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COCK IN VEDIC LITERATURE®
gq ! . 05_‘ By
BR.V. V. V. BHIDE

It is very interesting to note the different kinds of animals
that are to be offered at the various Animal-sacrifices. A reference
to & cock in the list of these animals is very rare. Except in the
Aévamedha sacrifice there is no such reference to a cock in the
Vedic literature. In this paper it is proposed to present some
interesting material relating to a cock.

At the great Asvamedha sacrifice a number of domestic as well
as wild animals are to be offered to the different deities. In the
list of these animals there is a reference to a cock to be offered to
the Sun.! After these animals are formally dedicated to the rele-
vant deities, all the wild animals are to be released and the remain-
ing rites are to be performed with the offerings of the clarified but-
ter. In this connection, Baudhayana Srauta Sitra prescribes that
all the animals, beginning with ‘a boar that is to be offered to the
King Indra (TS V.5.11), are wild animals’? In the list of these
wild animals a cock is mentioned and therefore it is to be released
and not immolated. The word denoting a cock is Krkavaku and it
is variously interpreted by commentators.’

This word Krkavaku occurs in the ancillary literature of the
Rgveda known as khila (V. 22.8). This verse from khila in which
a cock is referred to, is quoted in the Sankhayana Srauta Sutra
(XII. 24.2). In his translation of this Satra Caland translates the
relevant portion of this verse as “The harlot runs with a samyi
(stick) -around the cock’* This verse is also found in the Atharva-
veda (XX.1.36). Here a cock is connected with a harlot and thus
probably with sorcery also. Another reference to a cock is also
found in the Atharvaveda (V. 31.2).5 Whitney translates this verse
as ‘What witehraft they have made for in a cock, or what in a

Jogs. A Paper read at the 22nd Session of All India Oriental Conference, Gauhati.

1. AT %_nﬁm: of. TS, V.5.18: VS XXIV. 35, MS III.14.15.

2. TEM TF =T AEHETneEE Baudh. SS, 15.28.

S. STWETATZ according to Sayana and Bhatta Bhskara. HTEITE according to
Uvata and Mahidhara.

4. WEE F%AT% gar  Gfearafd | The word Mahinagni occurs in the
Aitareya Brihmana I.27, where the meaning of this word is harlot.
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2 BHARATIVA VIDYA [Veol. XXV

kurira-wearing goat, in ewe what witcheraft they have made- I
take that back again.” Here a cock is referred to along with other
domestic animals like a goat and sheep and it is related to sorcery.

These references clearly indicate that a cock was accepted as
the domestic animal in Vedic times. Commenting upon the above-
mentioned verse from the Atharvaveda, Weber pointed out the
taming of a cock in Vedic times. He remarks ‘Dass der Hahn hier
an der spitze aller Hausthiere steht, ist auffilling’ (that the cock is
here at the head of all domestic animals is remarkable.)®* While
annotating the life of the people in ancient India, Zimmer has noted
the fact that a cock was one of the common domestic animals in
Vedic times.’

It is very significant to note that a cock is referred to in the
Atharvaveda which is mainly related to the religion of the masses.
Winternitz remarks ‘A large number of songs and charms of the
Atharvaveda were used at the various ceremonies which had to be
performed by the herdsman for the prosperity of the cattle and
by the farmers for the growth of the fruits of the field® The sacri-
ficial institution is particularly dealt with in the Vedas except the
Atharvaveda and in the Brdhmana literature. This may be the
cause for the exclusion of a cock from the animals fit for the Srauta
sacrifices except in the Advamedha sacrifice.

The procedure of an animal-sacrifice is rather complicated.
After a certain animal is formally dedicated to the deity, it is immo-
lated and then the omentum ( Igr ) and various limbs are ex-
tracted. They are cooked and then the offerings are made to the
relevant deities. This procedure cannot be applied to a cock, be-
cause it has no omentum. Secondly it lacks some limbs that are to
be extracted from the body of a sacrificial animal.® This might be
the prime cause for the exclusion of a cock from the list of the sacri-
ficial animals in the Vedic literature.

In connection with the prohibition of eating the meat of
animals, Manu distinguishes the wild-cock from the domestic-cock.
He has enumerated the domestic cock in the list of animals prohi-
bited for eating."” Commenting upon this verse, the commentators
explicitly pointed out the fact that the word grdma is particularly
used to exclude the wild-cock from this prohibition.!! This exclu-

B. See: Indischen Studien, Vol. 19, p. 285
7. See: Altendischen Leben, p

8. H.utoryoilndmnﬁtemtwe "I.Ful I p. 160.

9. This information is supported the Deputy Director, Institute of Veternary
Biological Products, Poona. i g
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cion of the wild-cock from the list of the animals fit for eating, can
be ‘explained properly. In the Vedas a wild-cock is enlisted among
the animals fit for a sacrifice and therefore it must be accepted as
fit for eating. Smrtikaras like Manu are laying down the rules for
the persons that are entitled to perform Vedic sacrifices. The do-
mestic-cock was, however, accepted by a common man who was
following the religion based on the Atharvaveda. As the domes-
tic-cock was not related to the Vedic sacrifice there is prohibition
for its eating.

A large part of the society was following the popular religion.
As a cock was excluded from the Srauta sacrifice, it was domesticat-
ed by the people who were not following the Brahmanical religion.
These people were inhabitants of different villages. They often
offered cocks and other valuable possessions to the deity at the time
of worship. Whitehead remarks ‘Villagers are of the opinion that
the villages are surrounded by spells. Hence to remove the bad
effects of spells they invoke the principal deity of the particular
village and offer cocks, goats, sheep etc., to that deity in the annual
fostivals” He further adds ‘In some villages where there is a per-
manent shrine, offerings of rice, fruit, flowers ete., are made every
day, but occasionally of goats, sheep.etc’.? -Offering a cock to the
deity is still prevalent among the villagers. This is really a cock-
sacrifice.  For the attainment of certain desire a vow about offer-
ing of a cock is to be taken and after the fulfilment of such vow a
cock is offered to the deity. On account of such vow a number of
cocks are offered to the village deities like Bahiroba, Mariai, Mha-
soba. It is worth-noting that the nature of these deities is alto-
gether different from the Vedic deities. .

It would be significant to note here some interesting informa-
tion about a cock. In old times a cock was understood as a good
time-keeper and still in some part of our country it is the only
clock for the villagers. This fact is also referred to by Yaska in
Nirukta (XII. 13). He explains the word Krkaviku as one whose
former part is onomatopoetic and the latter part is derived from
the root.zac. ; He further points out that a cock is related to the
Sun as it announces the time of the Sunrise.” This relation of a
cock with the time of Sunrise is also depicted in the Mahabhasya
of Patanjali on Astadhyayi (1. 3.48). There is a reference varatanu,
sampravadanti kukkutih ‘O beautiful lady, cocks are crowing’,
meaning thereby that it is the time of Sunrise. This full verse!® has

12. See: ‘Ihewﬂageﬂodsaff':outhhdimpu‘_ﬁ,
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been quoted by the commentator of Kasiki on the same Satra. Weber
explains the word Krkavdku as “das wort Krkavdku gehirt zu den
uralten indogermenschen onomatapoien, daher Keine Lautverschie
bung' (the word Krkeviku [Kikeriki in German] belongs to the old
Indo-Germanic onomatopoetic words, hence no displacement of
sounds)." Ksiraswdmi the commentator of Amarakosa explains this
word Krkeviku as one who makes a sound with the help of head and
neck.®

The word Kukkuta is not common in the Vedic literature. It is
only found in the Sarhhitas of the Sukla Yajurveda.!” But the mean-
ing of the word is altogether different. The formula, in which this
words occurs, is kukkuto’ si madhujihvah and it is employed at the
procedure of hitting the lower and upper crushing stones with
a stick called Semyi.'"® While interpreting this formula it is ab-
solutely necessary that the words kukkute and madhujihva are to
be understood as the qualifications of the stick. While referring to
this formula Satapatha Brahmana (I1.1.4.18) prescribes that there
might be one person having sweet tongue in relation to gods and
poisonous tongue in relation to demons.” While commenting on
this formula the commentators have given various interpretations of
the word Kukkuta. They are:

%, R - 3 oeren aneaieE, o g sgoo wafag: wif
T 1 AT a1 ggfreed di=fr v dvefr aa 3w g s=fa
AT 952 | 737 oty afifriny sgohad w39
T |
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T T W T Gifr st g
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The word kukkuta is also found in the later Upanisads. A re-

ference to the Kukkutinde (egg) occurs in the Yogasikhopanisad

(V. 21), where the Universe is compared with the egg. Again there

is a reference to Kukkutisana in the Trisikhabrahmanopanisad
(II. 42).

15. Indischen Studien, Vol, 18, p. 285,
16. T3 fainiaor affr — $%91%: | on Amarakosa I1.5.18.
17. VS 1.16; VS (Kanva) 1.15.
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A cock is related to Kartikeya. In Mahiabhirata it is told that
when the Kartikeya was honoured as the chief of the army of gods,
a cock was presented to him by the Fire-God? In the Tantra
Texts also a cock is referred to along with the Kartikeya. In this
connection, Chakravarti remarks ‘Rules for the worship of Karti-
keya are laid down in Tantra. This deity holds a cock in one of his
hands.® In the Chinakyasataka there is a popular verse which
points out that the following four things are to be learnt from a
cock—fighting spirit, early rising, taking food in the company and
protecting a woman in danger.2

It would be very interesting to add here some information
about the cock found in the Avestan and Pahalvi Texts?®
The word Parodéré meaning a cock, ocecurs three times in the
Vidévdat2* In the Pahalvi Dénkart book VIII chapter 44.69 a
mention is made about the proper duties and the great value of the
Parodarsh (sk. pard + dré), that is, the foreseer of the dawn, an
epithet of the domestic cock? Bartholomae and Kanga have
assigned to this word the meaning, ‘the name of a cock’; Kanga.
further explains that a cock, by its crowing, scares away Bush-
yasta, the demon of sloth. In other words it is the cock which
rouses men from idle sleep. For further details regarding the
cock in Ancient Iranian literature readers’ attention may be drawn
to Poure Davoud’s book ‘Iran-e-Bastan’ and to J. J. Modi's paper
on “The cock as a sacred bird in Ancient Iran”26 Again there is
a reference to a cock in another Pahalvi text, namely, Bundahishn
chapter nineteen. The text is as under:—

Kharish pat hamistarih i dévau yatikan dat éstat.

Khariish pat hamistdrih i dévan ydtikin dat éstat.

Apik sag hamkar hénd...Ceégon gijt pat dén ku haé

gétéy damin an i pat druj zatdrih apik sardé adyarih

hénd kharish ut sag.®’
The translation of the above passage is given below.

“The Cock is created for the antagonism of the Dévas and the
sorcerers. He is the co-worker with the dog; as it is said in the
religion that in the worldly creations both the cock and the dog,
who are the helpers of Sraosh, are for smiting the druj”.

e | A9 3%, 33
The Tantras: Studies on their Religion and Literature, p. 83.

9 WA A #g e |
gﬂ@ﬁ'rﬁi@mﬁ'ﬁwﬁl Verse 72.

I am much grateful to Prof. M. F, Kanga for giving me this information and
encouraging me in this connection.

Vidévdar ( Vendidad) XVIIL 15; Z3; 29

. See: Sacred Books of the East Vol. 37, p. 163.

Published in “Anthropological papers by J. J. Modi®, 1911; pp. 104-121.

" See: Bundahishn by T. D. ia, pp. 156-157.
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Here in this Pahalvi text the word is Kharish (i.e. Cock) and
its non-Iranian word (ideegram) is Alka?® A cock is the announ-
cer of the sunrise and hence it is considered as a holy bird in Aves-
tan religion. Parsis observe the prohibition of eating flesh of a #

cock

All these references clearly indicate that a cock was widely
known to the people in Ancient India. But as there are very few
references to a cock in Vedic Sambhitas, it is not accepted by the
Brahmanas as fit for the Srauta Sacrifices. Followers of the popular b
religion depicted in the Atharvaveda, however, domisticated a cock
and its offering was, therefore, common in the masses. The rela-
tion of a cock with the time of Sunrise is also noteworthy and it is
wisely referred to by many writers. A cock is to be understood
as a messenger of gods, announcer of the rising Sun, destrayer of :
the darkness and it rouses men to start their work. U b N

S LB e

25, See: Frahang-E-Pahlavik; by Prof, Juiker, 1612 and 1955 Edition.!
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SUICIDE AS A RELIGIOUS INSTITUTION*
By
H. von STIETENCRON

It has been, and still is, a common trait in all human societies
that some individuals resort to suicide as a means of terminating
their present existence. But suicide as a religious institution is
less usual. It has had its limited place in early forms of religion
and survived in certain “primitive societies”. But the religio-
philosophical concepts which developed in the sphere of the great
religions were not favourable to the idea of premature self-destruc-
tion. The few instances where this idea gained recognition also in
the major creeds, form therefore interesting exceptions. India is
one of the countries where this phenomenon existed even up to
recent times, and I want to talk to you today about its historical
development in this country, about the religious ideas which sup-
ported it, and about the spiritual situation, out of which it arose.

Let me first explain what 1 mean by ‘religious institution’ and
distinguish between an ordinary suicide and a suicide of the speeial
class which derives its necessity from religion. ' A suicide, commit-
ted by whatever method, which has no other object than to aban.
don this life, is an ordinary suicide. This is so, even if the victim
reaches after death a higher state of existence, or even final salva-
tion, as reward for his former merits. Take for example Godhika
Thera, the disciple of Buddha, who made various attempts to win
arhantship or spiritual perfection. Six times he reached temporary
liberation (s@mayikam vimuttim) and six times he fell back again
from that highest state because of bodily distractions. When
through constant endeavour he attained release for the 7th time,
when, though still living, his soul was freed once again from all
bondage, he committed suicide, so that no worldly power should
once more be able to deprive him of his spiritual: achievement.
Thus Godhika died in order to enter into nirvana. Yet this was no
religious suicide, but a suicide of the ordinary kind. He had attain-
ed the stage of an arhant before he put an end to his life. The
suicide served no other purpose than to cast away the body with

its inherent dangers.

* Lecture delivered at the Bhirativa Vidya Bhavan, Bombay, on April 18th, 1967.
1. Godhikasutta, in Mérasamyuita of the Ssminuttanikiya (SN. IV, 3, 3); Dham-
Eﬂllflﬂdaﬁhukdthﬂ 1, 431f illustrating Dhammapada 57. - S@rajthappakdsini - L
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Only those cases in which suicide is considered and committed
as an act which is meritorious in itself and for which a certain re-
ward is expected, a suicide which is prescribed by religion for the
very sake of this reward, only such a suicide belongs to the cate-
gory we are talking of, the suicide as religious institution. The
practice of wilful self-immolation of a faithful wife or seti after
the death of her husband belongs to this type of suicide, because it
is by this death alone that the wife will reach patiloka, the world
where her deceased husband is waiting for her. 1 will not touch
on this ancient Indian custom in the present paper, because it is
too well known to deserve further explanation. The religious sui-
cide I am going to speak about is not restricted to women or to
any particular group of the society, but it is open to all who desire
to obtain heavenly rewards.

In order to avoid a .misunderstanding, it may be useful to
state, what the word suicide stands for. It is derived from latin
suicida if it means the agent, and from suicidium, if it means the
act of self-destruction. Its determinating factor is the intention of
the agent: if he wilfully brings about his own death, he commits
suicide, irrespective of the method he chooses for this purpose, or
of the motive underlying his self-destructive action.

In India the most common words used in this connection were
datmahatyd, dtmatyaga, tanutyaga and dehatydga with their respec-
tive verbal forms (Atminam ghdtayed yas tu....) or expressions
stating the method of killing, as for instance anasana—fasting, agni-
pravesa—entering into fire, jalapravesda—entering into water, bhrgu-
prapatana—{alling from a precipice, ete. Out of these expressions
some acquired a differentiated meaning from the early centuries of the
Christian era onwards. Atmaehatya and dtmatydga, the original
words for suicide, continued to be used, when suicide was disap-
proved of, when it was considered as a sin. But taenutyiga and
dehatydga, two euphemistic words meaning to abandon the body,
which could be applied to natural death also, gradually came to
be used in connection with suicide only when the writer approved
of it, when it was considered meritorious, when no sin was thought
to be involved.

Some Indian scholars feel that atmahatya denotes a suicide
out of distress, committed by a person who is alabdhakima, whereas
dehatyaga referred to labdhakdma-persons, i.e. those who had
everything they wanted and therefore could only have a spiritual
reason for ending their lives. But this distinction is not correct,
as can be seen from numerous passages which speak of dehatyiga
in connection with persons in utter distress because of illness, old
age, or any other major calamity. It later became a convention
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that, in order to indicate his sympathy with the person who prema-
turely ended his life, an author would use such words as tanutydga
or dehatydga rather than atmahatyd or atmatyiga. When trans-
lating Sanskrit passages into English, I have used the word suicide
only for atmahatyd and atmatyiga, using paraphrases like ‘to leave
the body’, or ‘to give up the body’ and the like, for the other ex-
pressions, in order to convey the distinction made in the original.

After these introductory remarks, let us cast a quick glance at
the development of that branch of Indian religiosity, which finally
produced the ‘institution of religious suicide’ as one of it's darker

blossoms.

We may go back to the end of the Brahmana period, when
the magic spell of sacrifice gradually lost its overwhelming power
over the mind of people in ancient India. Not that the interest
in ritual faded away completely: a large ritualistic literature was
still to come, the meaning of all the rules of sacrifice would fasci-
nate the minds of the Pirvamimdmsakas and the ritualistic school
of Vedic interpretation would continue to be powerful down to
Siyandcarya in the 14th cent. A.D. But the large masses of the
people did break away from the predominant rule of sacrifice,
which had been raised by the Brahmanas even above the gods.
New ideas broke in, producing the Upanisadie philosophy and
Sdmkhya and Yoga as first reactions against the dry arguments of
ritualism. Jainism and Buddhism arose and tried to open new
ways. But all of these were too difficult for the ordinary man.
The religious movement which answered to his needs, sprang from
another stratum of Indian spiritual background. It raised a number
of sectarian deities to important positions, it offered personal rela-
tionship between man and god, and the path of bhakti or devotional
love as a means for attaining moksa. This movement attracted so
many people, it soon became so powerful, that orthodox Brahmanism
had to give up its originally adverse attitude. Though very re-
luctantly, the new approach was accepted as a possible way of
offering worship to the Highest: a way for the uneducated masses
which, of course, was far inferior to the true Vedic religion; a way
which could offer a simple emotional approach to the Supreme for
people of limited understanding.

Now the knowledge of the veda, which had been restricted
to the higher classes, was no longer an absolute condition for at-
taining to eternal bliss. No caste barriers stood between god and
his devotees. Everybody could approach the deity with devotion.
Yet equal blessings for all could not be achieved. It was according
to merit or according to devotion that god bestowed his grace
upon men, and true bhal:ti leading to moksa was nearly as difficult
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to attain, as formerly brahmajiiana had been. It requested absolutely
wholehearted devotion and constant centering of all one's thoughts
in the Supreme. This was more than the ordinary man could
stand up to. He was allowed to offer his limited devotion to the
god and to receive comfort and smaller boons in return. But
moksa, the attainment of the Absolute, the ultimate liberation from
the bondage of worldly existence remained, even after the removal
of the cast barrier, a goal to be reached only by the few.

Gradually, traditional forms crept into the devotional popular
religion. Sacrifice became complicated again. The bigger the
sacrifice, the greater the merit. But a sacrifice was expensive.
How should the poor man procure enough food for the many brih-
mins who had to be engaged in the ritual of sacrifice? For him
the sacrificial offering itself (mostly an animal) was not easy to
procure, not to speak of the gifts to the Brihmanas without which
the god would not be pleased. Thus, once again, the reward of
religion became difficult to obtain for the poor.

It was in this situation that a new possibility arose, a possibility
to obtain various gifts and even moksa, and which was especially
meant for the poor’. This new and highly rewarding method,
involving little or no money, was tirthayatra: a pilgrimage to holy
places, where by purifying baths all sins would gradually be
washed away. The old Vedic conception of the purifying, sin-
removing quality of holy waters' provided the theological back-
ground for this new ideal of tirthayatrd, which began to be an
important factor in popular life in the early centuries of the Chris-
tian era and continued up to modern times. The large majority of
people to set out on such a pilgrimage had reached the autumn of
their lives. They had given up the state of a householder and set
out as sannyasins to acquire peace of soul.

It is a characteristic result of the great appeal which tirthayatra
carried for the people, that the third of the four stages of life, the
vinaprastha$rama, was now omitted. Instead of retiring to the
forest to live the life of an anchorite, a man would at once start
on pilgrimage, thus entering the stage of sannydsin immediately
after that of grhastha. The vanaprastha stage came completely out
of usage and later writers on dharma had to account for this fact
by including »inaprastha in their kalivarjya-lists, saying that in
Kaliyuga one should leave aside the hermit stage of life4 This
brought about an important change on the scene of sacred places,
and on the roads leading to them.

2. MBh.3.80, 35-40; Mp. 112.12-15; PdP. 1.11.14-17.
E. g:;ﬂx. 9.8 1 23, 22
. By hndrﬂd:yu Purina 22, 16; Ndr P. pirvardh 24.14; Adi Purd
in Kane III, p. 928, n. 1798, i S STom e ot
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Formerly, too, sannydsins had gone on pilgrimage. Completely
unattached to worldly affairs, they too had directed their steps to-
wards holy places. They were old and weak. In many years of
vinaprastha life they had purified their minds and their hearts,
Then they went to die at a holy place, preferably near one of the
sacred rivers where their bodies could be buried at a pure spot or
thrown into the waters to be purified and carried away.’

Thus some of the tirthas had already become famous as specially
purifying places, able to remove all sins at the time of death, when
the new ideal of tirthaydtrd came into vogue. But now the sannyd-
sins were less old. They had skipped over the period of spiritual
purification in the forest. Coming directly from their grhastha life,
how could they sit at a place like Prayiaga or Benares and wait for
their deaths to come, when it was likely that many more years
of life lay ahead of them?

On the other hand, the chances offered to them at these places
were tempting enough. “Nobody who dies in Benares”, it is said
in the KP., “goes to hell, even if he was guilty of sins, but supported
by the Lord himself they all proceed to the highest path.”® “A
person, even though his mind be addicted to pleasures of sense and
though he may have given up devotion to dharma, if he dies in
this place (Kasi), he does not again enter upon the path of sam-
sire.” This is a statement from the MP.” and the same text goes
even so far as to say that “for planets, lunar mansions and stars
there is the danger of falling from the sky in course of time, but
there is no fall for those who die in Avimukta” (i.e. Benares).

graha-naksatra-tdranam kalena patanad bhayam/
avimukte mrtindm tu patanam naeive vidyate//s

Numerous similar passages can be quoted. The Tirthamihatmyas
abound in them, and there is hardly any important tirtha whose
praise would not include that moksa-giving quality at the time of
death.

In view of this firm promise of final release from the bondage
of samsdra the tirthaydtrin finds himself in a difficult position.
He cannot remain at the tirtha for many years, because people would
not be willing to feed him over an excessive period while always

g
=
T
¥

MP.
a tto | tadharmaratir narah /
ﬁ%&?ﬂmmﬂm% Gram na punarviget //
8. MP.185.61; SkP, Kaiikhanda 64.96 reads kialena patanam dhruvam /
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fresh groups of pilgrims are swarming in. But on the other hand, is
it safe to leave the sacred place since nobody knows the hour of
his death? By some accident it might occur in the forest or on
the road before reaching the next tirtha. Then salvation, which
was so near in reach, is lost again. Is it not better, therefore, to
put an end to one’s own life and face death right here, where
moksa is awaiting the soul of every man, the righteous one and
the sinner alike? At this point one can feel how a new idea is tak-
ing shape, an idea which was hatched in the morbid atmosphere
of the tirthas. It is the forming stage of a new concept, the minds
of some tirthayitrins being pregnant with the forthecoming ideal of
religious suicide, But at this same point there arises a serious doubt.
It was true that release after death had been promised also to the
guilty man. But this promise referred to sins committed before
the time of death. Would it be valid also, if death itself was
a sinful one? What, if it did not include this case? If instead of
the expected attainment of mokse the suicide had to face that
very different and terrible reality of which the Paradsara-Smrti
warned him, saying that a man or a woman hanging himself or her-
self out of pride or rage or affliction or fear would sink into blind
darkness filled with pus and blood and remain trapped in hell for
60,000 years?®

The question was difficult to solve and, as the possible prospect
of torment in hell shows, it was a highly dangerous one, too.
Dharmasastra texts were not guite unanimous about this issue.
Most passages condemned suicide as a mortal sin, as for instance
VasDhsS. 23, 14-16 which denies any death rites to him who kills
himself by whatever means he choses to use, and prescribes certain
penances if somebody should disregard this rule and perform the
last rites out of affection.” Even the mere thought of suicide is
to be attoned for by priyaéeitta.!! The ViSmr 22.56 treats persons
committing suicide in the same way as degraded ones (patita): both
cannot receive the purifying water.”? Manu also says that no ab-
lutions are to be offered to the dtmatydgin.! And Yama even thinks
that if a man succeeds in killing himself, his body should be smeared

ati anad ati at snehdd vi yadi va bhayat /
udbadhniyit stri pumin va gatir esd vidhiyate / /
puyasonitasampilirne andhe tamasi majjati /

gastim vargasahasrini narakam pratipadyate / /

10. Eﬁammhhgagm bhavati sapingdanim pretakarmacchedah / /
tha-jala-logta- -sastrn-vlj,a-ra,jjubhir va dAtmiAnam
n\rnsad.&yt;h sa i a bhavati /

ya atmatyiginah kuryét snehit pretakrivam dvijah /
sa taptakrechrasshitam ecaree drivanavratam / / iti

- ﬁs.Dﬁ: 23.18. i i i

. atmatydginah patitaé ca na Saucodakabhajah /

. Manu V, 89 s e

itmatydginam caiva nirvartetodakakriva /

BRE
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with impure things (amedhyena leptavyo), and if it was only an
attempt at suicide, he should be fined for it, and his sons and his
friends should be fined as well.'"* For as it is stated in SBr. and later
quoted by Medhitithi to justify the above prescription of Manu, one
ought not to yield to one’s own desire and pass away before having
lived to the full extent of one’s life."*

But Manu and the other Smrtis were not equally strict in all
cases of suicide. They admit of certain exceptions to the rule.
According to Manu, for instance, a man who has committed a maha-
pitaka, i.e. asin which is so great that no other penance can be ade-
quate, is allowed to atone for it by death. Thus, if he is guilty of
brihmana-murder he may seek his death in battle or throw him-
self thrice headlong into fire.® The drinker of spirituous liquor
has to expiate for his sin by taking boiling surd or boiling ghee or
cows urine ete. and by dying thereby.'” And similarly, a penance
leading to death was prescribed for violation of the guru’s bed, for
theft of a brihmana’s gold ete.!®

Another author on dharma, Atri, states some more exceptions
regarding the rule that no ablutions are to be given. He says that
if a man commits suicide by throwing himself into a precipice or into
fire or water or by fasting because he is very old and cannot
observe the rules of bodily purification, or because he is so ill that
medical skill cannot help him, then purification rites may be per-
formed and ériddha may be offered for him.”" And Apardrka adds
some more details from other smrtikiras which were important as
sources for a later development. Quoting from Brahmagarbha he
says that a person who, tormented by a great disease, is unable to live,
does not ineur any sin by resorting to one of the means of self-
destruction.? From Vivasvin he adduces a passage which permits

14, Yama (Bis Smrtivan, ed. by &ri Rama Sarma Acirys, Baveli 1966, Vol. 1
p. 337) 20-21: Atmanam ghatayed yas tu rejjv-Bdibhir upakramaih /
mrio ‘medhyena leptavyo jivato dvisatam fif
dandyas tatputramitrani pratyekam panikam damam /
gmya&dtta.m tatah kuryur yatha sastrapracoditarm / /
15. 2Br. X.2.6.7: ...tasmad u ha na puriyusah svakimi preyad....
16. Manu XI, 73: see also Yaj. III, 248, MBh. XII, 35.4. b
17. Manu XI, 91-92: see also ¥aj. III, 253; Baudh. DhS. II, 1.1.18; ApDhS. I,
9.25.3; GautDh$. 23, 1; VasDhS. 20.22; MBh. XII, 35, 16 and 165.47; W.
Gampert—Die Siihnezeremonien in der altindischen Rechtsliteratur, Prag, 1839
|
1B. u XI, 104-105; ApDhS. I; 9.25. 1,110.28.15, GautDhS, 23, 10f; Yaj. 3, 259;
Manu XI. 101: VasDhs. 20 41; MBh. XII, 35, 17.
; - ﬁ-&hm-m luptah pratyakhyatabhisakkriyah /
ah saucasmrter lup pratyakhyatabhisa .
ftmanam ghitayed yas tu hh;gv—amy-gna:qanamhrubhm /i
tasya trirAtram f#Saucam dvitiye tv asthisaficayam {
trtive tidakam kriva cathurthe sraddham Scaret {4
20. Apararka, comm. on YEL:‘;; (Anandasrama Ed. p. 536):
yo jivitum na saknoti mahavyadhy-upapiditah /
so 'gny-udaka-mahayatram kurvan pimutra dusyati / /_ .
nﬂ& p. 880 reads: yo'nusthitum na saknoti...so'gnim vari mahiyateam, ..
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suicide also, if a man has accomplished his tasks in life and has no
desire left for the pleasures of any of his senses. To die at a tirtha
is better for him than tapas?' For, as Gargya says, one should not
desire to live vainly.”

This was not a late interpretation in favour of tirthaydtrins,
but a rival theory within the dharmaséastra tradition. That people
lived up to it as early as the end of the 4th century B.C. is shown
by the account of the Indian sage Kalanos who accompanied Alexan-
der the Great on his way back from Taxila and who burnt himself
alive on a funeral pyre at Pasargadai (or Susa), when, being 73
years old, he was afflicted with a malady®

At his time the supporting idea behind such a suicide was that
a man who has gained brahma-knowledge, a man who has under-
stood the unreal nature of his body and of life itself on the one
hand, and the undestructibility of his dtman on the other, such a
man was beyond the earthly bondages and could cast them away
like an old garment. But at the time when tirthaydtrd for the masses
became the new ideal, it was not the saintly ascetic, not the Yogin,
not the man with brahma-knowledge for whom suicide at tirthas was
essential. It was the ordinary man, the worldly man, the sinner, the
man without any spiritual achievements, who wanted to gain moksa
quickly without much effort. For him the possibility of suicide
became essential as a means for obtaining moksa, whereas in the
quoted smrti-texts it had been exceptionally approved of only in
case of utter despair, and its result was nothing but the termination

of the present misery.

The necessity to allow suicide at sacred places for the sake of
salvation became overwhelmingly strong. It overran all warnings
of the dharmasdstra-texts. The door leading out of the ban against
suicide, which the dharmaéistra writers themselves had pointed to
by allowing a few exceptions, was flung wide open now.

“Do nzat_ give up your wish to die at Prayiga because Veda or
general opinion speak against it”, is the advice of the Mbh.

21, ibid. p. 536
sarvendriyaviraktasya vrddhasya krtakarmanah /
vyddhitasyeechayd tirthe maranam tapaso’dhikam / /
2 it
luptacestinam grhasthindm vidhiyate /
mnhipruthmmmma;p jvalandmbupravesanam / /
- smbhmubomg:nmmph m];:;k wtx? necchet tu Jivitum / /
- . ¥ , B8, (in McCrindle: i i i
in classical literature, Westminster ;;ﬂl, p. ?:?I AT A e eaesibed
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na vedavacanit tita na lokavacanid api |
matir utkramaniya te praydgamaranam prati’ ||
Vedavacanit refers to passages such as for instance Vaj. S. 40.3
which says that there are worlds belonging to the Asuras, shrouded
with blinding darkness, to which those who commit suicide proceed
after death? And lokavacandt may mean the prevalent attitude
of all the smrtis. Both were discarded in favour of new hopes.
«Whoever dies in the Ganga, whether wilfully or unintentional-
1y, goes after death to heaven and does not see hell” says the KP.
1. 37.39 — PdP. 1. 44.4. And the same text, followed by PdP. and
NarP. equals the result of giving up one’s life at the confluence of
Ganga and Yamuna to the goal of a Yogin who has given up all
worldly attachments.’®
“A man who, knowingly or unknowingly, wilfully or uninten-
tionally dies in the Ganges, secures on death heaven and moksa”.?
“He who abandons his life in this tirtha (=Kai) in some way or
other does not incur the sin of suicide but secures his desired
objects”?® “He who enters Ganga and Yamuna (at the con-
fluence) and gives up his life, does obtain his desired objects.
There is no sin of suicide.™™ These passages taken from PdP.
and SKP. can easily be increased by a number of others. For, as
already stated, all the major tirthas, not only at the Gangia
and Yamuna but all over India, claimed that they were able to
procure moksa or heavenly pleasures for those who intended
to give up their lives there. Final emancipation was promised
in many cases as reward for suicide. But if other objects were de-
sired, they, too, could be obtained, such as enjoyment of all plea-
21, MBh, IIL, 83, 78 (For variants in MBh. see Poona crit. Ed.) '
Nar P. uttara, 63, 131b-132a: caive for tdte; hi for te.
1.39.76 reads: na devavacanat
111.8 reads: vipra for tita; matir utkramanpiyinte prayige maranam
e I e o TST14 Sinlar mesning alsy In
For discussion see K. Chattopidhyaya, JUPHS. wvol X 1,
25. :mﬂinﬁl:;a te loki andhena tamasavytih /
tams te pretyabhigacchanti ye ke citmahano janih / /
. EP. 1.27.16 = PdP. 1.43.24
NarP. uttara, 43.97 = PdP. V. 60.56.

27. PdP. V.60.55
: “hanato vipi kimato kimato "pi vi /
gangivam ca mrto martyah svargam moksam ca vindati / [/
Also Nar P., uttara 63, 153b-154a:
akamo vA sakamo vi gangiyim yo vipadyate/ /
sakrasya labhate svargam narakam na ca pafyati /
Kaétkhanda, 22.78

. SkP. nda, Z2.
yathi kathamcit tirthe'smin prinatyfgam karoti yah /
tasyatmaghitadoso na prapnuydd ipsitin api / /
(the context favours suicide).
29. Quoted as from PdP. in the Tirthendusekhara of Nigeia Bhatta, p. 3.
See K. Chattopadhyiya. loc. cit. p. 72: :
gangiyamunam fAsadya yas tu pranin tyajet /
Ipsitin labhate kimén naiva doso svaghatajah / !

8
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sures of heaven for many thousand years and afterwards rebirth
on earth as a mighty king or as a very rich man. In some cases
the name of the tirtha itself contained already a reference to the
heavenly reward, and the pilgrim was invited to choose the place
of his self-imposed death according to his desires. Urvadiramana
{Urvasipulina), a tirtha near Jhusi, just outside the ancient capital
Pratisthina, was such a place. Here, in the former pleasure-gar-
den of the royal palace, Puriiravas and Urvasi were supposed to
have experienced the joys of love. Whoever committed suicide in
this place would go to heaven and see Urvasi every day for 66,000
yvears, and after being reborn on earth he would get 100 girls like
Urvasi.®

How do these beneficial effects come about? Why is a death
in or near a holy place so very rewarding that suicide had to be
included into religion as a legitimate means of attaining heavenly
bliss? The answer is that it is the grace of the presiding deity,—
and that is mostly, but not always, either Vispu or Siva,—which
produces these overwhelmingly rich results. But the texts gene-
rally take it for granted that the Lord will rescue his devotees, and
only in rare cases it is explained how moksa is brought about and
what actually happens at the moment of death. In the MP. there
is a passage, saying that those who go into fire according to the
rules in Avimukta (at Benares) enter doubtless into the mouth of
Siva, and those determined devotees of Siva who die by fasting, do
not return (to earth) again, even after billions of kalpas.’' Accord-
ing to this statement, the man who commits suicide enters into Siva
and remains united with him. A different explanation is given in
MP. 182, 22-24. It says: “The memory of human beings certainly
fails when at the time of death the life is cut off and they are being
pushed on (to another body) by (their) vital breaths, But in Avi-
mukta, the Lord (Siva) himself gives a whisper into the ears of his
devotees-at the time of death, while they are (about to be) pushed
on (to another body) by their accumulated acts (karma). The man
who gives up his body at Manikarni will go the desired path. Push-
ed on by the Lord he goes (that path) which (otherwise) is difficult
to reach by those who have not realised dtman."? Again another .

30. MP. 106, 34-37

31. MP, 183, 77-78
agnipravesam ye kuryur avimukie vidhanatah /
framnﬁ mukham te me nihsandigdham varanane / /
ur:ra:[tyvaman;a.m ye klul ;ﬁ-ﬂbhn&tﬁh k;;a?iécnﬁn
na tesim punaravritih ka o r api

32, MP. 182.22b-25a e .

:gtaki;la manusyandm chidyaminesu marmasu / /
yuna preryamaninim smriir naivopajivate [ /
avimukte hy antakale bhaktinam iivm‘aznyamym Fi

karmabhih preryamaninam karpajépam prayacchati /
manikarnyam tya‘en deham gatim istirn vrajen narah /
Ivaraprerito vati duspripam akrtitmakhih / /
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passage, occurring in SkP., gives more information about that
whisper by which the Lord rescues his devotees from the bonds of
samsara. “It is by brahme-knowledge alone and by nothing else
that men who die are released, or (by dying) in the region of Pra-
yiga which has the nature of brahma-knowledge. To those lucky
ones whose end occurs in Kadi, 1, (Siva) teach exactly that res-
cuing brahma-knowledge at the very end (of their lives). In that
same moment they are released.”*

Taking these passages together, we get the following picture.
A man can be saved by brahma-knowledge only. But unless he
has purified his mind completely, and thoroughly realised the iden-
tity of atman and brahman, this knowledge will fail at the crucial
moment of death. Therefore, the majority of people forget in the
agony of death whatever little knowledge they had acquired, and
are pushed on to other lives. So would be also those devotees of
Siva who have little or no higher knowledge. But if they die at
the Manikarniki pool in Benares, the Lord himself saves them by
whispering higher knowledge into their ears at the moment of death.
That higher knowledge has been conceived of as being given in
the form of a simple mantra, called tdraka or rescuing mantra. It
has been subject of theological speculation which words were con-
tained in the tdraka-mantra, but no agreement could be reached on
this point. Some said that the mantra consisted only in the sylla-
ble om because om, according to the Taitt. U.™ and to the Gitd%
was the symbol of brahman (om ity ekiksaram brahma). But others
who were convinced of the supremacy of Visnpu held that the mantra
was sri-raima-rima-rima and that Siva had learnt it from Visnu.3®

The rescuing help of the Lord was the hope of those tirthaya-
trins, who wilfully put an end to their lives. As I have said be-
fore, not all of them were very old, because instead of retiring into
the forest as vdnaprastha they had chosen the pilgrimage at a rela-
tively early stage. And many of them were still healthy and
strong. Yet only the old, the decrepid, the incurably ill people had
been exceptionally allowed by the smrtis to take their lives. But
when life was a burden, what merit was there in giving it up? Why
should the god be pleased and grant moksa, if the man was only
too glad to escape from the pains and hardships of life-in-illness by
killing himself? Was there not more merit in giving up one’s body
33. SkP. Kasikhanda 32, 115-115_- : e s e e ;
brahmajfiinena mucyante nanyathid jantavah kvacit /
brehmajfiinamaye ksetre prayage va tanutyajah /|/
brahmajfiinam tad evaham kasisamsthitibhaginam /
disami tirakam printe mucyante te tu tatksanat / /
Taitt. U.1.1.8; om iti brahma
Gita 8.13: om ity ekiksaram brahma

Tristhalisetu of Narivanabhatta (AnandiSrama Ed. p. 291) cites two passages
from the Ramatipaniva and from PdP. to this effect,

L
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while it was healthy and while all the senses were still sensitive?
Again the idea of sacrifice comes in. It is by the sacrifice of one’s
own body that heaven is attained. But the sacrificial gift, the body,
should have no defects. Therefore the MP., PdP. and KP. say: “the
man who, suffering from no disease, having no deficiency regarding
his limbs and being in full possession of his five senses, accom-
plishes suicide in cowdung fire between Ganga and Yamuni, enjoys
himself in heaven as many thousands of years as there are pores
on his body."?7

Several methods of religious suicide were developed and prac-
tised. Death by exhaustion, by fasting, by falling into an abyss,
by burning oneself, by drowning oneself, and by cutting one’s limbs
were the most common ones.

Death by exhaustion is famous as mahdpatha or mahdprasthd-
naydtra and well-known through the mahdprasthanikaparva of the
MBh. Whoever decided on this way of ending his life would set
out on a last pilgrimage towards the Himalayas and proceed steadily
in this direction until, completely exhausted, he would break down
somewhere on the way, never to get up again. According to the
MBh. the five Pandavas and Draupadi, accompanied by one faithful
dog, set out on this last journey. It was Draupadi who was the first
to break down and Bhima was the last, while the righteous Yudhis-
thira proceeded on and was finally carried to heaven in Indra’s
chariot.”®

Suicide by fasting unto death is a method which remained in
practice up to the present day and I do not have to comment on it.

Another method, namely to throw oneself into an abyss, was
possible in the Himailayas and in other mountain areas. The peaks
of Amarakantaka, near the source of the Narmada river, are espe-
cially eulogised in this connection.® In Allahabad it was the fa-
mous undecaying vata-tree which offered an opportunity for the
same purpose.®

Death in fire had various degrees of difficulty. There was the
ordinary wooden funeral pyre with quickly consuming flames. (It

37. MP. 107, 9-10; PdP. 1.44, 5-10;: KP. 1.38, 3-4: Nir P. uttara 63.156b-158a
Gangéyamunayor ma.d‘.hyu _karmhn yas tu sidhayet /
ahinifigo hy arogas ca paficendriyasamanvitah / /
yavanti romakiipini tasya gatresu dehinah /
tivad varsasahasrani svargaloke mahiyate / /

38. MBh. XVII, 2nd iya
35, MP. 186. 34-35
40. See p. 21, with note 57 and 58
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was not considered very meritorious). There was the slow-burn-
ing fire of cowdung cakes which would provide for a slow and pain-
ful death* And there was the possibility to die by hanging head
downwards over a fire and drinking its flames, for which death the
Puripas promise as reward a stay in heaven for 100,000 years and
afterwards a rebirth as agnihotrin.®

Death by water seems to have been the most frequently adopted
method of religious suicide because while effecting death it in-
volved drinking the holy waters of sacred rivers. Whether a man
chose to hang head downwards into water? or whether he jumped
into deep water** to disappear in the floods , the effect was more
or less the same. But at some places there was a possibility of
showing one’s firm decision to die by a more painful, more anguish-
ing, more meritorious death in water. Such opportunity was given
at the gangd-sigarasamgama and other similar places, where alliga-
tors lived. There a man, hoping to attain moksa, would walk into
the water, enumerate his sins and pray until the alligators came
to devour him.*

The last method to enumerate here is that of cutting. There
again was room for many variations. Cutting one’s throat at the
confluence of Ganga and Yamuna was certainly meritorious.* But
higher merit was attained by cutting off pieces of one’s own flesh
and offering them as food to birds while bleeding to death. 100,000
years of happiness in somaloka are the reward for this kind of death
and afterwards one is reborn as a righteous king#

These methods as well as some others which are less common
as for instance, to bury oneself in snow, are listed in different
Purinas, and the Ain-i-Akbari* also mentions some of them. The
tendency is that the more painful the death and the more courage

;I‘S_e:_unte an; a}.sa Am-l-!.kbun (Ayeen Akbery) transl by F. Gladwin, ed. by
J. Mukl'mpadh_w. Caleutta 1897, vel II, part LI, p. 802
42. MP. 107, 15-16a; PdP I.44, 15-18a; KP. 1.38.9

satavarsasahasrini svargaloke mahiyate / /

pnnbimmﬁgmdnm 'gnihotri bhaven narah /
dhlriminr;v&hmandtamadbhmtutu!mwﬂhhtwm

. EP. I. 38.9 Compare note 42, variant.

mdh:ﬁg:mm Quoted from Adipurina in Aparirka’s commentary on

Yajfia (Anandiirama Bd. vol. II, p. B77).

. Ain-i-Akbari (as note 41) "u"oLlI.pa.rtﬂI.p 802

Shd Fﬁ

varsasahasriinam mahiyate

tasmad api paribhrasto rija bhavati dha.t'nukal:l. £l
. 1.44.2Ta reads: yaes tu deham v:lmrﬂtm
. 1.44.28b reads: tatah svargit
.38, 11a reads: yah sariram
.38, 11b reads: vihafgair upahhuktasxa
S 38, 1?b reads: tatas tasmit paribhrasto.

: ote
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and determination is needed to face it, the greater is the merit
and consequently also the reward in heaven. The same tendency
to make wilful death a torture in order to attain higher merit, can
be observed among the Jainas also. Self-imposed death by fasting,
called sallekhani, has been propagated already in Samantabhadra’s
Ratnakerandasrdvakicdra® He recommends it in the case of cala-
mities, famine, old age and incurable disease. The numerous epi-
taphs cut into the rock at Sravana Belgola show that men and
women resorted to it in order to accumulate merit® And the
kialandri inscription records the suicide by fasting of a whole Jain
congregation in 1331 A.D.

Alberuni, referring to the practice of religious suicide, wrote
about 1030 A.D. that it was resorted to by those “who are tired
of their life, who are distressed over some incurable disease of their
body, some irremovable bodily defect, or old age and infirmity.
This, however, no man of distinction does, but only Vaisyas and
Stdras. ., . .Burning oneself is forbidden to Brahmanas and Ksatri-
yas by a special law. Therefore these, if they want to kill them-
selves, do so at the time of an eclipse in some other manner, or
they hire somebody to drown them in the the Ganges, keeping
them under water till they are dead.”®

It is obvious from this passage, that Alberuni obtained his in-
formation from a Brihmana of orthodox inclination. He could not
deny the existence of suicide but wanted to restrict it to Vaisyas
and Stdras and, following the dharmasistra-texts, only to those
among them, who for various reasons were suffering from serious
bodily defects. *This, however, no man of distinction does.” It
is the orthodox Brihmapa whom we hear saying this. He firmly
upholds the orthodox view that tirthayatrd, and with it the religious
suicide, is inferior both to brahmajfiina and to sacrifice. It is a
religion for the poor and for the miserable: no man of distinetion
does it!

But while Brihmanas are still proudly upholding this conten-
tion, time and general practice have left them far behind. Already
in the Gth century A.D., Kumaragupta III of Magadha had sought
release at Praydga, and following the above-mentioned prescription
of the KP.,” he had met with a very meritorious death in the slow
9. Svami-Samantabhadricirya-racita Sriratnakarandairavakicira, Delhi 1951,

d g;a dtau.irluvimu;.:‘:n? mrﬁmmp?hpr: ::

Also guoted as from the Ratnakaranda, but without statement of verse number
or nllg}uf in Indian Antiquary IT, p. 322, “Jain Inscriptions at Sravana
B
50, mmn Antiquary, II, p. 323f.
5. Efl vﬁ}ﬂx. Appendix p. 98, Nr. 691; Kane I1, p. 928 giving wrongly EL

. Alberuni’s India, transl. Sachau, Vol. II, p. 170.
. See note 37.
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burning fire of cow-dung cakes. This is recorded in lines 7 and 8
of the Ahisad stone inscription of Adityasena which state that “follow-
ing the vow of heroism and truth he went to Prayaga (while still)
in wealth, and honoured with flowers he plunged into cow-dung
fire as if into water.”® This heroic self-destruction added to Kuma-
ragupta’s fame. It was not at all disrespected, as is shown also by
Kailidasa's well-known poetic description of king Aja's death, who,
having installed his son on the throne of his kingdom, starved him-
self to death at the confluence of Ganges and Sarayu and thereby
attained heaven immediately.®® The prologue of the Mrechakatika
provides another example in classical literature when it states that
king Stdraka entered fire.%

And even in Alberuni’s own time, religious suicide had by no
means ceased to be practised by important personalities. King
Dhanga Chandella died by jalapravesa in 1000 or 1001 A.D., when
he entered the conjoint waters of Gangi and Yamuni, meditating
in his heart on Rudra and muttering his name In 1040 A.D.,
only about 10 years after Alberuni's statement, king Gangeyadeva
obtained release, as the inscription puts it, together with 100 wives
at the banyan tree at Prayiga’ probably exemplifying thereby
the bhrgu-patana method, for which this famous tree offered a
well-known substitute. People would sit on its branches until
tired or exhausted by fasting they fell down and obtained release
at the foot of that holy undecaying tree. In the Adipurina as
quoted by Aparirka, this kind of death is included in the list of
religious suicides which involve no sin but lead to higher worlds.*

54. Fleet, CII. vol. III, Gupta Inscriptions Nr. 42:
-satya-vratadharo yah prayigagato dhane /
karigignau magnah sa(h) puspapdjitah/ /

Fleet was not sure whether this meant suicide or funeral. He did not seem
to know the Purinic prescriptions as given in note 37. See also K. Chatio-
padhyéya, loc. cit., p. T4

g. Raghuvamia VIII, 94.

. Mrechakati I 4

56a. El. I p. 146, verse 55; The date of the Inscription is 1001/2 A .D., written pro-
bably not long after Dhanga's death.

57. apte yvagavatamitlanivetabandhau
aarde pﬁiatma grhinibhir amutra muktim / /
Jabal; plates of Jayasimha = EL vol. XXT, p. 9 and of Yasahkarna = EL
vol. p. 4: Kairha plates of Yafahkarna = EI. wol. XII, p. 211; Kumbhi
plates of Vijayasimha— JASB, vol. VIII, p. 481 and wol. XXXI p. 116
Quoted in K. Chatfopadhyéya, loc. cit, p. T4L :

58. Apararka, commentary on Yajhavalkya (AnandiSrama ed. vol. II, p. 877):
prayagavatasikhayam dehatyigam karoti va /
svayam dehavinisasya kale prapte mahimatih / /
uttaman pripnuyal loka n.imaﬂaﬁ bhavet kh;_la:;tf
mahfipd t svarge divyan bhogin samasn £

In aa:: of Gg&geyadwa it is clear that the method of suicide was not

hanging, as his death occurred at the foot (milla) of the tree. Possibilities
are therefore falling, fasting or cutting, the method being less important than
the place. Compare also NarP, Uttardrdha, 63, 139b-140a:
Vatamilam samisadya yastu prandn parityajet /
Sarvalokan atikramya rudralokam sa gacchati/ /
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Again two years later, in 1042 A.D., a king Karnadeva of Cedi is
said to have committed suicide by jalapravesa or entering into
the waters® In 1068 A.D. the Cilukya king SomesSvara Ahava-
malla drowned himself in the Tungabhadri® Yet the Brahmanas
closing their eyes to the present reality and clinging desperately
to the smrii texts would go on to say that no man of distinction
does it, and that only Vaifyas and Sddras committed suicide.

Orthodox opposition against suicide remained powerful for a
long time. It admitted suicide only as a means to end a worthless
life, worthless either because bodily defects made it impossible to
observe the rules prescribed by dharma, or because a mahdpditaka,
a mortal sin, had rendered this life useless. But it would never
accept the pretention that suicide could be a meritorious act in
itself, which would lead to moksa. A passage of Apararka from the
beginning of the 12th century A.D. conveys clearly this point of
view:

dharmarcandsamarthasya kartuh papankitasya ca/
brahmanasydpy anujiidtam tirthe prapavimoksanam//
iechanti jivitam devd dharmartham tu dvijdtisu/
adharmajivinas tirthe dehatydgo vidhiyate/ /s

“If somebody is not able to respect dharma, or is stigmatised with
sin, then, in a tirtha, one shall carry out praravimoksa (suicide)
which will be even recommended by a brahmana. It is for the sake
of dharma that the gods wish to live among dvijas. For one who
lives without dharma, suicide in a ‘tirtha is prescribed.” All the
disgust, all the contempt contained in this passage was of little
avail against the deeply rooted appeal of self-destruction. Nila-
kaptha, in a verse quoted in Narayanabhatta's Tristhalisetu, tries
to persuade at least the Brihmanas to refrain from suicide: “The
Ksatriyas, VaiSyas, Siidras, and the lowest outcastes may abandon
their lives, but not a Brihmana, (because) thereby the Brahmana,

having degraded himself, would be both a murderer of a Brahmana
and a destroyer of his soul.”&

In the 15th century even this last barrier falls down. Both
Vidyapati (or Visvasadevi) in the Gangivikydvali and Vacaspati-
miéra in his Tirthacintdmani affirm that the right to commit suicide

39, Referred to by K. V. Rangaswami Alyangar, in Tirthavivecanakinda of

Kﬂyﬂkﬂ]ﬁihﬁm (GOS. vol. 98, 1942, Introduction p. LXXXI and by S. G.

Kantawala, Puréna vol, IX, part 1, p. 111. This Kama is not identified. He
is not the famous Kalachuri ruler Karmna, successor of Gangeya.

- EC. vol. VIIL Nr, 136 (Text — part I, p. 181, transl. = part II, ». 102).

. Apararka, loc. cit, p. 880,

.+ Tristhalisetu (Anmvdg_&rama ed. p, 52):
&0dras ca ksatriyd valiyd antyajas ea tathadhamah /
et tyl}l.‘}'}l.h pranin val varjayitva dvij nrpa /
patitvd brahmanas tatra brahmahi vi i bhavet [/ /

REg
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in Prayiga belongs to all castes alike® Nariyanabhafta in the
16th century is of the same opinion. There is no sin in committing
suicide at Prayiga for the sake of moksa, and apart from some
exceptions everybody may resort to it, whether he be healthy or
afflicted with malady. The exceptions are interesting, because now
the restriction is based no more on dogmatic grounds but on human
considerations. Who by committing suicide leaves behind uncared-
for his old parents or his young wife and his children who require
support, is not entitled to commit suicide at Praydga, nor is a
woman who is pregnant or has young children or has no permission
from her husband.®

At this stage, religious suicide has gained universal recognition
even from the orthodox quarters. But, ironically, at the same
time its importance began to decline. The newly introduced human
considerations, the following advent and expansion of European
influence and rule, the general decay of religion which later led to
revival-movements like Brihmo Samdj, Arya Samdj, and the doc-
trines of Rimakrishna, Vivekananda, Sri Aurobindo etc., they all
combined to bring about the gradual decay of the ideal of religious
suicide, which had been attracting the faithful victims in India for
more than 1500 years.

63. mﬂwﬁvﬂ ed. by J. B. Chaudhuri (The Contribution of Women to
it Literature, vol. IV, Caleuita 1840), p. 304-10. The work is attri-
buted by the editor to Visvasadevi, princess of Mithila, who received Vidya-
pati's help in composing it. Vide op. cit, App. IV, p. 105-108 Aufrecht
{Catalogus Catalogorum) J. Eggeling (Catalogue of Sanskrit MSS, in the India
Office Li I, p. 594) and Haraprasad Sistri (Descriptive Cat. of Sanskrit
MSS. in the library of the Asiatic Society of Bengal, Smrti-volume p. 855) attri-

bute the work to Vidyapati himself.
Vacaspatimisra’s Tirthacintimani, ed. by Kamalakrishna Smrtitirths, Cal-

cutta 1912, p. 47-52.

64. Tristhalisetu, Anandiérama ed. p. 55 SE
kimtu vrddhau pitarau tarupim bhiryim posyam apatyam sa viEya Euadhn-
kirah / evam strivi api garbhinya balipatyayd bhartinanujfidtaya vj
nadhikara ity adi jheyam /

ABBREVIATIONS

AP. = Agni Purana.

ApDhS. = Apastamba Dharmasiitra.

Atri = Atri Smrti.

CIl. = Corpus Inscriptionum Indicarum.

GOS. — Gackwad Oriental Series.

JASE. — Journal of the Asiatic Society of Bengal

JUPHS. — Journal of the United Provinces Historical Society.

Kane — P. V. Kane, History of Dharma&istra. ‘

KP. — Kiirma Purins, ed. by §ri Nilamani Mukhopadhyiya, Calcutta 1880,
Manu — Manu Smrti.

MEh, = Mahabharata,

NarP. = Naradiya Maha Purina, S Venkateivara Press, Bombay 1923/24,
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Parafara = Parafara Dharma Samhiti or Pardsara Smrti, with Commentary of
Sayana Madhavichirya ed by Viman Sastri Islimpurkar, 2 vols. in 4 parts,

PP, — Purina, Anandiirama edition in 4 vols, 1593-94.
Purins — Purina, Bulletin of the Purina Department, All India Kashiraj Trust

RV.= Rgveda.
Taitt, U. = Taittiriyva Upanisad.
VasDhs, = ‘E"amthn Dharmagastra,
‘lhs:n; Visnu Sﬂ‘;jﬁ'

= Samyutia
QS:EII; = éatnr:atha Braﬂ:anapa.

¥Yaj = Ya]naw.lk}': Emrti.
Baudh DhS. = Baudhiyana Dharma Siitra.
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THE MINOR DEITIES'
By
S. G. DESAI

[(1) Introduction (2) Agni (3) Asvins (4) Indra (5) Kimadeva (6)Kartikeya
(7) Kubera (8) Garuda (9) Jvara (10) Navagraha (11) Nakstragana (12) Nirpti
{13) Bharat (14) Brahma (15) Yama (16) Laksmana (17) Varuma (18) Vayu
(19) Vasuki (20) Satrughna (21) Samkarsana (22) Soma (23) Hanfimat
(24) Conclusion.]

(1) Introduction.

A study of the minor deities in the later Upanisads, is presented
in this article. These deities are said to be ‘Minor Deities’, with
reference to the later Upanisads. For they are not especially adored
independently, or no special cult is seen to be devoted to them.
Many of these are associated gods of the five principal deities wor-
shipped in the Purapic Hindu religion. Some Mantra is incidently
mentioned in the later Upanisads for their worship. The Vedic or
epic importance of these gods is not taken into consideration here,
They are termed as minor deities, as they do not enjoy any greater
place in the eyes of the writers of the later Upanisads. The deities
are arranged according to the alphabetical order in their account
given below. x

(2) Agni

Agni is red in complexion. He has hands in the form of his
flames. He protects the devotees from the fear arising from thieves,
serpents, wild beasts etc. He is the messenger for sacrificial pur-
poses. He mounts on a Mesa (goat). He is the regional guard for
the Agneyi (south-east) direction. He destroys the Maricaka demon
with his followers who are the eighteen crores of ghosts, corpses,
piscas, Brahmariksasas, Sakini, Dakini, Kakini, Rakini; Ya-
kini, Likini and Vetilakaminis. The feminine power of Agni is
Agneyi, who is identified with Durgd. She has flames as weapon in
her hands (Vanadurgi). The word ‘Tat’ in the Upanisadic Maha-
vikya symbolises Agni (Bhavana). According to Yajnavalkya one
should perform Agneyi Isti before taking to renunciation, for Agni
verily is the Prana (Jabala 4). Agni is prayed so that he should
not harm the cattle or the persons in the house of the worshipper
(Mah@narayana 2). The Agni Gayatri is given as, “Vaisvanaraya
vidmahe lileliya dhimahi, tanno Agnih pracodayat,” and that in
honour of Vaiévianara, the form of Agni as, Vaiévinardya vidmahe

1. Based on a chapter from the thesis— A eritical study of the later Upanisad ¥
Bombay University, 1962.
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saptajihvydya dhimahi, tanno wvaiévanarah pracodayat”. This
describes Agni as one who has seven tongues, and as one of
purifying character (Mahinarayana 3.6.7.) He is Viévavedas
(knower of all), the protector of sacrifices and possessed of hundred
powers (Mahanarayana 7.4). Agni is Dama (the control over the
senses, Mahanarayana, 25). Agni is identified with Rudra (AV.
Sira). He is saluted while applying the sacred ashes on the heart
(Havyavdhaya namah, Brhajjabila). His wife is Sviha (R. hrdaya).
Agneya Snana (bath) cures all diseases, and if observed thrice a
day it endows a Yogin with the knowledge of Yoga (Siva 5). Agni
is identified with Vatuka (Vatuka Upanisad).

3. Asvins.

Asvins adorned with the garlands of blue-lotuses, are prayed
for obtaining intelligence (Mahanarayapa 16.5). Asvins worshipped
the Parthiva Linga of Sankara (S. Sikha).

4. Indra.

Indra is worshipped mainly as one of the ten regional guards,
superintending the eastern direction. He rides the divine elephant
called Airavata. He has golden complexion. He holds a thunder-
bolt and AnkuSa (goad) in his hands. He rains water by which
the crops grow. He removes the fears of all kinds of his devotees.
He kills Trisiilaka demon with his Ganpas. Indrani is his personified
feminine power. She also holds the thunderbolt in her hands (Vana-
durgd). He is fed by Devi (Devyupanisad). The bliss enjoyed by
Indra is quite limited as compared to the bliss one enjoys by Nirvi-
kalpasamadhi (Mandala Br.). Out of the twelve Matras of the
Prapava, the sixth one is Aindri, If the Yogin parts with his life
while engrossed in meditating on this Matr3, he is reborn as Indra
(Nadabindu 9.16). Indra is a form of Rudra (AV. Sira). Indra
resides on the top of the Bilva Tree (Bilva). He stands to the
west of Rudra in the Muktimandapa (B. Jibala). Aindra-snina
(or bath) is performed by facing towards the east, when the sky
is cloudless, uttering AkaSamiirtimantra (Siva 5). Indra worshipped
the Siva-Linga made of Padmariga gem (S. Sikha). Indra is a
form of Vatuka (Vatukopanisad). Indra destroys whatever is un-
holy Mahéanariyana 5,1). Ekaksara is Indra (Ekaksara). The story
of Pratardana, the son of Divodasa is given in the Kausitaki-Brah-
mana Upanisad (3). Pratardana once arrived at the beloved abode
of Indra, by means of fighting and effort. Indra asked him to
choose a boon. Pratardana requested Indra alone to choose a boon
deemed the most beneficial for mankind, for him. But Indra did
not do so, for a superior does not choose for an inferior. Pratar-
dana however insisted upon that, when Indra being the Truth him-
self advised Pratardana to understand him only. Indra then des-
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cribed his own deeds and form. Indra slew the three headed
demon Tvasty. He delivered the Arunamukhas, the ascetics, to the
wolves. Transgressing many agreements he killed the people of
Prahléda in the sky, the Paulomas in the atmosphere, the Kila-
kafijas on earth. While doing all this not a single hair of Indra was
injured. One knowing Indra thus, is not injured by any worldly
deed. Indra in this passage speaks in the name of the Supreme
Being. The exploits of Indra referred to in this Upanisad can be
traced back to RV (10.8.89, 99.6), SB (1.2.3.2, 12.7.1.1), AB
(7.28), and TS (2.5.1.1. fi). The intention of Indra in telling
all this is to show how one attains supreme wisdom, is delivered
from the delusion and one’s good and evil deeds do not touch
him. Indra is the Pripa and should be meditated upon as the in-
telligent Self, as life, as immortality (KU 3.2). Indra is the
Brahman (Nirdlamba). Once when the gods were defeated by the
demons, Indra ordered Gayatri to go and fight against them. But
she was afraid of doing so. Indra then made the Pranava as her
fore-runner and the protector, and then she was victorious. Indra
was this Pranava or Aksara or Udgitha. He promised Omkara
the first and foremost position of being recited before any Vedic
recitation. Indra as identified with Prapava, is a bull with four
feet in the form of the Savanas and the Pranava of seven notes.
He assisted by Maruts cried aloud and moved on (Saunaka). The
Baskalamantropanisad! is devoted to Indra and elevates him to the
position of the Brahman. The Upanisad consists of twenty five
Tristubh verses which in form and language resemble a late Vedic
Siikta and there is nothing improbable in this Upanisad having once
formed an integral position of the Baskala recension of the RV.
Some of the lines are actually met with in the present RV.! The
story of Medhatithi and Indra is allued to in RV (8.2.40) but it is
nowhere fully set forth. It is howewver perpetuated in what is
known as the “Subrahmanya” formula in which Indra is invoked
as ‘Ram of Medhstithi'. Alongwith an enumeration of the
usual well-known exploits of Indra and a henotheistic exaltation of
him above everything else in the world, the declaration, in the last
verse, of Indra as being the one, places this Upanisad on a par with
other monotheistic utterances like, ‘Sarvarh Khalu idarh Brahma’,
Indra assuming the form of a goat, once carried away to the heavens
Medhatithi, the son of Kanva. When Indra even though asked for
did not reveal his own form and kept on mounting higher and higher,
the sage threatened him with a Brihmana’s curse. He particularly
emphasised the fact that he was a Special Protego of Indra, who
was the guardian of men, the bull who quickly overwhelms and

1. Belvalkar, S.K. and Ranade R.D. History of Indian Philosophy, Volume 2_,
Poon1, 1927, pp. 131, 174.
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subdues all, and whose descending bolt causes terror unto those
that transgress the law. When the threat proved ineffective,
Medhitithi was afraid as to whether all the other gods were offended
and so did not help him. Eventually Indra, smilingly, dispelled his
doubts by declaring his identity, He explained that it was because
Medhatithi had formerly practised penance in many ways that he
(Indra) had assumed that form of a goat with a view to instructing
his worshippers. From the account given by Indra himself the fol-
lowing things are known about him. Indra is giver of gifts and
protector of his singers. He sustains goat or the deer or even the
beast of prey. He is the great drinker of Soma, who with his might
smites the Dragon shattering on the mountain. He smites down the
sides of the mountains in order to distribute the divine dew drops
and wins the nectar. He resided in the ‘world Egg-shell’ as also in
the Cave (of the human heart). Indra pervades and encompasses
the whole universe, supervises and controls it, from his never-failing
chariot, carefully and fearlessly. He is in fact, every way the friend,
the father, and the mother of this world. He assumes birth in dif-
ferent forms with his miraculous powers. He dwells in the world
in a thousand different ways and purifies it from all quarters
(Baskalamantra. 11). He is the one shining God, who is incom-
prehensible in his real nature alike to the giver and the non-giver.
though he forms the common goal of all aspirations. Indra has the
mastery over all knowledge pertaining to the Vedas, the sacrifice
the metres and the gifts. He is one with the Jitavedas, and with
the Sun who spreading through the Heaven and Earth, sustains the
‘Dharma’ for the protection of mankind. Indra states that he is
not different from Medhatithi and preaches the doctrine of Non-
duality of self. This Upanisad may aptly be called Indropanisad.
With all this elevation of Indra in this single Upanisad, he had not
become the god of any sect and so has been included in the list of
minor deities.
5. Kdmadeva

Kamadeva is propitiated by wearing the Rudriksa beads with
thirteen facets. They are auspicious and bring success. (R. Jibila

15). Kamadeva is praised in the Vanadurgi Upanisad. The arrows
of the god of love are described to be the following:—

(1) Dravanabana,

(2) Sandipanabana,

(3) Sammohanabana,
(4) Santipanabina,

(5) Vasikaranabana and
(6) Madanavesabana.
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The Ananga Gayatri is given in the Nariyana-pirvatapini (4) as
follows:—

Kamadevaya Vidmahe, Puspabiriya Dhimahi,

Tanno Anangah pracodayat

The Sakala Lokaraksanpa cakra of Nysirhha has the sixfold
Antarvalaya, the fourth part of which belongs to Kamadeva
(Nrsimhasatcakra). Siva Bhagavati has eight names with reference
to the eight spells of Ananga, which are:—

(1) Anangakusuma,
(2) Anangamekhala,
(3) Anangamadana,
(4) Anangamadanatura,
(5) Anangarekha,
(6) Anangavegs,
(7) Anangankuss and
(8) Anangamalini.
These names are suggestive of the various phases and powers of
Kama (Atharvana-dvitiya). The four, five and six syllabled Kama-
mantras are.—
(i) Kamah Saktih
(ii) Kamah Saktih Orm
(iii) Kamah Saktih Maya.
The details of these spells are given in the Atharvana-dvitiva Upa-
nisad. It is but natural that this god should enjoy a great impor-
tance in the Sakta school of worshippers especially the Kaulas.
6. Kartikeya

Kartikeya is one of the Gapas of Siva and the son of Sankara
and Parvati, The Rudriksa bead with six facets has Kartikeya as
the superintending deity. One obtains wealth, good health and in-
telligence by wearing it (R. Jabala). Kartikeya has six faces. The
Gayatri spell in his praise is:—

“Sanmukhiya vidmahe, mahisenaya dhimahi,

Tannah sasthah pracodayat”

The spell speaks of his being the leader of armies. (Mahanarayana
3.5).
7. Eubera ‘

Kubera is one of the regional guards, who presides over the
Northern direction. He rides a horse. He is yellow in complexion.
He holds a mace and the goad in his hands. He protects from
Aévalaka demon. His feminine power is Kauberi who holds the
same weapons as are held by her husband (Vanadurga). He wor-
shipped the Sivalinga made of snow (S. Sikha).
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8. Garuda

The Mihinarayana Up. (3.15) glorifies Garugda by praising him
in a Gayatri spell, as follows:—

“Tatpurusaya vidmahe, Suparnapaksiya dhimahi,

Tanno Garudah pracodayat”

Thus it states that Garugda had strong wings and he is identified
with the Supreme Brahman. Garuda also incarnated alongwith
Vispu whose vehicle he is, as the lofty Banyan tree on the Govar-
dhana hill in Vrndavana in the Krspa-avatira (Krspa). One entire
Upanisad called Garudopanisad is devoted to Garuda. The account
of this divine bird given therein is given below. This Atharvanic
Upanisad serves as an antidote against all kinds of deadly poisons.
Alongwith this magical side, the Upanisad finally declares that it
leads the devotee to the final liberation also. Garuda works as an
antidote against the poison in the form of the wrong knowledge and
cures the beings endowing them with the real knowledge of the
Brahman. This lore is called as Garudi Vidya. This Garudi Vidya
has come down successively from Brahma, Nirada, Brhatsena, Indra,
Bhéradvaja and others. Thus it is so sacred. The seer of this Vidya
is Brahma, the metre is Gayatri, the deity is Mahagaruda (the eagle).
The different Nyasas describe Garuda as the great lord of birds, dear
to Visnu, adored by the three worlds and of dreadful form. Then
follows the meditation on Garuda in which he is described as follows:

Garuda is the favourite of Hari. Ananta forms his left wrist,
Vasuki the sacrificial thread and Taksaka his hip-string. Karkotaka
is his garland. There is a Padma on his right ear and a Mahapadma
on the left ear. There is the conchshell in the region of his chesl
and a Gulika between the shoulders. The Paundra Kilika and
Nagaka (white and dark serpents) play the role of the chwories.
He is served by Naga and others, the sons of Ili. He is full of ex.
hilaration, has tawny coloured eyes and mighty wings of golden
lustre. He has long arms and capacious shoulders and is decked
with snakes and ornaments. He is of golden complexion upto the
knee, snow-white upto the hips, of the colour of vermillion upto the
neck. His face is like hundred moons in colour. He is decked with
big and beautiful ear-rings. His face is frightful due to his tusks
and his crest is radiant crown. His limbs are of the colour of
vermillion and the face bright white like the Kunda flowers of the
moon. Garuda of such a form should be meditated on, thrice a day
with the prayer, “Vispuviha namastubhyarh, ksemarh kuru sads
mama”. He, the charger of Visnu at once destroys deadly poisons,
(Visam nasayate Sighrarh tilar&Simivanalah). The garland spell of
Garuga is then stated, in which his nails, mouth, teeth, jaws, tail,
wings and head are all said to possess adamantine strength. He des-

i
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troys the poisen of Dandasiika and of all the other poisonous reptiles.
He has the solar region in his fist. His limbs bear the marks of the
terrestrial regions. He removes all the poisonous effects though
latent in the body, on account of the help of the thunderbolt of
Indra. He could obtain the nectar from heaven, because Visnu pro-
tected him from the power of the thunderbolt.

Then follows a metaphorical description of Garuda's body. Thus
the threefold hymns of praise used in the sacrifice of the name
Trivrtta, form his head, Gayatri is his eye, thousands of Stomas the
soul, Vamadevasaman his body, Brhadrathasaman the two wings,
Yajhdyajiiiyasiman his tail and various other Chandases the other
limbs.

The Rv and ¥Yv hymns are his talons and the Av hymns are his
other limbs. Garuda cures his devotees of the poison of the various
kinds of serpents, such as Anantaka, Vasuki, Taksaka, Karkotaka,
Padmaka, Mahipadmaka, Sankhaka Gulika, Paundrakilika, and
Nagakas and of the scorpions, spiders, centipedes, mice, house-
lizards, blood-suckers and the poison of germs generated in human
habitations, mountain-caverns, mole-hills, seasonal conflagration and
the poison of insects feeding on grass and leaves and abiding in the
holes of dry wood timber and trees, and of the insects growing in
roots, barks, trunks, exudatious leaves, flowers 'and fruits and of
monkeys, dogs, cats, jackals, tigers, swine and that of wounds caused
by the piercing of weapons and missiles. Garuda counteracts the
evil effects of the spirits, vampires, pumpkins, devils, ghosts, demons,
Yaksas and other fearful poisonous creatures. One does not suffer
from snake-bite if one recites the Garuda-Upanisad on new-moon day
or listens to its recital on that day. When due to the blessings of
Garuda, all the other poisons are destroyed, then only, one enjoys
the Brahmamrta and finally obtains emancipation.

9. Jvara
The Vanadurga Upanisad deifies even the evil side of nature.
Thus Jvara (fever) is praised in the following Jvara-Gayatri.

“Bhasmayudhiaya vidmahe tiksnadamsiraya dhimahi
Tanno Jvarah pracodayat.”

Thus the fever has Bhasma (ashes) as his weapon and his
jaws are sharp. The deity called Jvara destroys, prevents or cures
the following types of sickness. The list is quite exhaustive and
refers to the fever lasting for one, thirteen or fifteen days, those
lasting for one, two, three or six months or for one year. The list
further includes the troubles caused by Vata (wind) Pitta (bile),
Apasméra, the Brahmika, Smlesa, Sannipatika or the continuous
fever, cold fever, hot fever, Visama fever, Gamda and Visphotaka.
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The Langilopanisad also enumerates these fevers and states that
they are cured by the favour of the god Haniimat. A Tantrik prayer

to this effect is given in that Upanisad.
10. Navagraha

The Vanadurgopanisad glorifies the nine planets such as Ravi -

etc. by stating the spells in their praise. Thus 1) the sun is praised
as a god going in his golden chariot and observing all the worlds,
bestowing nectar by rays on life and non-life. This oblation is to
be offered, with the muttering of that spell in honour of the god
Sun. The spells in honour of the other planets are given in the
Upanisad. At the great festivals and worships, offerings are made
to all planets. Thus to Siurya are offered the oblations of small
pieces of Arka plant, to Soma of Palasa, to Mangala of Khadira, to
Budha of Aparmarga, to Brhaspati of Asvattha, to Sukra of Udum-
bara, to Sani of Sami, to Rahi of blades of Diirva grass and to Ketu of
blades of Kuéa grass. The image of Siirya is a round piece of mixed
metal twelve fingers in diametre; of Soma a piece like a half-moon,
a cubic from end to end; of Mangala a triangular piece six fingers in
breadth; of Brhaspati a piece like a Lotus; Sukra a square piece of
silver; of Sani an iron snake.!

11. Naksatragana.

The twenty-seven (lunar mansions) constellation are deified
as the forms of Vanadurgi. The Vanadurgopanisad gives the spells
to be uttered at the time of offering oblations to these goddesses in
the form of the Naksatras. ‘Namah, is to be uttered after every
word.

(1) Aévinyai, (2) Bharapyai, (3) Krittikdyai, (4) Rohinyai,
(5) Myrgasirsaya, (6) Ardrayai, (7) Punarvasave, (8) Pusyaya,
(9) Aéresdyai, (10) Maghaya, (11) Parvaphalgunyai, (12) Uttara-
phalgunyai, (13) Hastaya (14) Citriya, (15) Abhijityai, (16)
Viéakhayai, (17) Anurddhayai, (18) Jyesthdyai, (19) Milaya, (20)
Purvasadhayai, (21) Uttarasidhayai, (22) Sropayai, (23) Sravistha-
yai, (24) Satabhisaje, (25) Piirvaprosthapadaya, (26) Uttaraprostha-
padava, (27) Revatyai.

All these spells are to be followed finally by the spell in honour
of Rudra,

. “Orm namah rudriya namah rudriye namah”
12. Nirrti.

This god is one of the eight regional guards, superintending
the South-west direction. He is blue coloured. He holds a sword

1. Ward Williams: A view of the History, Literature & Religi i
ol g Iy erature eligion of Himdus,
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in his hand. He rides a man. He subdues the Satyaka demon.
The name of his feminine power deified is also Nirrti and she also
holds a sword in her hand. Nirrti worshipped the Siva-Linga made
of wood (Darudbhava) (5. Sikha).

13. Bharata.
He stands to the right side of Rima, when in his company.

He with Satrughna and Hanimat forms a triangle in the Rama-
yantra (Ramapirvatip. 6). The spell in praise of Bharata is:—

“Bham Bharataya sviha”,
The seer of the spell is Agastya, the metre Gayatri, Bharata the
deity, ‘bham’ is the seed syllable. The verse for meditation of the
god is:—

“Bharatam Syimalam Santam Ramasevdpardyanan,

Dhanurbanadharam Viram Kaikeyi-tanayarm bhaje”.

Bharata is of dark complexion, tranquil, always intent on the
worship of and service of Rima, holding the bow and the arrows,
the warrior, the son of Kaikeyi. (Radma-rahasya 2). He sprang
out of the sylabble ‘M’ of Rima Pranava { Rama-Uttaratap.).

14. Brahman (m).

The description of the triad of gods Brahma, Vispu and Siva is
seen in almost all the later Upanisads. They have here a Purdnic
tenor. The god Brahma is said to be the creator of the world, Visnu
the protector and Rudra the destroyer. While praising favourite god,
however, all these three functions are attributed to that god only.
Qut of these three gods, Vispu and Siva have been made the object
of worship and adoration of the different sects that arose in their
honour, but Brahmi remains curiously enough, only the cosmic
creative power personified and is in no Upanisad described as a
very prominent god. He is almost always described as playing a
subordinate part, being only the creator of the world.

Brahma is represented in pictures as a person of red com-
plexion, with four heads, though in the Puranas, it is said, he ori-
ginally possessed five. Different legends are narrated in the Pura-
nas as to why his fifth head was later on cut off by Siva. He com-
posed the four Vedas, one by each mouth. Brahmi is dressed in
white garments and rides upon a goose. In one hand he carries a
staff and in the other a dish for receiving alms. Sarasvati is either
his daughter or according to other account his wife. Savitri and
Gayatri are also described to be his wives. He is generally re-
cognised as the creator of the universe and from him the other
Prajapatis were born. He resides in the Brahmaloka or in the
lotus growing from the navel of Visou. It is clear that Brahmi
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is one of the three supreme gods of the Hindu Trinity; as such he
commanded a great reverence and worship. There are following
six Puranas devoted to him:—

(1) Brdhma, (2) Brahminda, (3) Brahmavaivarta, (4) Mar-
kandeya, (5) Bhavisya, (6) Vamana Puranpa.

But later on Brahma received scant recognition in the later
Hindu religion. The Purinas themselves relate some reason for
this: it may be that because of the curse given by Sarasvati to him
when he married Giyatri. The reason that Brahma alone is not
worshipped at present seems to be that Brahma has already accom-
plished his single act of creation of the universe. His work is
over, and so is no more adored. However, the issue remains un-
solved and no satisfactory reason can be given for his being practi-
cally being ignored in the Trinity.*

Brahma is the first of the Prajapatis. At times there is a mention
of Prajapati in the later Upanisads where it is not made clear as to
what Prajapati is specifically intended there. It is, therefore, pre-
sumed here that those references are to Brahma only,

Brahma in the later Upanisads.

Brahmi is praised in the following Upanisads:—(1) Katharudra,
(2) Kalisantarana, (3) Katyayana, (4) Kaivalya, (5) Gayatrirahasya,
(6) Garuda, (7) Gopalapiirvatipini (8) Narada, (9) Nariyanapiirva-
tapini, (10) Nariyapauttaratipini, (11) Nrsithhaparvatapini, (12)
Nrsirmhauttaratipini, (13) Nrsimha satcakra, (14) Pindopanisad,
(15) Prapava, (16) Sriradha, (7) Samarahasya, (18) Siirya and (19)
Sfiryatapini.

The following Upanisads have been addressed to him.

(1) Aksamalika, (2) Turiyatitavadhata, (3) Tripad-vibhiti-
mahéniriyapa and (4) Paramaharmsaparivrajaka.

Brahm3a is the superintendent of the upward direction. He
is red in complexion. He mounts upon a swan. He has a Kaman-
dalu (wooden pot) in his hand. He destroys the demon called
Akasavasin. Brahmani is his wife. She has Kamandalu, a rosary of
beads and a laddle in her hands (Vanadurgi). Devi supports Brah-
ma (Devi). Gayatri the goddess belongs to Brahma (Gayatrirahasya).
Brahma is one of the five limbs of Highest Brahman (Gopalapirva-

* To-day he is scarcely worshipped at all in India. two temples exist, one
at Lake Pugkara in Rajputana and the other near cloﬁehllnu?:t’;&hu.

mthnngdhyivmldm In the month of Migha on the full
moan , an_earthen image of him is worshipped with that of Siva on his
dnhthngland?wumhisle&.—ﬂuﬁn E.O, The Gods of India, Calcutta,
1913, p. 89.
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tip). One of the three lines drawn in the Urdhvapundra repre-
sents Brahma (Gopicandana). The Tulasi plant has Brahmia re-
siding in its middle. (Tulasi). Brahmaia related the importance of
the Urdhvapundra mark to Narada (Narada Up.). The syllable
‘R’ in the spell ‘Ram’ devoted to Rama represents Brahma (Rama-
purvatap. 2). Brahma related to Narada the greatness of the Haya-
griva spells. He knew the one syllabled Hayagriva spell, ‘Lhaum’,
and imparted it to Mahadeva. (Hayagriva 1, 2). The Mahanira-
yapa (2.18) states a Gayatri spell in praise of Brahma as follows:—

“Caturmukhdya vidmahe Kemandaludhardiye dhimahi, tanno

Brahmd pracodayat”.
Here Brahma is described to be having four faces and as holding
a water-pot in his hand. In the mental worship, Brahma is identi-
fied with Manas (Mind) (M&ahinardyana 25, Mano Brahmd). Brah-
mi presides over the Antarsutra of the Rudriksa bead (Aksamalika).
The Pirvamatri of Omkira belongs to Brahm3i (AV. Sikhi). He
is identified with Rudra (AV. Sira). He resides to the left side of
the Bilva tree (Bilva). Brahmi stands in the eastern direction.
when Siva is in the middle of the Muktimapdapa (B. Jabala). The
wife of Brahma is Vani, or speech and both of them are identified
with Rudra and Uma (R. hrdaya) Brahma protects the root of Ru-
driksa (R. Jabala). Brahma praised Sarabha, a form of Siva as the
greatest god worth adoration (Sarabha). Prajapati preached the doc-
trines of renunciation to Aruni Arunika). Before taking to renun-
ciating one is advised to consider one’s son as the god Brahma
(Katharudra). Yajiavalkya mentions the Prajapati Isti and advo-
cates the Agneyi Isti to be performed before taking to renunciation.
(Jabiala). Brahmi was advised to worship Dattatreya, by Nara-
yana (Dattatreya). The story of Brahmi and the removal of his
pride by Ganapati has been described in the Gapapati-ptrvatapini-
Upanisad. The syllable ‘A’ in the Ornkira has Brahmi as the deity
and by meditating upon that Matra red in colour, one obtains
Brahmapada (Pranava). Brahma is seated on the lotus in the re-
gion of the heart. He is of the colour of reddish gem, and has
four faces. He is the grand-father who should be conceived along
with the Kumbhaka breath (Dhyanabindu). Brdhmi is the twelfth
mantra of the Prapava and if the Yogin gives up his breaths when
he is in this Matra then he reaches the eternal Brahmanhood
(Nadabindu 9-16). The Pasupatabrahmopanisad is related by Brah-
mi to his own son Vilakhilya known as Vaiéravana (P&supata.
brahma). The finite Atman is described as of five different ways
with five deities. Brahmia has the seat of the heart. The knot of
Brahma is situated in the syllable ‘A’ of Prapava (Brahmavidya).
Brahm3 is the presiding deity of Pingala Nadi (Srijabiladarsana 4).
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Thus Brahmi is often referred to along with Vispu and Siva
in the Yoga Upanisads. He is mentioned in the Sivopanisads also
along with these two gods. Thus though always praised in the
Vedic triad, Brahmia has no sect in his honour.

15. Yama

Yama is one of the guardians of regions. He presides over the
Southern direction. He is blue in complexion. He rides a buffalo.
Yama is offered the oblation of Soma juice in sacrifice. He destroys
Pingalaka demon. Yami is his wife, who is however described as
his sister in the RV. who holds Kila (the god of death) as the staff
in her hand for punishment (Vanadurgad). Yama is identified with
Rudra (AV. Sra). The Rudriksa bead with ten facets has Yama
as the deity and by wearing it on body one obtains—solace of the
mind or overcomes evil (R. Jabala). Yama worshipped the Siva
linga made of Marakata (S. Sikha). He is a form of Vatuka (Vatu-
kopanisad).

16. Laksmana.

He is the younger step-brother of Rama and is a close associate
of him next to Sitd. Laksmana along with 5itd and Rama is a deity
in the Rama-triangle (Trikopa Ramapirvatip. 4). He sprang out
of the syllable ‘A’ of the Rama-Pranava (Rama-uttaratip). Laks-
mana-mantra is given with the usual details. Thus the seer is
Apgastya, the metre is Gayatri and Laksmana is the deity presiding
over it. The syllable ‘L’ is the seed syllable and namah is the
Sakti. This mantra is meant to secure the four fold aims of human
existence. The Nyasas are: Larn Lim Lurh Lorh Lauwrm and Lah
The spell is: Lam Laksmaniya namah. Laksmana is thus praised:

Dwvibhujam svarnaruciratanum padmanibheksanarm
Dhanurbanadharan Vande Ramaridhanatatparam”.

Laksmana is golden in his complexion of the body. He is lotus-eyed.
He holds a bow and arrows and is always intent on propitiating
Rima. Laksmana is the ideal of a brother and of a sincere devotee
as well. That is why he is also worshipped as a god.

17. Varuna,

Varupa is the Lord of the West. He is represented as white
in colour. He has a noose in his hand and is prayed so that he may
not snatch away life. He mounts upon a Makara (crocodile). He
destroys the demon by name Khala. Varupi is his wife, who also
holds a noose in her hands and is identified with Durgi (Vana-
durga). The half Matrd of Prapava is of the form of Varuna (the
Tarya—condition) (Nada bindu). He is the presiding deity of Alam-
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busa Nadi (Srijabiladarfana). Ekaksara has the king Varupa as
his form (Ekdksara). Devi is identified with Varupa (Devi). Varu-
pasnana is performed by meditating upon Varunpa’s form and it is
good for health if practised thrice a day (Siva 5). He is adored
along with his wife (Namo Varuniya namo Varupyai namah (Maha-
narayana 5.1). ;

18. Vayu.

He is the Lord of the North-west direction. He is of the colour
of smoke. He mounts on a deer. He holds a banner in his hand.
He is the son-in-law of Tvastr. He protects his devotees from death
and leads them to immortality. Vayavi is his wife who also holds
a dhvaja (banner) in her hand. Vayu destroys the Pralambaka
demon (Vanadurga).

19. Vasuki,

He is the Lord of downward direction. He is blue in colour.
He rides a tortoise. He is the chief of the serpents. Vasuki kills the
demon called Patalavasi His wife is Patalavasini, who holds a
poisonous hook in her hands (Vanadurga).

20. Satrughna.

He is the younger step-brother of Rama, who stands to the right
side of Rama in Ramapaficiyatana (Ramapirvatap.). He sprang
out of the syllable ‘U’ of the Rama Prapavas (Rama uttaratip). The
spell in his honour is, “Sam Satrughniya namah.” The medita-
tion on him is to be done with the following verse:

“Dpibhujam suvernibham Ramasevaparayanam-
- Lavanasurahantaraim Sumitritanayem bhaje.”
It describes that Satrughna has two arms. He is of golden com-
plexion. He is the son of Sumitra. He killed the demon Lavana.
He is also devoted to the service of Rima (Ramarahasya 2).

21. Sankarsana.

There is one Upanisad named after this god. It deals with the
doctrines of Bhagavata school. From Vasudeva, the serpent Sesa was
born. This Sesa was named as Sankarsana. From Sankarsana, Pradyu-
mna i.e. mind was born who gave rise to Aniruddha (i.e. ego). Anirud-
dha is the source of the golden egg. From that egg took place the
creation of all beings. Sesa or Sankarsana is the original creator and
in him only all beings are reabsorbed in the end. He is credited
with the authorship of different sciences like grammar and astro-
nomy. He is worshipped by many Ssages. He supports the globe
of the universe on his head. He removed the pride of the great
wind checking his progress by the peaks of Meru mountain.
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Sankarsana or Sesa became Laksmana in the Rama incarnation of
Vispu and destroyed the demons. He then became Balarama, the
son of Rohini. Ramanuja is regarded as the incarnation of Sesa who
spread the religious faith and uprooted heretics. Orne obtains
liberation by meditating upon him. Sankarsana removes all sins.
One is united with Visnu by reciting his name. Omne studying the
Sankarsana Upanisad is never reborn.

22, Soma.

Soma is the presiding deity with reference to Gandhari and
Sankhini Nadis (Srijabaladarfana). Ekiksara is the moon (Ekik-
gara). The moon is to be worshipped for obtaining immeortality.
He is praised as the king Soma. He is said to have five mouths by
which he swallows the kings, the Vaisyas, the birds, worlds and
all the beings. He makes the worshipper eater of goad food or
giver thereof (K U 2). Soma and his wife Tarad are ¢ompared to
Rudra and his wife Umaé respectively (R. hydaya). Vatuka is Soma
(Vatuka).

23. Henimat.

Rama explains the means of obtaining liberation to Haimai
(Muktikd). Hanimat stands in the posture of a pupil listening to
Rima’s words in his front. He along with Satrughna and Bharata
forms the triangle in Rima-Yantra (Ramapurvatip). Haniimat ex-
plains the Ramarahasyopanisad. The spell in honour of Haniimat
is Harh Haniimate namah. The seer of the mantra is Ramacandra.
He is meditated upon as,

“Dvibhujarn svarnaverpibhamn Ramasevdpariyanam
maufnjikaupinasahitam tam dhyayet Ramasevakarn.”
Haniimat has two arms, is of golden complexion, is given to
the service of Rama, and is possessed of the hip-cord and the
loin-cloth (Ramarahasya 2) He always helps all those who
mutter the spells of Rama (Ramarahasya 4). One entire Upanisad
is devoted to praise Haniimat and it is the Langila Upanisad. The
Mila-mantra for obtaining the favour of Sri Haniimat is given.
The different spells to be used as Nyasas give the following account
of Hanimat. He is the fire to subdue the Kalanala (the fire of death).
He is a warrior of terrible valour. He is the desire-yielding gem.
He is the Pitila Garuda (the eagle in the nether region). He is
Kilagnirudra and Vikatarudra. He is to be meditated Upon as possess-
ed of the following form. Hanamat has his body, strong like the
thunderbolt. His eyes are brown. Golden ear-rings dangle on his
cheeks. He is not hurt even by the attack of thunderbolt. He is

S
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the overlord of the beings and demons. He, the lord of monkeys
has a huge form. He churned the ocean by his tail. He is sur-
rounded by monkeys and is seen always meditating on Rimacandra.
He is the essence of all mights and is always quite delightful in
his appearance. He brightens the three worlds. His mouth, teeth;
eyes, body, hair, and other limbs are as stout as the thunderbolt.
He is the soul of all. He is the incarnation of Virabhadra, seen at
the time of deluge destroying the world. His arms are stout like
those of Sarabha. He burnt Lank3, the capital of Ravapa. He
enjoyed the full confidence of Sita. He is the son of a god born of
Afjana. He swallowed the round orb of the rising sun. He is
adorable to the gods, demons, sages and the learned persons. He
can counteract the missiles of PaSupati, Brahma, Nariyapa and
Kalatakti. He saves his devotees from the evil influence of the
spells of other deities. He is lustrous like tke burning fire. He
subdues the deadly fire produced by the successful powers of the
AV. His speed is comparable to that of wind and mind. He is
the fortunate one, who saw the cosmic form of Sri Rama, the all
saving Brahman. He brought Laksmana to consciousness when
he was hit by a missile. He can pierce through the fire on the
earth and in the waters. He destroys the enemies of his devotees.
He is the destroyer of witches. He is the cause of making friend-
ship with Sugriva. He is a celibate. He is Digambara (having the
guarters as his garment). He is capable of curing acute pain
(4ila) in the various limbs of the body. He cures the various kinds of
fevers, poisons. and cuts off all fetters. A spell about Haniimat, pro-
tecting the worshipper from any hypnotic operation is given. Hani-
mat is praised in the next spell as one who possesses the eight
great powers of Devadatta, Digambara and one who is of the form
of the eight Mahibhairavas. He is equal in form to the ten (in-
carnation of) Visou, the eleven Rudras, the twelve Adityas and
thirteen Somas. His limbs excel in stupefying and impressing
charms. The Upanisad specially glorifies the Langila or the tail
of Haniimat, in a long spell (Mantra) for it burnt the city of
Ravana. That Langila is the symbol of Haniimat which when
worshipped it burns the worldly evils and lifts up the Sadhaka to
the world of Rama. Hanimat is not identified with the Brahman
to keep up his role of a devoted servant, who would always like to be
modest in front of his master. So is Hanimat who favours his de-
votees to enable them to see $ri Rama who is the Brahman.

24. Conclusion.

It may be noted from the foregoing study that, Indra, Garuda,
Brahma, Sankarsana and Haniimat are relatively of greater import-
ance than other minor deities in the later Upanisads. The exploits
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of these different gods have been finely described through the garb
of various spells. These descriptions are clearly Tantrik, but exhi-
bit an inclination to the doctrines of the Advaita Vedanta. The
abstract things like the planets, Naksatras and even Jvara and
Love have been deified. The worship of these is authoritatively
advocated in those later Upanisads for the first time, thus showing
an accommodating attitude for the popular beliefs. The form of
idols of many of 'these deities have ‘been given here for the first
time. ‘A majority of the minor deities are the associates of Siva,
Vispu and Sakti, glorified separately. The Atharvanic influence on
the treatment of these deities is clearly visible. - :
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THE SOLAR CULT AS REVEALED BY THE
GUPTA AND POST-GUPTA INSCRIPTIONS

By -
V. C. SRIVASTAVA

There is no denying the fact that ancient Indian literature and
foreigners’ accounts have thrown a flood of light on the' origin and
growth of the Sun-worship in ancient India but it is also to be accept-
ed in all fairness that so far as the epigraphical testimony is con:
cerned no proper and systematic study has been done for the sake
of the history of the solar cult in ancient India. The value of the
epigraphical evidence for the political and cultural history of India
cannot be over-emphasised' specially in view of its contemporary,
datable and non-interpolatory nature in marked contrast to the late,
undatable, and interpolatory character of ancient Indian literature.
Here the author attempts to examine the epigraphical material of
the Gupfa and post-Gupta periods upto Harsha for the history
of the solar-cult of India and to find out how far the literary datd
about the solar cult are corroborated by this source.

The earliest epigraphical testimony about ‘the sun-worship is
supplied by Indor Copper-plate inscription of Skandagupta {dated
465-66 A.D.) which has’ rightly been taken as ‘an inseription of
solar-worship’? The Sun-god is invoked under the name of ‘Bhas
kara' as the rich source of rays and piercer of darkness. Through-
out the Vedic and Purapic literature’ the role of the Sun-god as
a 'daymaker and dispeller of darkness is lauded. It is interesting
to point out that the Sun-god in this inscription is prayed to protect
mankind from mental and physical ailments. The idea is quite
familiar one because the Sun-god has been praised as a physician
curing various physical diseases and internal maladies.? More-

1. Cf. Colebrooke’s Misc. Essays—vol. II, p. 213. He opines ‘In the scarcily
of authentic materials for the ancient and even for the modern history of the
Hindu, race, importance is justly attached 'to all ‘genuine monuments and
especially inseriptions on stone and metal',

2. Fleet, J.F., Corpus Inscriptionum Indicarum, Vol. I, p. 70.

3. Cf. R.V. X—387-4; VII-8-1: IV—13-4: A.V. V—12-1, I_x—l-lﬂ. XIT—2-4,
K.B. XXV_9; §.B. HI—3-2-12; XI1—9-2-8; In the Mahdbhérata, Sirya, is
known from such epithets as Divikara Prakasakarman, Bhiskara and is also

i as ad of radiant rays, Améumat, Arka, Sahasra-Kirana,
Sahasraraémi. In Purdnas, Bhaskarz is one o’ th® twelve common names of

. the sun-god. of. Samba Up-Purina-ch. 8. s

4. R.V. I—50-11. 12 X—37-4; A. V. I—22-4: VI—83-1 ete. See Karambelkar,
Dr. V. W—The Atharvaveda and Ayurveda, pp. T0-T3, 5 ; =
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over Sun-worship under the name of Savitr® was regarded as giving
peace of mind. Thus this description of the inscription confirms the
view that the Sun-worship was not only responsible for physical
benefits but also for spiritual tranquillity. Further some sort of the
solar-sectarianism is also envisaged in this inscription because it is
specifically said that Brahmanas of enlightened mind worship him
according to due rite and their praises are directed solely to him.
(‘Vipra-vidhivat=:prabudha-manase’). He is limitless and nobody
neither gods nor demons can measure him. In this description
three constituent elements of a sect are present viz., exclusiveness
{dhydn-aika-tani(na) stuvah), fixed procedure (vidhivat), supremacy
hecause he is above and beyond the gods and demons (Yasya antam
tridaé-asurd na vividur—mnn—ordhvam na tiryag-gatih (m). There
is explicit mention of a sun-temple at Indor (Indrapur, Buland-
sahar, U.P) which was established by the Kshatriyas Achalavarman
and Bhrukunthasimha-merchants of the town of Indrapur® It is
significant to note that Deva-Visnu a Brahman of orthodox Vedic
tradition” gave an endowment for the purpose of maintaining a lamp
in this sun-temple. The guild of oilman was expected to give twe
palas of oil for the lamp. This piece of evidence is significant
because here the temple construction and the solar-worship by
means of a lamp most probably before a solar image is done by the
indigenous people of India—Kshatriyas, Brahmanas of orthodox
Vedic tradition (not lower Sakaldvipi Brihmanas) and Vaisyas as
is evident by the term ‘guild of oil-man’. This evidence falsifies the
popular® myth that Iranian Magas were solely responsible for these
two traditions of solar-cult in ancient India. Besides Iranian Ma-
gas, the Indians of even orthodox tradition were not far behind in
following these two practices. The name of the solar god for
whom the temple was constructed is purely indigenous—i.e. Savitr
(Bhagavate Savitre) and not Iranian Mithra. Thus by the middle
of the fifth century A.D. a full-fledged solar-sect with all the para-
phernalia of a temple, image, priesthood, rites and procedures has
come into vogue. Therefore the literary evidence of the Maha-
bharata® about the existence of a sect of Sauras is corroborated by
epigraphy. This inscription supplies us the earliest positive evi-

5. R.V. II—62-10. 5.V. II—8-12, Y.V. III—35, A.V. XIX—71-1.
B.AU.V—14-1-6, Manu II—77-83, Visnu-Dharmasiitra 55-11-17, Maitri-
Up VI—T. Giyetri H is prescribed for control and peace of mind.

6. “Indrapur-ad m:hm;nﬂz?mﬁdgm-lugmm-ém protistGpitaka  bhogovaté savitré
dip 6p eydjyam-dtma-yess bhivari-dhayé mulyam prayachcheh”.

Indor Copper Plate Inscription, Fleet, J.F. C.I.L, Vol, IO, p. T0.

7. Devavignu is described as Chaturvedin, who recites the hymns of ihotra
sacrifice, The name of the donor—Devavisnu is still indicative of fact
that sun under the name of God Visnpu must have been worshipped in his
family, hence the name.

8. Bhavigya-Purina—Ch. 139, The legend occurs in Vardha, Skands, Samba,
Purfinas cf. Studies in Upa-Purinas Vol. I R. C. Hazra. pp. 29

8. M.B_H. VII—82-14-16.




..

Nos. 1-4] THE S0LAR CULT 43

dence for the existence of a solar temple in Uttar Pradesh by the
middle of the fifth century A.D.

Mandasor stone-inscription of Kumargupta and Bandhuvarman
of 437-38 and 473-T4 A.D. has also rightly been taken as an in-
scription of solar worship' as it belongs throughout to the solar
form of worship. As in Indor copper Plate Inscription, here also
the Sun-god under the name of Savitr and Bhaskara is invoked
decorated with beams and shining day after day. It is interesting
to point out that the Sun-god is invoked in sectarian fashion. He
is worshipped by hosts of Gods, Siddhas, Brihmanas, Gandharvas,
Kinnaras and Naras. He is worshipped for the sake of existence.
He is the cause of destruction and commencing of the universe. He
grants desires to those who worship him.!! Here a few descrip-
tions from the indigenous literature are quoted which contain see-
tarian form of solar-worship. In the Mahabhirata®” it is said that
he discovers, sustains and supports the universe. He is adored by
Rsis, Brahmanas, Siddhas, Carapas, Gandharvas, Yaksas, Guhykas,
Maruts, Vidyidhara Sidhyas, Vasus, Pannagas and Rudras. He
who adores Siirya on the sixth and seventh lunar day with humility
and tranquillity of mind obtains the desired thing from Sirya. In
Simba Upa-Purina such sectarian descriptions of solar worship are
found at more than one occasion. He is attended by the gods,
Yakshas, Gandharvas, Apsaras, by the three Vedas incarnate, by
the sages........ i A perusal of these descriptions from literary
works and that of the Mandasor inscription will reveal that virtually
there is no difference in the ideas of solar-sectarianism as preached
in these two different sets of evidence. On the other hand, they
corroborate each other.

Further the testimony of this inscription for the solar-worship
is significant in the sense that it informs us that a noble and un-
equalled temple of the bright rayed orb (i.e. Sun) was caused to be
built by the silk cloth-weavers, as a guild, with the stores of wealth,
acquired by eraft, in 437 A.D. This temple had broad and lofty
spires and resembled a mountain and was white as the rays of the
risen moon. It was repaired in 473-74 A.D. by the guild.* This

10. Fleet, J.F., Corpus Inscriptionum Indicarum, Vol. III, p. 79-88.

11. (Sid) dh (a) mlii) y(d v) rit(t) y-a(r) ttam uplsyité suro-ganais siddhais =
cha siddhys artthirbhir ddhyin aik-agra parair-vividhéya = vishyair =
mmébksh—arthibhir = yyogibhih bhaktyd tivra-tapédhangis-cha munibhis
sopa-prasida-kshamair hétur-yyd jagateh = kshay-dbhyud-o joyih-piydt-so
vo bhiskarah / / | )

e .gandharvv-dmara-siddha-kinnare-narais-samstuyate bhytthito
bhaktébhyas-cho daditi yo-bhilashitasi tasmai savitré namah.

— Mandesor stome inscription of Kumargupts and Baudhuvarman Fleet,
J.F, C. L1 Vol I, p. 8L

12, M.B.H. II—3-29. cr. edn. !

13. Cf. Hazra, R. C. Studies in Upa-Purdnas, Vol

14. Fleet, J.F. C.1.1, Vol. 1. p. B3 line 19.
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organized ‘group of silk weavers came from Lata (South Gujarat).
This region has been famous for the solar temples throughout
ancient period of Indian history.)s It is just probable that this
tradition of solar temples may have been introduced and popula-
rised in central India by such groups frum western India. Since
the md:genaus names of Bhaskara and Sawtr are used it appears
that there has been indigenous tradition of solar tEmplEs-—a fact
which has also been brought to light by the Indor copper Plate
Inscription, This e'.zldence gives 437 A.D. as the date for the esta-
blishment of a solar temple which may be taken as the earhest posi-
tive evidence for the establishment of a solar temple. This visible
monument of solar worship was a result of the collective effort
of the guild—a fact which shows that there had been a group of
followers of solar-sect and cult as early as the last quarter of
fourth century A.D. because silkweavers of Lita who established
this solar temple in 437 A.D. at Mandasor must have been long
before, sun-worshippers and familiar with the tradition of snlm-
tmnples and images.

The Khoh Copper Plate Inseription'® of the Mahardja Sarva—
nitha (dated 512-13 A.D.) contains references to the Sun-worship.
The object of it is to record the grant by the Mahardja Sarvanatha
of the village of Asramaka on the north bank of river Tamasi
on the ‘agreement-—between him and the grantees, that it was to
be applied to, amongst other things, the purposes of a shrine of
Vispu and Sun. There is reference to different articles used in the
daily worship such as bali, charu, sattra, perfumes incense, garlands
gnd lamps.!'"" It thus shows full-fledged theism of the Sun-wor-
shippers. Since Vispu and Aditya are mentioned separately it is
clear that both had separate existence, temples of their own and fol-
lowers. All these may be taken as demonstrating the solar secta-
rianism, thnugh there is no mention of the exclusive supremacy of
the Sun-gﬂd Moreover the grant by a king for two temples of
different gods and its maintenance hy public shows the liberal at-
titude of Indians, Khoh has been located in Nagnd of Central India.
Thus the solar worship was quite popular in central India in the
beginning of the 6th century A.D.

The Gwalior stone inscription of Mihirkula® may also be re-
garded as an inscription of solar worship. Here the Sun-god has
been invoked in his aspect of daymaker, dispeller of darkness having

Sankalia, H.D., Archaeology of Gujarat and Kothizwar, p. 59-60.

1|EFI J.F., CII..‘EFnII]Ip. 125-129,

17 Sh pimkm—bhwnuur—pdd&ndm dditisi-bhattdrake-pddindn = cha  khanda-
phuttapratisari-skira-karandya va (ba) li-charu-sattra gandhadhiipa-malyl-
dipa-proverttaniya ch = (8) tisrishatah [ ] line-15 and 16 of Khoh Copper
Plate Inscription. Fleet has rightly taken Aditya for ‘Aditisa’,

18. Fleet, J.F., C.I.L, Vol, III. p. 161-64.
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a wheeled-chariot of horses. He dispells distress also.' Such des-
criptions of the Sun-god are quite common in the Vedic as well as
Puragic literature?® Further this inscription records the build-
ing of a stone temple of the Sun under the name of Bhinu by a
person named Matriceta on the mountain called Gop®', the hill
on which Gwalior fortress stands. In Purdnic fashion it is said
that those who cause to be made an excellent house of the Sun, like
in lustre to the rays of the moon, their abode is in heaven® It
appears as the author of the inscription refers to it as a famous
proclamation of true religion (sad-dharmma-khyipanam). Further
seetarianism is again hinted at when it is said that this temple of
Sun will endure as long as Sun and Vispu, thus showing that the
Sun-god is not inferior to these twain sectarian gods. This inserip-
tion gives another instance of a solar temple of indigenous tradition
as appears from the indigenous name ‘Bhanu’ in central India in the
sixth century A.D.

The Shahpur stone image Inscription of Adityasena™ (672-73
A.D.) is on ‘the pedestal of a standing image of the sun, represented
as a'man, 2-10" high, holding a water lily in each hand and with,
on each hand, a small standing figure, that on the right being armed
with @ ¢lub’. The occasion for the writing of this inscription was
the installation of the image by the Baladhikrita Salpaksha in the
Agrahara of Nalanda (Bihar) when Adityasena of later Gupta
dynasty was ruling. Firstly, the significance of this inscription for
solar worship lies in the fact that it shows that royal patronage
was available to solar-cult, that is why a high government official
like Balidhikrita (commander of the troops) Silapaksha made the
gift. The name of the king Adityasena may be indicative of his
leaning towards solar (Aditya) cult. Further it shows the exten-
sion of the popularity of the solar cult to Bihar by the beginning of
the seventh century A.D. A number of Siirya images of standing
type has been found from all over India in ancient period.®

18. (OM) (i) (i) yeti Jalada-vila-dhvantam wiair-cyan = svaih kirana-nivaha-
jalair = Vyoma vidstayadbhih Ufdaya-gr) r(i)-tatdgra(v} mandayan yas=
tura(iin) goih chakita-gamana-kheda-bhardnta-chameat-sat-antaih /

(ii} udayag (i) orli).

20. Cf. Macdonell. A.A. Vedic Mythology, p. 30. R.V. I—175-4, TV—30-4, v—28-2,
V—29-10, Visnu Purdna-II—2-2 to 7, II—10-1.

21 ... Matrichetah parvva.... Vastavvyeh (i) Nani-dhitri-vichitré Gop-Ahvaya-
némni bhii-dharé remagé Kaoritevdin — sallamay-am  bhindh priside-vara-
mukhyam.

23 ......pd(?) déne (ii) ye HKiryante bhinds = Chandr-amsu-sama-prabham

griha-pravaram téshim vessh svarggd wivat = Halpa-Kshayo bhavati / /

. Fleet, J.F., C.LI, Vol. III, p. 208-210.

. For instance, Mathura Museum Fig. No. 595, 1256, 2339 are standing Sarya
imnges cof ‘Agarwal V.S., Mathura Museum Catalogue, the Kumarpur and
Niyamatpur figures are also examples of standing Sirya images on pedestals,
Cf. Sarawati, S.K., Early Sculpture of Bengal p. 12,

28
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The Deo Barnark Inscription of Jivitagupta II® (a later Gupta
king of Magadha) gives an interesting aspect of Sun-worship in the
sense that here the grant of village either Varunika or Kisorvataka
has been recorded for the Sun-god under the title of Varuna-Vasin.
This name of the Sun-god is of special importance because it pre-
serves the old Rgvedic tradition which originally regards Varuna—
the all encompassing Sky as one of the twelve Adityas—forms of the
sun?® This epigraphical evidence confirms the Rigvedic tradition
that originally Varuna was connected, if not identical, with the
Sun-god. This again shows the popularity of the Sun-worship of
indigenous type in Bihar. Even two special festivals in honour
of the sun still take place in Deobarnark (Shahabad District Bihar)
on the sixth day of the first fortnight of the months Chaitra and
Kartika.?

The Nirmand Copper plate inscription of Mahisamanta and
Mahéaréja Samudrasena® informs us that the personality of Sun-
god under the name of Mihir (Mitra) was merged with Lord *Siva’
and some form or other of the solarworship was combined with
the faiva rites as is evident by the name of fiva as Mihire$vara in
place of Kapéalesvara® Since there is reference to a temple of
Mihireévara by Mihiralaksmi and a grant of a village Sulisagrama
for the purpose of giving bali, charu, sattra, garland, incense etc.
to god MihireSvara to Brahmanas studying Atharvaveda, it ‘appears
that the cult of Mithra was mixed up with the cult of Siva in
Punjab because after the advent of Magians in Punjab®, the cult of
Sun-god under the name of Mithra must have gained momentum?®
and Saivas had to compromise with them so that they may not loose
ground. Such a spirit of compromise is quite popular in ancient
Indian history of religions. The worship of Siva and Sun jointly

25. Fleet, J.]E". C.I.I, VoL I, .p. 213-18.

26. Macdonell, A A, Vedic Mythology, Eeith, A _B., The Religion and Phil h
of Veda and Upenisad, Vel I, 84-10d, Monier Williams-Indian Ww
Eh 12-f & 68. Muir, J., Original Sanskrit Texts, Vol. I, p. 27, note 42. Pt

. C. Chattopadhyaya regards Varuna in Rgveda as the nocturnal sun, of
Pandey, Dr. G. C.,, Studies in the Origins of Buddhism.

. Cf. Arch. Surv. Ind. Vel. XVI, p. 72,

. Fleet, J.F., C.I.I, Val. Ill, pp. 288-89.

i +... Mahirdjo—Sri Samudrasiné Janani Sri Mihiralarshmyi dharmma-drthai
bhagvatas = Tripurintakasya  l6ke-dloka-karasya-pranat-dnukampinas =
saryadukha-kshaya-karé kapilefvare janeni-pratishthitasye Sri Mihiréfrarsye
Kapdlesvara-vva (ba) li-charuv-sat, (t) ra-srag-dhilpa-diji (pe)-déndya satatam
sirnna-khanda-sphutitisidhandya, cha-nirmand-dgrahdr- Atharvvana-Vrd (bra)
hmana-stomayiya Siilisagrama-nava. Vaoidilakaramma-dnta-Vakkhalika-
kutumvi (mbi) ni....

30. Bhavisye Purina, Ch. 139, Variha, S&mba, Varihamihir ete. refer to the
legend of the advent of magas in India of. Hazra, R.C., Studies in Upa-
Puranas 1. pp. 28-33. Barth, A —Religions of India, pp. 257-58,

31. Bhandarkar, R.G., Vaoisnavigm, Seivism and Minor Religious Systems, p. 219,
JMmzf.:h bhoy—Foreign Influence in India, p. 153, Frank Cumont Mysteries of
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can be traced in indigenous literature?, and in Hinduised Java®
and Bali such worship was quite popular. It is no surprise if in
Punjab which must have been a stronghold of Magian cult of
Mithraism®® the Sun-god under the name of Mihir was taken into
the fold of Saivism. It is significant to point out that Brihmanas
of Atharvavedic traditions®, (not of the orthodox Vedic tradition)
have been associated with this cult where Siva (probably an in-
digenous® deity? non-Aryan?) and Mihira (the Sun-god of Magian
priests of Iran’?) have been associated together and a public worship
in this aspect is referred to. There are a few names of this family
such as Ravisena, Mihir Laksmin, Varunasena which may be inter-
preted as referring to the fact that the solar faith was a popular
creed in this family.

The epigraphical evidence confirms the view that the royal
patronage was available to the cult of the Sun-god. Two inserip-
tions are to be noted here. The Maliya Copper Plate Inscription
of Mahirija Dharasena® II (571-72 A.D.) informs us that Maharija
Dharépatta of the Maitraka dynasty of Vallabhi was a most devout
worshipper of the Sun (Paramaditya-bhaktah). The region of Kathia-
wad where this inscription is found has been famous for the solar
worship.®. It is interesting to find that the name of the ruling family
is Maitrakas—a derivative of Mitra—the solar deity of Indo-Iranian
tradition.® This dynasty has been held as identical with the Mihirclan
of the Hunas' of which Mihirkula was connected with the Sun-wor-
ship. It appears as if the Mihirclan also derived its name from the god
Mihir—the solar God of Iranian origins. It appears that the Maitraka
family which may have been the Indianised form of the Mihirclan of
the Hunas was specially devoted to the Sun-god as most of the kins
except Dharipatta who has been directly called sun-worshipper are

32. Matsya-Purima, LV—3-5. Brahma-Purdna 33-I1-14 Saura-Purpa-2. The
literary tradition finds confirmation in Iconography, J.N. Bannerje Develop-
ment of Hindu Teonography. p. 551

33. For instance Surya-Sevana is nothing but worship of Siva under the name of
Sirya in Java—See D. K, Biswas—Sirya & Siva-1. H.Q. 1948, p. 142 and
R.C. Hah;m&nr—Suumuduipu, Vol II. Friedarich, R., The Civilization and
Culture of Bali.

34. Beals, S., Buddhist Record of the Western World, Vol. II, pp. 274-5. Hiuent-
sang informs us that Multan (Punjab) had a Sun-temple where annual sun-
worship was done with great pomp and -

_ Winternitz—A History of Indian Literature, p. 128. Atharvaveda was originally
not included in the mte&-l:mry of a sacred Veda, hence the tradifion of three
Vedas only. Probably Atharvaveda represented the popular side of religion—
Griffith, A.V., Trans. Intro.-VIII—IX.

. Sastri, N.E., Cul. Her. of Indie, Vol. TIL

Moulton, Early Zorastrianism, pp. 187-91, The Treasure of Magi, p. 9. F-.

Cumont, Mysteries of Mithra.

. Flest, J.F.. C.L.1, Vol. II, pp. 184-T1.

" Sankalia, H.D. Archaeology of Gujrata. p. 39E

_ Macdonell, A.A., Vedic Mythology, p. 30; Keith, A .B. The Religion and
Philosophy of Veda and Upanisad, Vol. I Hopkins, Religions of India, p. TL
Frazer, J.G., Worship of Nature, p. 430.

. Flest, J.F, C.1.1, Vol. Ill, Intro. p. 12.
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regarded as devotee of Vispu who himself was an aspect of the
Sun-god originally.® The Vardhana dynasty of Thaneswara also
appears to have patronized the solar cult. The Sonpat Copper seal
Inscription® of Harshavardhana gives the epithet of Paramddityae
bhaktah to R&jya-Vardhana, Adityavardhana and Prabhikara-
vardhana.

Thus the literary traditions of the Sun-worship find confirma-
tion and echo in these Gupta and Post-Gupta inscriptions which
strengthen the hands of historians. These inscriptions reveal to
us that the Sun-god was worshipped under the names of Aditya,
Bhanu, Bhaskara, Savitr, Mihir and Varuna Vasin for physical and
mental peace and prosperity. It appears that the indigenous tradi-
tion of solar worship was continuing as is evident from these names,
though Magian influence can be seen here and there as the mame
Mihir reveals. By this time the erection of Sun temples and images
has been an established practice. The sectarian form of the Sun-
worship is revealed by the description of Sun-god as the cause of
creation and destruction to whom sole devotions were given by all
classes of Indian society. The solar-cult was receiving patronage
from kings, courtiers business men etc. It was popular in Punjab,
Uttar Pradesh, Bihar, Bengal and Gujarat and Central India. Thus
the whole of Northern India was under the influence of solar cult.
The spirit of compromise and gradual rapprochement so character-
istic of Indian religions may be seen in this cult also as Siva, Sun
and Visnu have been worshipped jointly occasionally. Thus the
epigraphical evidence has confirmed the ideas, beliefs and practices
of solar worship in broad outlines as revealed by the Indian literature.

42, kine—JAOS, Vol XVI, pp. 275-81. =Keith—The Religions and Philosophy
of Vede and Upanishad, Vol. I, p. 109. Gonda J., Aspects of Early Vishnuism

P 3
43. Fleet, J.F., C.1.1, Vol. IIl, pp. 219-221,




TWENTIETH CENTURY SANSKRIT DRAMAS
__TRENDS AND TENDENCIES

By
USHA

Sanskrit playwrights are generally believed to be tradition-
ridden. True, they are to a very great extent All along the
course of Indian history they have been following the dramaturgical
rules of the ancient sage Bharata in letter and in spirit. There has
been little of deviation or departure. The net result of all this has
been that the Indian drama in the ancient and the medieval ages,
and even down to the beginning of the twentieth century has been
very much a steriotyped affair so far as language, technique and
style are concerned. It is only in the present century and here too
after the twenties and the thirties that a Sanskritist has ventured
to bypass or ignore or even flout the rules of Bharata and loosen
his stranglehold on the drama. A fresh wind of change is sweeping
over the Sanskrit world where a break with the past is clearly dis-
cernible. The twentieth century Sanskrit playwright living in and
working in the modern scientific and technological age is well
disposed to making experiments and introducing certain changes in
his plays in keeping with the demands of the age. There are clearly
certain trends and tendencies in it which point to Sanskrit drama
shedding off its rigidity of exterior and developing a pliability which
goes well with a class of literature which is growing and developing
fast incorporating into it many changes and yet maintaining a
continuity with the past.

Absence of Prakrit:

Bharata lays down the use of Prakrit by certain characters like
women, jester, servants etc. in a play. This was when Prakrit was
spoken and understood along with Sanskrit. Sanskrit playwrights
in obedience to this rule made Prakrit an essential and inseparable
part of their plays even long after Prakrit had ceased to be effective
medium of expression. Sanskrit continued to be patronized by
people (though their number was not very large) while Prakrit was
forgotten and became unintelligible. Of late a tendency is visible
in Sanskrit dramas either to avoid Prakrit or to replace it with
modern vernaculars. The credit for the omission of Prakrit goes to
the Orissa scholar Pandit Sudarshan Pathi, the famous playwright.
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All of his three plays, Simhalavijayam', Karundpdrijatam?, and
Padukdvijayam® are in Sanskrit alone. Similarly the two farces of
the Nagpur scholar Skandashankar Sharma Khot, Lilivaidyam*,
Malabhavisyam® and one by his wife, Kamala Khot, Dhruvdvatiram®,
have no Prakrit. In his Bhibhiroddharanam’ Mathura Prasad Dik-
shit puts Hindi in place of Prakrit. In another of his plays the
Bharatavijayam® he uses Newari (the language of Nepal) instead.
In the Paniniyandtakam® Gopalashstri, Daréana Kesari employs
Bhojpuri in place of Prakrit,

Changes in expression.

With regard to Sanskrit too there is a tendency to shed off
puritanism and incorporate into it certain foreign words either by
Sanskritizing them or otherwise. It is not uncommon to find in
modern Sanskrit plays such English words as badminton, tennis,
police, radio, station, bus ete.

Changes in technique.

In techniques too some Sanskrit dramas present a break with
the past. Like the western dramas the acts have now come to be
divided into scenes. The examples are Karunapirijitam and Lala
vaidyam and the works of J. B. Chaudhari.® The Nindi and the
Bharatavikyam, once an indispensable part of a drama, have now
come to be dropped. The trend is now visible which considers Pras-
tivana (prologue) as superfluous. On account of the increasing
preoccupations of the modern age the playwrights in all languages
are inclined to write shorter plays, especially one act plays, to en-
tertain the audience. The Sanskritist too is not unaffected by this
tendency. The one act plays, once non-existent in Sanskrit or very
very rare, have now become more frequent. Radio plays too have

. Published by the author, 1851,

Published by the author, 1852,

. Staged in Puri, 1948

z wm by Kamala Khot, Dharmapi, Nagpur, 1856,
. Ibid.

Ibid.
- Published by the author, Samvat 2016,
. Published by the author, Samvat 2000,
. Chowkhamba Vidya Bhawan, Varanasi, 1964,
(i) Mahimayabhdratam
(ii} Bharatahrdaydravindam,
(iii) Saktisdradam,
(iv) Mahdprabhuhariddsam,
{v) Vimalayatindram.
(vi) Anandarddham,
(vii) Bhéaskarodayam.
(viii). Dinadasaraghunétham,
Jix) Svﬁ?ﬁthiﬁupriunm.
(xjp‘f’;u:ﬁn ﬁfﬁm&nujum.
(Plays (i)-(vii) published under Pracyavani Sanskrit Series, Caleutta.
{viii-ix) published in the Mafijasa, Vol. XVI, 1961. Play (x) staged in
New Delhi in 1982, still in the manuseript form,
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come to be written and broadcast over the various stations of the
A.I.R. The shadow plays like Chdydsikuntalam by J. T. Parikh
have also come to be written.

Shrimati Leela Row Dayal, wife of the late Indian ambassador
to Nepal and a versatile author of Sanskrit plays the number of
which goes well over to twenty, has developed a technique of her
own in the staging of the Sanskrit plays. She has produced all of her
plays without stage or props and with the minimum of equipment.
She uses different parts of her garden either in a pergola or by a tree
or just a grass lawn. There is very little or no make-up. The cos-
tumes too are simple and so is the language used in the play. She
strives to make the performance intimate; the very sound of the
words indicating the moods. No performance of her’s lasts more
than an hour. On account of this oversimplification of the process
of production we can easily stage her plays, enjoy their open air
performance, if we are interested in them.

The credit for introducing western style operas on the Sanskrit
scene goes to the indefatigable Dr. Raghavan, the famous author of
a number of works. His Rasalila'!, Preksanakatrayi'?, Laksmisvayar-
varah”?, Kamasuddhih'* and Vimuktih'® can easily go down as land-
marks in the field of Sanskrit drama.

50912
New themes J o

Gone are the days when a Sanskritist looked to the Ramdyana,
the Mahdbhdrata or the Purinas only for his themes. With his crea-
tive intellect freed from the shackles of tradition by the very force
of the age he is constantly in quest of newer and newer themes
and has no dearth of them when he casts a floating glance at the
vast canvas of history. He finds there kings and queens, their
saga of romance, their stories of bravery, whose appeal transcends
all barriers of time and space. He then sets about his work. Some-
times he writes about Alauddin Khilji'® and at other times the great
Moghul Akbar.” The immortal saga of Anarkali’s romance'® too
inspires him and fills him with delight. On the story of Kalidasa
are based the two plays Kalidasacarita” by S. B. Velankar and Mahi-
icavi-kilidisam® by Srijiva Nydyatirtha. On Delhi Durbar we have
a play in Sanskrit Delhisimrdjyam® by Mahamahopadhyidya Laks-
mana Sari of Madras.

11. The Samskria Rafga Annual, Madras, 1963.
12. Published by the author, 1956

13. The Sampskrta Renga Annual, Madras, 1959,
14. The Samskrta Rafiga Annual, Madras, 1963.
15. Samskrta Pratibha, Vol. IV, No. 2, 1964
16. Tampi, V.K., Three Plays in Sanskrit, Sundar Bharati Hall, Trivandrum, 1924.
17. Broadcast from A.I K., New Delhi, 1963.

18. Dr. Raghavan's work, still in the manusecript form.

19, Girvanasudhi Prakifana, Bombay, 1961.

20. %ﬁrﬁm Calcutta, Oct-Nov, 1963—April-May, 1964,

. Pub from Madras, 1912,
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- Connected with this is the growing tendency among Sanskrit
scholars to adopt the burning problems of the day as their themes,
They no longer want to confine themselves to mythology or ancient
history. They, like their counterparts in other languages, want to
come to grips with the current problems in which the people must
naturally have more interest. It is as a result of this that we
have come to, have such plays as Kasmirasandhdnasamudyamah>
and Hyderabadavijayam® by the Andhra scholar Nirpaje Bhima-
bhatta on the problems of Kashmir and the integration of Hydera-
bad respectively as also Mahimayabharatam™, a play on the irriga-
tion policy of India by the Calcutta scholar J. B. Chaudhari. On the
social problem of dowry we have a beautiful play Vidhiviparyasam?
by. the ,West Bengal scholar Srijiva Nyayatirtha, a prolific writer.
the well known author of about twenty plays in Sanskrit all of
which have had the honour of being staged, some of them even
twice or thrice. The periodic news in the papers about the change
of sex too has tickled the imagination of the Sanskrit playwright.
We have on this fopic a few very interesting plays like Samavatam®
by the Benaras scholar Ambikadatta Vyasa, an author of distinc-
tion, Purusaramuniyam by Srijiva Nyayatirtha referred to above
and Srigdrandradiyam® by the Madras scholar Y. Mahalinga Sastri,
an author of about half a dozen plays in Sanskrit most of which
are farces or satires. Gandhian philosophy has apparently inspired
Sudarshan Pathi in his Karundpdrijitam® where he refers to plough
and the charkha as the twin weapons in the fight for the destruetion
of the abject poverty of the teeming millions of India and speaks of
the awakening among the Adivasis and the establishment of the
Panchayat Raj. In Bhiratavijayam® we have a complete history
of India from the coming of East India Company down to the attain-
ment of independence in 1947. Then comes Parindmah®, a great
play with a modern theme, written by Chudanath Bhattaraya,
Principal, Government Sanskrit College, Kathmandu and Rajpandit;,
Nepal. This play is claimed a classic by critics. It is a tragedy
in contravention of the rules of Bharata and has in'it a very illumi-
nating discussion on the philosophy of such Western stalwarts as
Kant and Hegal, as also on Communism, Socialism, Democracy and
Humanism showing the author’s intimate knowledge of the various
systems, Eastern and Western. -

: Anu;._rta.vi.r_ﬁ. Bangalore, Vol. XIII, - 1954.
hi

. Pracyavani Sanskrit Series, Vol. XXXI Caleuita, 1960, |

- Published by Janakijivana Bhattacharya, Bengal era, 1858, . ] ;
Eﬁﬁaﬁeﬂ by Krishna Kumar Vyasa, Vyasa Pustakalaya, Man Mandir; Benaras,

* Published by the suthor, Sahitya Chandrasila, Tiruvalan Tanj 4

. Referred turenrlinr, 4 et — 1955
Referred to earlier. E i, _ '
Published by Nutanashri, Kathmandu, Nepal, Samvat' 2016,
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Songs: ol | ,
“Of late Sanskrit playwrights have shown an increasing ten:
dency of going in for songs in their plays. In older plays a verse
here or a verse there would be sung but now in some plays we have
lengthy songs which are not unoften accompanied by an indication
of the ragas in which they are to be sung. Thus we have come to
have musical dramas like the Sangitasaubhadram’® and Kalidasa-
caritam® by the famous Maharashtrian scholar Velankar. * The
Baroda scholar Mulshanker Maneklal Yajnik in his three historical
plays Saiyogitasvayamvaram™, Chatrapatisimrdjyam>* and Pratdpa-
vijayam®, has given the technical details about his songs their tdla,
sthayi and antard; their notes etc. at the end. In his Rasalil@®® the
great musicologist Dr. Raghavan has deftly woven into his verses
the names of the rigas too in which the verses are to be sung while
the - directions also precede them. . In.the Parivartanam® Kapila
Deva Dwivedi has modelled his sengs in language and as well as
on the mode of singing on the songs of the famous Gitagovinda of
Jayadeva. J. B. Chaudhari’s plays abound in songs of devotion which
in character and form approach very nearly the stotras of old.
A peculiarity of the songs appearing in Sanskrit plays which cannot
go unnoticed is their free style. They are, most of them, muktakas
and are not like other verses which have one or the other metre.

Translations and adaptations:

Of late there is an increasing awareness on the part of modern
Sanskritists to enrich the Sanskrit literature by translations of some
Indian and foreign classics or their adaptations. It is this which
is responsible for giving us the Sanskrit translations of some of the
plays of as great a Western playwright as Shakespeare, like As You
Like It* and Hamlet®®. Dr. Shama Shastri of Mysore translated into
Sanskrit the German play Amelia Galetti® by the well known
German playwright Lessing, S. N. Tadapatrikar's Visvamohanam®!
is based on Goethés immortal classic The Faust. Similarly based on
The Cup of Tennyson is the Kamaldvijayanatakam® of the Mysorian
scholar Venkataramanarya. Among the translations or adaptations
of the Indian classics in Sanskrit mention may first be made of
Gt_wiuamdhi Prakasana, Bombay, 1961

Thid.

Published by the author, 1928.

Published by the author, 1929,

Published by the author, 1831

The Samskrita Rafiga Annual, 1963.

" Published by the author, Lucknow, Samvat 2008,
avyamala Series, No. 2, Madras, 1924,

SESBRARRRRRE |

" Journal of Maharaja's Sanskrit College, Mysore, Vol. vil, 19313
" Orienial Beok Agency; Poona, 1851 ' ° P ealid T
Published by the author, Mysore, 1936, :
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Ratharajjuh® which is a translation from original Bengali into Sans-
krit of the Tagore’s famous play Kaler Yatra by Bimal Krishna
Motilal. Next we may mention Unmattakicakam*® which is a Sans-
krit rendering by K. S. Nagarajan of the well known Kannada
classic Kicakam by Tyagaraja Paramasiva Kailasa. Sangitasaubha-
dram, referred to earlier too, is a Sanskrit rendering by S. B.
Velankar of the original Marathi play of the same title by Anna-
saheb Kirloskar. The very recent play Prthvivallabham® by Bala-
krishna Limaye has for its theme one of the Gujarati stories of
K. M. Munshi. This tendency of translations and adaptations is
very welcome one and if it grows it is bound to prove most fruitful.

Conclusion:

Thus we see the opening up of the new horizons on the field
of Sanskrit dramatics. There are trends and tendencies in it which
point to its bright future. Some of these may yet be in a nebulous
stage. Still they are very much there. If allowed to grow they
are sure to bring new dimensions to the already great Sanskrit
drama.

43. Sanskrit Sahitya Parishat, Calcutta, 1961.
44. Bharatavani Series, No. 1, Bharatavani Office, Poona, 1960,
45. Bharatiya Vidya Bhavan, Bombay, 1964,



AN EARLY PRATIHARA TEMPLE AT BUCHKALA

By
R. C. AGRAWALA

Distant about 32 miles from Jodhpur is situated the village
Buchkala, so well known for the relics of two Brahmanic temples.
Both of them are situated on the road side and face each other.
They were briefly noticed by D. R. Bhandarkar in the Progress
Report of Archaeological Survey of India—Western Circle, Poona
jor the year ending March 1907, p. 38. It is proposed to present
a brief survey of the early ninth century Vispu Temples of this
place as they are sufficiently important for the study of early-Prati-
hiara Art of Jodhpur region. _

The larger edifice at Buchkala is called the Parvati Temple
and does not enshrine any image in the sanctum. Lying in a
deserted condition, it faces West which is quite unusual for a
Vaishnava structure.

The open hall (i.e. Sabhamandapa) in front of the main shrine
of Parvati Temple at Buchkala was provided with several square
pillars devoid of any particular floral or figural carvings; the brac-
kets above were also plain and simple. The top of the open hall is
completely missing and so also the amalasira and the Kalasa of
the main shrine. It was, of course, a Sikhara Temple built in the
typical early Pratihara style (Figs. 1-2). Seven pillars of the rec-
tangular hall are still surviving. On one of the pilasters (to right)
of shrine wall is an interesting inscription of 20 lines and bearing
the date as “fifth day of the bright half of Chaitra month, of
Vikrama Year 872" i.e. 815 A.D. It covers a space about 28%
inches in height and 11} inches in width. Engraved in the Northern
Kutila script, its language is Sanskrit. The purport of the inscrip-
tion however is not quite clear. Something is said to have been
set up (nivesita) but what that was, we cannot ascertain. This
something, we are told, was set up after the construction of the
‘temple’ for which the word Devagrha has been used in the inserip-
tion. It is further added that something was set up after the build-
ing of the temple and worshipping the feet of Paramesvara, in the
village Rijyaghaigakam, by queen Jayavali, daughter of Jaijaka,
who was himself a son of the Pratihara Bapuka and wife of Bhum-
bhuvaka, son of Hara Gupta of the Avanganaka family. Jayavali
has been spoken as a queen (rdjiii) quite specifically; her husband
was therefore probably some Pratihara Chieftain who acknowledged
the supremacy of Imperial Pratihara Nagabhata II—son of Vatsa



1

!I
56 BHARATIYA VIDYA [Vol. XXVII

Réaja.! In fact this is the earliest extant dated record for Niga-
bhata I1.2

D. R. Bhandarkar’ has also suggested, of course quite tenta-
tively, that Rdjyaghaiigakem of this inscription is probably, the old
name of village Buchkala itself. Reference to the name of sitra-
dhira (architect) Deia, son of Panchahari towards the end of lines
19-20 is also interesting. It is just possible that he was responsible
for the construction of this temple, towards the beginning of 9th
century A.D. It is also evident that this religious edifice had been
completed by the Vikrama Year 872 (= 815 AD.); it was in exis-
tence at this stage.

The above inscription of 815 A.D. refers to the deity as Parame-
$vara which normally means ‘Siva’. D. R. Bhandarkar* has rightly
suggested that it was a Visnu Temple. This is very well confirmed
by the images studded in the exterior niches of the shrine
(Figs. 3,1,5); they represent Trivikrama towards South (Fig. 3),
Nrsimha towards North (Fig. 4) and seated Vispu in the niche fac-
ing East (Fig. 5). The last figure, in the main back niche, repre-
sents Yoga-Narayapa in padmisana and not Strya-Narayana. He
carries a lotus and a wheel in upper right and left hands respective-
ly; the lower left holds a conch whereas the right lower hand is stret-
ched below in varada pose (Fig. 5). It may also be noted that the
cult of Yoga-Narayana was very popular during the early-Pratihara
period; one such image is now preserved in the principal back
niche of the Siva Temple at Bhundana in Jodhpur region. Besides
this, we are aware of two interesting images of Yoga Narayana, from
the early Pratihira centres like Digawana and Abaneri, wherein the
deity holds the garland in the upper hands, the lower two hands hav-
ing been placed in baddhdiijali pose. It appears that the existing

! temple at Buchkala was originally dedicated to Vispu and not Siva;
\ all the exterior niches of the sanctum thereof enshrine Vaisnava re-
' liefs. The epithet Paramesvara therefore should denote none else

but Vispu in this case. _
The back portion of the sanctum of Parvati Temple at Buchkala
contains only 3 niches, one facing each direction. The basement is
quite plain and simple; below the niches appear a single row of
chaitya arches at regular intervals. Each of these niches are further
decorated by chaitya motif surmounted by a graphic row of half lotus
flowers with chain & bell design on all the three sides as we also
notice on the exteriors of most of the early Pratihara Temples at Osian
and Roda. The jangha portion of Buchkala temple is quite plain
. D.R. Bhan rkar. E; ia Indiea, 1X, pp. 198-200.
By Rl Bt o

3 R.C, :ﬁ.g:ra“;nla's papers in the Journal of Indian Museums, Bombay, X, pp. 21-
 Fig.'5; Bharatiya Vidyd, Bombay, XXV (3-4), 1965, p. o5 ey 3 PP
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Fig. 1. Parvati Temple at Buchkala; view from South; the Temple faces West.
Early §th century A.D. It is in fact a Visnpu Temple.

f Fig. 12. General view of 9th century Temples at Buchkala; to left is Siva Temple
under worship; to right is the deserted edifice which was once a Vignu

Temple; Maha Mdru style.
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and simple (Figs. 1-2) as of early Temples Nos. 1 and 5 at Roda.*
The absence of dikvilas etc., therein is worthy of note and-so also
the successive rows of Chaitya, arches, one upon the other, on the
Jower portion of the sikhara (Fig. 2).. The entire temple has been
built on a raised platform and the height of the Temple probably
measured 15 to 20 feet from top to bottom.

The sanctum door-way of Parvati Temple at Buchkala, also
deserves due scrutiny (Fig. §). The entrance slab below is beauti-
fully carved with floral design in the centre ‘and ghatapallava
(vase and foliage! motifs on the sides. It is on these ghatas that
the doorjambs have been soO nicely placed on iwo sides. The
lower portions thereof consist of river goddesses standing on their
respective vehicles i.e. Ganga on crocodile to left (Fig. 7) and Ya-
muna on tortoise to right. The doorjambs are of the Trisakhd
variety and mainly consist of floral and creeper designs; the cen-
iral portions contain tiny figures of Ganeéa (both seated and danc-
ing), two on each side. The lintel above also presents creeper
and floral patterns with the image of Ganapati having been carved
on the central portion and Kirttmukha to left. It is therefore evident
that there was no representation of Visnu on the lintel of the sanc-
tum doorway as wrongly identified by Bhandarkar. The utter
absence of mithuna figures on the doorjambs of Parvati Temple
at Buchkala, is equally important; the entire complex here is very
plain and simple. Was it motivated by economy drive on the part
of the builder of the temple? :

The aforesaid material’ from Buchkala, though not superb
from aesthetic point of view, is a welcome addition to our existing
knowledge of Pratihara remains in Rajasthan’ It is devoid of
ornamental and architectural details.

The smaller temple at Buchkala is situated near the Visnu
Temple described above. Under regular worship, the' former is
called as Siva Temple. It is devoid of a hall and built on a high
platform; it faces east. The basement mouldings are quite plain
and simple, and so is the case with the Janigha portion. The Sikhara
is of Mahd Maru style. This edifice with square pillars in front may
also bé dated towards the early ninth century A.D. (Fig. 8),
though a later inscription is engraved just in front of the main sanc-
tum. The original image, which was under worship, is now mis-
sing but the statue of standing Parvati in the principal back niche

91. The.exteriors

S UL Shnh.EﬂeHm of Bnm&ﬂ_ﬂmm. c, EE 82, B:t.
;EEME‘ . Temple (near Kotah) also contain three niches only in the art of
century. ‘ E

7. Most of the sculptures in the niches are in a blurred condition due to weather

8. Photographs of Buchkala Temple have so kindly been. supplied by the Director
General, Archaeological Survey of Indin, New Delhi. These temples were
serutinised by me in May 1859,
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(facing West; Fig. 9) suggests that it was probably a Durga Tem-
ple. This is an interesting statue of four-armed Devi, standing on
an iguana (godhd) and holding the Siva-linga and Ganesa in upper
hands. She is none else but godhdsang Gauri, a very popular form
of goddess ‘Parvati performing penance’ with flames on both sides.
It recalls to our minds a 10th century statue of the same goddess,
now studded into the interior wall of the sanctum of Harsha Nath
Temple at Sikar (Rajasthan). The goddess, in Sikar relief, carries
the same weapons but for the miniature statue of Siva (seated as
Lakulisa in OUrdhvamedhra pose) seated over a lotus flower in her
upper right hand and not the Siva-linga as such. This is an unusual

 iconographic device in the mediaeval art of Rajasthan. Besides

this, all around the above Gauri relief at Sikar appear sculptured
panels of 15 Sura Sundaris in placid aspect; some of them are even
shown in dancing pose. They may be identified as female atten-
dants [paricirikis] of goddess Gaurl, labelled as Vikati in the con-
temporary inscription engraved below. Most of these attendant
female figures (inside the sanctum) may also be identified on the
basis of similar identification marks on the pedestals below i.e. Vai.
jayanti, Vasundhara, Surdpa (?), Salild, Chandraprabha, Nabhila,
Ritand, etc. The existing mode of decorating the interior walls of
the sanctum of this 10th century sanctum at Harsha Hill is a land-
mark in mediaeval Indian Architecture. It may also be remember-
ed that the contemporary inseription of V. §. 1013 from the same
Siva temple refers to Vikatd and the images of 5 Pandavas inside the
subsidiary shrines nearby. In that case, inscriptional reference to
the statue of goddess Gauri, marked as Vikatd, is quite interesting
and appropriate for a Siva Temple. Let us search for more temples
presenting this particular architectural-cum-sculptural device, both
inside and outside Rajasthan.

The side niches of the Siva Temple at Buchkala contain images
of standing ‘Ganapati’ to left (Fig. 10; facing South) and ‘Hari-Hara'
to right (Fig. 11: facing North). The exteriors of early Pratihira
temples at Osian (near Jodhpur) faithfully present the images of
Ganapati in the exterior niches. The statue of standing Ganpesa

imposing (Lalit Kald, Nos. 1-2, 1955-56, plate 52, figure 2). Same
is the case with Hari Hara This composite form of Visnu and

The above temples from Buchkal:a in Jodhpur Region (Fig. 12)
are therefore welcome additions to the early Pratihira Art of Rajas-
than.



MISCELLANEOUS INFORMATION IN THE MYTHS
OF THE SAMAVEDA BRAHMANAS* i_gﬁiuu
HlI-l

By
SHAKUNTALA N. GAYATONDE

Though the purport of the myths of the Simaveda Brih-
manas is to explain the Soma sacrifices and lay down the
rules pertaining to them, they are undoubtedly reservoirs of
information, valuable for scholars of various categories. There-
fore, I propose to study herein, the wvarious available data,
analyse them, and evaluate the contribution of these myths to

the various branches of knowledge.

THE SAGES AND OTHER CONTENTS.
Having studied the various myths dealing with sacrifice in
the SV Brahmanas, we now turn to the consideration of the sages,
who saw these Samans and to the other miscellaneous matters in

these Brahmanas.

(A) Sages and other seers of Samans.

(1) Abhisu Syivisva:—He saw Abhisava Siman in order to
please Soma (JB 3.68).

(2) Akupira Angirasa:—She is a female seer, who saw the
Akupira Saman and cured herself of skin disease, called Godha
(TMB 9.2.14].]

(3) Andhigu Siktya:—He is the seer of the Andhigava Saman
by which he enabled the Siktyas to obtain food.'.

(4) Aniipa Dhitoni:—He saw the Anapa Sdman by which
he obtained both, Brahma and Ksatra? In the TMB® he is re-
ferred to as Vadharyasva.

(5) Asita Devala:—The Asita Saman was seen by him to ob-
tain a vision of the whole world.*

(6) Aydsya Angirasa:—The derivation of the name is given in
a passage of JUB® in the following: @sye dhiyate ayasya and
Angirasa imanyangani rasam labhante tasmidd angirasa. He is a
Rgvedic sage to whom many hymns of RV have been asc::ibed.‘

figese
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In TMB? he is the seer of the Ayisya Saman and conquers the sin
of consuming food that is not to be consumed. In the JUB® it is
stated that Ayasya Angirasa was the Udgatr who represented the
people. By his chanting, Saryata Manava was endowed with i’ril;ta
as Pripa is Ayisya. By the power of his chanting, the gods were
placed in the world of gods, the Pitrs in the Pitrloka and men in
the world of men. Another myth states that the gods asked
Ayasya Angirasa to create Sacrifice and he saw the Dvaigata Pada
Nidhana. All these references indicate that Ayasya who was im-
portant among the Vedic seers plays an important part as an
Udgatr. .

17)  Cyavana Bhirgava:—He is the seer of the Cyavana Saman
by which he became youthful again.’ - According to the myth Cya.
vana Bhiargava who knew the Vastupa Brahmana told his sons to
place him in $aisava on the banks of the river Sarasvati to come
back. They were afraid that they would be scandalized. But
he told them that if they remained there, it would become im-
possible for him to become young. So he saw the Cyavana Saman
and praised with it. While he was praising some urchins in the
tribes of Saryata Manava threw stones ete. on him. Owing to the
sin, the Saryitas were cursed, and all their relations were estrang-
ed. So Saryata Minava, later came to know of' this, Finally he
begged pardon of Cyavana and requested him to choose a boon.
Cyavana asked for Sukanyi. But they refused as he was old.
Finally after a great deal of coaxing, they got her married to Cya-
vana. The Asvins, who were greatly impressed by Sukanya, de-
sired to avail of this opportunity to win her over. So they one day
came to her, and asked Sukanys, why she had married such an old
and imperfect man as Cyavana. She replied that she preferred to
stay with the one to whom she had been given by her father. Having
heard this reply, the Aévins were disappointed and went away. In
the meanwhile, Sukanys informed Cyavana of all that happened. So
Cyavana told her to inform them that it was actually the Asvins who
were imperfect because they did not have a share in the Soma.
They, then made a compromise with Sukanya that they would make
Cyavana young, and that he should in return tell them the means
by - which they - would become drinkers of Soma in the sacrifice.
Accordingly, the Asvins took Cyavana to the Sarasvati river .and
they decided that all the three of them should enter the waters and
rise and Sukanya should recognize her husband. They, entered
the waters and rose from the water with forms which were equally
handsome. Sukanys, recognized her husband, who was now young
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and was possessed of a handsome form. The Aévins said, “Oh sage,
we have fulfilled your desire and therefore you have become young.
Now you instruct us regarding the means by which we be made
drinkers of Soma. Seo he instructed them in the following manner:

He said, “The gods are performing sacrifice without a head in
the Kuruksetra and hence they do not obtain the fulfilment of their
desires. You go to Dadhyac Atharvana, who knows the cause of
this. He will tell you and then you will be included among the
drinkers of Soma.” So they approached Dadhyac Atharvapa and
requested him to inform them regarding the head of -the sacrifice.
He refused saying that this was seen by Indra, who told this to him
and said that if he taught it to anybody else, Indra would cut off his
head. The Asvins, then told him to put on a horse’s head and then
tell them. Finally, Dadhyac put on the head of a horse and instruct-
ed them that the Devas did not perform the Pravargya rite at the
beginning of the sacrifice, so they did not obtain their desires. While
he was instructing them, the head was cut off and it was the horse’s
head and not Dadhyac’s head. Then the Asvins went to the gods,
who were performing a headless sacrifice at Kuruksetra, and told
thern that they had seen the head of the sacrifice. They made him
the Adhvaryu and the Asvins, thus became the drinkers of Soma.

Now Cyavana Bhirgava became young and went to Saryata
Manava; who gave him a thousand (coins or cows) and asked him to
perform a sacrifice. Cyavana saw the Cyivana Saman by which all
his desires were fulfilled.'

(8) Dadhyac Atharvana:—The sage who explamed to the
Aévins the knowledge of Pravargya or the means to make the sacri-
fice possessed of a head (JB 3.126).

(9) Ddavasu Angirasa;—He is the seer of Davasu Nldhana 1

(10) Deuvdtithi:—He saw the Daivatitha Saman in order to ob-
tain food as he along with his progeny, .was famished (TMB 9.2.19).

(11) ' Divodisa:—He is a Rgvedic King. He was the son of 'Va-
dhryasva. He saw the Daivodasa Saman, by which he became a King
and then a sage (JB 1.221). In the TMB?" it is stated that the Bha-
radvajas were. his priests. H a3 w4 banis

(12) Dwigata Bhirgava:—He is the seer of the Dvaigata Saman
by which he went twice to the heavenly world (TMB 14.9.31).

(13) Gauriviti $iktya:—He belongs to the Saktya Gotra. - He
is a Vedic Seer.” He is frequentl}* mentmned in the uther Brah.

ll'.l. JB 3.133-123.
11. TMB 15.7.7.
12. TMB 15.3.7.
13. RV 5.29.1
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manas also (SB 12.8.3.7). He saw the Gaurivita Saman, by which
he obtained Brahmanie lustre. 't

(14) Gautama:—He is the originator of a Catiritra Sacrifice,
This was seen by him to create belief in others.!*

(15) Ghrtascut Angirasa:—The Ghrtascunnidhana was seen by
him. He, along with Madhuécit was one of the Angirasas who
were left behind. By this nidhana he attained the heaven. The
nidhana that he saw is a Yajurnidhana !¢

(16) Goloma Aungirasa:—The Goloma Siaman was seen by him
to obtain cattle (JB 3.163).

(17) Gorangirasa:—The Paficaviméa Stoma which is one of
the Ekihas was seen by him for overcoming all sins (TMB 15.8.7).

(18) Gosuktin and Advasiiktin.—The two Samans called
Gogiikta and Aévasikta were seen by them. He is a pupil of 1éa
Syavaévi, according to the JUB.Y

(19) Hirdyane Angirasa:—He is one of the sages mentioned
in the RV."¥ He is mentioned along with Uksanayiyana and Susa
man. He saw the Hariyana Sama to obtain cattle (JB 3.216).

(20) Harivarna Asngirasa:—He saw the Harivarna Saman to
free the Angirasas who were captivated by demons. (JB 1.183).

(21) Havismat and Havigkrt:—These two were left behind
when all other Angirasas reached the heaven. So they saw the
Havismat and Haviskrt Samans by which they reached the heaven.
(TMB 11.10.7).

(22) Jamadagni Bhirgava:—He is one of the seven sages and
is very commonly referred to in the Vedic Literature. In the
TMB" it is stated that he saw the Vihavya by which Indra came to
him and did not go to other sages.

(23) Kabandha Atharvena:—He is the originator of Dvada-
s8ha Sacrifice® He is mentioned in the Brhadaranyakopanisad
(Br. Up. 6.7.1).

{24) Kali Gandharva:—He saw the Kileya Siman and ob-
tained a world, when the gods divided the worlds and he failed to
obtain a share in the division. The place Kilinda also is named'?
after him. They are mentioned in the RV.
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(25) Kakgivat Ausija:—This sage is often referred to in the
RV.22 He is the descendant of a female slave named Usij.?* He
saw the Kaksivata Saman by which he obtained progeny.= At TMB
7.10.10, Kaksivat is referred to as Naudhasa.

(26) Kanva:—is one of the Vedic seers. Many of his descend-
ants are referred to. He is the seer of the Kanva Saman, in which
the Askara Nidhana was seen by him (TMB 8.2.2).

(27) Karnasravas Angirasa:—He saw the Karpasravasa Saman
for producing cattle (TMB 13.11.12).

(28) Kasiti Saubhara:(—He saw the Kaéita Siman for curing
himself of consumption (Yaksma).*

(29) Kiséyapa:—He is mentioned in the RV?? and is referred
to more often in the later Samhitas and Brahmanas. He is referred
to in the JB? as the seer of the Upasad sacrifice by which his pro-
geny lay beside him.

(30) Kavi Bhirgava:—He is the seer of the Kava Saman by
which he attained the heaven (JB 1.167).

(31) Krtavesa:—He saw the Kartavesa Saman in order that
two kingdoms could unite and become one {JB 3.195).

(32) Krufic Angirasa:—He saw the Kraunca Saman for en-
joying the stay in the heaven (JB 3.32).

(33) Kulmalabarhisg:—He saw the Kaulamalabarhisa Saman
and thereby obtained both wild and domesticated animals.®

(34) Kutsa:—The name ‘Kutsa’ is frequently mentioned in
the Rgveda as that of hero though it does not give any information.
In the TMBY, he is referred to as the seer of the Kautsa Saman, by
which he won Indra’s favour.

(35) Madhucchandas Angirasa:—He saw the Madhucchandasa
Saman by which he became foremost and most important (JB 3.27).

(36) Madhuscit Angirasa:—He is one of the Angirasas, who
was left out when the other Angirasas went to the heaven. So
he saw the Madhuécinnidhana by which he was able to reach the
heaven (JB 1.224).

(37) Manu:—He is Vaivasvata and saw the two Manava
Samans to get out of the world which had become successful
(JB 3.99).

RV 1.8.1, 51, 13 etc.
RV 1.18.1.
14.11.17.
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{38) Mrgiyu:—He was Mahadeva and saw the Margiyava
Saman by which he became the overlord of both the kinds of anun,ala
which were created.’! -

(39) Naudhasa:—He saw the Naudhasa S:aman by whu:h the
gods divided Brahmanic lustre among the gods”® His name is men-
tioned in the RV.Y

(40) Nipdtitha:—He saw the Naipatitha Saman and hrrnught
back the cattle which had escaped.*

(41) Pastavah or Paitauhi Angirasa:—He is the seer of the
Paétauha Siman by which Pastauhi entered the heaven.

(42) Prthu Vainya:—He is the seer the Partha Saman*

(43) Priyamedha:—He was the seer of the Praiyamedha
Saman.

(44) Puruhanman Vaikhinasa:—He saw the Pauruhanman
Saman by which he obtained cattle (JB 3.215).

(45) Purumadga Adgirasa:—He saw the Paurumadga Saman
by which he obtained cattle (JB 3.43).

(46) Purpatitha Arcandnas:—He was the younger brother of
Syavasva. He saw the Paurvititha Saman for obtaining cattle
(JB 1.228). :

(47) Puskala Asgirasa:—He saw the Paugkala Saman by which
he obtained cattle (JB 1.160).

(48) © Réya:—He saw the Réya Saman by which he praised
Indra with the one part which was admitted by others (TMB 5.4.13).

(49) Sadhri Vairupa:—He saw the Sadhra Saman for obtain-
ing cattle (JB 3.272).

(50) Sdkala:—By the Sakala Saman, Sikala obtained food.”

(51) Sarkara SiSumara:—Sarkara praised Indra with the
Sarkara Saman (TMB 14.5.14).
. (52). Simmada Asgirasa;—He attained the heaven by the Sam-
mada Saman (JB 3.165).
-153) Sinduksita:—He saw the Saindhuksita Siman for ahtam
mg royalty (JB 3.168).

(54) Sidu Angirasa:—He saw the Saifava Saman to establish
his greatness an’mng his ell.'lers (TMB 13.3. 23}
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(55) Snusthi Angirasa:—He saw the Snaustha Saman by which
he obtained the heaven easily (TMB 13.11.21).

(56) Srutakaksa:—He saw the Srautakaksa Saman for obtain-
ing cattle (JB 1.217).

(57) Sumedhas:—He saw the Saumedha Saman for the pros-
perity of the night (TMB 9.2.20).

(58) Sumitra Kalyana:—He was very handsome. So Indra
asked him to talk in such a way as to beguile Dirghajihvi, the de-
moness who licked Indra’s Soma. Accordingly having won her over,
he praised Indra with the Saumitra Saman (JB 1.161).

(59) Siikta Angirasas:—He saw the Saukta Siman to obtain
freedom from sorrow (JB 3.53).

(60) Sydvdéva:—He is referred to many times in the RV.*
He saw the Sydvaéva Saman and thus found the means to attain
the heaven, even though the Satrins had discarded him and gone
away.”

(61) Turasravas:—He saw a Saman called the Turasravas
Siman. By this Saman Indra was pleased and gave him the obla-
tion offered by the Paravatas on the Yamuni (TMB 9.4.9).

(62) Tirasci Angirasa:—He saw the Tairascya Saman for con-
quering the demons (TMB 12.6.11).

(63) Trita Aptya:—He, who was one of the Aptyas saw the
Traita Saman by which he created rain and made the lid, with
which Ekata and Dvita had closed him, float.*

(64) Udala Daivardta:—According to the TMB#! Udala belongs
to the Viévamitra gotra, whereas according to the JB® he is Udala
Daivarita. The former obtained progeny, by this, whereas the
latter obtained Brahmanic lustre by this.

(65) Uksnorandhra:—He saw the Auksnorandhra Saman and
thereby attained the heaven (JB 3.150).

(66) Urnayu:—He is a Gandharva who saw the Aurpiyava
Saman (JB 3.76).

(67) Vaikhanasa:—He saw the Vaikhinasa Samans to obtain
the fulfilment of their desire. They were the favourite sages of
Indra and were killed by the demon Rahasyu at Munimaragpa.*
(68) Vamadeva:—He saw the Vamadevya Saman, by which
obtained food (TMB 13.9.26).
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(69) Vamra Vaikhinasa:—He saw the Vamra Siman for ob-
taining cattle.** He is an important Rgvedic seer.®

(70) Vasistha:—He is one of the ancient Rgvedic seers. We
find that many of the Simans are attributed to him.

(T1) Vatsa Kanve:—He saw the Vatsa Saman in order to
obtain the cattle (JB 3.198).

(72) Vatsapra Bhdlandana:—In the Samhitis the name is
known as Vatsapra Bhalanda. He saw the Vatsapra Saman.

(73) Venu Bhirgava or VaiSvimitra:—He saw the Vainava
Saman and became possessed of Brahmanic lustre (JB 1.220).

(74) Vidanvat Bhirgava:—He saw the Vaidanvata Saman to
expiate his sin of killing the enemies that had come into being
with Indra.#

(75) Viripa Angirasa:—He is the seer of the Vairiipa Saman.
He is referred to in the RV.¥

(76) Visvamanas:—He is a Rgvedic sage®™ He is a friend of
Indra and is the seer of the VaiSvamianasa Saman.®

(77) Visvamitra:—He is a Rgvedic sage and many Samans
are attributed to him.

(78) Vrsa Jina:—He once saw a Brihmana boy killed by the
chariot of the King whose Purchita he was. He revived the boy
to life by the Varsa Siman.®

(79) Vyisva Sikamas$va:—He is an Angirasa and is the seer
of the Vaiyasva Saman ¥

(80) Yukta$va:—He is the seer of the Yauktadva Saman to
expiate the sin of killing his children (TMB 11.8.8).

Thus it will be noticed from the seer of Simans that not only
the Brihmana seers but even Ksatriyas saw the Samans. Many
times these Samans are seen for expiating sins, and getting cured
of diseases. It is interesting to note that many of the Samans are
seen by the Angirasas, and Bhargavas.

(B) Priests, Teachers, Brahmacirins and Gotras:

We now turn to the various priests mentioned in the myths of
the SV Brahmanas.

. RV 8.23.2; 24 7.
.5.20,
.3.12,
.10.9.
5.8,
4.
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(1) Abhipratirin Kaksaseni:—Though a Kuru and a prince,
he is often described as being engaged in philosophical discussions.
In the TMB® he approaches Ucchamanyu Giriksit and asks him the
rules regarding the performance of Dvadasaha. At TMB 14.1.12,
it is stated that his sons divided the property while he was alive.

(2) Abhipratiranas:—In the TMB they are said to be most
lustrous because they use the Saptasthita Vistuti.” Therefore it
seems that these were a class of priests.

(3) Agasti was the Udgatr of the house-holders of Medhatithi,
who were the followers of Vibhinduki (sec. of people).*

(4) Ahina Afvetthi:—He is one of the well-known and most
prominent of the Udgéatrs. The JB (1.285) describes how Ahina
Aévatthi became the Purchita of the Kesins by worshipping the
metres. At another place’® we find the myth which informs us that
the sons of Ahina Aévatthi approached him and he described the
ideals of Sacrifice and their application.

(5) Amalaka Akuvdyeya:—He is one of the priests, who is
engaged in a discussion regarding the various manifestations of
Prajapati.™®

(6) Aruni Sityayajias:—He is one of the priests, who ex-
presses the views on the use of Brhat and Rathantara. He said
that Brhat should be used in the Savanas.”

(7) Aruni Vasistha:—He stayed as a Brahmacarin in Caiki-
taneya’s house. Caikitineya instructed him regarding the qualities
and characteristics of Saman.®

(8) Aruneya Satapatya:—He instructed Galuna Arksakayana
regarding the Dhuras.®

(9) Asitamrgas:—These sages as they figure in the JB% are
the sons of Kaéyapa. They, being surprised at the chanting of
Soma by Kusurvinda Auddalaki approach him and he instructs
them regarding the establishment of the sacrifice in Visvariipa of
Gayatra Saman.®

(10) Atharvans:—They seem to be a class of priests who ob-
tained the immortal world by the Atharvapa Saman (TMB 8.2.5).
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(11) Atidhanva Sounaka:—He is one of the priests who offi-
ciated along with Asadha Savayasva who performed the Atiratra
Sacrifice.®

(12) Aydsya Angirasas:—He is the Udgitr among the people
(TMB 16.12.1).

(13) Babhru Kumbhya:—He is one of the sages who saw the
Biabhrava Saman (JB 3.250).

(14) Bamba Ajadvisa:—He was the Udgatr of the King Sar-
yata Manava. On account of this Udgatr, the manes were included
in the Sacrifice.5

(15) Brhaspati:—He is the Udgatr of the gods.®™

(16) Brahmadatta Caikitineya:—He belongs to the Caikita-
neya Vamsa in the JUB. He was the Udgatr of the Kurus.®

(17) Cyutdcyut:—He was the Pratihartr officiating in Sarvata
Manava's Sacrifice.®

{(18) Dantala Dhamnya:—He is a preceptor who instructed
Gobala Varspa (JB 2.55).

(19) Drta Aindrota:—He is one of the priests. He was asked
by Abhipratirin Kiksaseni how the beings climbed to the tops of
trees and remained there. So Drta said that the beings could
remain on the tops of trees by means of wings. These wings were
the Trivrt and Pancadasa (TMB 14.1.12).

(20). Dantala Dhaumya:—He is the preceptor in whose house
Hrtsvasaya Allakeya stayed.®

(21) Datva Sautemanas:—He is a student of Mitravit Damstra-
dyumna.®

(22) Gauriviti:i—He was the Prastotr in the sacrifice perform-
ed by Saryita Manava (JB 3.234).

(23) Gangina Rahaksita:—He is one of the officiating Brah-
manas at the Sacrifice performed by Khandika Audbhari.®

(24) Gobila Virsna:—He is the student of Sityayajai (JB
2.43).

(25) Galaliine Arksakayana:—He went to Arupeya Satpateya
who taught him the Arupeya Dhuras (JB 1.317).

(26) Iyapi Saumapas:—They are a sect of priests. They satis-
fied themselves by sacrificing for others (JB 1.280).

. JB 3.24.
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(27) Janaka Iyipi.—He is a student of Somapa, who instructed
him regarding the performance of the Sadahas (JB 2.42).

(28) Janaka Vaideha:—He explained the characteristics of
Agnihotra (JB 1.13). The Brahmanas who approached him were
Barku Varsna, Aruni Vajasaneya, Priya Janasruteya Budila Asvata-
raévi Vaiyaghrapadya.

(29) Kahola Kausitakeya:—He explained the characteristics
of Viraj as an Ekaha.®

(30) Kesi Satyakimi:—He was one of the officiating Udgatrs
of the Paiicalas (JB 2.122).

(31) Karadvisas:—They are a class of priests who are endowed
with long life (TMB 2.15.4).

(32) Lusckapi Khirgali:—He is another Udgatr of the Paf-
cilas (JB 2.122).

(33) Mitravit anw;rﬂdyumm:-—-}!e was a preceptor in the
kingdom of Pratidarsa Vaibhavata Svaitra (JB 2.276).

(34) Priciasili Jabidla:—He is a Brahmacarin.™

{35) Pravati Kausanti:—He was & Brahmacirin under Kusur-
vinda Auddalaki (JB 2.431).

(36) Pratrda Bhalla Alamygilaja:—He was an Udgatr. (JUB
3.6.3.1).

(37) Samastomi Biliki:—He was chanting Samans for Sayaka
Janaéruteya. He was then chanting a Saman by which he would
extract his blood. The people roused about it came to the sacrifi-
cial place being angry with him for his ghastly deed. They beat him
with a stick and thus made him bleed. So he asked how he should
chant to avoid such occurrences. So they told him that he should
not use the word, ‘asrg’ but *ho', 7

(38) Saci Paulomi:—This is the name of an Udgatr (JB 3.199).

(39) Sdtyayajii Poulusi:—He is mentioned as an Udgatr (JB
1.264).

(40) Samgamana Ksaimi:—He is also an Udgate.™

(41) Usanas Kavya:—He was the Udgaty of the demons.™

(42) Ulukya Janas$ruteya:—He was a preceptor.

{a)y The Gotras.

(1) Bhallaveyas are referred to as a &3kh3 and they are always

acceptors of Daksina because they use the Parivartini Vistuti (THB
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(2) Bharadvajiyanas or the sages belonging to Bharadvaja
Gotra performed Dvadasiha, of which each day signified a particular
effect. According to the Iater Gotra-pravara the Bhiradvajiyanas
consist of the Pravara of Angirasa, Barhaspatya and Bharadvaja.™

(3) Kanvayanas:—The Kanviyanas desired to create cattle
and by the Maidhatitha Saman their desire was fulfilled.”™ Aeccord-
ing to the Gotrapravara, the sages of this Gotra are Kanvayana,
Kaujavatha and Vatsyatarayana.™

(4) Saktya:—The two sages of the Siktya Gotra, referred to
in the JB are Gaurivita and Andhigu. The sages of this Gotra are
Siktyas, Gaurivita and Sanskrtya.’™

(5) Nisgkara:—The TMB (12.514) states that the Yajaminas
belonging to this Gotra did not know the third and knew it by use
of the Vac Samans. This Gotra is not mentioned in Gotra Pravara
text.

(6) Malya:—In the TMB™, a sage Arya belonging to the Malya
Gotra is referred to. This Gotra is considered, later on, to be allied
to the Mitrayuva Gotra the Pravara sages of which are: Bhargava,
Vadhyasva, and Daivodasa.®

(7) Aindrota:—In TMB we find a reference to Drta of Ain-
drota Gotra®® We do not find reference to this Gotra later on.

(8) Vidadasva:—The Purumidhas belong to this Gotra®. But
there is no mention of this Gotra later on.

(9) Visvamitra:—In the TMB,® we find reference to Udala,
who saw the Audala Siman. The Pravara sages of the Visvamitra
Gotra are Visvamitra, Devarita and Udala.®¢

(10) Kumbhya:—The TMB® refers to Babhru, who reached the
heaven. But it is not clear whether this Gotra is the same as the
Kumbha Gotra, the Pravara sages of which are Angirasa, Trasadasya,
and Purukutsa (GPNK p. 48).

(11) Kasyapa:—The sage of this Gotra, referred to in the
TMB is Akupéra, who is otherwise referred to as Angirasi (TMB
15.5.28). The sages of this Gotra are Kafyapa, Avatsara, Naidhruva
(GPNK p. 70).

BRBRESIBI
:
=
o



Hos. 1-4] MYTHS OF SAMAVEDA BEAHMANAS 71

(12) Kapi—The Kipeyas are mentioned in the TMB (TMB
920.12.5). The sages who are mentioned later on as the Pravara
sages of this Gotra are Angirasa, Amahayya and Auruksayya.®®

Thus we find that the priests, and the Brahmacarins were
esteemed highly and were provided for by the kings. Though
there was distinction between the Brahmana and the Ksatriyas, the
kings took part freely in philosophical discussions and discussions
regarding the details of sacrifice. At the same time, we find that
though the priests and the Udgétrs were respected highly, yet a
slightest mistake committed by them was punished with the utmost
severity, this might have been because the kings themselves were
conversant with the details of the Sacrifice and did not rely abso-
lutely on the priests. Then further considering the Gotras we find
that some of the sages and two kings mentioned in the TMB are
the Pravara sages of some of the Gotras. Besides the TMB also
throws light on the existence of certain other Gotras such as the
Bhallaveya, Niskara and Vidadasva, which are mentioned in the
TMB, and not found in the later treatises on Gotra Pravara.

(i) Yatis and Vratyas.

Besides the Brihmanas, there were a class of people who, though
belonging to the Aryan fold, were condemned owing to their mal-
practices, and non-observance of religious practices. These were
called the Yatis and Vratyas.

(a) Yatis.

Yati, as we find in the Rgveda’, is the name of an ancient elan
which is connected with the Bhrgus. But in later Samhitas,® and
Brahmanas, we find that Indra threw the Yatis to the jackals. Simi-
larly in TMB® too we find a myth which states that Indra cast the
Yatis to the jackals. Here Siyana defines Yatis as Vedaviruddhani-
yamopetih. Therefore it may be that the Yatis are the ascetics,
who somehow brought on themselves, the wrath of Indra, for what
reason we do not know.

In the TMB, we find that three of the Yatis named Brhadgira,
Prthuraséma, and Rayovaja are supported and brought up like sons
by Indra and endowed with Brahmanical lustre, Ksatra and wealth.
Therefore, this myth perhaps suggests a change in his outlook.
According to this myth it is stated that the Yatis were cast to the
jackals by Indra. These three Yatis who escaped Indra’s wrath
were later on protected by Indra and endowed with three Samans,
by which they obtained the fulfilment of their desires. Brhadgira
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desired Brahmanic lustre and obtained it by the Barhadgira Saman.
Prthurasma desired Ksatra obtained it by the Parthurasma Saman
and Rayovija desired wealth and progeny and obtained it by the
Rayovaja Saman.

The term ‘Vritya' affords many explanations. In the fifteenth
book AV, they are deified and esteemed in Society. In the TMBE,
they denote a certain type of people mostly Aryan who seem to
have transgressed the accepted code of Aryan conduct are con-
demned and are accepted back into the Aryan fold, after the per-
formance of certain rites. In the Manusmrti (10.20) the Vratya
means a person who is not initiated into the Vedic Learning (Savitri-
patita) denote people who do not perform religious rites. There-
fore the general idea conveyed is that they were a certain class
of people who failed in their religious duties. However in the
treatment of Vrityas there seems to be great co-ordination be-
tween the SV and AV. For, in the treatment of AV, we find that
the Samans play an important part, and the description of the
Vratya given in TMB is similar to that of AV. In the JUB® the
Vratyas are referred to in the plural (divyih vratyah).

Vrdtyas in TMB:—According to TMB,” the Vratyas consist
of those who are banished from society, those who do not perform
righteous deeds, and observe Brahmacarya. They do not trade, en-
gage in agricultural activities, but they perform the Sodasa Stoma.
The TMB which explains who these Vratyas were, states that the
gods went to Svarga and some of them (their attendants), were
left behind and these were called the Vrityas. They came to the
place from where the gods attained the heaven, but failed in their
attempts because they were not aware of the metre used by the
gods. Then the Maruts, who were sent by the gods taught them the
Sodada Stoma, which had the power to free them of all their un-
sociable traits. In it the Dyautana Saman is laid down, because
the chief of Vratyas is Dyautana. At another place it is stated
that Budha Sthapati was the leader of the Vratyas (JB 2.221).

Characteristics of Vratyas:—The Vratyas consume food which
is swallowed or poisonous or the food which is to be consumed by
the Brahmanas, obtaining it by force, they complain of being abused
when they are not, they punish the innocent and though uninitiated
speak the language of the initiatedFurther while describing
the rite to be performed by the Vratya it is stated that the Vriatya
should give as Daksind a turban, a whip, a garment with black
border, two deer skins and a s;lver coin.” ThE dress of the Vratya

80. RV 1.18.1; 51, 13. llzlletc
g91. TMB 25.16.3.

92. TMB 14.11.16.

93. JUB 3.40.2
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is comprised of garments with red border and pointed shoes. He,
having procured these should give these to the Brahmana of Magadha
country. By this Vratyas are elevated to the level of the Aryans.
These Vratyas are thirty-three in number.

Therefore the Vratyas are a class of people who though sinful
and condemnable in their practices are later on elevated and taken
into the Aryan fold by the Vratya Stoma rites.

(C) Kings, Varméas and tribes.
We now turn to the kings mentioned in the SV Brahmanas.

(1) Pédra Atnara;—This king is referred in the TS (5.6.5.3)
and the KS (22.3) as Para Atnara. In the TMB* and the JUB*
he is one of the kings who obtained progeny by performing the
Satra lasting for three years.

(2) Kaksivant Ausija:—It is uncertain whether he is a Ksat-
riya or a Braihmanpa. He is mentioned as one of the Rsis in the RV.%
He seems to have been the descendant of a female slave called
Usij. But in the TMB® he is referred to among a list of kings and
elsewhere in the TMB* he is mentioned as the seer of the Kiksivata
Saman and a sage.

(3) Hrtsvasaya Allakeya:—In the JUB® he is referred to as a
teacher in the Vamsa and as a pupil of Somasuéma Satyayajni
Pricinayogya. In the TMB'™, he is considered as a powerful king,
and Somagusma Satyajni is his Udgatr. According to the myth,
Hrtsvasaya Allakeya initiated his son. After selecting Somasuima
Satyayajii as the Udgaty, messages were sent to inform the people
to be present at the initiation. After the completion of the sacri-
fice, the king asked the Udgatr where he had established sacrifice.
So the Udgaty replied that he had established the sacrifice in the
Yajamina, in Vamadevya and the cattle in Rathantara.

{4) Khandika Audbhari:—He is mentioned as the teacher of
Keéin in the SB./! In the MS he is described as the teacher of Kesin
in the SB.M@ In the MS he is described as having been de-
feated by Keéin as a sacrificer.™ In the JB we meet a myth which
states that Khandika Audbhari and Kesi Darbhya contested in
Paficila. The Purohitas of Khandika were Ahina Agvatthi,
Keéi Satyakami, Gangina Rahaksita and Luéakapi Khargali. On

SRES88888%
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their advice he performed the Parikri Sacrifice and superceded
Eesj 14

(5) Kesi Darbhya:—He is also known as Dalbhya. According
to the JUB' he was a king, and the sister’s son of Ucchaihéravas.
In the JB, we have a mention of Keéi Darbhya as one of the kings.
In the JB'™, a contest between Khandika Audbhari and Kesi Darbhya
is described and here both are Paficilas, Another myth!®7
states that Kesi Darbhya took Diksa by Darbha and leaves. Yajna-
sena Hansa sat at the Yipa and having obtained gold called him
Kesi Suni. He was annoyed and said. “I am old and the king of
the Paficilas, asd as I have taken Diks3, I do not deserve to be so
called”. So Yajhasena pacified him and told him, “Do not be
angry. 1 have been speaking so because I was king before you.
As T know Diksa, 1 will make you Diksita by night”,

(6) Diva Girgya:—We do not find any other information
except that in the JB'S, it is stated that Diva Giérgya performed
Sacrifice and that Kesj Dirbhya and Rjidva Vatava were present,

(7) Kapivana Bhauvdyana:—In this case too, we have no clear
evidences to indicate whether Kapivana was a Ksatriya or a
Brahmapa. In the TMB!”, he is mentioned as a teacher. In the
JB,' we find a myth which states that Kapivana told his subjects
that he who wished to obtain Brahmanic lustre should invite him.

(8) Palyayimana:—He is referred to only in the JB!!! as having
come to Somasuéma Satyayajii and desiring to take Dikss.

(9) Pratidaréa Vaibhavata Svaitna:—We only find his name
mentioned as a king, in whose kingdom Datva Sautemanas and
Mitravit Damstradyumna were the Brahmacirins, 112

(10) Sudids Paijavana:—He is a Vedic King. He belongs to
the Iksvikurace. Here too, Vasistha is referred to as his Purchita 113

(11) Sindhuksit:—He is a King who has been banished since
long and is finally restored by the Saindhuksita Siman. He is a
mFﬂ-]- sage‘”.‘

(12) Saryata Manava:—He occurs in the story of Cyavana
where the Saryatas annoy him by pelting stones at him. The JBII
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further states that Saryita Minava endowed him with gifts. In the
JUB! he appears as a sacrificer.

(13) Purukutsa:—He is a king who is mentioned frequently in
the RV.Y His son was Trasadasyu. He is one of the kings
who performed the three years Satra for securing progeny.'!®

(14) Vitahavya Srdyasa:—He is a king mentioned in the
Rgveda, along with Bharadvaja. He is a contemporary of Sudas.
In the SV Brahmanas he figures first as a banished king; who come
back as the result of his chanting the Vaitahavya S3man,'” then
later on he is mentioned among the list of kings who perform the
three-year Satra for procuring progeny.'® Lastly in the JB his
kingdom is mentioned as one of the kingdoms which Krtavesa
desired to consolidated.’!

(15) Mitrdavasu:—It is the name of a king who was a con-
temporary of Vitahavya Krtavesa desired to conquer his kingdom.'*

(16) Krtavesa:—He saw the Dvinidana and praised with it
in order to consolidate the kingdoms of Mitrdvasu and Vaitahavya
into one '3

(17) Taranta and Purumidha:—He is a patron of Syavasva as
we see him in the RV."2¢ In the TMB it is stated that the Purusanti
and Dhvasra gave thousands as Daksind to Purumidhas, They ac-
cepted it and in order to free themselves from sin they saw the
Mantra with four Nidhanas!?® In the JB also it is stated that
Taranta Purumidha and Vaitadasvi accepted too much from people
who were collapsing. In order to avert possibility of their being
destroyed they saw the Caturnidhana.™®

(18) Vaitadasvi Maheya:—He is one of the two kings who
accepted excessive Daksinid from helpless people.'*

(19) Aruna Jivala: He was a king and a Brahmacarin who
stayed in the house of Asadha and owing to the power of the
Dhuras he became the best among the kings."

(20) Janake Vaideha:—This important king was a very pro-
minent expounder of philosophical implications of Sacrifice many

116. RY 5.61.10.
117. TMB 13.7.12.
118. JB
119. JB
120. JB
121. 5B
122, JB
123. RV 6.20.6; 10
124. TMB 25.10.17.
125. RV 1.158.1-6
126. JB 3.251.

127. TMEB 15.
128. JB 3.257.
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times. He is a contemporary of Vijasaneya and Yijhavalkya and
other sages. SB'® states that he later on became a Brahmana that
is he acquired Brahmanic knowledge. However the most outstand-
ing feature in the consideration of this trait is the highly philoso-
phical discussion on the performance of Agnihotra.!®

(21} Nami Vaideha:—Though mentioned as a Vaideha King
in TMB he appears in the RV only as a lay man in the RV.1"! In the
TMB'* he is stated to have performed the Sirasvata Satra for reach-
ing the heaven.

(22) Ucchaihérava Kauvaveya:—This King is mentioned in
the JUB (3.29.1-3) as a king of the Kurus. He is the maternal
uncle of the Kaurava King, Kesin.

(23) Dirghesravas and Dirghatamas Mammateya:—Dirgha-
tamas is mentioned as a singer in one of the hymns of the RV.!®
Dirghasravas is the younger brother of Dirghatamas. 3+ The Dair-
ghasravas Siman is attributed to Dirghasravas, who saw it when
he wanted to obtain sweet food, according to TMB!¥* and the JB."

VANMSAS AND TRIBES

(a) Babarayas:—They belong to the family of Kurus and are
the most praiseworthy among them.!’

(b) Bharatas:—It is the name of an important Varhéa, which
is prominent from the time of the RV. They are always mentioned
in close connection with the Kings, such as Sudis and Trtsus.'* In
the AB they are a well known tribe. In the Briahmanas they attain
special fame, as their religious practices are often referred to. In
the JB, it is stated that Bharatas were on the other side of the
Sindhu ruled over by the Iksvikus. Visvamitra and Jamadagni
stayed there. Indra told Visvamitra and Jamadagni to win over
the cattle of the Iksvakus. So they carried out Indra’s command
by the Vai$vamitra Saman.!®

(¢) Saudisas:—These are the descendants of Sudas. The JE
states that Sakti Vasistha was cast into the fire by the Saudasas.!+*

. 305,

120. JB 2

130. RV 3.53; 9.12.24.
131. JB 3.238.
132. JB 2.392.
133. TMB 13.3.11.
134. TMB 25.16.3.
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136. JB 3.168.
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(d) Iksvdku:—This is an ancient Vamsa of Kings and the
Iksviaku Kings mentioned here are Tryaruna Traidhitva'¥! and Puru-
kutsa.!2

(e) Naimisiyas:—This is the name of the tribes who dwell
in the Naimisa forest. They are endowed with special sanctity.
The TMB!4 states that the Naimisiyas became prosperous by the
Dvadasa Samvatsara Satra.

(f) Gopiyanas:—They are the descendants of Gopa. They
are endowed with the power of enslaving demonesses as they en-
slave Asamati Rathapraustha, and thus become endowed with
Asura powers.!#* They were disturbed by the Kiratas, in the middle
of the sacrifice. Hence they approached Agni and recollected their
strength by this favour.'

(g) Kiratas:—They are a demoniac tribe who disturb the sa-
crifice of Gopayanas.

We find that the Ksatriyas are here for the most part endowed
with Brahmanic qualities and are royal sages.

(D) Historical Information.

It is interesting to note that the myths afford us valuable histo-
rical material. This is presented here as following:

(1) Kurus and Pancilas:—They are prominent Ksatriya fami-
lies. Their mutual rivalry is often referred to. In some places,
we find that the Kurus are inferior to the Pafcilas in religious prac-
tices. In the JB™ it is stated that the Uttara Kurus said that Kuru
Paficilas partook of Soma without Vasatkira. Another myth des-
cribes a contest for supremacy between Khandika Audbhéari the
King of the Kurus and Keéi Darbhya, the King of the Paficilas.
Here the Kaurava wins over him by means of the Antarvasu.'¥

(2) The Kings and their status among the people:—

A study of the myths regarding the Kings, shows that the
Kings commanded great respect among their subjects owing to the
vast philosophical knowledge displayed by them in their discus-
sions. Owing to this we find that they are most often confused
and considered to be Sages.

—

141, TMB 14.3.14.

142, JB 1.107.

143. JB 1.153.

144. Vedic Index p. 107, Vol. L
145. TMB 25.13.3.
146. TMB 25.10.11.
147. TMB 25.10.14.
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(3) The names of places:—

In the myths we come across certain places to which a parti-
cular significance is attached but which cannot be located geogra-
phically. They are the following:—

{a)  Munimarana:—This is the place where the Vaikhanasas,
the favourite Sages of Indra were killed by the demon Rahasyu. !4

(b) Rohita-Kiila:—The origin of the name of this place is
given in a myth. According to this myth Viévimitra yoked his
chariot and came to the Bharatas. He gave some wealth which
was to be given to the Saudantis (a class of priests). It was de-
cided that they should have a running race and the one who is vie-
torious should obtain the wealth. Then Viévamitra hold the Sau-
dantis that they should give that wealth to him and that he would
give it to the one who would bring his two tawny horses (Rohita)
from the other side to this bank of the river (Kala), over the stony
path. But Visvamitra decided to obtain the victory himself, so he
saw the Rohita Kuliya Saman. By this he yoked the horses to the
chariot and brought them to this bank. This is the significance of
the place being called Rohita-Kiila.

(e) Kastha:—According to JB, this is the name of a moun-
tain. The significance of this mountain, is described in a myth,
which states that the gods and demons contested for supremacy and
the contest was indecisive, as all that was among the gods was
among the demons, except for Speech. Agni claimed to have seen
it. So the gods created the Dhur: (yoke) with the Aksara
(Syllable). Then having brought forth the Ajyadhuris from these,
they decided to divide it, by means of a running race. They fixed
a4 mountain as the goal (Kastha). Therefore this mountain is eall-
ed Kistha 14

(d) Kalinda:—This may signify the country of Kalinga, but
Wwe are not certain. The significance of the name of the place
Kalinda is that it is the kingdom which was obtained by the Kali
Gandharvas, by the chanting of the Kileya Saman.!®

(E) Geographical Information.

In the TMB and JB, while the Sarasvata Satras are described

we find references to places of Geographical importance. They are
the following-—

(a) Kuruksetra:—‘The land of the Kurus’ is one of the sacred
places, to which importance is attached even today. Within its
148. JB 2 262, i

146. TMB 1.7.1.
150. JB 2.442,
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boundaries, the rivers Drsadvati and Sarasvati flowed. The places
Saryaniavat and Saisava are situated here. As observed from the
passage in TA,'! the boundaries of Kuruksetra are Khandava on the
South, Tiarghna on the north, and the Parinah on the west. The
importance and significance of this place is described in a myth
which states that Indra and Rusamd had a bet by which the one
who went round the earth and returned was successful. Indra went
round the earth and Rufami went round Kuruksetra and claimed
victory. Indra accepted her victory. Therefore this myth signifies
that the importance of Kuruksetra is so much that Kuruksetra
stands for the whole earth.!®

(b) Sarasvati:—It is the name of a river frequently mentioned
in the RV. This river is believed to correspond to the present river
Sarasvati which disappears into the sands of Patiala (Vinasana). In
the SV Brahmanas the sacred nature of this river is indicated by the
laying down of the Sarasvata Satra, wherein the river Sarasvati is
deified and worshipped. Here it is stated that the gods tried to
stabilise Aditya by the river Sarasvati but she became crooked.'”

(¢) Plaksa Prasravana:—This is the place where the river
Sarasvati rises.!%

(d) Saisava:—It is the place where the river Sarasvati is in
the form of a water fall.

(F) Animals, Trees and Herbs.

Now coming to the animals, trees and the herbs referred to in
the SV Brahmanas we find the most important animals referred to
are the horse, the goat, and the dog.

(i) (a) The goat and sheep of different kinds are mentioned
as creations of Prajapati.'™

(b) Asva:—The horse is of very great importance and is one
of the Daksinis mentioned, almost in all the rites. In the TMB, all
the names of horse are mentioned.'*® Further we find that Agni is
identified with Asva.

{e) Sydma and Sabald:—These are Yama's watch dogs. They
are black and spotted and are the day and night (JB 1.6).

{d) Sarami:—Sarama is a bitch occurring in the Papi and
Sarama story which is given in the JB for explaining the Abhiplava
rite. According to this myth, the Panis, who were a class of demons,
took the cattle of the gods and having concealed them in the Rasi

151. JB 1.71.
152. AV

153. SB
154. TMB
155. TMB
156. JB 1
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{a river) closed it by a Vala. The gods requested Suparni to
find out their cows. He accepted to do so and made an attempt.
He found the cows, concealed in the Rasia. But the Panis won his
favour by giving him ghee, milk and curds ete. Having had a fine
time Suparna flew back to the gods. The gods asked him whether
he had seen the cows. He denied. Indra, who saw the particles
of curds on his beak cursed him for telling a lie that he had not
seen the cows, when he had seen them.

Then they asked Sarama (the bitch) to go in search of the
cows. She accepted and started on her journey. She came to the
river Rasa but found that she was incapable of being crossed. So
she requested the river to become fordable and allow her to eross.
First the river refused to comply and then she complied with the
request. Sarama, finally reached the place where the cows of the
Gods were concealed. The Panis offered her also milk and curds.
But she refused to take them as she did not wish to act unfavourab-
ly to the gods. She, having stayed there among the Papis, hungry,
came back to the gods. The gods asked her whether she had dis-
covered the cows. She told them that she had found them and that
the cows were concealed in the cave beyond the river Rasi and
closed it with a Vala. So the gods were extremely pleased with
Sarami and Indra promised to provide her with progeny, which is
possessed of food. Then by the Abhiplava rite, the gods broke the
Vala by which the cows were concealed and won the cows.!s

(ii) The Trees:—The most important trees mentioned in the
SV Brdhmanas are the (a) Audumbara (b) Varana and (c) Salmali

(a) The Audumbara tree plays an important part in the Sacri-
fice. It is, indeed the very beginning of the duties of the Udgatr,
as his first duty is to fix the Audumbara tree in the middle of the
Sadas. The Udumbara tree is identified with vigour.!s

(b) The Varana tree is mentioned in the AV'® and in the SB!®
and TMB'S!. In the TMB'®, it is stated that the gods who were afraid
of being burnt by VaiSvanara Agni prevented it by the Varana
branch. This is the significance of the Varapa tree which is used
for expiation.

(e} Salmali—It is the name of a silk cotton tree. It is men-
tioned in the TMB', where it is stated that when Turasravas saw

157.
158.
159.
160.
161.
162.
163,

£l bt ok

el el
BnBLRgy
© M



Nos. 1-4] MYTHS OF SAMAVEDA BRAHMANAS 81

the Taurasravas, Samans, at the pressing of the Soma of the Para-
vatas, Indra, took the offering in Salmali to Turasrava.

The herbs referred to are mostly those which can be used as
substitutes for Soma. They are: Babhru (a tawny coloured-grass);
Philgu (a bright-coloured grass), Utika. In JB, the qualities of
each of these is mentioned. The origin of this grass is stated in
a myth. According to this Indra killed Vrira with the Vajra. The
juice which flowed out was reddish and this is the significance of
this Babhru grass.!®* The Utika is explained by a myth which states
that Indra cast the Vajra on Vrira and he thinking that it had not
pierced him entered the Utika, which endowed him with strength.!%
(titi). Besides these the use of Sada is advocated. The other herbs
mentioned are Sukla Sada and Parpa. The Parnpa is signified by
the leaf (Parna) which fell down as the Gayatri was carrying the
Soma.'%6,

(G) Other Miscellaneous Contents.

Besides these we find other miscellaneous contents. These
are dealt here as under:—(a) Metals (b) Musical Instruments.

(a) Metals:—The names of metals are given in a myth,'¥” which
describes the origin of metals. Gold, which is the best of the me-
tals and which is like Prajapati, conceived and brought progeny.
From these at every stage a metal was created. Therefore first
black iron was created, then silver (Rajata), then gold {Harita),
then iron was produced from the Jarayu and finally the Sisava
{lead) was generated.

(b) Musical Instruments:—The musical instruments men-
tioned in the TMB are Vina (lute) and Dundubhi {drum). It is in-
teresting to note that by the time of the SV Brahmanas, the dis-
tinction among the instruments had become clear. For, in the
place where the division of Speech is mentioned the three types of
instruments are mentioned viz. Dundubhi (drum-like) instru-
ments; Vipa (signifying stringed instruments); and Tiunava (signi-
fying wind-instruments).

The Bhiimi Dundubhi:—In the treatment of the rites pertaining
to the Mahavrata day it is stated that the Dundubhis which are
placed on all the sides of the Vedi should be beaten. This is called
the Bhiimi Dundubhi.

The Apaghatila Vina:—This is a kind of Vind, on which the
wives of the Udgatrs gave accompaniment to the Udgatrs who
chanted.

164, JB 3.352. : e o
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Vana:—This is another kind of Vipd which has a hundred
strings. The hundred strings of this Vipi are compared to the
hundred years of a man’s life. Therefore it is believed that the
one on whose behalf it is played is endowed with a long life.

(H) The Social Conditions.

As we have already stated, the myths of the SV Brihmanas
throw light on the then prevailing Social conditions. They serve
as a means to understand the mind of these seers and other mem-
bers of the Society of those times. An attempt is made here to depict
the society as reflected in the myths of the SV Brihmanas.

(1) The Caste System:—The caste system is deep rooted in
the Society. The three castes,—the Brahma, Ksatriva and Vaisya
are prominent. There is an enormous influence of the idea of
caste system on the minds of the people as there is not a single
idea which does not touch the caste system. Indeed this idea is
the mould into which all their thoughts are cast. For instance,
in the treatment of the Vistutis of the Catuhcatviriméa Stoma, it is
stated that the three Hinkaras are the abodes of the Brihmana,
Ksatriya, Vaisya respectively.'™ The Simans, Stomas and the metres
are divided according to the three castes. The deities are also
divided into three accordingly. Thus the development of the signi-
ficance attributed to the number attains to such a stage that it
merges into the concept of Trinity, although the Trinity according to
the Samaveda, is Agni, Vayu and Aditya. At times it seems to be a
numerical significance as the number of deities are considered to
be three, thirty three and so on, signifying an infinite number.

(2) The Briahmanas:—They occupy a prominent position in
Society. We find the names of certain householders which suggests
perhaps that they were divided into groups of householders. Some
of these Grhapatis are Aryala Kahola, Kamyakiyas, Ayasthunagrha-
patis. The Briahmanas received good patronage from the kings.

(3) The Kgsatriyas:—There was cordial relation between the
Brahmanas and the Ksatriyas. The Kings, as we have seen, en-
gaged in philosophical discussions and expounded philosophical
doctrines. They are many times confused and considered to be
Sages. So in the SV Brahmanas we find the origin of royal sages.
The formulation of doctrines by Kings, perhaps, explains the be-
ginnings of philosophical thought particularly in the Chandogya
Sakha of the Samaveda. It may be noted here that majority of the
Upanisadic passages in the Vedanta Sitras come from the Chan-
dogya. This also explains the later statement of Sri Krspa, viz.,
“Vedindm Samavedo'smi”. In some of the myths we find a des-
cription of the manner in which these kings received the Brah-
manas and prepared themselves for theological discussions, Accord-



Nos. 1-4] MYTHS OF SAMAVEDA BRAHMANAS 83

ingly, they receive the Brahmanas and honour them separately.
Then they retire to their private apartment and clean themselves,
pare their nails, shave their beards and wear clean clothes. This
is similar to the preliminaries of initiation.

(4) Philosophical Thought:—The myths which are at the be-
ginning of the JB, explain the philosophical significance of Sacrifice.
This is the main trait of the myths in the JB. In the latter myths,
we find that the beginnings of Upanisadic Philosophy and Mono-
theism. But the characteristic trait of all these myths is that they
proceed far into the Upanisadic field, yet they do not deter from
their purpose of glorifying Sacrifice.

(5) Idea of the heaven and rebirth.—If we analyse the pur-
pose for which many of the Samans were chanted, we find that it
was for the attainment of the heaven. But itis interesting to nofe
that according to the seers of the Saman, the mere attainment of the
heaven was not sufficient, one had to stabilize oneself firmly in
the heaven and prevent all chances of falling down from it. This
is the reason, why we have the Samans such as the Sanku Saman
ete.

(6) The idea of Sin:—But the idea of the impermanence of
the heaven follows almost as a corollary to the idea of Sin. There-
fore the idea of Sin and expiation of Sin are foremost in the minds
of the seers of the Samans. The origin of Sin is explained in a
myth which states that the gods, who were desirous of conquering
the demons, created a sharp weapon in the form of Man. But to
their dismay, the gods found that the weapon they had created
mnerely reached the demons and returned. So the gods divided
Purusa into three and found that the gods and metres had entered
him. The gods did not desire that he should come to them im-
mediately. So they created Sin and said that he should live for
some years on the earth, doing righteous deeds, and then come to
them. The Sins they created were sleep, hunger, lust, anger and
greed. Later on the idea of Sin was more developed in the Samans,
which were used for expiation of Sins such as the swallowing of
poisonous food, non-observance of the rites, speaking harshly and
and speaking falsely. These Sins are mentioned in the Sam. B.
The glorificatory myth of Traiddka Samans mentions adult
(Pumécali), bastard (Kliba) and mahapataka as condemned members
of Society.'®

(6) Belief in Asuric and Supernatural Powers:—The people
had a firm belief in supernatural powers as we find that in SVB the
rites are performed to appease certain deities for the appearance
of unnatural phenomena or evil potent. In the SV Brihmanas,
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we find the mention of female demonesses such as Dirghajihva,
Asamati Rathapraustha,'™ Uttinaka and Candatakavasini./”

(7) Position of Women:—The women enjoyed a very good
position, it seems, for we find that two women are seers of Simans
viz. Akipara Angirasi and Apala Atreyi.

(8) Customs of the time:—Some striking customs such as
garlanding as a sign of respect, and the custom of drawing ‘Rangoli’
are noted here. For, while describing the rites to be performed
when supernatural phenomena are perceived, it is stated that
one should draw a design of lines on the sacrificial ground. The
wearing of turban and red garments for distinction is a character-
istic of this time, as we find that the priests wear red garments
and turban at the Syena Yiga. The flower frequently mentioned
is the lotus flower.

(9) Diseases:—The prevalent diseases were Godhi (a skin
disease) and white leprosy (Svitra). e e
7 Thus we see how these myths enlighten us on the Social as-
pects of those times.

I. Literary Estimate.

Now turning to the literary value of these myths, we find that
all the other traits of these myths are corresponding to those of
the myths of other Brihmanas. But the most outstanding traits
of these myths are their similes and their tendency to derive
etymology.

(1) The Similes:—The very names of the Samans, are indi-
cative of this characteristic e.g. the Plava Siman by which the one
who chants is taken by a boat (Plava) to the heaven; Sanku Saman
by which one is established in the heaven. Besides the myths them-
selves contain a number of similes, of which we give a few here.
At the place were the Sirmya Vistuti of the Ekavirmfa Stoma is
explained it is stated that just as gold is cast in the middle of the
fire and made to shine better, so too this Vistuti illumines the Sacri-
ficer from both sides and makes him endowed with lustre.'? In
another place where the rite of Atisvara at the end of the seventh
day after the Sadaha is performed, we find that the maintenance of
silence on the seventh day is compared to the bulls who have
carried weight for long distances and, therefore are tired.!” Thus
we find that the Similes in the TMB and JB are striking and are
taken from practical life.

Another charaeteristic trait of these Brahmanas is the tendency
to derive the etymology of many of the words, especially the names
of Samans, e.g. Ifovrdhiya is derived from ‘iéo vrdha' or ‘vrsa
vrdha', Vajadavari is derived from Vajasya datri where Vija means
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‘anna’ food. The inclination towards Grammar is noticed in the
place where we find the mention of all the words, which denote
a horse, viz., aéva, haya, vrsa etc. Again at another place where
the gods conquer the demons by Speech we find the grammatical
tendency for the gods give the masculine forms of the numbers
and the demons give the feminine forms. Finally when the de-
mons fail to find a pair for ‘pafica’, the gods conguer the demons.

Therefore we find that in the SV Brahmanas the beginnings of
the Vedangas and Sahitya Sastra are in its early stages; for though
we find a number of similes they are more of a practical nature
than of a literary nature. We find the beginnings of the Vedangas
such as etymology and grammar in these Brahmanas.

Conclusion.

Thus a review of the contents of these myths present to us
the following facts:

(1) It contains information regarding 220 sages, 40 Udgitrs,
and teachers; and the Gotras mentioned.

(2) It gives valuable information regarding the Kings and
indicates the origin of philosophical thought from these Kings.

(3) In the third section information is given about the places
mentioned in the SV Brahmanas.

(4) The following two sections throw light on the animals,
trees, herbs, metals and musical instruments mentioned in the SV
Brahmanas.

(5) These myths help to understand the relation between
the castes in this period and explain to a certain extent the special
significance attached to the Samaveda.

(6) They also furnish us with information regarding the de-
tails of Society of those times. The varied nature of this informa-
tion is a special characteristic of these myths.

o



SHAHI-KASHMIR RELATIONS (A. D. 700 to 1200)

By
KRISHNA SWAROQOP SAXENA

The role of the Shahis in defending the North-Western gate-
ways of India against the insistent inroads of the Arabs and the
Turks into the country is a noteworthy feature of early mediaeval
India. They offered very stiff resistance to these repeated incur
sions and very often repelled their ultimately victorious armies
though finally, with their downfall, the frontiers of India lay open
to the inspired armies of Islam. The Rdjataraigini of Kalhana,
an important source of history of the mediaeval times, throws
interesting side-lights on the history of these Shahis and the follow-
ing is an attempt to reconstruct it on the basis of the scattered bits
of information regarding them in that monumental work for a
period roughly corresponding from C. 700 A.D. to C. 1200 A.D.
It should, however, be noted that, according to some scholars, the
history of the Shahis dates back to the beginnings of the Christian
era and Dr. Ray traces them back to the advent to the Kushinas.!
As such, the Shahi dynasty had had a continued existence as a
ruling power for more than a thousand years, a period longer than
any other dynasty in the annals of Indian history.

According to Alberuni, the Shahis ruled from Waihand or
Waihind as their capital which, according to him, was situated near
Peshawar and west of the River Indus? According to Rajatarai-
gini their capital was Udabhanda, which has been identified by
Prof. Sircar as the present-day Und near Attock on the Indus’
The name is variously noted as Udabhanda, Udabhindapura or
Udakabhanda, the last-mentioned being the Chinese Wu-to-Kia-han-
c¢ha (Udakahidnda), of Hieun Thsang.* Another Arabic work,
Hudad-ul’Alam, composed during the closing quarter of the 10th
century A.D. clearly mentions ‘Vayhind' as the capital of Shahi
king Jayapila.® Firishta, too, notes that Vaihind was an important
city of the Shahis® Its proximity to the kingdom of Kashmir is
clearly established as it was situated between Peshawar and Jhelum,

. Ray, H.C.; D.H.N.I, Vol. I, p. 69.
Sachau; Alberuni’s India, I, pp. 206, 250, 317; R.T.; IV, 143; 152-55. 232-38.
. Sircar, D.C.; Studies in the Geography of Ancient and Medieval India, p. 232.
Watters; On Yuan Chwang's Travels in India, I, p. 221
» V., Hudid-ul-"Alam, p. 92.
Firishta, vide Sircar, D.C,, Studies in the Geography of Ancient and Medieval
India, p. 232,
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the river, flowing through the Valley of Kashmir, must have pro-
vided an important link of communication as well.

For the present, as noted above, we are concerned with the
history of the Shahis from the 8th to the 12th centuries A.D. and
their relations with the rulers of Kashmir during that period. If
the suggestions of Dr. Ray and, following him, many scholars,
are correct, then during this long run of several centuries many
nomadic families must have ruled from Udabhinda prior to Lalliya
Shahi, who, according to some scholars, was Kshatriya, and accord-
ing to others, a Brahmana’ According to Dr. Ray, these early
Shahi princes 'were continually engaged seriously in stemming
the onslaughts of the Arabs from C. 650-860 A.D~*

The Shahis are first referred to in the history of Kashmir when
it was being ruled by the mighty Karkotas. During the reign of
Lalitaditya Muktipida the Shahis were defeated by that mighty
monarch and their territories annexed to his growing empire. Ac-
cording to the Rdjatarangini, the Shahi Mukhyes (Shahi princes
and chiefs) were subsequently engaged in holding various important
administrative offices, including those that had been freshly created
by Lalitaditya® The Shahi princes referred to in Rdjatarangini are
probably the same Shahiyas mentioned by Alberuni hailing from
Udzbhanda or Waihind and of whom he gives a fairly detailed
account.® After some time the Shahis were able to regain their
political prestige and independence during the rule of the weak
Karkota rulers.

Beyond these few incidental references noted above, the Rdja-
tarangini does not favour us with any further account of the Kar-
kota-Shahi relations. But the Chronicle has much to say of it dur-
ing the period covered by the ascendancy of the Utpalas and the
Loharas. According to the Chronicle, Lalliya was a king of some
note and his kingdom was placed between the Daradas and Turush-
kas on the one side of Aryavarta (i.e., the Punjab) and Kashmir on
the other. It is clear from that work that he had supported Ala-
khana, who figures in the Gurjara-Pratihira-Kashmir relations when
Sankaravarman the king of Kashmir, wanted to extend his sway
over the Punjab. Alakhina seems to have been a protege of both
Mihira-Bhoja and Lalliya, but was defeated by Sankaravarman who
installed a Thakkiya scion in place of Alakhana.!! Lalliya has been
identified with Kallar of Alberuni and his relations with Sankara-
varman were quite strained. According to the Rajatarangini, Pra-
bhikaravarmi, a minister of Gopalavarma, the Utpala ruler, con-

7. Sachau: Alberuni's India, II, p. 13; Ray, H.C:. DOHN.I; I, p. T2
§. Ray, H.C.; D.H.N.L, Vol. 1, p. 0.

9. R.T, Intr., p. 107; IV, 141-43.

10. Sachau; Alberuni's India, I, p. 13. See also p. 14

11, R.T., V, 149-55.
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quered the Shahi kingdom (vyajiyat) and it appears that the Shahi
ruler had, for some unexplained reasons, disobeyed the Utpala
king which led to this. But this disobedience real or imaginary,
may also be treated as a mere excuse or pretext for the intended
attack on the Shahi ruler. The kingdom was, however, again
bestowed upon Toramina, a son of Lalliva. According to the Chro-
nicle, the name of Toramina was changed into Kamaluka.? The
account, in itself, does not make it quite clear about the Shahi ruler
defeated and deposed by Prabhakaravarma. It is interesting to note
that Alberuni mentions Samanda or Siamanta as the second ruler who
was succeeded by Kamalu or Kamaluka—Toramina of Rajataraigini,
As such, it is possible that Kamaluka-Toramina replaced the earlier
ruler, Samanta, and might have connived with Prabhikaravarma
in his attack and gained the throne as a reward. Some light is also
thrown on this ruler by another Arabic text, Jawami‘ul-Hikaydt
of Mohammad Aufi (1212 A.D.), which makes Kamalu a contem-
porary of Amr-ibn-Layth, who was governor of Khurasan from
A.D. 878-901." This is quite in keeping with the chronological
sequence of events as narrated in the Rdjataraigini, for it ascribes
iwo years (902-04 A.D.) to Prabhikaravarma as a de facto ruler.

The Shahis seem to have recovered their lost prestige during
the troubled days of Kashmir from C. 904-950 A.D. Kamaluka
was, during this period, succeeded by Bhima, and his historicity
is quite well established by both Alberuni and Kalhana as well as
his coins.'* Bhima seems to have further strengthened his position
by a matrimonial alliance with Simharaja, the Lohara King, whom he
gave away his daughter in marriage. The offspring of this union,
Didda, was married to Kshemagupta (950-58 A.D.) and dominated
the political scene in Kashmir for nearly 40 years after her husband’s
demise.”” Bhima is also credited with the construction of the temple
of Bhima-Kefava in Kashmir. 16

Meanwhile, affairs in Kashmir itself were none too happy.
The death of Kshemagupta in 958 A.D. had left for Queen Didds,
an ambitious lady, a clear field for machinations and a long-feud
ensued between her and the Chief Minister, Phalguna. About these
fateful years of intrigues and decay the only noteworthy reference
in the Chronicle is that of the invasion of the Shahi country by Yaso-
dhara, whom Diddi had raised to the rank of Commander-in-Chief.!7
The Shahi ruler, according to Kalhana, was Thakkana, but it is diffi-

12. R.T., V, 232-233.

13. Elliot, Vol IL p. 172; Ray, D.H.N.L. I, p. 7.
14. R.T., VII 1081: Cunningham, A.; C.M.L, p. 64
15. R.T., VI, 177, 178.

16. R.T. VII, 1081,
17. VI, 230.
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cult to place him in the chronological table of the Shahi rulers, as
also doubted by Vaidya.!®

The position of Shahis after Bhima was considerably weakened
because of the repeated onslaughts of the Islamic forces which
were thoroughly organised under capable military leaders of great
ckill and acumen. Their constant harassing raids were slowly
undermining the Shahis who had served as frontier-guards for se-
veral centuries. Finally, during the reign of Trilochanapila, the
Shahis lost their political entity and were thenceforth dependent
upon the Kashmir kings, living mainly on their monetary allow-
ances and munificence.

It was not without offering stiff and prolonged resistance that
the Shahi kings from Jayapala to Trilochanapila went down before
the Mohemmadan onslaught. For the present we are concerned
with the role of Kashmir kings and their relations with the Shahis.
When Trilochanapala was threatened by the impending invasion
of Mahmud Ghazni, he appealed to Sangramardja (1003-1028 AD),
the reigning king of Kashmir, for help. The latter sent his general,
Tunga by name, with a sizable force, which also included local
chiefs, to help Trilochanapala. But the general (Tunga), far from
heeding advice and counsel from the Shahi ruler, banked too much
on his own forces. After an initial success in a border skirmish
with Mahmud's forces, Tunga became over-confident and, in the en-
suing battle, his forces soon fled away leaving Trilochanapéala and
three other Kashmiri generals.!” Trilochanapala’s defeat was com-
plete, though he exhibited extraordinary courage against the in-
vaders. Tunga had married his son to Bimba, a Shahi princess.
hut he soon became unpopular and was ultimately murdered in
the palace along with his son, the Shahi princess (Bimba) committing
herself to flames (Sati).

The Shahis underwent a temporary eclipse after Trilochana-
pala, the family having been offered political assylum in Kashmir.
They again rose to command some power in the Kashmir court in
the time of Ananta and we hear of Rudrapila, Diddapila and
Anangapala drawing handsome emoluments from that ruler?! But,
as the Chronicle narrates, they became opppressive and exacting
by associating themselves with Kayastha officials and did not even
leave temple property from such exactions® It appears from the
narrative that Rudrapila had gained the favour and confidence of
young king Ananta, the latter having taken keen interest in Rudra-
pala’s marriage with the daughter of Induchandra, king of Jalan-

Vaidya. C.V.; H.M.H.L, Vel. L, p. 201.
. R.T., VII, 47-69.

. Ibid., VI, 103.

. Ibid,, VII, 144-147.

. Ibid., VII, 148-48.
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dhara and Kangra*® Rudrapila reciprocated this favour by arrang-
ing the marriage of his young sister-in-law with king Ananta?¢

Soon the evil influence of Rudrapila on that young king be-
came galling to a section of officers of the Kashmir state. Kalhana
relates at great length how a confederacy including seven Mlechchha
chiefs was formed by one, Brahmarija, in league with the Damaras
and the Darada king, Achalamangala. But Rudrapila rose to great
heights and outshone every one in the ensuing battle by killing the
Darada king, thus rendering secure the position of king Ananta?*
Unfortunately, he did not survive long and died of some fever and,
soon after, other Shahi princes also went his way.

The Shahis are again heard of as favourites of king Kalasa
(1063-1089 A.D.) and wielding great influence at the Kashmir
court. Of the four princes of Shahi lineage, Bijja, according to
Kalhana, had gained the confidence of Kalasa and, it appears, helped
him in his licentious habits?® Soon rivalry broke out between
Ananta, father of Kalasa, and the latter. It is on record that while
the father was chastising his libidous son, Kalasa, Bijja boldly took
the latter’s side and requested Ananta not to punish Kalasa in his
presence.”” Since then Bijja acquired greater respect and confidence
of Kalasa and started asserting himself in administrative affairs
as well. This was not to be tolerated by other courtiers headed by
one Jayananda and soon Bijja fell a victim to court intrigues.?
Realising his perilous position, he left on a pilgrimage followed by
his trusted men. He is said to have died in Gauda-de$a and his
younger brother suffered imprisonment. He, however, escaped from
captivity and died ingloriously.®

Kalasa was followed by Utkarsha on the Kashmir throne, but
was soon replaced by Harsha (1089-1101 A.D.). Harsha had mar-
ried several Shahi princesses, headed by Vasantalekhi, a lady of
pious nature, who founded many mathas and agrahdras.® These
Shahi queens of Harsha committed themselves to fire when he was
direly threatened by revolts.’® Nothing more is heard of the Shahis
in the Chronicle.

From the foregoing it is quite apparent that the Shahis had
had a chequered history in so far as their position vis-a-vis the
Kashmir rulers is concerned. Their (Shahi) weakness lay in their
peculiar and hazardous geographical position or situation, which

. Ibid., VII, 152.

. Ibid., VIL, 174-176.
Ibid., VII, 174-176.
. Ibid., VII, 274,

. Ibid,, 325,

. Ibid,, 543-548.

Ibid., 565.
Ibid., VII, 956, 1470.
. Ibid,, VII, 1550-3, 1571, 1579.
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was not fully realized by both Indian and, particularly, Kashmir
kings. The constant depredations of the Moslem hordes sapped up
their power, for the invaders had very early realised that any
attempt to conquer India could not be effectively brought into
operation without occupying the Shahi territories. Also, there
was a lack of foresight on the part of Shahi kings. They should
have maintained much more cordial relations with their Indian and
Kashmirian counterparts. This could have been done through
matrimonial alliances and by maintaining diplomatic relations in
other ways. Coupled with this, they should themselves have taken
the offensive against their enemies and not been so very conscienti-
ous in their dealings with the invaders. There was also a lack of
foresight on the part of the kings of Kashmir who did not fully
realise their strategic importance nor also allowed the Shahis to
wax strong militarily. On the other hand, they believed in the
short-sighted policy of reducing them to a subordinate position.
Even at a crucial moment the Kashmiri Commander-in-Chief,
Tunga, disdained the words of caution by the Shahi ruler and the
result was disastrous. Formulation of policies on such wrong
assessments of historical realities brought about the downfall of
Hindu India.

8
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SANSKRIT CIVILIZATION=

By
H. S. URSEKAR

AT | HE TET SAEAT qqATH )
Rgveda X 125.3.

Speech: ‘I am of the state. 1 make all that is good come to-
gether.’

This Vedic line sums up succinetly the interrelation between
language and civilization. What is civilization? Civilization is the
advanced stage in social development. The word is derived from
the Latin word Civilizatio. It is same as Kultur in German. The
genesis of all civilizations is described by General Smutts, just after
the end of the World War I, thus “There is no doubt that mankind is
once more on the move. The very foundations have been shaken
and loosened, and things are again fluid. The tents have been struck,
and the great caravan of Humanity is once more on the march”.!
Thus, civilization symbolizes the onward march of the caravan of
mankind, in a word it is the progress of humanity.

Progress springs from the challenge thrown to man by nature.
It is a measure of man's success in his war with nature both in its
outward and inward aspects. The outward aspect consists in meet-
ing the challenge given by natural physical conditions. in the words
of Wordsworth, by ‘nature red in tooth and claw’; the insurmount-
able mountain and the impenetrable forest, the deep river and the
deeper ravine, the rainless desert and the merciless tiger.

Science and Art are the twain weapons with which man wages
war againsi nature. Man's aggressive instinct manifests itself in
science, while his creative instinet is transfigured into Art. He
does not only conquer nature but imitates her too. Science is the
instrument of conquest, while Art is the means of imitation and
creation. Imitation is the best form of flattery and who refuses to
yield to flattery? Certainly not the Dame Nature. Man imitates
nature's sound in music, colour in painting, Adam himself in sculp-
ture, caves in architecture and Soul in poetry. Thus with the double-
barrelled gun of Science and Art man triumphs over the outward
aspect of nature and that is the essence of civilization.

- Paﬁ read at the All India Qriental CunEr:nne_ -A]igarh. lﬂ-ﬁ._
1. Toynbee: A Study of History 1934, Vol. I. 196.



Nos. 1-4] SANSKRIT CIVILIZATION 93

Prof. Toynbee has defined civilization in the following words:
“the smallest unit of historical study at which one arrives when
one tries to understand the history of one’s own country”? This
comprehensive definition of civilization embraces the external ad-
vancement of man. Man has also to fight against the inner innate
enemies like violence, fear, superstition and ignorance, springing
from natural instincts and impulses. Man battles with this array
of inward foes by education. His triumph over this inward nature
is culture. In fine, civilization connotes the material progress of
man, while culture spells out his spiritual advancement. According
to Arnold, sweetness and light are the manifestations of culture,
we may Ssay, aggression and creation are the manifestations of
civilization.

History is not a rope of sand declared Lord Acton. Itis a con-
tinuous development, a moving vista vision of the panorama of time.
History unfolds the common fortunes of mankind. Sir Jame Jeans
suggests that the Earth is about 2000 million years old, Life is about
300 million years old, Man is about 300 thousand years old, while
Civilization is only 6000 years old} Taking a unified view of the
world history Prof. Toynbee has demonstrated that during the span
of 6000 years only 21 civilizations have appeared on the stage of the
world. He urges that out of them 16 are extinct while only five
are extant, viz. the Western Christian, Orthodox Christian, Islamie,
Hindu and Far Eastern.

Each of these present civilizations has its grass roots in some
past defunct civilization. According to Prof. Toynbee the Indie or
the Indian civilization is the deceased parent of the Hindu Civiliza-
tion. In his opinion the Indic and Hindu civilizations are two dis-
tinet human societies of the Old World, the former being dead and
the latter alive. The period of emergence of Indic civilization is
from 2000 B.C. to 1000 B.C. and that of Hindu civilization is from
0000 B.C. to 1000 A.D. Thus Indic or Vedic society is the society
apparented to the Hindu society. The chief differences between
Hindu and Indic religions of the Vedas are due to the elements in
Hinduism which were borrowed from Buddhism viz. monasticism
and philosophy. Hinduism also borrowed idol-worship, most prob-
ably, from Hellenism.* The White (Nordic) and Brown races cof-
tributed to the Indic civilization while the Brown race alone con-
tributed to the Hindu civilization.® It is submitted that it is difficult
to agree with this view based on a dichotomy of the two societies.
This view assumes that there is no continuity of these two civiliza-

2. Toynhee: Civilization on Trial 1949, 222
3. Joyce: The Universe Around Us, p. 13.
4. Toynbee: A Study of History, Vol. L, 87.
5. Toynbee: A Study of History, Vol. I, 239.
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tions and that the pristine heritage suffered a hiatus. An attempt
is being made in this paper to examine the tenability of this two
civilization theory. It is submitted that the Indic and the Hindu
civilization constitute an integrated unbroken immemorial heritage
which can be called the Sanskrit civilization.

In considering the genesis of civilization Prof. Toynbee has
mainly considered the two positive factors of race and environment,
It is submitted that the victory gained by a particular race over its
natural surroundings would represent only one aspect of civilization
viz,, subduing of nature by science. But as regards the creative as-
pect of civilization viz., the art and literature, we have necessarily
to reckon a third contributory factor of language. Language lends
an essential dimension to civilization. Arnold says that it is a
pursuit of our total perfection by means of getting to know, on all
matters which most concern us, the best which has been thought
and said in the world® This is the crucial function of speech or
language expressed in the Vedic citation set out at the outset. It
is through language that the hopes and aspirations of a race, either
consistent or conflicting with the environments obtained, are ex-
pressed and communicated. It is through language that, to borrow
a phrase from Montesquieu, that an intelligent being is rendered
yet more intelligent. That is why Milton calls a book as a master-
spirit. The first articulate expression of man is a fundamental step
of civilization like the discovery of fire. Speiser remarks that writ-
ing is an incidental by-product of a strong sense of private property.?
Sense of property is essentially an attribute of a civilized society.
Thus language and civilization are closely connected. Language is
an acutely unifying force which stimulates the commerce of ideas,
and the texture of tradition, and ultimately the growth of civilization.
Material progress is directly proportional to the progress of ideas.
One of the points which distinguishes a primitive society from a
civilized one is that the former has no record of history. What
Gray calls “the last syllable of recorded time” marks in fact the
dawn of civilization. The cuneiform inscriptions excavated in the
ancient land of Mesopotamia, the hieroglyphs of the Egyptians, the
clay-tablets left by the Phonecian traders and the Rgveda of India
are some of the earliest records of human history available to man.
It is from this material that the age of civilization is approximately
determined to be about 6000 years. Can we imagine the Greek
civilization without the moulding force of the Greek language in
which wrote or spoke Socrates and Plato, Homer and Aschelys, or
Thysidites and Phythogoras? Penka has maintained that language
and race go hand in hand and that language is an organic product

6. Amold: Culture and Anarchy, p. 11.
7. Quoted by Piggott in Prehistoric India, 1950, p. 178.
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of an organism.* In the beginning language is a social phenomena,
which is associated with a race. Thus language marks at once the
grace and progress of human civilization.

The Aryan race gave rise to the Aryan group of languages
known as the Indo-European group consisting of Lithuanian, To-
charian, Greek, Latin, German, Slavonie, Celtic, Sanskrit, etc. Un-
fortunately as regards its genesis and use the Sanskrit language
is an heir to certain misconceptions. It is believed that it is a
language of the Gods or of the Hindu religion or that it is an ex-
clusive preserve of the priestly class. The cobwebs of these mis-
conceptions must be cleared for the proper appreciation of the stand-
ing and the role of this ancient language. No doubt it is known
as Devavani, a language of the Gods® It is figuratively called the
language of the Gods to stress its divine quality of perfectness as a
linguistic genus. Perfection is an attribute of God. Sanskrit has
as many as 800 roots. Curtius notes that a Greek word admits of
807 modifications, while a Sanskrit verb of 891 That is why
Sir William Jones observes that Sanskrit is ‘a language which is more
perfect than Greek, more copious than Latin, and more exquisitely
refined than either'.!! Panini’s Sanskrit grammar is one of the
greatest achievements of the human intellect. It is a perfect gram-
mar to a perfect language. Prof. Norman Brown has aptly remark-
ed that ‘the Paninian system revolutionised western grammatical
concepts and started the entire modern treatment of speech.’® A
Dutch Indologist Berend Faddegon has said that ‘I adore Panini be-
cause he reveals to us the spirit of India’.

Another misconception about the Sanskrit language is that it
is only a language of the Hindu religion. It is a misstatement both
historically and literarily. Sanskrit language existed long before
the Hindu religion appeared in its present form. Further speaking
from the available literature in Sanskrit it will be seen that it is
not confined only to religion and philosophy but it contains an in-
finite treasure of secular writing. Keith has pointed out that “Sans-
krit was the language of science, not merely grammar, prosody,
astronomy, phonetics, etymology, but doubtless of more magic arts,
such as the physiognomy and demonology’.® Scientific and techni-
cal literature on archery, aeroplanes, aesthetics, music, medicine, law,
politics and economics is also available abundantly in the Sanskrit
language. In fact Sanskrit literature has embraced and enriched
the whole gamut of human existence, material and spiritual, in this

8. Penka: GrigénuArim.lm,p.ﬁ. -
9. Fewd ATH 24T AvTArEATEr qafafa: 1 FwEIE
10. Quoted by MaxMuller, Last Essays, 1801, p. 12.

11. Report of the lmﬂﬂlﬂﬂlﬂﬂ-&_ T, P12
12. Role of Oriental Studies in the Humanities, p. 45,
13. Keith: History of Sanskrit Literature, p. 8.
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world and elsewhere i.e. the whole scale of Dharma, Artha, Kama
and Moksa. Hence it is fallacious to urge that Sanskrit is a language
of ritual and metaphysics only.

A third misconception is that Sanskrit is an exclusive preserve
of the priestly class. Keith says that ‘Sanskrit represents the lan-
guage of Brahmanical civilization’. With respect, this is not an
adequate conclusion as we find that the non-Brahmins also culti-
vated Sanskrit and have contributed considerably to the Upani-
shadic philosophy. Kings like Sadraka, Aparaka, may also be cited
in support of the above proposition. Thus broadly speaking Sans-
krit can be taken to represent the entire linguistic and cultural
development of the Aryans from the Vedic period up to-date Let
us examine the time, space and cultural content of the Sanskrit
civilization,

The date of the emergence of Sanskrit language can certainly
be not later than the date of Vedic composition. According to Prof.
Toynbee the period of the Indic civilization commences from about
2000 B.C. at the earliest.* In Tilak's view the age of the Vedas,
on the basis of astronomical data can be carried back to 4500 B.C,
when the Vernal equinox was in the Orion.! In his illuminating
article ‘Chaldean and Indian Vedas’ s he has demonstrated that the
Vedic and Chaldean civilizations from Mesopotamia were almost con-
temporaneous. The Chaldeans have left a record of their civilization
in the form of brick inscriptions which M. Lenormant describes
aptly as the Chaldean Vedas. Tilak has referred to a record of
a ftreaty between the King of Hittites and the King of Mittani
(North Mesopotamia) dating back to 1400 B.C. The treaty
was discovered in 1907. The trealy mentions the Vedic Gods like
Mitra, Varupa, Indra and Aévins. Tilak concludes ‘that Vedic cul-
ture and worship were known to and had influenced the Mesopo-
tamian rulers in the fourteenth century before Christ’.l” This dis-
covery refutes the date of 1200 B.C. assigned to the Vedas by Max
Muller. Further Eduard Mayer points out that in about 1760 B.C.
Babylone fell into the hands of the Kassites who have used the word
‘Surias’ to designate the sun.® Tf Tilak is right in his conclusion
that the Vedic and the Chaldean civilizations are contemporaneous
then necessarily it follows that 4000 B.C. which is the date of the
Sumeric civilization (south Mesopotamia) assigned by Prof. Toynbee
in his Chronological chart,” is also the date of the Indic civilization.
It is submitted that the Sanskrit civilization thus can be reasonably
said to date back to 4000 B.C. ‘
i‘é: mmﬂg;ﬂ_ f‘;tuﬂy of History, Vol. I, p. 186.

17. Bhandarkar: Commensatation ?r&huiﬁ, IEI%. R

18. The Vedic Age, p. 205.
19. Toynbee: A Study of History, Volume I p 86
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Further Piggott and Wheeler opine that the Indus Valley Civili-
zation is an indigenous non-Aryan civilization, contemporaneous
with the Vedic civilization. Piggot says ‘The forts of the Dasyus
are the citadels of the Harappa civilization, wrecked and plundered
by the war-bands who invoked Indra, Lord of Hosts, as they slau-
ghtered those who would not accept his supremacy’® About the
Harappan civilization Wheeler has remarked that ‘Here we have
a highly-evolved civilization of essentially non-Aryan type, now
known to have employed massive fortifications, and known also to
have dominated the river-system of north-western India at a time
not distant from the likely period of the earlier Aryan invasions
of that region. On circumstantial evidence, Indra stands accused.”

The Indus civilization is believed to date back to about 3000
B.C. This brings the age of Rgveda to about 5000 years, which
lends assurances in turn to the date of about 4000 B.C. of the be-
ginning of the Sanskrit civilization. In conclusion we may say that
Sanskrit civilization can be regarded as one of the oldest civiliza-
tions like that of Babylonia, Sumeria or Egypt, on the basis of astro-
nomical, linguistic philological and archeological data. It may be
recalled that the dawn of civilization is placed at about 6000 years
by Prof. Toyanbee and Sir James Jeans.

As regards the location of the home of the Aryans there are
diametrically opposite views. According to Tilak the original cradle
of the Aryans was in the Polar regions.” For this hypothesis he in-
ter alia relies upon the Vedic imagery of prolonged nights and
dawns. Penka also independently comes to the same conclusion.
B. K Ghosh contends on the strength of comparative philology that
having regard to the geographical distribution of the idioms of the
Indo-European speech-family, probably the original Aryan home was
in Europe. He refers specially to the Lithuanian in this behalf.
On the other hand Piggott says that the most reasonable hypothesis
satisfying the demands of philology and archaeology is the view that
the Indo-European languages evolved among the earliest agricul-
turists of the South Russian Steppes and the land eastwards to the
Caspian Seas?* The view is shared by J. L. Myres, Peake and
Childe, Schrader and Jhering. From southern Russia one branch of
the Aryans migrated towards north-western Europe which later on
emerged as the Greeks, Italians Germans and Celts. The other
branch swerved towards south-east into Persia and India. It is
known as the Indo-Iranian pericd. One branch of the Aryans came
down into India. According to Piggott the Rgveda seems to repre-

20. Prehistoric India, Piggot, p. 263.

‘0] Wheeler: The Indus Civilization, 1963, p. 81-82.
22, Tilak: Arctic Home in the Vedas.

23. Vedic Age, p. 202,

24. Prehistoric India, Piggott, p. 248.
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sent the entrance phase of the Aryans in India. He says that in
the Rgveda the Aryans are depicted as conquering heroes and scant
tribute is paid to their contemptible opponents, more skilled in the
arts of peace than in those of warfare

Let us turn to the cultural content of the Sanskrit civilization.
Apart from the rival hypothesis as to the Polar, European or Asian
home-lands of the ancient Aryans and regardless of the controver-
tia]l contentions about its probable date it is clear that Sanskrit has
been the medium through which the civilization of India has found
its expression. We have evidence of common stock of Mythology.
The Vedic god Dyaus—Pitar was an Indo-European God. In the
Mittanni treaty of 1400 B.C., Vedic Aryan Gods are mentioned.
This shows that the roots of Sanskrit civilization reach as far back
as the Indo-European and Indo-Iranian periods.

The Aryan chariot is traced by Piggott to the west At Boghez
Keui a fregmentary hand-book on chariot racing is discovered. It
is written by a Mittannian named Kikkuli. The book uses Sanskrit
technical terms like Ekavartanam ete. It is well known that chariot
racing was a favourite sport of the Aryans in India?’ Piggott re-
lates back the Aryan weapons of bows and arrows and knives to
the Indo-European traditions.

The ritual of the Aryans Asvamedha, which was performed in
the Rgvedic times by King Sudas, is found among Altai Turks of
the modern times and survived till 12th Cen. AD. in Ireland 2®

The seven-note scale of the present music is traced to the instru-
mental music of western Asia® The Aryan music with its cym-
bals, drums, flutes and lutes is continued from Vedic times till to-
day. Bharata in his Natya-Sastra has given an elaborate account of
the Indian music. I have referred to this aspect of the civilization
in my paper ‘Music in Sanskrit drama’ read before the Gauhatti
Session of The All India Oriental Conference 1965. It is being pub-
lished in the Journal of the Asiatic Society, Bombay. There are peo-
ple who sing the Samaveda which is mostly a musical notation of the
Rgvedic hymns.

There is also a continuity in the ritualistic and social and legal
traditions down the corridor of ages. The Greeks and the Romans
also followed the cult of ancestral worship and believed in the
idea of pater-families. It was believed by the Greeks that a soul
could not rest in peace unless food was given to it, Similarly the
worship of the sacred fire was known to the Greeks and Romans.
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It is the Agni-Hotra of the Aryans. The institution of the sacrifice
was known to the Greeks and the Romans. There used to be an
altar in every Greek and Roman household. The altar vedi in Sans-
krit was called vesta in Greek and Latin. Under the Institutes of
Justinian a female was excluded from inheritance. Similar rule of
exclusion is obtained in the Sanskrit Dharmasistra. The marriage
rites of the ancient Romans smack of the Raksasa Vivaha of the
Hindus wherein the bride is kidnapped forcibly by the groom from
among the crowd of protesting in-laws.

Sanskrit was discovered for the west by a Florentine merchant
Filippo Sassetti in Goa, in the 16th century. He declared for the
first time to Europe that there exists a definite relation between
Sanskrit and some of the European languages. That this relation
is due to a common source was revealed in 1786 by Sir William Jones.
He spoke of the common origin of Greek, Latin, Gothic, Celtie,
Sanskrit, Persian etc. as belonging to the Indo-European or Indo-
Germanic family of languages. Similar view was expressed earlier
in 1767 by Coeurdoux a French missionary. This was the genesis
of the science of comparative philology. Words denoting family re-
lationship, elementary human activities, numerals etc. are discover-
ed almost to be akin. For ‘father’ the Sanskrit word is Pitar, Latin-
Pater, Germanic-Fadar, Irish-Athir, Tocharian-Patar and so on.
Horse is in Sanskrit Afva, equus in Latin, ech in Celtic and in
TLithunanian aszwa.

Sanskrit ratha (chariot) is Rota in Latin, Roth in Celtic and
Ratas in Lithunanian meaning wheel, Sleep is swapd in Sanskrit,
sleps in Gothie, Schlaff in German, Slabu in old slavonic and slop-
sta in Lithunanian. The similarity in the numerals is too well-known
e.g. one is Eka in Sanskrit, Onie in Greek, Unus in Latin, Ains in
Gothie, Un in French. In this connection Max-Muller has rightly
remarked that a knowledge of Sanskrit is a sine qua non for every
comparative philologist, whether his special subject be Aryan,
Semitic or Turanian Philology’. . . .Sanskrit will always maintain its
pre-eminence, as affording to the best discipline to the student of
language.® Thus mythology, music, art of war, philology, ritual,
law, and social customs all point out to a common unbroken tradi-
tion which we may call as the Sanskrit civilization so far as its
manifestation in India is concerned.

The contribution of Sanskrit language to literature is well-re-
cognised. Sanskrit can boast of religious and secular as well as
scientific and technical literature. Sanskrit has produced authors
of a world class and renown in different fields of creative activity, a
grammarian like Papini, a philosopher like Sankara, a Bharata whom

30. Max Muller, Last Essays, p- 3.




100 BHARATIYA VIDYA [Val. XXVII

scholars refer to as the Aristotle of Indian Dramaturgy, a politi-
cal thinker like Kautilya, who is called the Indian Machiavalli,
Vyasa and Valmiki who share epic genius with Homer and Virgil
Manu and Yijhavalkaya the great law-givers, Mammata and Dandin
the masters of aesthetics and last but not the least Kalidisa and
Stdraka who evince the touch of the Shakespearean genius. The
most remarkable peculiarity of Sanskrit literature is that it is ori-
ginal, being uninfluenced by foreigners either in diction, imagery or
thought-content. It is a product of the soil. Macdonell says that
“the importance of the ancient Indian literature, as a whole largely
consists in its originality. Naturally isolated by its gigantic moun-
tain barrier in the north, the Indian peninsula has ever since the
Aryan invasion formed a world apart, over which a unique form
of Aryan civilization rapidly spread, and has ever since prevailed” i

It will be seen that Sanskrit has enriched the life of man im-
measurably both in the realm of thought and belles lettres Prof.
Filliozat has observed that the Oriental studies have enlarged the
horizon of all classical national humanities,®

It is a fatal fallacy to call Sanskrit a dead language. Dead lan-
guage is a language which is spoken by men who are dead and gone.
Sanskrit is a living dynamic organism. Creative faculty is the sine-
quo-non of life. Sanskrit is still a fruit-bearing language and not a
barren dame. Literature is being produced in modern literary forms
like short stories etc., Poetry, drama, biography, etc. are being
written in Sanskrit now. Dramas on modern subjects are being
written. Dramatic festivals are held. In 1960 eight Sanskrit plays
were presented to packed houses in Bombay. Dr. S. N. Varnekar
of Nagpur has published in Marathi a catalogue of Modern Sanskrit
literature covering the period from 16th Cen. upto 1960. Some peo-
ple carry on correspondence in Sanskrit. Journals are being pub-
lished. One daily called Sanskriti is being brought out at Pandhar-
pur in Maharashtra,

Question is sometimes raised whether Sanskrit was at any time
a spoken language. I submit yes. The theory of the origin of
language that it arose out of the imitation of natural sounds like
cries of birds, shouts of animals or patter of rain or thunder of
clouds sounds to be plausible. It is well accepted that the spoken
word appeared first and writing followed subsequently. Spoken
language was known to the primitive societies but the Art of writ-
ing is the hall-mark of a civilized society only. Rgveda was com-
posed long before the art of writing was known to the Indian. One
of the vital factors in Vedic interpretation is the accent on the Vedic

3l. Macdonell: A History of Sanskrit Literature, . B
32. Role of Oriental Studies in the Humanities, p. 28,
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words.?* Accent cannot assume such a decisive importance unless
the words were spoken. The whole Vedic lore is in fact handed
down by an uninterrupted oral tradition. In Yaska's Nirukta it is
mentioned that safifrsai s=mT ©7 W | fEmwe adg A N
This shows how the word Savati was spoken differently in Kamboja
and the Aryas. These dialectic details clearly proved that Sanskrit
was a spoken language then. In Patafjali's Mahabhasya—Sanskrit
is referred to as Bhiasa (spoken language). In the Sanskrit dramas
higher characters speak in Sanskrit and it is significant to note that
even the ladies and menials understood it, though they reply in
Prakrit. It was spoken by the Brahmins and Kshatriyas, it appears
and was understood by the rest at one stage in history. Thereafter
it fell into disuse and was substituted by Prakrit the language of
the masses.*

In 1961 census 2544 persons have registered Sanskrit as their
mother tongue. Lectures and discussions take place in Sans-
krit. In debating unions modern topics are discussed in Sanskrit.
Besides there are Sanskrit Universities, Colleges and Pathasilas. All
India Radio broadcasts through its net work of 28 stations about
800 programmes annually in Sanskrit. Bonn Radio in West Ger-
many also relays a fortnightly broadcast in Sanskrit for their South-
East Asian listeners.

The Indian constitution has recognized Sanskrit as one of the
15 languages of the country. Article 351 enjoins the Union of India
to draw primarily upon Sanskrit in developing Hindi which is de-
clared to be the official language of the Union (Article 343). In
the 4th five year plan twenty-million rupees are allocated for the
promotion of Sanskrit. Most of the mottoes adopted by the Union
and State Government are in Sanskrit. Further Sanskrit is the mould-
ing matrix of almost all languages in India. As rightly observed
by the Sanskrit Commission the Indian People and the Indian civi-
lisation were born, so to say in the lap of Sanskrit.*

‘A few examples will serve to illustrate this remarkable con-
tinuity in Indian civilisation. Sanskrit is still spoken as the tongue
of the learned by thousands of Brahmanas, as it was centuries be-
fore our era. Nor has it ceased to be used for literary purposes,
for many books and journals written in the ancient language are
still produced. ...The Vedas are still learnt by heart as they were
long before the invasion of Alexander, and could even now be re-
stored from the lips of religious teachers if every manuscript or print-
ed copy of them were destroyed. A Vedic stanza of immemorial

33. Bhandarkar; Com. Vol. Macdonnell: The Principles to be followed in translating
Bgveda, p. 1T.

34. WTET: SAfd | FEAEEAT S RIECE G E

35. Sanskrit Commission Report, p. T3.
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antiquity, addressed to the sun-god Savitr, is still recited in the
daily worship of the Hindus. The god Vispu, adored more than
3000 years ago, has countless votaries in India at the present day.
Fire is still produced for sacrificial purposes by means of two sticks,
as it was in ages even more remote. The wedding ceremony of the
modern Hindu, to single out but one social custom, is essentially
the same as it was long before the Christian era’

F. W. Thomas in his presidential address at the All India Ori-
ental Conference held at Trivendrum in 1937 has pointed out two
remarkable features of this civilization viz. Unity in the midst
of bewildering diversity and its emphasis on thinking. He says ‘the
Indian Man has been more of a thinker than are other men’?’

It will be appreciated by now that it is difficult to reconcile
one self to the view of Prof. Toynbee that the Indic civilization is
defunct or that it is a civilization which differs from the living
Hindu civilization. The two principle arguments advanced by Prof.
Toynbee in this behalf are that the Hindu civilization has borrowed
idol Worship most probably from the Greeks*® Here we may
consider the images of Shiva on the seals discovered in the Indus
Valley excavations. Wheeler opines that ‘Here if anywhere may
be recognized one of the pre-Aryan elements which were to survive
the Aryan invasions and to play a dominant role in the so-called
Aryan culture of the post Vedic period’.®® This Siva who is iden-
tified as Pasupati by Marshall emerged as Siva in the post-Vedic
period. Thus it is improbable that the Aryans copied idol worship
from the Greeks. On the other hand it appears to be more reason-
able to infer that the Aryans were inspired by the Indus Valley
civilization. Besides the institution of idol Worship must be re-
garded as a step further in the religious beliefs of the Aryans. We
fail to see how it can be said to alter its essential character.

Secondly, Prof. Toynbee has argued that Hindu civilization bor-
rowed Buddhist monasticism and philosophy. It is well known that
Buddhism is a dissenting sect of Hinduism itself and that the Bud-
dhist philosophy is rooted in the Upanishadic one. Monosticism
in nothing more than the collective practice of Sannyasasérama which
is one of the principle stages in the life of a Hindu. It is sub-
mitted that these additional elements have not changed the face
of the original Indic civilization, nor it has a fatal effect on it, but
if at all, these accretions have enlarged the scope of the Indic civili-
zation. This only highlights the open-armed receptive tendency
of this great heritage.

36. Macdonell: A History of Sanskrit Literature, p. 6-7, i
a7. of the Sanskrit Commission, p. 80,
38. ¢ Indus Civilization, p. &3.
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1t is true that the White and Brown —races contributed to the
Indic civilization and that the Brown race to the Hindu civilization.
But race, as it is already pointed out, is not the sole factor
which determines a civilization and that language also plays an
effective role in moulding the phenomena of human advancement.
Hence I propose to call this pristine uninterrupted civilization as the
Sanskrit civilization. It is this dominant factor of Sanskrit lan-
guage which has been running continuously in an unbroken suc-
cession throughout the texture of this ancient civilization. Prof.
Toyanbee considers race and environment as the two principle factors
determining a civilization. It will be noticed that these two factors
have suffered a change in the course of time, The White race has
yielded place to the Brown. The environments, changed from the
possible polar chill to the European equable climate or the Asian
heat. But throughout the golden web of this ancient civilization
is discerned the one immutable factor viz. that of the Sanskrit lan-
guage. It has never disappeared from the canvas.

Prof. Toyanbee has categorized civilizations on the basis of
religion as in case of the Christian or Islam or on the ground of
geography as in the case of the Far-Eastern. It is therefore sub-
mitted that to call this civilization by the additional factor of
language will not be illogical.

The progress of the Sanskrit civilization might have been arrest-
ed during the march of history but there never was a break in the
continuity of the Sanskrit civilization. The scheme of history does
disclose a rhythm of progress. The achievement of the Sanskrit
civilization may be stated to be like the unbounded ocean, no doubt
it has its ebbs and tides, but it is a civilization which has with-
stood the ravages of time and space and is eternal in its enrichment
of the soul of man. Thus the Sanskrit civilization must be reckon-
ed as a powerful reality, a living force, influencing the life of a
large section of humanity. Hence it is submitted that what Prof.
Toyanbee classifies as two different civilizations viz. the defunct Indic
and the dynamic Hindu civilization may be tagged on together and
labelled as the integrated Sanskrit civilization which is quite alive
and alert throughout the span of 6000 years.

We may conclude with the inspiring words of Pandit Jawaharlal
Nehru “If 1 was asked what is the greatest treasure which India
possesses and what is her finest heritage, I would answer unhesitat-
ingly it is the Sanskrit language and literature, and all that it con-
tains. This is magnificent inheritance and so long as this endures
and influences the life of our people, so long the basic genius of
India will continue”.




CHRONOLOGY OF APABHRAMSA WORKS
By
N. A. DESHPANDE*

Though eritical editions of some Apabhraméa works have been brought
out by eminent scholars, yet much remains to be done in the matter of the
chronology of Apabhraméa works. Here T have made an attempt at
arranging chronologically as many Apabhraméa works as T could come
across. Certain works dealing with Apabhramséa language and grammar or
written partly in Apabhraméa and partly in some other language are in-
cluded. For the sake of convenience the works are categorized under four
periods as : (T) Works before 500 A.D. (IT) 501 to 1000 A.D. (IIT) 1001 to 1500
AD. (IV) 1501 A. D. and after. In the end are listed works the authors
or dates of which cannot be correctly fixed for want of corroborative evidence

I. Works before 500 A.D.
T — FIfAE (4th C.AD). Certain verses are in the
Apabhraméa language.

Il. Works during the period from 501 A.D. to 1000 A.D.

THAIHIE, AFETL and ZRETIT — I6TFE3A prior to 6th C.A.D. (For
AF7=3T see Dr. A.N. Upadhye's article in the Annals of the Bhandarkar
Oriental Research Institute, XII pp. 151 ff.)

HETTW, TATILICA, AEALATA — 9=&=. He began his literary career
in 8. 881 (Anckinta, Vol 14, Kirana 10, p. 202). HFTIIM is his first work
which he began in S. 881 and completed in S. 887, In his introduetion to
HETITM he says that he wrote this work at the request of Bharata,
minister of King Subhatuiga. The other two works were written at the
request of Bharata's son, Nanna (Catalogue of Sanskrit and Prakrit Manu-
scripts in CP and Berar—Introduction by Rai Bshadur Hiralal—pp.
48—47).

TSR, THTOIIE and g — #asq. Completed by his son
fET =35 Circa 8th to 10th C.AD.

M7 — TEET Cirea 0th C. AD.

TAIE, TA, WAATE, ATTATATT, AFATT and ATIETHE. - SaE,
Gurz of ATTFeTEs. FEEET is wholly in Apabhraméa. (Cat. of Sk.
and Pkt. Mss. in CP and Berar, Intro P- 47). (see H.L. Jain’s Intro. to his
edition of STEH1C p. 185 ff and Dr. A. N. Upadhye's Intro. to To@RI® =T
Pp- 58ff). Is he also the author of FaFAEEtT  or qaGFRTATT !

FATHT — #1947 According to the Cat. of Sk. and Pkt. Mss. in CP
and Berar, Intro p. 49 ff. his spiritual genealogy is: sfraifa — syaeila —
TIHIT — F5% and #9=. In the wafer to the work the author

* Springer Research Scholar, University of Bombay
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says that he wrote it during the regime of king Mulardja of Anhilvad (941
A. D. fo 996 A.D.).

wfqmaTer — gvas. TEgesgmEAE and fGEsEswd — F® The
former was written in 5. 1029.

gFaaET — 9%, After the 6th C. A.D. but before g%z, who flourished
in the 11th €. A.D. s9wdEm — g, completed in S. 1044.

III. Works during the period from 1001 A.D. to 1500 A.D.

wepeTTaaies — #Cfa in S. 1076 (Jaina Siddhinta Bhdskara, Vol 9,
Kirana 10, p. 304).

— ®TTEEs in S. 1076.

. SITEAT — 7=l The former was written in S. 1100. His
spiritual genealogy according to the Cat. of Sk. and Pkt. Mss. in CP
and Berar, Intro. p. 51 is— 94l — TTAAET — AfoEaAl and AT,

FreaERIET — ATHET in 8. 1125.

FEFTATEHAT — T4F in S. 1132

— aazagfc, pupil of fFA=T and of Ffgamagft of
BATTSE. Out of 21 works attributed to him, mafasg=afa was compo-
sed inS.1115 and WEArAafa in S. 1128. wafagamer, therefore, belongs,
roughly to this period.

T (%% ) wwaTE, sweeges, Tva - fEEegic pupil of
fame® W and grand pupil of saEEAfT, author of . ol
was born in S. 1182, and he died in S. 1211. (Dr. Bhandarkar’s III Report
of a tour in search of Sk. Mss. p. 48).

STHTETHIN, FAEHCT — gH=3, hom in 1088 A.D.

QAT — quEia 11th C. A.D.

AT — FAAAAE in S. 1160.

gewTater, TifFTaNtor — 9, Guru of F; WifEARSiTT was
composed in S. 1160,

GaETSFCT — AWM in S. 1161 (Patan Catalogue I, pp. 158-159).

sTRrEEAfaa2 <~ The author belongs to a period earlier
than S. 1174 as F5129 I9T=41F refers to this work in his TRaTIATA G O,
dated 5. 1174.

§ — ga% pupil of ¥, son of g7, a Brahmin circa 11th
C. A.D. In this work the author mentions the following authors and works:
(1) s Called Ffa=adi, (2) =1, author of Fezere, (8) ToAEfT,
(4) "aEr@w, author of gEMEATA(E, (5) Taw, author of FOg™, (6) o,
author of gfcamgaw, (7) wfewwfd, author of FTTFA(, (8) feas A, the
author of A=, (9) T%#A, the author of FrFa=(w, (10) 73w, author
of FZTwafTd, (11) 3798, the author of sraTeT, (12) fawsadm, (18) fegaeat,
author of e, (14) fag®, author of w=afaTe, (13) TrRA=1, author of
many stories, (16) &, author of #Fr=fwm, (17) Mifaws, author of
FegaTeat, (18) faafer, expounder of sraHa=, (19) wfewz, author of
Fra=am, (20) <794, author of Fur=fa, (21) 1. Of these Tfaaer's g
was written in A.D. 678. fara's gFATTa was completed in Saka 705;
and FET wrote in Saka 910. 5%, therefore, must have lived a little later.
(See Cat. of Sk. and Pkt. Mss. in CP. and Berar, Intro. pp. 45—49.)
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Tt — 91fE®. According to Jinaratnakoéa, Vol I.P234 “The
Ms. ( of Tr=rafra ) forms the second part of another which is dated Sam.
1191." 'This shows that =ifg® flourished before S. 1191. If ==,
the pupil of T9%9% is the same as T17FFf4, then =1fz® is 8 somn.
F=Hf¢ composed his FATFTIfEAFT in S. 1169 and frfregrEfa in S.
1178. 9759 is said to have helped his Guru ¥9%a% in the composition of
the gfef on #Tdwa® in S. 1178, so =1fg® must have flourished in the
12th and 18th C. A.D.

fawraaisar — AT, afterwards known as fag@mafT, pupil of a9ig,
pupil of arfergft, —in S. 1198,

Afaamgafm—afoas, pupil of F29f%, pupil of fTF9= of T27 oraw =2
— in §. 1216, during the reign of Kumirapila.

awmrn'rﬂﬂ'g’r— part in Apabhraméa — &9, pupil of =g,
pupil of AfF=7= of TEFT=2 in S. 1288,

FAISATETI—AETA, in S. 1241. F\IT was the pupil of fawafag,
pupil of #fsmeagfT, pupil of @37 and #fTww= of FTFFT=8. He was a joint
9297 of the FgFT=B with WA, They are No. 43 of the Taph List.
Pattavali—1. p. 56, 11. 19-20.

TEEH MEN—HAAHIT in S, 1247 (12747).

, Fagata—gawia, pupil of fea®ifa. The latter is
mentioned as the Guru of mﬁl?ﬁaﬂ‘ He died in AD. 1213 (Medieval
Jainism p. 879). If this sfem®ifa is also the Guru of TV, then
FFifa flourished during the 12th and 18th C. AD. In any case he is
carlier than S. 1652; for the MS. of one of his other works viz Eﬁ'ﬁ'ﬂ"f‘ﬂ!-
zafegs or FRg—sarasiiawT is dated S. 1652 ( Pannalal Jain Saraswati
Bhavan, Bhuleshwar, Bombay, List No. IV p. 92).

HATET — q7S @AM 12th C. AD.

F=THEIT — 79, pupil of H¥W. MS. in S. 1811; but according
to the list of MSS in the Bhandar at the Agali Sheri, Pofalia Wada, Patan,
palm 16, S99 himself is the author of F%mfa.

— FFATF( in S. 1257, when Zhavamalla of the Chouhan
dynasty was mhng (Jain Stdd]:anta Bhaskara, Vol. IV, Kirana 8, p. 155]

AfanaTE, TETAEET, EAASHIAGE, Ao, ‘-I?E!H'ﬁt!‘ mgwm‘
wEAaIaty, Ao, , UETEiEwg, gnffarafoges,

These are attrib'u.ted to faawafe, p:tpil and successor of fﬁﬁﬁﬂﬁﬁt of
|G — FUAAAio7 was composed in S. 1816. So the date of

fa=99 is 18th and 14th CAD. It is difficult to arrange his works in a
chronological order,

A gufe, AEETCTATAGE — FIAES in S. 1819. He is the pupil of
AT, pupil of Af3T of TETT=S.

AR (ms. S. 1328), ArweaTiwaior (ms. S. 1888)—Faaafaer.
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ForETHafoT — 3979, 18th C. AD. (Jaina Gurjara Kavio, part I p. 73;
Dr. Gune’s Intro. to #faawwar, p. 43)

FTRUEST@ — FAWE. He mentions both &a%y and T9=. The
latter is said to have flourished in the 10th C.A.D. during the reign of
Krishna TIT of the Rishtrakiita dynasty (Cat. of Sk. and Pkt. Mss. in CP
and Berar, Intro. pp. 48-47).

i — twgmafe (faer 7) pupil and successor of ==, A MS
of this was caused to be written by T=afT of the fromemss. One iy,
pupil of (= )aAx of froma=z lived in 5. 1454 another, pupil of

of the same T3 lived in 5. 1354 (Dhitupratimilekha, Vol I, 53
and Vol II, 840). Even if the latter mmfrgfe is taken as one that caused
the MS to be written, the date of W& is earlier than 1500 A.D.

TeEATaTes — fagaataT, approximately V.S. 14th C. FzzqinFey — g,
son of a7, (For both, see Anekinta, Vol IV, Kirana 9, p 520)

e, FTEvTAtor, sagareate, faaerafon, starafor, -
ST, THYI, TEATAIAN THHAACT, AT, AAaEator, AeAfataet o,
gFrmafo-wg 9feq or ®fa. In Ty, the author says that Dungara-
simha was ruling at Gwalior when this work was composed (Jaina Siddhinta
Bhiskara XTI p. 95). The Ffm@afcr was composed in S. 1496 (ibid, X,
pp 55 to 59). (About the identity of T and fag@w, the author of

anfegarr also called #ETATAfCA or Ssaeater see Allahabad University

Studies, Vol I, pp. 174, 175, and Jaina Hitaisi, XIII pp. 103-106).

IV. Works after 1501 A.D. and after :

SEgaifimiT — wAafaT, A few phakari in Apabhramsa. His S&eaTr
was composed in S. 1517.  So he fiourished in the 15th and 16th C.A.D.

FHTHAAT — WO in 5. 1576.

AT AEA FTHTeT — EFCW in §. 1582.

anfearaator — Afgs. completed in S. 1587.

SreT=afasr — A few gathas in Apabhramée—Tag¥H®= in S. 1602.
The spiritual genealogy of faga@® is: & — A IAH E—F IS THE—
faawwsts — faEsE of FITT=0.

RraTEta — e pupil of fra¥wgft (Hamsa List) in S. 1606; but
according to the list of MSS in the Bhandar at the Agal Sheri, Pofalia Wada,
Patan, palm 67, f@3=fc himself is the avthor.

TIREFTE — WAMAA goo in 5. 1608.

grETETAAT-fagae.  According to Dhitupratimalekha, 448, one frga=
of the 3T 753 lived in S. 1508. (See also Dr. Gune’s Intro. to Ffaawrar

. 68)
5 qTEaEaes — Araves — 17th C.AD.

V. Works the dates or authors of which cannot be correctly decided for
want of corroborative evidence :

FERATER TN, TAATFAT, srafaggarE, : =
TaT, ITREEOT-TAgfl, IRTHE-gHAT, Elwfy, 'O, ETATA-
Frurrs weaEEs —amwaie (A fmwmmrEfEE is attributed to
Hrwagrgft, who flourished in the 15th C.AD. Heis No. 50 of the Tapa
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List (Pattavali I. 65, 1. 9 ff). He was born in S. 1430, became FT9% in S.
1450, FITin S. 1457 and died in 8. 1499. His pupils were : HfFg=7, Iq577
(m-E-T called FOTHTAT, WFG2< and F79=7 (Pattavali, I p. 6411, 9 11,
p- 156, 1L 6 ff). At his time lived &%%7, the author of fagraziafmET.
(Indian Antiquary, XI p. 255). In S. 1496, he composed a w=fer for a
fagre erected by FTATT 29T (son of WWEA? ) at the orders of King
Kumbhakarna of Mevada—aTamomemag 1 700, Firirawafy, s3omwty,
sgfFafafaawes, syfafafaafmme, swfvis; safer composed in
S. 1200. fomseamr (or fwFmm ) =y of gfiwm; Adaam,
feafafaamsams, foregfs, avdfs, =, TS AMAGATH—ATITHA; T
% (A FIfa3%% in the Apabhramsa language is attributed to mﬁf{
one ST of an unknown T lived in S. 1259; Dhitupratimilekha II.
72; one of AFFE T2 lived in S. 1437, ibid 838; another of A= lived
in 5. 1508, ibid IT. 198).

—qurFifd, pupil of fS=&F. The \IS is dated 5. 1473. So
he must have lived before that date. His spiritual genealogy is : T/287 —
AEIaA— e —a=%11a (Cat. of SK. and Pkt. MSS..in CP and Berar, Intro.
p- 52): but the date of none of these can be settled for certain. STHFAT does
not seem to have composed any work. Three different gfts have w723w
as their name; but none of them has AT9FHT as his pupil. So it has been
difficult to decide the date of w<@ifa. FEwIgafw, Ifewmr—wdms,
afefeafa, wrammar, weggfeafy, wafreafa in 108 stanzas.
HEEIa14 in 24 Apabhraméa stanzas, WEETEATT, AFATa (o (AT,
et — 2o
or “afq or “wafafor.
—ZaAf= qft
T —A T, aﬁa‘:ﬁmﬂm—mmqﬁ g fawfar.
FAA{I—aEd, WEA, mieazTTT
ﬂﬁ'ﬂ'ﬂﬁ'*—fmﬁt pupil of ﬂ'ﬂ'ﬁra'-tﬁﬁ‘
HEw g — , cirea 1550 A.D.



THE WORD VIP IN THE RGVEDA"

By
S. A. UPADHYAYA

1. The word vip (mas. fem.) occurs for seventeen times! in the
Rgveda. Besides, it occurs as the first member of the compound in
the words viz. vipah-cit’ and vipah-dhd.

Sayana explains the word vip as referring to a worshipper,*
deity’ or a finger.® He also explains the word as fotrindm vepayitd
rdji or as vepayitr® or as prajiina’ It may be noted that Siyana
does not explain the word as denoting “a hymn'.

Geldner translates the word as “Rede,"” Redekiinste,"! Finger,12
zurede,”® Beredsamkeit,”® Redenschwall”?® and as an adjective
“peredten”.'* Bohtlingk!” and Grassmann,'® unlike Monier Williams, "
notes ‘a hymn, speech’ as one of the meanings of the word vip.

* Paper read at the 24th All India Oriental Conference, Varanasi, 1968.

1. See the seventeen stanzas translated in Section IL

- tl‘Ih: mut::purm:d occurs for twenty-five times in the Bgveda. Read also the next
oot-note.

4. The compound occurs only at 10.46.5. vipageit and vipodhd are compounds
formed with vipah (Accusative plural of vip); of. Wackernagel, A.G. (=Altin-
dische Grammatic), Veol. II. 1, p. 204, para. 88 f: of. also the compounds
purchi at 6.32.3¢c; puremdard at 1.102.7d. Grassmann (WB (= Warterbuch
Zum Rigveda); col. 1283), Macdonell {Vedic Grammar, p. 113, para. 126.1) and
Suryakant (A Grammatic Dictionary of Sanskrit (Vedic) pt. 1, p. 236) under-
stand these two words as derived from vipas (new., formed with suffix as)
which as Wackernagel (AG., Vol. II. 2, p. 233, para, 128, a, y) points out
is not very convincing. Moreover, tha word vipas (new) is not used in the

4. 3.3.1; 3.10.5 etc. 5. 3.3.7; 9.98.1.

6. 9.3.2;: 9.65.12; 10.99.6. 7. 4.48.1.

8. 8.1.4. 9, 9.22.3.

10. 3.10.5 ete. 11. 4.48.1.

12. 6.44.6. 13. 9.3.2.

14. 9.22.3. 15. 9.65.12.

16. 5.68.1. A

17. Cf. vip (1) ﬁdj. innerlich erregt, begeistert. —(2) 1. (a) Ruthe, Gerte, diinner
stab, Schaft (des Pfeils u.s.w.). Bei der Soma-Bereitung die stiibe, welche

den Boden des Trichters bilden und das Seihtuch tragen.—(b)* Rede.
—{(c) Finger—Sanskrit Worterbuch; Sechster Theil, ST. Petersburg, 1886; p. 101

18. Cf. vip a., m, f. [ven vip], (1) a. begeistert (vom Liede); daher (2) m., der
neclieh erregte begeisterte Priester, und (3) f. Lied; (4) f. Schassling.
Schwanker Zweig, parallel mit vayd (5) . Stibe, auf Welchen das Seihtuch
der Somaseihe liegt: (b) f., der Pfeil (als der geschnellte ) —Warterbuch Zum
Rig-Veda: Wiesbaden, 1955,

19. vip. mfn. inwardly stirred or excited, inspired, RV.; f. ‘easily moved or bent,
flexible (1), a switch, rod &, the shaft (of an arrow), the rods (which form
the bottom of the Soma filter, and support the straining cloth), RV.; a finger,

Naigh. ii, 5.

I EEEEEEEENRN=, .
S —_———
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The substantive vip derived from the root vip® ‘to tremble with
inspiration’; denotes “an inspired thought”. The use of the root gat!
with the word vip indicates that the latter is ‘an inspired hymn’, It
springs up from the inspired heart of a poet. The external finish
and the artistic skill in the composition are its less important
aspects; hence the roots like man and taks and the Upamanas like
that of a chariot are never employed in its context. It is sung with
eloquence; hence its poet is referred to as an eloquent person.2

The vip, being an inspired hymn, is, no doubt, stimulant also.
It is employed in order to incite the martial powers of Agni®¥® On
account of its invigorating aspect, it is considered as ‘powerful’;
Indra, therefore, is described as overpowering the enemy by the
power of the Vips of his worshippers2* It is conceived as a weapon,
for Trita is referred to as having killed a boar with an iron-tipped
Vip2

The Vip contains the praise of a deity. Soma is deemed to be
famous on account of the Vips of the poet-priests.2

The Vip in order to be fruitful, must reach the deity and the
latter must willingly accept and enjoy it. The poet, therefore,
desires that the Vips of his rivals should be unenjoyed by the deity.”
The Vips of the rivals are described as oscillating between their
poet and the god? Asvins accept the Vips of their poet-priests.?

The Vip, like an ornament, decorates the deity. It is brilliant
like a star; hence Indra decorates his own body with the Vips of his
poet-priests.” Soma is prepared i.e. decorated by the Vips.i!

The poet-priests who compose a Vip are referred to as ‘vipadcit™
i.e. ‘one who knows (the art of composing, singing and employing)
a Vip'. Though composed by a poet-priest, it is inspired by a
deity. Agni is called the ‘wise inspirer of the Vips,” and the bes-

20. Read Oldenberg, Vedic Hymns, Pt. II, S. B. E. Series XLVIL, P: 234. Burrow
{Banskrit I.-'mg'u-aﬁi p. 291) suggests p suffix added to the verb wi (cf. vij,
vyath ete. which have the radical vi). Is vi — va ‘to weave'; for the associa-
;!nzré of a hymn and the root vé of. arkam uvuh at 1.61.8; dhiyam vayatah at
.28.5 etc.

- Cf prd ve mitriya giyata vérumdya vipd gird at 5.68.1ah.

. Cf. sd pispraati tanvi frutdsya strbhir nd nikamvacandsya vipah at 6.49 12cd.

- vipo na dyumnd ni yuve jindndm tdva ksatrini vardhdyan at 8.19.33d.

. dstrndd barhind vipdh at 8.63.7c.
asyd I;:& nvdjasi vrdhind vipd vardhdém dyoagrayd han at 10.99.6ed.

9.65.
dvitd vipo nd riyo arydh at 4.48.1b.
i tatiryante maghavan vipaicito'ryé vipo jéndndm at 8.1.4ab.

Ra

BRESEBNRREBNY
22220000

=]

g

=)

3.40; 8.1.4a; 8.3.3c; B.43.19b: B658a: 10.177.1b.
d m dst sukrdtur vipdm at 3.3.7d.



Nos. 1-4] THE WORD ViP IN THE RGVEDA 111

tower of the Vips.? Even the poet-priest is referred to as ‘bearing
the light of the Vips™ as he composes in words the inspired hymn.
Deities like Indra,® Soma}’ Agni* Savitr, Mitra and Varuna®
and Rbhus* are called vipadcit (i.e. ‘an inspirer of a Vip'); in such
a context, the root-noun cit is to be understood in its causal sense.
It may be noted that a hymn too, is called vipadeit® i.e. Vip-inspiring
one.

The Vip is closely associated with Soma. It is employed while
preparing milk for Soma-juices.* The Soma-drops are described as
having pervaded a Vip.** Soma is called vipd krtdh.4 '

It is accompanied by offerings—rich offerings.®

It is employed to secure help from a deity. The helps from
Indra rise up correspondingly to the Vips of the poet.#? It is offered
in order that the worshippers may travel on the firm ground® i.e. on
the path leading to well secured prosperity. It is utilized for streng-
thening the deity.*

The Dhitis are described as shining before the Vips.®

To sum up, a Vip is an inspired song, praising and decorating the
deity. It is both inspired by a deity and inspiring him.

II. In support of the conclusion drawn above, the translation
of the passages from the Rgveda wherein the word vip occurs, is
given below.

(1) III. 3.1: (Agni)

They have offered hymns (Vips) and sacrificial gifts to Vais-
vanara of abundant lustre in order that they might travel on firm
ground. The immortal Agni serves the gods and has not violated,
as before, the (sacred) laws. .

{ab) Construe vipah and rétnd. In the Rgveda, rdina generally refers to a
from the gods to men. At 3.28.5d and in our passage, it defers to “a rich
sacrificial gift Le. an offering” from the sacrificers to the gods. cf. Velankar H. D.,

&

34. Cf. vipodhd at 10.46.5a.

35. Cf. vipdm jydtimsi bibhrate nd vedhdse at 3.10.5e.

35, Cf 1.4.4b; 8.13.10a; B.98.1c.

37. Cf. 9.12.3: 9.16.8a; 9.22.3a; 9.22.1a; 9.85.36b, 4da; 9.96.22
38. Cf 3.27.2a.

39. Cf. 5.81.1b

40. Cf. 5.63.7a.

41. Cf 4.36.Te.

42 Cf. toém soma vipacitam pundné vicam isyasi at 9.64.25ab.
43. Cf. 9.99.1ed.

44. Cf 9.22.3c.

45. CE 9.3.2a.

45. Cf. 3.3.1b.

47. Of. vipo md visyotdyo vi ydd réhanti saksitah at 6.44.6cd.
48. Cf. 3.3.1b.

49, Cf. 8.19.33cd.

50. Cf. 8.6.7ab.
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eda Mangdala III, Bombay, 1968; p. 11. Geldner construes vipo rdtnd as an

plete compound (forerunner of the later formations like kanydratmam) and

translates it as “Redeperlen” (= Speech-pearls). Siyana understands vipah as
stotdrah and rdtnd as stotnini.

(2) III. 3.7: (Agni)

O Agni, be wakeful in regard to the life endowed with good
offspring; fatten (yourself) by (our) food; shine well upon our food.
O wakeful one, inspire (our) vitalities and great (food-stores); you
are the zealous priest of the gods and a wise (inspirer) of hymns
(Vips).

(e) Supply vdjin after brhatéh; cf. 6.1.11c; 2.2.7a. sim iso didihi—CI.
3.54.22a; 5.4.2¢ ete.

(d) sukritur vipdm—Cf. vipdm jydtimsi bibhrate at 3.10.5¢; vipodhdm
{agnim) at 10.46,5a, B

(3) II. 10.5: (Agni)

Offer the great ancient hymn to Agni, the Hotr, who, like a priest,
bears the light of the hymns (Vips).
(c) Cf. 3.3.7d. Agni bears ie. supports the light of the vips and the priest

bears Le. treasures within himself the light of the vips. For the simile of.
Velankar, H. D., Rgveda Mandala III, p. 32,

(4) IV. 48.1: (Vayu)

Enjoy (our) offerings; let the wealth of the rival be unenjoyed
like (his) hymns (Vips). O Viayu, come with your lovely chariot,
for a drink of pressed-out Soma-juice.

(b) wvipo nd rdyah—In the simile, both the Upamana (Vipah) and the T
{rdyah) are prakrta. For v‘ip:i} ...aryih of. uﬁmpﬂ'ij‘j—_aszfﬂu Eblﬂ.ﬂ,lc. ﬁﬁm

nd as Geldner suggests, may also mean “odd i.e. uneven like the fingers”, For
the simile cf. 6.44.6 and §.19.33.

(ab) &vita vipsh = aryih — of. vi tartiryante. .. aryo vipah at 8.1.4ab.

{5) V. 68.1: (Mitrivarunau)

With a hymn (Vip) and a prayer (Gir), sing loudly to your
Mitra and Varuna. O Lords of great martial power; you are the
great Rta,

(6) VI. 44.6: (Indra)

Therefore, the strength of your prayer (Uktha) is to be spread
out for Indra, whose helps, residing together (in him), variously
rise up like (our) hymns (Vips).

(a) barhdné is nominative; Geldner and G assmann (WB., col. 500 it
as hﬁh-u.m_entai; Geldner supplies 'I:pnst::m'[mm l:"[.Trﬂ.\v.q-lagg" (= cﬂu} ;scrﬁt:l;?e;t
ﬁWlmﬂuphmtbatuhm urasur:n'.ﬁnis_:l service serves as a carpet

(e) vipah nd is translated by Geldner “wie die Fi ) i
N dmﬂ. is y Ge as “wie die Fl.nger.{} following
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(7) VI 49.12: (Visve Devih)

Send (a hymn) to the strong, overpowering and mighty one, as
a herdsman (drives) the cattle home. He decorates (his) body with
the hymns (Vips) of the famous eloquent (poet-priest), like the
heaven with the stars.

{a) rvefers to Indra; cf. 6.32.16. According to Sayana it refers to the Maruts,
(b) Cf tipa te stémdn pofupd ifvdkaram at 1.114.89a.

(8) VIII. 1.4: (Indra)

The hymns (Vips) of the wise rival of (our) men, move forward
and backward, O Maghavan. Come to us; bring a reward of varied
form for (our) help so as to be nearmost (to us).

(a) wvi tartiiryante — osicillates. The hymns of the rivals neither reach the
deity nor go back to the poet; cf. dvita vipah... erydh at 4.48.1ab.
{ed) pwruripami bhara vdjam nédisthamditiye—CE, 8.60.18ed.

(9) VIII. 6.7: (Indra)

These prayers (Dhitis) which shine like the flame of Agni, at
the forefront of hymns (Vips), and we, loudly praise you.

{;gg imé... prd nonumah... dhitdyah—Cf. imd... prd nonuvur girah at
B6.45. b.
(a) prd umah (first rson, plu) suggests that the Kanvas identified
themselves with their Dhitis; cf. abhi kdinvd andisato at 8.6.34a.

(b} wvipdm dgresu — for a similar expression cf. 9.99.1d; also dgre vdcdh at
9.86.12b and 9.106.10c.

(10) VIIL 19.33: (Agni)

O Agni, such as you are, other fires are subordinate to you like
the branches (to a tree). I yoke the glories of (my) people, like
(my) hymns (Vips), (thus) increasing your martial powers.

(c) jdnandm refers to the followers of the poet.

(11) VIII. 63.7: (Indra)

When the songs (Ghosis) are released to Indra by the people
of the five tribes, he overpowers (the enemy) by the power of the
hymns (Vips). He is the ruler of the mansion of an enemy.

{¢) barhénd vipdh—Cf. ukthdsyn barhdnd at 6.44.60. Geldner suggesis
barhdndh (against Pada-patha) vipdh ie. ‘the confident or powerful speeches’,

(cd) Geldner translates: “da brachte durch seinen Eifer dieses Haus der
Melodie die Reden des Nebenbuhlers zu Falle”.

(12) IX. 3.2: (Soma)

This purifying and undeceivable god, decorated by (our) hymns
(Vips) runs through (i.e. beyond) impediments.

(a) vipd krtdéh — “prepared by fingers” according to Sdyana and Bhawe
(Soma-Hymns, I, Baroda, 1957, p. 17). For kr ‘to decorate’ or ‘te furnish' cf.
rdtha ive brhati... krts pastityd... sirasvati at 6.61.13cd; barhdnd krtdh (indrah}
at 1.54.3c: also périskrtisa indavah at 9.46.2a; girbhih piriskrtah at 9.43.3b;
matibhih périgkriah at 9.105.2¢; 9.86.24d. These passages indicate that vipah
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even in the context of Soma mesns ‘hymns’. Geldner translates vipd as “durch
Zurede (=through urge or encouragement). Also cf. Renou, L. Etudes Védiques et
Péninéennes Tome VIFL p. 3 (... fabrigué par la parole-inspiréé...); also Tome V,

Bl. etc.
(b) dhdvati suggests the comparizon of Soma with a race-horse.

(13) IX. 22.3: (Soma)

These purified wise (i.e. Vipa-inspiring) Soma-drops, mixed
with curds, have pervaded the prayers (Dhis) together with a hymn
(Vip).

(eb) = 9.101.12ab,
(e) wvipd is explained by Bhave as ‘with movement or inspiration’: cf. Soma-
Hymns, II, Baroda, 1960, pp. 25, 26.

{14) IX. 65.12: (Soma)

(O Soma), being the tawny-coloured one, and famous on account
of this hymn (Vip), flow with this stream. Inspire (your) compa-
nion in battles.

(eb) Read Bhawe, S.5., Soma-Hymns, III, Baroda, 1962; pp. 82, £9.

{15) IX. 99.1: (Soma)

They stretch the bow—the heroic deed—for the loveable and
spirited one. The great ones (i.e. the fingers) weave the bright
garment for the mighty one, in front of the hymns (Vips).

(c) #fukrdm... nirmnijam refers to the milk,
(d) vipdm = dgre —Cf. 8.6.7b.,

{16) X. 61.3: (Visve Devah)

He, the strong heroic one—at whose calls, sharp like the thought,
Tunning with might, you (O Aévins), accept the hymn (Vip)—hit the
target with arrows in (his) hands.

{lf] sdrydbhih, as Geldner suggests, refers to the arrows of his words, ie,
¥Ins,

(17) - X. 99.6: (Indra)

He, the lord and the tamer, indeed, subdued the strong voiced
Dasa of six eyes and three heads. Trita, growing powerful through
his (i.e. Indra’s) strength, killed the boar with a hymn (Vip) having
an iron-tip.

(d) vardhim refers to the Disa mentioned in ab. Vipd... s
with a Vip that served as a (sharp) m_ﬁ;ﬂ ab. Vipd... dyoagrayd i.e.
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PAURANIC AND TANTRIC RELIGION by Dr. J. N. Banerjea,
University of Calcutta; 1966; p. 188; Price Rs. 12/50.

The present work consists of the lectures delivered by
Dr. Banerjea at the Centre of Advanced Study in Ancient Indian
History and Culture, University of Calcutta in April 1965. It is
sad to recall that Dr. Banerjea passed away by the time the book
was ready for publication.

The work consists of six lectures, or chapters, of which the
first is introductory, followed by chapters on Vaispavism, Saivism,
Sakti, and Sun worship, while the last chapter is devoted to ‘Minor
Cults’, that is, of Karttikeya and Ganapati. But the name is slight-
ly misleading, for tantra or the tantric aspect of these cults has been
treated here very superficially. Thus it seems, the book follows
the pattern of Sir R. G. Bhandarkar’s famous work. Secondly, the
work deals only with earlier phases of these cults, and though
Dr. Banerjea has used the word “early medieval period” many times,
he has not indicated the precise period which he intends to cover.
Broadly speaking he has covered up to the end of Gupta period.
Dr. Banerjea also avoided any discussion of the philosophy associated
with these cults, and based his treatment mostly on archaeological
data supplemented by a few well-known texts. A peculiar method
of treatment however is that very few references to cited records
are given.

Indeed the book contains mostly of summary of more or less
well-known views, and may serve as a suitable text book for begin-
ners: however, Dr. Banerjea in many instances did not analyse the
statements of his predecessors, and thus helped to give fresh lease
of life to certain theories, which do not appear to be correct. For
example he has accepted the identity of Devaki-putra Krsua of the
Chindogya Upanisad, with Krsna of the Mahabhdrata (pp. 22-23).

This view was first put forward by Dr. H. C. Raychaudhuri in
his work Early History of Vaishnava Sect, but has been refuted by
Dr. S. K. De (The Vedic and Epic Krishna, THQ, XVIII, (1942).
pp. 297-301) and Svami Vidyarapya (known in his phrvdsrama as
Dr. B. B. Datta) in his work Bhigavat Dharmer Pracin Itihas (Vol. 1,
Calentta: 1963, pp. 163-66). We shall here note only one point in
Dr. Raychaudhuri's argument which has not been noticed by Dr. De
and Svami Vidyaranya. Dr. Raychaudhuri has stated: “The
teacher of the Upanishadic Krishna belonged to a family (Angirasa)
closely associated with Bhojas, the kindred of epic Krishna,” his
authority for this statement being Rgveda, iii, 53.7. (Early History
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of the Vaishnava Sect, 2nd ed. p. 57). Now, Bhoja has been trans.
lated by Geldner as Gastfreinen (hospitable man) and by Grassman
as Freiegiebig (very charitable) and Prof. H. D. Velankar has trans-
lated the passage as follows:

“These rich patrons are indeed Virr:lpa Angirases, the manly
sons of the mighty Dyu, themselves. ...”" (Italics mine.)

In a foot-note Prof. Velankar has added: “bhoja has already
become a common name for a liberal donor in the Rgveda; see. eg.
10.107-8-11. (Prof. Velankar's translation is in the Press),

Similarly, in the wvexed question of the date of the Giti,
Dr. Banerjea (p. 31) has uncritically accepted the date 3rd cen-
tury, B.C. suggested by Dr. Raychaudhuri; here he has complete-
ly ignored Dr. S. N. Das Gupta, who after a critical analysis of the
Gitd, came to the conclusion that it was a pre-Buddhist text. (S. N.
Das Gupta: A History of Indian Philosophy, 11, pp. 437-552).

Dr. Raychaudhuri quoted a few verses from the Giti and show-
ed their similarity with certain passages from the Upanisads, and
Dr. Banerjea has laid great stress upon this similarities to prove
that Krsna of the Mahabharata was a disciple of Ghora of the Chan-
dogya Upanisad. (p. 23) Now, Krspa of the Mahabharata could
have learnt all the Upanisads without being a disciple of a Rsi men-
tioned in a Upanisad; secondly Krspa's denunciation of the Vedic
rites in the Gita are hardly consistent with Dr. Raychaudhuri's
theory. Moreover, the identification of Devakiputra Krsna with
Krsna of the Gitd, involves a chronological difficulty. The date of
the Gita “as we have it now” has been taken by Dr. Banerjea (fol-
lowing Dr. Raychaudhuri) to be third century B.C. As no bodv
(with the possible exception of a few European scholars) knows
what the “original” Gita was like, one has to proceed on the current
text. Dr. Banerjea has not discussed the date of the Upanisads,
but (p. 6) has stated that the Chdndogya is one of the early Upanisads,
from which one may conclude that according to him the Chdn-
dogya is pre-Buddhistic; from this it would follow that Krsna-
Devakiputra lived much earlier than Buddha. Therefore, a
text of the third century B.C. could hardly have been his handi-
work. Possibly in order to avoid this anomalous position,
Dr. Banerjea had to accept Hill’s theory “that at certain stage in the
development of the Krsna-Vasudeva cult some brilliant member
of the sect composed the Gita with a purpose, using no doubt, a
quantity of the older material, but not merely setting the old side
by side with the new, rather working up the whole into a simple
unity to meet the needs of his time.” (p. 32). If that is so, it is
strange that Dr. Banerjea, should still quote verses from the Gita
and refer to them as “Lord’s” word. Or is it intended that the
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few verses quoted by Dr. Banerjea are “Lord’s words” and the rest
fabrications?

A few other points of the work may be noted here. Dr. Ba-
nerjea has stated that “Even teachings of Jesus Christ and Muham-
mad were incorporated in such late apocryphal works as Khrish-
topanishad and Allopanishad.” (p. 7). The reference given is fo
the Adyar Library Edition of the Minor Upanisads. This edition
indeed contains an Allopanisad, but it has nothing to do with Islam;
it is a Sakta Upanisad, and has been so classified quite correctly
for alli means mother.

As regards the Khristopanisad, we remember to have once seen
a printed work of this (or similar) name, which was an abridged trans-
lation in Sanskrit verse of the Bible. But, so far as we remember, the
author had made it quite clear that the book was composed in the
early years of the present century. The point, however, is that the
existence of such works does not necessarily mean that all the later
Upanisads are worthless. These later Upanisads have never been
properly studied by modern scholars; but it is difficult to see how a
book on Puranic and Tantric religion can dispense with the later
Upanisads, for not only they have a direct bearing on such religions
and some, if not most, of these later Upanisads may be contemporary
of even earlier than many late Purdnas. In this connection, it may
be useful to recall that the meaning of Upanisad according to
Deussen is ‘Secret doctrine’, and even the Gitd calls itself a Upani-
sad,

We have dilated on this point at some length because it seems
that an academic tradition has been handed down from European
scholars that, long ago there existed a pure pristine religion in the
Vedic days, which steadily, through passage of time, suffered trans-
formation and by the end of the Gupta period had become so de-
graded that further study would be hardly worthwhile. What-
ever the merits of such a view, the fact remains that the importance
of Vaispavism and Saivism, is entirely due to the great dedryas
most of whom flourished long afier the end of the Gupta period;:
similar is the development of tantra and Sakti worship. They in-
stitutionalized these cults, and endowed them with a purposeful
vitality which rendered Vaispavism and Saivism all India move-
ments, which indeed they are even today. This is the distinction
between these cults and others like Sirya or Ganapati.

We recognize that in the course of six lectures, such a vast
field cannot be covered. That is why that such an impossible task
should not be undertaken.

A K. Majumdar.
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HINDI

PRACIN BHARAT ME RAJYA OUR NYAYAPALIKA (State and
Judiciary in Ancient India) by Dr. Hariharnath Tripathi,
Published by Motilal Banarasidas, Delhi; 1965; pp. 374; price
Rs. 10/.

Mahamahopadhyaya Dr. Ganganath Jha's Hindu Law and Its
Sources (Patna, 1931) was probably the first authoritative Hindi
work to deal with ancient Hindu law. So far as we know, Dr. Tri-
pathi’s book is the second Hindi work on the subject. The subject
dealt with Dr. Tripathi is, however, more comprehensive, and the
work will no doubt enrich this branch of modern Hindi literature
and will be found useful as a university text-book.

It is interesting to observe in this connection that though
Dr. Jha recognized the difference between literary Hindi and literary
Urdu, he was still forced to use many Urdu words for at that time
their equivalents were not to be found in Hindi. Happily, that state
of affairs is over now, and Dr. Tripathi has been able to dispense with
Urdu words. However, we may note in this connection the use
of some unseemly (Srutikatu) words like ghumakkar-vidvdan (p. 21,
f.n.) and noukarsahi (p. 128); the word parivrdjaka has been used
in p. 13, hence instead of ghumakkar-vidvdn, ‘wandering-teachers’
should have been rendered as parivrdjakdcdrya; similarly he has
used the word ganatantra, therefore instead of naukarédhi bureau-
cracy should have been rendered as karmacdri-tantra, more so be-
cause in the next sentence he has rendered bureaucrats as karma-
cari. Similarly appropriate Hindi words might have been used
for apil (appeal), Sardrat, jamdnat, ete.

Another point which may be mentioned here for the benefit
of all students who write Ph.D. thesis, is that it is risky to find
fault with Dr. Kane. On p. 138, Dr. Tripathi states that “Kane ne
vivdda ka artha vyavahara ki kiyd hai.” This is not correct. Ac-
tually Dr. Kane has given the same etymological meaning of vyava-
hira which Dr. Tripathi has given on p. 260, but has merely point-
ed out that in two texts vivdda has been used as a synonym for
vyavahira in the sense of law-suit or legal procedure or both. (In-
cidentally Dr. Tripathi’s reference to Kane on p. 138 is wrong; it
should be p. 246 and not p. 266). Again on p. 203, Dr. Tripathi has
differed from Dr. Kane on the interpretation of a verse from the
Matsya-purana. Here again Dr. Tripathi has misunderstood
Dr. Kane, who refers to Nirada in connection with ‘nuns of a
higher order’ and not to the Matsya-purdna.

We may also point out another hasty conclusion by Dr. Tri-
pathi. On p. 135, he states that according to Medhatithi royal
power of legislation (Rdja-sdsana) included capital (rdjadhdani), fairs,
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social gatherings, slaughter of animals etc. though royal ordinan-
ces had to be in conformity with the Dharmaéastras. What
Dr. Tripathi overlooks is that, the power granted to the king by
Medhatithi (Manu VII, 13) is qualified as will be apparent from the
following translation by MM. Dr. Jha: “Because the King ‘contains
within himself the splendour of all; therefore—‘in favour of his
favourites’—towards those ministers, priests and others who are
in favour,—whenever in course of business, a ‘decree’—an ordi-
nance, in consonance with Law and Custom—is ordained or issued
by the King;—no one should transgress such a decree. Such a de-
cree of the King's should not be disobeyed; such a decree for in-
stance as ‘To-day, the city should ohserve a holiday—there is a
marriage in the minister’s house,—all men should be present there,
— no animals shall be slaughtered to-day by the soldiers,—no birds
are to be caught—for so many days dancing girls shall be enter-
tained by all wealthy men.

Similarly ‘against those in disfavour’,—such a decree as—no
one shall associate with this person,—no one should allow him to
enter his house’.

“When such decrees are issued by the King by the beat of
drum ete. they shall not be transgressed. But the King has no
power to control the ordinances pertaining to religious acts, such
as the Agnihotra and the like, of the orders and castes. Such con-
trol would be repugnant to other Smrti texts; and the present text
has its application, without offending against any Smrti text, in
cases indicated above.”

In the notes Dr. Jha has explained as follows:

“Phis verse is quoted in Pardfaramidhava (Acira, p. 392);—
and in Viramitrodaya (R&janiti, p. 23), which adds the following
notes:—Inasmuch as the king is the centre of all lustre and power,
one should never transgress any lawful and fair commands that his
majesty may issue in regard to his minister, priest or other favou-
rites:—such commands for instance as—‘To-day should be observed
by all the people as a day of rejoicing, there is a marriage in the
minister’s house, all should be present there, butchers shall kill no
animals today, no birds are to be caught, no debtors are to be im-
prisoned by their creditors’ and so forth (these in regard to the king's
favourites.)—Similarly in regard to one whom he dislikes, he may
issue such orders as—'none shall associate with him, he should not
be permitted to enter any household.’ and so forth.—Such rules
promulgated by the king should not be disobeyed. In regard to

the performance of the Agnihotra and such religious acts, however,
the king has no right to interfere at all.

This verse is quoted also in Rajanitiratnakara (p. 42 b)."
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It is clear therefore that the royal order cannot only not
transgress the Dharmaéastra laws but the caste rules as well. And
as for animal slaughter, the king can order his soldiers (according
to Medhatithi) and the butchers (according to the Viramitrodaya),
—but cannot order a private person to desist from slaughtering
animals. This probably indicates that the slaughter houses were
controlled by the State. But what is more interesting, is that
some Indian kings in medieval ages forbade the slaughter of animals
apparently disregarding Manu.

We heartily agree with the author when he states: “Rdjya
sadhan hai, usse kisi sdhya ki utpatti nahi hoti (p. 9)”. This indeed
is an aspect of our heritage which is ignored by many writers. An-
cient Indians never considered the State as an end; hence one of
the lines of inquiry which they never pursued was philosophy of
State and its basis, history. They aspired for a stable society and
in this were successful through establishing a rigid social system.
That system and attitude have been rejected, and the result has
been aptly pointed out by Dr. Tripathi: “Aj vidhiddstra ‘samajik
vidhi na hokar ‘zaidhinik niyam’ hai.” (p. 252)

NAYAK NAYIKA BHED AUR RAG-RAGINI VARGI KARAN,
TULANATMAK ADHYAYAN (Distinction of Nayakas (heroes)
and classification of Ragas and Raginis, A Comparative Study)
by Dr. Pradip Kumar Dikshit; with an introduction by late
Pandit Omkarnath Thakur; pp. 195; Published by Bharatiya
Vidya Prakashan, Varanasi; 1967; Price Rs. 12/-.

A characteristic feature of Sanskritic culture has been an em:
phasis on definition and classification, to which music as an intellec-
tual discipline had to submit. According to Dr. Dikshit, in ancient
times, ‘music’ was a part of drama, an inseparable part, but having
no independent origination had no separate existence. In course
of time, however, music, due to its dynamic nature separated from
drama, and a quest for its classification began. Thus the classi-
fication is of a dual character, for in spite of subjective limitations
literary criterions were superimposed on theories of music, while
its abstract expression of ideas demanded new categories. Dr. Dik-

shit has therefore attempted classification from five points of view
(pp. 92-93).

This has not made the task of the author easier, but fortunate-
ly he has an easy and lucid style. The large number of tables is
also very helpful. There is also an excellent bibliography, but
there is no index and the reproduction of the plates is of poor qua-

lity. However, though the book is scholarly, it may serve as a
guide to Indian music-lovers,
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PRACIN BHARAT ME SANGIT by Dr. Dhramavati Srivastava;
Published by Bharatiya Vidya Prakashan, Varanasi; pp. 322;
Price Rs. 15/-.

As the author has explained in her preface, modern study of
Indian music, began with Sir William Jones, and have continued
like a steady stream. Such studies were, however, mainly of anti-
guarian or analytical interest. Dr. Srivastava has approached the
subject from a new angle; her attempt has been to correlate the
effect of music on society, as well as to trace the social environ-
ments in which music developed. A study of this nature is handi-
capped by paucity of materials, but even within this limitation
Dr. Srivastava has succeeded in presenting a more or less conti-
nuous narrative of the history of the development of Indian music
from the earliest times till the end of the Gupta age.

A. K. Majumdar
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