "if marine archaeology was 
not to fall into the wrong hands, it was essential to first of all convince 
the traditional archaeological establishment of the validity of archaeology 
underwater as a conceivable scientific discipline ... " 47

. And in spite of V.R. 
Mehta 's remarks in his Inaugural Address that "Archaeology like any other 
research pursuit, is indifferent to political boundaries and I hope the 
archaeologists from Indian Ocean Countries will deliberate on a common strategy 
without inhibitions and obsession " 48

, some panicipants have described the 
turning of "mythology into history" by a marine archaeologist as "a very 
great achievement. " 4

Q Further, notwithstanding the precautionary remark of 
D.P. Agrawal that a bilingual seal found in the course of exploration of submerged 
Dvarakli may throw some light on trade and language of the Harappans and 
the "bilingual texts which may help the deciphennent of the Indus script " 50

, 

some scholars have indicated that the "Indus language being old Indo-Aryan, 
the Harappans were by and large Vedic Aryans " 51

, and that the "group 
of seven stars called • Rihha ' by the Harappans ", and " Septcndri which 
is synon)'mous with the much earlier Harappan term 'Trisapta ' used in the 
seal inscriptions " 52 were proper decipherments. Such writings are not only 
premature but hannful to scientific study of marine archaeology, as the seals 
of the Harappans have no reference whatsoever in the text of the 8gvcda, 
and the Vedic compositions have no knowledge of any script. A marine 
archaeologist 's inducement in the underwater research at Dvaraka should be 
not the mythical Kr~i:ia but the historical Dvarakli. In this context I would 
conclude this paper by quoting the concluding remark of the Shrimati Nabadurga 
Banerji Endowment Lecture delivered at the Asiatic Society of Bombay on 
7th April I 993 by the eminent historian Dr. Romila Thapar that "Whatever 
the political imperatives may be for insisting on identifying and locating the 
Aryans, for the 1- :<;torian it would be more meaningful to move away from 
this obsessi~ and attempt a reconstruction of the roots of Indian society 
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from the evidence of archaeology and language. This would introduce a more 
sensitive perception of the realities of the past, " 53 including that of the 
submerged Dvaraka. Underwater stone structures, iron and stone anchors, 
knowledge of mariner's compass, etc. need historical investigations. 
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ARATi - A DEVEWPED FORM OFARATRIKA • 

NIRMALA KULKARNI 

1.0.0. Introduction 

Aran: 1 a religious tenn, famous in Modern IA languages has the following 
connotations: 

(i) A particular vessel or lamp; 

(ii) A plate used for waving in which lamp, betel-nut, rice grains, etc. 
are kept; 

(iii) An act of waving the lamp, etc. in a ceremony; 

(iv) Peculiar hymns recited at the time of ifratl rite. A general picture 
of llratl rite can be described as follows: 

(i) Generally, it is perfonned at night; 

(ii) Waving of lamp is the main feature of it; 

(iii) Sound of conch or brass bell accopanies the act of waving; 

(iv) Stotras or lrati hymns are redted simultaneously; 

(v) It is perfonned in front of the idols. 

Thus, while studying the present fonn of lratl one has to take into 
consideration an· the above factors along with its all shades of meaning. While 
searching for its source in ancient Indian literature, one cannot ignore the 
above factors, moreover the original intentions behind the source rite should 
also be taken into consideration. Thus, a source tenn should fit perfectly. 

Bhlratiya Safhj·Jt.rti Ko.~. Marathi Vyutpatti KoSIJ, etc. derive the term 
lralf from lrtikya which might mean sublimity of mind due to painful situations 
or surrendering him to empower the devotees to cross calamities. 

Though the tenn lrlikya seems phonetically closer to the tenn lratl, 
I find some minus points in accepting it as a source tenn of it. 

• This paper is read and discussed in C.A.S.S. and revised in the light of 
the discussion. I am thankful to Prof. V. N. Jha, Director, C.A.S.S and 
Prof. M. A. Mehendale, for giving suggestions about etymological travel 
of the word under discussion. 
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(i) The tcnn lrtikya denotes the state of mind. Such condition of mind 
is no doubt expressed in the hymns called Sralfs. However, it has nothing 
to do with the other aspects of Sralf. Thus, when we say Sralf • O\'afatJe ' 
the tenn Artikya does not reflect any sense, or the meaning 'waving of lamps 
with sublimity of mind' is a far-fetched one. Thus, the word lrtikya has 
a very limited sphere and it does not cover all the aspects denoted by the 
tenn Sratl 

(ii) The peculiar stotras called Sratis which are recited at the time of 
this rite are not found in each and every state of Indill. These are found 
recited in a few states, especially in Maharashtra, Gujarat, etc. In Bengal 
or Orissa these are not found, though the rite of waving of lamps exists. 

(iii) It seems that the word lrlikya is also not much famous in Indian 
religious texts. M. Williams and V.S. Apte have totally neglected the term 
Srtikya. The references of lrlikya or lrati.kya ignored by the above scholars 
arc after 17th ccn. A.O. Can it be possible that a term which serves as 
a source tcnn for a widely known living ancient rite is not traced at all 
in ancient Sanskrit literature? 

(iv) Moreover, the term lrlikya does not cover the ritual aspect of the 
rite. 

Thus, since the suggestions of the esteemed dictionaries do not suffice 
the need, one has to search for another source tenn. 

The present paper aims at describing the source of the rite Srati. Turner 
in his 'A Comparative Dictionary ollndo-Aryan Languages 'mentions Srltri.ka 
as a source term for the word Aratl Turner in his 'A comparative Dictionary 
ol Indo-Aryan Language~·' mentions Sratrika as a source tenn for the word 
arati. The A VP (Atharva vedaparisi~.taJ2 describes a rite called iiritrika. The 
present paper shows how this particular rite corresponds to the present AratT 
rite. Thus, the theme of the paper is how Aratrika travelled towards Aratl 
This is sketched in the following manner: 

(i) A detailed description of the rite Aratrib; 

(ii) Reference of the tcnn Sratnla in chronological order; 

(iii) Synonym of Aratrika; 

(iv) Correspondence of ArAtrika and Arat'i

(a) ritual correspondence, 

(b) etymological correspondence, 

(v) Conclusion. 

Now let us proceed for the description of aratrika. 
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1.1.0. Description of arMrika 

Three pariSistas of the AVP, viz., 

(i) purohitalannlrJi (ii) Pi~1arltryll} Kalpa./1; and (iii) lrltrikam present 
quite a detailed picture of the rite lrltrila. In addition to these we get 
a passing remark in the parisi~1a entitled Rljal.armasllhvatsarfyam. 

These parisi$fas employ some verses from the Atharvavcda. These verses 
are commented upon by Sliyai:ia3. Sometimes the Kausilapaddhati on the 
Kausil.asiitra 4 of the Athan'avcda explains the application of these verses. 
With the help of these two texts one can fulfil the lacunae of the above 
pariSi$/Bs. For our purpose this material is more than enough. Though the 
above three parisi~1as appear to be treating different topics, they are mutually 
linked and aim at describing the same rituaJ. Rather these could be described 
as aiming at describing one single rite. Now let us see the details of these 
one by one. 

1.1.1. ArMrikam (The A JP 7) 

Before giving details of the ritual this parW~1a narrates a purlkalpa. 
It says - " Once upon a time Indra could not sleep because of the magical 
a<.1s of the demon priest. Therefore, he approached Brhaspati who was a 
Atharva(la i.e., a priest knowing black magic. Indra requested him to counteract. 
Brhaspati explained to him a rite called lrllril.a , which gives power, bestows 
health and prosperity and also destroys calamities caused by wicked persons. " 
(The AVP 7.1· 64a). 

One ( Purohita ) should make a lamp out of dough, and light it up 
by adding oil and wick. While lighting it, he should redte the verses 'ati 
niha./1 (AV 2.6.5) 5 and 'pranyln' (AV 7.35. 1)6 . It (lamp) should be kept 
in a vessel (plate) along with tlowers, mustard seeds and rice grains, Priyat'Jgu. 
He should keep Bhiiti (sacred ash) which drives sin and should keep oblation(s) 
in the same vessel. He ( Purohita) should make the lamp sacred by uttering 
'prcto yantu ckasatam ' (AV 7.114.2) 7 and should wave the auspicious 
lamp thrice by the hands of a counsellor in front of the king. Then the 
diseases, possessors and vighnai'inlyalaj· (what bring calamities) are pacified. 
It should be beneficial for the territory of a king and for cows and Brahmins. 
Then with the sound of conch the lamp is taken away and a stream of 
water is poured out by the priest or by the astrologer or by a well-wishing 
maid-servant. A priest, first taking himself a sip of water, and then making 
the king to sip water should make the king to present gold to a Brah.min 
as per his capacity. The original procedure of this rite was performed by 
Pai'\caguhyaka. With the help of this rite a king is free from danger and 
his fame and power will be ever-increasing. 

This rite reveals the following characteristics: 
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( 1) It is perfonned every night in front of a king; 

(2) Waving of a dough lamp three times along with certain verses is 
the heart of the rite; 

(3) The lamp is made of dough; 

(4) Flowers, mustard seeds, rice grains, Priyallgu, Durv8, Sat8varf and 
sa<..Ted ash are also kept in that vessel; 

(5) With the sound of conch the lamp is taken away and water is poured; 

(6) In the morning the king should offer gold to Brahmin; 

(7) The purpose of this rite is to ward off evil forces and calamities. 

1.1.2. Pi$fadJr]'~ Kai~ 

The six.th parii#ta of the A VP describes in detail the procedure of the 

rite called Pi~:taratryal) Kalpa}J. In this rite an image of ratri (night) made 

of dough is worshipped following the procedure given below. 

A priest wearing a new gannenl should anoint the platfonn with cowdung 
in front of the bed. Having covered the throne with a new gannent he should 
call upon night by the verse beginning with 'Y8rh dev8 pratinandanti (AV 
3. 10.2).8 By uttering 'Sarh~·at-.-;arasya pratimam (AV 3. 10.3)9

, he should 
place the idol made out of dough facing towards the north. He should off er 
her a golden umbrella, a golden throne, white gannents and white anointments. 
He should also offer her white food and ample sweet balls. Various kinds 
of fragrant sticks and lamps should be offered with the verses 8 ma pu~te 
(AV 3.10) 10

. He should make sacred the mustrad seeds by uttering verses 
which aim at destroying evil forces. By reciting '8vatasta' (AV 5.30.1) 11 

he should throw the mustrad seeds around the bed. By reciting 'ayarh 
pratisara}J' 12 he should tie an amulet (on the king's hand) and should throw 
pebbles in each <tirection. The remnant of fragrant stick ( dhiipa ) should 
be given to the king. The rite described above drives away fear. In every 
corner an image is placed having one or two faces, or only one image having 
four faces is kept in the centre. He should throw pebbles in each direction. 
By taking up the image of Riitri he should keep it on the door of the house. 
By uttering 'Vanaspatirsomadhye ' 13 he should offer dhiipa made of guggula 
'yaste gandha}J' (AV 12.1.23, 24,25) 14

, he should make the ash (Bhiit1l 
sacred. He should apply it on the forehead of the king by uttering the verses 
beginning with • try8yu~m' (AV 5.28.7) 15

• By uttering 'aspatnam' (AV 
8.5.17), 16 he should make the pebbles sacred and throw them from the thumb 
in a circular way from the right. By reciting Slnta Dyofl 17 (AV 19. 9. l) 
he should take the king towards his bedchamber. Protecting the king with 
the ash of incense ( dhiipa ) he should leave his bedchamber. He should 
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perform this rite every~ay. 

Characteristics 

167 

1. An image of R8tri made out of dough is invoked and worshipped 
with white garments; 

2. Mustard seeds are thrown around the bed of the king; 

3. An amulet is tied and pebbles are thrown; 

4. The remnant of incense ( dhiipa) is given to the king. This is repeated 
with different verses; 

5. Pi~faratri is kept at the door of the house; 

6. This is a ritual to be performed by the priest in front of the king; 

7. The motive behind this rite is to dispel the fear of evil forces. 

1.1.3. The third occasion to describe lratrila is in the Aw> 4.3., 4.4, 
and 4.5. The word used for the rite in the text is ratrilarma which is paraphrased 
by Silyai:ia as Anitrikavidhanam, AVP 4.3 Rltrikarma: 

A priest should place an image of the Goddess night with four lamps 
and worship with fragrant sticks and flowers in his front. Having bowed down 
to Rltri and having worshipped her as per the procedure, he should worship 
her with fragrant sticks, food and drink accompanied with praising verses. 

In the adjacent paragraph the Aw> describes 'lratryAIJi' i.e., the hymns 
and procedure of lrltrika. ~ rltri plrthivam '18

, 'l~irl' (AV 19.49.1), 19 

'tryaml(lll' (AV 6.107.2) 20 are the hymns called 'ArltryAIJi '. These hymns 
and the immediately following ones are recited in the rite performed in front 
of the image of Rltri invoking her and recited along with the ritual. Touching 
the idol he should recite ' mamobha '/ / 'mahyamlpa ' (A V 6. 61.1 ) 22

, etc. 
By uttering the five verse..c; beginning with yo na sva./1' (AV 1.19.3)23

, he 
should off er mustard seeds. 

By uttering 'YoSsmin -i
4

, 'yastvl mAtu'1' 25
, he should wave lamp three 

times in front of the king and should give it to a servant. By uttering a 
~ 'abhayam '(AV 19.15.5) he should throw four pebbles in the four directions, 
staning from the right. By uttering 'ch ya o ' (AV 2.13 .4) he should place 
the fifth one. By the verses 'na tam yaJ.:~mA' (AV 19.38.1) and 'aitu dci'a' 
(AV 19.39. t) he should offer the fragrant sticks of guggula. He should offer 
bhiiti (the remaining ash ) to the king by uttering yastc gandha./1. By the 
verse 'diiiya .. .' (AV 2.11.1) he should tie the amulet to the king. By the 
verse 'Agni... ' (A V I 9. 17. I) he should throw pebbles in each direction in 
a circular way starting from the right. He should come out of the bedchamber 
from the nonh, he should perfonn this rite for a friend and for one who 
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believes in it. According to Mausaliputra Paithinasi , this is a rite to be perfonned 
at night to ward off fear. 

The AW 4.5 describes the same rite with some minor variations. 

Thus, the l.ratrika rite in general has the following characteristics:

( 1) It is perf onned by the priest in front of the king every night. 

It is performed immediately after the evening Sandhyl ritual; 

(3) The priest prepares an idol of Rltri out of dough; 

(4) worships it with four lamps; 

(5) By uttering the two hymns 'l.rltri' and '#id' he places the idol 
with proper procedure; 

(6) waves it thrice in front of the king; 

(7) keeps it always at the door of the place; 

(8) with the help of an amulet (and remnant sacred ash) he protects 
the king; 

(9) throws pebbles in all directions; 

( 10) The purpose of this rite is to ward off evil. 

1.2.0. References of the word ariiJrika in Sanskrit literature 

In this paragraph let us examine the word aratrila occurring in various 
texts. The references are arranged chronologically as far as possible. The 
list below does not include all the references. Only those are quoted which 
show some variation in the meaning of context. 

(A) aratrila as a rite to be perfonned daily in front of a king : 

( 1) The A VP. is the first available text to employ the word l.rllrila. 
The probable date of it is said to be before 5th cen. A.D.26 

(2) The Kausilapaddhati (KP) (11th cen. A.O.), a commentary on the 
Kau£ilasutra (KS) by KeSava is chronologically the second text to 
use the word. It quotes it in the same context (on KS 17 .11) as 
it was used by the A VP. 

(3) The Saya!Jabhl~ya on the AW is the prime source to quote the 
word l.rltrika. The rites described in the AW quote pratilas (ie., 
initial words) of verses of the Atharvaveda. Saya!Ja as per his method 
describes application of the hymns or verses in a particular rite. For 
supporting his own opinion he quotes the AW or similar authentic 
text. He explains the Viniyoga i.e., application of that particular hymn 
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in certain phrases. 

e.g. rljila./I rltrau 8rltrilavidh6ne, ati nib~, ityanayl dipam prajvaJayet. 

Thus, SI. (14th cent.A.O.) helps us in interpreting the rites of the AW. 
These three texts i.e., the A VP , the KP and Sayal,18bh~ya use the word 
8rltnla in the context of the daily rite to be perfonned in front of a king. 

(B) The following texts quote the word 8dtril.a to denote 'a rite to be 
perfonned in front of an idol by waving of lamps': 

(i) The Agni Pur81Ja (74.1) (before 1000 A.0.)27 employs the word in 
Sfrapiij8lt.athanam; 

(ii) islnasivagurudevapaddhati 28 (I I th cent.A.O.), a Tantra text describes 
piijl ceremony in general and says in dhilpadlpldtrikavidhi/.1: 

prabhiitasnehasampiirl,18ir daSllbhir vi navl!.takai/.11 
dTpailJ pratinavaidrad bhrlmyam 8rllrikam bhavcd II 

dTpam ca dTpapltrastham darSllyitvdagocarc I 
avatllrya yathoktam tad bhdmyam lrltrikam talhl II 

(2.5.92-93) 

(2.13.95) 

(iii) The Ku/ITT)avatantra2~, the Vlramitrodaya - piijlpraklJa 30 
( 1600 

-25 A.O.) also use the word in the same sense. 

(C) The tenn under discussion is also used to denote 'waving of lamps in 
front of a celebrity:' 

(i) Kalhal)a (1148-49 A.O.) in the Rljatarangi(lf' has used the word. 
The King Har~ welcomed his ministers by offering them 8rllri!a. 

sa !eFirhcid amltylnlm 8lt.alpolllsasobhinlm I 
nirmatsara/.1svadlslbhir8rllrikam ak8rayat II 1.925 

(ii) The verse of the Va.i;anla,·i/lsamah8Jt.8,yam32 of Bilacandrasurf says, 

ito rajatabhljanam Sll.{inam ankatoyln!itam I 
sadh#1Jya/ava1J11m tavopari nirasya visvasriyl II 
sahasrakaradTpakairaviditoSpi cldtrikam I 
vibhllabha,·ikak$81JC pragutJametad lsiitryate II 

Here it is clearly mentioned that 4nitrika is a rite to be perfonned in 
front of a person in which lamps, mustard seeds and salt, etc. are used. 
Here one remembers the common practice of driving away the evil eye. 

(iii) The Sri1atJ!hacarita33 of Mankhaka (1127-49A.0.) and 
Yldavlbh)vdaya of Vedlntadc5ika also use the tenn in the sense of a rite 
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to be perfonned in front of a celebrity. 

(D) This religious term in which we see a stress on the &l.1 'waving' is 
also utilised in the Sar'Jgilaratnal.ara~ (7.53 and 7.78) of Sarngadeva as a 
technical term for a posture wherein 'waving of head' is prescribed. 

Thus, the word aratri!.a is found used in the following contexts: 

(i) a rite to be performed in front of a king; 

(ii) a rite to be performed in front of idols; 

(iii) waving of lamps in front of a celebrity; 

(iv) waving of head; 

(v) lamp, etc., see the phrase (lnltri!.am samullary;4. 

1.3.0. Synonym or ariUrika 

The word nirAjanam:4s is used many a time as a synonym of the word 
lrAtrika. Originally it was a Santi rite in a specific context. However, later 
on the tenn was used to denote the rite aratrika. Appaya Dik~ita in the 
commentary on YldavAbhyudaya paraphrases the word lnltrika as-

aratrit.opac:aram nlrajanopac:aram. 36 

This term is also retained by modem Indian languages in the sense of 
'waving of lamps or lamp.' 

1.4.0. Correspondence or ariUrika and anti 

(A) Ritual Correspondence: 

( 1) The arati rite is performed daily in front of the idols. The rite lrltrib 
is a rite to be perfonned daily in front of a king as well as in front of 
the idols. The references of the tenn in the A \P, the KP and Slyapabhl~ya, 
etc., denote it as a rite to be performed in front of a king, while some 
other texts quoted· in the respective paragraphs employ the term to denote 
'a rite to be performed in front of an idol.' 

Now a question remains how it is shined from a king to an idol. The 
lratl rite now-a-days is performed immediately after ptijl ceremony. The 
ritual of ptijA seen today has sixteen parts and therefore it is also called 
as $odafopac:lraptijl. These sixteen modes of worship are basically djopac:lras 
i.e., the modes of ritual to be performed for a king. Therefore, in the piijl 
ceremony we get an expression • sarvarljopac:ArArthe aJ:~tln SllITlarpaylmi /. ' 
Thus as a rljopac:ara, lrAtrila is included in the piijl ceremony of idols. 

(2) The motive behind lratrib was certainly to ward off evil forces. 
Does the rite lrlti carry the same effect ? 
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In the above paragraph we have seen that the rite was transfonned to 
idol worship. Along with such change the motivation is also seen changed. 
When the rite was a routine for a king it was to ward off evil. But when 
it got transferred to images of superior beings, the motivation was simply 
alarhkara!Ja i.e., adorning the idol and thus, when the motivation is changed 
we find change in the objects used in the ritual. The objects used in the 
ritual such as flowers, scent, lamp, conch or bell, etc. which can also be 
used as adornment were kept as they are. However mustard seeds were 
removed. Sar{Hlpa is described as ral.~ohara i.e., which drives away evil forces. 
Such an object which has the only capacity to drive away evil forces becomes 
unnecessary in the idol worship, wherein the motivation is just to adorn. 
Similar is the case of pebbles. Therefore, such things are seen removed from 
the ritual. 

(J) Bhiiti or dhiipase:r;a i.e., the remnant of the fragrant stick has kept 
its place intact till today. The remnant of dhiipa is seen kept outside the 
interior hall of the temple and devotees put it up on their forehead as a 
means of protection. It is described as 'a thing which brings the deity closer' 

'sannidhyakarakafi. ' 

(4) The arati hymns are seen recited after the ritual. What could be 
the origin of such a practice? 

In the references of the A \IP we have seen that by uttering a set of 
hymns entitled as 'aratryatJi ' the image of Ratri goddess was invoked and 
worshipped. One of these hymns begins with the words 'a ratri parthivam' 
etc., and therefore, the rite in which this particular verse is uttered got the 
title 'aratrika' i.e., a rite in which the ratri h)'1nn 'a ratri' is used. This 
practice can be said to be the source of arati hymns which are recited today. 
Of course, because of the transfer of this rite to idol worship, the verses 
are addressed to the idols, with much development in metre we find a drastic 
change in metrical Conn. 

(5) Why is the phrase 'lrati ovafa!Je ', used when the lamps are waved 
in front of a person ? 

We have already seen that the motivation behind the rite 'lrltrika ' was 
to ward off evil. Later on it might be the case that it became a common 
rite to ward off evil. Therefore, whenever a person deserves, welcome lamps 
are waved. Compare here the references of Rajatarangini. The text has used 
the word 'arltrika' in the same context. 

(6) Why is the lamp itself called aratl? What could be its source? 

In the lrltrika ritual the lamps were waved along with the image of 
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ratri, in front of the king. The image was called 'ratri' or 'pi~farAtri.' It 
was invoked by the verse 'A ratri' etc. It is possible that as the set of 
hymns is called 'aratry41Ji' as the rite related is called 'aratrika ', similarly 
the image used for waving is called 'a ratri. ' When the image is substituted 
by mere lamps, the term was transferred and thus any lamp used for waving 
is called aratf. 

Thus, in this discussion we have seen that the rite 8ratrika and aratl 
share many ritualistic features and therefore we can point out to the rite 
'aratrilt.a' as the earliest form of the arati ritual. 

(Bt Etymological correspondence : When we say that the form 'aratl' is 
derived from the word 'aratrika ', certainly some people will oppose. The 
word 'artikya' is much closer to the word 'arati' phonetically. Why should 
one accept a longer term when a closer term is al hand ? Moreover, tradition 
gives us two three verses recited at the time of waving of lamps, which 
employ the word 'artikya '. The verses are as follows: 

cak{wrdarh sarvalokanam timirasya niv4raIJam I 
artikyarh kalpitarh bhaktya grhaIJa parame5vari II 
tvarh jyoti}J ~·an'adevanarh tirnirasya nfraraIJam I 
artikyarh kalpitam bhaktyA dipoSyam pratigrhyatlm II etc. 

In addition to this Moropant (a famous poet of Maharashtrat had composed 
many Sanskrit arati verses under the title liratikya satJgraha. Kashinath 
Upadhyaya, Dharma~·indhuklira belonging to the 18th cen. had composed 
aratili.yakadamba which contains certain arati compositions in Sanskrit. 
Ramadasa (17th cen.t and Ekanatha belonging lo 18th century had composed 
a considerable number of Marathi aratis which are still recited in Maharashtra. 
When we can trace such a tradition from I 7th century and the term Aratikya 
or aratikya, why should one be obstinate to trace it from lrAtrika which 
is comparatively less closer to the tenn? 

With this background let us explain our stand - 'arati' - is a changed 
form of aratrika. It is explained above that the term A ratrika has come 
into existence because of the verse employed in the ritual '8 ratri plrlhivam, 
etc. It is changed to arati . Such a change in the linguistic form is not 
an abrupt change. If we read some religious texts, we can trace the derivational 
stages shown as follows: 

(it The AW', Sayai:ia and the KP use the word arAtrika; 

Hit The Agni Pura1,1a, the Viramitrodaya (piijaprakaSll) and the 
lsanasfragurudei'apaddhati also had employed the word in the same sense. 
l~nasfragurudeva had tried to give the etymology of the term, though it 
cannot be called a proper one. He says 'arad bhramyam lrAlrikam' i.e., a 
(ritet of waving from a distance. Thus, it seems that when the rite was 
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transferred to image wo!ship, the· hymns '8 ratri ', etc. were not in use and 
therefore, this became an obscure term. 

(iii) In the later literature a slight change is seen in the term as 'aratriJ.:a ', 
most probably because the word 'aratriJ.:a' became obscure. KalhaQa in the 
RajataradgilJf has used both the words aratrika and arartrika in the same 
sense. 

pratimitaravidijJodbhlsi subhratapatrapracayarajatapatrasiitritarartika/:11 
atha mukharitamasfrmar'lgalair angananam avaniharilJadhama rajadhamarh 

prapede I 
Sankara also has employed the word arartika in many of his stotras. 

We find ample examples of this word in the religious literature after 
10th cen. A.D. 

(iv) It seems that the word aratrika changed to aratikya or artikya and 
these changes were based on an obscure word. To explain ariltrika originally 
meant a rite in which the verse ' a riltri ' was employed. When the context 
was changed, only the ritual was accepted and not the verse. Therefore, 
the relation between the ritual and the tcnn (which was totally a part and 
product of a verse) became doubtful and therefore, without taking into 
consideration the literal meaning of the term it was changed to 'ilrartika'. 
In the new context people might be having the term ilr1i, i.e., painful situation 
in their mind which helped the change in the later development, i.e., aritikya 
or anikya. This does not tit in the Pai:iinian system. Since the origin of the 
term is obscure and not a product of Pai:iinian derivational system, Bharatfya 
Sarhskrti KoSll says the origin of the term is 'ddf athava dravifil'. However, 
it does not present the stages of the development. Thus, the word ilrtikya 
which cannot be supported by grammatical operations is the stage which 
immediately precedes the word ilrati, and came into existence because of 
the wrong analysis of the word ariltika as ar-anika . It is definitely a product 
of aratrika since we get both variations in one and the same text. B'cause 
one cannot show proper grammatical derivations of ilrartika or aratikya and 
artikya, these words are not listed in the dictionaries. A MS. in the Adyar 
library shows the relation between araniJ.:a and arati in the variants of the 
titles. The title of the MS. is iirati {iirati, aranika) .\·totras indicating the time 
of waving of lights. 

As compared to the use of ilrartika, the words aratikya and artikya are 
used less frequently. We gel these words in the Maharashtrian texts only. 
Therefore it is also possible that aratriJ.:a got changed to ariiti through aratrika 
and later on Sanskritization of the term ilriititook place as artikya or aratikya. 
The two poets Moropant and Kashinath Upadhyaya being Maharashtrians might 
have Sanskritisf'<l the word. The verses which employ the word artikya are 
found in th,. piijiiprayogas of Maharashtrians37

. Thus, here we cannot deny 
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the possibility that the word Arati is Sanskritised as Ar8tikya and Artikya. 

We get the fonns anitia, aratru, aratiya in Apabhrarhia. Ar8tiya is also 
found used in Jain Mligadhi. Thus the actual etymological travel of the word 
could be shown as Aratrika - arattiya - Arattia 38 -Aratia - Hratl 

Anyway, the above arguments are enough to establish the ritual and 
etymological relationship between aratrika and aratf. 

I.S. Conclusion 

In the above paragraphs a systematic attempt is made to establish a 
link between the rite Aratrika and modern rite aratf. It is shown above that 
the rite Aratrika was basically a rite for kings. In it a verse containing the 
pratika words 'a ratri ' was employed. Such verses used were called 4ratryB(li. 
These verses are addressed to the Goddess Ratri that she should protect 
the king from evil forces. Later on the ritual was shifted to idol worship. 
When the motivation behind the ritual was changed, the material and the 
verses also were changed and the word aratrika became obscure and got 
distorted as Aratrika, which further got changed to artikya which cannot be 
interpreted by grammar. Actually in the lndo - Aryan group word Aratrika 
has travelled as arattiya - Aratia - aratia to Aratf. Finally we get the word 
'aratl' whkh is found in almost all modem lndo-Aryan languages. 
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ABIDNAVABHARATi TEXT: RFSfORED 

V. M. KULKARNI 

The Nafyasaj·tra of Bharata (between 100 B.C. to 200 A.D.) is the oldest 
work covering the. ~hole ground connected with Drama and its stage
perf onnance. It also comprises studies of Poetry, Prosody, Dialects, and Dance 
and Music. The text is available iu some MSS., however they are full of 
corruption. 

The only commentary that we have is Abhinavabharatl by Abhinavagupta. 
Its merit was so great that whatever commentaries existed before became 
obsolete-eventually they were allowed to disappear altogether with the result 
that there is no trace of them. Whatever we know of them is through the 
references that Abhinavagupta makes to them. 

Unfortunately even Abhina,·abharati is badly preserved. Almost each and 
every page of this commentary bristles with corrupt readings and occasionally 
even lines. This renders the already difficult writing of Abhinavagupta, the 
whole and sole interpreter of Bharata, all the more diflicult. Abhina~agupta 
is the greatest name in Sanskrit Literary Criticism and Aesthetics. His word 
is practically speaking, law. It is, therefore, imperative to present his text 
as correctly as possible, with all available aids and intensive study of the 
text, espedally "the external tcstimonium of other treatises on Na,tyasastra 
which clearly and closely borrow from Abhinavagupta" - for example 
Hemacandra's Kal')'anusasana (with his commentary Vfreka), Ramacandra and 
Gui:iacandra's Nafyadarpapa and commentaries like Kalpalatiiviveka. Modern 
scholars like S.K. De, V. Raghavan, R.P. Kangle have made sincere efforts 
to improve the text of some portions of Abhinavabharatl. The present writer 
too published a series of papers restoring corrupt readings and lines, which 
are reprinted and published in my book, Studies in Sanskrit Slihitya Sastra. 
In this paper I propose to restore over a score of corrupt readings occurring 
in DaSllriipaka Vidhana , the 18th Chapter of Na,tyasastra - excluding of 
course all those which have been already presented in my earlier papers. 

Abhina,·abharatl printed text {GOS 
edn., Baroda) 

Restored Text of Abhinavabharatl 

DaJariipaka.-idhana (Ch. XVIII) 

1. ~ !lfQ~ tftsaf: Ml'<l"hf".41({ ~ !lfQ~ tftstf: ('lljl'q~•\'\ 
~~~~~: ~~l~~~qr 
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p. 406 

<fll&1iract ~I~~~: ... I 

-MS. 

The second etymology of the word 'rupa' above underlined, is left out 
while printing in the GOS edn. The NA_tyadarpll{JJI (ND) ignores the first 
etymology and records the second etymology only as his work deals with 
dramaturgy (p.23) : 

~ ~ ~ ~ .,,G4il~f.l 1 

2. ~ ~. ~nil. '{.fi:l~ffii(I 
~ffl~\'1«'11~~1\ilf.l\'1f.lfat11<i"ii4l«f4fa
g1t11~~1'4 ~I 
tl_i41~'11' lttl«l<tt4t<"4~fa 

-p. 407 

~ ~ ~I nil.~ 
5j'fq~ffl~\'1(tti~~1\ilf.l\'1f.11fM1<i"ii41«+4faa1tt1-
~ ~ 1 

\3i1Rtl_i41~fi4'11'1~fadlttl«MC4f<"4~fa I 

-Kangle p.6 

Here Abhinavagupta points out that Kavya-natya poetry including dramatic 
poetry differs from itihasa - pur8J}a (history, mythology, etc.), as its chief 
aim is to depict rasas and through them give delight to the sahrdayas, sensitive 
and sympathetic readers and spectators. He further states that the fourfold 
division of itiv(tta or carita into iihya (to be inferred), sue.ya (to be suggested), 
etc. is equally seen in itihasa, pur8J}as,etc. 

3. tt<bcllf1'Gti41qR'"l?f~•uao1 ~ ~ :q 

~ 

-p.410 

tt<6cllf)IGti41qR'"l?fi"ii41a,.. ~ ~ :q 

~I 

-Kan. p.18 

The highest of the ten main forms, riipal.as is generally cosidered to 
be the na_taka. The statement underlined above is, therefore, obviously wrong. 
As the two poetic compositions na_taka and pral.arapa, make use of all the 
four v(ttis (dramatic styles) they are to be considered equally high or important 
(NS XVIII 6-7). The ND (p.24), while commenting upon 1.3, brings out the 
equal importance of the two forms in these words: 

"'f<m: ~ 'ldl:J<i6114{~11t~R\'1M., :q ~ .,IG<flll<fl<Ui~: ~I 

Incidentally, it may be pointed out here that a little later in his commentary 
Abhinavagupta makes the following statement: 

~ ll<fl<Ull«fq ~I p.411 

Which apparently seems contradk.1ory. He makes this statement having 
regard to the subject-matter of the two forms or types. The subject-matter 
of a n8fal.a is drawn from weU-known tradition and is rooted in experience, 
whereas that of a Pral.aralJll is invented. Hence the former is more important 
than the latter. 



ABlllNAVABHARATi TEXT: RESTORD> 179 

4 .... !lli4it1'11Q ~ ::td~g~IOfi mU ~ 
ot" ~ ~. (fqf !llGQlti~sftr ~ 
~1"4rf%"'s{'S"cilqrcilq~~rrq141il04ftiftlt ... 

-p.412 

... Slli41t1'11Q ~ ~ !.fi~g~IOfi mU ~ 
ot" ~ ~ CNT !lli41t1~s1Q ~ 
~, .... ,f% .. rs~;flq14lq~~11qrcilit4ftiftlt 

Hema.p.433 

Kangle emends the reading 'vara - prabh8v8di' to 'svaprabhlvldi'(p.22) 
on the ground that it is not 'appropriate'. But a glance at Hemacandra's 
text shows that he too reads 'varaprabhavadi'. So it must have been 
Abhinavagupta's original reading. By 'varaprabhava' he probably means 'divya
prabhava'. 

5. <t" :q- • ~ CNTS<tof;ftq't,I <t" :q- • ~ ml <t" ~I 

- p.412 - Hema. p.433 

Hemacandra's reading and the reading in Baroda edn. practically mean 
the same thing; but his reading has the appearance of its being original. 
One, however, can't be sure in such matters of language diction, style, etc. 

6. (~ ~ ~ Oflq<fl~S~
qr4~E41'1 ~) 11ft1fi14~1Q ~ 
ot"~~~~-

~ 
-p.412 - Hema. p.433 

Kangle (p.24) emends the reading 'na ni~phalam .. .' to 'na saphalam ... '. 
But if the whole context is taken into consideration, the reading in the printed 
edn. and supported by Hemacandra needs absolutely no correction. 

7. Abhinavagupta on the etymology of the word nB_taka : in the course 
of his comments on NS 18.12, Abhinavagupta observes : 

qf'li~Jl'1i ~ 'iNl'Ql'1i ~ ~qJlOfi~CI ~ "1'lJ ~ ~ ~ 
(NT «qlj\14*wiofl~i(10fq( "«1-i mR: :qlq1q2fliqft~li.(1qi - ~ 'ifC ffelt ?ff~ 
fa ~I ~ ~: ~ Ofl!!Cflftiftlt I p.413 

The MS. correcily reads 'na_ta natau 11[11tau '. The above reading in the 
printed GOS edn. is wrong for two reasons: one, it does not include the 
first meaning, namely Prahvibhavadlyakarh bhavati and two, the two words 
'nrti' and • ll{ta ' practically mean the same thing. We must therefore emend 
the text as na_ta natau n{tau. 

Again later in his commentary on Vol.-m ch. XIX. 146, he observes: 

'l~t11:J~ftd ~ Ofl~l~t41tf ~ - ~ ~ ("jc;q~ftlt ~ ~ ~ 
~ ~ ~ ~ ~ ~ ~ ~~ ~. ~ \ilf.141*1<{~01 
(~ V.,,~) 'iNlf%ffi ~ ~ ~ ..... 
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The underlined sentence above needs to be corrected as: 

From the above two passages it is clear that Abhinavagupta derives 
the word nB,taka from the root 'na!' in the twofold sense of 'causing to 
bend or producing humility' and 'causing to dance with joy'. 

The authors of the ND who generally follow Abhinavagupta, partly agree 
with him and partly disagree in regard to the twofold etymology of natala. 
They accept the second derivation from 'naf used in the sense of 'causing 
to dance with joy' and raise objection against his first derivation as it goes 
against grammar : 

'llC<flllifft ~ ~ <'"'Hlw4~1'1 ~~~~~I~~ 
01bifm1"4 ~14~Rt. ~ g ~llRH01 ~~= 1 - p.25 

s. ~um trcf ~ ~ ~ ~ (i) ~um trcf ~ ~ ~ ~ 
~~\1"41li~4wi4 ~~I ~t'445li4 ~ ;flqf.1<14!4 
\1i"'f\8¥lfQ ~ ~ ~ "''~~RI ~41§<'51liRI I ~tff ~ ~ ~ 
~~I ~~~I 

-p.412 -Hema. p. 434 

(ii) ..... ~ - ~I .... ~ -
f.Jillll~ "4HH:l'lt\11: B'f{_ m ~ ~I 
J:ll&~ l:l1f<n14fq11_ ifiur ~I 
tR!Ts~ ~ 'lT ~tf.nµn: 
~.... 'I' ~: fl<fHi'4fi'.f<U'i ~ 
~\1'llf.lf<alllf'Qi~CJ1'fl<'5il<1 I ID~ 
m-1M5rtff ~ ~: I 

- ND, pp. 24-25 

In the light of the two corresponding passages given above we should 
read vanaprastharh grhitam .... and satphalamapi ........ . 

9.~~~~~ 
~&l<fl~, 
~'4ifll~tCJ111aRI lWfcl ... 

-p.415 - MS. 

In the light of the reading in the MS. we should emend the printed 
text as yada prarambhiivastha pradhiinarh bhavati. As the subject under 
description is the number of ankas (Acts in a play) and as the an!as are 
vitally connected with avasthas, the emendation is perfectly justified. 
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to. --- --t1<1ft11'1C1ftlii441~'1 Jiq1i::'1f'IRI 

"1\'5ii'11i'( ~ t!H\;ili'1!1Ufft (?) 

1::~1111'1'\I 

- p. 415 

~=-·~s~.~= 
!IAi'fu: I' ~ ~ ;jjfq'flft'l1Cfli114i 

qvfff:, wa~1 ~. ~ ~ ttH 
Jml '1~f"4ifi(.OQI....~ 9; ~I 

-ND 1.20 

In the light of the passage cited above we may emend the text to 'sapt~fa

navadasankatvam' as proposed by Kangle (p.33). 

11. ~ ll~~i<fliRUI !!lOQ~f<i1'1f?l ~ ~ ll~~i<fliRUI !!lOQ~f<i1'1f?l i::~;fl4f'llft 
<11<P:lg'l1a 1 ~ <u<P:lg'l1a 1) ~= ~ 1 

-p.418 -Kan. (p.4 I) 

In the GOS edn. some word/s is/are missing between mukhyacaritamapi 
and sankam. Kangle has rightly inserted between these words darSllniyamiti 
to make the sentence intelligible. All the incidents, events and doings of 
the hero which evoke rasa and give delight to the spectators are to be presented 
in the Acts (anka.\") and never through pravdaka.<;, vi~·kambhakas, etc. 

12. ~ '.jiSQ~t1%ism<n
i::'f11R~1""!:1Cflof.l'1 fl!!.t.:'l:O'flt4 ~-
4)qf.1<141 m or m 
f.1~011;:fflq4)~1;fl ~ +~Arrilf.1'4fH~ 

~~ ~al...,<1'4ft!T I ~ ~ 

~~~I 

~~·~~ 
~ f.fqfu;j 
~1"1<~'1141fl'J~S'W'li'11lif'1't'1'1-
1111i'fl'11'1j44;;iil<1 I 

- p.432 

~ :- 3IB ~ '11P:i~N~'1 ~sltr 
~~I~~ 
'.jiSQ~i1%is~~"fll:O'f1iR~1S41"flof.l'1 t!!!.t.:'l:O'f1<4 

'1;:a:4""""1i 7:iT ;:;qJICfl~iil4f.1"1'6:1, 'tlT ;r 

m1~~ 
41'41:0?flq4W1&.ui'(I ~ $ 
~ (:) ~ ~ r.rmr-t, f.1'4ffi:tt1141~ 
~1<1<~'11qlft•J~S'W'!H'ljRrnil'4 I 

- ND. p.103 

A glance at these two passages dearly shows that ND has borrowed 
and suitably adapted the passage from A.Dh. to make it easy to understand. 

13. ~ ~~~~'IH'IGi'1~ ~ ~~1~~'1!'1'\I ~ 
<1\if1Nt1Hijl1~11trfl'1i 1f01(.q1~ <1"1'1Ni1!\'f1¥111tRIH 1f01(.q1~ 'tlll1U12f 
~·~or~~= ~~~or~ .... ~~11)~ 
f'4illi4~1: ~ 3TIQ ~ ~ ~I ~ .... ~ ;jj4~~'11?11'4i!"li'11'\I 
~~~~ 
<tmtftl11Gi11~"1i ~ ~ 
4~~'11~1'4i!"li'11.... -

-p.432 - Kan. p.77 

Kangle's emendations of mithyiiyaso to parayafo, eveti to evaiti and 
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yafomltdvase~tl to ayasomltrlvase~tlm are suited to the context and just. 
But his emendation of riljocitlnlm ullamapralqtlnl.Ih to rljocitam 
ullamapra}qtitvarh is not convincing. Moreover, the reading adyatane that 
precedes these words is doubtful. With great reservation I venture to read 
the sentence as follows: 

.... ~I ~ (7 tffloJ) <1\iflNi'1l"ll!JTI¥iS1~tfl'11'( (~) <4~1("11~ ~ .... I 

Incidentally, we may note that the cryptic sentence that follows the 
above sentence ('1' ~ "ll<Ni~l~'il'lllll-4 ~ ~lllf.liNi'1'(1) is lucidly explained 
by the ND as follows: 

'3MSl~tfl'1i mIT g ~ ~ ~ lfli'H'Ql'i~~q I <4~1 11¥il~-~~ 
~~:.'1'~~1 

14. mr 'fV"IT, p ~ ~ ~ 
~ .... 

-p.439 

mr <4W<fi'lffq ~ ~ <Jml 
~I 

-Kan. p.97 

Kangle's emendation finds support in the ND: 

~ g "l~'i414<1ti fef"ir "IW'flj'&~<l ~ ~ ~I {!' ~ I - p. 111 

15 ..... m~~. ""~~ .... m ~~I{!'~ <M4Nt( 
§l<W<H4 ~l<4!!Nl{4Jlfc, I §l<4¥i'4t4 ~l<4!!N1{4tftfc, ~ 

~t<f1N'tftfc,1 

-p.439 -Kan. p.97 

Kangle rightly emends 'na ca' to 'sa ca ' - 'sa ' standing for Jcapa.ta 
which is with its three kinds, described in the lryl under dis~ssion. Following 
the MS. he adds at the end the words : 

~ ~:t<f1N'tftfc, I 

16. <~ ~ ~ ia1<t1~"'i'111> 
~~1~mr~:.~ 
"l'iff.if'q g&fi-
~~ 
-~I 

- pp. 440 -441 - Kan. p.101 

Kangle rightly points out that the phrase Kaisikl hlnall has reference 
to KaisilJ-v(lti - hinlni in the verse no. XVIII.9: 

\a1<fll,ffl~"llf.i ('41D~i'11f.I ~I 

The na_taka and the prakaraIJa are composed using all the four v{ltis; 
on the other hand, the remaining eight types of drama are to be composed 
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without using KaisiJJ vrtti. Having regard to the context, the compound needs 
to be dissolved as KaisiJt.y8Jh vrttau hlnlni. 

Incidentally, we may note that the SuddhipatriJt.a at the end of the 
Na_tyasastra, Vol. II, p. iv, reads : 

page line 
440 19 

misprint 
hinAmiti 

correct 
hlnlniti (? hinlniti) 

About Kaisilyl hlnl he says : grammar demands that we should have 
the fonn KaisiJJ to agree with the attribute hlna. 

17. ""'* ~ mr fa:~1"11¥1RI m ~ ""'* ~ tf.i11!W41'11¥1RI m ~ 
~ '3'iH$<>~fa... ~ '3'ii'1$~fa I 

-p.441 Kan. p. 103 

Kangle argues that the type of drama ihamrga has divine beings as its 
heroes and therefore there is no point in saying that in its midst divine 
beings too participate and corrects the reading tatra divylnlmapi to 
tatradivyanamapi and the phrase uddhata-purup-praya.I) that follows supports 
his correction. 

Incidentally, we may note that Hemcandra has practically the same reading: 
~ 'q'f5I' !W41'11¥1RI rntt ~ ~ I ~I p.438, I. 22 

It means like Abhinavagupta, Hemacandra too nods here! 

18. "111%'.}'4 ~ w tp-.ft;rt mT"li 
ilff/JHJrl/ Tl! 

-p. 443 

"II~ ~ W ~ mT"li 
:q1ti'l!ktl'3I I 

-Hema. p. 439, I. 19. 

Hemacandra's reading casamagratltra is certainly superior to the printed 
reading in GOS edn. and eminently suits the context. The second ca following 
ca~·amagrata is non-sensical, whereas atra that follows c8samagr818 in Hem. 
is significant, as it means 'here' (in this type of drama called flima) [as 
against na_taka]. 

19. ~~~~m: aijt•11~4 
fiq: I ~ g ~ ~ ~: 
'3'il'1"1i<NllM'li'llf'1"1i 1~~fa I "~ 
~s~ ~ "~ Wf:I 

-pp. 444 

~~~~•: .... 
\30il'1"1i<Nll:, ~ lfR 1~~fa I 

-Kan. p. 107 

Kangle argues that the reading te~m atmanlm is nonsensical and emends 
it to tetiArh ml/lam and that Abhinavagupta derives ma in flima from the 
root ml. Later writers on Dramaturgy ignore this second etymology altogether. 
For example, Hemacandra reproduces only the first etymology given by 
Abhinavagupta: 
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~ (? ~) ~ ~ ~ 44ft1if('l~11w~ fiiJ: I p.440 

The authors of the ND give this etymology with a slight change: 

~~~~:li1~111~~:.~:~I 
This latter part reminds us of Dhanika's etymology: 

~ ~ ~ '114Wt!W414i(tiiiflrllfl fiiJ: I 

Avaloka on DR III (60ab) 

20. 'lllellia<H"jf4"14 ~I~ lli(i11R:14: ~I~ ·~1<H1f%14: ~ ~ 
~ ~ m tittl"":wi1<1f5 ~ mff 451' ifl<IOi<i.f'5 ~ ~ ~ ~ 
~ ~ <ll44~ttl'"i'1<4fl <ll44,ttl'"i'1<4' ~I in efT ~~'llli41i1-
~'lllellli1- !ldUloflffii{J !ldUloflffii(I 

-p.445 -Hema. p.441 

'Pral.hyatam' and 'yattat' are most probably misreadings of the original 
readings 'prakhyate' and 'yatra' preserved by Hemacandra. Hemacandra's 
reading 'tat pral.hyatam' is decidedly better than 'tatkhyatam ', as it finely 
contrasts with 'apral.hyata' that follows 'ma bhut '. To a careful reader it 
is evident that some word/s is/are missing between 'striparvavf(tintavat' and 
'ma bhut '. Luckily for us Hemacandra has preserved these 'missing words': 

<ll44~ttl'"i'1q1_ (~ ~I in <IT (~'lllellli'IM°'oflffii(I) 

21. f.l<lf{t11f.i ~ ~ f.ffi) ~ ffiifu f.l<lf{?11f.i ~ ~ f.m) ~ • 
~ 451'1 ~ ~ ~ 451'1 ~~ 
·{lllf.14ii1P.l~fM1'i.ll: I '\f'if.14ii1P.l~ffli11'i.ll: I 

- p. 446 - Hema . p. 441 

It is clear as daylight that Hemacandra's reading vyAkulas CC$faQ ( visarga 
is dropped because of the soft consonant that follows) is the right one. 

22 ..... ~.~ ... 
~l~'q~4;i' 
'I' ~(? ~)~~ (tlfr 

~~:~· 
~~I~:~ 
~ ~: 'll&fl4l4w.-1Uft ~ 
~~I 

-p.448 

~ : ... ~ ~ftcl1f%'11... 
~I ... ~ 
~~~I f.14i'fllfill 

q<fl'llifli( ~ ~: ~st.if 
451'~~1 

- Hema. p.442 

Hemacandra's readings would strike a careful reader as genuine or authentic. 

23. tlsflffti'llf!!ffh~ ~ 
Q(fl'l('ll., lofl qJ\1 ~'1 <icll fl 

m~~I 

~ :- ~: w:R ~ \3fihllfgffhM 
~Fttf~-w:l~~
t;j~q'lfl~"l<icllfl ~ y·~~i'1~ ~ 451' 



ABlllNA V ABllARA Ti TEXT : RFSI'ORFJ> 185 

~I 

-p. 457 - ND p. 119 

Kangle (pp. 141-42) prefers the reading in the MS. sughafitata, tadbala 
to sughafitadadhibala in the printed edition. His emendation does not 
satisfactorily explain the first member of the term adhi-bala . Here ND which 
generally borrows wholesale or adapts passages from Abhinavagupta's 
commentary comes to our help. Keeping in view the correpsonding passages 
cited above and the MS. reading, we may restore the passage as follows: 

~st1fiful~ ~ 4<WU1'11'11(mtt)q\iftq'1tiiclli'( 

~~~flt1t11 ~I 

24. ~ 114l\il'1H'l<1f<~~ "4~'1~i:u;;1 
<M4~1i~'1J:i0:104(4 difQJ:iQ((4 ~ 

~~I 

-p. 457 

WS'1T :- 1141\il"ll'fflui ~ ~ 
<t~'1J:i;<qfQj;<qfQ difQ<tiiHl-q"'l<tll{OIJ:(, ~ 

qliM1@11~1 

-ND II. 33cd, p.126 

(Kasyac.:il) l'ac.:anam, the printed reading in GOS edn. is patently wrong 
and needs to be emended to vaik:ana or vaflc.:anl as found in the ND. Bharata 
in his definition of cha/a uses the phrase abhisandhana-hasya-rasa-karam 
( ,,BJ..yam. The word abhi~·andhana means vaflc.:ana or vaflcana. The ND 

straightway uses vaik:ana retaining the other two words hasya and ro~ intact. 
The Sanskrit dictionary too gives 'c.:hcaling, deception' as one of the meanings 
of abhi~·andhana. So we are perfectly justified in emending (kasyadd) vacanam 
to vaik:anam. 

25. ~ ~W"4(j ~ ~ ~
<tw.14<ti1''1~<t 'q' ~ ~ 
~~~:I 

-p. 458 

~=-~~ 
llRl"4~'1i'l~I Sj-c.~1Ri1'11li llRl"l~'1MMI 
~ t«l tftj ffi ~ 
i"fl~ilfCi1i1•i~ ~~:I 

- ND II. 32 ab, p.121 

Kangle rightly points out that the reading viruddha-vastu yadanena in 
the GOS edn. is wrong. The impropriety of the reading dr~1ar1ha garbhatvad 
however has escaped his attention. The ND has preserved the original reading 
du~farthagarbhah·lt which eminently suits the context : Ga!J4a is so called 
as it contains an ominous coming event like a boil f.ga(J~a)containing malignancy. 

Ga!J4a (one of the thirteen VI1hyadga~t is so called, as it foreshadows 
an ominous coming event or disaster like a boil that comprises disgusting 
or loathsome impure blood or pus. 
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PIEBALD TRISANKU : 
THE EURASIAN IN ANGLO-INDIAN FICTION 

M. K. NAIK 

An inevitable feature of the colonial Indian social scene and a recurrent 
figure in Anglo-Indian fiction, the Eurasian is perhaps most aptly described 
in Michael Edwardes' clinching comment : 'Necessity is the mother of invention 
and the father of the Eurasian.'' A rather embarrassing product of (a casual 
or otherwise) union between the Anglo-Saxon and Asiatic races, the Eurasian 
was mostly the offspring of a White father and an Indian mother. The name, 
'Eurasian' was invented by Warren Hastings, the first Governor General of 
British India (1774-84), though the phenomenon naturally had made its 
(undesirable) appearance much earlier. Some other names by which the 
Eurasians were known were: 'East Indians', 'Half-castes', 'Blackie-whites', 
'Eight-annas', 'Chattikais'2 , and even 'Chi-chis' (referring to the fact that 
the mothers of at least some of them belonged to the very dregs of Indian 
society.) It is interesting to note that Eurasians began to call themselves 
'Anglo-Indians' only after 1916, the appellation having been adopted by the 
European and Anglo-Indian Defence Association. Until that time - and in 
fact ahnost throughout the colonial period, the term 'Anglo-Indian' signified 
an Englishman in India. It was precisely for this reason that Lord Curzon 
(that 'most superior person') had refused Eurasians permission to call themselves 
'Anglo-Indians, and it was the generosity of Lord Hardinge that allowed the 
necessary change of the label (the mixture, of course having remained as 
before). 

As Richard Symond3 has pointed out, the history of the Eurasians in 
colonial India can be divided into three stages. During the eighteenth century 
and as late as mid-nineteenth century (before the advent of the steamship 
that made quicker and more frequent visits to England possible), a respectable 
Englishman found nothing wrong in living with an Indian woman and even 
marrying her. In the pre-Mutiny days there was a large group of 'aristocratic 
Eurasians'4, comprising men of French, German and Portuguese origins, apart 
from sons of British ollicers married to Indian women. As early as 1687, 
the East India Company had started making payments to mothers of children 
by mixed marriages, and provision for their education in England was also 
regularly being made. A leading member of the aristocratic Eurasian clan 
was Col. James Skinner of the famous 'Skinners Horse'. The son of a Scots 
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father and a Rajput mother, he was extremely black, spoke broken English 
and fluent Persian, in which language he wrote his memoirs. Job Charnock, 
the founder of Calcutta, had an Indian wife, and their daughter married General 
Coote; and three British Prime Ministers had a touch of Indian blood in 
them : Pitt Senior, Pitt Junior and Lord Liverpool. In pre-Mutiny India the 
Anglo-Saxon vision was singularly free from colour-prejudice. In fact, Lord 
Bentinck is said to have particularly favoured Eurasians. At Madras, he defended 
Thomas Warden (a Eurasian whom he made Principal Collector of Malabar) 
against service prejudice. In Bengal, he was sympatheic to Indigo planters 
- some of them were Eurasians - who were unpopular. He had even thought 
of taking on a Eurasian lieutenant as his aide-de-camp !5 It is equally interesting 
to note that Clive's army contained more Eurasians than Europeans, and 
the Company was so much coni.:crned about the welfare of Eurasians that 
there were regular orphanages in Cakutta for Eurasian children, though British 
class-consciousness made it necessary that two separate orphanages be 
established - one for the offsprings of officers and the other for the brats 
of lower ranks. And this is what the Cyclopaedia of India has to say about 
the Eurasians : (they) 'have in India all the rights and privileges of Europeans. 
Raves with a mixture of European with Asiatic blood possess a proud and 
susceptible tone of mind. '6 

Unfortunately for the Eurasians, the tide began to tum against them around 
1785. From 1786 onwards, Eurasian children were prohibited from going 
to England for education, because it was felt that 'the imperfection of the 
children would, in process of time, be communicated to the generality of 
the people of Great Britain and by this means debase the succeeding generations 
of Englishmen.'7 Between 1791 and 1795, Eurasians were progressively 
disqualified from almost all civil and military employment; and in early nineteenth 
century they were even banned from the Government House in Calcutta. 

In 1830, the general ban on the Eurasians was lifted. The change in 
the official language from Persian to English opened up civil employment 
for them, while ·many of them were in the service of the Indian princes. 
Their staunch loyalty to the British during the Great Mutiny also helped the 
cause of the Eurasians after 1919, they entered the Railway and Telegraph 
Deparhnents in large numbers; thus, in 1930, there were around 14000 
Eurasians in the Railways, 2000 in Telegraph Dept., and 2000 in Customs. 
At the time of Partition (194 7) there were about 1,50,000 Eurasians in India. 
About 50,000 emigrated, about half of them to England and around 10,000 
to Australia. Nevertheless, Eurasians continue to be in the Indian anny in 
numbers disproportionately large in relation to their total population. In the 
war against Pakistan in 1965, 20% of the Group Captains and 30% of the 
Wing Commamnders and Squadron Leaders in the Indian Air Force were 
Eurasians.8 
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The contribution of the Eurasians to the development of modem India 
has not been meagre:. As H. A. Stark, one of their ablest spokesmen points 
out, 'We are the first missionaries of the Christian religion, the earliest teachers 
in Indian schools, the pioneers of Western arts, industries and sciences ... 
If England is the land of our fathers, India is the land of our mothers. If 
to us England is a hallowed memory, India is a living verity ... If England 
is dear as a land of inspiring traditions, India is loved for all that she means 
to us in our daily lif e.9 

How did the Englishman view the Eurasians in general ? As noted earlier, 
the common Anglo-Saxon prejudice developed during the nineteenth century, 
the earlier periods having been mostly free from it. This was largely the 
inevitable outcome of the nineteenth century view of Race. Owing to the 
increasing European contact with the non-White races in this century, the 
entire issue of Race had now come to be of growing interest, and thinking 
on it was largely shaped by a rather loose application of current evolutionary 
theories, which came very handy for the purpose, of proving the intrinsic 
superiony of the White race. Doctrines such as Natural Selection and Survival 
of the Fittest, and the great Victorian Idea of Progress were found extremely 
convenient in justifying colonial exploitation. This naturally led to the popular 
acceptance of the very useful notion of a regular hierarchy of races, with 
the White permanently on top and the darker ones inevitably at the bottom. 
The White race supposedly enjoyed the double advantage of possessing superior 
physical and mental endowments, as also an environment conducive to an 
energetic and enterprising way of life; the darker races manifestly lacking 
both these advantages must inevitably remain inferior. They deserved to be 
subjugated and if necessary destroyed under the impact of their superiors. 

One great difficulty in applying these notions wholesale to the Eurasian 
was that he was actually half-White, and could not therefore be as bad as 
the 'base Indian' or the 'heathen Chinee'. Help was then sought from both 
History and Science in solving this seemingly unsurmountable difficulty, and 
establishing the crippling inferiority of the Eurasian. It was pointed out that 
in medieval Europe serfdom was inherited through the mother and not the 
father; that under the old French monarchy the half-caste child belonged 
to his mother's and not his father's people and that even in the most primitive 
societies, maternal descent preceded the paternal. Similarly, according to 
Mendel's Law, it was noted, Hybridization always spelled a reversion to the 
more primitive type in which the native element ultimately tended to 
preponderate. 10 

It therefore became axiomatic for the Englishman to believe that the 
Eurasian as a rule illustrated the process of a levelling down and not the 
other way round. A logical corollary to this was that the Eurasian somehow 
combined the w 1rst in the two races which met in him. Sir Charles Trevelyan 
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was certainly in a microscopic minority when he told the House of Lords 
Committee on Indian Affairs in 1853 that the Eurasians 'had a claim on 
us, being our descendants. They were in an equivocal position, were not 
owned by either community and were therefore sensitive, but they had much 
of the good qualities of both races.' 11 One was not too sure what exactly 
the worst traits of the Anglo-Saxon race were, but one knew very well those 
of the Indians, which were automatically transmitted to the Eurasian. Their 
very complexion was condemnation enough of the Eurasians. It no doubt 
varied from almost 'mid-day (or a quarter to twelve) to midnight', but inevitable 
touch of the tar-brush was always plain to a practised eye. Other tale-tell 
marks included unusually large and dark eyes, exceptionally white teeth, dark 
hair, a more slender and fragile bone structure (which occasionally made 
for great beauty in women), more vivacity than pure Anglo-Saxon blood was 
safely used to, and curiously enough dark patches below the nails. 

For worse than his appearance, which was a concrete evidence of 
Anglo-Saxon wild oats sown not wisely but too well, was the Eurasian's 
character. Almost everybody agreed that the Eurasian imbibed all the worst 
traits of Indian character through his cursed mother's blood, viz. lack of 
strength, endurance and staying power; want of moral fibre; pusillanimity, 
and a tendency to panic in times of crisis. The warring elements in Eurasian 
character were supposed to make him an unstable pesonality. Evidence for 
this came from the Report of the Census Commissioner (1891). It stated 
that 'It appears from statistics that insanity is far more prevalent among the 
Eurasians than among any other dass. 12 The Report also added that the 
Eurasians, 'seem to be peculiarly liable to ... leprosy.' 13 Another interesting 
finding of the Commssion is that 'the far higher proportion of female as 
compared with male lunatics in the Eurasian than in the native community 
is very conspicuous.' 14 

If such was the British view of the Eurasian in general, it . would be 
equally interesting to ask the question : how did the Eurasian look at himself? 
The oppressive consciousness of his being a monstro hybrid was like a Cain's 
mark branded on the Eurasian 's soul. Always aware of the fact that he was 
generally despised by the British on the ·one hand and the Indians on the 
other, The Eurasian found himself 'between two worlds one dead, and the 
other powerless to be born. ' Nirad Chaudhuri has evocatively described the 
plight of the Eursian, in The Continent of Circe: 'There hung over their 
consciousness the shadow of a disinherited life, cast by the knowledge that 
all their potentialities were limited by something over which they had no 
control, namely their birth. This fostered in all Eurasians a resentment against 
the British, which often became strong enough to be sullenness, aff e'"'1ing 
the mood and temper of the whole community. Yet they could not allow 
themselves to be driven by this sentiment into anti-British behaviour. They 
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knew equally well that their position in India was dependent on the British. 
So they developed a psychological dichotomy, in which their resentment against 
the local British came to be mixed with the impulse, which became a habit, 
to look upon the British in India as protectors and to remain abjectly dependent 
on them. To this was added another psychological maladjustment. Towards 
the people of the country, especially to the Hindus, they behaved with an 
arrogance which was very stupid. But, of course, it was intelligible, it was 
derived half from the assurance of British protection, and half from the 
consciousness that they were partly of the ruling race, or in any case nearer 
to the ruling race than to the Hindus. 1 5 

In his Verdict on India, Beverley Nichols gives an equally revealing 
account of his encounter with a Eurasian nurse : 'Her father was British, 
her mother Indian. She used to show me snapshots of herself with her father. 
The mother was hardly ever in the pictures : only once did I catch a glimpse 
of her, a little dark figure hovering in the background. The page in the 
album was quickly turned when the snapshot came into view.' 

'I have been out here far too long.' That was one of the favourite 
phrases of the (Eurasian) girl. 'I've absolutely lost touch with home.' They 
never had been 'home' at all, poor creatures, but they would die rather 
than admit it. 'I have Spanish blood in my veins' : that is another favourite. 
It helps to account for the dark skin and the black hair. Some girls even 
pick up little Spanish phrases which they introduce into their conversation. 
They tell you that they learned it from their grandmothers. 16 Nichols thus 
brings out some of the typical features of Eurasian psychology : the half-caste's 
pathetic attempts to repudiate the Indian connection, and pass for a Westerner, 
and the Mestizo's futile yearning for a home which is really not there. 

The Eurasian personality, with all its interesting complex traits stands 
fully revealed in ahnost all its aspects in Anglo-Indian fiction. The Eurasian 
appears in several Anglo-Indian novels, and in more than a dozen of them, 
he is actually the protagonist, as in major works like G. A. Henty 's The 
Tiger of Mysore; Maud Diver's Lilamani ; Henry Bruce's The Eurasian 
(he wrote five novels on the theme); John Eyton 's Bu/bu/la ; F. Tennysson 
Jesse's The Lacquer Lady; Dennis Kincaid's Tropic Rome; E. W. Savi 's 
The Beloved Aristocrat; Rumer Godden 's The Lady and the Unicom; Lrslie 
Gillespie's The Man from Madura; John Master's Bhowani Junction; Jon 
Godden 's The Ciiy and the Wave; and Roger Cleeve 's The Toad beneath 
the Harrow. The fact that the first novel in this selective list was published 
in 1896 and the last appeared in 1 969 indicates the continuing interest of 
the Eurasian theme for the Anglo-Indian novelist. 

In describing the personal appearance of their Eurasian characters, most 
of the Anglo-Indian - ')velists are seen to echo dutifully all the popular notions 
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and impressions then in vogue. Commenting upon the brown complexion 
of the Eurasian boy, Drew (Durroo), in Ku/Ju of the Carts, John Eyton 
says, 'It was not the kind of brown that you could explain away lightly 
as sunburn or disguise as Spanish. It was far more significant and deep-seated ... 
a tan ... more prized, he had noticed in inanimate objects, such as meerschaum 
pipes and amber beads and honey and old ale, than in human beings. 17 

Even when the Eurasian was not brown but fairly white in complexion, certain 
tale-tell marks always betrayed the shameful secret. Thus, Stephen explains 
to the Eurasian Rosa, in Rumer Godden 's The Lady and the Unicom why 
he finds her to be different from the English: 'you use hands so much for 
talking, and the way you speak, too quickly to be English and your eyes 
and hair, so dark and your skin so curiously white, not like a northern skin.' 18 

A character in Paul Scott's The Alien Sky points out that the Eurasians', 
'hands are usually small-boned, like Indians ... Most of them talk a singsong 
like Welsh. 1

Q In Brian Cooper's A Touch of Thunder, we are told that the 
Eurasian girl, Betty Rowlands has fingers which have, ' the dark little patch 
that Eurasians had just below the base of their nails.'20 Alan Laurence, in 
Diver's Candles in the Wind, marks how the Eurasian doctor Videlle has 
eyes 'touched with melancholy', ' eye-balls tinged with yellow' and a 'too 
brilliant llash of white (teeth)' - all supposely Indian traits.21 More discoveries 
of a similar nature are made about the poor doctor by Lyndsay : 'the sensuous 
indecision of the lips, the poor outline of chin, a jaw '.22 The belief that 
the Eurasian was in some cases somehow exceptional endowed with beauty 
is also echoed by some novelists. Young George Garforth, the Eurasian in 
M. M. Kaye's The Far Pavilions is blessed with a 'Grecian profile and 
Byronic curls '2\ which however prove to be the only plus point about him. 
And in Anthony Burgess's The Long Day Wanes, Crabbe, the English man 
envies Roper, the Eurasian for his 'intense physical beauty, a beauty which 
was a mark of shame to its possessor. How complicated life was for the 
Eurasian. '24 

This 'complicated life' of the Eurasian, frequently leading to frustration 
and tragedy is "ably chronicled in Anglo-Indian fiction. As a 'child of no 
man 's land ' 25 , ' pathetic half and half '26, it was the dubious birthright of 
the Eurasian to be cursed right from his (mostly unwanted) entry into the 
world with a crippling identity crisis. The following dialogue in Henry Bruce's 
The Eurtu-ian underscores the idea: 

'He's a Eurasian, a mixure.' 

'What is the harm in a mitxure, Sir? ' 

'None at all, in a good one. But the Eurasian is a tamation bad mixure ... 
The Eurasian as such is a man of streaks, all striped, like a barber's pole. 
He's not a whole man ... The only certainty about a Eurasian is his uncertainty. '27 
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Rumer Godden 's The Lady and the Unicorn provides an equally evocative 
atatement of the plight =of the Eurasian, when the novelist ponders the thoughts 
of old Father Ghezzi on the subject: 

•For fifty-one years he had been dealing with these people, these facile 
Anglo-Indians ... It was like digging in the sand, you could not get to the 
bottom of their contradictions, their cross-purposes. It was their blood, the 
contempt of one part for another; the contempt of the Britisher for the native 
he rules, a contempt that runs like cold pure metal through the easy tissues 
of the native indolence and shiftlessness, ... dishonesty and incosequence; and 
the resentment of the Indian under that domination, his fight for freedom 
that is alien to his element and culture if he could but find peace '. .. There 
could be no peace for these people who must always be against the winning 
side, no matter which side wins, carrying in themselves their certainty of 
defeat.28 

At another place, Father Ghezzi points out how the Eurasian man and 
the woman had each their own particular cross the bear: 

'I don 't know which it is that is worse to have in this country... boys 
or girls, sons or daughters. With the sons it is one thing; they cannot get 
work, the Indians squeeze them out from beneath, the English from above ... 
Before they begin they are failures. And with the girls it is another thing; 
they are so successful... There is always success for these girls, so smart, 
so nimble, so empty-headed. They take even the jobs the boys might have .. 
and what happens? They get money, they get ideas, they are taken up by 
men in Calcutta society ... And then when they are in trouble, they are flung 
back on their own people : on those boys whose place they have taken, 
boys for whom they have now no use and who could not marry them if 
they had.'2q 

In Burmese Days, George Orwell illustrates two contrasting attitudes 
Europeans adopt to the Eurasian question. The orthodox attitude, which a 
vast majority held is well-illustrated in Elizabeth's description of the Eurasians 
as ' awfully degenerate types... so thin and weedy and cringing; and they 
haven't got at all honest faces ... I've heard that half-castes always inherit 
what's worst in both races.'30 Flory, on the other hand, is a spokesman 
for the minority, liberal view : ' Most Eurasians aren 't very good specimens, 
and it's hard to see how they could be, with their upbringing. But our attitude 
towards them is rather beastly. We always talk of them as though they'd 
sprung up from the ground like mushrooms, with all their faults ready-made. 
But when all's said and done, we 're responsible for their existence. ' 31 

How does the Eurasian in Anglo-Indian fiction view himself? : mostly 
as one confused, frustrated and bitter; perpetually insecure and unsure of 
himself; and for ever cursed to carry a large-size chip on his half-white 
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shoulder. The Eurasian 's entire life is an unending identity cns1s. with all 
its attedant mental suffering. In John Masters Bhowani Junction, Patrick 
declares, 'We couldn't become English because we were half Indian. We 
could not become Indian because we were half English. We could only stay 
where we were and be what we were. '32 And in The Lady and the Unicom, 
Rosa tells Stephen, the Englishman, 'How easy it must be to live if you 
know that you are some one•. and adds as a rejoinder to his remark. 'we 're 
all some one•, 'I mean some one worth while.'33 The reaction of Rosa's 
far more worldly sister Belle. is expectedly more bitter: 'We come from 
nowhere •... we are nothing. •34 Victoria in Bhowani Junction sees in her lover 
Patrick 'the worst trade-marks of our own people : inferiority feelings, 
resentment. perpetual readiness to be insulted - all the things I was determined 
to get rid of in myself.'35 Ananda in D. G. Stoll 's Comedy in Chains is 
himself a Eurasian but he offers a fairly obje<..1.ive analysis of the situation 
of his tribe : he agrees that Eurasians are a ' feeble people.. And I would 
add over-sensitive. But abnost any adolescent will become like that if he 
is treated persistently enough as an inferior by everybody he meets. Most 
Indians and Englishmen make up their minds in advance that a Eurasian 
is second-rate, and if he is not already that he usually becomes so. Terms 
of contempt like 'half-caste•... have an undesirable eITect, particularly on 
children who have been conceived illegitimately, or whose parents live cut 
off from local society.~16 

There were two opposite ways in which the Eurasian sought to solve 
his nagging identity problem : he either tried to identify himself completely 
with his White father, denying the Indian element in his make-up altogether, 
or far less commonly-accepted his Indian origin unapologetically. The first 
way was naturally abnost the rule (with an occasional exception) during the 
colonial days. when possible white identification (and even a partial one at 
that) was bound to be rewarding. Writing during the twilight days of the 
British Empire, C. N. Weston comments : 'There has been in the past a 
cringing attitude towards the Englishman, because he had the power to bestow 
favours. Today the influence of patronage is rapidly on the wane... and 
Anglo-Indians (,. Eurasians) are forced by circumstances to stand .on their 
own feet, ... Their attitude towards the Indian too has changed for the better. 
It was common in my boyhood days to hear Anglo-Indians talk or Indians 
as 'niggers; This attitude has been changed completely and Anglo-Indians 
are realizing that Indians are their equals and brothers in the family of peoples 
of India. They are compelled by circumstances to make this adjusbnent, but 
there is undoubtedly a real change of heart too in my community towards 
the lndian.'37 

The Eurasian 's desperate - and half-comic and half-pathetic attempt 
to pass off as pure White has been well-illustrated in several dramatic episodes 
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in Anglo-Indian fiction. Paul Scott has two scenes with this motif in Johnnie 
Sahib and The Alien Sky respectively. Johns in the first novel 'has never 
been further west than Bombay, but from books and from talking to others ... 
has formed for himself a vision of England and at last convinced himself 
he had been there-for it was a confession of mixed blood not to have 
been home. ' 38 Bill Parish, the Englishman exposes him, when Johns says 
he has had his childhood in Buckinghamshire. Parish's searching questions 
about Buckinghamshire soon become more difficult to answer for the poor 
Eurasian, and the Englishman takes pity on him by generously dropping the 
subject. Johns is however incurable. Later, when Jim Taylor mentions that 
he hails from London, this is how Johns reacts : 'there was a pathetic eagerness 
in John's face as he waited for Jim to talk to him about London; talk that 
he could remember for other occasions; talk by which he could transport 
himself and make himself believe. '39 Judy Anderson, the Eurasian girl in The 
Alien Sky is not as lucky as Johns, because unfortunately for her, her tormentor 
is a catty British woman - Cynthia Mapleton, to whose over-developed sense 
of humour many things in India appear to be excruciatingly funny. She expertly 
deflates Judy's claim that she hails from Brighton, by encouraging Eurasian 
girl to talk about the location and the topography of the place, and poor 
Judy is soon tying herself into knots. 

One seldom finds a Eurasian trying to own up his Indian blood in 
Anglo-Indian fiction, and an attempt of this kind is most likely to end up 
in failure, as in the case of Victoria in Bhowani Junction. A Britisher's 
unsuccessful attempt to rape her proves to be a turning point in Vk1oria's 
life; 'In a kind of unpleasant way I was grateful to him, because he had 
set me free. I have always admired the English, and like the rest of us, 
pretended to be more English than I am. When Macaulay tried to rape me, 
he broke the chain. I was free ... H I wanted to turn to India, my home, 
I could.'40 Later, she tells her father (who himself is a Eurasian); 'We are 
half Indian ... But there's not going to be any place for half Indians soon. 
I can't make myself a whole Indian, but I can show that I don't think of 
myself as whole English. I can show that I think India is my home.'41 She 
now thinks her quest can be attained with the help of Ranjit who admires 
her, but soon realizes that 'however close I got to Ranjit there was always 
a thing like a very delicate gauze screen curtain hanging down between us. '42 

The pendulum then swings to the other extreme and she has a frantic affair 
with Savage, the Englishman. But ever unsure of herself, she is worried whether 
she can give him a happy home and a family (provided of course that he 
is ready to make her his wife). Ultimately, she decides to go back to her 
first lover-Patrick, the Eurasian, with all his faults, he is at least fully her 
own. 

The Eurasian sub-inspe"-1or in D. G. Stoll's The Dove Found No Rest 
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feels the urge to get lndianized even more acutely than Victoria. He envies 
the people in a south Indian village for their serenity, which he feels will 
never be his, and he even wonders how long it will be before Chrisian Eurasians 
like himself would merge with the vast Indian majority.43 Dennis Kincaid's 
Tropic Rome provides an extremely rare example of a Eurasian returning 
to her Indian roots. Here, the half-Indian mother of Gil, a descendant of 
a captain of Alphonso Albuquerque, becomes progressively Indianized after 
her husband'd death. She takes to Indian food, and even her way of worship 
is Indianized, Champak flowers and roses now being offered to the Madonna. 

Most Anglo-Indian novelists share the British belief that in whatever way 
the Eurasian might try to resolve his identity crisis, he is, as a rule, bound 
to fail. The most favourite explanation offered is of course that this was 
because the Eurasian somehow combined the worst in the two races. Alan 
Laurence in Diver's Candles in the Wind sums up this popular thesis succinctly: 
'The half-caste out here falls between two stools ... he is generally perverse 
enough to pick up the worst qualities of the two races and mix them up 
into a product peculiarly distasteful to both.'44 A character in Perrin's The 
Stronger Claim avers: 'The Half-caste gen~rally has all the drawbacks of 
both nations and the virtues of neither.'45 

Like almost all British writers on th~ subject, Anglo-Indian novelists too 
do not appear to find it necessary to spell out the 'undesirable traits' in 
the White race, but they know very well all the worst tlaws in Indian character, 
which the Eurasian of course imbibes with his mother's milk, because as 
F. E. Penny observes in commenting on her Eurasian protagonist, Daphne 
in The Wishing Stone, 'As is so often the case where the European traits 
show themselves in the body, the mind was oriental.'46 The list of moral 
tlaws (all of course of exclusively Indian origin) with which the Eurasian 
psyche is marred is a fairly long one. The Eurasian is often vulgar and common 
like the loud-mouthed termagant, Carrie in Diver's Candles in the Wind; 
and has unclean personal habits, like Victoria's mother in Bhowani Junction 
(she is supposed to chew betel-nut in secret). The Eurasian in Anglo-Indian 
fiction has no· moral fibre, no will-power, no strength, no stamina, and is 
(like all orientals, of course) an abject slave to wild passions and a constant 
prey to shiftiness and dishonesty. The philosophy of Belle, the worldly Eurasian 
girl in The Lion and the Unicom is, 'I've been only one thing, my fairness, 
my body, and I shall use it till I get what I w~nt. '47 Daphne in The Wishing 
Stone is engaged to marry Ralph but has no inhibitions in flirting with Dick, 
and when she kisses him, the novelist explains: 'It was the kiss of the child 
of the East, who knows no restraint where her passions are aroused. '48 And 
in F. Tennyson Jesse's The Lacquer Lady, Agathy tells the Eurasian Fanny, 
'It's clear to see you're not English. You've been prying into my things-what 
a dishonourable thing to do. '49 
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A recurrent motif in Anglo-Indian fiction is the outsize inferiority complex 
of the Eurasian, and how it operates in moments of crisis, either turning 
him into an errant coward or making him an arrogant fool. Patrick Taylor 
in Bhowani Junction is one of the most evocative portraits of the Eurasian 
with a strong inferiority complex. He has, as Savage shrewdly observes, 'ten 
thumbs and a soul like a boiled ham. '50 Always extremely uncomfortable 
in the company of Savage, a Britisher, Taylor himself confesses, 'I was much 
bigger than he was, but I never remembered it, not even (the) first time.' 51 

In the same novel, Vk1oria goes to bed with Jonny Talbert, the Englishman 
who (with his British sense of fair-play) has made it abundantly clear before 
the event that his intentions are hardly honourable; she then comments: 'He 
thought that because he was a British officer, and I was a chee-chee girl, 
I'd anything: And ... he was right. Slowly, slowly, I did feel I had to do 
it.'52 Ernie Maher, the Eurasian youth in Roger Cleeve's The Toad beneath 
the Skin, invariably panics in moments of danger, as for instance, when he 
encounters a snake, and when he is asked to jump down from a tree. In 
Alice Perrin's The Stronger Claim, Paul Vereker, the Eurasian, 'doomed by 
his disparate racial ingredients', runs away during a riot and is killed by 
the crowd; while dying, he invokes 'his gods in Hinustani. ' 53 (This is the 
opposite of what happens in Kipling's well-known short story, 'His Chance 
in Life', where, in a crisis, the European element in the blood of D'Cruse, 
the Eurasian, makes him behave like a hero-- but then, the magical qualities 
of even a single drop of European blood were for Kipling a Revealed Truth, 
which had no exceptions.) At his worst, the Eurasian could be utterly villanish. 
One is therefore hardly surprised to find Patricia Wentworth making Nanasahib 
Peshwa's nephew, Raosaheb (a true blue Maharashrian Brahmin in real life) 
a Eurasian, when she finds it necessary to provide another villain in addition 
to that good old black whipping boy, Nanasahib, in her Mutiny novel, The 
Devil's Wind. 

Condemned to wear his peculiar piebald hair-shirt all his life, the sensitive 
Eurasian in Anglo-Indian fiction is sometimes naturally obsessed with a strong 
death-wish, like Len, the protagonist in Jon Godden's The City and the Wave. 
Len is oppressed by a strange conviction that the coastal city in which he 
lives is doomed to be wiped out one day by a huge tidal wave - a cataclysm 
with obviously symbolic overtones. The painful choice, according to him is 
between remaining a despised minority (after Indian Independence) and getting 
submerged in the Indian mainstream; and since either choice is unpalatable, 
he concludes sadly : 'Perhaps it would be better if we were gradually to 
die out and vanish from the scene.'54 

The Eurasian thus cuts, on the whole a very sorry figure in Anglo-Indian 
fiction. But at least one major Anglo-Indian novelist does look at the question 
from an unconventional angle and tries to give the poor half-caste his due, 
though the orthodox view of the Eurasian is equally well-represented in her 
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fiction, by some of her characters. Maud Diver seems to believe that a union 
between the best in the two races - the upper class Whites and Indian aristocracy 
- would actually produce splendid results, of which both England and India 
should be proud. Le Roy Sinclair in Diver's Far to Seek is the son of 
Sir Nevil Sinclair and Lilamani, daughter of Sir Lakshman Singh, a high-caste 
Rajput gentleman. Roy is described as a man with a high and complex heritage ... 
the blood of two virile races English and Rajput was mingled in his veins.'55 

He thinks of himself not as a pathetic half-caste of the usual kind, but as 
'of a double caste, a fusion of the best in both races.' 56 The distinction 
is thus explained by a character in the novel : (Eurasians are) 'the fruit, 
most often of promiscuous unions between low-caste types on both sides, 
with a sense of stigma added to drag them down lower still. But where 
the crossing of the highest caste ... I can see no stigma; perhaps even a spiritual 
gain to your children... India may some day be saved by the son of just 
such a union... He will have the strength of his handicap; the soul of the 
East, the forceful mind and character of the West... What if the ultimate 
meaning of British occupation of India be just this-that the successor Buddha 
should be a man born of high caste, high-minded British and Indian parents 
- a fusion of the finest that East and West can give.'57 

However, Roy himself is shown to have occasional doubts about the 
'Double-caste' theory, indicating that in spite of all her liberalism, Diver herself 
could not shake off traditional Anglo-Indian prejudices completely. This is 
suggested by comments like the following apropos of Roy in her The Singer 
Passes : 'Always at the centre, lurked that sharp cleavage between East 
and West the profound uncertainty of a divided soul'; and, 'Had he, because 
of his Eastern blood, a less purposeful grip on the work he loved than his 
father ?'58 

Predictably enough, there is very little support for Maud Diver's 
championship of the Eurasian among Anglo-Indian novelists, though one does 
find a stray example in a little-known, slight novel like Fitch and His Fortunes 
by G. Dick. Fitch, the protagonist here is in love with Savitra (sic) Bai, 
a beautiful and wealthy Indian lady. He defends himself by saying, 'If well
born Englishmen and high-caste ladies of India wedded, it brings about the 
English at home a wonderful fusion, a hybrid, mongrel lot, if you like, 
Norman-Dane, Anglo-Saxon, but the peer of the West, as the Eurasian would 
be the peer of the East, and not the by-product of the lower classes of 
each proud race as he is at present. ' 59 

'Peer of the East ?', 'sheer nonsense' : the Anglo-Indian novelist in general 
would certainly comment; hence the Eurasian remains for him mostly a 'Lord 
of the Void', a 'Dangling Man', suspended in mid-air, a piebald Trisanku,60 

who can neither ascend to the heaven of Wholeness, nor ever find his feet 
firmly planted on roots-giving earth. 
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THE INDIANNESS OF INDIAN SCULPTURE 

ANUPA PANDE 

Hegel characterised Indian art as symbolic in a pejorative sense, 
distinguishing it from the classical Graeco-Roman and modem art$ characterised 
by plastic balance and romantic subjectivity respectively.' The depiction of 
many hands and heads in Indian images has been explained by Hegel as 
a symbolic device whi~h is artistically inadequate to the idea sought to be 
symbolised viz., the idea of superhuman power or sublimity. Stella Kramrisch 
states, on the other hand, that this multiplicity of heads or limbs should 
be understood as representing "stages of one movement and have to be 
understood dynamically as indicative of the potency of the superhuman being 
in the simultaneousness of their presence ".2 

The artist depicts a multiplicity of heads and limbs for no other reason 
than that he follows a standardized iconographic tradition. The Indian artist 
worked within an ambient tradition, plastic as well as iconographic. He did 
not create the images freely out of current ideas about the deities. The gods 
were conceived within the religious tradition and imagined in specific and 
standard ways in the context of worship and meditation. The artist inherited 
the rich tradition of ideology as well as iconography and worked within it 
following an immemorial tradition of distinctive iconic forms and proportions. 

The famous verse quoted by Ya~odhara on the six limbs of pictorial 
depiction may be recalled here : 

RiipabhedalJ pram8pani bh8valai'a1Jyayojanam I 
Sadr~yuh varr.iiUbhanga iti citrll)i ~ac;langakam I / 3 

The first l wo of these, riipabhcda!J and prama!Jani, refer to the distinctive 
forms and determinate proportions which were prescribed in the silpa tradition 
for the different beings the artist was required to depict. Where the gods 
were concerned, these prescriptions were quite specific and followed the 
dhyana-mantras as their iconographic interpretation. 

Nevertheless, it does not follow that the artist had no creative freedom 
and that his work was wholly conventional, static and devoid of originality 
and liveliness. What he produced undoubtedly belonged to an ancient and 
rich tradition and was to be understood symbolically. Nevertheless, the 
symbolism was not simply the conventional symbolism of an iconographic 
language, but the vibrant expression of plastic form conveying a deep significance 
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by virtue of its aesthetic or sense-perceptible character. Riipa and pramBI;la 
are objective "aesthetic" features, but they are so fashioned by the artist 
as to express fell loveliness, bhavalavaJJyayojanam. 

How does form express feeling and beauty? It is obvious that there 
cannot be any fixed formula here as is shown by numerous examples where 
the traditional formulae are followed, but the results are poor. As Stella 
Kramrisch has noted that the stiffness and lifelessness of such images "is 
due to many of the craftsmen not being artists. These merely proceed according 
to prescribed formula. Their mechanical rendering serves well enough the 
purpose of image and makes it a fit object for worship. But the prescriptions 
laid down for this purpose were never intended for the achievement of artistic 
quality --- still, apart from the demands of cult, the born artists amongst 
the craftsmen could not help, while obeying the rules, to reinvest their work 
with a significance, in relation to which these rules were but helps and stepping 
- stones towards visualisation" .4 

Now artistic l.Teativity may be conceived as essentially universal but 
manifesting itself individually in each artist and artistic creation. In the search 
for Indianness, neither would be relevant except as pointers to something 
in relation to which the search for lndianness would have meaning. The 
lndianness of art in India should not be conceived simply in terms of its 
themes, motifs and conventions as is done often enough. Arnrita Shergil, 
for example, has painted Indian themes. Would that by itself make her a 
painter in the Indian tradition ? Another approach is to seek lndianness in 
the technique or the craft which the artist inherits from his tradition. Thus, 
it is well-known how some sculptures of the Mauryan period have become 
the standard occasion for contrasting Indian and Hellenistic techniques. Thus, 
Marshall contrasts the "primitive treatment of the statue from Parkham in 
the Mathura Museum with the highly developed modelling of the Samath 
'capital. " 5 The former is trammelled by the law of 'frontality' which besets 
all primitive art, the latter evinces mastery in modelling. So Marshall concludes 
that only a Hellenistic artist could possibly execute the living forms of the 
Sarnath capital. Indian art was still beginning and groping to find its feet 
under Hellenistic inspiration and example, a process which went on for nearly 
five centuries. It is only in the Gupta age that it evolved a plastic idiom 
adequate to its tastes and ideas. 

This formulation of the history of Indian sculpture is widely followed, 
though often in an eclectic manner, combining elements drawn from Havel 
and Coomaraswamy. In a way, this search was revived in a practical fashion 
in the early years of the present century when Havel sought to organise 
the technique of art in India in a manner which was to be in line with 
the Indian tradition and thus different from copying merely European schools. 
The work of Abanindranath gave the programme a practical shape while 
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Havel and Coomaraswamy tried to articulate theoretical background. The work 
of Stella Kramrisch is in the same direction, seeking the Indianness of Indian 
art without regarding it simply as a question of identifying cultural conventions. 

Stella Kramri!ich finds the essential feature of Indian sculpture to lie in 
a characteristic and deep-seated way of seeing and understanding reality. 
She says, "Plasticity, dynamic coherence and accentless distribution as well 
as naturalism, are among the essential and permanent aspects of Indian 
sculpture .... The eye sees the confirmation of 'nature' in the appearence of 
the world, extended and imagined .... Any aspect or monument of Indian art 
visualises a subsistent awareness of life, that is, of 'becoming' .... In unending 
rhythm or with an all-filling and intense compactness, the undifferentiated, 
the un-formed, is coined into form ".6 Stella Kramrisch's characterisation traces 
the peculiarity of Indian modelling to the paradigm of the potter who shapes 
the clay by a continuous touch. She distinguishes it from the accented 
fragmentation and construction of the primary chiseler who is guided by the 
varied texture of the material. This is certaintly a profound insight which 
has not received enough attention. On the other hand, she gives a more 
profound insight, when she says, " Seeing, according to Indian notions, is 
a going forth of the sight towards the object. Sight touches it and acquires 
its form. Touch is the ultimate connection by which the visible yields to 
being grasped, while the eye touches the object, the vitality that pulsates 
in it is communicated, and the form which is given creatively is full with 
life ... The object seen is an enduring token of the force that has moulded 
it ... 

Abanindranath calls this force prB{lacchanda, thereby, linking the objective 
with the subjective. One would like to emphasize that this foundational 
perspective is deeper and wider than the geometrical perspective which is 
used in classical modern art. Geometrical and aerial perspectives are really 
parts of an illusionistic conception of art. The western tradition shows a 
curious dichotomy. On the one hand, it identilies the reality ot things with 
their measurability, mathematics being the ultimate paradigm of the knowledge 
of things. On the other, it seeks to capture in art the purely phenomenal, 
illusionistic aspect of experience. Thus, Plato idealizing mathematical forms 
condemned naturalistic representation in art as the 'shadow of shadows' .8 

Kant identifying knowledge with conceptual judgements, leaves art to be the 
product of free, non-cognitive imagination.9 Reconciling the beauty of sensuous 
phenomena with rational truth has been a perpetual dilemma in the western 
tradition. 

In the Indian tradition, on the other hand, the reality of the perceived 
forms of objects is seen to lie in the creative, fonnative process which pervades 
the objective and subjective worlds alike. The mind through the eyes goes 
to the object and assumes its form. The objectively presented form and 
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its representation in consciousness are not fundamentally divided, provided 
it is understood that it is the inward creative rhythm of the object to which 
the rightly attuned mind of the artist responds. Vi~·pudhannottara makes it 
clear that the rhythm pervading visual representation may be seen in its purer 
form in dance and music. 10 One might add that a similar rhythm has been 
noted in meditation. The pragmatically constructed forms of the objects are 
not relevant here. Iron may be u'nderstood by the practical man as a useful 
and malleable hard object. The artist may, however, see it as a forbidding 
dark element. The Buddha may be seen by the historian or Devadatta as 
another tall man. The painter in Ajanta saw him as towering above Rihula 
and Riihula-miitii. 

Where bhava is concerned, its object is immanent in consciousness, not 
an extraneous accident. It is imaginatively created in accordance with a rhythm 
which pervades the external world. also, but which is neither perceived by 
all, nor identifiable with unique physical processes. The quiddity of the external 
world .is overlain by a physical form which is pragmatically constructed , 
but it is also overlain by an imaginatively constructed form, which is as variable 
as the sparkling sea. As Vidyaranya Swami says, the mwmayaand the manomaya 

are not the same. The artist lies in the manomaya. Insight at that level enables 
him to construct forms in a manner that they become expressive of bhava 
and thereby of a hidden loveliness or Ja~'BIJyamaya. It is this essential subjectivity 
of Indian art which constitutes its Indianness. It cannot be described as naturalistic 
or conventional. In fact, while Marshall decries the lack of naturalism in 
purely Indian art, Stella Kramrisch praises it for its naturalism. It is obvious 
that 'nature' is understood differently in the two cases. For Marshall naturalism 
is illusionism, for Kramrisch it is unpremeditate spontaneity, the rhythm of 
life revealed as much in the organic, vegetative world as in the intensity 
of meditative vision. 
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DR. TELANG'S CONTRIBUTION TO SANSKRIT 

M. D. PARADKAR 

At the outset I confess that it is presumptuous on my part to attempt 
to offer an estimate of Justice Telang, nevertheless I am glad to pay my 
homage to his hallowed memory, as he was the first Indian President of 
our Society and had the distinction of contributing research papers to our 
Journal, thereby enhancing its prestige in the world of reputed scholars. It 
is well-known that he passed his Matriculation in 1864 with Sanskrit as his 
secondary language and won the prize in the form of the book "History 
of Sanskrit Literature." He got his B.A. at the age of 17 and M.A. in languages 
at the age of 19 and secured Bhagwandas Scholarship in Sanskrit. In fact, 
during this period he had formed the habit of strenuous application and laid 
the foundation of accurate, deep and extensive knowledge. 

In this connection one has to remember that during the first two years 
of the college he had already read the novels of Scot, Dickens and Thackeray 
and was prone to spend much of his time in the library. Rightly indeed, 
one of his co-students, the Late Sir Narayan Chandavarkar has spoken of 
his fondness for Mathematics which in his opinion helps one to inculcate 
discipline in thinking; no wonder that this is visible in all his writings. One 
of his English professors had also trained him in reading all available works 
of a single author with a view to facilitate a correct estimate of his contribution. 
His method of summarising important works that he read e.g., 'Religion and 
Protestants' by Chillingworth also stood him in good stead. It should not 
be forgotten that he had studied Sanskrit under the guidance of a traditional 
Shastri giving him an excellent grounding in Dar~ana as well as Sahitya Sastra. 
Study of the dialectics of Sal'lkarii.carya helped him to imbibe discipline in 
severe logic. Alongwith this, his study of Mill, Herbert Spencer, Huxley, Tindal 
and others left no lacuna. In fact, this explains the invincible combination 
of the training of the East as well as the West, one can rightly say with 
sorrow that in India men of a superior talent of his calibre could not adopt 
the life of a literary recluse. 

His contribution to Sanskrit studies can be understood firstly from the 
essays on antiquarian topics contributed to the Journal of our Society as 
well as to the Indian Antiquary, secondly from the books that he translated 
and annotated. It is true that he had also contributed many miscellaneous 
essays on variou'" topics published by the Students' Literary and Scientific 
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Sodety, but for the sake of convenience I am restricting myself to the two 
facets ref erred to above. 

At the early age of 20, Telang distinguished himself with his article in 
Native Opinion pointing out the aberrations in Sanskrit grammar written by 
Prof. Keilhom, the reputed Professor of Deccan College. In those days this 
was nothing short of an adventure. But during this very year, this young 
and discerning scholar established himself among credited Pandits with his 
brilliant essay on Sankaracarya, the Philosopher and the Mystic. In his article 
on Pun,avarman and Sankaraclrya (published later in 1889), he spoke of 
the date of Sankaricarya to be 590 A.D. on the basis of the reign of King 
Pun:iavannan, the ruler of West Magadha. This was against the then accepted 
date of Sankara (788-820 A.D.). Incidentally this come close to the view 
of Shri S.D. Kulkarni who has placed him in 509 to 477 B.C. on the ground 
of records available in Mutts. Telang's essay on Sailkarlclrya, 'The Philosopher 
And The Mystic' is now published in the fonn of a small booklet wherein 
granting the slight exaggeration in the famous verse ~ ~ ~ tt4~11'€11~t{ 
I ~ ~ ~ ~ ~ I he wrote - "but when I am told 
that no reasonable man can believe them, I demur." In support he quoted 
the instance of Dr. Thomas Brown engaged in the 4th year in comparing 
the narrative of evangelists and also referred to John Morley's 'Life of Turgot' 
who is said "to have passed at once from infancy to manhood and was 
in the rank of sages before he has shaken off the dust of playground ". 
Two of his papers entitled 'Date of Sankarlicarya' as well as 'Gleanings from 
Sariraka BhA~ya of Sailkarll.cArya' (1890) have also to be alluded to in this 
connection. 

It is worth noting that his research papers in Sanskrit indicate a wide 
range of subjects from the Rlmiiyai:ia to the date of Madhusudana Sarasvati 
of the 16th century A.D. His papers on the Muktikopan#ad (1871), 'Date 
of Nyayakusumai\jali' as well as the 'Short Note on Gomutra' ( 1872), 
'Sankaravijaya of Anandagiri' (1876), BAdarayai,a, the author of BrahmasOtras 
dating him back to an age remoter than 400 or 500 A.D. (1885), Subandhu 
and Kumlrila (1891) are a testimony to his honest investigation of facts 
as well as dispassionate examination of all available material sifting it with 
critical insight. 

In the year 1875 his papers in Indian Antiquary, Parvatlpari!J8yam of 
BW,a, on KIJidasa, Ha~a and Chand appeared. He was not afraid of crossing 
swords with reputed European scholars who showed the tendency of attributing 
Sanskrit works to a comparatively later date. In 1873 he distinguished himself 
by his paper on 'Was Rlimayai:ia copied from Homer r He successfully combated 
the views of Dr. Weber by arranging all evidence internal as well as external 
and by arguing on the basis of the mental and moral atmosphere in which 
Rlmlyai,a is steeped being totally different from that of Homer's work. He 
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also pointed out that it. is more plausible that ideas in the Adik8vya have 
tr~velled to the country· of Homer. He proved that the Ramayll{la was older 
than Patanjali. In answering Weber, Telang had shown his ability to handle 
geographical and a astronomical references. In his essay on the date of 
Madhusudana SarasvatI, the author of Glt8 giit;lhartha-candriJ..ti h~ ~ombated 
the views of Lassen and Burnof and proved that the author belongs to the 
end of 15th as well as the beginning of 16th century A.D. in the reign 
of Aurangazeb, a view that is now confirmed by Dr. Gopinath Kaviraj in 
his book "Kashikee Saraswat Sadhana" (Hindi), published in 1960. In 1874, 
he wrote a paper contesting the theory of Prof. Lorinser regarding Gita that 
it was copied from Bible. This was readily a precursor to his illuminating 
book on Gita with notes as well as its translation in English in blank verse. 
This essay, however, forms the introduction to metrical translation of the 
'Divine Lay' published in 1875. 

This brings me to the books that he translated and annotated. He edited 
two works for the Bombay Sanskrit Series. His edition of Bhartrhari's NitiS8taka 
and Vairiigya.fataka appeared in 1885. In his Introduction to this book he 
has placed Dhartrhari towards the close of the first and the beginning of 
the second century A.D. by arranging all external and internal evidence with 
the carefulness of a real research scholar expressing his difference of opinion 
with scholars of the East as well as West. True to a research scholar free 
from bias, he has frankly admitted in the Introduction that he had misunderstood 
Dr. R.G. Bhandarkar and was in agreement with his views. He was not afraid 
of controverting Buddhistic flavour alleg~d to exist in these Satakas. 

His edition of the famous Sanskrit drama Mudrarlll.~sa appeared in 1884 
although it was already prepared in 1875. In fact he was required lo lay 
it aside, because of the offer from Max Muller m.~uesting him to collaborate 
in Sacred Books of the East Series, Volume VIU by preparing an edition 
of Bhagavad Glta, and the Sanatsujatly with translation and notes. Undoubtedly 
this was an honour conferred on the only Indian scholar speaking volumes 
for the place that he had earned among the scholarly world purely on merit. 
In his Introduction of Mudrarlll{illsa he placed ViUkhadatta in the beginning 
of 7th century A.O. and took care to mention with modesty that in his opinion 
no known fa<..1 of history is controverted by accepting the date that he proposed. 
He was certainly aware•of the inconclusiveness of dates of old Sanskrit words 
and generally agreed with Dr. Whitney's remark in this connection. 

It cannot be gainsaid that Telang's fame rests mainly on his study of 
the RamayalJll an<f the Gita wherein he successfully refuted the views of 
Weber and Dr. Lorinser. The former has been already dealt with. His blank 
verse translation of the Olla contains his excellent Introduction wherein he 
disproved Prof. Lorinser's view that Gita was copied from the Bible, that 
it was aftf'.. Juddha and the composer of Gill used the New Testament. 
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Telang's motto had been 'drink deep or taste not from the Piarian spring.' 
He was equally at home in Bible as well as in Glt8 and could authoritatively 
bring out that the similarities between the two are a matter of coincindences 
with only negligible similarity. He rightly pointed out that Dr. Lorinser has 
not even followed the ordinary practice of giving in a note the references 
to the authorities on which he relies. He boldly pointed out that it is the 
reserve of 'likings' and 'satisfactions' and 'foregone conclusions' lying in 
the background of most of the logical artillery which European scholars have 
brought to bear upon the chronology of our ancient literature that is temporarily 
doing damage to antiquity. In Chillingworth's language - 'They dream what 
the desire and believe their own dreams.' Telang lodged very humble but 
very emphatic protest against this frame of mind against the often 'moist 
light' of European scholarship of his days. One can easily appreciate the 
quality of his English from these words as well as his excellent blank verse 
translation of poetic verses like the famous Gita verse 311"1.4"1101"1'tl<.'5s:IRl8 etc. 
(II). 

He into whom 
All things of sense enter as waters do 
The Ocean, which still filled still keeps its bounds unmoved obtains 
tranquillity; not he 
Who wishes for these things of sense, that man 
Who all desires abandons and remains 
Free from affections and from "I " and "Mine" 
Obtains tranquillity. 

This is not mere translation, it has a poetic ring about it. 

Finally I come to Volume VIII of the Sacred Books of the East Series, 
Bhagavad gila with the Sanatsujatiya and the Anugrt8 with translation and 
critical notes from this erudite scholar. In the Introduction, he has referred 
to the views. of Mr. Talboys Wheeler, Freeman, Professor Goldstucker, Weber 
discussed the authorship of the Gltl which in his opinion had no trace of 
a sectarian or 'Brahamnizing' spirit, that it is more Upani~dic in character 
leaving no philosophical dogma or system explaining the difficulty in reconciling 
many passages allowing room for different interpretations and has also spoken 
of the plain and direct style of natural simplicity visible in the work although 
by no means devoid of aesthetic merit. His introductions to the episodes 
in the Mahabharata of the Sanatsujltiya as well as Anugi18 running into 14 
and 40 printed pages respectively reveal his skill in arriving at conclusion 
on the basis of external and internal evidence as well as acumen in comparative 
study. His endeavour 'to keep the translation as close and faithful to the 
text as the exigencies of the English language permitted' is really worth emulating. 

A word about his approach to Gill will be opportune. There has been 
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the Sanctum approach :followed by all Acaryas viz., Sankara, Rmninuja and 
Madhva claiming that Gita preaches Kevaladvaita, Vi~i~tadvaita and Dvaita 
respectively. This is the reason why Sankara declared Arjuna to be a 
Mandadhikiiri following a lower ideal of Karmayoga as he was not fit for 
the sadhana leading to the gospel of complete renunciation. Ramanuja 
considered Gita as the Gospel of Total Surrender to the Lord. Madhva looked 
upon Gita as advocating the two principles of duty and devotion, cessation 
of activity being possible only on being lost in Asamprajnata samadhi. Caitanya, 
Vallabha and Nimbiirka were admirers of Kr~i:ia and looked upon Bhagavad-gita 
as great scripture and devotion as the master sadhana for the realization 
of GOD. 

Forum approach to Gita is adopted by moderners including Late Shri 
B.G. Tilak, Aurobindo, Ramakrishna and Vivekananda. Late B.G. Tilak considers 
moral duties to be a must even for a person attaining liberation and thus 
really differs from Sankara and his alliance with the Acarya in Negativistic 
Metaphysics is not consistent with activistic ethics that he elegantly preached. 
Shri Aurobindo regards Gftaas upholding the doctrine of Integral Yoga. Telang's 
approach also belongs to this category (Forum approach) considering the 
four-fold division of the Gita to be based on character and ability i.e., gupa 
and karma thereby indicating the refonnistic approach of the Gilakara 
emphasizing the doctrine of S\'adharma determined by one's own nature. This 
makes the four-fold division a federal arrangement and not a static structure. 
All the castes may not be equal, but they are all equally necessary for the 
social well-being. Modern savants including Telang look upon the Gita as 
advocating "The Fellowship of Faiths" and favour inter-faith dialogue. 

To sum up, Telang has been 'rational and criticai, yet deep and reverential.' 
He fully possessed the three qualifications laid down by Late R.G. Bhandarkar. 

1. A man of exceptional intelligence with a clear head. 

2. A man having curiosity to know more and more. 

3. Freedom from bias and thorough impartiality. 

Sir Raymond West was right in saying that "his greatness was the greatness 
of a scholar, contemplative spirit of a man of thought, diffusing light in many 
directions and widening the area of human interest for the people of India 
whom he represented. " 



AGASTY A CULT AND ICONOGRAPHY 

K. R. RAJAGOPALAN 

1. Introduction : 
I. I. Among the well-known seven r~is (Sapia J.l~is) mentioned in the 

ancient Indian literature, who are deified and worshipped, Agastya 
occupies an important place. Agastya is referred to in the Vedic, 
Epic and PuriQic accounts as well as in the Tamil literature. 1 There 
are separate temples dedicated to his worship, besides his images 
being found in many Saiva temples, particularly in South lndia.2 

Agastya is also considered to be one of the ~is represented as 
surrounding the image of Vyiikhyayana Dak~ii:iamurti in Saiva temples.3 
He is also represented as one of the parivaradevatas in the temple 
of Subrahrnai:iya according to the Aga.mas. 4 

2. Mode of Worship of Agastya as described in the Purii,as : 

2. I The worship of Agastya is described in details in the various PuriJ)as 
Matsya Ch. 61, Agni Ch. 206, Padma V 22, Garuqa Ch. 119, 
Narasirhha Ch. 6 7, Vi~'>TJudharmollara I canto, Ch. 213. According 
to these accounts, the worship of Agastya came to be established 
after his feat of drinking the waters of the ocean to help Indra in 
destroying the Asuras. The .~faf.\J'B Purii!JB devotes an entire chapter 
to Agastya. It is said that gods pleased with Agastya for his help 
in the destruction of the Asuras, offered him a boon and that Agastya 
desired that he be worshipped. The gods granted this boon. Thereafter 
the manner in which Agastya is to be worshipped by offering 
arghyadiina is explained (Ch. VI, verses 44-49). The dhyana s/okas 
are interesting as reproduced below, in as much as they contain 
the various exploits of Agastya. 

KaSllpu~papratilt.aSIJ-Vahnimiiruta-sambhava I 
mitravaru1Jayofl Putra Kumbhayone namo-S- stu te II 
Vindhyai'{ddhik~·ayakara meghatoya vi~apaha I 
ratnavallabhadevda LallAavasin namo-S-stu te II 
Vatapi bhak~ito yena samudrafl fo~itafl pura/ 
Lopamudrapati/1 jTfrnln yo-S-sau tasmai namonama/111 
rajaputri mahabhage r~·ipatni Varanane/ 
Loplmudre namastubhyam argho me pratigrhyatam II 
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2.2. AgnipurlIJa also likewise contains a detailed account (Ch. 206). It 
is interesting to note that the arghya to be otTered to the holy 
sage Agastya should be composed of bits of gold and silver, 
palk:aratnam, a metal bowl containing the seeds and grains known 
as saptadhanya, curd and sandal paste and where the penitent would 
belong to the siidra community or women, the offerings are to be 
made without any Vedic mantras. The Garu<;Ja purafJll (Ch. 119) 
refers to the worship of Agastya being open to the siidras and 
women also. It is also relevant to note here that the Yiimalatantra 
(Granthappura No. 49)5 describing the Agastyapratima dhyanavidhi 
mentions the presentation of an idol of Sage Agastya for warding 
off the effects of evil spirits, sorcery, maladies, etc. Another work 
Dana Hemadrl' refers to the gift of an image of Agastya to remove 
disease. K. N. Sivaraja Pillai7 observes that there are certain 
communities in the south, the weaver class for instance, who consider 
Agastya as their tutelary deity and off er him regular daily worship. 
Perhaps these allusions may. indicate the non-Aryan character of 
the origin of Agastya and the development of his cult.8 

3. Iconographic Characteristics : 

3.1. The various accounts contained in the PuraQas as quoted above provide 
useful infonnation about the development of iconography relating 
to Agastya. Prof. K. A. Nilakanta Sastri11 observes that the following 
expressions found in the Mat~·ya Pur5(1a in the exposition of the 
cult of Agastya are of iconographic interest : "angu~thamatralh 

puruiBm; atyayata-bilhu-da1J<jalh, caturmukhalh, lambodara dirgha
bahum." 

3.2. It is seen that the Skanda pur11Ja 10 also reproduces expressions, 
which have a bearing on the iconographic evolution. To quote these 
expressions : 

"Jafabandhamanoharalh, Karapadmabhyarh, Ak$amaJIIrh, Kama!J<Ja
Jum, M_rgacarmauttarfyalh, Rudrax~·ak(labhiii8(1Bm. " 

3.3. The Agamas give a detailed description of the iconography of the 
~is, which include Agastya. 11 According to the Agamas, the images 
of the ~is should be sculptured as either seated or standing on 
the padmapf!ha; they must be shown as peaceful old people with 
flowing beards reaching uplo the chest; with jafiimuku.tas on their 
heads with rudrBli.$amaJII round their neck; yajllopavita, with their 
foreheads marked with three streaks of vibhiiti or bhasma; they 
may have in their hands a walking stick and an umbrella or they 
may keep their right hands in the jtJanamudra pose and rest the 
left anns on the knee of the left leg which must be bent and resting 
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upon the seat; they should be clothed in gannents made of barks 
of trees which should be held in position by A.afi-sutras; their upper 
wear should be white clothes. 

3.4. The Manasara, 12 a very important source of architecture and sculpture, 
describes in detail the characteristic features of the images of the 
sages, and Agastya is referred to as one such r# According to 
this authority, Agastya should be measured in seven tala system. 
He should have bright blue {syama) complexion, two arms and two 
eyes, ja/a and ju/a kind, matted hair and yellow garments. Agastya 
should be portrayed as kubjalarl or crooked in shape having a 
large belly fbrhatkuk~i}J} , brownish, full and befitting the whole 
body. In common with other sages, Agastya should be adorned with 
the yajilopavita and the upper gannents. He should hold a staff 
in the right hand and a book in the left hand or there may not 
be any staff in the right hand, both the hands being similarly disposed. 
He should be optionally made in the sitting or the erect posture 
in a worshipping pose. Here, we may mention that according to 
the Sukranlti, 13 another treatise on the subject, the image of dwarf 
is to be seven ta/as in height. It is also relevant to quote here 
that the Brhaddevata14 which contains the story of the birth of Agastya 
mentions specifically the diminutive size {samyamatra) of Agastya. 

3.5. Another work, the Vi~11udharmottara Pural}a, 15 says.that sages should 
be represented with long tresses of hair clustered on the top of 
the head, with a black antelope skin as upper garment, emaciated, 
yet full of splendour. It also states that Agastya, the great sage 
should be given the appearance of Bhai#ya Manu (Ch.73). Bhavi~ya 
Manu in tum has been described (Ch.70) as one devoid of all 
ornaments, wearing matted locks of hair, carrying a kamalJ<;Jalu and 
a rosary. Engaged in penance, he is full of lustre, though lean. 

3.6. We have quoted that according to the Manasara, Agastya should 
have a bright blue complexion. So far as other r~is are concerned, 
Kasyapa should have yellow, Bhrgu dark, Vasi~iha red, Bhargava 
brownish, Visva:mitra reddish and Bharadvaja greenish (Ch. 57, lines 
7-9). A point is made by Stella Kramrisch 16 that no trace of colour 
is to be found on stone images after the Gupta period and that 
probably the colouring referred to is about representations of gods 
as book illustrations and in pictures only. 

3.7. From the above descriptions, it can be seen that the essential 
characteristic features of the images of Agastya are (i) small or dwarf 
in size, (ii) crooked {kubjak.ara), (iii) having a large belly17 

fbrhatt.uk~i}J), (iv) matted locks of hair {jafa-jufa), (v) long and 



AGASTY A CULT AND ICONOGRAPHY 213 

flowing beard, (vi) Yajifopavfla, (vii) holding a kamaJJ<;lalu in one 
hand and rosary in the other, (vii) wearing a garland of rosary beads 
(rudrll~amlll), (ix) hand held in upadesa or jfllnamudrl18 pose, 
(x) two anns and two eyes. We have quoted above that one of 
the expressions used for Agastya is caturmuJ.:halJ, but nowhere has 
this been mentioned in the other works on Iconography nor do 
we find any image of Agastya having caturmuJ.:has. 

4. Iconographical features of some available images of Agastya : 

4.1. In the course of search for notices by the Archaeological Deptt., 
and other sources about the existence of Agastya images, particularly 
in the temples of South India, it is possible to construct the following 
list: 

(i) Stone image of Agastya in the Kailllsanlltha Temple, KA.i\cipuram 19 

(ascribed to 7th century A. D.) in the southern Pral<.Ara-shrines 20-21. 

(ii) Stone image of Agastya at Siva Temple, Tirunaraiyur, Tanjore 
Dt.:?O (10th century. A. D.) (Pl. II, A). 

(iii) Stone image of Agastya at Siva Temple Punjai, Tanjore Dt.21 

(10th century. A. D.) (Pl. I). 

(iv) Stone image of Agastya (only drawing available with the 
Archaelogical Dept) - Konerirajapuram Temple - Tanjore Dt.22 (10th 
century A. D.) (Fig.). 

(v) Bronze image of Agastya, Nallur, Tanjore Dt.23 (Late period). 
(Pl. IIl,B). 

(vi) Bronze image of Agastya, Tenkasi, Tirunelveli Dt.24 (Late period). 
(Pl. III, A). 

(vii) Stone image of Agastya in the Naiarllja Temple, Chidambaram25 

(12th - 13th century A.D.) (Pl. II B). 

(viii) Stone image of Agastya-Suruttappalli Siva Temple, 
Nagalapuram263 (date not known). 

(ix) Stone image of Agastya in the Brhadisvara Temple, Tanjore26
b 

(date not mentioned). 

(x) Stone and bronze image of Agastya, at Siva Temple, Vedarai:iyam, 
Tanjore Dt.27 (12th century A. D.). 

(xi) Marble stone image of Agastya found near Perumal Temple, 
Tiruppullani Ramnad Dt.28 (Pl. IV). 

(xii) Figure carved in sandalwood, Papanasam, Tirunelveli29 Dt. 
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(xiii) Figure of Agastya in the Dalavay Agrahiram plates of 
Varatungarama PAQ<;lya of Saka Sa.Ihvat 1504. 30 

(xiv) Stone image at Airlvate~vara Temple at Darasuram. 

4.2. Scholars have referred to and published photographs of the images 
of Agastya coming from Natariija Temple, Chidambaram, Kailhanltha 
Temple, Kanchipuram, Vedaranyam and Nallur. It is, however, 
observed that some of the other images whose photos are available 
with the Archaeological Dept, Southern Circle, have not been 
commented upon and published so far. Hence it is proposed to 
make a brief study of these images, reproducing also the concerned · 
photographs obtained from the Archaeological Deptt. as under: 

(i) Stone image of Agastya - Punjai, Tanjore Dt. (Pl. I). This image 
is a fairly good presentation of the iconographic features attributed 
to Agastya. Here Agastya is seated with his left leg folded up and 
right leg lowered down. He keeps a kama1Jfialu in his left hand 
and has a jnanamudra with his right hand, closing also his eyes. 
He wears yajrJopa,'ila and has garlands round his neck, apparently 
rudr4samala. He has a dwarfish portrayal with stout features. He 
has a beard and matted locks of hair tied in an artistic way. He 
wears armlets round his arms. Two disciples are shown on either 
side at the top. As a contrast to this, the image found in the Kaillsanltha 
Temple at Kancipuram has four disciples. In the Kaillsanlltha Temple 
Image, Agastya is shown as seated with the right leg folded and 
left leg lowered down. The image at Chidambaram, is also reproduced 
herein for a comparative study. 

(ii) Stone image of Agastya, Tirunaraiyur, Tanjore District (Pl. II, 
A). This image has similar features as noticed in the case of Punjai 
Temple image described above. The figure would, however, appear 
to. be a little larger in proportions. There is a canopy over the 
head and two disciples are shown as seated down below on either 
side of the niche. 

(iii) Drawing of stone image at Konerirajapuram Agastya is here 
seated with left leg folded and right leg lowered in a cinmudd 
posture. The protuberance of the belly is more pronounced. He 
wears a J.:afij·iitra and yajnopavita. Other characteristics such as 
rudrak~mala, beard and jafamukufa are present. The ear lobes are, 
however, shown long drawn. 
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Agastya seated on a pedestal in the cinmudra posture, 
Konerirajapuram (UmA-Mahdvara Temple) 

215 



116 K. R. RAJAGOPAl.AN 

(iv) Marble image at Tiruppullani Ramnad District (Pl. IV). The date 
and origin of this image are not known. From the material used, 
it must have been very late in origin. The features do not strictly 
confonn to the iconographic norms relating to Agastya and hence 
it is difficult to agree to the identification of the image as Agastya. 

(v) Bronze image of Agastya, Tenkasi Tirunnelveli District, (Pl. ID 
A). Deptt. has kept the photograph of this image alongwith those 
of the Pandyan king, Kalikalamurti, and Sundaramurti. The features 
of this image do not exactly conform to the iconographical descriptions 
available to us. It is a ·standing image in a leaning posture. The 
hair on the head and the beard are set in a different style, perhaps 
showing later influences. For a contrast the bronze image of Nallur 
(Pl. III B). is also reproduced in this article to have a comparative 
study. 

4.3. Incidentally, it is relevant to mention the work of Dr. Lesya 
Poerl?atjaraka in Dutch - Agastya in den Archipel (1926). Prof. 
K. A. Nilakanta Sastri in his article on Agastya has made extensive 
references to this work. So far as the iconography of Agastya is 
concerned, there are interesiing discussions about the identification 
of Bhapiraguru or Sivaguru images as they are called in Java as 
those of Agastya. To quote Prof. Sastri "For many years till 1926, 
a fairly well-established tradition among the archaeologists working 
in Java identified as Bha!li.raguru or Sivaguru images more or less 
corresponding to the type of Agastya images of India. Then 
Poerbatjaraka pointed out, I think, in a convincing manner, that 
the so-called Guru images were the representations neither of the 
highest God of the Indonesians nor of Siva as teacher, not yet of 
a mixture of these ideas, but in reality of a ($i and that the ($i 

was Agastya." 31 Al the same time while dealing with images which 
ar~ not having short stature or pot-belly, but yet identifying them 
as of Agastya, Poerbatjaraka thinks that in the earlier stages, Agastya 
was represented as a normal human ~·i, that the dwarfish pot-bellied 
form of the image arose out of a later attempt to give sculptural 
expression to the name Kul)<;lodara that came to be applied to Agastya. 
Prof. Sastri rightly criticises this stand and says that there is no 
satisfactory evidence for the view that Agastya images were 
represented by nonnal figures of r~# without the markedly short 
stature and pot-belly and, therefore, the explanation offered by 
Poerbatjaraka is untenable. Suffice to conclude here that a study 
of Sivaguru or Bhaiaraguru images of Indonesia and their linkage 
to Agastya in the context of the expansion of cultural trends in 
early times from India to South-East Asia is yet another fascinating 
one. 
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THE SILK-WEAVERS OF MANDSAUR 
IN A SOCIOLOGICAL PERSPECTIVE 

K. K. SHAH 

The article is in the nature of a micro-study being based on a solitary 
record of ancient Malwa and its humble purpose is to focus the attention 
of scholars on the crying need of re-reading, re-examining and re-analysing 
the epigraphic sources of early Indian history so as to reach historical reality 
of the time and the region to whi...:h the documents belong. The current 
tendency of making generalisations for the whole or half of contemporary 
India on the basis of the data available from one or two records of a particular 
region needs to be questioned and, if necessary, checked. Obviously, therefore, 
the study might raise more questions than it would answer on the subject 
selected to prepare it. Our idea is to place the problem in a proper perspective 
suggesting possible methods of approach to its solution rather than solve 
the problem itself, which is not always easy to do within the space offered 
by an article. 

1.1. The silk-weavers of Mandsaur figure in a stone inscription noticed 
in 1885 by Peter Peterson and edited three years later by J.F. Fleet in his 
Corpus lnscriptionum lndicarum, Vol. DI. The document is dated in years 
493 and 529 of the Kfta or Matava era corresponding respectively to 437-438 
A.O. and 4 73 -4 7 4 A.O. and standing respectively for the building and rebuilding 
of a Sun temple financed by the local guild of silk-weavers. It mentions 
contemporary Gupta emperor Kumaragupta (I) and his local feudatory 
Bandhuvarman, though its text was composed and incised on the stone bearing 
it at the time of restoration of the temple when neither was alive. It traces 
in brief the history of the temple as also of the guild of silk-weavers responsible 
for its construction and repair after a gap of 36 years. Its supreme importance 
lies in being a document of early Indian social history in general and that 
of Malwa in particular. However, in available studies and books, even by 
eminent scholars, hardly a paragraph or two is devoted to discussing its data 
on contemporary social structure to highlight that system of caste based on 
occupation was far from rigid without any reference to the concept of caste 
and subcaste as it has evolved down the ages. Again, it is strange that no 
less an authority than D.R. Bhandarkar, who revised Aeet 's volume with 
his critical comments and convincing emendations and added separate section 
on Social History of the period, did not deem it worthy of notice for the 
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purpose. The only reason for this obvious indifference on the part of such 
a profound scholar appears to be his disagreement with historians interpreting 
the sociological data contained in the record. This divergence of opinion we 
will discuss below, though it is diJlicult to agree with one interpretation when 
the inscription is analysed in its totality. 

1.2. The inscription consists of 44 verses of which the first three are 
in the nature of marigala addressed to the Sungod followed by two verses 
mentioning the migration of the guild of silk-weavers from L!ta to Dasapura 
or Mandsaur and the city, as it then was, finds a graphic description in 
the next eight verses. We have a glowing description of the Guild as also 
of the diversified activity of its members in verses fourteen to twenty-two. 
Next follows a verse ref erring to contemporary Gupta emperor; another seven 
in praise of the local ruler. Then we have the poetic description of season 
alongwith the date of the construction of the temple, which is followed by 
reference to its restoration thirty-six years later, again, with discription of 
the season when it was executed and both these events are covered by the 
verses from thirty-one to forty-two. The next verse is benediction in content 
that the temple may last for ever and finally figures Vatsabhani in the last 
verse as composer of this piin·a and overseer of the making and repairing 
of the temple. Having hurriedly summarised the contents of the inscription 
in chronological order, we will now cite below the verses exclusively concerned 
with the silk-weavers and analyse the data so obtained. 1 

~<l"1i1i1(K!<&.<tii<*i'llf4i!l«l4uflt11(\ I 
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Here we have dear reference to migration of the silk-weavers from 
L!ta-vi~aya (South Gujarat) to Dasapura (Mandsaur) in Malwa but the date 
of migration is !lot given. The sole reason for this mass migration is given 
as the virtuous king of Dasapura to whom they were manifestly attracted, 
so much so that they did not mind the discomforts experienced in course 
of the long journey. The migration was not sudden, because first they came 
in 'thought' and then in person, and of course, with their families, perhaps 
the whole kin-group. 

1.3. Now we cite below verses sixteen to nineteen alongwith their English 
translation as given by D.B. Diskalkar as they are central to our discussion 
of contemporary social structure in Malwa. 
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V.16. Some of them became very competent in the science of archery, (in 
which the twanging of the bow is) pleasing to the ear; others, devoted themselves 
to hundreds of excellent achievements, some (became) acquainted with 
wonderful tales; and others, unassuming in (their) modesty (and) devoted 
to discourses of the true religion, (became) able to say much that was free 
from harshness (and yet was) salutary. 

V.17. Some excelled in their own business (of silk-weaving); and by others, 
possessing self-confidence, the science of astrology was mastered, and others, 
courageous in war, even today, effect by force the destruction of (their) 
enemies. 

V.18. Similarly others, wise, possessed of attractive wives (and) belonging 
to a famous and high lineage, shine; others, by actions proper to their lineage 
keeping a vow of truthfulness, careful to oblige those that are attached to 
them with the accompaniment of confidence, are skilled in conferring favours 
upon (their) intimates. 

V.19. (And so) the guild shines gloriously all around through those who 
are of this sort, and through others who have overcome their attachment 
for worldly objects; and are given to works of piety; who are soft in their 
mind and are possessed of much goodness, and are (thus) very good in 
an earthly habitation. 

This graphic description of the diversified activities and remarkable 
accomplishments of the Mandsaur silk-weavers is beautifully concluded by 
the poet in verse 21 thus: "(so) the whole of this region of the earth, is 
adorned through them, as (ill with a silken garment, agreeable to the touch, 
variegated with divisions of different colours, (and) pleasing to the eye." 

1.4. We have noted above that the silk-weavers were organised into 
a guild which gave them a corporate identity and it is clear they were so 
organised even before coming to Mandsaur. The poet has consistently used 
the word srclJT to indicate this corporate character of their society. Apart 
from the verse 19 above, the term occurs in verses 29, 37 and 44. The 
fact that the guild had acquired considerable wealth through the craft of 
silk-weaving is fairly clear in verse 29 in which after referring to the prosperous 
rule of Bandhuvarman, the poet records: 

"A grand ~and) incomparable temple of the (Sun) was caused to be 
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built by the silk-cloth weavers, that had formed into a guild, with the stores 
of wealth acquired by their craft." 

The corporate identity of the silk-weavers is emphasised again, in verse 
3 7 when we are told that 'in order to increase their own fame the whole 
of this grand temple of the Sun has been repaired again by the very charitable 
guild, rendering its former beauty and majesty. Finally the devotion of the 
silk-weavers to the Sun-god is repeated again in verse 44 because of which 
and on being commanded by their guild, VatsabhalJ.i undertook to oversee 
the construction and restoration of the temple as also to compose the pii.rva 
to commemorate the pious deed. 

2.1. Having cited the verses from the inscription containing information 
about the silk-weavers and their guild, let us now examine the interpretations 
done by historians on its basis. One section of historians would like to take 
the diversified activities of the guild members as merely their hobbies. Thus 
D.R. Bhandarkar, in his editorial remarks2 to the record devotes only a sentence 
to the verses 14-20, "Then follows a graphic description of the Guild and 
the different hobbies pursued by its different members." R.C. Majumdar 
and A.S. Altekar seem to echo his opinion when they say, "Individual members 
of a guild were both rich and cultured: thus the weavers ' guild at DaS8pura 
or Mandsaur in central India had some members well-versed in folklore, 
some in astrology. and some in military profession. " 3 It is significant that 
even this passing reference to the relevant portion of our record occurs not 
in the section of their book entitled 'Social Condition' but in the one captioned 
'Economic Condition ' which clearly retlccts that they viewed the guild only 
in economic terms. 

2.2. The other section of historians regards the guild as a caste as such 
or 'a caste in the making', thus emphasising the meaning of these verses 
in terms of social history. Romila Thapar does not entertain even an iota 
of doubt in the matter stating, "It is evident from the inscriptions o( this 
period that mobility amongst the subcastes was less rigid than it was to become 
later. The most interesting example is probably that of the guild of silk-weavers 
in Westerrn India who, when they could no longer maintain themselves through 
the production of silk, moved to other professions, such as those of archers, 
soldiers, bards and scholars, professions of a higher status than their original 
one. " 4 Basham is not so categorical and in the absence of evidence to prove 
the practices of endogamy and commensality among the silk-weavers of 
Mandsaur, the guild in his opinion, could not be taken as caste. But in its 
strong corporate sense Basham reads 'a caste in the making. '5 

2.3. This fundamental difference of interpretation between the two sections 
of historians arises out of the difference in translations of the relevant verses 
followed. We have cited above the translation done by D.B. Diskalkar which 
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seems to have been taken by Thapar and Basham whereas R.C. Majumdar 
and A.S. Altckar appear to have taken another version similar to that of 
Bhandarkar which is given below: 

V.16. Some are intensely attached to music (so) pleasing to the ear; others, 
being proud of (the authorship oO a hundred excellent biographies, are 
conversant with wonderful tales; (others), filled with humility, are absorbed 
in excellent religious discourses, and others are able to say much that is 
pleasing, free from harshness, (and yet) salutary; 

V.17. Some excel in their own religious rites; likewise by others who are 
self -possessed, the science of (Vedic) astronomy was mastered; and others, 
valorous in battle, even today forcibly cause hann to the enemies; 

V.18. Likewise, others are intelligent, possessed of attractive figures, with 
renowned and long-standing lineages and adorned with deeds befitting (their) 
lineage; others, with the vow of truthfulness, are expert in (conferring) obligations 
on favourites, and arc linn in friendship accompanied by a sense of trust; 

V.19. Likewise, with others who have overcome attachment to worldly objects, 
who are disposed towards piety, who are gentle, who are of abundant inherent 
stuff, who are engaged on worldly affairs, who are the forehead mark of 
their own clan who have cast away passion, who are magnanimous with 
such - like (members) the guild shines gloriously; 

V.21. By whom this whole surface of the earth has been adorned with silk-cloth, 
agreeable to the touch, variegated with different colours and arrangement 
(of parts), (and) pleasing to the eye. 

Now if we make a comparison many variations could be noted, but for 
our purposes only two of them should be discussed. In the first line of 
verse 16, Bhandarkar has read mere attachment of the weavers to music, 
Diskalkar has found their competence in the science of archery (in which 
also the twanging of the bow is) pleasing to the ear. Far more central to 
our purpose is the translation of the first line of the next verse in which 
the word svakarmmapyadhikafi has been taken by Bhandarkar as (some 
weavers) 'excel in their own religious rites'; by Diskalkar the same word 
is translated as '(some) excelled in their own business (of silk-weaving).' 
We are inclined to agree with the later translation because svakarmma in 
the present context does not seem to be religious rites under the provisions 
of the Dharmasastra , and because mastery of astronomy and proficiency 
in war are mentioned which have to be taken in the sense of professions 
rather than hobbies when seen alongwith silk-weaving as their 'own profession', 
in the first line. Thus if j'\'Jlkarmma could be taken in the sense of 'their 
own business', it is possible that the poet refers to some of the professions 
into which the ID' 111hers of the guild have diversified. However, it is easily 
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made out that the poet has coupled this professioned diversification with 
various virtues and noble qualities of the members in preparing his panegyric 
for the guild. Again, in case of verse 21 the version of Diskalkar suits the 
context more. We are conscious, however, that the difference in translations 
arises from difference in reading of the original text itself. As students of 
history we can go only by the published and standard texts and we have 
taken two available texts into account. It is noteworthy that the term svakannma 
figures in the text of Diskalkar as well as Bhandarkar; only they derive different 
meanings and that has resulted in controversy among historians.6 

3.1. Once we accept that the poet has mentioned variety of professions 
and not the hobbies, the logical question from this position, and which we 
must answer, is their social identity. We have already noted in section 2.2 
above that Thapar has interpreted their identity in terms of a subcaste 
characterised by llexibility in regard to occupation followed. Basham has also 
read in their strong corporate sense 'a caste in the making', because the 
endogamous and commensal character of the guild of silk-weavers is not 
clear from the record itself. A micro-study done on Malwa society a couple 
of decades ago has established that there are three levels of membership 
in a caste. The lowest is that of an effective local subcaste population which 
could be tenned as kindred of co-operation. This varies for each individual 
at any time, and around it there is a group called th.e kindred of recognition 
within which marriages are made and/or kin -links can be traced through 
mutual kin. These two features tend to go together. 7 Beyond these two kindreds 
are people who are recognized as members of a subcaste which is endogamous, 
named and separate from other subcastes but being spread over a wide area 
not an effective group. In fact, subcastes are mostly based on provincial 
distinction such as Malvi, Gujarati or Mewari. The provincial subcaste population 
is not conlined to that province8 and today there are Gujarati weavers in 
Malwa like the immigrant silk-weavers of our inscription. Finally, many subcastes 
make up a caste, which is nothing but a category composed of subcastes 
rather than a group in its own right. However, people of othe·r castes see 
it as an undifferentiated group. The only exceptions appear to be in cases 
of subcastes fonned through some irregular behaviour, or when a subcaste 
comes from another region and has radically diff~rent habits. In these cases, 
people tend to vary their behaviour towards the different subcastes of that 
caste. On the whole, caste membership is signifigant for relations with other 
castes, and subcaste membership for activities within the caste. These findings 
of Mayer from his comprehensive and perceptive study of a contemporary 
Malwa village will help us in analysing the social status and identity of the 
silk-weavers of ancient Malwa as figuring in our record. 

3.2. The three facts of supreme importance about the silk-weavers of 
our record which emerge from the data collected and cited in 1.2 and 1.3 
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above could help us in fixing their social identity in contemporary Malwa. 
In the first place, t~y were immigrants to the city of their adoption, and 
so, constituted a distinct group with immigrant status. In the second place, 
they were Sun-worshippers and constituted a separate sect. In the third place, 
they were organised into a guild which in origin may have been based on 
their primary occupation of weaving silk but sticking to the craft was no 
longer necessary to retain their corporate character. Now we have no idea 
that. like modern subcastes the silk-weavers of Mandsaur had endogamous 
and commensal character or not, but they were certainly not craft-exclusive. 
However, it is clear that their immigrant status and sectarian character 
contributed to their loyalty to the guild in large measure and the guild on 
its part, was realistic enough to permit them taking up professions of their 
choice rather than sticking to weaving of silk which may have been original 
condition for membership of the guild. Thus the basic bond behind the formation 
and continuation of the guild was common craft which was weakening now 
and the memory of a common past and single native land as also the common 
cult-affiliation proved cementing factors rendering the group as subcaste based 
on provincial identity and sectarian affiliation. 

3.3. Finally, one wonders how it was possible for the silk-weavers to 
switch over from their lowly profession to those of higher status such as 
archery, astrology and study uf sacred lore. In the varpa hierarchy, the 
position of a weaver is the lowest one, his duty being to serve the other 
three varpas. But we should remember that the varl)B stratification of Indian 
society has althrough been a theoretical exercise hardly ever reflecting social 
reality. The caste, on the other hand, constituted the real category into which 
people, at least from post-Vedic period, divided themselves. Exact origins 
of the institution of caste and its proliferation are not easy to trace at this 
distance of time and with the kind of evidence available, but occupational 
homogeneity may not have been the only or decisive factor. The profession 
of a warrior in theory belonged to the k~atriya class,· but recruitment of 
the siidras to the army was not altogether prohibited even in theory. Besides, 
the guilds used to maintain their own fighting force at times. Likewise, astrology 
and bardic function they may have practised in their own caste, even if not 
accepted by the local society in general. It is significant in this regard that 
the poet has combined professions with high and noble qualities of character 
in order to describe the members of the guild which is in tune with the 
des<..Tiption given by the Lord Kr~na of the Gita 9 in respect of the four 
VIJTl)BS. If we carefully analyse the qualities mentioned by VatsabhaHi, some 
of them would turn out to be those of the first val"l)B. The fact that the 
guild could enlist the services of a great pa(Njita like VatsabhaH.i, not only 
to compose the 'piirvl ' but also to oversee the construction of the temple, 
speaks for their status. Their wealth certainly contributed to its enhancement, 
and perhaps, also the fact that they were not ordinary weavers but weavers 
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of silk with customers mainly from the nobility and the royalty. Again, apart 
from caste or occupation the lineage was also an important factor contributing 
to social status and verse 18 leaves us in no doubt that some of the silk-weavers 
had renowned and long-established lineage of which not only were they proud 
but conscious in their conduct appropriate to it. 
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The very name, Prof. Hari Darnodar Velankar still inspires us and will 
ever continue to inspire us as a moving Encyclopaedia of Vedic scholarship 
in all its aspects. 

The Vedas represent the earliest available Thesaurus of human knowledge. 
The very fact that YAska (900 B.C.) refers to a school of thought denying 
the existence of any meaning-content in the mantras establishes an unimaginable 
antiquity of this invaluable intellectual and cultural heritage of the world. 

Fortunately for us, the Brlhnlal)as, the six VedAl'lgas including YAska's 
Nirukta, Upavedas, the Great Epics and Purll)as came as guides to us to 
understand the knowledge-content of the Vedas. Commentators like Slyal)a 
availed themselves of these guides and wrote extensive commentaries on the 
then available SaThhitas and other Vedic Texts. It goes without saying that 
but for the traditional commentators like Slyal)lclrya, the entire Vedic literature 
would have become ahnost inaccessible to us by now, in so far as their 
meaning-contents are concerned. Even the modem school of interpretation 
based on Comparative or Historical Linguistics, by and large, draws upon 
the traditional commentaries. 

But there are numerous texts which create puzzling situations, both for 
traditional commentators as well as modem interpreters. Take for example 
the following mantra from the famous ·~-~ya Vami)'a" Siikta (~V. 1.164.45): 

~~~'ftrar-
fflr.t -f.4~011 ~ '4~~01: I 

~ :;ftfUr ~ ~ 
~~~~II 

The simple translation of the above mantra, according to SAyal)a, 1 is 
as follows: 
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"The steps of a word are limited to four (in number); those who are 
intelligent and proficient in the Vedas, know them all (i.e., all the four steps 
of a word). Three of these steps (of a word) are hidden in a cave (and 
as such) do not manifest themselves (for all); it is only the Fourth (step 
of a word) that human beings (both the ignorant and the wise) speak." 

But Sayal)a himself refers to the eight different schools of interpretations 
in connection with the term "catvari" viz., Vedavadins, Vaiyakaral}as, Yaji\ikas, 
Nairuktas, Aitihasikas, Aunavidins, "apare mllrkalJ ", and Yaska. It is surprising 
that the interpretations of Nairuktas and those as quoted by Sayal)a from 
Yaska's Nirukta (13.9) are altogether different. In fact, Slyal)a quotes almost 
verbatim from the Nirukta except that the Tantrika view as represented by 
"apare matrkalJ" is added here (Cf. Nagesa's Uddyota on Kaiyata's Pradfpa 
on the Mahabh~ya on this mantra in the Pa.'>paSihnika (p.32). 

It is not clear which of the eight schools of interpretation is acceptable 
to Slyal)a himself. He respectfully spells out and also explains all the lines 
of interpretations of all the eight schools. Should we or should we not make 
an effort to arrive at one single conclusion with regard to the interpretation 
of this term ? 

The situation in which an inquisitive mind finds itself today is still more 
complex. The community of intellectuals all over the world wants to know 
more and more about the knowledge-content of the Vedic Tradition. On 
the other hand, all the oriental and occidental schools of Vedic interpretation 
claim their respective superiority over the other. 

It is perhaps wise to assume that Vedic knowledge is like a Sun, around 
which the planets of interpretation can only revolve, without physically touching 
it. It is only this catholicity of spirit that can come to our rescue in a situation 
like this. Let not the traditional views be dismissed as outmoded ones. Let 
not the divergent modern interpretations be disregarded as exotic ones. Let 
there be a critical but modest balance, bringing about an appropriate synthesis 
and a meanirigful common core of interpretation based on a serious study 
of the Primary, Secondary and even Tertiary sources. 

Interpretations vary according to the tastes of individual scholars as well. 
Some interpret the entire Vedic corpus historically. Others do so from the 
ritualistic angle, some others from a philosophical or scientific or poetic angle. 

It is perhaps due to this enonnity of traditional and modem lines of 
interpretations that many sincere and devoted Sanskrit scholars pref er to leave 
aside Vedic studies altogether. The linguistic and stylistic archaism of the 
Vedas is equally baffling to them. 

But this luminary of Vedic scholarship had an exceptional inner urge 
for the pursuit of Vedic knowledge in all its aspects. He was thoroughly 
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conversant with the Ve<Jangas including Chanda.('IS!lstra. He was also an eminent 
Jainologist imbibing the spirit of Anekantavada. He was an eminent critical 
editor and literary critic. He had the rare privilege of combining in himself 
versatility both in traditional as well as modern lines of interpretation. All 
this could help him in his objective pursuit of Vedic knowledge and a modest 
unbiassed presentation of the result of his multidimensional research. 

This doyen of Vedic scholarship was popularly known as "Guruji". As 
Professor of Sanskrit, Wilson College, as Joint Director, Bharatiya VidyA Bhavan 
and as Bhandarkar Professor of Sanskrit, University of Bombay, he devoted 
his entire multidimensional scholarly personality to teaching and guiding research 
as well as to concentrated pursuits of Vedic knowledge. 

His live volumes of Agni Hymns and eight volumes of Indra Hymns, 
his four volumes of edited and translated texts of the Second, Third and 
Seventh MaJJifalas of the 8gveda, his collection of 101 hymns of the ~veda, 
with English translation bear testimony to his outstanding editorial and recreative 
and critical genius. The (Vsiikta Vaijayantl, a collection of 108 ~gvedic hymns 
with Hindi translation and critical notes (assisted by M.D. Paradkar and G.V. 
Joshi), including Sayai:ia's ~gveda Bha~J'llbhiimika, published by the Vaidika 
Samsodhana Mai:i<;laJa may be cited as an example of his earnest zeal to 
popularise Vedic learning. Incidentally, it is interesting to note that a village 
school teacher from a remote comer of Bihar had donated his entire life-earnings 
for the publication of this Volume, being impressed by the Vedic scholarship 
of Guruji. 

Notable among his scholarly articles are : Word Economy and Vedic 
Interpretation, Mind and Heart in the ~gveda, ~gveda Similes : Similes of 
the Vamadevas, Emotional Similes in the ~gveda and the Concept of Bhakti, 
Similes in the Atharvaveda and Visvamitra and Vasi~iha in the ~gveda. 

It goes without saying that it was for Prof. Velankar and Prof. Velankar 
alone to recognize the multidimensional aspect of Vedic interpretation in spirit 
and presentations. 

As hinted earlier, it is perhaps difficult, if not impossible, to arrive at 
one single, undisputed, authentic interpretation of quite a few sarhhita hymns. 
The term ~: for example, occurs thrice in the ~veda itself. In 1.1. 7 
Sayai:ia interprets it as "day and night (~ -:q)"; in 4.4.9. also he first, 
interprets this term on the same lines; but gives an alternative interpretation 
as "dispeller of darkness of night"; the alternative interpretation is repeated 
as the only single interpretation in 7.15.15. It is interesting to note that all 
the above three passages are addressed to Agni. Evidently the alternative 
interpretation as given in 4.4.9. seems to be the most appropriate interpretation 
in the context of Agni hymns. Geidner accepts this. Prof. Velankar has also 
accepted this. Sayai:ia's reference to A~tadhyayf VI. 2.37 (<fil~\Jl41~~) does 
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not help us in arriving at the first interpretation. 

Prof. Velankar is never dogmatic in the presentation of his interpretations. 
He respe<..1s traditional commentators as well as the modem lines of 
interpretation. But he is at his best in recognizing the conscious subtle poetic 
art in the composition of Vedic poetry. 

In his outstanding presentation "~vedic Similes : Similes of the 
Vamadevas"2 (~V. Ma1:u;lala IV) he has collected all the similes found in 
the corpus and has classified them into the following stylistically organized 
groups: 

I. (a) Fully expressed compound Similes with na. 

(b) Fully expressed compound Similes with iva. 

II. Partially expressed compound Similes with na or iva. 

III. (a) Simple Similes with a qualified or compound upamlna with na. 

(b) Simple Similes with a qualified upamlna with iva. 

IV. (a) Simple Similes with a simple upamana with iva. 

(b) Simple Similes with simple upamana with na. 

In his scholarly article, "Emotional Similes in the 8gvcda and the Concept 
of Bhakti"3 again, he has made a distinct contribution to Vedic studies with 
his innovative presentation. Thus he has given a new title to a class of Similes 
that are emotional in nature and he classifies them into the following six 
heads: 

1. Mother and Son or Daughter. 

2. Mother Cow and her young one. 

3. Father and Son. 

4. Husband and Wife. 

5. Lover and Maiden. 

6. Friend and Friend. 

Again, he makes a detailed study of the "Similes in the Atharvaveda"4 

and organises the list of Similes upamlna-wise as follows : 

1. Human beings as upamlnas, 

2. Animals as upamanas, 

3. Gods as upamanas, 

4. Plants as upamanas, 
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5. Material world as upamlna. 

M. B. Emeneau, in his paper "The Sinduvlra Tree in Sanskrit Literature" 
(University of California publications in Classical Philology XIl ( 1944), p. 
333) had suggested that the compilation of an encyclopaedia of traditional 
Sanskrit stock-in-trade comparisons "would be an aid to the scholar who 
occupies himself with the interpretation of Sanskrit Literature." 

Prof. Velankar was perhaps the first to recognize the scholarly significance 
of the historical compilation of Similes beginning from the l!gveda. It goes 
without saying that his presentations on Similes in the l;lgveda and Atharvaveda 
marks the beginning of the beginning in this direction. The writer of this 
paper had the privilege of working on the Similes of the Mahlbhmta with 
special reference to the technique of oral poetic composition. A student of 
Prof. Velankar had, if I remember aright, presented a paper on the RlmlyBJJB 
Similes at a session of the All India Oriental Conference, some time in sixties. 
But it is unfonunate that such an important aspect of lndological scholarship 
has not yet received the attention of scholars it deserves. It is high time 
that Prof. Velankar's work on Vedic Similes be further studied in greater 
details and a concordance of Similes of all the extant texts of Vedic Samhitls 
is compiled with a detailed analytical and comprehensive treatment-stylistic, 
aesthetic, aupamlnila, aupamcyika, aupamlnadharmili:a and aupamyavlcila. 
This may be followed by similar concordances of the Similes of Great Epics. 
Similes in the Purlli,as, Dharmdlstras, and even in the texts on Ayurveda 
are no less interesting. 

Let us take some examples from what Professor Velankar designates 
as Emotional Similes and see how they work and how they interact with 
the Mahlbhllrata Similes. 

Mother and Child 

The U~as hymn ( 1.123. I I) describes U~as as a very lovely maiden carefully 
decorated by her mother, disclosing her body (for all) to see. 

"~~~ 
ss~~rn~1 

Mother Cow 1111d Call 

"The waters, flowing forward, went down straight to the Ocean, like 
lowing cows (to their calves). 

~.n " ~: fq"<'!lotl 

3'¥: ti~•Nl1M: II 
(~V 1.32.2) 

Here Velankar notes that the term " ifffil(' is understood in the text. 
This is in accordance with the general principle of "Word Economy" in 
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~vedic poetry as highlighted by him in his scholarly presentation, 'Word 
Economy and ~,gvedic Interpretations.' He further states that "both the words 
qrm: and ~: are significant; they suggest the eagerness of approach 
of the cow to her calf." 

FaJher and Son 
"Such as you are, 0 Agni, be easy of approach to us, as a father 

is to his son (~or: fQffi' ~s« ~ ~ 1.1.9). 

The Mahabharata 5 abounds in such 'Emotional Similes'. A good reputation 
nourishes a person in the world as a mother nourishes her child (~ ~ 
~ fi\ifl1~frt i:rnr«l 3.284.32). Dui}.~ta sees the Ma.Jini river as a mother 
of all creatures (~ mr "'1'1411111 ~ 1.64.20). "Kunti with a view to 
alleviating the trouble of the Brahmin, hurriedly enters his inner apartment 
like a cow entering the cowpen where her calf is tied up (~ ~ 'f<ffttr 
~ ~ 1.145.18). Arujna implores Lord K~na to pardon his faults 
as a father pardons those of a son, a friend those of a friend and a lover 
those of a beloved (fqffq ~ m ~: fW:i: fW:mR. t<J ~ 6.33.44). 

Attention may also be invited to an article entitled "The Sanctity of 
the Cow in Hinduism"6 by W. Norman Brown in the context of Velankar's 
emotional simile, based on 'Mother Cow and Calf'. Brown summarises his 
viewpoint as follows: 

"No symbol of fecundity or maternity or source of nourishment compares 
in the Veda to the cow ..... Any female at all, whether a deity like U~as, 
or a cosmic element like the waters (apa.i;) or a human queen or just a 
beautiful young woman (~V 10.95.6) seems flattered, if she is called a cow 
or compared to a cow or is characterized as a mother of cows (~V 4.52.2) ..... ". 

It is quite in the fitness of things that Dr. S.G. Moghe has been able 
to bring out his illustrious volume entitled "Professor Velankar and Vedic 
Interpretation of AJarhklirika Interpretation of the ~veda"7 (Prof. Velankar 
and Vedic Indology) as part of Prof. Velankar Centenary Celebration or as 
a mark of his sincere devotion to his Guruji. (He was, in fact, a revered 
Guruji of all of us). The book gives a vivid account of Prof. Velankar's 
scholarly <..'Ontributions, with special reference to his distinct contribution to 
the art of Aesthetics behind Vedic composition. We are all grateful to Dr. 
Moghe for this presentation, despite our reservations for some of his personal 
remarks. 

But we shall be failing in our duties as his successors, if we do not 
make an earnest effort to consolidate all that we have been able to receive 
from our Great Guruji's multidimensional scholarly personality and we lag 
behind in utilising the vast amount of innovative research material received 
from him in furtherance of Vedic research. The only way in which we can 
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pay our sincere homage to him is that we ensure an easy access to the 
entire published works of Prof. Velankar and devise ways and means to 
pay concentrated attention to each of the areas to his scholarship in the 
interest of dissemination of Vedic knowledge representing the various aspects 
of our great indological Tradition. 
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TIIE DIFFERENT ERAS usm IN GUJARAT 
DURING TIIE ANCIENT PERIOD 

ff. G. SHAS'llU 

Chronology is the backbone of history. The dates given in the epigraphic 
and literary records supply infonnation about the different systems of dating 
used in Gujarat in successive periods. 

The year is the most important unit of date in history. Events were 
dated in regnal years reckoned from the year of the coronation of the then 
reigning king, before the system of eras came into vogue. In the Gimar 
rock edicts of the Mauryan king A~ka, events are dated in regnal years. 

Eras came into vogue during the post-Mauryan period. The lndo-Greek 
coins bear legends, but they are undated. The coin-legends of the K~aharilta 
K~trapa kings and the early Kilrdamaka K~trapa kings, too, contain no 
dates. 

• • • 

The stone-ins<.Tiptions of the Klrdamaka K~atrapa kings, known before 
1970, were dated years 52 to 228 of an unspecified era, while their dated 
coins were dated years 102 to 3 20 of presumably the same unspecified era. 
It is assumed that the unspecified era is the Saka Era• which commenced 
in A. D. 78. It was also assumed that this era is identical with the era 
used in the inscriptions of the Kushan kings of North India. The majority 
of scholars assigned the origin of the Saka Era to Kani~ka I, though he 
was a Kushan rather than a Saka and assumed that his era was adopted 
by the Western K~atrapa kings who were taken as his feudatories.2 

But recently two inscriptions of the K~atrapa king Ca~tana have come 
to light. One3 of them is dated year 11, while the date in the other inscription' 
is read year 6. The discovery of these two early dates for the reign of 
Ca~tana, however, leads us to reconsider the Conner view about the origin 
of the Saka Era. It now seems more plausible that the origin of the Saka 
Era must be ascribed to king Ca~tana who was a Saka and that the dates 
in the records of Kani~ka I and his successors must be attributed to altogether 
a different era of a slightly later epoch.5 

In view of the chronological evolution of the coinage of the Western 
K~trapas it is now proposed that the known years ( 41 to 46) of the K~aharilta 
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K~trapa king NahapAna6 must be taken as his regnal years and that the 
reign of the K~harllta kings must be dated before A. D. 78. 

The dates given on coins comprise only years, while those given in stone 
inscriptions consist of the year, the lunar month, the fortnight (bright or 
dark) and the lunar day. The years of the Saka Era commence with Caitra 
throughout the country, but its months end with Piin,imll and with Amllvllsyll 
in South India. In the absence of corresponding weekdays it is not possible 
to decide which system was followed in Gujarat during this period.7 

. . . 
Under the regime of the Gupta sovereigns the Saka Era was replaced 

by the Gupta Era. It commenced in A. D. 319. Its years were Caitrlldi and 
the months were Pun,imllnta. The Gupta Era seems to have been reckoned 
since the coronation of the Gupta sovereign Chandragupta 1.7 The era was 
also used in the inscriptions of the Saindhava kings of subsequent times. 

• • • 

In South Gujarat another era came into vogue during the period. The 
original name of this era is unknown. It was in vogue in South Gujarat from 
year 207 to year 490. It is identified with the Kalacuri or Cedi Era used 
in the Kalacuri kingdom in the Cedi region during year 722 to 969. Some 
have ascribed the origin of this earlier era to the Abhira king isvarasena 
of Nasik.8 Like the Gupta Era this era also got extinct in course of time. 
The epoch of the era is A. D. 249. The years of this era were Karttikadi. 
Its months were probably Amanta. 

• •• 

The copperplate inscriptions of the Maitraka kingdom are dated in years 
183 to 447 of an unspecified era. The Maitraka kings of Valabhi adopted 
it from the Gupta empire, but they made a modification in the system of 
its years. The years of the Gupta Era were Caitrlldi, while the years given 
in the Maitraka records were Karttiklldi, the years in the modified era 
commencing five months earlier than the corresponding years of the Gupta 
Era.9 The modified era used by kings of Valabhi later on got known as 
the Va/abhT Era. 

The Saka Era which was extinct in Gujarat for about two centuries came 
into vogue in the Deccan. It was reintroduced into Gujarat through the Rll~trakiita 
kings who hailed from the Deccan. 10 The era is now specifically referred 
to as the Saka Era. 11 

• • • 

The Hansot Plates 12 of the CAhamAna king Bhartrva<j<jha II of Broach 
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are dated in the year 813 of an unspecified era. The king officiated as a 
feudatory of Nagavaloka, identified with the Pratihara king Nagabhata I (circa 
730 - 760 A. D.) of North India. 13 The year 863 is accordingly ascribed 
to the era known as the Vikrama Era. The date supplies the earliest known 
example of the use of the Vikrama Era in the records of Gujarat. 

The era is identified with the Krta Era and the Malava-g8.Qa Era, mentioned 
in the epigraphic records of Rajasthan and Malwa during years 269-481 and 
461-936 respectively. 14 Some scholars also identify it with the unspecified 
era used in the SC)1ho-Parthian inscriptions dated since year 72, and ascribe 
its origin to the Parthian sovereign Vonones. 15 They attribute its later association 
with the name Vikrama to King Candragupta Vikramaditya of the Gupta 
dynasty. But no records of Candragupta Vikrlmaditya or his successors are 
dated in this era. 

Some scholars ascribe an Indian origin to this era on the basis of traditional 
accounts. It is suggested that the era was started by the Malava-gai:ia to 
commemorate its victory over the foreign Sakas and that it was originally 
named after the Malava-gai:ia who came to be regarded as a king when the 
concept or gatJarajya was lost to oblivion. 16 

The sudden appearance or the Vikrama Era in the kingdom of Broach 
between the extensive region of the Valabhr Era in Saurashtra and Central 
Gujarat on the one hand and the region of the Saka Era in South Gujarat 
on the other hand by the middle of the 8th century may be traced to the 
intluence of the Imperial Pratihliras in North India, whose successors are 
known to have used the Vikrama Era in their kingdom. 

• • • 

Several eras were in vogue in Gujarat during the post-Maitraka period. 

The copperplate inscriptions of the Rli~trakiita kings of mainland Gujarat 
are dated from Saka year 732 to 852. The months are found to be Amiinta. 

The Saindhava kings in Western Saurashtra dated their records in the 
Gupta Era. The known dates 17 range from year 513 lo 595. The dates apply 
to the original Gupta Era, the years of which were Caitradi. 

The Valabhi Era continued in North Gujarat and other parts of Saurashtra 
to a certain extent. 

The Una Plates 18 of the Calukya king, Avantivarman Il are dated in the 
Vikrama Era. The king was a feudatory of the Pratihara sovereign, Mahendrapn.la 
of North India. 

• • • 

The Caulukya period abounds in dated records, epigraphic and literary. 
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The Vikrama Era which is current in Gujarat since long, came into common 
use there d~ring this period. The records 19 of the Caulukya kings are all 
dated in the Vikrama Era. The Caulukyas probably hailed from Rajasthan, 
which was under the sway of the Pratihlras who dated their records in the 
Vikrama Era. 

The dates given in the records of this period not infrequently include 
the weekdays, which serves as an important factor in determining the system 
of years and months. An examination of the known dates given in the literary 
and epigraphic records, indicates a gradual transition in Gujarat from the 
northern system of Caitradi years and Pun,imanta months to the southern 
system of Karttiklidi years and Amanta months.20 The dates in Kutch and 
West Saurashtra indicate the prevalence of ~cJhadi years, which fall between 
Caitradi and Karttikadi years.21 

The year of the Vikrama Era is 57-56 years earlier than the corresponding 
year of the Christian Era. Hence we have to subtract 57 years from the 
date of the year of the Vikrama Era between Karttika Sukla 1 and 31st 
December and 56 years for the whole of the remaining part of the Vikrama 
Era, to arrive at the corresponding year of the Christian Era. 

A few inscriptions22 of the Caulukya period are dated in the Saka Era. 
They all belong to South Gujarat, and bear the influence of the Deccan 
where the Saka Era was in common use. 

The Valabhi Era continued to a small extent upto its year 945 corresponding 
to 1264 A.D.2] 

Four known inscriptions24 of this period are dated in years 32-151 of 
the Simha Era. The dates of this era are fortunately given along with the 
corresponding years of the Vikrama or/and Valabhi Era. From these equations 
it follows that the Sirhha Era started 1170 years after the Caitradi Vikrama 
Era, i. e., in 1113 A. D. The years of the Siihha Era were Caitradi. All 
the known dates of the Si1hha Era belong to Sorath. Probably this era was 
started by the Caulukya sovereign Jayasilhha Siddharaja to commemorate his 
conquest of Sorath.25 It is, however, ditlicult to explain why the use of the 
Si.Jhha Era remained conlined to Sorath.'.!6 

The Arabic and Persian inscriptions ot'27 the Caulukya Period are dated 
in year 430 to 700 of the Hijrf Era. The Verawal stone-inscription28 of 
the time of king Arjunadeva is a unique Sanskrit record dated in years of 
four eras, viz., A. H. 662, Val. S. 954, Siihha S. 151 and V. S. 1320. 

The Hijri Era was introduced in Arabia to commemorate the hijarat 
(migration) of the P:-ophet from Mecca to Medina in 622 A. D. The era 
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is purely lunar; its years consist of 354 days. Hence the difference between 
the year of the Hijri Era and the corresponding year of the Christian Era 
goes on decreasing in course of time. 

Thus seven main eras29 came into vogue in Gujarat at different times 
during the ancient period. Of these the Kalacuri, Gupta, ValabhI and Simha 
Eras got extinct in course of time, whereas the Saka, Vikrama and Hijri 
eras are extant even at present. The Saka Era is favourite with astrologers 
and is also adopted in the National Calendar. The Vikrama Era is the most 
popular Indian era used in Gujarat, yielding place to the Christian era in 
civil life under the impa<..1 of foreign culture in modem times. The Hijri 
Era is prevalent in Muslim community. 

Notes and References 

1. Bombay Gazetteer, Vol. 1., pt. 1, p. 26. 

2. Sircar D. C., Indian Epigraphy ( 1965), pp. 258 ff. 

3. Gokhale Shobhana, 'Andhau Inscription of Ca~tana, Saka 11 ', Journal of Ancient 
History. Vol. II, pp. 104 ff. 

4. Mirashi V. V., 'Daulatpur Inscription of the Reign of Ca~tana, year 6,' Journal 
of Oriental Institute, Vol. XXVill, No.2, pp. 34 ff. 

5.6. Shastri H. G. and Jamindar Rasesh, 'The Reconsideration of the Chronological 
Relation between Nahapa.na and Cqtana and the Origin of the Saka Era in the 
light of the recently known early dates of C~\ana', JOI, Vol XXIX, Nos. 1-2, 
pp. 59 ff. 

In later times the origin of this era got associated with king Salivlhana of the 
Deccan (Sircar D. C., op. cit., p. 262). 

7. Sircar D. C., op. cit., p. 287. 

8. Mirashi V. V., Corpus lnscriptionum lndicarum, Vol. IV (I 955), Introduction, pp. 
xxv-xxvi. Dr. Mirashi chose to designate this Era as the Abhira Era. 

Devnimori stone-casket inscription (Vol. XIV, p. 336) is dated year 127 of the 
Kathika kings. The date is generally assigned to the Kalacuri Era. 

9. Shastri II. G., 'ValabhI Era', Indian Historical Quarterlj·,Vol. XXIV, pp. 238 ff. 

10. The Rqtrakuta records are dated year 679 to 852 of the Saka Era. 

11. The year is expressly referred to as Saka-nrpa-ka.la. 

12. Epigraphia lndica, Vol. XII, pp. 197 ff. 

13. El Vol. IX, pp. 62, 251; Indian Antiquary Vol. XL, p. 239. 

14. Pandey R. B., Indian Palaeography (1952), pp. 195 ff. 

15. Sircar D. C., op. cit., pp. 254 ff. 

16. Pandey R. B. op. cit., pp. 198 ff. 

17. L4, Vol. IV, pp. 257 ff. 

18. EI, Vol. IX, p.2. 



111E DIFFERENT ERAS USFJ> IN GUJARAT DURING 111E ANCIENT PERIOD 239 

19. They are dated V .S. I 00 5 to 1360. 

20. Shelat B. K., Chroitologica/ Systems of Gujarat ( 1987), pp. 92 ff. 

21: Ibid., pp. 313 ff, 323 ff. 

22. Ibid., pp. 345 ff. 

23. Ibid., pp. 349 ff. 

24. Ibid., pp. 331 ff. 

25. Ibid., pp. 340 ff. 

26. Possibly the king started his era by freeing only the newly conquered territory 
of Sorath from debt. 

27. Desai Z. A., Gujarat Itihasa SandarbhasiJci, Vol. VI (1972), Nos. 2-27. 

28. L4, Vol. XI, p. 241. 

29. An era named Siddha-Hema-Kumlra Sarhvat was in vogue during the time of 
Siddharaja, Hemacandra and Kumirapala. Probably it was started by King Kumlrapala 
in V. S. 1216, to commemorate his adopting Jainism. (Shelat B. K., op. cit., 
pp. 342 ff.). 

Jains sometimes dated their sectarian events in years of VIra-nirvlll}a Era counted 
from 527 B. C. 

Parsis, the Zoroastrians settled in Gujarat since 916 A. D., may have dated 
their sectarian events in years of the Y azdagird era which was reckoned from 
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IN DEFENCE OF ~A'S COURT POET MAYiJRA 

S. V. SOHONI 

I. Purely historical literature concerning royalty in ancient Indian history is 
extremely limited in extent. Among the rare exceptions to this general position 
is the plcntif ul material available about Har~avardhana of Thanesvera. In fa<..1, 
we know a lot more about Har~avardhana than probably any other individual 
king in ancient Indian hiswry. 

2. Y ct a manifestly wrong and, therefore avoidable conclusion about 
Har~avardhana has lasted for nearly seventy years. It deserves to be cleared. 

It all began with a short communication by Shrikanta Shastri of Mysore 
University of J R. A. S. in 1893, about some stanzas composed by Mayiira, 
a court poet of Har~avardhana. The text of this communication of Shrikanta 
Shastri is reproduced below for facility of reference. 

"CONQUESTS OF SILWITY A IN 11-IE SOUTII" 

"Mayiira, supposed to be the father-in-law of BAQa, the biographer of 
Har~a Suaditya, is credited with the following stanza eulogising Sn Har~a:-

Bhiipalal:t Sa~ibhaskaranvayabhuval:t ke namnasaditaJ:t 
Bhartara11l punar ekameva hi bhuvastviim deva manyiimahe I 
Yenailgam parimrsya kuntalamathakr~ya vyudasyiiyatam colam 
prapya ca madhyade~amadhuna kiii\cyam karal:t piitital:t II 
Here reference is made to southern conquests of Har~a - Kuntala, Cola 

and Madhyadda and Kiiiki - on the supposition that Pulakesin II effectively 
repulsed the advance of Har~a. This was regarded as" Praise in the conventional 
exaggerated style of a poet given to punning and without any reference to 
historical accuracy." Curiously, however, in the Gaddemane Inscription Notes 
in the Mysore Archaeological Repon for 1923 (p.83), we come across the 
following characters of seventh century: 

I. Svasti Sn Suadityan disam bharggan akevalan aggalakantakan. 

2. PeraJke vare Pettai:ii Satyankan aneelvabhatan ledare mahendran. 

3. Be<;lara riiyara Malappara kiilegadule viridu svarggataya. 

4. Khiiridan beleya mala kadon kalyanam akke alivon pai\cha ma ... 

"It records the death of one Pettai:ii Satyiiilka lighting against Beda chiefs 
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when Har~ came conquering and Mahendra tled in fear. This Mahendra 
is evidently Mahendravarman, predecessor of Narasirhhavannan Pallava, 
constantly at war with Pulake8in, who had defeated him about the year A.D. 
609-610 ... 

What really amounted to an extreme confusion, which dominated the 
subsequent discussions relating to these stanzas, has been summarised in Dr. 
Devahuti's, Harsha: A Political Study, 1972, especially at pp. 97 ff. 

The main assumption of all those critics, (including Dr. Devahuti), who 
took part in analysing Mayura's stanzas about his patron, was that words 
l!ke 'anga ', 'luntala ', 'madhyadda ' and 'land' were used by Mayilra 
by employing sle:;a to connote territorial divisions of ancient Indian geography, 
current in that period. 

It was confidently assumed by those who commented on Mayilra 's tribute 
that in his pra5asti, Mayura had definitely desired to imply that Har~ 's 
conquests had penetrated southwards into peninsular India so as to include 
Kand or present day Kanjivaram, not far away from the southern tip of 
the subcontinent. 

3. The basic fault in the comments of these critics has been to assume 
that political practice in ancient India justified that by 'anga ' was meant 
the ruler of Ailga, by 'luntala' , the ruler of Kuntala territories, by 
'madhyade5a ' was meant the ruler of 'Madhya De5a ' and by 'X.Md' 
was meant the ruler of Kanci. Such a political practice was unknown to 
India before the advent of the Biritish rule. It is only since then that the 
double implication became current. This practice has continued to this day, 
e.g. it is quite common to read in press reports that Moscow approved the 
pact, whereas Washington took a different point of view and Delhi stood 
neutral. 

4. The stanzas composed by Mayura indicated an altogether different 
scheme of sequence. It was purely erotic in nature. It has been indicated 
in Vatsyayana 's Kiimasiitra. It was sculptured at Khajuraho. 'Kancyiiiil Iara.fl 
piitita.fi ' means that fingers of the pahn were deliberately directed under 
the girdle on the waist. The preceding 'Madhya-de5am akr~ya ' means, having 
pulled closer the middle portion of the body. The words 'allgam parimrsya ' 
have to be similarly understood. The word 'cola ' means the bodice; and 
'vyudasya ' means •having got rid of.' 

Kara/I patita!J can never mean a compelled payment of taxes, as such 
interpretation involves a total disregard of the causal in 'piitita!J ' . 

5. The classical concept of Jtthivl 1 has been used here; 'prthivl' stands 
for the elevated portions of the subcontinent. The concept has been used 
by KAlidasa in Meghadiitam and by Bai:iabhana in his Kadambarf. It is 
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this erotic scheme which has been employed by Mayura to describe his patron 's 
conquests of Prthivi viz., the Lady Earth. Accordingly, Mayura could have 
turned round and said to his modern critics or commentators, "The boot 
is on my leg.'' 

6. An exact precedent of such sarcasm may be dted in verse 12 in 
Siddhasena 's famous Gul)a-vacana-dv8-trirhSiX.8 in praise of Candragupta II 
Vikramlditya.2 It is as follows : 

~ ~ ~ !l<4m041{fta:. i1f1f ~ 
~W"4g<. .. 1: ili1i .,m ~ ~ ~: I 
~fqffif<M m a ~ ~ ~ 
~:~:~~II 
There is striking similarity of imagery. 
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2. Vidc II. L. Jain : "A Contemporary Ode to Candragupta Vikramaditya ", BuUetin 
of the Institute of Languages and ReseJjrch, No. I, University of Jabalpur, Madhya 
Bharat, July, 1962. 



THE VALMiKI RAMAYA.~A AND ITS IMPACT 
ON P~C VERSIONS 

G. V. TAGARE 

The Valmlli Rlrnlya1,1a (VR) is an idealistic epic. The saga of an exiled 
prince of Ayodhyl who destroyed a tyrannical imperial power of the South 
and brought back his abducted wife. It is essentially a human document, 
an ltihlsa (~ g: Jtm). Its hero, Rima declares himself to be a man, a human 
being: 

(VR, Yuddha. i.e. 6. 117. l lA) 

But by the golden touch of Valmiki, the story fascinated not only 
Brahmanical, Buddhist and Jain authors of India, but has fascinated other 
Asian countries like Tibet, Khotan, Thailand, Indonesia, lndo - China, Myanmar 
(Burma). so much so that they regard Rama as their own hero. People from 
Thailand regard that the whole episode took place in their land with Ayuthia 
as their capital and India imponed it naming a town Ayodhyll. as Rama's 
binh-place. These extra-Indian versions are practically the same, though there 
are minor modifications according to their particular social customs. For 
example, the Khotanese version regards Sita as the common wife of Rama 
and Lak~mai:ia. In spite of these, the Rama story has become an integral 
part of Asian culture. 

My paper is concerned with the impact of the VR on the Pur8J)as. 

The Valmiki Ramiya1.1a and the Mahibhirata 

Though my paper is limited to the impact of the Vll.lmiki Rll.miiya1.1a 
(VR) on the Purll.Qas, I include the Mahabharata (MBh.) in this paper as 
the panicipants in the MBh. are so much encrusted with fabulous material 
and the whole work is so much overwhelmingly supernatural that the line 
of demarcation between Itihasa and Purana became blurred. The Rll.ma story 
occurs in the following parvans of the Mbh. 

I) VanL : Hanuman tells Bhima that Rima was an incarnation of Vi~Qu 
(147.26-34, 148. 1-19). No Sitltyaga is mentioned herein. He narrates the 
story of Sita's abduction, Lanka war and return to Ayodhyll.. 

0) Ramopakhyina (Vana. 273-292) : This detailed Rama story is regarded 
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as the older version of VR. It is told by Markal)c;leya to Yudhi~~hira who 
complained that he was the most unfortunate person in the world. Laments 
he: 

~~~ef~~= 
~ ~ <fl ~sftr <fl ~ I 

(MBh. Vana. 273.12) 

Markal)c;leya consoles him and instils some confidence in him by narrating 
the story of Rima. 

2) Dro,a : Ch. 59 $o{laSa - rijakiya : Vyasa consoles Yu<lhi~!hira 
who was grieving at the death of Abhimanyu. The Rima story is one of 
the stories of sixteen kings who had to die. The Rima story covers matter 
from the Ayodhyl to the en~ of the Yuddhakll)c;la. No reference to Sita's 
fire-ordeal. Rama is not regarded an Avatara of Vi~JJU. 

Santi : Ch. 29, 5 I -62 $0{/aSIJ rajaklya : 

The same as in the Drol)a Parva. Rama is not an Avatiira. Here Krsna 
narrates it to Yudhi~!hira consoling him. ~ ~ ~ I (62A). 

Ramopikhyina 

This is regarded as being based on an earlier version of the VR As 
Viilmiki and The Rimayal)a are mentioned elsewhere in the MBh. (Vana. 
14 7. 11, Drol)a I I 8 .48), we need not regard that Viilmiki expanded the 
Rima story on the basis of Rimopakhyina. As the Bala Kal)c;la and Uttara 
Kal)c;las are regarded unauthentic, I note the differences between the Rima 
story in Valmiki and in the MBh. as found in Kil)c;las-Ayodhyii. to Yuddha.: 

1) Ayodhya Ka.,43 (MBh. - Vana. 276) 

Non - mention of Guba; Kaikeyi got only~ boon from Dasaratha. 

2) Ar~ya ~43 (MBh.-Vana. 277-279) 

Absence of episodes about Viriidha, Sutik~l)a, Agastya and Sabari. 

J) Ki~ndhi ~cja (MBh.-Vana. Ch. 280) 

(i) No test of Rama's power before entering into an alliance with 
Rima by Sugriva (as in Sarga I 2 of VR). 

(ii) There was only one duel between Viili and Sugriva in which Rima 
kills Vali (and not two as in Sarga 16). 

4) Sunclara KiiJcJa (MBh. Ch. 28) 

It is Hanumln who reports his crossing the sea and of the mission to 
Sita. It is only once in VR (Sundara 37. 12-13) that Sita mentions to Hanumiin 
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the name of Avindhy~. a well-wisher of Raval)a who warns RAvaQa against 
Rama. It was Bibhi~aQa's wife who sent his daughter Kala to SitA. Kall reported: 

~ 'l1lJ ~ ~ ~: I etc. 
"tfrnr q~:q'111' ~ ·~"'!Piil~ ~ 'i.I' I lfffl ~ ~ uJff ~Ollj'lffl ~II" 

56-57 

But in Ramopali.hyana he is mentioned on two more occasions. Trijatll 
mentions him as ~ ~ I (Mbh. V. 280.56) to SitA: 

After RavaQa's death, Avindhya and Bibhi~ana take SitA to Rilma (Mbh. 
Vana. 291.6). 

"ffff: Rtffl ~ ~~0191<f1t1i't_ I 
~ 'l1lJ ~ 141'11~ ~ II 

S) Yuddha K~~ (Sargas 1-40 : MBh.-Vana.) 

i) No attempt of RavaQa to terrify Sita by presenting Rilma's (Mayamaya) 
head as in VR, Sarga 31) 

ii) No duel between Raval)a and Sugriva as mentioned in VR, Sarga 
40.) 

iii) Setubandha : The Sea-god offers co-operation in dream to Rilma. 
Rama did not discharge an arrow at the Sea-god as in Wl, Sarga 
21. 

iv) Lak~mal)a kills Kumbhakarl)a (MBh. 270-271) and not Rilma as 
in VR, Sarga 67. 

v) No burning of Lanka as in VR, Sargas 75. 

vi) lndrajit does not kill Maya-Sita to demoralise Rama as mentioned 
in Sarga 81. 

vii) Lak~mal)a was not struck by Sakti. So the mountain of medicinal 
herbs to recover Lak~maQa as in Sargas 99-101 was not necessary. 
(Mbh. 274) 

viii) No fire-ordeal of Sita as in VR, Sarga 116. Mbh. 291. 26.37). 

Gods and Da~aratha vouchsafe Sila's chastity. 

It will thus be found that in spite of the differences mentioned above 
Ramopakhyana follows mainly (probably in earlier version oO VAlmild 
RamayaIJa. 

The motive of using Rama story was to console demoralised nervous 
Yudhi~~hira, though the narrators be different like MarkaQ<;leya, Vyasa or Kr~Qa. 
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The VR and Mahapuril;las 

The MahipurAJ:ias are not directly interested in the Rima story, as 
their emphasis on the five characteristic features (Palk."11 La.k~IJBS ), shows: 

~~ gftm1f~ ~ &1'4"fl<1!01 'ii I 
q~11j~F<t1 ~ ~ ~ 11 

They are interested in the description of the evolution and involution 
of the universe, Manvantaras and stories of gods and sages and it was the 
last part "Dynasties of Kings" wherein the Rama legend has some scope 
of being mentioned. Out of the 20 MahipurAJ:ias which include the controversial 
Sfra PuriiIJa and the Del'f Bhagavata and a few Upapuril)as like Nrsirhha 
and HarivarhSll, the supplement of the Mahabhlrata, I found that the Matsya 
and .Wiirka(lr;leya do not mention the Rama episode. Some others like BrahmAIJ<!a 
(fil.77.91-92), in the list of dynasties of kings, mention Rama as the son 
of Dafaratha and/ or the killer of Rlival)a. The Harivarh.~ and older Puril)as 
do not mention Rama-bhakti (devotion to Rama). In the older parts of VR 
itself, Rama declares himself to be a man, son of Da~aratha. But probably 
by I 00 B.C. Rama came to be included in the A \'Bllras of Vi~Qu. For example, 
MBh. Vana. 147.31 slates. 

3N mRf?.f<ff{t u"fll 'l'JlJ ~: I 
~tiUjflfj64~QOI ~ ~ II 

We find such references in the Santi. (200.4, 325.78)-SvargiirohaQa Parva 
(6.23). In the list of A\'atara~· of Vi~Qu given in old PuriQas like the Vayu 
(0. 36.91), Vi,\"fJU . (1.9.143-144). BrahmafJ<!a, HarivamSll we find Rama is 
included, as an Avatara. Iconogrpahic instructions about Rama-idol in V#tJu
dharmottara (3.85.62) (5th cent.), Varahamihira's BrhatsarhhitA (58.30) (6th 
cent).) show that the concept of Rama as an Al'Blara of Vi~Qu was already 
current long before 5th cent. A.O. VR mentions al many places Rama was 
an Al·atara of Vi~Qu. For example after Rama's confession of being only 
a man at th.e time of Sitli's fire-ordeal, gods like Brahmll. and others tell 
him to be an A''atara of Vi~Qu and Sitll. is the incarnation of Lak.~mi (Yuddha. 
117.27). 

The mention of Kf~Qa is interesting 

With the inclusion of Rama as an A \'BIAra of Vi~Qu in the early centuries 
of the Christian era, we find some PurliQas giving a brief sketch of his life 
in the list of the A vataras of Vi~i:iu: 

For example, the Agni. Chs. 5-11. 

The Purlil)a states that it follows Valrniki Ramayai:ia as advised to him 
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by Nirada: 
<i•U4Ui•tii .. ~ '11<4"'1fa:d ~ I 
~~~II 

(Agni. 5.1) 

In concluding the Rlllfia story, the Agni. says: 

qj~f.&ti({it.yHI (iqj4Ujq4i1(4({ I 

~~~~~~II 
(Agni. 11.13) 

N.rsirhha Purar_,a (an Upa puriQa) in Chs. 47-52 follows VR closely in 
narrating the story of Rama. The story comes in the sequence of A vatlras 
after Para!;urilma. There is no fire-ordeal of Sill therein but god Sankara 
bowed to Rama, showed him Da8aratha again, certified the purity of Sill 
and disappeared. 

(~ ~) ~ 7Jffl 4<f: ~~~I 
(Nr~'irhha. 52.119A) 

Tirtha Yitra Section : Ancient Tourists Guide to Sacred Places 

It is however in the field of 1irtha Yatrl sections that PurW,as used 
the visit of Rima to their specific 1irtha by way of its glorifications. RAma 
was by then established as a full-tledged A,·atlra of Vi~l)u. It was due to 
the importance of the particular 1irtha that Rima visited it. They did not 
care to check it up with VR whether Rama had visited the place at all. 
If VR of this Ka/pa does not mention it, he must have visited it in some 
other Ka/pa. They did not mind if their imaginary alterations damaged the 
reputation of some good person. Even an act of disobedience or an occurrence 
of an evil motive in a nonnally great man is shown to have been purified 
by eflicacy of that 1irtha. Such cases are, however, exceptional. 

For example : Lak~mal)a is an ideal younger brother according to Vllmiki. 
He never looked up to the face of Sill. When he was called upon for the 
identification of Siti's ornaments shown by Sugrfva to Rima, Lak~ana 
confessed that he could identify the anklets as he used to bow the feet 
of Sill: 

~~~.~~~I 
~~.~~ 

(VR, IV. 6.22 B, 23A) 

But the author of the NAgara Khal)<Ja of the Skanda P. (SKP) wanted 
to glorify the powerful (should I say pernicious) enicacy of BA.lama1:u;lana 
nrtha. So he invented a story, presuming that Rima visited that part of 
the country and Ba.lamal)<:lana nrtha during the period of vanavlsa. 
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According to the author of the Nagara KhaQ<;la, during his stay in the 
forest, Rama had a dream about Dasaratha and was advised to perform his 
sraddha. Lak~maQa was asked to collect the requisites from the forest. Sita 
cooked food and in a mischievious mood, she hid behind some trees and 
Lak~maQa had to serve food to BrahmaQas even though he knew Sitli's deliberate 
avoidance of work. Al night Rama asked Lak~maQa to prepare his bed. Lak~maQa 
fell humiliated and he ref used to obey. 

Smarting under these insults, Lak~maQa could not get sleep. He thought 
of a diabolical plan : To kill Rama while he is asleep and to take away 
Sita as his wife. 

~ uwf Wf, ~ ~ filr...w:J :q I 
fcJ; ~ f.l'\if ~. ~ ~sftr ¥1'f: 11 

(SKP, Nligara KhaQ<;la i.e., 
VI.20.48) 

In the morning Rama left with Sita. Lak~maQa followed him with an 
arrow fixed to his bow to discharge al Rama at the first opportunity : 

('ffff: ~) 
Ulf: tfurt ~ ~ ~iUIT ~ I 
~~sftr ~: ~ ~ WA'J"q IDlf<fill. I 
~ ~ ~ 14~<641. II 

(SKP, VI. 20. 48-49) 

Whal a scandalous blasphemy of VR's ideal brother Lak~maQa for the 
glorification of a 17rtha : 

Later MarkaQ<;leya advised Lak~maQa to take a bath in BalamalJ<:fana Tirtha 
which Lak~maQa did and was absolved of his sin of disobedience to Rama 
and his sinful design on the life of Rama. 

Needless to say, it has no basis in VR. But this very story of Laki,maQa's 
disobedience lo Rama is repeated in the Avantya KhaQ<;la of the SKP. 
(Ch.Jl-22-47). 

In Ch. 2 of the Brahma KhaQ<;la of the SKP, a brief life-sketch of Rama 
as in VR is given in the Setu-Miihatmya, the story of Se.tubandha is elaborated 
on the basis of VR. But the 24 17rthas in or about the setu and especially 
that of Dhanu~koti and their glorification is the contribution of the SKP. It 
is interesting to note that Bibhi~ai:ia requests Rama to destroy the setu to 
prevent future aggression on Lanka. 

(SKP, ~. ~!J'llalM, JO- 72) 
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The whole of DhannaraJJya Khal)c;la presumes that Rama and Sita along 
with their family-members visited Dharmiral)ya as pilgrims (SKP, Brahma 
Khal)Qa - Dharmara(lya Miihatmya 31.44-48). 

Interesting is also the chronology of Rama's life-which follows in general 
the VR. The breaking of setu at the request of Bibhi!jaQa is repeated in 
the Nagara KhaQ<;la (Chs. 99-102) but that is at the end Rama's life therein. 

A few more Tirthas not mentioned in the VR but are given in the SKP. 

SKP, Re~i Kh31.1«Ja 

Ch. 168. : Ailkurdvara on the Southern bank of the Narmada. RavaJJa's 
penance and boon from Siva obtained here. 

SKP. Nagara Kh81J«Ja 

Ch.96-98 : Ddaratha's penance for getting sons at Kartikeyapura (Baijnath 
in Kumaun -80 miles from Almora). 

SKP, Nagara Khai:i<;la adds the following infonnation {lot given even in 
the Uttara KaJJ<;ia. 

Chs. 99-100. : After expulsion by RAma, Lak~maQa gives up his body by 
Yogic process (Vv. 15-19). After Lak~maJJa's death Rama 
goes to Ki~kindha, stays with Sugriva for one night and goes 
to Lanka with Sugriva (Ch.101). Rama stays at Lanka for 
IO days and visits the battle-field. On his way back, at 
Bibhi~ai:ia's request destroys the sctu (Vv.35-40). 

Needless to say that these are the new contributions of the Purai:ia-writers 
and have no basis even in the inflated vulgate of today's VR. 

PuriiJJic literature is vast. It will require much more space to record how 
VR influenced the PuriiJJa-writers who being economically motivated gave 
full play to their imagination for their objectives like the glorification of the 
Tirthas. 

A Few More Problems 

I. V ALMiKI (in the Rihniiyapa) 

There are two Val.milds since the one mentioned in Taittirfya PratiSllkhya 
and the other in the MDh., but they are not the authors of the Ramayai:ia. 
In the authentic portion of the VR, Valmiki mentions his name as the author 
of the RamayaJJa once only in the Phalasruti verses of the Yuddha KaJJ<;ia 
as follows: 

~ ~ ~ H4JifJ/INADI: I 

~ ~ ~ ~ ~ 11<4lf.&11 R II (VR, Yuddha. 128-112) 
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We need not go into other references of Val.mild in the Bala and Uttara 
Kai,c,las. 

V ALMiKI (in the Pura..,as) 

The word Valmika 'an ant-hill' fired the imagination of Pur!Qa authors 
and (on the analogy of the Cyavana Bhirgava in Mbh. Adi. 5.13.63) they 
depicted Valmiki to have been covered with an ant-hill while absorbed in 
meditation as Cyavana Bhirgava was said to have been in MBh. Adi. 5.13.63. 
By the 8th cent. A.D. when Rama was believed to be an A vatara of Vi~Qu 
and his name was supposed to be sanctifying sinners, four Valmikis were 
included in the Skanda P.to illustrate the efficacy of the name of Riima.(Ch.21). 

1) SKP Vai$i,ava KhB.1.14a : 

Previous name of this Valmild is not given. But the hunter due to etlicacy 
of RA.ma's name is born of sage Valmika (original name Krou). But due 
to the growth of an ant-hill he became known as Vilmika. The hunter, born 
of sage Viilmika, became known as Viilmiki and composed the Ramayai,a. 

2) SKP A vanti Khai;icja : 

Avantya K~tra Mahatmya (Ch.24) 

The Brahmin Agnisarma became a robber. Saptar~is (Seven Sages) were 
halted by him. When on their advice, he went home, no member of his 
family was prepared to share his sins. He returned, repented, was initiated 
in Rama-nama. For 13 years he was lost in meditation, an ant-hill grew 
around him. The sages on their way back, took him out and named him 
as Valmiki. He composed the Riimiiyai:ia. 

J) SKP Nigara Kha.,~a (Ch. 124) 

Similar story as above but the original name of this fallen Brahmin is 
Lohajal'lgha. 

4) SKP Prabhm Kha1.1~ (Ch. 268) 

Vaisakha, the son of Brahm in Samimukha, is the previous name of VAlmiki. 
Though a robber, he was initiated in Rama-nama. Relieving him from the 
ant-hill, the Saptar~i~· blessed : 

~~tft~ij~I 
~ ~ <fiFlt rrrTI ift~ ~ 11 

That is how Pur!Qa-writers created new stories. 

D. The Sita Problem : The Fire-Ordeal of Sita 

Ordeals were admitted as a valid evidence in Hindu jurisprudence. By 
its very definition "Ordeal is that which decides what cannot be decided 
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by human means of proof." 

~ qrj"4wq1011f.tOf4f4r\fQ ~ t«'l:. 
~ R~llifa ~<Mlffi'ii{. I 

(~ 579) 

The oldest reference to an ordeal is in the Ta.IJ<!ya Mahabrihmapa (14.66) 
where Vatsa is said to have proved his Brahminhood by fire-ordeal. The 
entrance of Siti in the burning pyre described in VR, Yuddha. Sarga 116 
shows that the author did not know the procedure of fire-ordeal viz., the 
person undergoing the ordeal has to cover his palms with fresh Asvattha 
leaves and to take seven steps holding a red hot iron-ball and throw it after 
the last step. Old Purii.Qas like HarivamSll., Vi$1JU., Bhagavata., Nrsirhha., Vayu. 
do not mention it (Silli's fire-ordeal). In the Ramopllt.hylna which is regarded 
as based on an older version of the VR, Silii when brought to Rama declared 
that her vital airs should leave her if she be a sinner. 

~ qir );(J1JTT tl'R qp:j ~ I 
(MBh. Vana. 291.23) 

Gods vouchsafe her chastity and Rama accepts her. Even the VR itself 
in its review of the Rama story in cantos 124 and 126 of the Yuddha Kai:ic,la 
does not mention it. The fire-ordeal is obviously spurious. But the very fact 
that it is described in details in the VR led to the speculations about its 
feasibility due to assertion of Brahma that Rama was Vi~1.1u and Siti was 
Lak~mi. 

~~~:~:~:I 
(VR VI. 117.27) 

This status of Sita is found in Harivamsa I. Ch. 4, Devi Bhagavata 3.28.17, 
but not in old Purii.J)as like Vayu., Vi$IJU., Brahmap<;Ja. 

Speculation about the Abduction 

Now if Sita was Lak~mi, how Raval)a, a demon could abduct her. Real 
Sitii could not be abducted. But VR, Arapya. (42.16-17) described how Rava1.1a 
bodily lifted her and took her away: 

~ ~: lft"ffi ~: ~ O~uftfl14 I 
<tT1R Rtffl ~~ ~ ~ R I 

~zy·~~I 

N.rsirhha P. assures that Riival)a did not touch her but duped her 
to sit in the Vimana (49.86-87). The Kiirma P. tells us that while Sita was 
loitering outside her hermitage, she saw Rlival)a. She immediately ran inside 
the hermitage, prayed the Avasathya Agni for protection (;jfl"j'jq' mui ~
The Fire-god took within him the real Sitli, left out her shadow and disappeared. 
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~i'11'lli!J4 U1)m ~~I 
(Kurma. II., Ch. 34. 112-140) 

When the shadow of Sita entered fire after Ravai:ia's death, real Sita 
came out. Sita's resort to the Fire-god for protection from Ravai:ia is endorsed 
by the Devl Bhagavata (111.Ch.29). The Brahma Vaivarta P. also confinns 
that this shadow or Maya Sita was created by Agni. 

The Skanda III in Kartika Mahatmya attributes Sita's abduction to Vrnda's 
curse to Vi~i:iu for violating her chastity. 

Siti's Birth 

There should not have been any speculation about the birth of Sita. 
All the four Rii.makathas in the MBh. affinn that Sita is Janaka's daughter. 
In Ramopal.hyana (MBh. 3, Vana. 274.9) it is stated: 

~ ~: 'ritm tli'llli'il\ill ~ I 

The Kiirma P. (1.21.10) endorses it : 

~ ~ ~ \il"l<t'lk'l\ill WU I 

In Vedic times Sita, Savitrl were names of girls (vide the story of Sita, 
Savitrl in the Taittifiya Brahmana 2.3.10). Janaka must have named his daughter 
Sita as in the Vedic period. But 'Sita' alsQ means 'furrow, ploughed land. 
The poetic imagination, especially of the author of the Uttara Kii.i:t<;la (who 
also introduces the vindictive VedavatT legend on the line of Amba-Sikhai:i<:fin 
in the Mbh.) confirmed the story of Sita being born of the Earth wherein 
she ultimately disappeared. Vi~·pu P. (12.4) regards her as 'Ayonija.' 

There is another theory which regards Sita as the daughter of Ravai:ia 
and Mandodar'i. The Mahahhagavata Puriipa (Ch.42) states: 

'ritm ~ ~ 'iliff!Tloft I 
~~<;~~~II 

Vasudtfra-Hir:1';/l, a Jain work of the 6th cent. A.O. supports this 
tradition. We find this belief current in Tibet, Khotan, Thailand and Indonesia. 
It was predicted that this girl will ruin her father and hence she was kept 
in a box with her ornaments and a letter and was kept in a park of Janaka. 
Janaka adopted her. Such adoption of girls was not unusual. Vasudeva's sister 
was adopted by king Kuntibhoja and she came to be known as Kuntl. It 
is significant that he (RavaQa) did not attend his daughter's svayarhvara. 
Rama created a threat to his power in Janasthana, as he killed Khara and 
other prominent Rak~asa officers. But after abduction Ravai:ia did not keep 
her in a prison cell but in the comfortable Ashoka garden. Mandodar'i seems 
to have assigned Trija~ii as her companion to console her. From Sundara 
K~<;la, Sarga 18, it seems Ravai:ia occasionally saw Sita with his wife. The 
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courting of Siti attributed to Raval)a in canto 20 of the same Kiil)c;la is impossilile. 
How can one court one's daughter in the presence of one's wife? A Ja111 
version of RiimayalJll informs that Raval)a wanted to defeat Rama and present 
his daughter to him. But that was not to be. There seems to be some substance 
in this theory about the parenthood of Rival)a. 

The Dasaratha Jataka, in spite of its dependence of the RamayaIJa in 
respect of Rima story, states that Sita was DaS&ratha's daughter. As per 
custom among Sakyas (which Gautama Buddha proudly defends), Sita was 
married to Rama. 

To me, the first theory viz. Sita was Janaka's daughter appears to be 
more probable. 

Ill. Was Kaikeyi a Villain? 

No. She is more sinned against than sinning. People blind with devotion 
to Rama unduly blamed her. A great saint like Ekanath used untranslatable 
words about her. 

The facts of the case about Kaikeyi's insistence on Bharata's coronation 
are as follows: 

Dasaratha married twice but had no male issue necessary for the continuation 
of the royal family of Ik~vakus. He married a beautiful princess from Kekaya, 
(a land between the Beas and the Sutlej). The king of Kekaya gave his 
daughter on condition that her (Kaikeyi's) son should ascend the throne of 
Ayodhyii. Rama knew this contractual obligation. When Bharata came to 
Citrakuta to persuade Rama to return to Ayodhya, Rama tells him : 

~ WO: fun ~: tr Jffirt ~ ~I 
~ trlll'~ <l;J(l~('<9l:!l'1'1'( II 

(VR, 2.107.3) 

Legally Bharata had a claim on the throne of Ayodhya. The queen -mother 
of Bharata was perfectly justified in taking a firm stand on this stipulation 
in the marriage contract. 

VR states that Kaikeyi obtained another boon or promise from DaS&ratha. 
When in his fight with Sarhbara Kaikeyi brought the chariot of the wounded 
king out of the battle-ground and nursed his wounds. Rama (in fact all the 
members of the family) knew it and he mentions this to Bharala: 

~ 'if mill ~ (R QJflfcf: I 

~w~~=~=" 
(VR, 2.107.4) 
(see upto verse 7) 
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The northern recension of VR records the nursing of wounds in the 
words of Ddaratha -

slOl~<laui ~ rpr ~ ~ ~ 1 

VR does not record the impossible feat of Kaikeyl using her arms 
as the axle of DaS8ratha's chariot during the battle though recorded in the 
Brahma Puri(la (12:1) and Padma PurB(la - Uttara Kai:i<;la (Bengal edition). 

Da.~ratha Jatala mentions only one boon, while VR supports two boons 
theory. Thus Bharata's claim to the throne of Ayodhyii was legally 
unchallengeable. 

Ddaratha was in a fix. Since Vedic times, the right to a hereditary throne 
was decided by primogeniture. Granting the spuriousness of verses pertaining 
to the Cabinet's consent in favour of Rama's accession (VR, 2.1.42) and 
sanction of the Assembly - Rajyapari~d (VR, 2.2.17) and the public sanction 
in favour of RAma (VR, 2.2.18), Da~aratha could not deny Bharata's claim 
to the throne. 

He tried to find out a way. While Bharata went to Punjab (Kekaya) 
to his maternal uncle, Da~aratha planned to coronate Rama as his successor 
so that would be a Jail accompli before Bharata's return. 

Da~aratha understimated Kaikeyi. In the absence of Bharata, she stood 
firmly for his right to the throne and demanded the fufihnent of promise 
at the time of her marriage and exile to Rama. In the words of Rama to 
Bharata: 

(f('I': m ~..{P'l:f ~ qrar ~I 

w:mra 'R'le it ~ ~ 11511 
~ ~ 'W2ml, qir ~ ~ 16al 

•••••........................•. 11611 (VR, 2.107.5-6A) 

It was a piquant situation. The king could not get away from stipulation 
of his promise. Lak~mai:ia decided to cut the gordian knot by killing DaS8ratha, 
so the promise of Da~aratha is no longer binding and Rama's way to the 
throne becomes unhindered. He says to Kausalyi: 

l'1ffi1f6ffi-;tt ~ ~ ~ OJ: fQcn I 
~ f.r:tl"f ~ ~ 111211 
~ frat ~ \4il41<1ttii1iot~l( I 
~"' ~ ~ ~ ~111911 

(VR, 2.21.12, 19) 

Lak~mai:ia was aware of the partisans of Bharata in Ayodhyi. He expected 
Bharata's maternal uncle to send an army outwardly for the protection of 
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Bharata. A fratricidaJ war for the throne of Ayodhyl would be inevitable. 
Lak$11UlQa was prepared to face that. 

fMj6Q1fllqi ~ ~ I 
~ ~~ ~ ~ 111011 
~ q~ '-IT ~ ~ fdl'11li=ajRf I 

~J¥~~~111111 

Rima understood the plight of Ddar,tha and the explosive situation in 
the palace. Rama knew that Kaikeyi was petty-minded and would poison 
his mother and kill Ddaratha. In advising Lak$mai,a to return to Ayodhyl 
instead of accompanying him into the forest, Rama says about Kaikeyi: 

~ fd ~ Pil'ft'414ql-q(t( I 

4~((,lfi ~ JR: ~ IPf JffiRll 11 

(VR, 2.53.18) 

m ~ {.;ft ~ ~ <1;;Q<t11<0111' 1 

3{fq "'~ ~ ~ ·~l(l'tqjlll't'( 11 
(VR, 2.53.7) 

But Kaikeyi did neither. She asserted, the right of her son. Da~ratha 
died due to separation from Rima. 

Rima took a wise decision under the circumstance. He decided to help 
Da~aratha to honour his boons to Kaikeyi and left for the forest. That was 
the best way out of the situation. He explains to Kausalyl: 

~ m:ffi: ~ fiqRfilllli!j IPf I 

~ "Rri fumT •1~ml'4d <A 11 

(VR, 2.21.36) 

It was the irony of Kaikeyi's fate that her son Bharata was an idealist 
who prized the traditional right of primogeniture to the throne above 
self-aggrandizement. He accepted vice·royahy of Rima during his absence 
in the forest. 

Kaikeyi was not a villain. She put a detennined fight for the right of 
her son as agreed at the time of her marriage. Fighting for one's right is 
no villainy. 

IV. Killing or Valin 

This controversial episode is treated as a blot on Rima, the Ideal Man 
(~-~),an incarnation of Vi$QU. 

Valin and Sugriva were brothers on very intimate tenns. As Valin was 
the elder brot!acr, his father ~$arii.ja crowned him as the King of Ki$kindhl 
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(7.36.36-38). Once at midnight, Vilin was challenged by demon Milyilv'i, the 
son of Dundubhi (whom Villin has killed). Villin and Sugriva both pursued 
him. Mayilvi entered a cave pursued by Valin. While entering the cave he 
asked Sugriva to wait outside till he returns. Sugriva waited for a year. Finding 
one day blood and foam flowing out of the cave, Sugriva thought that Villin 
was killed. He closed the entrance to the cave with a boulder of rock. On 
his return he reported the news of Vili's death and got himself crowned. 
After some days Villi returned llJld drove out Sugriva keeping his wife with 
him (4.9). After telling the cause of their quarrel, he (Sugriva) explained 
to Rima Vali's exploits and how he was invincible (4 Chs. 10,11). 

~~ ~ 'if Ql<'Qil1Clt4(>"1: I 
~ <fRU ~ ti91~sqq(INll'1: II 

(VR. 4.11.74) 

Rama promised to kill Valin (VR, 4.10.31-35). Sugriva doubted Rima's 
power. He asked: 

cm ft~~ lliR ~~ ~ I 
(VR, 4.11.69) 

Rama proved his mettle by cutting down seven Tala trees with one arrow 
(VR. 4.12.1-4). Being convinced of Rima's capability, Sugriva challenged Valin 
only to get beaten. Rama excused himself by telling that due to the similarity 
of the brothers, he did not know who was Vilin. For the sake of distin<..1ion 
Sugriva wore a garland of Gajapu!fopas and challenged Villin again (4.14). 
Despite Tara's earnest dissuasion, Villin rushed out to fight. Finding Sugriva 
on the point of defeat, Rama shot his arrow at Valin (4.15,16.36). Villin, 
though mortally wounded, blamed Rama severely: 

W~:~~:I 
cm ~ ~ \ill'ff: qTQ) ~ 11 

(VR, 4.17.43) 

Rama's defence is poor : "The whole land belongs to lk~uikus (How'?). 
We act accor<lin~ to the 01Jcrs of king Bharata." 

(VR, 4.17.11) 

And the moral offence of Valin was to live with his younger brother's 
wife. 

~~~"1lf~1 
(>SITtri ~ <lillITTl ~ qiq<filfM II 

(VR, 4.18.18B & 19B) 

But what did Sugriva do when he, on presumption of Vali's death, got 



111E vAIMiKI RAMAY~A AND ITS IMPACT ON ~c VERSIONS 257 

himself crowned and lived with Tlrl, his brother's wife. Rima, the just king, 
an Avatlra of Vi~i,u, spared Sugriva despite his immoral behaviour (even 
after VAJr's death). But Sargas 17 and 18 containing the condemnation by 
Vllin and Rama's reply are spurious. Vilmild tries to exonerate Rima by 
stating -

I) Hanumin's report to Siti that Rima killed Vllin in a fight: 

rnn ~ 'ffim ulll "41~'ild~ I 
(VR, 5.35.50) 

2) HanumAn reports the same to Bharata : 

~ffiR:~~~I 
(VR, 6.126.38) 

3) The Mbh. Vana. (Ramopalhyana) states: 

~ 'Tf ~: 'flift <fJM ~ I 
(MBh. Vana. 280.14.14) 

Let us note some differences : 

1. Mbh. does not mention Rama's exploit of cutting seven trees with 
one arrow. Nrsirpha Purl.JJa mentions this exploit (50.25). Agni P. 
(8.2) records both the exploits and mentions killing of Viii with no 
details: 

(Agni P. 8.3A) 

2. The MBh. BORI, Pune states that VAiin set aside Tlrl's dissuasion 
as he suspected her as 'attached to Sugriva in mind:' 

~ ~: wi'<.t•IMl"1tu I 

(Mbh. 280.25,3.19-26) 

Mbh. and Nrsirhha PurBIJa record only one. fight between VAiin 
and Sugriva and that Rima (without hiding) went there and shot an 
arrow at VAiin. 

~:~9t~~q~1 
ullls~ ~ TfMTS'J ~ ~ II 

This is by no means the last word on these problems. 

To sum up: 

The credit or gradual deification of Rima goes to a great extent to the 
Purlli,a-writers. They were great story-tellers. Their contribution to the narrative 
literature of ancient India is really great, if we compare it with that in Prakrit 
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or Pali. Their motivation in the 17rtha Yltra section may be economic, but 
they have preserved the traditional historical and geographical unity. Students 
of Religious Geography have ample field of research in these PurAQas. 
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THE RAGA-RASA RELATION IN INDIAN MUSIC 

G.H.TARALF.KAR 

The word rasa in relation to art is first employed by Bharata, particularly 
in regard to the dramatic art. This art was created by God Brahma on the 
request of the Gods, as a krf<;/aniyaka (a plaything), which is both audible 
as well as spectacular. Its constituents are-recitation, song (both instrumental 
and vocal music), histrionics and rasa. The wo:-d used for the person enjoying 
drama presented before him is prekµlka (one who witnesses) and for the 
theatre, prck.~·agrha, which means witnessing is the primary function in regard 
to this art. The situation is presented on the stage through the words used 
by the poet to express his inner intention. Herein comes the audible function 
of the dramatic art. The characters who are involved in the situtation are 
helped by the dress and make-up and acting which is physical, verbal and 
temperamental. The character is thus made as it were a real one living in 
the particular situation. That is why Bharata says that when a character in 
a play acts the role of the hero or the heroine, etc., it is understood by 
the spectators that they are actually there. But Bharata gives one proviso 
i. e., the actor must remember on the stage that he is enacting the particular 
role. The spectators too experience that particular situation as if they are 
one with it. Thus the pleasure is evoked in the case of the spectators who 
experience that particular situation of life that is presented as the imitation 
of realit,Y. So, the treatment of rasa by Bharata is in regard to the Nij_tya 
(dramatic art). 1 

While explaining the word rasa2 he says that it is so called because 
, it has a quality of being relished. That means rasa is the object of ilsvilda 

(relish). The illustration given is that of a person heartily enjoying the food 
made tasty with different ingredients having various flavours. So just as the 
delicious meal produces pleasure for the eater, so also the dramatic art gives 
pleasure to the spectator who is mentally prepared to identify himself with 
the situation dramatically presented. The word rasa is used in Taillirfya 3 

upanfsad in this sense. It is stated there - .. having obtained rasa one is 
able to attain happiness or bliss." ( mso vai sap rasarh hi eva ayarh Jabdhvil 
ilnandlbhavati ). The famous Rasa Siitra4 of Bharata states that msa is 
the experience (literally evoked) through the union of Vibhavas (the character 
and the atmosphere), Anubhilvas (consequents) and Vyabhicllribhavas (the 
transitory states). The Vibhava.~ etc. produce the particular rasa like the 
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Erotic, the Comic, etc. They are eight-namely, th~ Erotic, the Comic, the 
Pathetic, the Furious, the Heroic, the Terrible, the Odious and the Marvellous. 
The Vibhlvas evoke the particular rasa in the sense that in their absence, 
nothing could be delineated by the poet. The situation is made to be understood 
in its clear perspective by the consequent actions. The rasa which is depk1ed 
by the poet gets transferred to the spectator through gesticulation of the 
consequent actions befitting the particular situation that gives rise to them. 
The transitory states which are gesticulated, help the emotion to be effectively 
manifested. Rasa then would be the cause of the relish of the SthHJibhava 
(pennanent state). The experience of different emotions is different from 
that which one gets from the dramatic presentation. It belongs to the sphere 
of reality as delineated by the poet. The rasa is not expected to he present 
in the actor. That is why he is called Parra (vessel). The vessel does not 
relish the taste of drink but it is the means to serve drink to the drinker. 
The sthayibhlva is present in the case of the spectator in the latent fonn. 
There are eight pennanent states that are the basis of eight rasas, namely, 
Rati (Pleasure), Hasa (laughter), Sok.a (sorrow), Krodha (anger), Utsaha 
(enthusiasm), Bhaya (fear), Jugupsl (abhorrence) and Vismaya (wonder). 
These are nourished through vibhlva, anubhava and vyabhicAribhava. Bhava 
is so called because the emotion is made to be experienced by the spectator. 
The pennanent states are delineated by the poet in the fonn of the words 
expressing the inner idea in his mind. Through gesticulation they get aroused 
in the spectator's mind. 

The behaviour presented through various kinds of acting is made known 
distinctively by the vibhai'as. They are meant here in the sense of distinctive 
knowledge. Verbal, physical and temperamental gesticulation is detennined 
by them. The Rasa theory as expounded by Bharata was mainly in regard 
to the dramatic art. Later rhetoricians explained it in regard to literature 
as a fine art. The ninth5 ras~Santa (tranquillity) was also admitted by them. 
Ultimately, all the fine arts are meant to give delight to the reader or the 
spectator. In the dramatic presentation, the various emotions like love, grief, 
etc. provide the variety in different situations belonging to worldly life. But 
as they are the means to evoke rasa , there is the relation of cause and 
eff e'-1. As long as the vibhlvas etc. are there, the experience of rasa would 
be there. In this case, it is to be known that it lasts only for a temporary 
period. While stating the purposes of poetry, Mamma!a6 has mentioned the 
supreme happiness {paranin'rti) as the principal one. This happiness is 
immediately {sadyalJ) experienced while reading or listening to poetry. Though 
poetry is the cause of this happiness, the gap in the cause-effe'-1 relation 
is not felt at all. After experiencing mentally the various moods depk1ed 
in the poetry, ultimately he feels glad. His mind becomes steeped in that 
delight. 
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It would not be quite appropriate to apply the theory of rasa as expounded 
by the rhetoricians to the fine an of music. The main reason of this inapplicability 
is the absence of situation in music without the help of words. That is why 
Bharata while defining Glndharva (the term denoting the ancient Indian music), 
has stated that it is based on three constituents namely, Svara (musical notes), 
TBla (time measure) and words, because some of the embellishment of music 
belongs to words. The melody types (Jltis) are stated in relation to rasa 
e.g. love would be accentuated when the notes Madhyama and Pailcama 
are present in the particular melody. Bharata says that the melody having 
abundance of madhyama and pancarna should be employed in the Erotic 
and the Comic, one having $afija and 8,~bha in ample measure in the 
Heroic, the Furious and the Marvellous, the one having Dhaivata in ample 
measure in the Odious and the Terrible and Glndhlra and Ni~da in the 
case of the Pathetic. His general statement is - when that note which is 
dominant in regard to the particular jati should be employed in the song 
in the particular rasa. This means that the dominant note is mainly responsible 
for the particular manifestation of the melody. Later scholars writing on music 
understood that the notes mentioned by Bharata as dominant were responsible 
for the particular melodic expression. They connected the rasas to the rlgas. 

The Jlli concept of ancient Indian music later on took the form of 
Raga music. In the case of ]Iii, the dominant notes would be more than 
one though the ending note was the same; for it was unchangeable. But 
due to different dominant notes the same jati would have different manifestations 
based in the dominant note. Hence, Malanga (7th-8th cen. A.D.), resorted 
to the concept of raga. Each raga would have one dominant note and 
hence one spe~ific manifestation. 

Raga 8 is stated to be 'raiJjaK.a svara-sandarbha.' Svara is the sound 
which is charming, having resonance and continuity. It has fixed nature due 
to the specific microtonal intervals i. e., Srutis. It delights the listeners. As 
it illumines itself, it makes the listener attracted towards it. It also pervades 
the mental functions of the artist. The word raga9 also which is derived 
from ran} to entertain or delight serves the same purpose. But it has coherence 
of notes of specific types like steadiness, consonance, assonance and dissonance. 
The note which is dissonant is to be avoided in the raga treatment. But 
sometimes it is seen that the dissonant note used skilfully by the musician 
helps to create charm. When some listener says that a particular raga is 
not liked by him, it indicates that the entertainment provided by that rlga 
is not extensive as per the definition of raga. That coherent arrangement 
of the notes does not please him. It su~ests that the appreciation of rlga 
is subjective to some extent. 

The main constituents of music are Si'ara and T8la-Laya. While presenting 
the ragas, the Aliipas (combination of svara patterns) establish that raga. 
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The distinction between two rlgas or the varieties of the same rlga 10 is 
based on the svara patterns that are employed with their shades (Srutis). 
The svaras in the Riga music appear in combination with lower and higher 
notes. Though only the svara patterns are there mostly in slow tempo, some 
time-value is inherently there. Tala establishes firmly the Riga music. This 
is due to the spedfic arrangement of time measures (Mltrls). The 
time-measures of the pattern of the tala are again connected with tempo 
(Jaya). The tempo in the alapa part is expected to be slow. The medium 
tempo further helps the effect of alapa employment. In the fast tempo, the 
Tana patterns are more prominent. So the musicologists employ the tempo 
as per the melodic manifestation. Slow tempo would be necessary in the 
expression of emotions like Pathos, fast tempo would be suitable in the case 
of emotions like the Heroic, medium tempo would suit the emotional expression 
like Love. The problem now is - are the words inevitable in the Riga music? 
The musical forms like Prabandha, Dhrupada, or Khyala are composed of 
words which express some theme. Is it not possible to create the emotional 
effect through raga singing? Are only the s''aras capable of producing the 
various emotional effects by themselves? When some musicologists say that 
the various emotions can be produced by the Svara and Tala arrangement 
of the ragas, where is the necessity of words? Here the consideration of 
the raga-rasa relation comes in. Bharata's theory of Rasa is based on the 
foundation of particular situation. The situations in which the emotions like 
love, anger, etc. are involved, become possible only when words employed 
in the song indicate them. Such situations cannot be conveyed only by the 
employment of svara, tala-Jaya . Hence, the theory of Rasa as expounded 
in literature would not be applicable to the art of music in toto. The notes 
used in the Indian music are twelve, out of which two, namely, sa{ija and 
paflcama are of fixed type and the remaining five namely Re, Ga, Ma, 
Dha and Ni, have two varieties each - sharp and flat. The flat notes would 
create the effect which is soft and delicate, while the sharp ones would 
create deep and forceful effect. Naturally, the employment of the sharp and 
flat notes in various patterns would be helpful in producing different emotional 
effects. But those emotions ought to be expressed through the words of 
the song (the bandij-h.) Theoretically, the scholars of Indian music understand 
that all the nine sentiments are effected by the rlgas. This view cannot 
be accepted as the rasa i.e., the delight produced by rlga has a different 
basis e. g., the rlga like Darbari which is meant to produce deep and grave 
effect when employed in slow or medium tempo. But we find a composition 
in this riiga sung in the fast tempo. The Tana pattens would not suit the 
development of this rlga. Then how can we say that this raga produces 
the particular rasa as stated by the musicologists? Thus, while understanding 
this raga-rasa relation, we have to take into consideration the employment 
of the tempo also. 
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Let us consider the case of instrumental music which is without words. 
The pattern of rigs development would be similar to that of the khyH/a, 
and it is seen that the emotional effect is experienced by the listener. This 
may be ascribed to his association with the wording of the khyHla which 
he identifies in his mind. 

The last point to be understood is that the eff e<.1 of Riga music would 
be either of bright and forceful nature (Dfpta) or cabn and delicate fM.rdu) 
due to the employment of suitable Svara-pattems and tempo. Some musicians 
are of the view that words are not necessary to develop the effective 
manifestation of the rigs. The chann created by the wording of the lhyHla 
employed in slow tempo would not be there in the fast tempo. In the fast 
tempo, in the Tana patterns, the specific nature of svara does not remain 
exact as it appears in slow tempo. That means the effect of rigs music 
is of a different type. It is both, emotional and intellectual and hence some 
scholars call this effect as Gana-rasa (lhe supreme joy of music). In literature 
al~o the ultimate effect is stated to be the supreme happiness after experiencing 
the various emotions delineated in poetry or drama, etc. But in music, the 
notes employed directly evoke the instantaneous delight even in the absence 
of words. In literature, the process of understanding the meaning becomes 
intennediary. In music, the employment of note-patterns helps the emotive 
content, while the complicated rhythmic-patterns when used skilfully by the 
artist produce intellectual involvement in the mind of the expert music-lover. 
The great musicians develop the rigs in such a masterly skill that the emotion 
expressed in the composition of it, is effectively experienced by the appreciative 
listener. 

5. "'\!""'fl'""«!""lf4,.....'fi{i0-111<4i<i1<0014i1 : I 

ifl1tffilf1tisll ~ ~ ml: ~: 11 

(Na/yasastra - 6.16). 
Abhinavagupta who accepts Santa rasa reads the 2nd line as -

tft11t'+lif1~1i"'i'lltl ~ ~ ml: ~: 11 

6. ml':~ - (Kavyapraka5a of Mammata - 1.2). 

7. "'';iil;{\fl:@JI ~ ~::iiT ~ "' I 
zr..04qqiiq111f:tll(\ 4il<t \!fl<l!lf441: 11 

~~~~I 
ci1~,l~~il ~ •11<141~: II 

~ "' ~ ITT-'-m "''!'ll>l11<il I 



264 G.H.TARALEKAR 

- ~ m Cfilti \ilr~•rf<:t~~ll<~: 11 
~~~~~I (NafyaSlstra - 29.1-4; Calcutta Edition). 

8. ~: ~ Mifl~\<1(("11 I 

(BrhaddcST - verse 300). 

9. ~~ l'i4j;j~il"l«j f4(q~~: I 
~ ::ii"l~fll"'li ~ ~ ffl ~ : 11 

(Ibid. - verse 281 ). 

10. ~: ~: ~: ~ tg;iT I 
~-~~II 
(Sangftaparijata - verses 38, 39). 
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REVIEWS 

BHOJA AND THE HARIVIJAYA OF MRVASENA, V.M. KULKARNI, 
published by Saraswati Pustak Bhandar, Ahmedabad, 1991, pp. 14+ 100, 
Rs.90/-

This is another remarkable scholarly achievement of Dr. Kulkarni. 
Sarvasena's Harivijaya is the earliest known Prakrit MahaU.vya. Sarvasena 
was a king of that branch of the Vika~aka dynasty which ruled over Vidarbha. 
He flourished in the fourth century A.O. The Harivijaya has been highly 
appreciated by leading critics like Anandavardhana, Kuntaka and Bhoja. 
Unfortunately this important poem is lost. From Bhoja's $rtJg1rpra!aS8 we 
get considerable information about its plot, contents, character and style. Bhoja 
has given ample quotations from the Harivijaya . Credit goes to Dr. Kulkarni 
for identifying some 25 verses as definite and 95 verses as likely, citations 
in the Srngarprakasa from the Harfrijaya. 

The latter lot has the same uncertainty about its exact source because 
the Skandhaka metre, which serves as one of the bases of identification was 
the metre commonly used in three Mahar8$!.n Mahakavyas, viz., the Harfrijaya, 
the Setubandha of Pravarasena and the lost RavatJavijaya . Even so the criteria 
of style and mode of expression can be helpful in sorting out those verses 
which can be judged as allied to those which are definitely assignable to 
the Harivijaya. 

Identification of the source, however was the first and comparatively 
easy pan of the task undertaken by Kulkarni. The Skandhaka verses he has 
collected here from the illustrative citations in the S.rilgarapraklSa are, like 
most of the hundreds of other Prakrit. citations in that work, textually highly 
corrupt. Kulkarni, has attempted restoration of their original text. This was, 
of course a part of his larger, stupendous project of restoring the corrupt 
text of some more than two thousand Prakrit verses cited from available 
and non-available sources in the Sanskrit works on Poetics. That project 
has been completed and the results are published in the two volumes of 
The PraJ.:rit Verses in Sanskrit Worh on Poetics (1988, 1990). The present 
work can be regarded as a sort of supplement to it. 

Dr. Kulkarni has stated in the Introduction the principles he has followed 
in his attempted reconstruction. He has also provided a translation of all 
the verses, which, besides being helpful in poetic appreciation of the verses, 
can serve as a means to judge the appropriateness of his restorations. 

From Bhoja's observations we get some idea of the creative alterations 
effected by Sarvasena in the source of the plot of Harivijaya , of the topics 
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of poetic descriptions (city, mountain, seasons like autumn, spring, summer, 
rains, sunset, the hero, his mount, messenger, anny-march, victory, drinking 
party), and the dominant sentiment (the erotic). From the verses rescued 
by Kulkarni we can have a glimpse of Sarvasena's high poetic skill in the 
use of language, in his style (Vaidarbhi) and the depiction of rasa . 

At many a place Dr. Kulkarni's restoration of the hopelessly corrupt 
text carries conviction. This has been achieved through imaginative effort 
combined with a sound knowledge of the conventional style and mode of 
expression that are characteristic of Sanskrit and Prakrit erotic poetry. 
Admittedly the restorations are more or less tentative. 

A few suggestions with a view to improving the text may be made here : 

Part II S. No. 1 : The reading ma ira in the Mysore edition is significant. 
ira, Prakrit lira, Sanskrit li/a (See Siddhahema, 8.2. 
186). 

S. No. 12 : The word raa may be emended to vaa (Sk. vlg) and 
attitta to al/iam (Sk. ardritam). 

S. No. 13 : The words ullalai Ju/Jjjarhte in the Mysore edition may 
be emended to tullai tullijjarhte (Sk. tolyate tolyamane). 

S. No. 16 : Dosa in the Mysore edition may be emended to rosa. 
Compare rosa-parahutta in the next verse (S. No. 17). 

S. No. 21 : The reading je hi/arhti in the Mysore edition may be 
emended to cia hflarhti (Sk. eva he/ante) instead of je 
ahilerhti as done here. 

Further, the following two verses ( 1) "Majjha samuhavaraham ",etc. (Vol. 
I, S.No. 994, SP, p. 987) and (2) "To ia ma(lorahehi vi" etc. which are 
in Skandhaka metre and discussed by Kulkarni in Vol. II have been left 
out in the present monograph. Again the following line from SP (Vol. I, 
p. 234, last but one line) which is cited to illustrate Pratika-Jak~IJa (here 
Sacca indicates Satyabhama). 

~ 3'ftt (? ~) ~ ~3l-~-g631T ( ? gR31T) 

[Wln Jlfq ~ ·-~-~ (? )] 

and which is probably from Harivijaya , has escaped Kulkami's attention 
and consequently has not been included in this monograph. Dr. Kulkarni 
should have added an Index of Verses at the end of the monograph. 

Finally I would like to draw the attention of Prakrit scholars to a problem 
connected with the Prakrit citations in the $mgarapralaS!l. From Dr. Kulkami's 
exhaustive listing of these citations we find that at times the same verse 
is given at two or more places to illustrate particular points. In several cases 
however, we find that the text of the cited verse is not identical i.e., we 
have different readings. How to explain this oddity? It seems that the author 
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had made use of tWo different MSS. of the same work in which the text 
of the verses was not quite identical. The MSS. belong to two separate streams. 
This problem, however, requires to be systematically dealt with as there seems 
to be a similar case with regard to the Sanskrit citations in the $.rtJgarapral.asa 
from known Sanskrit works. 

R C. Bhayani 

PlfRAl!nC CONCEPT OF DANA, KALA ACHARY A, published by Nag 
Publishers, Delhi, pp. 264, Rs.200/-

The work has been divided into ten chapters. The author has traced 
exhaustively the concept of Dina (gift) from the Vedas, Dharmasustras, Smrtis 
and the PurAl)as. The first chapter forms an introduction in which the author 
has traced the history of the concept of d8na right from the Vedas upto 
the Pural)as. Various aspects of diina such as dina for atonement, worthy 
recipient for a d8na, different views about worthy recipient, gifts and their 
deities, etc. have been discussed. After discussing the different aspects of 
dana in the introductory chapter, at the end of this chapter the author has 
given an outline of the following cltapters. The following chapters contain 
detailed 1nformation regarding various kinds of gins, viz. Gift of Food (chap. 
two), Gili of Cows (chap. three), Gift of Mountains and some other symbolic 
Gifts (chap. four), Gifts in Worship (chap. five), Gift of Things as well as 
Beings (chap. six), Royal Gifts (chap. seven), Periodical Gifts (chap. eight), 
Gifts at the time of Sriiddhas (chap. nine), Resum~ and Conclusion (Chap. 
ten.) 

Gil~ of Food consists of different eatables-sesame, rice boiled in milk, 
fish, wine, bread, coagulated milk, modal.as , jaggery, ghee, oil, mudga, 
sugar, different types of corn eg. rice, barley, white mustard, wheat, beans 
mixed with sesame etc. 

Gill ol Cows consists of symbolic cows such as jaggery-cow, ghce cow, 
sesame-cow, water-cow, honey-cow, sugar-cow, curds-cow and juice-cow. 
These are S)1nbolic cows and the tenth one is a real live cow. 

Gin of Mountains - The mountains to be given as gifts are symbolic. 
They are mountains of com, mountain of salt, mountain of jaggery, mountain 
of gold, mountain of sesame, mountain of cotton, mountain of ghee, mountain 
of silver, mountain of sugar, etc. 

Gins in Worship consist of tlowers, sandalwood, incense, camphor, lamp 
and other offerings of eatables, etc. 

Gills ol Things as we/I as Beings - These consist of a live cow, (a 
tawny cow), a she-buffalo, a bull, an elephant, a horse, a daughter 
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(kanyadanam), a maid-servant (dasldanam) , golden images of gods and 
goddesses, gift of land, gift of a house, gift of a prapa (a prapl is a place 
where water is distributed to travellers), gift of firebrick, gift of learning, 
gift of garments, etc. 

Royal Gifls consist of Tulapuruµi dana , gift of thousand cows, gift 
of wish-yielding cow, gift of a golden horse, or a golden chariot with horses 
or elephants, gift of a row of ploughs, etc. 

Periodical Gifls are gifts made in different lunar-mansions on different 
lunar days. 

GiJis at the time of Sraddhas consist of food, grains, cloth, water-pot, 
wooden sandal, a fan, shoes, umbralla, etc. · 

The author has collected exhaustive data from the various Puri9as. The 
work gives full information on the concept of gifts according to the Puri9as. 
The author has rightly pointed out the sympathetic motive underlying the 
gift of food viz., the generous attitude that nobody should be without food, 
she has also stated that the religious pra<..1ice of giving gifts of food shows 
concern for the needy and the poor in the society. Regarding the Piirta-danas, 
the author observes that digging of wells, growing trees and maintaining gardens 
are supposed to be the responsibilities of the government today. 'But the 
burden can be shared by the wealthy people in the society as the Purfil)as 
have taught. Schools, hospitals and tube-wells can today be treated as 
piirta-dana. There should have been similar comments on the other gifts 
also. The topic of dana forms subject-matter of Dharmasastra; we, therefore, 
expect the author to examine the Purai:iic data critically in the light of the 
scheme of four Puru~-Arthas and the scheme of four A.framas, and discuss 
elaborately social, economic and religious significance of the various gifts, 
instead of making cursory remarks about social and psychological significance 
of the gifts. The author's critical comments on the data are conspicuous 
by_ their absence. 

References to various gifts discussed in the earlier chapters have been 
repeated in the last chapter. These repetitions could have been avoided. 

The work is merely an informative treatise on the Purii9ic concept of 
Dana. 

Jaya Chemburkar 

A COMP.ARA TIVE HISTORY OF IDEAS, HAZIME NAKAMURA, published 
by Motilal Banarsidass, Delhi, 1992, pp i-xx + 572, Rs. 250/-

This is the first Indian edition of the book under review, which was published 
in 197 5. Second edition was published in 1986 by Kegan Paul, London. 
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In his Preface t~ the second edition, the author said, ''Things should 
be viewed and discussed on a global scale" as "no event is isolated from 
other events." Towards this end, "In order to keep conformity, development 
of ideas in various cultures should be viewed by a single author and then 
the details be corrected by other scholars specialising in various aspects of 
human intelligence or in different traditions." This is a perfectly acceptable 
stand which reflects a pleasing blend of erudition and modesty, markable 
throughout this book. Though the present study is chiefly focussed on 
philosophical thought, the author deals with symbols and practices occasionally, 
which, the author rightly says, are inseparable from it. In conformity with 
this view, he also touches myths. In the very first chapter, "Myths, Gods 
and Sacrifice", he proposes that these are closely connected with the early 
agricultural communities. He discusses the relation between man and God, 
the efficacy of rituals, the search for the Absolute and the various theories 
regarding creation from A-sat, from Sat, from neither A-sat nor Sat , from 
Water, Ether, Fire and so on. Here, and in subsequent chapters, he takes 
the Vedic tradition as the basis for comparative study, followed by other 
similar traditions within the framework of the "East" and "West", as 
delineated by himself. Chapter II deals with "The Twilight of the Gods", 
indicating the rise of Philosophy, as dusk gathers on individual gods. Here 
we have a comparison between the Upani~adic thinkers in ancient Greece, 
Chinese and others, with sprinklings from Avestan and drops from ancient 
Egypt, regarding the concept of the Absolute, Atman, Retribution, Rebirth, 
Transmigration, the development of Heterodoxies and such other topics. Chapter 
m takes a view of the "Early Universal Religions" with the image of their 
founders, their lives, their deification and worship, the fundamental attitudes 
in various religions, Human experience and its aim, principles of Ethics and 
such other topics. Chapter IV deals with features of medieval thought and 
allied topics, while Chapter V studies some common features of modern 
thought and religious attitudes. 

The book is greatly useful due to information collected over years of 
efforts and presented with a comparative slant. We have information from 
various ancient scholars and travellers, such as Euripides, Isaiah, Megasthenese 
who compared the views of the "Brahmins " to those of the Greeks and 
from Genchi Kato on the Shinto, not to mention Confucious and other renowned 
thinkers. 

On Rebirth the author accepts the view of Rhyas Davids that the concepts 
was borrowed by the Aryans from the Pre-Aryans (p.128). However, nowhere 
he refers in this connection to the views of R. D. Ranade to the contrary 
(though his famous book, A Constructive Sun'ey of the UpaniµJdic Philosophy, 
was published as far back as in 1926 with its third print in 1986, while 
the second in ~ -J68, prior to Nakamura's first edition). It would have been 
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proper to examine the original expression from the 8gveda (X.14.8 punar 
astam ehi .... tanva SuvarcalJ) which indicates 'return to the house with a new 
body'.· The author has confined himself - and he has specifically mentioned 
it - to thoroughly written sources and has totally left out tribal sources and 
partially documented but important sources even like ancient Egypt except 
for a stray reference to Alum and Ra (p.27, n.4). We do not find here 
the ideas of such people as the Maori or the cultured people like the Aztecs, 
though sizable information regarding them, their beliefs and rituals, has been 
available from early twentieth century in published books. He mentions Eliade, 
Levi Strauss, Dumezil, Wikander and Duchense-Guilemin (p.26) in the sphere 
of "Comparative Mythology" in one line and misses the conceptual difference 
between a myth and Mythology, or between myth and legend (cf. the expression 
"Creation Myths", but "the legend of the dismemberment of the giant Ymir", 
"Indian Legend of Fish" etc., p.51,60,67), though the difference has been 
made by scholars during the many decades prior to the present book. Starting 
with the proposition that myth and philosophy are closely related, the next 
natural step is a comment on the status of myth in philosophical speculation. 
In this context one could say that a myth represents the stage of proto-philosophy. 
Hence, the germ of philosophical thought does not start, as the author notes, 
from the dismemberment of the primordial man ( Puru~ parallels of which 
obtain in many lands, as the author has exemplified. Actually, the start should 
be from the very Separation of Heaven and Earth, a myth that obtains in 
the Veda and widely, but is untouched in the present study. So, "when 
Yin and Yang were not divided" (p.59), they retlect the proto-philosophical 
stage of the parents being in constant embrace to be divided by some god, 
their son (Maori Tane, Greek Cronos, Vedic Indra and other gods and so 
on), the philosophical stage being the concept of the brahmill)fla (the cosmic 
egg). 

Though the material used is massive and the efforts impressive, at places 
independent judgement and alertness to chronology appears wanting. Thus, 
when Prof. .Nakamura compares the churning of the ocean by Izanagi and 
Izanami (the primeval pair) with the Hindu Manu-Fish myth while dealing 
with creation, he starts from the Mat~ya Purl.fJa, goes on to the Agni Purl.fJa 
and comes back to the Satapatha Brahma!Jll, never mentioning the Mahabharata 
(Adiparvan) in this particular context (of churning), obviously as he fixed 
attention on the 'lance' of Izanagi and the 'horn' of the fish (p.60). But, 
while in the Japanese myth the lance is used for churning the ocean to 
create land, the horn of the fish is never so used in the Hindu myth. Hence, 
the comparison is off the mark. The better way would have been to refer 
to the churning myth proper with the mount.ain Mandara. One fails to understand 
why Nakamura goes to the Garufla-Purapa for the tortoise incarnation in 
the churning myth, leaving the Mahabharata (Adi.). And the tortoise does 
not himself rotate the mountain as he says. It is done by the gods and 
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the demons. The creature only supports the mountain. Also is questionable 
hili statement , with the reference to the Satapatha Brahmal}a (VII. 5.1.2.), 
that "Having rotated the pillar and churned the ocean the creator, called 
for this purpose Prajapati (here), (..Teates an offering" (p.60). This is not 
corre(..1. This is, obviously, because Nakamura takes these similarities from 
Jean Herbert's book Shinto at the Fountain-head of Japan, as he mentions 
(ibid.)., It may be noted, that the lance compares with the celestial pole 
in the ancient Egyptian concept, though devoid of the ocean-churning, and 
with the cosmic column of Varui:ia in the !Jgveda (1.24.7). 

In any case the information collected in the book is not only varied 
but also very interesting. To give certain examples, we have Ajita, wearing 
a garment of hair (p. 143) compared to the occidental cardinal ximenes keeping 
his shirt of hair ready (ibid. n.5). In the context of creation from Water, 
the author records a variation from the Orphic cosmogony. Here from the 
primordial solidified earth and slime, a winged dragon with the faces of a 
bull and lion appears. A further variation of the same is the addition of 
huge serpents among other animal-heads. The author takes this information 
from Zeller, and wants us to compare the concept with Vi~vakarman (p.58, 
n.7). But Vi~vakannan is never so described, nor depicted. This reminds 
us of his remark on Rebirth (referred to earlier) and transmigration, and 
our comment that it is better to trace the source of a concept or belief. 
Nakamura says that Pythagoras and even Plato adopted the belief of 
transmigration from the Orphic order and subscribes to the view that the 
latter borrowed it from the Oriental thought (p.251 ). The point is, which 
Oriental thought if not the Aryan? Should one rely on Rhys Davids (or, 
for that matter, on Deussen or Oldcnbcrg and Keith)? Or, should one go 
to the original independently, especially when the author refers to the J.lgveda 
at many places? Likewise, in the context of the Orphic depiction, it is better 
to take into note, that the motif of these heads, with the addition of the 
human head and that of an eagle is seen in the vision of Ezekiel (Old Test., 
Ezekiel, I. IO), who was of the same period as of Pythagoras (6th century 
B.C.). It may be noted that about Orpheus, the m)1hical fountain-head of 
the Orphic cosmogony, there is no reference in Homer, who flourished in 
the ninth century B.C .. He is first conspicuous in the two-word fragment 
"famous Orpheus" of the sixth century B.C., poet lbycus. Going back, we 
have the record of the throne of king Soloman (tenth century B.C.), which 
showed the face of a bull and that of lion (Old Test., Kings X.19-20), which 
would indicate the probability of its being the source of the Orphic motif. 
But, we may also go back to the Vedic ritual of Agnicayana (fire-piling), 
wherein heads of a man, a horse, a bull and of a serpent or a goat were 
to be deposited in the lowest layer of the five-layer altar, which was symbolic 
of the structurino of the cosmos ( Taitlirfya Sarhhita v.2.9., 2.5, Sat. Br. 
VI.2.1. I fO. T'- :.; period more or less corresponds to that of Soloman, and, 
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it may even be earlier. Nakamura presents various comparisons, Democritus 
and the Jain (p.145) in the context of the 'atom' (apu}, Meister Eckhart 
and Sankara, about the Absolute (p.444) and Zen Buddhism (p.417), the 
conflict between MahliyAna and HinayAna on the one hand and Judeo-Christian 
and the later Christian dogmas on the other (p.37lf0 and similar tendencies 
in Islam (p.38 ffi. The whole effort is illuminating. However, one feels, 
independent judgement has been waiting in the wings in important cases. 

Sadashiv A. Dange 

VEDALAK~ - VEDIC ANCILLARY LITERATURE, PARAMESWAR 
AITHAL, published by Motilal Banarsidass, Delhi, 1993. (First published 
by the South Asia Institute of Heidelberg University, Stuttgart, 1991), 
pp. vi+755, Rs. 750/-

This is a descriptive bibliography of the Vedalak{Hl(IB works. 'Veda/ak~·a(la ' 

is the name for a class of the Vedic traditional literature, which is mostly 
preserved in oral tradition in South India. Most of these works are available 
in manuscript form only. Hence scholars have taken very little interest in 
them. Only a few scholars have published stray articles on topics from this 
literature. In the books on History of Sanskrit Literature, these texts are 
just referred to in passing. Compilers of descriptive catalogues of Sanskrit 
manuscripts have not shown much interest in them. Excepting a few scholars 
like Prof. Renou and Prof. K.V. Abhyankar, modern scholars also have not 
shown interest in this class of literature. Though some of these texts have 
been published since the 19th century they have gone mostly unheeded and 
there is often a confusion regarding the authorship, titles and extent of these 
texts. Dr. Aithal has prepared this bibliography taking care to avoid all such 
confusion. 

During the Vedic rituals the oral tradition alone is accepted as authoritative. 
Therefore the Vedalak~apa literature uses some peculiar methods and devices 
for preservation of the traditional teaching of the recitation of these texts. 
It is well-known that the indigenous tradition of the Vedic recitation is becoming 
extinct. Hence for a proper study of the Vedic recitation, the VadalaK{HllJJI 

works arc indispensable. They are also important for understanding the various 
methods and devices used in the traditional teaching. Efforts must be made 
to preserve this literature. Dr. Aithal has rendered a very valuable service 
to this literature by publishing this exhaustive and comprehensive bibliography. 
He has taken immense trouble for preparing it. The bibliography covering 
653 pages gives details of more than 1600 titles. He has collected information 
about these works by visiting nearly 35 libraries .in India and abroad. He 
has also gathered material from private libraries in possession of diITerent 
individuals and different religious centres. He has not missed even different 
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Government report!' published at different times. 

The material includes ( 1) Works on Vedic phonology, phonetics and 
grammar, (2) AnukramaQis, (3) Works containing lists of words, having 
peculiar characteristics in the Vedic literature and (4) Works mainly dealing 
with various modes of recitation. 

While presenting this bibliography he begins by giving 'Abbreviations with 
Biblographical Notes' which has taken 37 pages. For this purpose the material 
has been classified as below:- I - Catalogues of manuscripts. 

II - Catalogues of printed books. 
III - Bibliographies and other works. 

He has also added a list of abbreviations used for the various libraries. 

Then follows his exhaustive descriptive bibliography. He has given such 
a comprehensive information that even for the Atharvaveda it has taken 
nearly IO pages. The method of pn·,cntation, as explained by him in his 
Introduction (pages 18, 19) is indeed ver) meticulous and perfect. 

(I) If the manuscript of a work is found under different titles in different 
catalogues, all such titles have been brought together; 

(2) After the title follow the author's name-of course wherever possible, 
and a brief description of the nature and contents of the work; 

(3) For identification of the text extracts from its beginning and its end 
as found in unpublished works have been given; 

(4) All details of the manuscripts available at various libraries have been 
given very scrupulously. The bibliography mentions the Serial number, 
Accession-number, Call-number, Shelf-mark, etc. If the material for the 
manuscript is other than paper, it is clearly indicated. Similarly, if the script 
is other than Devanagari, that too has been mentioned. Other details like 
the date of the manuscript, name of the copyist, name of the owner, etc. 
have been provided wherever possible; 

(5) Similar details have been given for printed editions of the texts also, 
mentioning even the availability of the work in particular libraries, and giving 
the number of the book in the library; 

(6) References to Catalogue Catalogum and New Catalogue Catalogum 
also have been given. 

The Appendix at the end contains a verse-index in Devanagari of the 
metrical passages cited. 

No wonder Dr. Aithal 's bibliography has become exceptionally 
comprehensive, exhaustive and useful. A few examples will make this clear: 
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For (92) Avarpi - pral.arapa there are 4 entries (92-95) running over 
nearly 3 pages. 

For (168) llJgya-ratna there are three entries (168-170), (168) alone 
covering a page. 

8gvidhana (360) has 6 entries (260-265) the infonnation running over 
7 pages. 

(595) lafa - pafala, with 5 entries (595-599) occupies more than 10 
pages. 

The title ( 1187) Vedalal.~ has taken 6 pages. 

The book is an excellent contribution to Sanskrit Vedic literature. It should 
inspire research scholars to bring out critical editions of different Vedalal.~apa 

texts and to carry on research on various aspects of this literature. 

G. V. Davane 

LIFE AND CULTURE OF MATRILINEAL TRIBE OF MEGHALAYA, 
PRANAB K. DAS GUPTA, published by Inter-India Publications, New 

Delhi - 110015, pp. 210+38 illustrations. 

The monograph, sponsored by the Anthropological Survey of India, is 
a descriptive account of the War Khasi matrilineal tribe of the southern slopes 
of Meghalaya. The author had done the field-work in 1956-58, but could 
not complete the writing even in 1980. During his second visit to Shella 
village of the War Khasis, he finds it radically changed (pp. 171-173) during 
the nearly quarter century of his absence from the sites of his field-work. 
When the author began his field-work, Meghalaya was non-existent as an 
independent state. It attained its full-fledged statehood on 21st of January 
1972. 

This study of the War Khasis embraces various facets of the tribe's life 
and culture, like family, clan, marriage, divorce, kinship, rules of inheritance, 
land-holding, customs and practices associated with birth and death-rites with 
the superstitions attached (pp. 78-138). Interesting light is thrown on their 
village administration with its judicial unit (pp. 139-150). Popular beliefs in 
divine spirits, folk tales, charms against evil spirits, religious beliefs and practices, 
indigenous medicine and treatment of diseases, are other cultural aspects 
of the War Khasis described in the monograph (pp. 154-170). In brief, the 
author seeks to demonstrate how the matrilineal, endogamous War Khasis, 
despite their occasional similarities with the Khasi tribe as such, are different 
in dialect, social customs and manners and administrative organisation. 

Shella village is situated on the steep slope of the hill. There is no plan 
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in the arrangement ~f huts. But all the huts run from south-east to north-west 
in their lengths, i.e., at right angles to the direction of the slope. The author 
writes, "It is sang or taboo to construct a hut in a different way" (p. 
23). It is further stated on pp. 52-53 that "Organised group-hunting which 
used to be done by the War Khasis from time to time, has become obsolete 
in most of the villages." "In olden days", continues the author, "large scale 
hunting expeditions used to be organised in the nearby jungles with gun, 
bow and arrow and spear, and assisted by trained dogs. Before the expedition 
the Lyngdoh or village priest selects an auspicious date by divination through 
egg-breaking and by sacrificing cocks to the deities or spirits for good luck 
and favour". (p. 53) "Last organised hunting carried on by the poeple of 
Shella was in the year 1954", writes the author, "in the month of May". 
"No egg-breaking or cock sacrifice was done." (p. 53) "The traditional tribal 
music and dance have almost faded out." (p. 64) 

While describing the meals and eating customs of the War Khasis, the 
author states : "Before taking the first morsel they pray to the supreme 
deity U Trai Kjnrad. The Hinduised War Khasis pray to Ramakrishna and 
the Christian to Jesus Christ" (p. 70). According to village regulation, War 
Khasis of Shella cannot dispose of any immovable property to an outsider 
and no outsider can construct any structure within the village without the 
prior permission of the village council. In Shella market, most of the shops 
are run by the people other than the War Khasis of Shella clearly indicating 
their dislike or lack of aptitude in business." (p. 7 5) 

It is very interesting to know that though the monograph is entitled "Life 
and Culture of Matrilineal Tribe of Meghalaya", it is stated on page 78 
: "The authority in the management of family rests on the wife, but the 
role and position of a husband in the family are not insignificant in spite 
of the matrilocal and matrilineal set-up.'' "Among the War Khasis, the residence 
after marriage is matrilocal. After marriage, the husband comes to live with 
his wife in his mother-in-law's house. Children of both sexes inherit the 
parental property in equal share except the youngest daughter who gets the 
parental house where she lives with her husband and children and her parents." 

"In Shella among the Hinduised War Khasis, the wife shows respect 
to her husband by touching his feet... on account of Christian and Hindu 
inlluence. Their traditional mode of showing respect was by touching the 
forehead with right hand and bending the head" (p. 84). However, "Descent 
among the War Khasis is matrilineal and a child is affiliated to the mother's 
clan". (p. 88) 

Among the Khasis proper, the clan members are bound together by the 
religious tie of ancestor-worship in common and a common clan sepulchre. 
Among them a very large proportion of land is also the property of the 
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clan ... and the youngest daughter ... holds the obligation of performing the 
religious ceremonies of the clan. This common clan land is a strong binding 
force for the clanmates among the Khasis proper and this is replaced by 
a common Seng land among War Khasi. Seng is a cognatic group consisting 
of male and female members descended from a common ancestor or ancestress 
whether through males or females ... Among the Khasi proper, clan is matrilineal 
and exogamous and all movable and immovable property, devolves in the 
female line, i. e., property passes from mother to daughter, debarring sons. 
So, the collective proprietory right on an undivided ancestral land is held 
by the members belonging to the clan of that ancestress. But among the 
War Khasis although the descent is matrilineal like the Khasi proper, child em 
of both sexes inherit parental property, so, as clan exogamy is the rule, 
undivided land of an ancestor or ancestress does not become the property 
of a particular clan but belongs to all the members who have descended 
from that ancestor or ancestress irrespective of clan." (p. 89) 

The War Khasis are divided into a number of clans. Marriage within 
the same clan is prohibited. 

Though adultery, barrenness, disease or insanity, are the main causes 
of divorce, the book under review states "that if a wife has sex relation 
with another person, whether willingly or not, she cannot live with her husband 
again," there being "a belief that if they do so the husband will die soon" 
(p. 102). However, describing the rules of inheritance it mentions : "Though 
monogamy is practised by the War Khasis and one cannot take a second 
spouse when the first is alive or divorce has not been effected, the children 
born out of extramarital union are not deprived of inheriting the property 
of their both parents. There is no concept," the monograph continues, "of 
illegitimate issue and the children are not to suffer for the breach or violation 
of the social sanction by their begeller". ( p. 111, Cf. p. 114) 

According to the tribal belief, women conceived due to the will ''Huk.um" 
of the "Creator of mankind" or "Traikynrad." But at present, "the educated 
people know the biological reasons of pregnancy and conception" (p. 124). 
Long before the arrival of Christian and Hindu immigrants, the War Khasis 
believed in various guardian spirits and divinities of family, clan, river, village, 
forest, chicken pox, hunting, fishing, etc. But with the impat.'l of different 
radal and cultural strains coming from time to time with missionary or economic 
motives, have infused clements of non-Khasi cultures and have changed not 
only their traditional religious ceremonies and rituals and belief-systems, but 
also thrown out of vogue their habits and customs. 

The first occasion of the European entry into the hill abode of the Khasi 
tribe was in April 1824 when David Scott, the British Governor General's 
agent on the frontier, marched through the Khasi Hills from Sylhet to Assam. 
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From 1841 to about 1905, the Christian Missions converted around 25000 
Khasis lo Christianity, established nearly 350 schools in the hills with 7000 
pupils (p. 162). The Khasi students sang in the Khasi language, the following 
song taught by the Missionaries of the Ramkrishna Mission 

"Oh ! Our Mother India 
You have given birth to us all 
We all the Indian like brothers 
Will serve you 
We give all our body and soul 
At your feet - dear mother." (p. 196) 

The song taught by the Presbyterian Church, sung by them was -
"We have come in the name of You Oh ! Father 

The Son and Holy Spirit 
Save us and teach us also 
To be yours upto the end of life." (p. 202) 

The author describes another radical change in the economy of the War 
Khasis after Independent India. 

"From the earliest days of British rule", according to the monograph 
under review, "the quarries of Shella formed one of the principal attractions 
of Sylhel and drew the Europeans lo establish a trade on limestone" (p. 
49) and "this village accumulated considerable wealth with this trade" (p. 
49). But who shared the wealth ? 

Shella limestone is exported by boat, and every day between 150 and 
300 boats ply between Shella and Bangladesh border. Each boat carries one 
tonne of limestone. "There are six exporters (all War Khasis of Shella)", 
according to the author of the monograph, "who purchase the limestone 
from suppliers (seven in number and all are War Khasis of Shella) and export 
to Chattak" (p. 51). The importers of Bangladesh arrange for the transport 
solely run by the Muslim boatmen of Sylhet who own the boats. Even voyage 
from Shella to Bangladesh border cost Rs. 4 per boat in 1956, but in 1981 
each boat charged Rs. 100/ - in Bangladesh currency from the importers. 
About 500 men and women worked daily in the lime quarries, of whom 
300 were Garos and the rest were War Khasis and Bengali Hindus (p. 51). 
Blasting and breaking of stones were done by men while women carried 
the limestone from the quarry to the river with the help of carrying baskets. 
The charges for carrying limestone from quarry to the river was Rs. 1.80 
per tonne in 1956, but Rs. 6/- to Rs 8/- in 1981. One could carry about 
3 tonnes of limestone a day (p. 51). In the Shella village there was a Post 
and Telegraph Office, a police station, a bank, double or treble storied pucca 
houses with ele<...1ricity, and buses, jeeps and trucks speeding a<...Toss busy 
roads. 
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The author of this descriptive account, being himself a part of the 
administrative system of Indian Government - Regional Officer of the 
Anthropological Survey of India in the North East Region - seems to gloat 
over the gigantic leap of the matrilineal War Khasis of Meghalaya from a 
tribal clan enjoying full freedom of the forest habitat with its rightful products, 
to an industrialised society disintegrated within itself by, a cut-throat competition 
in the accumulation of huge wealth by fair or fowl means. The author, however, 
does not realise the tremendous cost paid by the War Khasi tribe, like any 
other tribe, for this change. 

For almost two centuries now, Indian tribal communities have been facing 
the collective onslaught of the disruptive, proselytizing Christian missionaries, 
of the outsider exploiters, and of the foreign models of economic development. 
Successive governments and other vested interests have eroded the humane 
tribal relationship and converted natural forest-woods into commodities. Tribal 
traditions and customs were gradually rendered meaningless and sometimes 
consciously destroyed. In the War Khasis, the clan played a dominant role, 
but gradually there has been an increasing trend towards privatization_ of 
community land. This process of land alienation has led to inequity in 
land-holding and to the rise of agricultural labourers and share-croppers with 
the eventual concentration of land in few hands. 

By early 1950 sutlicient damage was caused to forest economy due to 
clearing of forest-land for cultivation. In 1952, tribals were placed under 
the control of the Forest Department, reducing their rights and privileges 
to mere concessions. A large number of tribals were displaced from their 
forest habitat when heavy industries, with their insatiable appetite for natural 
resources, were established in their home-land, during the first decade of 
Indian independence. This led to the erosion of the subsistence system of 
the tribal community. No viable alternative for their shifting cultivation involving 
burning of forests had been provided. Many tribals were forced to work 
in slums and cities as labourers, coolies and prostitutes. Those who did not 
migrate, faced starvation or helped in the smuggling of timber from the reserved 
forests for a meagre cash. They have been devastating the ecology and digging 
their own grave. 

The National Forest Policy has been adversely affecting the existing pattern 
of tribal life. Yet deforestation has been going on due to high demand for 
timber and the use of forests for shifting cultivation. And it was estimated 
that around 1,500,000 people have been dependent on shifting cultivation. 
In Meghalaya alone the percentage of population dependent on shifting 
cultivation has been 34%. There has been also a sharp rise in the number 
of landless tribals, as more and more land was being taken over by the 
government for reserved forests, plantation crops, road and rail net-works 
as "development projects." Apart from the growing pressure of population 
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on land, the savage destruction of forests with indiscriminate felling of trees, 
by ruthless forest contractors, avaricious timber merchants and power-hungry 
political leaders, has also been going on. Tribals, even today, are becoming 
more and more hostile to the government policy of taking forest-land under 
its management. Even after half-a-century of Independence, we have no policy 
of a legislation that takes responsibility of those tribals forcibly displaced, 
mostly in the name of development. 

With the disappearance of forest and wild life, the tribals practising gathering 
and hunting, have declined by nearly 50%; those subsisting on trapping of 
birds and animals, by 55%; those engaged in pastoral activities, by around 
35%, and those in shifting cultivation by 35%. 

Instead of respe<..1ing the distinctive cultural indentity of the tribals and 
respecting them as rightful Indian citizens, their movements and protests are 
being repressed, thousands of them falsely implicated and reduced to criminals 
on their own lands, and their activists killed. Even Khasi women who were 
never estranged from their natal homes and continued to live with their 
matrilineal kin, have been treated as mere labourers working on meagre wages 
in the forests. These factors have resulted in the rise of movements for 
autonomy in the North-East. The Bodo accord, for example, has recently 
been overshadowed by the renewed threats posed by the ULFA, the NSCN 
and other rebel outfits. The bloody ethnic clashes in Manipur, between the 
warring Kuki and Naga tribes, also retlect the failure of the government in 
solving the tribal problems of the North-East. In fact, no other region in 
India today is as ethnically diverse as the North-East. 

Dr. Pranab K. Das Gupta, the author of Lile and Culture of Matrilinesl 
Tribe of Mcghslaya, whk:h is one of the Tribal Studies of India Series 
T-113 seems to have missed this perspective of the sufferings of the Indian 
tribals, including those of Meghalaya, in his work written with a bias-perspective. 

The book is full of typographical errors and repetitions ad nauseam, 
indicating that the monograph has been either written and printed in great 
haste, or the author seems to have been careless in writing. It is, however, 
a descriptive pioneering work on the culture of the tribal War Khasis, which, 
I am sure, would evoke interest among readers as well as researchers, and 
students of sociology and social anthropology, based, as it is, on field-work, 
as a source material. 

L.B. Kenny 
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RELIGION AND PHILOSOPHY OF THE JAINAS, VIRCHAND GANDHI, 
edited by Nagin J. Shah, published by Lalit C. Shah, Trustee, Jain 
International, Navrangpura, Ahmedabad - 380014, 1993, pp. 232, Rs. 
80/-

World's Parliament of Religions was held at Chicago in 1893 A.O. V.R. 
Gandhi was an exponent of Jainism at this first Parliament. His lectures on 
Jainism and Jain Philosophy, delivered at this Parliament, were collected and 
published in two books entitled The Jaina Philosophy (I 910 and 1924) 
and The Kanna Philosophy (I 913 and 1924). The present publication is 
a part of the Centenary Celebrations of that first Parliament. Dr. N.J. Shah, 
who is an eminent scholar of Jainism and Indian Philosophy, has from these 
lectures selected passages and arranged them in the present book in such 
a manner as to give a connected, consistent and systematic account of the 
Jain Philosophy and religion. He has added at appropriate places headings 
and sub-headings to indicate the point under discussion. 

The present book is divided into four parts. Part I - Chapter 1 deals 
with 'Cultural Environment' : antiquity of Indian civilization and the Vedas, 
social status of early Hindus, moral status of the Hindus' life, its object 
and laws according to Hindus, six systems of philosophy, essential principles 
of Hinduism and essentials of Buddhism and thus prepares the ground for 
a proper understanding and appreciation of the Jain philosophy and religion 
(pp.3-39). 

Part II (consisting of Chapters 2 to 7) explains the essentials of Jain 
Philosophy. Chapter 2 presents bare outlines of the fundamentals of Jainism : 
nine principles, six substances, six kinds of living beings, four states of existence, 
transmigration, Karma and Jain ethics. Chapter 3 treats of the Jain conception 
of reality and knowledge. Chapter 4 treats of the Jain conception of soul. 
Chapter 5 deals with the Jain view of the universe, chapter 6, with the 
Jain view of God and Chapter 7 with Jain symbolism (pp.43-95). 

Part III (consisting of Chapters 8 to 16) is devoted to the exposition 
of the unique Jain theory of Karma. It treats of the nature of Karma, relation 
between soul and Karma, and eightfold classification of Karma , the causes 
of Karma, sub-divisions of the eight types of Karma : 1. Jflanavara!Jlya 
(knowledge-obscuring). 2. darsanavara(liya (faith-obscuring), 3. vedanfya -
4. mohaniya - 5. ayu/J - 6. nama - 7. gotra - and 8. antaraya J.:arma 

(pp. 99-142). 

Part IV (consisting of only one Chapter i. e., Chapter 17) is devoted 
to the exposition of the 14 gupa-sthAnas which represent various stages 
of spiritual development (pp. 145-228). Incidentally, it may be noted here 
that the position of the subject 'Sixth Stage of Development' and onwards 
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(pp. 222-228), which :was left unwritten by Gandhi owing to his ill-health, 
is completed by the editor, Dr. N. J. Shah. 

The 'Contents' are prefaced with a useful Introduction (pp.5-24) and a 
Table of Contents (pp. 25-32) by Dr. N.J. Shah, the editor. At the end 
is added an Appendix very briefly dealing with 'Contribution of Jainism to 
Literature and Progress' (pp.229-232). 

Part I reveals V.R.Gandhi 's deep love for our Indian culture. His treatment 
of the pailca-maha-yajiJas ( five great sacrifices), by performing which animal 
man becomes human is indeed very instructive. He points out that according 
to the Jain conception of reality both the substance (dravya) and its modes 
(paryaya~·) are real. He compares this view with that of Vedanta which regards 
Paryayas, modes as unreal. He deals with the method of analysis (nayavada) 
and synthesis (~yadvada) of the Jains and answers SAnkaracarya 's criticism 
of Syadvada. He puts forward forceful and cogent arguments in favour of 
rebirth and transmigration. He explains the Jain view of God. The Jains do 
not believe in a God who is a creater of the world. According to them, 
a perfected soul is a God and there could be any number of such Gods. 
The Vedic Hindus, the Buddhists and the Jains agree on the conception that 
each Karma (action) entails its fruit, it is the Jain thinkers however who 
have given deep thought to and studied it minutely from various points of 
view. They have developed the Karma theory in all its aspects in their 
works dealing with the doctrine of Karma . The conception of 14 GutJasthana 's 
as expounded by the Jains, though appears new, has some parallel in the 
stages of spiritual development mentioned in the yoga system. 

The work under review reveals V.R. Gandhi's non-sectarian approach, 
his insight into the essentials of religion, his sound knowledge of other systems 
of Indian philosophy, his dose acquaintance with Western philosophy and 
as stated earlier, his love for our culture. 

It is an excellent handbook of the Jain religion and philosophy. 

Dr. N.J. Shah, who has ably edited the work and prefaced it with his 
valuable Introduction deserves our warm congratulations for adding this splendid 
treatise, based on V.R. Gandhi's enlightening lectures, to the existing literature 
in English on Jain religion and philosophy. 

V. M Kulkarni 

STUDIES IN THE DHARMASASTRA, S. G. MOGHE, published by Ajanta 
Publications, Ajanta Books International, Delhi-110007, 1991, pp. viii+285, 
Rs. 325/-

The work under review is a collection of thirty-five articles of Dr. Moghe. 
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some of them were already published in Oriental Research Journals, some 
others have been accepted for publication and still others have been specially 
written for the purpose of the present book. These articles clearly fall under 
two recognisable groups. The first twenty-five articles deal with Dhannasastra 
proper, whereas the last nine with Kauiitya 's Arthasastra . The 26th article, 
which divides the two groups, reviews Dr. Kane's contribution to the study 
of Dhannasastra. The first group covers topics like Relation of the Grhyasutras, 
of Kamaslistra, and of Ayurveda to Dhannaslistra; Budha-SITJ{ti, 8tiyasrl'lga 
Smrti Restored; the VyilghraslTJ{ti, the Date of Kullukabhana, of Govinda 
Svlimi, Medhatithi as an Etymologist, Vaidyanatha Dik~ita, Dina Section of 
the Dhannasastra, etc. These articles are in a sense independent of each 
other. They are only connected by the general thread of the comprehensive 
Dhannasastra title. 

The Second group deals with topics like Citations from Kau!iliya Arthasastra 
by Mallinatha and Citations from Kau~iya Arthasastra in Alarhkarasastra and 
Astrology, interpretations of some particular j'iilras of Kau~lya, a note on 
the word Kii.ki1)i, etc. 

In a review like this, it is simply not possible to evaluate the various 
articles individually. One can only draw particular attention to some noteworthy 
points and make some general observations. Some of the articles, e.g. S.Nos. 
2 and 3 arc of interdisciplinary nature, as they discuss the interrelation between 
Kmnasastra and Dhannasastra, and between Ayurveda and Dhannasiistra. Dr. 
Moghe 's critical edition of Budha-Smrti and his restoration of 8$yasrl'lga-Smrti 
following the model set forth by Dr. Kane in his restoration of 
Sankha-Likhita-Dhanna-Siitra (S.Nos. 7 & 8), relate to textual criticism. In 
his article on " Relation of Kamasastra to Dhannasastra ", he observes - " MM. 
Dr. P.V. Kane in his monumental 'History of Dhannasastra' has forgotten 
to deal with this topic at full length" (p.13) and he undertakes to do some 
justice to this subject in this article. In his article on the Vyilghra-Smrti 
he complains: "the Vyiighra-Smrti appears to have been neglected by MM. 
D (? Dr.) P.V.' Kane in his monumental 'History of Dhannasiistra ' .... (p. 
81) and draws our attention to his critical editions of this Smrti . Keeping 
these and some other things like 'fresh interpretation.... development of 
Dhannasastra thoughts etc., in mind, he claims in his Preface (p.vii) that 
he has lilied up some of the gaps in the work of MM. Dr. P.V. Kane. 
To a dispassionate reader this claim might appear to be a little exaggerated. 

In the article S.No. 26 Moghe attempts to assess in brief Kane's contribution 
to the domain of Dhannasiistra. In his articles on Citations from the Kauiiliya 
Arthasiistra in the Commentaries of MalliniUha and in Alarhkara Sistra and 
Astrology he points out how these secondary sources are of supreme importance 
for a truly critical edition of Kau!ilfya Artha.~stra and observes that Kangle 
'does not appear to have consulted these sources' as aid for his critical 
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edition of the Kau.tiHya Arthasastra (p.229). 

Dr. Moghe holds with Dr. Kane that the Kau/i/Iya Arthasastra fonns 
an integral part of Dhannasastra (p.vii) possibly unaware of the fact that 
Kane's view now stands rejected by R.C. Hazra. He is a very keen scholar 
of Dhannasastra and Purvamimarnsa. He his rightly placed before himseff 
as his ideal Dr. Kane "who was admired for his great achievement, has 
colossal industry and boundless patience, his critical scholarship and unfailing 
devotion to Sanskrit learning. " While surveying and incidentally evaluating 
Kane's contribution to Dharmasastra Moghe frankly declares : "He has derived 
ample inspiration from the voluminous works of Dr. Kane for various research 
papers contributed by him and will continue to receive the same." (p. 215) 

Dr. Moghe 's industry and devotion to the subject of Dhannasastra and 
Purvamimarhsli deserve to be commented. His critical approach to any problem 
of Dharmasastra or Arthasastra of Ka1,1tilya is admirable. When criticising senior 
scholars he prefers to make veiled digs at them (see pp. 37-38, p. 176, 
p. 228, p. 248, p. 250 and p. 257), without quite realising that their position 
cannot be as vulnerable. 

It is indeed unfortunate that about every page of this book has been 
disfigured by errors in printing and utter disregard of diacritical marks. The 
text in Devanagari script too is badly printed (sec, for example pp. 57, 60, 
63, 78, 79). Occasionally, we meet with spelling mistakes and wrong use 
of articles. By way of example a few of them may be pointed out here: 

p. 1 - (They remain) 'contended' for 'contented'. 

p. 28 - 'as per example' for ' as for example. ' 

p. 42 - 'odiom' for 'odium'. 

p. 112 - 'He appears to have lead' for 'led (a long life.).' 

p. 172. '(as slightly earlier to) the another (commentator)' for 'the other 
(commentator).' 

p. 175 - '(lo whom) the guest is near' for 'dear.' 

p. 187 - 'they do not have the partience' for 'patience to make.' 

'the (a)' for 'thorough study .... ' 

p. 224 - 'the word .... is quite assential' for 'essential.' On the dust cover 
we read : 'Prof. H.D. Valankar' for 'Velankar.' On p. 39 we read: 'giving 
the glossary of the vocabulary of the words. ' What the author wants to 
say is not clear. 

These things somewhat detract from the real merit of the author's work. 
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It would have been only proper, if the author had added a list of articles 
that have been already published and of articles that have been accepted 
for publication in an appendix at the end. 

Notwithstanding these deficiencies, Dr. Moghe 's work is a valuable 
contribution to the critical literature on.Dhanna~astra. It is hoped that students 
of Dhanndastra will wannly welcome these studies. 

V. M Kulkarni 

EASTERN APPROACHES,~ YS ON ASIAN ART AND ARCHAEOLOGY, 
edited by T.S. MAXWELL, Oxford University Press, Delhi, 1992, pp. 
xii & 252, Figs. 29, Plates 80, Rs. 415/-

Eastern Approaches is dedicated to Professor Klaus Fischer, to 
commemorate the inauguration of his professorship in the Department of 
Oriental Art History, University of Bonn in 1967. It is a collection of twenty-two 
essays contributed by eminent Indian and Western scholars of Asian art, 
architecture and archaeology. The topics dealt with range from Mongolia to 
Central Asia, from Bactro-Gandhara to the Indian subcontinent, and spanning 
2,000 years from the sixth century B.C. 

The subject areas indicate Mediterranean contact with the north-western 
Indian frontiers, including the return voyage of Alexander's admiral, Nearchos, 
along the Makran coast, bringing the reader into Asia from the west. According 
to W. Vogelsang, the exact location of Gandharans, Bactrians and Scythians 
in sixth century B.C. remains unknown, but the Achaemenid sources seem 
to indicate that they lived near Bactria, and probably to the east of it. The 
lndikc of Arrian gives the account of Nearchos' voyage and distances covered 
by the stages of the voyage. 

G. Gnoli discusses the Greek concept of the city-goddess ( nagara-dcvatA) 
in the Buddhist art of Gandhara. In the article on Genealogy of the Buddha 
Doris Srinivasan· devotes almost two pages to the genealogy of Vf$Qi and 
Kf$Qa which was unnecessary. Marianne Yaldiz's article on a Buddhist Mural 
from Qizil, Chinese Central Asia is iconographically very interesting. 
Bautze-Picron describes a Buddha image from Kurkihar, preserved at the 
Indian Museum, Calcutta. 

P.K. Agrawala deals with the headless Nude Goddess and her identification. 
He tries to find missing links from the recent discovery from lnarngaon. However, 
he does not refer to R.C. Dhere's book on LajjA - Gaurf ( 1978) in Marathi, 
as well as R. Nagaswamy's article "From Aditi to KuQ<;lalini ", in Pupul Jaykar 
Felicitation Volume. Recently Carol Radcliffe Bolon has published a book 
Forms olthe Lajja Gauri in Indian AI1, Pennsylvania, 1992. J.C. Harle discusses 
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two early Indian metal images and opines that they were made for household 
worship or as votive :offerings. H. Hattel gives step-by-step development in 

. the iconographic formula of the early goddess Durgl Mahi~uramardinI 
illustrating examples in stone and terracotta. B.N. Mukherjee discusses the 
image and concept of the goddess KAii through examples of Pila-Sena sculptures 
from eastern India. The demons of the Kulu Valley are brought to light 
by the writing from Gabriele Jettmar Thakur - a long time resident of Manali. 
An interesting essay by Veronika Veit deals with the auspicious marks of 
a horse for its master. 

B.B. Lal shows how stratigraphy helps in dating a three-eyed terracotta 
head from Sringaverapura to the first century A.D. P.K. Agrawala has brought 
to our notice a rare Gandhara statue of Skanda with cock and peacock preserved 
in Berlin Museum. N.P. Joshi draws our attention to deva-pattas where city 
- goddess {nagara-devat8) re-emerges in the study of medieval stelae from 
north India. Plate Nos. in the text should be 46 to 50 and not from 45 
to 49. Devangana Desai examines the role of Saiva Tilntric system in images 
and their placement in the architecture of Kandariyil Mahildeva temple at 
Khajuraho. Maxwell critically analyses the aesthetic and philosophic background 
and iconographic features of a Vi~i:iu image from Bhusawar. The more correct 
identification of this image ought to have been VaikuQtha Caturilnana as 
mentioned in Silpa texts and not Vi~varupa as suggested by Maxwell. 

Anand and N1w11l Krishna dctll with Kr~Qa-tnil in a Dikancri line-drnwing 
of c.A.D. 1725. This is the only article in this book without a bibliography. 
Joachim Bautzc discusses an illuslratcd Dhola-Maru manuscript from Nagaur 
of seventeenth century. 

The lasl three artkles cover lnJo -Islamic city and tomb architecture and 
its ornamentation whkh arc described and examined in historical perspective. 
George Mkhcll illustrates his artidc wilh special architectural drawings of 
Firozahad. Salome Zajadacz· Hastenrath shows that the Makli Hill necropolis 
originated from the clusters of tombs built around the graves of saints situated 
in three places: in the area norlh of Section 3, in Section 3 and in the 
middle of Section 2. Taj Ali describes the tombs in the La.I Mahra Sharif 
cemetery which are the earliest extant monuments of their kind in Pakistan 
dated to the eleventh-twelfth centuries. 

Many of the ancient builJings, sculptures and paintings arc discussed 
in this book for the first time and all the texts and figures arc original contributions 
specially prepared for this Volume. In these pages the reader touches the 
world of Greek, Buddhist, Hindu and Muslim cultures in India, where there 
is continuity of tradition in modern times. 

This prestigious publication is a worthy presenlation to Profcsor Klaus 
Fischer, whom •'ie reviewer had met several years ago at the Prince of Wales 
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Museum, Bombay. For students of Asian studies with their interest in the 
many branches of knowledge, exploration and scholarship, this publication 
will be a source of inspiration. Exhaustive notes, Bibliographies and indexes 
enhance the value of this book. 

B. V. Shelli 

THE MYl1I OF SAINT THOMAS AND THE MYLAPORE SJHVA. TEMPLE, 
ISHW AR SHARAN 1 991, published by VOICE OF INDIA, New Delhi 
110002, pp.68, Rs. 15/-

This short book, as the title indicates, purports to throw some light on 
the Church of Saint Thomas and the Mylapore Shiva Temple. The author 
has presented his own view of both these, in just 20 pages and has added 
Appendices, running over other 48 pages, which contain articles by C.A. 
Simon, Swami Tapasyananda, Harry Miller and two articles of the author 
himself. These also indicate certain legal documents in support of the various 
contentions. The book, however, is lacking in marshalling strong historical 
evidence in support of the myth of Saint Thomas. Even among Christians, 
there is no unanimity about the visit of St. Thomas. As regards the temple 
of Shiva in Mylapore, the author mainly depends on the couplet by poet 
Ji\anasambandar (6th century A.O.), which mentions that ''The Lord of 
Kapaleeswaram sat watching the people of Mylapore, a place full of flowering 
coconut palms, taking ceremonial bath in the sea on the full-moon day of 
the month of Masi. " 

But this is after all a poetic description and has to be reckoned as such. 
It cannot substantiate that the original temple was on seashore. Another poet, 
Tirumangayya Alwar, a contemporary of Jilansambandar, describes 
Tirukannapuram wherein he says that the waves of the sea touched the ramparts 
of the temple. But the actual sea was twelve miles away from the said temple. 
So Ji\anasambandar 's couplet need not be taken as a strong evidence about 
the position of the Shiva Temple in Mylapore. 

The author has, however, collected a good evidence of Ponuguese 
Missionary activities which were in no way less iconoclastic than those of 
Muslim invaders, in the course of centuries. Their intolerance of the indigenous 
Hindu deities was also well-known. 

The author has taken pains to collect the information with regard to 
these two religious places and made it available to the common man. He 
deserves to be congratulated for his endeavour. 

K. K. A. Venkatachari 
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MORE STUDIES IJV SANSKRIT sAHITYA-S<isn«, V.M.KULKARNI, 
published by Saraswati Pustak Bhandar, Ah.medabad, 1993, pp. 211, 
Rs. 250/-

The book un 1cr review is a colledion of Dr. V.M. Kulkami's research 
papers relating to Sanskrit Literary Criticism and Aesthetics. As the title indicates, 
it is a work complementary to his earlier Studies In Sanskrit Sahritya - Sastra. 

Professor Kulkarni has covered a variety of subjects such as the Sanskrit 
Theory of Beauty, the topic of Rasa and its nature, location, the topic of 
Dhvani, etc. He is very dear in his understanding and exposition of these 
two major concepts in Sanskrit Poetics. He has discussed the dual nature 
of Sattvibbhlvas very critically referring to the views of Masson and 
Patwardhan. He has critically examined Abhinava. 's position and taken note 
the views of later Alaml.Aribs. The treaunent bears testimony to Dr. Kulkami's 
indepth study of the original works on alarhl.lra and to his critical judgement. 
His critical examination of p{thal. aladll.lratva bears out his first-hand knowledge 
of the works of such giants such as Jayaratha, Sobhakara and Jagannatha. 
In his assessment of Rajasekhara Kulkarni has taken him to task for his 
unjustifiable claim of being the first to discuss the four types of Plagiarism. 
Dr. Kulkarni is quite forthright in pointing out how Raja~ekhar has bodily 
lifted passages on the subject from the writings of Anandavardhan ! 

While dealing with Hemacandra an<l ala1hl.ara tradition and raj·a tradition 
Dr. Kulkarni takes care to refute Kosambi's criticism whom he could rarther 
have ignored. Actually Hemacandra, his disciples Ramacandra and Gui:iacandra, 
Narendraprabha, Gui:iaratha, Siddhicandra, and the brilliant Abhinavagupta were 
all yogis, and we may add the name of the authors of 'Future Poetry' and 
'Savitri' - Sri Aurobindo, to these. It requires a yogi's detachment to enjoy 
poetry and for becoming a true j·ahrdaya. 

Dr. Kulkarni has also considered the charge of plagiarism levelled against 
Hemacandra. He could have quoted to support his plea from Abhinavagupta 
also who holds that in Siistra originality lies in presenting the older stuff 
in newer lights "piirl'a-prati~Jhapita-yojanasu miila-prati~1ha-phalam 

amananti." Kulkarni rightly evaluates Hcmacandra's invaluable services. He 
has in a separate paper also shown how critics such as Anandavardhana, 
Kuntaka and the rest have talked of Kalidasa in general and Abhiji'lilna -
Sakuntala in particular. He has rightly denounced the stand taken by certain 
modem critics, who have unfairly attacked Klilidasa. It may also be observed 
that it was not the practice of Sanskrit aladll.aril.as to write critical appreciation 
of a given work as is done by modem critics whose activity looks to us 
to be a mere waste of time and words. 

Dr. Kulkarni has brilliantly brought home the usefulness of Prakrit Poetry. 
He has a valuabl', suggestion that scholars should shed all narrow prejudices 
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while studying it. The author is at his best in his "Discovery through Restoration.'' 
To my mind no modern Sanskrit scholar of any repute wonh the name, 
has made efforts in this direction with Kulkarni's magnitude and success. 
We took a due from him while editing Gui:iaratna's Saradipika on the KP 
of Mammata and are indebted to his lead and guidance in this field. Kulkarni's 
reputation rests solidly on his excellent edition of the Kavyanusasana as also 
on the recovery of Ch. VII of Abhinav BhArlltI. 

We congratulate Dr. Kulkarni for the publication of this excellent book. 

Tapasvi Nandi 

A STUDY OF JAYANTA BllA7TA 'S NYAYAAWVJARi, A MATURE 
SANSKRIT K-VRK ON INDIAN LOGIC, PART I, NAGIN J. SHAH 
Sanskrit-Sanskriti GranthamaUi, published by Dr. Jagruti Dilip Sheth, 
Ahmedabad, pp-125, Rs. 90/-

After a short Foreword and Preface the author gives Introduction to the 
work, occupying 16 pages. Then begins Chapter I, the main part of the 
book, in which four issues have been taken up for discussion: (i) On defining 
Prama(la, (ii) On the Buddhist twofold classification of PramlIJa , (iii) On 
Arthapatti, and (iv) On Abhava (75 pages in addition to the Introduction). 
This is followed by References in Sanskrit cited from original sources ( 17 
pages). At the end of the book, an Appendix. "On the Problems of Knowledge 
in General" has been added, which is followed by References in Sanskrit 
(pages 12 +5). 

In the Preface, the author has very dearly pointed out the triangular 
contest, which is a pivotal issue to be discussed in this book, among the 
Naiyayikas, the Buddhists and the M"unirhsakas. The three invaluable jewels 
of Indian Philosophy, namely, Jayanta Bhatta 's Nyayamai1jarf, Dharmakirti 's 
Pram8JJa,'arttika and Kumarila Bhatta 's SlokavarttiJ.:a have been appropriately 
highlighted by. the author (Preface, pp. 7-8). 

Dr. Nagin Shah has distinctly pinpointed the unique view held by Jayanta 
Bhana, according to which the chief aim of the Nyaya is to vindicate the 
validity of Vedic testimony, which is not found known to the traditional Nyaya 
commentaries (Intro. pp. 7, 12). I think, for the first time, this view held by 
Jayanta Bhatta, has been made prominent. 

The author seems somewhat harsh in his criticism when he remarks -
" Jayanta was just incapable of having any historical understanding of how 
Vedas came to be composed .... ". In fact, Jayanta was a traditional Pundit 
(I 0 th century A.D.) and hence not expected to have so-called 'historical 
understanding' (Intro. p.13). 
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On p.76, line 24, the author makes a conclusive statement - "Really 
an absence conceived as an independent real is a highly untenable concept. " 
Here we should keep in mind that the Prll<..ina as well as Navya - Nyllya 
works have adduced a number of arguments in favour of Abhava. And hence 
I think, it is better to leave this issue as controversial. 

On p.86, Dr. Nagin Shah has very systematically presented Jayanta 's 
discussion about the qualifier and qualiJicand relation, and has rightly pointed 
out the ad hoc character of the Nyaya which admits this relation. The 
author's view is quite in consonance with the views held by modem logicians, 
like Daniel H.H. Ingalls (Materials for the Study of Navya-Nyaya Logic, pp. 
58, 75) and B.K. Matilal (The Navya Nyaya Doctrine of Negation, pp. 42-44). 

In the Appendix, Dr. Nagin Shah has very interestingly discussed the 
nature of knowledge citing a number of definitions of various darSa.nas like 
Vai~e~ika, Nyaya, Mimamsa, Bauddha, Jaina, etc. A similar discussion we 
find in the "Advanced Studies in Indian Logic And Afctaphysics" by Sukhlalji 
Sanghavi (pp. 32-33). 

On p.116 (Appendix) the author has distin<..1ly shown the difference between 
the views regarding validity and non-validity of knowledge held by Santarak~ita 
and that held by Stcherbatsky and Chatterjee who "seem to have before 
them the SarvadarSa.nasangraha. " Then the author remarks - "May be this 
view held by a section of the Buddhist philosophers. Or maybe it is a 
misrepresentation of the Buddhist view on the part of the author of the 
SarvadarSa.nasal'lgraha." I think the first alternative is more plausible than 
the second. In this context we find the statement "tasmadapram81Jyarh, svatap 
prlmi.JJyarh tu j"ariwadajflanadibhir .... ". The author of the Yuktisneha -
prapurapi - siddhanta - candriU, refers to this as the Buddha view. (A \'idya 
- A Problem of Truth and Reality, Fn.3, p. 464, by E.A. Solomon, Gujarat 
University, Ahmedabad). 

The printing and get-up of the book under review are very nice and 
attractive. There are some errors in printing e.g. plimarily (= primarily, p. l, 
line 14), thmes theem (= themes them p.7, line 20), Jayanta that (= 'says' 
missing, p. 10, 1.7), Jayanta (- letters in disorder, p. 21, line last but one), 
worp ( = word, p. 27, I. last), comesin (= comes in p.29, 1.20), to arelte 
(= to relate p.30, I. last), senory (= sensory, p. 47, 1.2), trun (= tum, p. 
4 7, last line of the para. 1), the ( = he, line 4th from the last), smhoe 
(= smoke, p. 58 middle), compled (= coupled, p. 59, .10), a cog-tion 
(= cognition, p.114, I. last), 43 (= 45 Fn. No. p.115, 1.5), Bracked (= 

Bracketed, p. 121, Fn.13), Pramai:iata iti (= pram!Qata iti, p.125, Fn.79, 
line 3). 

This book under review is a valuable contribution to the sphere of Indian 
Philosophy in general and that of Indian Logic in particular. And I am confident 



290 REVIEWS 

that any scholar in India or abroad who desires to deeply understand the 
views regarding pram41Ja, knowledge, etc. held by Jayanta Bhana, Dhannakirti 
and Kumarila (the Nyaya, the Buddhist philosophy and the Mimlrhsa), will 
be very much benefitted by referring to this book by Dr. Nagin Shah. 

We look forward to the next publications with the same clarity of thought 
in this series, Dr. Nagin Shah truly deserves wann congratulations for this 
learned attempt. 

L. V. Joshi 

ADI .StthK.4R..iCARYA (12th Centenary Commemoration Volume), edited 
by GAUTAM PATEL and published by Directorate of lnfonnation, 
Government of Gujarat, Gandhinagar, 1992, pp. xii + 233, price not 
mentioned. 

Adi Sankaracarya was one of the very rare philosophical geniuses in India, 
who carried the torch of religion and philosophy all over the country, and 
saved people from the demoralising intellectual rot that had set in in the 
early medieval period. With his brilliant exposition of the Brahmasiitras of 
Badarayal)a, the Gita and the Upan#ads, he provided the metaphysical 
framework to Hinduism. But he was not a dry metaphysician. His devotional 
poems or stotras like 'Bhaja Govindam' are still chanted all over the country 
with great fervour, and have provided tremendous solace to devotees yearning 
for the glimpse of the godhead. 

Both these facets of Sa1'lkaracarya's literary activity have been sufficiently 
highlighted in this valuable collection containing fifty articles, and analysing 
the great Acarya's life and work. The opening article by Nani Palkhiwala 
describes Sa1~karacfilya as 'the builder of the empire of the spirit' and rightly 
so. Palkhiwala explains how Adi Sankaracarya S)'Tithesized and purified different 
philosophies and ideals of his time, a master of Jnana, Karma and Bhakti 
Yogas. Philosophy was the dedication of his life, and he gave the message 
of detachment from life, abandoning the thought of reward as a preparation 
for eternal life. Gautam Patel in his article on 'Sannya~·a and Saril.ara' points 
out how the Acarya combined and synthesized the concepts of the Smrtis 
and the Gita and gave a new dimension to the concept of Sannyasa, which 
is not actionless, but is a positive entity. E. A. Solomon gives a brilliant 
analysis of Sal'lkaracarya's Bha~ya on the BrhadiiratJayal.oponi{Jlld, and explains 
the meaning of 'Upani~11d' as destroying sarhsiira, and not merely as 'a secret 
doctrine'. The Acarya's interpretation of 'ananda' is also remarkable. T.N. 
Dhannadhikari discusses the Acarya's views on Karma-l:a!J<;Ja and Karrnani~tha. 
Kannal.a!J<;Ja stands for Vedic sacrifices undertaken for fulfilling the desire 
for worldly prosperity, while Kannani~"!h8 stands for Karmayoga, viz. 
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performance of Vedic sacrifices without worldly desire, as illustrated in the 
Gftl and the Upanipids like iSlvlsya, Mupflala, etc. Rewatiraman Pandey 
explains how Adi Sanl.aracarya integrated the entire country, and re-established 
Hinduism on a sound footing, which was the need of the time. S.R. Bhatt 
outlines Sal'lkariclrya's contribution to world thought and culture based on 
his distinction between the Absolute and God. The Aclrya accepts the empirical 
reality of the world, though not its ultimate reality. Mlyl has epistemic status, 
but not ontological status, and it covers the individual self. Bhatt also discusses 
·Acarya's view of mokpi. 

Another interesting feature of the work is the study of Sankaracarya's 
philosophy in relation to other Indism philosophers, and also foreign thinkers 
such as Bradley, Eckhart, etc. Thus we have Kantavala's study of Sankaracirya's 
similarities and differences with Gau<;lapada, regarding philosophical concepts 
like Gandharvanagara, su~upta, vandhylputra, footsteps of a bird in the sky, 
three planes of reality, etc. which make quite an interesting reading. Mahesh 
Mehta discusses the view of absolute reality as held by Sankara, Nagarjuna 
and Eckhart. He points out the correspondence of tathata, tattva and siinyatl, 
and also Eckhart's doctrine of divine nothingness. Like sagupa and nirgupa, 
Eckhart distinguishes between Godhead and God, but disagrees regarding the 
status of God and the world. For him the world is real, and not an illusion 
or Maya. In fact, Eckhart's doctrine is closer to Saiva Pratyabhijfll school 
than to Vedanta. In his article 'Sal'lkarllcarya and Bradley', C.V. Raval affords 
an interesting account of the two philosophers, whose resemblance is deeper 
than it appears. Sankara defines the existence of Brahman on the triple authority 
of tarla, sn,1ti and anubhava. Bradley's philosophy is a distinction between 
reality as the subject of judgment and the ideal context which judgment 
ascribes to it, i.e., the difference between reality and appearance. All categories 
such as space, time, etc. are self-contradictory, hence the appearances of 
reality. Reality embraces all appearances or diversities. The nature of the 
world is contradictory, and hence it is an appearance. Both Bradley and 
Sankara feel that thought cannot apprehend the Absolute, and both aim at 
transcendental reality. For both, reality is 'Absolute Experience.' 

There are many more thought-provoking articles constituting the Volume, 
but the exigencies of space must prevail. One would also like to refer to 
A.N. Jani's comprehensive article on Adi Sankarii.cirya's literature, and also 
D.N. Shanbhag's article on Sankaracarya's concept of Bhalti. In fine, here 
is a very comprehensive and in-depth study of Adi Sar'lkarlicarya's philosophy, 
poetry and lifelong missionary work. 

Y. S. Walimbe 
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ART : THE INTEGRAL VISION, A Volume of Essays in Felicitation of 
Kapila Vatsyayan, ed: B.N.SARASWATI, S.C. MALIK, MADHU KHANNA, 
New Delhi, 1994, pp. xii + 336, colour illustrations 27, monochrome 
photos 76, Rs. 1500/-. 

Being as multidimensional as are Dr. Kapila Vatsyayan's concerns, the 
gifts offered by her associates in this birthday celebration are also a reflection 
of a commonality of outlook. Many of us see Kapila as a kind of inexhaustible, 
inflorescent centre-cum-k.ufJ4alinJ sakti energy, ever in search of underlying 
integrating qualities inherent in what she herself has termed the 'cognate 
systems'. 

The opening pages detail the phenomenal past anJ ongoing accomplishments 
of this gentle dynamo. In all of her diverse creations and activities, she has 
never allowed for a superficial or limited perspective, co-ordinating the 
multiplicities of manifestly distinct fields: literature, education, the arts, dance 
and music, metaphysics, religious history. She is performer, choreographer, 
director of dance and drama, author, diplomat, administrator, and she fuses 
all these endeavours with a rare generosity of spirit. For her radial contributions 
in these many areas, she has here received a centripetal return - support 
and a good deal of unabashed affection. 

A glance at the biographies of the twenty-seven contributors reveals the 
universality of Kapila Vatsyayan's interests. For, all the many-aspected 
approaches seem to seek patterns, in a quest for a holistic vision, even as 
they teach· about their own particular disciplines. There are contributions here 
from ... reader, hold on to your hat: the fields of Indology, physics, astro 
physics, metaphysics, history of art, religion and of India, museology, theology, 
anthropology and archaeology, and a poet, a dancer and a dramatist as well! 

It is the mark of the deep feelings many of Kapila Vatsyayan's close 
associates have for her that there is also a range of modes of expression. 
The warmth and intimacy felt by one editor, B.N. Saraswati, is discursive 
and self-searching. The others do stay within the bounds of logical discourse, 
but even as they discuss fundamentals, the mood is dedicatory. 

Although one cannot actually be brief and at the same time do justice 
to the complexities, and I must rest content with whetting the readers' appetite, 
perhaps, as an introduction, a schema can be constru<..1ed. The articles might 
be situated along vertical and horizontal alignments, even though these axes 
can be conceived only as pillars out of which ideas interconnect at all levels, 
in all dire<..1.ions. On the vertical axis are those articles, the contents of which 
describe a surging ascent towards, or the unfolding from Brahman. In tandem, 
on the horizontal axis, there is a liberal number of cross-cultural studies 
concerning universals. This confluence is a refle<..1ion of Kapila Vatsyayan's 
world view, and for that matter, of the healthy general trend towards seeing 



REVIEWS 293 

the Indian traditions in relationship to contemporaneous examinations of 
archetypal human responses. One summary of the meanings inherent in this 
double axis is stated by Raimon Panniker : " ... .in the present moment of 
conversion, none of the cultural and religious traditions of mankind, by 
themselves or in isolation from each other, can offer a satisfactory solution 
to the problems of the human condition nor to the destiny of Man" (sic). 
Appropriately, the poet Keshav Malik reflects upon what lies at the interior 
of the self, and which, in fa"-1, is the core focus of the entire volume. It 
is the longing to return the 'personal vertical seU"', the 'psychic elements 
in the individual', a condition as old as consciousness in humanity. And S.C. 
Malik, in the same vein, focuses on the creative individual, in search of 
a relationship with a felt totality. 

It is always exciting to learn more about the symbolic manifestations 
of the unfolding First Principle, expressed in India in protean forms. One 
gets the impression that the diversifications are infinite and today are very 
much part of the psychic responses of the rural and a majority of other 
people who still are in genuine connection with what they perceive as the 
sacred, on many differing levels. The continuum is alive and well; it has 
always been so. And for royalty and the teachers, for the patrons and the 
receptive devotee, studio-trained artists created majestic works of art, about 
which we are instructed here: 

Jim Masselos studies temporal time in the Gita Govinda paintings at 
Sydney. T.S. Maxwell's ever more complex representations of Vi~varupa Vi~l)u 
as "God incorporating or radiating the universe at the heart of which he 
stands" deepens our understanding. Mudra in text and ritual is demonstrated 
by Bettina Baumer to be one way the interconnectedness of all the Indian 
disiplines is manifested. John McKim Malville's descriptions of Vijayanagar 
as cosmic city, mirroring the macrocosm, and Devangana Desai's study of 
K"pa Lna, with focus on Lak~mal)a Temple at Khajuraho, also speak about 
the godhead I world fusions. A charming piece about God Brahrni is illustrated 
by Aditya Malik with a traditional story, identifying Bratuni as fertility divinity 
and creator, the associations melded. 

Although some of the other contributors also deal with the godhead, 
they stay within a more conventionalized descriptive/historical perspective 
by no means out of place in the volume's holistic approach, as they add 
new material for ever more complex integration. In an effort to reveal hitherto 
neglected artistic excellence, Ratan Parimoo introduces many examples of 
Hinglajgarh sculptures. Lokesh Chandra and S.D. Singhal have collected 
examples of beautiful medieval Indonesian Buddhist bronzes. The museologist 
Ranjit Makkuni anticipates new interdisciplinary exhibits, aided by modern 
technology. 
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Born into two cultures and having ventured into this third one, this reviewer, 
who never understood East/West dichotemization, is naturally always delighted 
when that hackneyed but useful phrase 'unity in diversity' is recognized to 
include archetypal human responses in other cultures, even as we take seriously 
Irene Winter's admonishment (in her enlightening article on light and radiance 
in the art of Mesopotamia) about our responsibility to "seek the local context 
and the value system of internal tradition. " Thus David Park develops the 
idea of space chronologically, blithly seesawing from 'West' to 'East' and 
from text to art fonn, in disregard of which particular culture has made 
the contribution. Like some of us, he operates mainly within a universal 
mental world, as does Kathleen Raine, who traces William Blake's Indian 
inlluences, which brought her to our shores. Malekin sees Plotinus and Sankara 
as spritually akin. The scholar of Tantricism, Madhu Khanna, came to the 
West to find that after meditation children there also draw ma(l{ialas . When 
Malville thinks about Vijayanagar, he is basing his ideas of his knowledge 
of Beijing, Tenochtitlan, Rome and Babylon. Cybele I Devi associations are 
examined by M.C. Joshi. And one of the most edifying of the articles is 
a translation of a work by Sergiu : Al-George; it concerns Brancusi's 'pillar' 
associations, to illustrate the author's insights about the conlluence of Romanian 
and Indian cultures: Both invest abstract concepts in concrete symbols. Michael 
Meister's focus on finding underlying ground in the variety of cultural patterns 
within India does something to upset stem East I West categorizations. 

The twenty-seventh (last) essay polarizes the deductive (as Indian) and 
inductive (western scientific) methodologies and hopes that we will retrieve 
that way of thinking which" seiz(es) the whole in its flow and onward movement 
as an unfragmented reality and sees specific issues as they emerge from 
that fabric in which they are deeply interwoven." So far so good, but she 
lables 'western' thought as mechanistic, reductionist. 

It seems to me however that it really is no longer necessary to protest 
too much, especially as the twentieth century scientific attitudes have long 
since abandon~ positivism. We have all together been plunged by 
communication exchange into a cosmic view which dissolves differentiations 
in the ground of existence. Modem scientists, East and West, are joined 
in their quest for the fifth force, a unified cosmos. 

Kapila Vatsyayan stands for this as much as she stands for a return, 
revival and preservation of the precious traditions which had been suppressed 
during colonial invasive intrusions. That the ancient Indians, on a metaphysical 
level, had an intuitive orientation about what has now been concretely revealed 
by modem scientific methodology, instruments and research has already 
hopefully exchanged hubris for a sense of relief that the 'other' is no longer 
the 'other'. True religion and science share the healing sense of wonder 
at existence. 
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As for those whQ turn to the materialism of modern industrial societies 
to the detriment of their personal psychic health, (see S.C. Malik), when, 
historically, have these types accomodated to new trends and changing 
perceptions within their own lifetime 7 Creative, life-assuring insights become, 
without a by-you-leave, the conventions of second and third generations, 
so no one need be unhappy that genius and new ways of perception take 
time to be recognized. 

If there is any quarrel with the contents of a dedicatory volume to Kapila 
Vatsyayan it is that, even though she and many of the contributors have 
had long, intimate confrontations with the rural and tribal populations, there 
is only slight reference to the hundreds of millions of those of the second 
India who indeed do experience what Keshav Malik and S.C. Malik would 
have us all be in touch with. Separation from the source, without fluid 
interpenetration, is hazardous for our own psychic survival. This is in no 
way a sentimentalism or romanticism in regard to the 'folk', but a reference 
to the energy source at the heart of India where there are passions, intuitions 
concerning the numinous infinite immensity, an understanding of the need 
for silence and for worship, a sense of wonder, awe and humility. Who 
has not basked in the peace and elementality of the Indian village, without 
need for exchange of language, common religion, race or nationality 7 Perhaps 
the opportunities readily available to come into contact with this force 
tremcndum are being neglected. There is indeed no cause for dismay; on 
the contrary, shouldn't we rejoice at the plenitude that is India? There are 
good prospects, if industrialized societies (which must now include India) 
do not destroy themselves, that we can place our hopes on the collective 
unconscious of the people, with its compulsive drive towards life and, in 
our educated youth, wherever they may be in this global world. The confluence 
of science, ancient Indian philosophy and the life force of village and tribal 
Indians is the generative matrix. Kapila Vatsyayan knows this. 

Carmel Berkson 

RI1VAL AND SPECULATION IN EARLY TANTRISM, Studies in Honor 
of Andre Padoux, ed. by TEUN GOUDRIAAN, State University of New 
York Press, Albany, 1992, pages xv + 359, price not mentioned. 

This scholarly volume felicitates the eminent French Indologist Andre 
Padoux, who is a well-known authority on Tantrism. Systematically conceived 
by its editor Teun Goudriaan, himself learned in Tantric studies, the book 
differs from hosts of felicitation volumes produced in recent times in its 
having a central focus defining the articles. The central theme of the volume, 
viz, ritual and doctrine, as its editor states in the Preface, is "expressive 
of one of the most intriguing characteristics of Hindu tradition: the conviction 
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that philosophy and ceremonial are not two separate compartments.... but 
that, on the contrary, they should be applied in constant interaction so as 
to fecundate each other." In this direl.1ion the twelve distinguished contributors 
to the volume have offered their papers from the viewpoints of different 
Tantric schools. 

Helene Brunner exemines the Saivagama tradition and finds that ritual 
is generally older than the transmitted philosophy, and also that "texts deprived 
of a doctrinal section are not on that account without any doctrinal teaching. 
Much such information is given in the course of ritual descriptions .. " 

Sanjukta Gupta scrutinizes the procedures as recorded in the Vai'ii:iava 
PAilcarlltra Sarhhitis on yoga and antaryaga. She .shO)YS that yoga sadhana 
is closely linked with the ideological background of the system. At each step 
conceptual matter is translated in some form of ritual or visual fonn. 

Richard H. Davis, citing Saiva Siddhanta texts, and Vrajavallabha Dviveda, 
mainly referring to the Yogini-h{<iaya, Trika and Krama sources, discuss the 
relation between the god (Siva) and the worshipper. As the worshipper 
transfonns his body into a Siva by various rituals he also reenacts the patterned 
cosmic activities of Siva. Davis significantly points out that "temple space, 
like the worshipper's body is organized in Saiva ritual according to the 
cosmological principles of emission and reabsorption." 

Alexis Sanderson argues that to determine a Tantra's metaphysical 
orientation it is not enough to consider the implications of the forms of 
the rituals and meditations it enjoins. He examines the doctrine of the 
Malinivijayottara Tantra and suggests that the monism has been superimposed 
on the text by its inerpreters. 

Navjivan Rastogi surveys the historical development of the yogic tradition 
in monistic Saiva school of Kashmir. He shows that the a~fanga yoga of 
Patai'\jali has substantially influenced the evolution of Trika yoga. But the 
Tantric current has lent a new framework due to which "Trika yoga respresents 
a mixed form' of PAtai'\jala and Haµ,a yoga, acquiring along the way a 
transcendental disposition. " 

Paul Muller-Ortega approaches Tantric meditation in the context of 
continuous cosmogonic manifestation as expressed by the sixteen vowels of 
the Sanskrit alphabet. He offers an interesting interpretation by juxtaposing 
the terminology of "holo-movement" put forward by the quantum physicist 
David Bohm in his Wholeness and the Implicate Order, with the cosmogony 
of the non-dual Saivism of Abhinavagupta. 

Teun Goudriaan concentrates on the doctrine of graded awakening in 
the Svacchanda Tantra, 11, 91-126, giving its translation, and comparing 
with its early occurrence in the Santiparvan of the Mahabharata (Chapters 
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291-296). The PfOCess from bondage to liberation is expressed by means 
of the evolution from abudha to budha, and the subsequent transformation 
into the higher states of awakening. He mentions that the Saiva theoreticians 
applied such a serial progression to ritual of initiation and to yogic-microcosmic 
experience. 

Pafopata tradition is the subject to Minoru Hara who draws our attention 
to the concepts of the earlier unrecorded Sankhya philosophy in the 
PaiJc:8rthabh4~ya of Kau1:u;linya. 

Two articles relate directly to Tantric texts. Gudrun BUhnemann examines 
Chapter 15 of the Ku/Ar!Java Tantra , which deals with the purascara!Ja, 
preliminary ritual for making a mantra effective. She surveys the contents 
of this chapter and gives its text and translation. Jan Schoterman takes up 
the Kubjil.:I Upani~d, so far an unedited text, and shows that it illustrates 
the process of mutual integration of Tantric and Vedic traditions. 

The volume concludes with an interesting article by Raffaele Torella who 
makes a comparative s·tudy of the Pratyabhiji\ii school and the logical 
epistemological school of Buddhism. The scholar traces the features of this 
complex relationship, "the subtle play of a declared basic disagreement with 
the doctrines of Buddhist logicians", and yet appropriation of their typical 
terminology by the teachers of the Pratyabhiji\ii school. 

Each article gives good bibliography. It would have been useful to have 
a brief biographical note on the contributors. The editor has provided a complete 
list of publications by Andr~ Padoux. The book will be of great help to 
researchers on Tantric tradition. It is a fitting felicitation to Dr. Andre Padoux, 
who, we all wish, will continue to serve the cause of lndology. 

Devangana Desai 
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DR. G. M. MORAES (1905-1994) 

George Mark Moraes born at Cuncolim, Goa, on 11th May 1905, in 
a family of businessmen, spent his schoolhood days at Bydnoor in South 
Canara, where his family had shifted its business. After passing Intermediate 
examination from St. Alyosius College, Mangalore, he joined St. Xavier's 
college, Bombay, in 1925 for his B.A. and wrote his first book Mangalore-a 
Historical Sketch. He worked under Fr. Henry Heras, well-known historian, 
for his M.A. degree by research and wrote Kadamba Kula for which he 
won the coveted Chancellor's Gold Medal. 

After a short stint as an officer in the customs department, he joined 
St. Xavier's College, Bombay, as Lecturer in History and there he became 
a lifelong student and friend or Fr. Heras and carried on his historical research, 
his first love. In 1935 by reading the Kanarese inscription from Gerasoppa, 
He proved that the Harihara of Gerasoppa and Honavar and Harihara of 
Vijayanagara were separate persons. His knowledge of Portuguese, French, 
Italian and Spanish in addition to four Indian languages proved to be his 
great asset as a research scholar. He began guiding research in 1939, and 
the University of Bombay recognised him as a Ph.D. guide in History in 
1942. Between 1952 and 1954 he studied at the Universities of Rome and 
Strassbourg and received D. Litt. degrees from each of them. On his return, 
he joined government service as Professor of History at Gujarat College and 
was transferred to Elphinstone College, Bombay, in 1954 . 

. He was appointed the First Professor and Head, Dept. of History, University 
of Bombay in 19'68. He became the Chairman of Board of Studies, Dean 
of the Faculty of Arts and Member of the Senate. He was elected as the 
President of the Indian History Congress in 1968 after he had served as 
its Secretary. 

As a research scholar Prof. Moraes wrote five books and published numerous 
articles. Twenty-five students received their Ph.D. degrees under his guidance. 

Dr. G.M. Moraes was the Honorary Secretary of the Bombay Branch 
of the Royal Asiatic Society for four years from 1948. He was the Editor 
of the Society's Journal for five years. He was the Vice-President of the 
Society for nine years and was awarded its Silver Medal for his research 
work in 1954 on the occasion of the Society's 150th anniversary. 
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Dr. Moraes was !lllached to the MM. Dr. P.V. Kane Institute of Post 
Graduate Studies and Research, a wing of the Asiatic Sodety of Bombay, 
as Professor of History. 

Dr. Moraes passed away on I 6th April, 1994. 

In his death his students have lost an affectionate guide and the Asiatic 
Society a reputed scholar. 

MD. David 
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by any Fellow or Member of the Society. Papers by Non·members must 
be communicated thr_ough a Member unless the ;Non-Members have been 
specially invited to contribute. 

2. All editorial communications should be addressed to the Editor, Journal 
of the Asiatic Society of Bombay, Town Hall, Bombay - 400 023. 
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3. Papers must be presented in a final fonn completely ,ready as copy for 

the press prepared in accordance with the regulations printed below. Papers 
should be typed on one side of each sheet in double spacing on paper, 
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express permission of the Board of Editors. 

11. Fifteen off-prints of each article will be supplied to the contributor free 
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