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Translation

As Yudhisthira was thus explaining in unmistakable terms the right
path of policy to the elder brother of Arjuna (i.e. Bhima) agitated at heart,
there came to him on his own accord, the son of Parasara (Vyasa) like his
desired object (incarnate).(54)

Making even the uncontrolled animals (beasts, birds & c.) get a
peaceful disposition by his sweet looks having about him, a brilliant
effulgence able to destroy all sins and capable of being looked at, the sage,
who came unexpctedly, who was the source of asceticism and no source
(i.e. remover) of calamities, was beheld by the king with wonder like a
store of religious merit having a bodily form (55-56)

Then the son of Dharma (Yudhisthira), wishing to know the reason of
his visit, thus addressed the sage when comfortably seated—the sage who
looked as if raised high (magnified) by the up-shooting streams of rays of
his body delightful like the autumnal moon-light, who having a dark
complexion and having a matted lock of hairs of a bright yellow
resembled a cloud accompanied by flashing lightning, who by the
supreme excellence of the person surpassing that of all other men
possessed all the grace of serenity of form (the charm that serenity lends),
who gave rise to an overpowering feeling of affection in the hearts of even
those who did not know him; who by his modest appearance, indicated the
purity of his mind who appeared already to have conversed by his look
sweet and confidence inspiring; and who (above all) was the origin (author
of the compilation) of the Vedas that set forth religious law and dispel sin.
(1-4)



RE-SITING SITA
GENDER AND NARRATIVE IN VALMIKI'S
SUNDARAKANDA

By

SALLY J. SUTHERLAND GOLDMAN

[ st faere) arerifetmaTa g<tEreRfagas e 9 faaed
gegan | fagen afswan ayami wefitid oq ageves SquiHeRe FER
HEEAE =rqoiETE | oTen sifyufadedt ge SaETIYd Tavh qad |
afguid TH: Sl SAET: SR | S | gl SRharTeREl diat
FEREHTIINEY Tt weatedw fafwa add | e 9a: SEagisfy
TR0 S g gRean, fefeww agmmE 9 1 wel: awn fge
T dgEl WerEfafeneEg | gRne e wefhfagae
AR AR fad gegaq | o afew Teharsd: wifgded

gEgaadt 1]

The narrative structure of the fifth book of Valmiki's epic, the
Sundarakanda, is carefully crafted to enhance the precariousness of the
abducted heroine's situation and to reflect dominant social constructions
of Woman.! And, it is in this sense that the kanda can be understood as a
gendered narrative. Valmiki constructs the world of Woman through his
elaborate and poetic inscription of the feminine onto the site of Sita's
confinement, the asokavana. Valmiki's description of this site as one of
erotic pleasures contrasts vividly with his depiction of the heroine and her
ascetic mien. Later in the kanda, the narrative once again sets in
juxtaposition the erotic and the ascetic, as Ravana attempts to seduce Sita.
At this narrative juncture, the reintroduction of the contrast will function,
in part, to further intensify the tension. But the confrontation between Sita
and Ravana only occurs after the world of Woman is thoroughly
constructed.

1. Here I define "women" as organisms that biologically can be defined as possessing
female sexual functions. "Woman," on the other hand, is a social construction. The
"feminine voice is defined as the construction of "Woman" which is the result of
patriarchal domination over language, culture, texts, and the like. See de Lauretis
1988, pp. 5-6 and Gold 1993, pp. 82-83.
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At the outset of the kanda, Hanuman leaps the ocean to Lanka in
search of the abducted princess Sita, the perfect Woman. As he crosses the
ocean, among other obstacles, he encounters and defeats the two
insatiable raksasis Simhika and Surasa. When he reaches the gates of the
city, the female personification of the city, Larika, manifests herself and
forbids him entry. The introduction of these three demonic females into
the epic marks a narrative movement that shifts the poet's focus from the
masculine world of the Kiskindhakanda into the feminine world that is
central to the Sundarakanda.

Hanuman's departure from the masculine world is clearly marked by
the text through the monkey's jump and the figures with whom he comes
into contact during that jump. Prior to his encounters with the raksasis, he
must first move beyond the masculine world. Thus the first obstacle that
Hanuman faces during his jump is a large mountain brought up from the
ocean by no less a figure than Sagara, the god of the ocean who claims to
have a special bond with Rama. At 5.1.75, Sagara, remembering his own
debt to the Iksvaku dynast Sagara, decides that he must aid Hanuman,
who is on a mission for Rama, himself a member of the Iksvaku lineage.
Sagara calls upon the mountain Mainaka, who lives beneath the ocean, to
emerge from his watery abode and provide assistance to the monkey.
Mainaka, does so. Hanuman, however, thinks that Mainaka has come up
from the ocean's depths as an obstacle, rather than to assist him (94), and
pushes him out of his way (patayamasa) (95). Mainaka, appreciating this
great feat, offers the monkey temporary respite on his peaks, so that he
might rest during his long journey. Hanuman politely refuses, as he is on
Rama's mission and time is of the essence (117), and continues on his
way. The intrusion of Sagara into the story, his claiming a distant familial
relationship to Rama through Sagara, and the subsequent rising up out of
the ocean so high of the huge, masculine mountain Mainaka mark
Hanuman's exit from the masculine world of Aryavarta. The mountain is
not only a physical marker of the boundary, but its patriarchal and phallic
nature can be seen to symbolize the means through which one is protected
from the demonic world of Lafikd. Hanuman will not exit from this world
until the end of the kanda when he makes his return jump.2

2. The male world is reestablished at the end of the kanda, when Hanuman finally
defeats the city of Lanka, and Hanuman makes a return jump (5.54-55), rejoins the
monkeys (5.55-56), and they return to Rama and Sugriva (5.61-65), stopping along
the way at the Madhuvana, or "honey grove," where in their good spirits, they enjoy
themselves in drunken debauchery (5.59-60).
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Once beyond the mountain, Hanuman is no longer capable of being
protected by it or the world that it represents. Yet the ease with which
Hanuman moves the mountain aside marks him as uniquely qualified to
cross that boundary and confront the sexualized and demonic realm of the
raksasas. At the same time, his journey becomes susceptible to the
significant dangers of that world. And it is no accident that it is at this
juncture that Hanuméan encounters the female demons. The encounters
that Hanuman has with these raksasis not only mark his entry into the
demonic world, i.e., the world of the raksasa, but locates the demonic on
the female bodies. Two of females are ocean-dwelling giantesses, who
regard Hanuman as food.3

The first figure is Surasa, the mother of the nagas.* The gods, in order
to test Hanuman's strength and valor, that is to say his maleness, request
that she take on the form of a great raksasi.

At 5.1.136 she obstructs Hanuman's leap and says:

"The gods have ordained you as my food, bull among monkeys. I
am going to eat you, so get into my mouth."3

Hanuman, explains the need for him to complete his jump to Surasa,
and promises that he will return and enter her mouth, if he can first fulfill
mission for Rama.

"Or else once I have seen Maithili and tireless Rama, I shall return
and enter your mouth, I promise you this faithfully." [5.1.141]6

But Surasa, responds that "No one can escape me, for such is my
boon (nativarten mam kascid esa varo mama)." [5.1.142] Hanuman
then becomes angry and dares her: "Then make your mouth big enough
to hold me (me kuru vai vaktram yena mam visahisyase)." [143] Then
Hanuman grows to a height of ten leagues. Surasa opens her mouth to a
distance of twenty leagues; Hanuman grows to a height of thirty leagues,
and Surasa stretches her jaws to forty leagues. The two continue the
contest until finally Hanuman extends himself to ninety leagues and
Surasa opens her mouth to a distance of one hundred leagues.

3. S. Goldman 1996. 200.

4. Al citations unless marked are to the Critical Edition of the Valmiki Ramayana, vol.
5, and all translations are taken from Goldman and Goldman 1996. The full
narrative is told at 5.1.130-155.

5. 5.1.136
mama bhaksah pradistas tvam i§varair vanaratsabha/
aham tvam bhaksayisyami praviSedam mamananam//

6. 5.1.141
athava maithilim drstva raimam caklistakarinam/
agamisyami te vaktram satyam prati§rnomi te//
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But when Maruti, the wise son of the wind god, who resembled a great
cloud, saw the gaping mouth of Surasa with its long tongue, looking like
hell itself, he contracted his body so that in an instant he was no bigger
than a thumb. [5.1.150-51)7

Hanuman then enters Surasa's mouth and immediately flies out; and
hovering in the sky, he says:

"Homage to you, Daksayani. I have entered your mouth. Now I
shall go to where Vaidehi is. May your words ever prove true." [5.1.153]8
Then Surasa, satisfied, resumes her true form as the mother of the nagas,
and allows Hanuman to continue his journey.

Immediately following this passage is a shorter one, where Hanuman
encounters a second female monster.® This time however, it is the real
thing, the shadow-catching raksasi Simhika. Here too, both of them take
on a gargantuan size, Hanuman enters the mouth of the creature,
immediately contracts his size and enters into her body, but this time he
slashes her vital organs before exiting from her mouth. Both of these
passage focus of Hanuman's change of size. The phallic, devouring
female, is met and defeated by the phallic male. Whereas, earlier in his
encounter with Mainika, Hanuman merely overpowered the masculine
world, here Hanuman in an act of violent sexual penetration of the female
body is seen to penetrate and defeat the demonic world located on/in the
female.

The third female, Lanka, is also a kind of demon. Although this
passage is omitted from the Critical Edition, 10 jt is a popular one, known
to all manuscripts of the southern recension. It continues the theme of the
previous two episodes. Hanuman, on entering the city, is confronted by its
guardian spirit, a female divinity, Lanka, in the form of a hideous
woman. Emitting a deafening shout, Lanka interrogates Hanuman as to
his identity and his mission, adjuring him to answer truthfully. She
informs him that as the city is surrounded on all sides by Ravana's forces,

7. 5.1.150-51
tad drstva vyaditam tv asyam vayuputrah sa buddhiman/
dirghjihvam surasaya sughoram narakopamam//

sa samksipyatmanah kayam jimuta iva marutih/
tasmin muhiirte hanuméan babhavangusthamatrakah//

8. 5.153
pravisto 'smi hi te vaktram daksayani namo ' stu te /
gamisye yatra vaidehi satyam castu vacas tava //

9. The story is recounted at 5.1.166-179.

10. In the critical edition, the passage is relegated to the apparatus (5.143%). See Goldman

and Goldman 1996, pp. 336-337.
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it will be impossible for him to enter. Hanuman tells her that he will
answer her questions truthfully but first asks her who she is, why she
blocks the gateway, and why she speaks to him so menacingly. Lanka
answers him angrily, saying that she acts under Ravana's orders. She tells
him that he cannot bypass her and enter the city but that she shall instead
kill him. She identifies herself as the city of Lanka herself, who guards the
citadel on every side. Hearing her speech, Hanuman, preparing himself
for battle, stands as firm as a mountain. He responds to her, telling her
that he has come to the city of Larika as a tourist to see its wonders, and its
surroundings out of curiosity. Larika replies harshly, reiterating that the
monkey will not be able to enter the city without defeating her. Hanuman
replies to the female night roamer (nisacari), telling her that he will go
away only after he has seen the city. Then emitting a great and terrifying
roar, Lanka slaps Hanuman violently with the palm of her hand. Struck
in this fashion, Hanuman himself bellows loudly. Then doubling his left
hand into a fist, Hanuman, beside himself with anger, strikes her. But
reflecting that she is after all a woman, Hanuman does not give full vent
to his anger. Struck with the force of Hanuman's blow, the nisacari falls to
the ground. Then Hanuman, seeing her fall and remembering that she is a
woman, has pity on her.11

The passage, longer and more detailed than the others, is symbolic in
a number of ways, as it foretells the defeat of Lanka at the hands first of
Hanuman and then later, in the Yuddhakanda, of Rama and his monkey
troops. Most important, for our concerns here, is the introduction of yet

11. The story continues: The stricken Lanka addresses him in a trembling voice. She
implores him to be gracious and to spare her, reminding him that the powerful should
adhere to the norms of conventional behavior. She once more identifies herself as the
city of Lanka incarnate and confesses herself defeated by his superior strength. She
then instructs Hanuman to listen to the true story that she will tell him. She says that
she had been given a boon by Brahma to the effect that when a monkey should
conquer her through strength, she will know that a great calamity is about to befall
the raksasas. She goes on to tell him that she knows that that time has come since she
has encountered him and remarks that there is no way to change that which has been
ordained by self-existent Brahma. She tells him that on account of Sita, the
destruction of the evil king Ravana and all the raksasas is at hand. She urges
Hanuman to enter the city and to do there whatever he wishes. She bids him to enter
the lovely but accursed city, where he may search freely everywhere for virtuous Sita.
Having thus overpowered the guardian spirit of Larnka, who could take on any form
at will, mighty Hanuman, avoiding the gateway, leaps over the city wall and finally
enters Lanka by night. And in so doing, the mighty monkey, acting on behalf of the
monkey king (Sugriva), sets his left foot on the head of his enemies. Taken from
Goldman and Goldman 1996, pp. 336-337.
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another female demonic figure whose purpose is to block Hanuman's
entrance into Ravana's realm. The passage parallels the encounters that
Hanuman has already had with the two demonic women. The vulgate's
insertion of this additional passage provides even stronger support to the
hypothesis that the transition into island fortress of Larka is symbolically
marked as male penetration of the exotic, demonic, and feminine world of
the other. Thus these opening passages of the kanda provide a narrative
boundary, albeit somewhat over determined, that is itself powerfully
gendered.

The male world, the idealized world of brahmanical India, has been
left behind, but not forgotten, Rama, the upholder of dharma and male
par excellence, is offstage, and remains so for virtually the entire kanda,
although he is constantly in the thoughts of both Hanumaén and Sita. The
two most prominent males in the kanda are the monkey Hanuman,
Rama's emissary, and the story's antagonist, the lecherous and hyper-
masculine 12 demon king Ravana. The former is associated with celibacy,
while the latter is notorious for his lasciviousness; the two extremes of
masculine behavior in traditional South Asia society. Thus the feminine
world described in the passage from the outset is not placed just within the
context of the masculine world, but at its most extreme borders.
Furthermore, that the locus of the action is the realm of the raksasas is
clearly no coincidence, for like the world of the demonic, the feminine
world can be marked as other, and within this world lurks the unknown,
the demonic, as well. This alterity is again reflected in the figures of
Hanuman and Ravana, both of whom belong outside of the human, that
is, aryan, world.

At last Hanuman reaches the shore of Lanka and abandons his
colossal form lest it attract the attention of the raksasas (5.1.186-187).
Hanuman enters the citadel and through his eyes, we are provided with a
richly textured description of Ravana's magnificent city with its parks,
palaces, and riches as the locus of the monkey's nighttime search for Sita.
Here the extravagant depiction of the opulence, luxury, and sensual
abandon of the demon-king's capital and especially the sensuous and
finely wrought portrayal of the lovemaking of the raksasa and his harem
of exquisite women—a passage that came to be a model for later

12. One can consider, after all, Ravana's most notable physical trait, his ten heads (lit.
"necks." dasagriva), as a kind of hyper-phallicism.
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poets!3—provides a striking contrast with the deepening despair of
Hanuman as he scours the city in vain looking for Sita (5.2-13). Finally
having explored the inner appartments of the demon king and viewing the
sybaritic abandon of Ravana and the women of his harem, Hanuman,
despondent and fearing that his mission was doomed to failure, searches
the asoka grove, the pleasure grove attached to Ravana's harem. It is here
that, shortly before dawn, he finds Sita.

Hanuman's penetration into and exploration of the asokavana is one
of the most intricately crafted sections of the Sundarakanda in which the
superimposition of Woman onto the narrative structure can be clearly
seen. It is to this episode that I wish to turn to now, with an eye toward
further expanding our understanding how Valmiki uses gender and
gendered space to frame the narrative of this kanda.

Hanuman, having thoroughly searched first the city, then the palace,
and finally the inner appartments of Ravana's palace during the night, has
come at last to the asokavana.!4 It is here in the lovely garden of the
raksasa overlord that he finally sees the Princess Sita [5.13.18]. Valmiki
introduces us to the asokavana itself through a series of alamkaras,
figures of speech, that call to mind the erotic scenes of Ravana's
antahpura so recently observed by Hanuman [5.7,8]. These figures, such
as that of young women in the throes of passion, lend erotic overtones to
the description of the grove. The garments of the women in disarray from
their amorous exertions with Ravana in sarga 7 are compared to the
blossoms and creepers of the grove's trees crushed and thrown into
disarray by Hanuman. Compare what Hanuman, sees in the asokavana
at 5.12.13: i

Strewn with all the different kinds of blossoms that had fallen from the
trees, the ground there was as lovely as a young woman all bejeweled. !5
with the description of Ravana's women at 5.7.41-44: Those women lay
there, their consciousness stolen by slumber, their heavy, thick garlands
disordered, and their fine jewelry scattered about them from the time they
had been engaged in drinking and physical exertions.

13. Cf. Buddhacarita 5.41-61; Keith 1928, p. 59; Johnston 1936, pt. 2, pp. xlvii-1; and
Winternitz 1927-1963, vol. L. p. 417.

14. The voyeuristic adventures of Hanuman are themselves the subject of another paper
and will be mentioned only in reference to the issues under consideration here
(Sutherland Goldman 1997b). i

IS 5012.13
vrksebhyah patitaih puspair avakirna prthagvidhaih/
rardja vasudha tatra pramadeva vibhasita//
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Some of them had their tilakas smudged, and some had their
anklets all awry, and some of those beautiful women had their
necklaces tossed to one side.

Some of them had their pearl necklaces broken, while others had
their garments fallen away. Indeed with their girdle strings
snapped they resembled young fillies relieved of their heavy
loads. 16

The mention of the bejeweled women, brings to mind the ornamented
women of Ravana's harem, while the disarray of the fallen flowers is
reminiscent of the dishevelled state of the women so recently described.
From the outset of Hanuman's entry into the asokavana, the audience is
made aware that the space is envisaged by the poet as feminine and
inherently, and seemingly, excessively sexual.l7

The use of water, especially clouds and rains, rivers, and waterfalls, to
evoke erotic imagery is well-established in the Sanskrit and South Asian
literary tradition.!® The longevity and popularity of this imagery is
attested to by Valmiki's use of it in his descriptions of both the wives of
Ravana as well as in Hanuman's penetration into the grove. The poet
employs the imagery in part in order to define the gender of the grove.
Previously in the kdnda, In sarga 7 verses 47 and 48, Valmiki has already
associated the feminine body with a river. Describing Ravana's wives, he
says:

Their buttocks resembling sandbanks, the women looked like
rivers crowded with hamsas and karandavas and adorned by
cakravaka birds. :

With their masses of tiny bells for lotus buds and their large gold
ornaments for full-blown lotuses; with their amorous gestures for
crocodiles, and their radiant beauty for banks; the sleeping
women resembled rivers. !9

16. 5.7.41-44
vyavrttagurupinasrakprakirnavarabhisanah/
panavyayamakalesu nidrapahrtacetasah//
vyavrttatilakdh kascit kascid udbhrantantipurah/
parsve galitaharas ca kascid paramayositah//
muktaharavrtas canyah kascit prasrastavasasah/
vyaviddharasanadamah kiSorya iva vahitah//

17. For a discussion of symbolism of ornaments in Valmiki's Ramayana, see S.
Goldman 2000.

18. Ingalls 1965 pp. 126-127. °

19. 5.7.47-48
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While here, in sarga 12 verses 28-31, the metaphor is reversed, a
stream in the asoka grove being superimposed upon the erotized female
body:

The monkey saw a stream descending from that mound like a
beloved woman who, having arisen from her lover's lap, had
thrown herself on the ground.

It was adorned with trees that trailed their branches in its water so
that it resembled an angry young woman restrained by close
friends.

And the great monkey watched that stream as its waters eddied
back so that it now resembled a beloved woman who had
returned to her lover, propitiated.20

Amidst these idyllic and highly erotized scenes of the antahpuram,
the image of destruction is subtly introduced into the narrative.

Some of them, wearing beautiful earrings, their garlands crushed and
torn, resembled flowering creepers crushed by mighty elephants in the
great forest. [5.7.44]21

The women of the antahpura are explicitly likened to flowering
creepers, being crushed by a large masculine figure, i.e., the elephants or
their lover Ravana. A tension, marked by erotic activities, is introduced
into the narrative. A similar image is used again when Hanuman enters
the asokavana. As Hanuman violently enters the grove, he devastates it.
The shattered grove is compared to a beautiful young woman disheveled
through violent lovemaking.

hamsakarandavakirnas cakravakopasobhitah/
dpagd iva ta rejur jaghanaih pulinair iva//
kinkinijalasamkasas ta hemavipulambujah/
bhavagraha ya$astirah supta nadya ivababhuh//
Compare too Bhava's poem found in Vidyékara's Subhasitaratnakosa (vs. 363)
which somewhat similarly compares a young women to a river. For a translation, see
Ingalls 1965 p. 159 and Bhartrhari's Srgarasatakam, vs. 49, which similarly
superimposes the body of a young woman onto that of a river.
20. 5.12.29-31
dadarsa ca nagat tasman nadim nipatitdm kapih/
ankad iva samutpatya priyasya patitam priyam//

jale nipatitagrai§ ca padapair upa$obhitam/
varyamanam iva kruddham pramadam priyabandhubhih//
punar avrttatoyam ca dadar$a sa mahakapih/
prasannidm iva kantasya kantam punar upasthitam//

21. 5.7.44
sukundaladharas canya vicchinnamrditasrajah/
gajendramrditah phulla lata iva mahavane//
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Crushed by the monkey's tail, forefeet, and hind feet, the asoka grove,
its splendid trees smashed, resembled a young woman, her hair disheveled,
her makeup smeared, her lovely teeth and lips bruised with kisses, and her
body wounded by nails and teeth. [5.12.18.19]22

Hanuman's entry into the grove is thus likened to violent sexual
encounter. And the erotic is intimately linked with destruction, a literal de-
fiowering. Disheveled hair, smeared make-up, bruised lips and nail marks
are all conventional signs of strenuous lovemaking.23 Ravana's erotic
adventures with his women leave their ornaments broken and their
garments torn, while Hanuman's unauthorized penetration of the
asokavana leave its trees smashed and flowers fallen to the ground and
crushed. The sexual activity explicitly associated with antahpura has been
carried over into the narrative here, marking the asoka grove as an
extension of the antahpura and a site of sexual activity.

The elaborate description of the asokavana beginning with sarga 11
culminates in four verses in sarga 13 (11-14). The detailed images of
these four verses again link Ravana's antahpura and the asokavana. They
are the last, lingering impression of the grove that Hanuman and the
audience will have before the epic heroine is introduced into the narrative.
The verses, with their images of and comparisons to the heavenly worlds,
serve, in part, to reestablish harmony in the passage, but more importantly
prepare the audience for Hanuman's discovery of Sita.

One of the verses, 5.13.13, shifts, in part, to an olfactory image that
reinforces the erotic tone of the passage, and continues the association of
the feminine gender with the narrative frame.

With its massed trees, honey scented, and bearing flowers all year
round, and with its birds and flocks of animals with their various
cries, the grove was ravishing. [5.13.13]%

Bees are a conventional prop in Sanskrit poetry to evoke srrigararasa,
"the erotic sentiment."25 Valmiki uses them repeatedly in his description of
the women of the antahpuram at sarga 726 to reinforce the garden-like

22. vidhiitake$i yuvatir yatha mrditavarnaka/
nispitasubhadantosthi nakhair dantais ca viksata//
tatha langulahastai$ ca caranabhyam ca mardita/
babhuvasokavanika prabhagnavarapadapa//

23. Ingalls 1965,pp. 198-200; 211.

24. 5.13.13
sarvartupuspair nicitam padapair madhugandhibhih/
nananinadair udyanam ramyam mrgaganair dvijaih //

25. Ingalls 1965,p.14.

26. See for example :
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and erotized nature of the antahpura. This association is so powerful that
in anticipation of Sita's appearance at 5.13.13 the poet seems hesitant to
explicitly employ the word "bee." However, the reference to madhu,
"honey," suggests the presence of bees, and the poet relies on the reference
to honey and the description of the fragrant, lush surroundings of the
asokavana to bring them to the listener's mind. In this fashion he can
implicitly mark the grove as a site of erotic interactions. In addition, the
poet's decision not to mention bees explicitly may at least mark a
temporary displacement of the erotic. Thus the verse at 5.13.13 would not
only place in juxtaposition once again the erotic imagery of the antahipura
and the pleasure garden, but it would also anticipate a juxtaposition of the
erotic with the anerotic, through its marking of the absence of the former.
The flowers and garlands of the garden attract the honey bees with
their fragrance, calling to mind the sweet aromas that Hanuman first
encounters as he enters the antahpura?’. At 5.7.16-17, a dominant figure
is one of overpowering olfactory stimuli. Outside of the Puspakavimana,

Standing there, he [Hanuman] smelled the divine and
pervasive aroma of food, drinks, and rice. It rose so
powerfully that the air itself seemed to have substance.

That aroma seemed to say to that great being—as a friend

might to a close friend—"Come over here where Ravana
i 128
is.

Similarly one of the first senses that Valmiki associates with the
antahpura is that of smell as he describes the fragrance of its inhabitants.

The great and majestic monkey reflected that their faces had shared the same
qualities as water-born lotuses, and he quite rightly thought, "Surely the
intoxicated bees must repeatedly seek out these lotus-like-faces as if they were
blooming lotuses sprung from water." (5.7.35-36)
That garland of women threaded, as it were, on the string of one another's arms
was as lovely as a floral garland threaded on a string and swarming with
intoxicated bees. (5.7.60)
27. 5.7.16-17; 5.7.26;5.8.5-9; 5.9.11, etc.
28. 5.7.16-17
tatrasthah sa tada gandham panabhaksyannasambhavam /
divyam sammaurchitam jighran ripavantam ivanilam //
sa gandhas tam mahasattvam bandhur bandhum ivottamam /
ita ehity uvaceva tatra yatra sa ravanah //
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Maruti gazed upon the faces—fragrant as lotuses—of those
beautiful women, their eyes closed and their teeth
concealed. [5.7.33]29

In sarga 13, then it is surely no accident that the final sense impression
described before the discovery of Sita is again that of smell.

With its many wafting fragrances, ravishing the hea