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EDITORIAL

It gives us immense pleasure to bring to you the 74th volume of
Journal of the Ganganatha Jha Campus. There are 12 papers published in
this volume, a brief description of each of which is as follows -

“Revealing the Mystery of Sikhandi and His Kingdom Roruka Buried Un-
der the Dust” - This research paper deals with the account of Rudrayanavadana
of the Divyavadana, emphasizing upon the character of Sikhandi and his city
Roruka or Rouruka. It aims to throw light upon the historicity of the char-
acter and its relations (if any) to the $ikhandi of mahabharata along with a
discussion on the persona of teachers like Mahakatyayana and others.

“An Examination of the Dignaga’s typology of the theory of Percep-
tion” - All schools of ancient Indian thought consider Pratyaksa or percep-
tion to be the means of valid cognition which is the basis of all knowledge.
Buddhists also adhere to it. Dignaga, in particular defined perception as
‘Kalpanapodham’, i.e. free from conceptual construction. He distinguishes it
clearly from inference, desire, recollection, erroneous cognition etc. Dignaga
in his ‘Pramanasamuccaya’ classified perception into sense perception, men-
tal perception, self-cognition and logic perception, that were elaborated fur-
ther by dharmakirti in Nyayabindu and pramanavarttika. This paper tries to
explain the debated point as to whether Dignaga admitted four types of per-
ception or not.

“Gender Exchange And Transformations in The Mahabharata (Tracing
The Journey From Amba to Sikhandi)” - This article offers a critical assessment
of the gender-transformation journey of sikhandi as described in the Indian
epic Mahabaharata.

“Significance of the Auspicious Vedic Naming Ceremony” - According
to this research paper ‘Name’ is the dominant force in our universe, which
according to numerology, is supposed to be causing vibrations by means of
numbers in ascertaining circle of birth and death. As the great Aryabhatta and
Pythagoras talked about the positive energy attributed more to the vowels and
visarga than the consonants, the vedic seers emphasized number of syllables
and visarga in a name. Numerology also speaks of the relationship of numbers
with our dispositions (samskaras) and creation of vibrational patterns.

“Gpd-diiecd § IGAT &1 3T §d 3G [afde ¥~ - This paper seeks
to examine the origin and importance of Yamuna as found in the tales about




holy rivers and ponds in the Vedas, Brahmana literature, Ramayana, Mahab-
harata and Puranas. The beauty and significance of the Yamuna is mentioned
in the texts like Raghuvamasa of kalidasa, Uttraramcharita of Bhavabhiti, Gita-
Govinda of Jaideva, Yamunastakas of Sankaracarya and Vallabhacharya, Amr-
talahari of Jagannatha, Tapasavatsaraja of Anangaharsa and a few modern
Sanskrit poetical works.

“%H BT GHIAH Jd dali-es L@ - The Indian tradition and San-
skrit literature throw a light upon the relation between human beings and
plant kingdom, where ‘Kusa’ is a notable plant it is mentioned everywhere,
starting from Vedic literature till modern Sanskrit works. This plant have cul-
tural and medicinal significance. Generally all writers of Nighantu and lexi-
cographers believe ‘Kusa’ and ‘Darbha’ to be one and the same plant. Even
those who differ also agree to the similar properties of both. Scientific charac-
ter, cultural significance and medicinal properties of ‘Kusa’ are clearly evident
from its synonyms found in various texts. ‘Kusa’ is of utmost importance in
the context of religious practices like worship, sraddha as well as astrologically
and medicinally.

“Environmental Awareness In Kalidasa’s Plays” - This research paper
seeks to survey elements of environmental awareness in three plays of
Kalidasa, viz. Malavikagnimitram, Vikramorvasiyam, Abhijhasakuntalam.
These plays maintain a close inter-relationship between man and nature.
Kalidasa makes nature appear alive as it were by adding human feelings and
emotions into it. In kalidasa’s works, nature is a graceful and decorated hero-
ine on the one hand, and she is seen as a divine entity on the other hand. Great
respect is shown to and purity is strictly maintained for natural environment
in his plays. Kalidasa’s empathy and respect for the environment is visible

everywhere in his plays.

“K.K. Handiqui’s work Yasastilaka and Indian culture: A Critical assess-
ment on Jaina Philosophy” - This paper attempts to bring out some basic fea-
tures of jainsim as reflected in Prof. K.K. Handiqui’s Writings. An encyclope-
dic work dealing with jainism and Indian thought called, “Yasastilaka Campu”
was composed by jain writer somadevasiri in 959 A.D. to popularize the jaina
faith and doctrines. The great Assamese scholar Prof. Krishna Kanta Hand-
iqui wrote a critical dissertation of this jaina work entilted “The Yasastilaka
and Indian Culture (Pub.1949), where being a follower of Ahimsa or Non-
Violence, he examined the various jaina doctrines particularly in this light
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and supplimented his examination with unbaised critical comments. Apart
from accounts of the Jaina discipline and ethics he also mentioned Jainism in
conflict with other philosophico-religious sects in 10" century A.D..

“Brief Exposition of Metaphysical, Theological and Symbolic elements in
the Writings of Ananda Coomaraswamy” - This paper aims at presenting a
brief analysis of Coomarswamy’s philisophical ideas as contained in his jour-
nals, Personal letters etc., in order to emphasize his contributions to the glo-
rious cultural heritage of India.

“Indra: His Stories through the Ages” - This article seeks to trace and
interpret the stories related to and different versions of indra. Story-telling has
been present in the lives of human beings since times immemorial. Stories are
basic ways of looking at the world and so, these are woven around different
phenomena of everyday life and then transmitted from generations. Starting
from the Vedic times till date, we find the mention of similar tales. The most
important deity in the Vedic period was Indra, who can be found mentioned
in various accounts in the Rgveda. In the Rgveda, he is portrayed as a great
leader of Gods against demons. In Puranas, however, he is found in no less
a stature than the king of gods, but neverthless his glory seems to have been
decreased. Vedic indra looks different from Puranic indra.

“Science and Philosophy of Anthropomorphism in Indian Literature” -
It aims at studying the anthropomorphic language in ancient Indian a-
nimal tales as found in the Kathasaritsagara, Paiicatantra, jatakas and
hitopadesa. These tales were devised with a view to imparting a vast store
of practical knowledge bearing upon management, ethics, statecraft, etc.
It also deals with science and philosophy of human and animal worlds
paralleling each other.

“Sigaarel-geie ughd & @ieaaiirar” - This paper aims at studying
the utility and efficiency of Advaitavada and its philosophy as a tool for
solving worldly problem.

While expressing our thanks to the authors of the respective papers
of this volume, we express our heartfelt gratitude to all the people who
made this publication possible.

EDITORS
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Revealing The Mystery Of Sikhandi And His

Kingdom Roruka Buried Under The Dust
Manisha S. Agnihotri

Abstract

The present study brings out briefly the narrative of the Rudrayanavadana of the
Divyavadana. Besides, this study attempts to trace and situate the correct identity and
persona of Sikhandi, his kingdom and the great city called Roruka, or Rauruka. The
present study also aims at ascertaining the historicity of Sikhandi as well as that of his
kingdom and the great city, called Roruka which was devastated and buried along with
King Sikhandi, the great preacher Mahakatyayana and multitude of people under the
heaps of dust of a tempest. The essay also tries to ascertain whether this Sikhandi of
Roruka has to do something with the Sikhandi of the Mahabharata fame. Whether the
one has influenced the other, or borrowed, or given to the other character, forms the other
point of enquiries.

(Keywords : Sikhandi, Divyavadana, Rudrayanavadana, Rauruka, Mahaka-
tyayana, Bimbisara, Rajagrha)

The objective of the present research study is to bring out very briefly
the narrative of the Rudrayanavadana' forming a part of the Divyavadana, a
text containing Buddhist legends, composed not before fourth century of the
Christian Era. Besides this short critical analysis of the Avadana, the central
focus of this study is to trace and situate the correct identity and persona of
Sikhandi, his kingdom and the great city called Roruka, or Rauruka contem-
poraneous with Rajagrha and Pataliputra, the big city of Magadha, then being
consolidated and expanded under the stewardship of the Magadha Sreniya
Bimbisara, according to the narrative. The present study also aims at ascer-
taining the historicity of Sikhandi as well as that of his kingdom and the great
city (mahanagara), called Roruka which was devastated and buried along with
King Sikhandj, the great preacher Mahakatyayana and multitude of people un-
der the heaps of dust of a tempest, whether caused by the curse of the great

! Igratefully acknowledge the help received from my father, Dr. S.C.Mishra, in the trans-

lation of the narrative and understanding the subtle nuances of the narrative.
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Buddhist Mahakatyayana, or due to the visitations of nature’s fury. If this
happening of devastation (of the city) of such a great magnitude in which
the entire population, the king Sikhandi included, with the exception of his
two front ranking Agramatyas — Hiruka and Bhiruka could escape with great
difficulty, is substantiated as a historical truth and not a religious myth, we
need to embark and undertake a frantic and indefatigable search both for the
king as well as for the lost city and the kingdom. This also needs to be pur-
sued vigorously whether this Sikhandi of Roruka has to do something with
the Sikhandi of the Mahabharata fame. Whether the one has influenced the
other, or borrowed, or given to the other character may form the other point
of enquiries, ancialliaries, excluded. This remains a fact that both the king as
well as the history of the kingdom Rauruka and its devastation, have remained
a historical mystery so far.

Furthermore, in view of the oft - quoted and repeated assertions about
the anecdotes and episodes in the form of gathas (songs) concerning the for-
mer births (purvajanma), rebirth (punarjanma) and the consequences of ac-
tions (karma vipaka) related to people in general and the eminent characters
of the narrative in particular, it becomes imperative to consider the veracity of
their merits. There are two very popular and widely contested notions about
the doctrine of former life (purvajanma), rebirth (punarjanma) and the con-
sequences of one’s (past) actions called karmavipaka, i.e. the results of one’s
actions in ancient Indian mythological, historical and philosophical thoughts
and sources. The former, i.e. former life, or purvajanma, or rebirth, called
punarjanma projects the human life backwards in the past, whereas the latter
i.e karma vipaka, or the result of one’s (past) actions professes to determine
the quality and placement of man’s life commensurate with his good bad ac-
tions for future. In course of our discussions we shall come across numerous
instances of characters in whose life we shall see internal connectedness of
different stages of events of the past recalled and narrated. In the same way,
we find the entire narrative replete with elaborations and emphatic mention
of the fall out of one’s good or bad actions of the past in the next life to come as
‘gospel truth’. Whether they were Rudrayana, Sikhandi, Mahakatyayana, the
two Agramatyas - Hiruka and Bhiruka and the masses in general, they all had
to pass through these two phenomenon. It will be seen that all the characters
forming part of our discussion, have undergone the vicissitudes of these two
notions. Thus it is within the ambit of this framework outlined above that the
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central theme of our discussion as well as the text’s narrative have got to be
probed and interpreted.

Generally, the pedegree of Sikhandi may be traced back to his father
Rudrayana and mother Chandra Prabha®, the King and queen of Rauruka. It
is gathered from the description of the text that Sikhandi’s father was born
in the family of a rich, prosperous and large fief holder®. This lord of people
was ruling over thousands of villages and Rauruka*. Sikhandi was the prince
(Kumara). Hiruka and Bhiruka were the two Chief Ministers (agramatya) of
Rudrayana. His kingdom was large, rich, prosperous and had good grains for
food. It was well spread out and densely populated. The trees were always in
blooms and yielded fruits. The kingdom received timely adequate rains and
had stock of ample grains. The principality of Roruka was growing and in
the process of expansion. There were magazine houses (kosthagars), treasury
and lot of wealth at the disposal of the King. He used to eat sumptuous and
delicious food, wore cloths made of kauseya, cotton, Ksauma and Kasika, en-
joyed good carriages of elephants; horses, chariots and had a big outstanding
fourfold army ready to attend his beck and call. His kingdom was divided
into several Karvatakas (Revenue Headquarters).> Rudrayana was so much
attached to his Kingdom that even when he took up the robe and became a

2 E.B. Cowell and R. A. Neil, The Divyavadana, A Collection of Early Buddhist Legends
(Now First Edited From The Nepalese Sanskrit MSS. in Cambridge and Paris), Second
edition, Delhi 1987, Rudrayanavadanam, XXXVII, p.571. In a conversation recorded in
the Avadana, Chandra Prabha (earlier the queen of Roruka), but now a nun asks her
son Sikhandi to grant her fearlessness so that she could speak out the truth. On being
granted fearlessness, she revealed, “It so happened my son, he (the slain king Rudrayana)
was not your father, but as I had given birth during the periods (menses) and had come
in contact with another person, you were born out of that union”

putra abahyam tavata prayachchha yat satyam tata kathayami yathabhitam
putra nasau tava pita kimtu maya rtusnataya anyena purusena sardham paricharitam
tatastvam jata iti.

If this revelation by Chandraprabha is taken to be correct, it would mean that
Sikhandi was an illegitimate ruler and was also not Rudrayana’s son.
Ibid. p.581. Adhye mahadhane mahabhoge kule pratyajata.
Ibid., verse, line 1, p.559. bhuktvagramasahasrani Raurukam tu naradhipa.
The Arthasastra of Kautilya mentions Gopa, Karvata, dronamuka and sthaniya as the
units of revenue administration of a certain number of villages. For further details, see,
R.P. Kangle, The Arthasastra of Kautilya (Three Volumes - Text, translation and A Study.
University of Bombay Publication). For more details see S.C. Mishra, Evolution of Kau-
tilya’s Arthasastra (An Inscriptional Approach) Delhi.
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monk, he could not resist leaving his duty towards his kingdom and its good
governance (rajadharma). The text refers to Khara Karvatsaka and a place
called Khalabhidhana which had ample production of food.

Rudrayana, the father of Sikhandi was a contemporary of Bimbisara
and Gautama Buddha. At that time Bimbisara was ruling in Rajagrha, a city
well protected by its solid defence. Pataliputra, like Rajagrha and Rauruka
was another great city (mahanagara) rich and prosperous. Vassakara, or
Varsakara, a Brahman, famous for sowing seeds of dissensions among the
ruling Chiefs especially, the Vajjis, was the Mahamatya (great Minister) and
Agramatya of Magadha.

Politics of Trade Relations And Mercantile Diplomacy -

It is under such backdrops of strategic and fertile locations of the above
principalities that the mercantile diplomacy starts playing its role through the
merchants and the kings take keen interest especially between Bimbisara and
Rudrayana. The text records the mutual exchange of merchandise such as
valuable cloths of high quality and gems and jewels between the two ambitious
and aspiring powers.

The mercantile diplomacy between Rajagrha and Roruka begins with the
visit of merchants from Rajagrha to Roruka with their commodities. After
their arrival, the King Rudrayana surrounded by his ministers for consulta-
tion asked them whether there were janapadas of other kings also of this type
- so extensive, well provided for, densely populated over scattered regions,
their trees yielding flowers and fruits, gods giving adequate torrential rains,
piled up excess wealth from agriculture. On this, the merchants said that in
the East Country, there was Rajagrha city, where Bimbisara was ruling. This
fulfilled all the qualities enumerated by the lord. Having listened to them the
King developed affection towards them. He enquired from his ministers what
things were scarce to the King. They said that their King was the lord of jew-
els (ratnadhipatih) and that King was the lord of the cloths (vastradhipati), the
jewels were scarce to them. He, therefore sent a box full of jewels along with
a letter addressed to him stating that if he had any work, or required anything
from Roruka, he should write to him, everything would be available. The mer-
chant having taken that article with them reached Rajagrha and handed over
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the box of jewels (ratnapeta) and the letter addressed to Bimbisara. Having
read the letter, he talked to his ministers and asked them ‘What things were
not available to that King’. They said that ‘this King is vastradhipati, i.e. the
lord of the cloths and that king is the lord of the jewels ratnadhipati. For
him cloths were scarce’. He therefore sent a box full of cloths of high value
along with a letter stating that if he had any business at Rajagrha, he should
write a letter, everything would be available. The emissary went to the King
Rudrayana along with the letter and handed it over to him.

After the lapse of some time, the King Rudrayana sent an article of
Manivarma, which was full of five special qualities (parichangopetam). The
jewel was hot on touching during the cold and it was cold on touching during
the hot (season). It could not be perforated and cut. It could kill poisons and
was full of brightness. Bimbisara was requested not to give it to anybody. He
got amazed to see the dazzling jewel and asked for the examiners of the jewels
to evaluate the cost of each one of them. The examiners of the jewels said
that each one of them is invaluable, whose price cannot be determined cor-
rectly. However, each one of them cost crores. Bimbisara got perplexed not
to find any suitable substitute as return gift worthy of being sent to Rudrayana.

Religious Orientations To The Relations And Bimbisara’s
Religious Mission -

Ultimately Bimbisara went to Buddha for consultation, who advised
him to send to the King a gift of the shadow of the image of the Tathagata
embossed on a board along with the note of some fundamental teachings
of Buddha written on the pedestal® just below the shadow of embossed
image. Along with this, there were other instructions sent to Rudrayana
by Bimbisara, when the Buddha image was scheduled to pass through the
route there came merchants with their commodities from Madhyadesa,
who gave salute to the Buddha image. They shouted slogans in ecstasy on

6 charanagamanashikshapadani, anulomapratiloma dvadashanjah pratitya samutpada and

the two gathas (songs). The second gatha (song) conveyed the sense that the person
who undergoes the training and follows the precepts of Buddha, he would cross over
the sorrows of the world leaving aside the distinction of caste. The gatha reads :
asmin yo dharmavinaye hy apramattascharishyati.
prahaya jatisamsaram duhkhasyantam karishyati..

(Divya, XXXVII, p.547)
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which Rudrayana asked about the image. At a later stage when Rudrayana
expressed the willingness of the ladies of inner apartments to benefit from the
discourse, Buddha at the instance of Bimbisara invited Shaila nun to go to the
inner apartments of the King Rudrayana. It was here that Chandraprabha,
the queen took up pravrajya. Chandraprabha also pursuaded Rudrayana
to seek refuge in the Dharma and take up the pravrajya. He took up the
pravrajya under the instruction of Buddha. Once Rudrayana accepted the
robe and became a recluse, this opened the opportunity for Sikhandi, the
Kumara to get coronated and sit on the ruler’s throne. It is during his rule
that many dramatic events take place, which we shall take up later, once we
have touched upon the significant happenings and acts during the lifetime
of Rudrayana. Although Rudrayana continues to remain in the arena even
during Sikhandi’s rule. The history of Rudrayana’s later life even when he
had turned a recluse remains associated with or around Sikhandi until his

death.

Glimpse of Imperial Designs and Political Tempers of the
Time -

There are at least three instances in the text which speak about and give
indications of the military aggressions by one power or the other. Similarly
the instances of wicked ministers quarreling and rising in the revolt also are
not lacking. The Imperialist Kings both Bimbisara and Rudrayana’s aggres-
sive tempers may be observed in the consultations of Rudrayana with the
amatyas and his enquiring about the expanse of Bimbisara’s Kingdom (anaha
parinaha). The amatyas said “lord, it is like yours”. “That King is himself an
invader of frontiers, how he is making wars with the Kings there™.

At another place, situation seems to have arisen for a conflict between
Bimbisara and Rudrayana due to the message of Bimbisara sent to Rudrayana
to decorate and spruce up the three and a half yojanas of the path for the
entry of the shadow image of the Buddha to Roruka. He was also supposed to
visit the extensive area of space along with his four fold army for greeting the
procession. On this Rudrayana got agitated and furious, burst out and turned
angry. He asked his ministers (amatyas) what kinds of articles they had sent

bhavantah kidrsastasya rajio anaha parinahah: te kathayanti yadrsa eva devasyapitu sa
raja svayameva praharta pratisimaih kidrsarn rajabhih sardham (Divya, p.546)
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to Bimbisara for which he was asked to do this type of service. He ordered
the Ministers (amatyas) to get ready with the fourfold army of soldiers and he
would storm the nation.®

In yet another context we find Bimbisara enquiring from Rudrayana
as to what was his purpose of going to Rajagrha having left his extensive
kingdom, inner apartments, Kumaramatyas, citizens, countrymen and so on.
Has some King beyond his territory stormed the kingdom, or some Prince got
instigated and quarreled by some wicked Ministers, has violated the peace
and tranquility of the Kingdom.” The entire history of the rule of Sikhandi
over his Kingdom from the time of his coronation to the devastation of the
city of Roruka by the dust of storm can conveniently be studied under four
phases.

A Prelude to Sikhandi’s Rule (Counsel of Father to the
Son) -

The text records that before Sikhandi ascended the throne of the King-
dom, he was given counsels and instructions on two occasions by his father.
He gave the first instruction to his son, when he decided to take up the pravra-
jyaand install the prince (Kumara) Sikhandi as the King after coronation. Here
he asked his two front ministers (agramatya) Hiruka and Bhiruka to go to him.
He told them that he was going to seek pravrajya and get initiated into the
discipline of Dharma (dharmavinaye). As the two ministers had been to him,
similarly the Prince Sikhandi was to them also. He should be prevented from
unbeneficial work and should be engaged in beneficial tasks. The King also
spoke to Sikhandi. ‘Son as you listened to my words, acted and obeyed, simi-
larly you should also listen, act and obey the words of both the Agramatyas -
Hiruka and Bhiruka, as I am going to take up pravrajya and training in dharma’.
Both the son and the ministers’ eyes shed tears. Then Rudrayana, the King
got the bell of announcement rung in Rauruka. Again he spoke to the son,

8 tasyamarsha utpannah. So’amatyanam kathayati. bhavantah kidrisam mama tena prab-

hrtam anupreshitarh yasya mayaivamvidhah satakarah kartavyo bhavishyati. sannahay-
ata chaturangabalakayam rashtrapamardanam asya karishyamah. (Ibid., p.548)
priyavayasya sphitam rajyam apasyantahpuram kumaramatya na paurajanapadan kim
ihagamanaprayojanarn ma kenachid bhumyantarena rajiia rashtravamardanah krtah
kumarena va kenachid dushtamatya vigrahitena rajyabhinandina parakran-tamiti, (Ibid.,
p.557)
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‘while you are ruling, you should not forgive anybody’s offence’. That king
had attachment to the citizens and the country (janapada). Having heard, all
the residents of Rauruka and the crowd of the people and others, who had
come from different countries became tearful. Then the King Rudrayana hav-
ing seated the prince on the kingdom ... went towards Rajagrha followed by
the officials, people and Sikhandi. Staying for moment, second time he speaks
giving counsel to the King Sikhandi, ‘Son I have governed the Kingdom righ-
teously that is why this number of people in lacs have come following, hence
you should also rule righteously. He also reassured the body of people and
said “T have appointed him your King, enjoy pleasures in life”. Having said
so he departed. The King Sikhandi returned to Rauruka city and Rudrayana
reached Rajagrha city, where he was given pravrajya by lord Buddha on the
recommendation of the King of Magadha, Sreni Bimbisara (Magadhasrenyam
Bimbisaram).

Phase - 1

Sikhandi’s Rule Begins -

The King Sikhandi was ruling righteously for some time, he started
ruling contrary to righteousness. He was cautioned by Hiruka and Bhiruka,
the two agramatyas (front ministers) to rule righteously, not otherwise and
that too for whom. “Our janpadas (countryside) are like flowers, fruits,
trees etc. The trees of the flowers and fruits on being nourished properly
from time to time constantly give their flowers and fruits, in the same way
the countryside (janapada) by continuous use give us kara, i.e. taxes and
pratyaya, i.e. tax in return. Being prevented by both of the amatyas, he did
rule off and on righteously, (but) again began to rule contrary to righteousness.

Consultant Amatyas : 11l Advisors -

When he was told thrice by the two amatyas and prevented, he got
displeased and consulted amatyas, “what is the punishment for one flouting
thrice the orders of the murdhabhishikta klshatriya, i.e. the kshatriya duly
consecreted by pouring down water from the head or coronated”. Then some
wicked ministers (dustamatya) said, “O lord what is to be known here. The
punishment for him is the execution”. They recite the gathas (songs) which
purport to say that by getting rid of the wicked minister and the shaking

8
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teeth, while eating these (irritants) unless taken out, there is no comfort. The
amatyas, who full of intelligence, wisdom and training (if) appointed in the
treasury and army, if he was not killed then, the king is attacked and killed
(ghatyate).*®

Expulsion of Hiruka and Bhiruka And the Induction of
the Wicked Ministers -

The King Sikhandi said that those two ministers had been left by his fa-
ther for him, he would not kill them, but surely they would not be stationed
on the path of his sight. The doors were shut for them. The other two wicked
ministers were appointed in lieu of the expelled ministers. Both of them said
to Sikhandi that without shouting, weeping, looting, heating, pressing, the
sesame are giving oil, in the same way, the King’s Janapadas are giving. The
King acclaimed them and said that if they had done this so that was the great
evidence (of their skill). Both of them started oppressing the countryside (jana-
padana).

Phase - 11

Report of Sikhandi’s Misrule to Rudrayana -

When one of the merchants reached Rajagrha taking his merchandise
from Rauruka city for business, he was, by chance seen by Rudrayana. On
recognising, he was enquired about Sikhandi’s welfare and rule in Rauruka.
“How is Sikhandi in Rauruka country along with his servants, strong and
healthy and ruling his country (svarajyam) righteously and there is no kind
of hindrance from others”.!! On this the merchant said, ‘O lord this is true
that Sikhandi is strong and healthy along with the class of servants in Rau-
ruka. There is no hindrance of others, but was ruling everyday contrary to

19 amatyarh buddhisampattiprajiia vinaya kovidam

koshastham cha balastham cha yona hanyat sa ghatyate..
(Divya, XXXVII, p.563)
kachchhichikhandi khaluRaurukeshu sabhrtyavargo balavanarogah.
dharmena va karayati svarajyam na chasya kachchita paratopasarga..
(Ibid., p.565)

1
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righteousness’.'?

After this, Rudrayana started enquiring from the merchant, who was
Chief of the amatyas, under whose control Sikhandi was oppressing the
countryside people (janapadana). The merchant said that having closed the
doors of Hiruka and Bhiruka Amatyas, two wicked ministers had been posted
against their places. It is under their influence that Sikhandi was oppressing
the countryside and its people (janapadana). Rudrayana asked the merchant
to reassure the residents of Rauruka and its people that the Rudrayana would
also reach there. He would take out or prevent Sikhandi from the wrong
unbeneficial ways and would bring him on the right path. That merchant
having disposed of his merchandise and taking in turn other commodities
left for Rauruka and reached there. He told his kinsmen secretly that when
he had gone to Rajagrha, he had met the old king, who said that he would
visit Rauruka and would prevent Sikhandi from treading on bad path and
would engage him on good path, so that the countryside and its people are
not oppressed. This matter came to spread from one ear to the other (karna
paramparya) and finally it reached into the ears of the two wicked ministers.
They said that if the old king comes, he would definitely restore Hiruka and
Bhiruka as Agramatya and would do unwanted things.

Wicked Ministers poisoning Sikhandi’s Ears -

It is therefore absolutely necessary to find out some measures so that
Rudrayana is killed on his way to the internal path. They approached Sikhandi
and told him that it was heard that the old king was visiting Rauruka. Sikhandi
said that he had become a monk and taken pravrajya then what for he was
visiting Rauruka. They said to the King that one who had ruled even for a day
how could he remain contended without enjoying the rule. To this Sikhandi
said that there was no problem if he came back to become the king, he would
happily become Kumara again. The wicked Ministers continued inciting
the King and said that it did not behove the King that the king who used
to be given salutations by thousands of people, kumaramatyas, citizens and
Ministers having governed the Kingdom should again turn to live as a Prince.

12 Tathyar Sikhandi khalu Raurukeshu sabhrtyavargo balavana arogah.

na chasya kachchhit paratopasargo adharmena tu rajyam karoti nityam..
(Ibid., p.563)

10
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It was better to leave the country but not to live in Kumara’s position. It is just
like a King enjoying carriages of different kinds and in the end walking on foot.

Recitation of Citations to Arouse Sikhandi Against His
Father And Hatching of a Conspiracy -

When Sikhandi enquired from the wicked Ministers what should be
understood from the above. They said that Rudrayana was to be killed and if
he was not killed then the warring dustamatyas would kill the King. When
the King expressed his inability to do so,the wicked Ministers asked him
whether he had not listened to the three dictums.”® The first dictum says
that whether he is father, or brother, or son, who has come out of one’s
own limbs, if they stand against in the army, one should enhance one’s
territory. The second dictum purports to say that if there are thousand
sons of a person boarding on a boat and any one of them be an enemy,
for this reason he should be drowned. In the third dictum quoted it is said
that for the family, a single person should be discarded, for the sake of a
village, one should leave the family and for the sake of a janapada, a per-
son should leave the village and for the sake of self, one should leave the earth.

Killers Employed by the Wicked Ministers -

The wicked ministers said to the King that the old king is worthy
of being killed. If the king makes delay in this regard, and if the loyal
Kumaramatya, Citizens and the countrymen get dissatisfied, they will do the
harm. The two wicked Ministers resorted to instigating the Killers. They
asked them to go and kill the King and they would distribute the benefits
equally among themselves. As that (old) King was affectionate of the citizens,
countryside, nobody dared to become ready to kill the King. They were
enticed by the grant of the gift of hiranya, gold and villages, but that ploy
also did not work. Then, full of anger, they gave orders to the protecters
of the prison to go and after taking the custody of these people along with
their sons, wives, friends, relatives and kiths and kins, they should be thrown
into the lockup. Hearing this, they were afraid and said that they were
servants and they would go to do the job. Taking the sharp sword they
went out and Rudrayana went to the place of Buddha and told him about

3 Divya, XXXVII, p.565
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the plan of his visits to Rauruka Nagara, inspired by the strength of his Karma.

Rudrayana Asking About the Welfare of Sikhandi From
the Killers -

Rudrayana went to another Karvataka (revenue headquarters) passing
through inter-path towards Rauruka. When he went out from there, he came
across the killers (vadhakapurusah). He recognized them and started asking
them about the well being of his son Sikhandi. They said that he is all right,
but he is not ruling everyday righteously. “O King ! whatever you have
done is the sign of your work and whatever Sikhandi has done, he will get it
today”. Rudrayana asked them whether his son would not welcome his visit
there. They answered that he would not welcome him. On this, they recited
the song which purports to say, “O king! where will you go,your son is not
welcoming you alive. We are thankless people, who have been engaged for
your killing by going to that place”.'* Rudrayana enquires from them whether
they are the killers, to which they said ‘yes’. Rudrayana asked them for the
leave to go to the work for which he had become a recluse. Sitting on the root
of a tree, Rudrayana went on to recite some Buddhist instructions and prayed
for becoming an Arhat". He wanted to call for emancipation (vimukti), i.e.
release from the World. At this point, he recite of the gatha (song). In spite of
the fact that Rudrayana has been made free from all the knots, yogas, thorns
and nirvarana, even then the monk Rudrayana was not becoming free from
the duties towards the State and Kingship (rajadharmaih) even to that day.'

% Kva yasyasitvarh naravira bhityona te suto nandati jivitena

vayarh hy adhanya nrpa sarmprayukta ihabhyupetastava ghatanayeti.

(Divya, XXXVII, p.566)
Arhats are dogmatically all those who are walking in the faith and are in the highest
stage of the path leading to Nirvana. They surpass the common mortals by their facul-
ties. Arhats are inferior to the Pratyekabuddha or private Buddhas.

Dogmatically the Pratyekabuddha is a being, who has attained like Buddha
by his unaided power the knowledge necessary to Nirvana but does not preach it. He is
not omniscient and is in all respects inferior to a supreme Buddha. He cannot live at the
same time with a Buddha.
mukt granthaischa yogaischa Salyainivaranaistatha
adyapi rudrayano bhikshuh rajadharmairna muchyate..

15

16
(Ibid., p. 567)
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Rudrayana’s Message to the Son Through the Killers -

Having spoken the above, Rudrayana said to the killers, what ever he
had to gain he had gained. Now, they could do the work for which they
had gone. They said to Rudrayana that if the King Sikhandi asks us what
did the old king speak at the time of his death, what should be said. He said
that it should be conveyed to him that the King was begetting lot of sins
for the sake of the state by killing father. The old king had gone out of this
world and the king would go to the Avichi hell. The king should be told
that he had done two acts in the middle, due to which father had been killed
and deprived of his life and second that the Arhat monk having diminished
his asrava (sins) very soon, he was going to live in Avichi, the Great hell.
It is most urgent which had been given as instruction that is the karma
and the perishing of the body - Rudrayana said that he was going to leave
rich. That creature would be liable for the hell. Then one killer out of them,
with cruel heart, having left the other world, took out the sword from the
scabbard hanging down from his waist and cut down the head of Rudrayana
from below and made it fall down on the earth.!” Later they recited two songs.

Killers Went to the Wicked Ministers to Report -

Buddha said to Anand that Rudrayana has got Arhatship and was de-
prived of life. Afterwards, the killers collecting the utensils (patra), chivara
(cloth) and khikhira reached Rauruka and reported the execution to the two
wicked ministers that the old king was slain. Having heard that pleasant
news, the wicked Ministers went to the King Sikhandi complimenting their
good luck, for they were augmenting at that moment as his kingdom had be-
come free from thorns (devasyakantakam rajyam) and because the enemy of
the King was slain. When Sikhandi asked, who was the enemy, they said
that the Old King (Rudrayana) was the enemy. When the King asked how it
was known that he was slain. Both of them showed him the Killers, who had
killed him. These killers were asked by Sikhandi, how much force the Old King
had. They came out with the bowl (patra), chivara (shala) and khikkhiram of
the Old King. Sikhandi became unconscious hearing the news of his father’s
death. After he gained consciousness, he asked what the Old King said at the
time of his death. They replied that the Old King on that moment said that he

17" Divya, XXXVII, p. 568

13



Journal Of The Ganganatha Jha Campus, LXXIV (1-4)

(Sikhandi) had done many a sins for the kingdom from the killing of father.
He (Rudrayana) would be emancipated and the King (Sikhandi) would go to
the Avichi hell to live there.

Phase - III
Restoration of Expelled Agramatyas -

Sikhandi having called Hiruka and Bhiruka Agramatyas enquired both
of them why they did not prevent him from doing such work. Hiruka and
Bhiruka said that they were seated at the place away at a path, which could
not be seen by their lord, how could they prevent'®. Again the two Agramatyas
were established.

The two wicked Ministers dug out two holes in the stupa dedicated to
Tishya Pushya Grhapatis. They kept there two cats and pigeons. Everyday
they used to get flesh and instructions. Tishya and Pushya by uttering truth
and truthful words hoodwinked people and were later born in cat’s species,
after giving flesh and taking round of their respective stupas entered into
their holes. When both of them got well educated, then the two dustamatyas
said to the queen of Rudrayana, “Queen your son is weak, lean and faded in
physique. What do you think”. She says, “what should I do. Both of you have
got him done such henious acts”. Both of them said that “O queen, where the
pitcher has fallen, there rope should also be made to fall”. She says that “the
killing of father is true from that I get rid of (sin) but who will remove the
killing of Arhad”. Both of them said, “O Queen we get rid of the killing of
Arhad”. She says, “If this is so, it is good”.

Son’s Conversation With the Queen -

Going nearer, she says, “son how you have become paler from pale
(utpandiitpanduh), weak, lean and of faded body”. He (Sikhandi) says, “mother
you also say like this, for what reasons you have become paler from pale,
weaker, lean and of faded body. If you are so, why I should not become pale,
weak, lean and of faded body. On being interfered by the wicked Ministers, I
have witnessed two acts (1) That father has been deprived of his life and, (2)

18 Ibid., p. 570
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»

that the Arhat monk has been reduced to poor asrava(sin)”. She says, “son
grant me fearlessness so that [ may speak the truth”.

Mother Reveals to the Son, Rudrayana Not His Father -

The fearlessness was granted. Then the Queen revealed, “It happened
my son, he is not your father, but as I had given birth during my periods and
had cohabited with another person, you were born (out of that union)”.*®

Episode of Katyayana Being covered with Dust : Prelude
to Devastation -

The son contemplates, having known that the fatricide had not taken
place, he addresses the mother saying that, “mother if this was not fatricide,
it was killing of an Arhad, how to get over it”. She suggested that this should
be asked to the knowledgeable gentle experts (jianakovidah) in solitude.
After she left, the two wicked Ministers were told to visit. They were told
that, “I have dispelled the killing of father by him, you now get rid of the
killing of the Arhad”. The king Sikhandi gave orders to the Ministers. All
the Ministers and the knowledgeable people started turning up. Both the
wicked Ministers stayed there itself. As all are dependent on the king, they
started speaking. Some say that who had seen the making of Arhat. The
others say that the Arhantas are omniscient and capable of going to the sky.
The wicked Ministers said why to mourn here. You also say why sorrow is
being expressed, surely both of you have killed the Arhad. Then they argued
that there were no Arhantas how could the killing of Arhad take place. They
swear in the name of God. He says that he had himself seen Tishya Pushya
Arhantas passing through the various ordeals and both of you are saying that
there are no Arhats, how the killing of Arhad was possible. Both of them
contended to demonstrate it to the King that by befooling people through
delusion and placing their reverence, they (Tishya Pushya) were born in the
Cat family and they were still sitting in the stupa. The King calls upon the
Ministers in order to see what had happened, or not happened. That was
the talk of the city of Rauruka. Then all countrymen and people came out
to see that spectacle. Then both the wicked Ministers said, “As Tishya and

1 yatha bhiutamputra nasau tava pita kimtu maya rtusnataya anyena puruSena sardham

paricharitam tatastvam jata iti. (Divya, XXXVII, p. 571)
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Pushya having cheated both of you and the people by delusion, by truth and
truthful words and begetting reverence got born in cat family (were) now
sitting in their respective stupas, taking round, of their stupas, entered into
their holes” On their saying so, they went out of their respective stupas. Both
of them were seen by hundreds and thousands of people. Taking the flesh
and making round of their stupas, they entered into their holes. Both of
the wicked Minsters said that, “did you see lord”. He says, “seen”. The two
wicked Minsters reiterated that there are no Arhants in the World. This is
only a rumour. Those who have seen that there are Arhantas in the World
they have passed away and those who are non-believers they could not see
the truth and those in the middle category, they desire and those who believe,
for them ‘strange things have happened’. Sikhandi, the King observes that
if there were no Arhants in the World, how is it that people are offering
(alms/food) pindakas to Katyayana and Shaila nun and their respective
families around 500 each in numbers. He had discontinued the pindakas of a
large number of monks and nuns and the monks and nuns had left Rauruka
city. But Katyayana and Shaila nun stayed on there in expectation of vinaya
(training). While on the other occasion Sikhandi went out of the Rauruka
city, Katyayana enters Rauruka city for (alms/food). He went hiding to an
isolated place having seen the King, so that he will not ask for unpleasant
thing. Katyayana contemplates that, “the King is going, having done ‘play of
auspiciousness, he will tell me unpleasant things and is leaving with sorrow,
will act and will be present with bowl, chivara (cloth) and dust for initiation”.
The King kept quiet. Katyayana goes out of Rauruka after collecting food
(pinda) and the king Sikhandi enters into Rauruka. Mahakatyayana stood
up in the same way in the isolation. The King Sikhandi says, “earlier also
Mahakatyayana having seen me (Sikhandi) stayed in isolation and is doing
the same thing even now, what could be the purpose”. Behind him were
going the wicked Ministers. They are saying that, “God says this, I shall not
grant him pravrajya to the ‘killer of father’ He is not worth examination”.
Having heard this, the King kept quiet and said to the crowd, “All of you,
to whom I am favourite, he should cast handful of dust (pamsu mustim) on
the Sramana one by one”. The entire gathering of people cast a handful of
dust one by one. That King is the great officer. Mahakatyayana was covered
with heaps of dust by the casting of one handful of dust by each one of them.
Mahakatyayana also making a cottage of leaves had stayed there. He was
seen being covered with dust by cow herdsmen and cattle rearers. They
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stood there surrounding him. Later, Hiruka and Bhiruka, the two Agramatyas
having wandered reached the place. Both of them enquired what was this.
They say that “Mahakatyayana was covered with heaps of dust by that King
of the Kali (Kaliraja), the ‘killer of father’ and the maker of the reprehensible
policy (dusyanayakari)”. Both of them - Hiruka and Bhiruka started removing
dust from above the Katyayana along with the shepherds.. Mahakatyayana
came out (of the heaps of dust). Both the Agramatyas enquired after
falling on his feet, “Arya, what is this”. Mahakatyayana said, “what else
will happen”. They enquired from him that, “if this act has been done by
Sikhandi on you with the help of the body of people what will happen to him”.

Forecast For the Doom and the Dust Coverage of the City -

Katyayana made an imprecatory prophesy that, “on the seventh day from
this day, the city of Rauruka will be covered by dust”. Then they asked again,
“what will happen in sequence”. Katyayana replied that, “on the first day, the
ferocious wind will cover up the surface of the city of Rauruka with stones
and pebbles. On the second day, there will be the rain of flowers. On the third
day, there will be the rain of cloths (vastravarsam), on the fourth day, there
will be rain of hiranya (lump of gold as tax), on the fifth day gold (suvarna)
will rain. After this, those neighbouring population of residents, who have
done collective karma (samavayika karma krtarm) they will enter into Rau-
ruka. After their entry into Rauruka on the sixth day, there will be rain of
jewels (ratnavarsam) and on the seventh day, there will be the rain of dust”.
The two Agramatyas say, “whether both of us shall be the shareholder of his
(King’s) actions in future”. Katyayana says, “Gentleman both of you are not
shareholders of his actions”. “Arya, if it is so, how shall we be able to get out
of our cities”. He says, “both of you should sit by setting a boat ready near the
house, get a surunga (tunnel) dug out between your house and the river and
sit waiting. When there is rain of precious stones (ratnavarsa), then by filling
up the boat, both of you should get out of it”. Both the Agramatyas falling on
Katyayana’s feet went near the King, who had entered Rauruka. They said,
“has your lordship said something to Mahakatyayana who was covered under
the dust”. “Gentleman is he alive”. They said, “he is”. “What does he say”.
“Lord says so that on the seventh day from this day the city of Rauruka will
be covered by dust”. “What is the sequence”, he says. In narrating this they
repeated the same order of events for all the seven days as told by Mahaka-
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tyayan above, upto the plan of the exit of the two Agramatyas by a boat. Then
king Sikhandi reflects, and says, “Let it be so”. Hiruka and Bhiruka, the two
Agramatyas, covering the mouth and changing the hand went away.

Hiruka had a son by the name of Syamaka (darakah) and Bhiruka had a
darika (daughter) Syamavati. Hiruka gave Syamaka daraka to Mahakatyayana
with the request to grant him pravrajya, or keep him with himself as a follower.
Bhiruka also gave Syamavati darika (daughter) to the nun Shaila asking to
grant her pravrajya, or else there was a grhapati (wealthy, respected person)
by the name of Ghoshila?° in Kausambi, who was his friend, she should be
given to him.

He accepted the proposal. Afterwards, the nun Shaila left Rauruka taking
Syamavati with her. Katyayana stayed on there itself. The wicked Ministers
being aware of the impending events recall the various names of the rain one
by one. After the departure of Hiruka and Bhiruka, escaping the disaster, went
to settle and lay down the outlay of a city called Hirukam in another province.
It came to be known as Hirukam Hirukam. Bhiruka laid down the outlay of
Bhiruka city in another province. It also, came to be known as ‘Bhirukaccham
Bhirukaccham’.

Phase - IV

When on the seventh day, began the rain of dust the doors were cov-
ered shut by the agencies other than the men. Syamaka says, “what it is, high
sound or great sound”. Mahakatyayana tells him to take out the kasika cloth
from the window. He took out the cloth from the window. It was covered
with dust. Katyayana reflects, “he has been visible”. When again taken out
(kasika) it was completely bound by the bangles. Katyayana observes, “let
me go now incognito”. The residing Goddess of Rauruka went to the direc-
tion of Mahakatyayana. Having touched the feet, she says, “Arya, I also am
coming to do service to you”. He accommodated her. Mahakatyayana spoke
to Syamaka to take up chivara (cloth) and karnika and told him to move. He
took up chivara and karnika. He set out along with Syamaka. The teuletary
goddess of Rauruka city followed him. The city of Rauruka was covered un-
der dust. In sequence they reached Khara Karvataka. He stayed over there in

20 Ghoshila later became an agramatya of the Kausambi King Udayana along with Yau-

gandharayana and Makandika.
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Khalabhidhana. Leaving Syamaka in Khalabhidhana, he went for the collec-
tion of food. By the grace of the deity, production of grains started increasing.
The man who was standing there went to the daraka Syamaka and said that
“it is due to your influence that the grains are growing rapidly in Khalabhid-
hana”. He said that “it is not because of me that the grains are multiplying,
but since the residing deity of Rauruka has come to stay here in the province,
it is thanks to her that the grains are augmenting in the Khalabhidhana”. The
man stationed at Khalabhidhana touched the feet of the deity and requested
her to take up tadaka and kurichika till he returned after going to the village.
She was requested not to give these to anybody else. She took it and he too
went to the Karvataka and the residents and the body of people of Rauruka
said, “Gentlemen, the resident deity of Rauruka has come to stay in Khalab-
hidhana, due to her influence the grains are augmenting in Khalabhidhana”.
“T have given tadaka and kurichika in her hands, saying that deity keep this
tadaka and kurnichika until I come back from my visit to the village. Please do
not give these to anyone else except me, this I am notifying to the Headquar-
ters (adhisthana), that if you anoint any Sresthi son, I shall deprive myself of
my life. The deity would not go anywhere from our Headquarters and there
will be enhancement of your enjoyment/food etc. and all the affliction will
disappear from this place”. They (residents) performed the coronation of the
Sresthi son and the man was deprived of his life. The soul was removed from
the life. Then all that Headquarters was decorated with scents, flowers, um-
brella, flags, standards, and after taking bali went in the direction of the deity.
Having gone there touches the feet in obeisance and says, “Deity establish
yourself here itself and sit”. “This place is not my territory, I am a helper of
Mahakatyayana”. Katyayana says so, “deity bring that tadaka and kuricika
which you had taken”. Just as she was to bring that, she sees that the time has
gone (kalagatah). He said to the residents of the Headquarters and the crowd
of the people, “Gentlemen I was waiting there since long for your preparation
of a platform (sthandila) similar to mine for the Arya”. They acknowledged. If
they prepared a sthandila (platform) as is that of her devata. Similarly, it was
made for Mahakatyayana also. The lamp that was placed meant for her de-
vata in the adhisthana, he taking that lamp keeps on the sthandila of Mahaka-
tyayana. She was seen going taking lamp placed in the thorns of the rampart
along with another person (purusa). He observes, “This deity that was going,
was the beloved (abhisarika) of Mahakatyayana. She had taken his heart”. She
got offended (rushita) as the residents of Karvataka and the crowd of the peo-
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ple are of sin minded conduct, who make exception to the smell of scent and
the insatiable merits of the Arya (Katyayana). This calumny was the reason
for the release and spread of Marir epidemic in which a large number of people
died. The crowd of the people and the residents of the Adhisthana (Headquar-
ters) called astrologers (naimittika) and enquired what was that. They said that
it is the fury of the deity (devata prakopa). They started granting her reprieve
(pardon). She said, “you all had done disrespect to the smell of scent of the
noble Mahakatyayana”. They again say, “Deity pardon, nobody will do disre-
spect”. She says “provided you are like this towards noble Mahakatyayana”.
“Deity forgive us we shall do special treatment”. She gave her pardon. They
also did special respect to Mahakatyayana. Mahakatyayana lived there for
a year and taking Syamaka daraka and consulting deity went out. She says,
“Arya give me some momento (chihna) so that after doing (kara) I stay here”.
He gave her kasika cloth, spreading that there she got a stipa made and estab-
lished Maha - which came to be known as ’Kasimaha Kasimaha’. Even today
the worshippers (monks) of the chaitya worship it. Syamaka daraka was seen
with chivara and karnika by cowherd tamers. They shouted “lambate” “lam-
bate”. In that janapada men came to be known as “Lambakapala”.

Mahakatyayana reached another Karvataka. Sending Syamaka daraka at
the root of a tree went for collecting food. In that Karvataka a sonless King had
died (kalagatah). The citizens and countrymen are saying, “Gentleman who
is going to be coronated as King”. One group of the people says, “one who is
meritorious by the name of Mahesh”. The others say, “how that will be known”.
Others say, “make use of examiners”. They engaged examiners. Ultimately,
they decided in favour of Syamaka. On being said by them to wait for the
kingdom to which Syamaka said that he was not aspirant for the kingdom.
“T am Arya Katyayana’s follower”. Mahakatyayana heard it. Whether the
actions of this daraka King is really returning, or not. He says, “son wait for
the Kingdom but it has got to be run righteously”. He was anointed by the
people. Daraka Syamaka ruled over there. His kingdom came to he known as
‘Syamaka Rajya Syamaka Rajya’. After this, Mahakatyayana reached Vokkana
where he met her mother and instructed her in Dharma.

On being asked by the mother to give her some chihna (momento), he
gave her yasti (big stick). She built a stijpa and installed an idol in it. It became
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known by the name of Yastistapa. Even today, the chaitya votaries worship it.

In his trip to serveral other places, Katyayana was willing to visit Mad-
hyadesh, but reached Sindhu. He came across Uttarapath a resident deity,
who asked for a chihna (momento) from him. It was after the name of Ka-
tyayana that she got made a Charasanti stipa. Then Katayayana reached Sra-
vasti. There, he was welcomed by monks, and when enquired about his well
being he said that “there is some pleasant things and some pathetic and un-
pleasant”. He elaborated that by Sukhacharya (pleasant happening) he meant
doing works of creatures. In dukhacharya (pathetic, unpleasant happeing),
he mentioned the case of Sikhandi and the crowd of the people, residents
of Rauruka and himself when all these got covered by dust and the case of
Agramatyas Hiruka and Bhiruka, who could escape the great disaster with
immense difficulty. This is pathetic and unpleasant happening. Hereafter, we
come across the conversation of the monks on the path who speak about the
end of the killing (vadhyantah). “He is the ‘killer of the father’ (pitrmarako),
by him Rudrayana got Arhathood. The non reprehensible policy maker was
killed. One who was clean and dispensator of justice and policy was killed. It
is his flower only, the other fruits will take place”.

The monks enquired from Buddha as to what acts had Rudrayana done
that one who had taken birth in a rich, opulent and great fief and the one
who having taken pravrajya under the instructions of Buddha, leaving aside
all afflictions attained Arhatship and was killed by weapon. Buddha said to
the monks that the monk Rudrayana had done acts, accumulated and got
loads of materials and the inevitable was on the doors. Rudrayana had done
the works and increased materials, who else will in his place experience. The
monks had not done acts, accumulated Prthividhatu and have done these
works accumulated auspicious and inauspicious things. In another Karvataka
there was a hunter. Nearby there was a step pond where he laid his snare
nets for a trap of deers. But no deers were trapped by him. In the meanwhile,
Prateyakabuddha entered the area and finding the place of step pond peaceful,
went to perform monk’s routine. The hunter who could not find even a single
deer in his trap went down the step pond only to see the Pratyekabuddha
in meditation. Thinking, that this man is an impediment in his work, it was
urgent to kill him in order to keep his livelihood going. Thinking so, he shot
at him an arrow tipped with poison. A Samanta of that area rushed to him
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to give a helping hand, but all was in vain. The Pratyekabuddha had attained
Nirvana. His skeltons were put on a pyre lit by the hunter and on being burnt
taken into a jar, a ’Sarira stipa’ was made. The hunter after worshipping the
Pratyekabuddha’s memorial said “To whom he had done wrong, he should
not be the shareholder of his actions and asked for his birth in a noble family”.

Rudrayana was the Hunter -

Buddha asked the monks “what did they think that he who at that time
was Lubdhaka (hunter), the same person was Rudrayana monk. That by him
the Pratyekabuddha, on account of his karmavipaka was hit at the heart with a
poisnous arrow. Thanks to his past actions, he underwent the torments of hell
for hundreds of years and many a thousand years and was hit at the heart in
that step pond by the poisnous arrow due to the left over of the results of his
actions has recently got Arhatship, was killed by weapons”. Again the monks
asked Buddha, What acts Sikhandji, the residents of Rauruka and the multitude
of people and Mahakatyayana had done by which all were covered by dust,
only Hiruka and Bhiruka Agramatyas escaped. Buddha said that these people
had done acts, increased and acquired loads of materials, reached the stage of
impending inevitable. They have done the acts and accumulated (material),
who else would experience. The monks have not done acts and increased it,
and are liable to see auspicious and inauspicious.?!

Buddha narrated the events of the past to the monks telling them that
there was a Grhapati living in a Karvataka. He brought wife from similar
family. He had a son born from her. Later a girl (darika) was born. In the
meanwhile, another Pratyekabuddha reached the Karvataka moving around
the janapada for the alms. The wife born darikas received severals offers,
but nobody gave any offer to her. Many Pratyaeka Buddhas are born in the
world. Another Pratyekabuddha reached Karvataka enjoying the receipt of
janapada alms. By that time that darika cleaning the house had stolen the
lamp Sarkarah from the vata. The lump of food collected by the Prateyk-
abuddha fell down from his head and that darika saw it falling. She did not
feel any remorse for that. Nor there came any offer from the applicants for her

21 na pranasyanti karmani kalpakotisatairapil

samagrim prapyakalam ca phalanti khalu dehinam.
(Divya, XXXVII, P.584)
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on that day. She was asked by the brother, “What have you done today due
to which no applicants (giving offer) had come”. She explained, “T have stolen
lamp from above him. He has deflowered (vipuspitarm)”. Then this Darika
told other darikas (daughters/girls). They also had this sin of the people come
to their sight and notice. Whosoever applicants came for respective match
everyone of them used to steal the lamp from above the Pratyekabuddha’s
head. These saints being afraid of disrespect, they all were Pratyekabuddha.
He went out of that Karvataka. They started throwing (abuses) on five known
sages. Even they went out. Then started throwing on mother and father. In
that Karvataka lived two grhapatis. He said to these people, “Gentleman this
is true adharma increasing”. Being preventive by the calumny propaganda
stops.

Buddha asks monks what do they think that the darika who stole the
lamp from the head of the Pratyekabuddha, he was that Sikhandi and the
one who were the residents of Karvataka and the crowd of the people, they
were the people residents of Rauruka. If they had seen sin being born on
the Pratyekabuddha, they were covered by the dust due to the consequences
of their past actions (karmavipaken). And that Grhapati, who prevented
Agramatya Hiruka and Bhiruka due to the consequence of their actions,
both of them could escape the disaster. And the one who was the brother of
darika (daugher/girl), who deflowered, he is that Katyayana monk. As he had
deflowered, due to the consequences of his actions, he was covered by the
dust. If he had no mind of deflowering, he would not have been covered by
the dust. If his sin (papakam) born is seen by people, Katyayana monk was
covered under dust afflicted by the calamity caused by bad policy. Monks,
lone evil actions give solitary dark consequence. Similarly lone bright/white
actions give white results and mixed or confounded action give rise to mixed
results. Therefore, monks should leave aside the lone dark actions, should
enjoy the lone actions mixed with spotless acts, O monks this is how you
should be taught. Monks complemented Bhagavana Buddha.

I. Sikhandi’s Personality : A Critique -
As per the communication of Mahatama Buddha to the monks that

Sikhandi in his former life (pirva janma) was a darika (daughter) of a Grhapati
(wealthy person) a resident of a Karvataka in Rauruka, waiting for (marriage)
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proposals from the applicants. She stole lamp (samkarahchoritah) from the
head of the Pratyekabuddha. And (the person), one who was the brother of
that darika had deflowered her, he was monk Katyayana. Due to the conse-
quence of this action, he was covered by the dust.

Her (darika’s) present depiction occurs in the narrative as a son of the
King Rudrayana and Queen Chandraprabha of Rauruka. He enjoyed the sta-
tus of a Kumara (prince) in the kingdom and got elevated to kingship on
Rudrayana’s becoming a Buddhist recluse. In his discourse to his son before
and after his anointment to the Rauruk’s throne he was called upon to act ju-
diciously on the advice of the old guards - the two Agramatyas - Hiruka and
Bhiruka. But once on throne, he started deviating from the right path and
was misled by Ministers, leading to the removal of the old Agramatyas and
replacing them by the two wicked Ministers. When Rudrayana, the old King
learnt about the erring ways of his son’s rule, he wanted to visit the kingdom
to caution and amend his son. On the news of Rudrayana’s arrival, the wicked
Ministers incited Sikhandi to kill him. They hatched a conspiracy by hiring
killers, who killed Rudrayana. The wicked Ministers went to congratulate the
King Sikhandi on his father’s murder, paraded the killers and displayed the
paraphernalia of the slain Rudrayana to confirm his killing.

Later, realising the folly committed by him, Sikhandi removed two
wicked Ministers and restored the old guards in their places. But the wicked
Ministers continued to remain perpetual thorn in the body politic till the
doom’s day. Alarming revelation was made by the queen Chandraprabha that
Sikhandi was not Rudrayana’s son. He is also branded by wicked ministers
as the ‘killer of father’ due to which Katyayan was hiding from Sikhandi and
was totally averse to his initiation into Dharma. It was surely in reprisal that
Sikhandi asked the gathering to cast handful of dust over Katyayana leading
to his complete coverage under dust. When exposed with the help of the two
Agramatyas, he came out surviving only to make a prophesy of doom’s day
for the entire kingdom by the dust of a tempest on the seventh day from the
day of delivery of imprecation. On request of the two Agramatyas, Katyayana
gave them tips for their survival, one day before that fateful day of catastrophe.
When the Ministers wanted to ascertain whether the King Sikhandi was aware
of the prophesy, he was aghast to listen from them that Katyayana was still
alive. One day before the doom’s day, the two Ministers, who had managed to
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dig a surunga (tunnel) between their houses and the river, managed to escape
to Kausambi, laden with treasures (ratna) filled in the boat. One of them goes
to measure a city, called Bhirukam, or Bhrgukachchha for settlements. On the
other hand, on that fateful day the people from neighbourhood had entered
the city and the non-human agency shut the exits at the time of the rain of
dust, in which the entire population of the kingdom along with Sikhandi and
all other celebrities got buried alive. It is intriguing to note that repeatedly
Sikhandi is being dubbed for killing his father. He has been branded as that
Kaliraj, the ‘killer of the father’. Further, it is in the itinerary of Katyayana
that we find people calling Sikhandi as the ‘killer of father’.

This is not all. At least on two occasions, we find very meek, feeble and
non-resistant behaviour of Sikhandi, first when the news of the arrival of the
old King Rudrayana was given to him and Sikhandi was being incited to kill his
father in very clear terms. His indulgence into loose talks with the two wicked
Ministers on that occasion shows total lack of promptness in action against
the erring and arrogant officials of the state. Second time his weakness and
helplessness comes to the fore when the wicked Ministers were informing the
King Sikhandi about the killing of his father, Rudrayana and going to the extent
of parading the killers in front of him and also displaying the paraphernalia
of the slain Old King, who had become a monk.

Judged by the normal standards of the pre-requisites of Kingship of the
times, Sikhandi falls short of astuteness and firmness in action. Contrary to
the counsel of his father, he hardly went by the advice of his Agramatyas.
His being frequently called ’killer of the father’ although, mostly by his
adversaries and based on hearsays raises questions about his acceptability
by the people who mattered and alludes to the existence of factions. The
entire narrative is quiet on his good governance, internal or external, except
showing him as a target of conspiracies. In the end, he meets his doom’s day,
being engulfed by the dust of a storm, along with the entire population and
celebrities of the Kingdom.

II. Mahakatyayana -

Mahakatyayana comes to the full view of history in the narrative, when
he was invited by Buddha to take up the responsibility of giving discourse of
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Dharma to Rudrayana and the members of his family at Rauruka on the re-
quest of Bimbisara. Bimbisara’s suggestion to Rudrayana, the King of Roruk to
give Katyayana a kingly welcome and ovation at Rauruka by decorating three
and half yojnas of the path, erection of 500 viharas outside the city and estab-
lishment of five podiums for holding an Assembly. For this, he was asked to
depute his four fold army and pay his personal visit in his honour. This speaks
eloquently of the stature of Katyayana in the contemporary geo-politics and
religion in and around Magadha.

The second major appearence of Mahakatyayana is noticed at Khalab-
hidhana in the Headquarters (adhisthana) of the Khara Karvataka in Rauruka,
when he went with Syamaka and met the Rauruka resident deity. The deity
was spotted going along with another person by picking up the lamp placed
in the rampart’s thorny space. It was pointed out that the deity was Mahaka-
tyayana’s fiancee (abhisarika), who was going with the lamp. The people of
that Karvataka took it as an exception in the light of the immense merit of
Katyayana. But the canard got accentuated and it gave rise to the release and
spread of the Marir epidemic, of no less magnitude than the present Covid-19
epidemic. The spread of Marir epidemic took the toll of a very huge pop-
ulation of men who died. When the people of the Headquarters of Khara
Karvataka called astrologers, they termed the epidemic as the fury of the de-
ity (devataprakopa). The Rauruka nivasini devata built Kashimaha stupa by
spreading the Kashika cloth given to her as momento by Katyayana. He is
stated to have established a Kingdom, called ‘Syamaka rajya’, by anointing
Syéméka, his follower, as its King.

Mahakatyayana also visited Vokkana to meet his mother. Here, he initi-
ated her in the Dharma and gave an yasti (stick) as momento to her mother,
who established yasti stipa. Prior to this, he had initiated Tishya and Pushya,
the two Grhapatis of Rauruka. The members of the Grhapati family got Tr-
ishya and Pushya stupas built in their name.

Towards the last, he undertakes a religious journey to Madhyadesh,
reaches Sindhu, meets the resident deity of Uttarapatha, offers her momento
in which she made a Charasanti stupa, Finally, he reaches Sravasti. According
to Mahatma Buddha Mahakatyayana (monk) in the former life (piurva janma)
was the brother of the darika (girl), whom he deflowered, due to this act of
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his, he was covered under the dust. Do the twin acts of committing sexual
offences censor Katyayana as a great debauch both in the former life as well
as in the life thereafter in the present narrative!! In spite of these infirmities,
he stands out as the most effective person of his times, who seems to have
wielded some political clout as well, as he was the King maker of Syamaka
and the son of a Sresthin.

III. Rudrayana -

Rudrayana bhikshu (monk), earlier the King of Rauruka, in his former
life (purvajanma) was a hunter (lubdhaka). Since Lubdhaka’s livelihood was
at stake in not killing Pratyekabuddha, he shot at him a poisnous arrow.
However, he established a sarira stipa in honour of the Pratyekabuddha.

IV. The Two Grhapatis - Agramatyas -

Throughout the narrative of the Avadana, there were the two Agramatyas
- Hiruka and Bhiruka, associated with both Rudrayana and Shikhandi. It is
Mahatma Buddha, who tells the monks that these two Agramatyas - Hiruka
and Bhiruka, were the Grhapati, living in a Karvataka in the former life (pur-
vajanma). Since they prevented the erring ladies (darikas) from indulging in
maligning and disrespecting the religious leaders both of them could escape
the disaster at Rauruka.

Finally, formerly the people, who were the residents of Karvataka and
the crowd of the people, they all were the residents of Rauruka according to
Buddha. As by them was seen sin on Pratyekabuddha, they were covered
under the dust at Rauruka.

Whether Sikhandi, the King of Roruka Was a Historical
or Mythical Figure -

There are two main points of debate. The first one is whether Sikhandi,the
King of Rauruka, was a historical figure, or a character created for the Buddhist
mythology. The second question that crops up is, if he is a historical figure,
does he owe anything to Sikhandi of the Mahabharata, or the Mahabharata
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owes to him, either as historical character, or otherwise.

We have discussed above threadbare twice that the narrative of the
Avadana talks about the four, or five luminaries in terms of their former birth’s
existence (purvajanma) and their existence in the current life depicted as the
contemporaries of historical figure Bimbisara, the King of Magadha. The for-
mer birth narration®” comes from the mouth of Buddha in conversation with
the monks, who frequently go to him to get sermons and remove their doubts.
That is why Buddha has been in most of the Avadanas of this text in particular
and Buddhist literature in general, has been given the epithet of sarvasarmsay-
achhettarah (Buddha, the remover of all doubts). In our assesment, the for-
mer birth stories of the select celebrities and people cannot be accepted as
historical truths. These seem to have been fashioned to justify the theory of
punarjanma, i.e. rebirth and the karma vipaka, i.e. the result of one’s action
in the times to come. As regards the current narrative of these personalities
as embedded in it, they appear to be historical figures. If Buddha, Rudrayana,
Katyayana, Bimbisara, their ministers, member of the family and so on could
be so, why Sikhandi of Rauruka cannot be historical. It is quite another thing
that on account of his non-mention in historical records of the past, he could
not be juxtaposed as a historical reality. If we leave aside the stories of the for-
mer births of some of these eminent ones, we stand better chances of locating
him correctly on the canvas of historical developments around the Magadha
region of the times of Bimbisara.

The second issue that may be taken up for understanding precisely the
historicity of Sikhandi is his relation, borrowing, or giving some gists to
Sikhandi of the Mahabharata fame and the Mahabharata itself. Sikhandi is
well known probably a mythical figure, first born as a girl and then becoming
a male thanks to the boon from Maheshwara. In the epic war between the
Kauravas and the Pandavas, he fought with Bhisma, the legendary figure of
the epic. But Bhisma was not at all inclined to fight with Sikhandi, because he
was first born in the form of female. “First being a girl, then he became male.
Hence I shall not fight with him.”>®> Bhisma, adhering to his promise, stated

22 Vide Buddhist Jataka stories, which talk of the previous births of Buddha (Faus-boll
and/or E.B.Cowell)

%3 Maha, Udyogaparva, 172, 20
Ambopakhyana parva (V, 20)
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that he would not kill Sikhandi gone for fighting him in the battlefield, with
his bow ready to charge arrows. Making his epithet 'Devabrata’ prominent
all over the World, he could not kill any female, or one, who had been female
previously, that male he would not kill.*4

It seems quite likely, in view of the feeble and meek personality of
Sikhandi, the King of Rauruka and also other figures that the Buddhist writer
of the Avadana tried to connect these historical figures with thier newly in-
vented former births (purvajanma) stories.

Our reading and scrutiny of the ‘Rudrayanavadana’ identifies three re-
frences to the Mahabharata names, characters and maxims, which demon-
strate that the author of the Avadana was definitely familiar with the epic and
its characters. To make it more intelligible, we take up the three references
one by one to find out if they have some message, or clues for our purpose.
The first reference mentions two words ‘utpandatpanduh’ (twice) and ‘not-
pandatpanduh’ (once). The two dustamatyas (wicked ministers) told the queen
of Rudrayana that her son was weak, lean and faded in physique,what did she
think of that. She rebuffed them. Later, she went closer to him (her son) and
said how he had become paler (utpandutpanduh) from pale, weak, lean and
of faded body. He said that “Mother you also say like that, for what reasons
you have become paler from, pale(utpandutpanduh),weaker, lean and of faded
physique. If you are so, why I should not become paler (notpandutpanduko),
weak, lean and of frail body.*

Here, in this passage quoted above, there appears to be play of words
in using ‘utpandutpanduh’ and ‘notpandutpanduh’. We have shown the use of
the word ‘Pandu’ in the sense of pale, or yellow and when it is added by ‘ut’ as

Also see ibid., 172.9
sa hi stripurvako rajan Sikhandi yadi te Srutah.
kanya bhuto puman jato na yotsye tena bharata..

%4 Maha, Udyogaparva,172.9.

%> tada tabhyam dustamatyabhyam rudrayanasya rajfio devi ukta. devi putraste krsaluko
durbalko mlano’pruptakayah kim adhyupekshasa iti. sa kathayati. yuvabh-yam evasav
idrskarm karita iti....sa tasya sakasam gotva kathayati. putra kasmat tvam utpandit-
panduh krsaluko durbalko mlano praptakaya iti. sa kathayati. amba tvam apyevam
kathayasi, kasmat tvam utpandutpanduh krsaluko durbalo mlano, praptakaya iti, katham
aham notpandutpanduko bhavami. krsaluko durbalko mlano praptakaya iti. (Divya,
Rudrayanavadana XXXVII, p.571)
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prefix it becomes, ‘over’ pale, or ‘paler’.The second secret meaning of the word
‘utpandatpanduh’ may convey his being born like Pandi, and Dhrtarastra. We
know that the two sons of Satyavati, the Nisada wife of Santanu had two sons
Chitrangada and Vichitravirya. Chitrangada died in a duel and Vichitravirya
died after seven years of his marriage with Ambika and Ambalika without
any issue. Satyavati solicited Bhisma to marry the two Kasi King’s daughters,
who had become widow due to the death of Vichitravirya, but he outright
rejected the proposal in the light of his promise not to accept Kingship and
remain a celibate throughout his life. On his refusal, in order to continue the
line of Kingship, Vyasa was appointed to perform Niyoga (levirate system)
and procreate sons on Ambika and Ambalika. Two sons were born from him.
Panda and Dhrtarastra. Thereafter Pandi’s death, the line was maintained not
by regular husbands. It may be in the light of sons being born even without
legitimate father through marriage, that the author of the Avadana has made
the queen and her son say that he (son) was born without the father. The queen
later denies that Sikhandi was Rudrayana’s son and stated that she cohabited
with some other persons from whose union he was born. So it is quite likely
that the writer has figuratively used the instance of Pandu and later of his
sons, who were born through Niyoga (levirate system). That is why ‘above’ or
‘over’ Pandu called ‘Pandatpanduly’; but later goes to say ‘Notpandatpanduh’,
not ‘above’ Pandu and ‘over’ Pandu. Here, he, or the author having played
with the words, is clearly denying the comparison of the birth of Sikhandi like
the birth of the Panda?® and Dhrtarastra.

The Avadana second time shows its awareness of the heroes of the
Mahabharata epic, Kauravas and Pandavas, when in Rudrayana’s conver-
sation with Bimbisara, Rudrayana said that the moment decay sets in the
body, the body leaves one. Even the great men such as the Kauravas and
the Pandavas were blinded by their lust for things worldly. Being well off and

26 The Maitreyavadana of Divyavadana (III, p.61) in a verse shows its awareness of a

Maharaja called Panduka. The four Maharajas (great kings) Pingala of Kalinga, Panduka
of Mithila and Elapatra of Gandhara and Sankha of Varanasi are mentioned in it.

Pingalaascha kalingeshu Mathilayarm cha Pandukah
Elapatrascha gandhare sankhovaranasipure..

What relations, if any, the Pandukas of Mithila had with Pandu or the Pandavas are not
known.
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bright (famous) with fame they could not resist going to the death. There is no
freedom from the death even though one has plenty of money and wealth.?’

The verse in the form of a maxim, frequently quoted in the Mahabharata
also occurs in the Avadana. It says that for the sake of the family, one person
should be left and for the sake of the village, the family should be left. The
village should be left for the janapada and for the sake of self, the Earth should
be left.?®

It becomes evident from the above that the Avadana shows its familiarity
with the Mahabharata, but has not borrowed much except this that Sikhandi
was darika in the former life (purvajanma).

The Devastation of the City, or the/Kingdom of Rauruka :
A Myth, or Historical Reality -

The historical reality of the city, or the kingdom of Roruka, or Rauruka
is shrouded in obscurity. To unravel the mystery of its historicity and history,
we may divide the entire narrative of Rudrayanavadana into two parts. The
first one which describes the city as the Capital and the Kingdom of Roruka, or
Rauruka which witnessed the rule of Rudrayana and Sikhandi as the Kings and
the religious activities and discourses of Mahakatayayana all contemporaries
of Bimbisara and Mahatma Buddha. The second part relates to the conver-
sation of the monks with Buddha, where Buddha is shown telling and con-
necting the lives of existing celebrities like Rudrayana, Sikhandi, Katyayana,
the two Agramatyas - Hiruka and Bhiruka; and the residents of Rauruka to
their former lives (purva janma) actions of sin and their consequences (karma
vipaka) in the contemporary times, when they (actually) lived. Thus we find
Rudrayana in his former life as hunter, Sikhandi as darika (girl/daughter) who
lifted/stole lamp from the head of the Pratyekabuddha, Katyayana, who de-
flowered and defiled his sister and the residents of the Khara Karvataka, who
maligned, disrespected and made the sins witnessed by them in public. Due to

27 Ayuh ksayante’vitataschyavante, mucheyeta ko neha Sarirabhedata

rajyani krtvapi mahanubhavah trshnandhakah kauravascha sapandavascha
sampannachitta yasah samajvalantah te na sakta maranam nopagantum..

28 Divya, Rudrayanavadana, p.565.
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their past actions they all were covered under the heaps of dust in devastation.

For critical historical enquiry, we leave the actions and connectivities
of these people from their former lives (purva janma) and try to look at the
devastation phenomenon scientifically. Thus when we look at Katyayana,
due to whose imprecations the city and the kingdom of Roruka is stated to
have been buried under the dust on the seventh day, we have seen above how
he had committed a sin in his former life as narrated by Buddha to the monks.
In historical contemporary times Katyayana is shown hiding from Sikhandi
and not inclined to initiate him into the discipline of Dharma. This infuriated
Sikhandi, who asked each one of that entire gathering to cast a handful of dust
over Katyayana, which covered him. It was thanks to Hiruka and Bhiruka,
the two Agramatyas, who removed the dust to find him surviving. Katyayana
made an imprecatory prophesy that on the seventh day from that day, the
city and the kingdom of Roruka with its population, barring Hiruka and
Bhiruka, would be engulfed by the rain of dust (pamsu varsa). That this curse
came true on the seventh day of its delivery, is recorded in the narrative. One
day before the rain of the dust entered the residents of the neighbourhood of
Rauruka, who had done collective work (samavajika karma). On the seventh
day, non-human agency closed the exits and the inevitable happened. The
two Agramatyas had already escaped on the sixth day by filling up their boats
with gems by way of a Surunga that was dug out between their houses and
the river. They escaped to Kausambi and later they measure a Hirukam city

and Bhrgukachchhar.

Checking and Establishinhg the Identity of the City and
the Kingdom of Roruka -

It is really a challenging task to be able to establish the identity of
a lost city or kingdom, especially when the toponym of the place be lost
into oblivion. Nevertheless, we want the historians and Archaeologists to
undertake the work of identification in order to be able to get a holistic view
of the history of the contemporary period. For this purpose, it is on the basis
of the clue derived from the scattered structures reported in the narrative
that we can endeavour to identify the site. First, it is through the mouth of
the merchants, who had gone to Roruka, in the kingdom of Rudrayana that
we come to know about the location of the Kingdom of Roruka situated West
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of Rajagrha, then ruled by Bimbisara. The houses of the two Agramatyas
- Hiruka and Bhiruka in Rauruka were connected with a Surunga (tunnel)
going upto the river leading towards Kausambi. The Kingdom of Rauruka had
several revenue Headquarters, called Karvatakas. Out of these Karvatakas,
Khara Karvataka was very prominent, where there was Khalabhidhana, a
place which was a centre of great production of grains. It was also a place,
where lived the resident goddess (teutalory deity) of Rauruka who in the
narrative is said by people to have been the fiancee(abhisarika) of Katyayana.
The narrative calls the people of a Karvataka as Lambaka or Lambate. An
epidemic called Marir, no less threatening and dangerous as Covid-19 of
the present times, is stated to have spread there and taken the toll of the
numerous human lives. Furthermore, it is recorded in the narrative of the
Avadana that the city of Roruka was decorated three and a half yojanas in
extent along the roads. Among the structures raised to welcome the preacher
Katyayana and also the shadow of the image of the Buddha outside the
city were 500 monastries (viharas). The same number of viharas were also
made inside the Capital. Five podiums were also made. The narrative states
of the coming up of several stupas in the Kingdom. These are required to
be examined thoroughly through the accounts of the Buddhist travellers
like Fa-hian, Huen-Tsang, Itsing and others and explored vigorously on the
surface, or looked into the Archaeological Gazetteers, and survey records of
the site. Among the numerous stupas referred to in the narrative mention
can be made of Tishya Pushya stipas, commemorating the memories of
the two Grhapatis. The Kashimaha Kashimaha stipa, the Prakar (ramparts)
with thorns in the Kingdom, the mines, or sources of jewels (ratna), as the
city traded in this article, all such clues must be kept in mind while trying
to establish the identity of the Kingdom,either through the travelogues, or
the Archaeological survey reports. Who knows the endeavour may prove
rewarding.

Abbreviation

1. Divya - Divyavadana

2. Maha - Mahabharata
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An Examination of the Dignaga’s typology of the
theory of Perception

K. Bhima Kumar

Abstract

Among the means of valid cognition, the one which appears first in every enumera-
tion, which was considered as being the basis of all other means of knowledge and which
was considered as a legitimate method of knowledge by all schools of Indian thought
is perception (pratyaksa). In Buddhist Epistemelogy a systematic discussion on per-
ception is found in the writings of Dignaga. Dignaga defined perception in terms of
‘kalpanapodham’ i.e., perception as that cognition which is free from conceptual con-
struction. For Dignaga perception is distinct from erroneous cognition, inference, and
so on. One of the objectives of Dignaga, as stated earlier, in defining perception is to
distinguish it in clearer terms from erroneous cognition, cognition of apparent reality,
inference, recollection, and desire. Dignaga in his Pramanasamuccaya classified percep-
tion into sense perception, mental perception, self-cognition and yogic perception. How-
ever, an elaborate account of the classification of perception is found in Dharmakirti’s
writings namely Nyayabindu and Pramanavarttika. An important question rises regard-
ing accepting four types of perception in Dignaga’s typology of perception that whether
Dignaga admitted four types of perception or not. This is because it has been a point of
debate among contemporary scholars. An attempt has been made in this paper to explain
and justify the view that Dignaga has accepted four kinds of perception.

(Keywords : Sense-perception (indriya-pratyaksa), Mental perception (manasa-
pratyaksa), Self-Consciousness (svasarivedana), Yogic apprehension (yogi jhiana),
Dignaga)

Introduction -

Dignaga in his Pramanasamuccaya' classified perception into sense per-
ception, mental perception, self-cognition and yogic perception. However, an

1 Masaaki Hattori,, (tr.)., Dignaga on Perception, Massachusetts: Harvard University Press,

1968, p.2.
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elaborate account of the classification of perception is found in Dharmakirti’s
writings namely Nyayabindu and Pramanavarttika. An important question
rises regarding accepting four types of perception in Dignaga’s typology of
perception that whether Dignaga admitted four types of perception or not.
This is because it has been a point of debate among contemporary scholars.
Franco criticizes Wayman for imposing the later interpretation of Dharmakirti
on Dignaga. According to Eli Franco, Dignaga only accepts three types of
perception namely sense-perception, mental perception and yogic-perception.
Earlier to Franco, Masaki Hattori and Nagatomi has the same opinion that
of Franco by reducing self-cognition to mental perception. Except Wayman,
all these scholars had the common view that self-cognition is not a separate
type of perception in Dignaga. Even Zhihua Yao?, another contemporary
scholar argues in support of Wayman that there are four types of perception
in Dignaga’s framework of perception. This is because Yao uses Dharmakirti’s
interpretation to read Dignaga.

Furthermore, Yao claims that the scholars, who are in favor of three kinds
of perception in Dignaga’s typology of perception, have not paid much atten-
tion to the early works of Dignaga himself that are extant in Chinese and to the
commentatorial tradition of Dharmapala and Chinese counterparts. Besides
this, in Dignaga’s Nyayamukha, we find evidence for his fourfold classification
of perception, even before he wrote Pramanasamuccaya and Pramanasamuc-
cayavritti. In Nyayamukha, after sense-perception is introduced, he continues
to say, ‘the mental realm (manasa), when occurring in the form immediate
experience (of objects) is also devoid of conceptual construction’. Again, the
self-cognition of desire and so forth, and the yogic (intuition) that is devoid of
doctrinal conception, are both perception®. Thus, in Dignaga’s classification of
perception, self-cognition is clearly distinguished from the other three types of
perception. His own works do not support the allegation that he accepts only
three types of perception, which can be found in the commentatorial works of
Prajiiakaragupta which are in Sanskrit. Based on this commentatorial work,
most of the contemporary scholars try to interpret Dignaga’s position on the

Zhiua Yao, “Dignaga and four types of Perception”, Journal of Indian Philosophy, February,
2002, Vol.32, No.1, pp.57-99.

3 Hirakawa and Hirai, 1973-1978, 2 : 16 has manasa for yi di, but Tucci, 1930 : 50 has
manobhumi. The part on self-cognition can be translated literally as : “Again, for desire
and so forth, their self-cognition, and ..., are both perception”.
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typology of perception. This gives a general tendency among scholars who
give importance to Sanskrit texts. But if we look at the case of Dignaga, none
of his original works survived in Sanskrit, but many scholars still prefer to
study Dignaga and want to understand him on the basis of the Sanskrit frag-
ments found in later commentators. Many Sanskrit fragments do not agree
with the Tibetan and Chinese translations. And the fact is that, the Sanskrit
texts are lost and only available source that we can rely and follow is Chi-
nese and Tibetan translations and based on it we need to admit that Dignaga
accepted four types of perception. In this regard I endorse the view of the con-
temporary Scholar Zhihua Yao who admits that Dignaga accepts four kinds of
perception. Even Dharmakirti* also accepts that there are four types of per-
ceptions. They are -

1. Sense-perception (indriya-pratyaksa)

DN

. Mental perception (manasa-pratyaksa)

3. Self-Consciousness (svasamvedana)

'S

. Yogic apprehension (yogi jiana)

Of these four types of perceptions much importance is given to sense-
perception as sense-perception is the ground of all our empirical activities.

1. Sense perception (indriya pratyaksa) -

Sense-perception may be defined as the cognition of an object which
comes into being through the functioning of sense-organs and which is de-
void of conceptual construction. It is the cognition which depends on the
activity of the senses. Here an object is apprehended by the apprehender with
the help of his sense-organs. It is a cognition which is generated from the
contact of the external sense organs such as visual sense-perception, auditory
sense-perception, olfactory sense-perception, gustatory sense-perception and
tactile sense-perception with their respective objects such as the perception of
colour, the hearing of sounds, the smelling of fragrance, tasting of sugar and

4 Dharmakirti’s Nyayabindu, 1.1.6-10, (ed.) Dalsukh Malvania, Patna : Kashi Prasad
Jayaswal Research Institute, 1955.
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touch of an object.”

Vasubandhu offers two reasons for considering this variety of perception
as sense perception. They are as follows: 1) According to the sense organ
whether it is strong or weak, the cognition (vijfiana) becomes clear or dim. As
such the sense organs are regarded as the basis of such cognitions. 2) The sense
organ is the specific cause. When a person has a visual cognition, he realizes
that his own sense organ is the specific cause of it such as the object like colour,
etc. The object cannot be regarded to belong to him uniquely as it can be the
object valid cognition for other individuals at the same time. Because of these
two reasons, sense-perceptions are named after the sense organs and not after
the objects.®

Dignaga in his Pramanasamuccaya, Dharmakirti in his Pramanavarttika
have endorsed the second reason admitted by Vasubandhu in Abhidharmakosa
as the proper reason to justify the name ‘sense-perception’.” According to
Dharmakirti the name is to be taken after its indicator (gamaka). For instance
if a sprout is named as ‘sprout of rice’ it can be understood that it has as
its specific cause rice and not wheat, but if it were named ‘sprout of earth’
this name could not specify what it is, for it can be applied to sprout of rice
and also sprout of wheat in the same way. Similarly, on the basis of the
nature of the object the specific cause (asadharanahetu) is to be considered
as the indicator (gamaka). Thus the expression sense-perception is justified.®
This explanation also makes it clear even if indriya vijfiana is interpreted as
indriyasyavijianam (cognition of the senses), it does not signify that the sense
organs are the agents. It simply points to the sense organs ‘being the specific
cause of such cognitions’.? This kind of perception is regarded as valid in those

> Yadindriyenajanyate tad indriyasyabhavati. (Durveka wrote sub-commentary on Dhar-

mottara’s Nyayabindutika known as Dharmottara Pradipa), Durveka Misra., Dharmot-
tara Pradipa, 57.6, (ed.), Malvania, Dalsukhabhai, 2nd edition, Patna, Kashi Prasad
Jayaswal Research Institute, 1971.

Tadvikaravikaritvadasrayascaksuradayah! ato’sadharanatvac ca vijnanamtairnirucyate,
Vasubandhu., Abhidharmakosa, 1.45. Varanasi: Vols I-IV, Baudha Bharati Series, 1970.
Asadharanahetutvadaksaistadvyapadisyate, Dharmakirti’s Pramanavarttikam : The first
chapter with the Auto-commentary”, 11.1, Rome: Estremo Oriente : Serie Orientale Roma
23, ed. Raniero Gnoli, Instituto Italiano Peril Medicoed, 1960.

Samiksyagamakatvam hi vyapadesoniyujyate, taccaksavyapadesesti tad dharmas caniyo-
Jyatam, Ibid., 11.192.
indriyasyajianampratyaksamitikathayatanendriyasyadrastrtvamitidarsitam, (Durveka
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cases where it can give rise to a determinate cognition which corresponds
very much to the sensation.'® The very validity of sense-perception depends
on the generative efficiency of itself and it can be regarded as an efficient
cause of cognition only when it generates the conceptual knowledge of itself.

2. Mental Perception (manasa pratyaksa) -

Dignaga defines mental perception in Nyayamukha as “the mental realm
(manasa), when occurring in the form of immediate experience (of object), is
also devoid of conceptual construction." Further, Dignaga in Pramanasamuc-
cayavritti says “the mental perception (manasa) taking visual object, etc., for
its object, occurs in the form of immediate experience (anubhava) is also free
from conceptual construction”!? It further specifies manasa as ‘taking visual
object, etc., for its object’ (rupadi-visayalambanam). These definitions clar-
ify that, mental perception is an aspect of the mental realm or mental con-
sciousness, which sometimes occurs in the form of the immediate experience
of sensory objects. Here the reference to sensory objects indicates that the
immediate experience is externally directed. If this experience were directed
internally, then it would become self-cognition. If we go by Dignaga, in con-
trast to his predecessors, elevates self-cognition to the status of a separate
perception, then it has to be independent of mental perception.

Mental perception is defined by Dharmakirti in his Nyayabindu as “men-
tal sensation which follows sense perception, which is its immediately preced-
ing homogeneous cause”.”” It is non-constructive and non-conceptual cogni-
tion which is preceded by sense-perception. In the process of sense perception,
at first we have sensations which are produced by particular objects, and at the
next moment we have a mental sensation to the effect that there is something

wrote sub-commentary on Dharmottara’s Nyayabindutika known as Dharmottara
Pradipa), Durveka Misra., Dharmottara Pradipa, 57.10-11, (ed.)., Malvania, Dalsukhab-
hai, 2nd edition, Patna, Kashi Prasad Jayaswal Research Institute, 1971.
tasmadadhyavisayamkurvadevapratyaksampramanambhavati. Dharmottara’s
Nyayabindutika, 16.7-8, Shastri; Acharya, Chandrasekhara, (ed.); Banaras: Chowkhamba
Sanskrit Series, No.22, 1954.

Manasam api avikalpakam anubhavakara-pravrttam, Chinese translation T 1628:3b.
Manasam api rupadi-visayalambanam avikalpakam

anubhavakarapravrttam, Pramanasamuccayavritti, 1 Dé.

Dharmottara, Nyayabindutika,, ~ Dharmottara’s Nyayabindutika, pp.56ff, Shastri;
Acharya, Chandrasekhara, (ed.); Banaras : Chowkhamba Sanskrit Series, No.22, 1954.
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to our awareness. Thus in the same stream of awareness there are two consec-
utive moments of sensation. Firstly, sensory stimulation and secondly, sensa-
tions caused by the help of mind, i.e., mental sensations. They are related as a
cause and effect to each other. Mental sensation cannot come into existence
in absence of pure sensations. These two kinds of sensations have something
in common. First, they are homogeneous because they are different moments
of the same stream of awareness.* Secondly, they are heterogeneous™ be-
cause pure sensation is the product of the senses, while the mental sensations
are product of the mind. For instance when we see a particular flower, at the
first instance the flower will appear to the visual sense, immediately our at-
tention will be aroused and we will try to apprehend what it is. This second
moment of our perception is mental sensation. But the question is how do
we know that the mental sensation is the second moment which follows im-
mediately the preceding moment of pure sensation? And what is the basis of
our presumption that there is no mental sensation at the moment of pure sen-
sation? In answering these questions four alternative views are found in the
Buddhist tradition. According to one view, in the process of perception at the
first moment we have the vision of reality through our sense-organs which
arises directly from the particular object. In the next moment when the sense-
organs have ceased to function we feel that we have perceived something.'®
This second moment of perception is intelligible intuition for Dharmottara.
The existence of this factor was first initiated by Dignaga who had conceived
the idea of sensations and understanding as entirely two different stages of
knowledge. Dharmakirti developed this idea and Dharmottara had given fi-
nal shape to it. Dignaga, Dharmakirti and Dharmottara believe that mental
sensation is the second moment of our apprehension. It begins to function
when the sense-apprehension has ceased. The existence of mental sensation,
according to Dharmottara, cannot be empirically proved because we cannot
show its existence the way we show the existence of material things.'” But it
does not mean that it does not exist. Even Dharmakirti also carries the same
view and holds that mental sensation cannot be empirically cognised but can

14
15

ekasamtanamtarabhutasamanajatiya. Ibid., p.13.
Indriyajnianavisayadanyadvisayomanovijnansya, Ibid., p.13.
Ataccamanovijiianamuparatavyaparecaksusipratyaksamisyate, Ibid., p.13.
Etaccasiddhanta—prasidhhammanasampratyaksam. Natvasya  prasadhakamasti
pramanam, Dharmottara’s Nyayabindutika, Shastri; Acharya, Chandrasekhara,
(ed.); Banaras: Chowkhamba Sanskrit Series, No.22, 1954, p.14.
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only be realised.’®

It is significant to note that the notion of mental perception which was
discussed in Buddhist tradition especially by Dignaga and Dharmakirti is
altogether different from Nyaya-Vaisesika notion of mental perception. In
the Nyaya-Vaisesika tradition mental perception is not preceded by sense
perception. For them it is the knowledge of mental facts brought about by
their contact (sannikarsa) with the inner sense namely manas. Thus mental
perception is like introspection, the source of our direct knowledge about
mental or subjective facts. According to them the self and its contents are
the objects of mental perception. These are perceived when they come in
contact with manas or the mind. In introspection the mind or self turns back
on it and perceives what is going on there without requiring the services
of any sense. Visvanatha Nyayapanchanana’s Bhasapariccheda mentions
that the objects of mental perception are the feelings of pleasure and pain,
desire and aversion, cognition or knowledge and all kinds of mental effort
or volition.” All these are perceived when there is contact (sannikarsa),
in some form or other, between them and the manas. Thus, unlike the
Buddhists, mental perception is not preceded by sense perception according
to the Nyaya-vaiSesika tradition. Nyaya-VaiSesika thinkers regard mind as an
antarendriya (internal sense), but for the Buddhists mind is not indriya; mind
stands for the consciousness (citta) or strictly speaking a specific moment of
consciousness.

3. Self-Cognition (svasamvedana) -

Dharmakirti defines self-cognition as ‘sarva-citta-caittanam at-
masamvedanam’ which means all consciousness, cognition (citta), and
mental states (caitta) are self-cognizing.?° Dharmakirti, like Dignaga insists
on the differential character of consciousness as opposed to matter as its

8 Pratyaksamkalpanapodhampratyaksenaivasiddhyati.

Dharmakirti’s Pramanavarttikam : The first chapter with the Auto-commentary’, 3.123 ,

Rome: Estremo Oriente: Serie Orientale Roma 23, ed. Raniero Gnoli, Instituto Italiano

Peril Medicoed, 1960.

manograhyam sukhari duhkhamiccha dveso matih krtih, Visvanatha Nyayapanchanana’s

Bhasapariccheda. 57, Bombay: Nirnaya Sagar Press, 1916.

20 Dharmakirti’s Nyayabindu, 1.9, (ed.) Dalsukh Malvania, Patna: Kashi Prasad Jayaswal
Research Institute, 1955.
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self-awareness. Matter is always to be known through consciousness,
but consciousness can be known by itself. This theory is known as, the
self-luminosity theory of consciousness (svayamprakasavada). According
to this theory every consciousness is also self-consciousness. That is, the
cognition of an object - external or internal, is at the same time cognition of
that cognition. Hence cognition can also be understood as an awareness of
awareness. Quite often the Buddhists use the analogy of a lamp to explain
the theory of self-cognition. As a lamp while illumines the objects in its
surrounding, at the same time it also illuminates its own self. It being not
dependent on any extraneous factors for its illumination, so also cognition
cognizes itself while cognizing an object. Whatever may be the mechanism
in cognizing an object, be it perceptual or inferential, the essential nature of
the cognition is the same i.e., self-luminous (svaprakasaka).

Svasarivedana (self-awareness) is a kind of perception found in the first
chapter of perception in the Pramanasamuccaya vrtti.*' Dignaga after defin-
ing perception as free from conceptual construction (kalpanapodha), he has
discussed various conceptual and exegetical problems relating to the defi-
nition. Dignaga addresses forms of perception that are different from per-
ception through five external senses (indriya pratyaksa) in Pramanasamuc-
cayavritti 1.6-7. These includes mental perception of external objects and the
self-awareness and other mental factors namely hatred, delusion, pleasant
and unpleasant feelings etc in Pramanasamuccayavritti 1.6ab. Moreover, self-
awareness is non-conceptual, thus a form of perception. Dignaga clarified it
and confirms that it is a mental perception, because it is independent of the
five external senses.??

Self-awareness brings mental associates to awareness exhausts neither
its function nor its sphere of application. Dignaga makes it clear by saying that
there is also self-awareness of conceptual cognition. Conceptual cognitions
are conceptualizing with regard to external objects, but they are perceptual

21 Birgit Kellner, “Self-Awareness (svasarivedana) in Dignaga’s Pramanasamuccaya and

vritti: A close Reading”, Published online on 2 September, 2010, pp:203-231.

manasam cartharagadisvasamvittir akalpika, Pramanasamuccaya, 1.6; manasam
api  rupadivisayalambanam  avikalpakam anubhavakarapravrttam ragadisu ca
svasamvedanam indriyayanapaksatvan manasam pratyaksam, Pramanasamuccaya
vrtti.
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in their awareness of themselves.?> Furthermore, Dignaga introduced self-
awareness as a form of perception and perception is a means of valid cognition.
From this we can deduce that self-awareness is also a means of valid cognition
and a separate kind of perception for Dignaga.

The Sautrantika and the Yogacara schools of Buddhism also advocate
the self-luminosity theory of consciousness. Dignaga in his alambanapariksa
examines different theories regarding the object of cognition and ultimately
comes to the conclusion that the object of cognition is nothing other than
the appearance of the object in the cognition itself. When svasamvitti is
regarded as the pramanaphala, the role of pramana which takes the cognition
as its prameya has to be attributed to the svabhasa of the cognition itself.
The Sautrantika School also holds that svasamvitti is the pramanaphala.
According to this school, when an external object (bahyartha) is brought to
the cognition and the cognition comes to possess similarity to the form of the
object, there arises the awareness of this cognition, viz. the svasamvitti. In
as much as the awareness is regarded as the pramanaphala the Sautrantikas
believe that the prameya is a case of the cognition itself and not the external
object. The difference between the Yogacaras and Sautrantikas lies in
the point that for the Sautrantikas the external object is the prameya, the
cognition taking the form of the object is the pramana and svasamvedana is
the result; for the Yogacaras there is no external object.

4. Yogic Perception (yogi jiiana) -

The yogic perception is the source of revealing all the objects, physical,
and mental, past, present and future which are beyond the limits of the intel-
lect of ordinary human beings. It may be defined as “the cognition which arises
out of the contemplation of things, and which is free from conceptual content
and error”. Yogic perception was accepted by both Dignaga and Dharmakirti.
For Dharmakirti Yogic perception has been defined as “perception which is
produced from the sub-culminational state of deep meditation on transcen-
dental reality”.* The reality which is the substratum of all things and which
is devoid of all attributes becomes an object of contemplation for the yogi. The

25 Kalpanapi svasamvittav ista narthe vikalpanat, Pramanasamuccaya, 1.7ab.

bhutartha-bhavana-prakarsa-paryantajam yogijianam iti, Dharmakirti’s Nyayabindu
L.16, (ed.) Dalsukh Malvania, Patna: Kashi Prasad Jayaswal Research Institute, 1955.
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yogi focuses his attention on this reality again and again in his consciousness.
By his repeated practice of meditation he comes to a stage when the image
of the contemplated object begins to reach a condition of clarity as though it
were present before him. It is referred to as the culminating point of contem-
plation. It is the degree of clarity which precedes complete vividness.*® Hence
Yogic perception may be understood in terms of ‘a perception of reality which
occurs at the sub-culminating stage of contemplation’. This knowledge of the
yogi is non-conceptual, un-contradicted by experience, vivid and non-illusory.

There are few objections raised against yogic perception by the
Mimamsakas®®. It is argued that as there is no sense-object contact, it can-
not be perceptual. Further it is not possible to have cognition of objects far
beyond the range of the sense-organs. That is why there would be no differ-
ence between yogic perception and the knowledge which arises from illusion
and dreams. Hence Yogic perception is unreal. This view is subjected to criti-
cism by Santaraksita and Kamalasila. According to them, those objects which
are not in direct sense-contact and are condemned as ‘illusory’ are cognized
through the ‘mystic intuition of the yogi through the mind’ whose percep-
tiveness has been brought about by the impressions of the past experiences.
Yogi has the mental power of apprehending even the most subtle and distant
things. The restrictedness of the sense-organs in their scope or the appre-
hension of one thing by one sense-organ does not arise in the case of Yo-
gic perception. The Yogi acquires the power by which all the objects of past,
present and future become apprehensible. The knowledge arising from the Yo-
gic perception is vivid which results from the contemplation on the absolute
reality in a meditated and undisturbed condition, while the knowledge arising
from dreams, illusions and hallucinations is vague and conceptual. Dharmot-
tara also endorses the importance of Yogic perception. Dharmottara in the
Nyayabindutika, explains the process of yogic perception in three stages. 1)
bhavanaprakarsa in which Yogi’s vision begins to be clear, 2) prakarsaparyan-
tavastha in which the Yogi contemplates the object as though it were veiled
by a thin cloud just as when one looks at the object through a smoked glass,

%5 Prakarsasya paryantoyadasphutabhatvamisada-sampurnambhavati. Dharmottara’s

Nyayabindutika Patna : Tibetan Sanskirt works series 2, Kashi Prasad Jayaswal Research
Institute, p.15, 1955.

V.N. Jha, Studies in Language, Logic, and Epistemology, Delhi : Pratibha Prakashan, 1986,
p-157
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and 3) Yoginah pratyaksam in which the object is perceived as clearly as it
were a small grain on his palm.?”” When a Yogi reaches the highest stage of
his contemplation he has the vision of the reality as vivid and unconstructed
as sense perception which is not contradicted by experience. The object and
the knowledge which is apprehended in ‘meditation’ are pure.

To conclude, as it has been evident from the above discussions regarding
the classification of perception that Dignaga has been classified perception
into four kinds and it has been endorsed by me. Dignaga’s position seems to
be original whether it is in terms of definition of perception, nature of per-
ception and kinds of perception. Hence Dignaga repudiates the non-Buddhist
schools theory of perception as untenable.
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Mahabharata

(Tracing The Journey From Amba to Sikhandi)
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Abstract

This article makes a lucid and critical appraisal of the course of narratives of the

Indian epic Mahabharata with regard to the events and anecdotes of the gender trans-
formations of Sikhandi.
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The aims and objectives of the present research study is to make a lucid

and critical appraisal of the course of narratives of the Indian epic Mahab-
harata' with regard to the events and anecdotes of the gender transformations

1

The present study is based on the narrative of the Mahabharata. A large number of
works, some of which are cited below, have appeared which will be taken care of in the
second part of the paper for the holistic view on the subject. Deodutt Pattnaik, Shikhandi
and Other Tales They Don’t Tell You (2014) and The Pregnant King(2008); Trina Maitra
and Nandini Sahi, ‘Gender Bending in the Mahabharata : Questioning Fixed Notions
of Identity’, Ashvamegha, (2016); Julian F. Woods, Destiny and Human Initiative in the
Mahabharata(2001); Simon Brodbeck and Brian Black (eds.), Gender and Narrative in the
Mahabharata (2007).

The Mahabharata (in Six Volumes) published from Gita Press Gorakhpur used. Sriman-
maharsi Vedavyasa Pranita Mahabharata (Pratham khanda) (Adi Parva Aur Sabha Parva)
(Sachitra, sarala Hindi-Anuvada sahita), Hindi Anuvadaka Pandit Rama Narayana datta
Shastri Pandey, Prakashaka, Govinda Bhavana Karyalaya, Gita Press Gorakhpur. The
Text of Mahabharata is based on Nilakanthi and Southern version. Sixth edition, Sarh-
vat 2045 (Dvitiya Khanda) Vanaparva aur Virata parva, Translator Pandit Ram Narayana
datta Shastri Pandey, Gita Press, Gorakhpur Fifth edition, Sam-vat 2045. (Trtiya Khanda)
Udyoga and Bhismaparva, Translator Pandit Ram Narayana datta Shastri Pandey, Gita
Press Gorakhpur, Fourth edition, Sarhvat 2045. (Chaturtha Khanda) Drona, Karna,
Shalya, Sauptika and Striparva, Gita Press Gorakhapur, Fifth edition, Sarhvat 2045.
(Paficham Khanda), Shanti Parva, Gita Press, Gorakhpur, Fifth edition, Sarmvat 2045.
(Sastha Khanda), Anuséasana, A$vamedhika, Asramavasika, Mausala, Mahaprasthanika
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of Sikhandi, the son of Pafichala King Drupada, who fought valiantly against
and challenged the supremacy of the Commander-in-Chief Bhisma, who led
the forces of the Kauravas on the battlefield against the Pandavas. This jour-
ney of Sikhandi as depicted in the epic starts with his former birth as Amba,
the daughter of the King of Kashi, later he is depicted born as Shikhandini as
the daughter of Drupada, nourished, nurtured and publicised as a boy in the
fond hope of her becoming a male one day, thanks to the boon received from
Mahadeva. Drupada, the King of Pafichala and his wife made it public that
the child born to them was a male and when the child grew up they married
her with the daughter of Hiranyavarma, the King of Dasarna. But when the
reality came to be known, that this was a lesbian marriage, the Dasarna King
threatened Drupada to attack and dethrone him with the help of other friend
Kings. Later, it is with the help of Sthunakarna, Yaksa and a follower of Kubera
that exchange takes place between Shikhandini and Sthunakarna, Sthanakarna
giving Shikhandini his masculinity and accepting her feminity in turn. On the
discovery, Kubera, his master gets infuriated and curses Sthinakarna to re-
main a female until the death of Sikhandi and Sikhandi to remain a male till
his death.

Although the medical science has made it possible today to change the
gender of a person, it was surely unthinkable in the past excepting through
fancy and the so-called divine boons. In this respect it is also remarkable to
point out that the Indian society in the past had very strong notions of the for-
mer births (purva janma), rebirth (punarjanma) and the retribution of one’s ac-
tions called (Karma-vipaka). That is why most of the ancient Indian mytholog-
ical, historical and philosophical studies and treatises have clung to the above
notions. As it would be revealed later, the Indian epic Mahabharata is no ex-
ception to these notions. The text is replete with numerous anecdotes, events
and illustrations making enormous use of such notions. In order to discuss

and Svargarohna Parva, Translator Pandit Ram Narayan datta Shastri Pandey, Gita Press,
Gorakhapur, Fifth Edition Sarhvat 2046. The following sections furnish data for the study
of the life Sketch of Sikhandi and of those whom he encountered. In all, there are six Par-
vas supplying information about the subject. These are Adi Parva, Vana Parva, Udyoga
Parva, Bhisma Parva, Drona Parva and Karna Parva. Alberuni does not include the Adi
Parva in the corpus of the Mahabharata in his famous work.
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threadbare the above formulations let us descend to the actual description.

In course of our discussion, we may come across several characters in
whose lives we find internal connectedness of different stages of events of the
past recalled and narrated. In the same way, instances also are not lacking
where we find elaborations and mentions of the fall out of one’s good or bad
actions of the past in the next life to come.

So far as the Indian epic, Mahabharata is concerned, it is replete with
several anecdotes as illustration. Amba, the daughter of the King of Kashi
(along with her two younger sisters Ambika and Ambalika) may be pointed
as the central figure in this depiction, who is first seen in the narrative of a
svayamvara organized by her father for the selection of bride groom of their
choice. It is around her that the entire coming narrative begins to unfold. It
is later that she is shown as being born again in Drupada’s family and gets
different name and gender. The description of different stages in her life of
the former birth and re-birth (piérvajanma, or punarajanma) are based on
very interesting and miraculous narratives.

Advent Of Amba, The Daughter of King of Kashi -

In order to bring out the essentials and thrusts of the narratives, we start
with the very advent and emergence of Amba, Ambika and Ambalika as the
three daughters of the King of Kashi (not mentioned in the text), who were
brought to the stage in the bride selection ceremony (Svayarmvara) organised
by the King to choose their respective husbands. Amba’s first encounter
with Bhisma, the son of Shantanu and Ganga happened when Bhisma had
gone to attend the Svayamvara ceremony organized by the King of Kashi for
their three daughters. In fact, Bhisma wanted to marry Vichtravirya with
some suitable girl of royal family. It was during those days that the three
beautiful daughters of the King of Kashi wanted to select their respective
husbands from the bride selection ceremony (Svayarivara). Having come to
know about the Svayamvara, Bhisma went to the city of Kashi in one chariot.
There Bhisma made all the three girls sit on the chariot after challenging all
other Kings, said that he was taking away those girls by force, if they had the
guts and power let them combat to get them back?®. On this challenge by him,

2 Taimah prthivipalajihirsami baladitah.
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Bhisma got surrounded by the enemy Kings. The great Charioteer Shalva also
attacked Bhisma from behind for a fight.

Amba’s Attraction Towards Shalva Made Clear -

When Bhisma turned towards Shalva, all other kings became spectators
of the fight between Bhisma and Shalva. A fierce fight ensued between the
two. Bhisma killed Shalva’s charioteer. Bhisma won over Shalva, but left him
with his dear life. Being spared, Shalva went back to his capital and started
ruling there. Bhisma on the other hand, having won the maidens in the
svayamvara and subsequent fight with the other suitors, taking the three girls,
left for Hastinapur. Bhisma had brought those daughters of the King of Kashi
as daughter-in-law, younger sister and daughter to the Kuru country. He
handed them over to his younger brother Vichitravirya. Later, preparations
got underway for holding the marriage (ceremony) of these daughters of
Kashi King with Vichitravirya, the son of Satyawati and Shantanu. But before
the beginning of the marriage ceremony, the eldest daughter of Kashi King,
Amba, told Bhisma that she had before hand chosen Shalvaraja (the lord
Suzerain of the Mlecchas and the ruler of Martikavata) as her husband. He
too has selected her as his wife privately’. Now when she was not willing to
marry another person, how could Bhisma keep her in his royal house. Shalva
must definitely be waiting for her. She asked for permission to go to him.
Bhisma after due cogitation and consultations allowed her to go to the city
of the King Shalva under the protection of a Brahman and accompanied by a
maid. Having covered the distance, she reached the palace of the King and
spoke to him on meeting, that she had come to join him as wife. She asked for

te yatadhvar parar Saktya vijayayetarayava

(Adi 102/17).
Like this anecdote of the abduction of Amba, described in the Adi Parva of Mahabharata,
the great epic Illiad of Homer also gives a fascinating account of the origins of the Tro-
jan wars (12-13th Century B.C.) fought between the Greeks and the King of Dardanelles
(Western Anatolia) for about ten years, which culminated into the victory of the Greeks
over the opposite forces and destruction of Troy, now identi-fied with the site at Hissar-
lik, which was first identified and excavated by Heinrich Schliemann. According to the
Illiad, Paris, the son of the Dardanelle King Priam abducted Helen, the queen of Mele-
naus, the King of Sparta. This led to a prolonged war between the two countries.
Maya saubhapatih purvam manasa hi vrtah patih.
tena chasmi vrta purvamesa kamascha me pituh..

(Adi, 102,61)
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a place under his feet and reminded him that she had thought of him before
hand from the heart and he also had accepted her privately. On this, Shalva
said that she had been chosen by others. Therefore, he did not have any
desire to marry her. He asked her to go back to Bhisma, who had captured
her forcibly. Hence, he was not inclined to make her his wife. One who had
become another’s, it was not his desire to make her his wife. He asked her
to go wherever she pleased. Despite numerous pleadings and clarifications

for being accepted as wife, her requests went unheeded. In the end, she was
dejected as Shalva had left her.

Travails of Amba Starts -

She went out of the city cursing all concerned in aggravating her mis-
fortune and miseries. But above all, she cursed, blamed and held Bhisma, the
son of Shantanu, responsible for whatever had happened to her. She wanted
to wreak vengeance with Bhisma by killing him. Moving here and there, she
started looking for assistance from different quarters and finally reached an
Ashrama (cottage) of saints to do penance. It was here that she met an eminent
learned Brahmana known as Shaikhavatya. In her conversation with him she
said that she was in distress and wanted to do penance. In her conversation
to him, she cursed herself also for her own actions done in the previous birth
and said that all this was consequence of that*.

While living in the forest, she got an opportunity to come across the
sage Hotravahana, who had gone to the Ashrama. He happened to be her
maternal grand father. On being introduced, he listened to her pathetic story.
He suggested Amba to meet Parasurama, the son of Jamadagni, who was his
close friend. He said that if Bhisma did not listen to Parasurama, he will kill
him in fight. When Amba was talking to her maternal grandfather (nana),
Akrtavrana, the follower and attendant of Parasurama, reached there and told
them that Parasuram himself was reaching there next morning, where she
could meet him. Amba was fully determined to go by Parasurama’s advice.

In his conversation with Amba, Akrtavrana enquired from her that there

4 Mayaiva yani karmani purvadehe tu midhaya.

krtani nunam papani tesametat phalam dhruvar..
(Udyoga, 175, 42)
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were two causes responsible for her distress. One was Shalva, and the other
one was Bhisma. The lord of Saubha, Shalva as well as Bhisma both of them
could be handled by Parasurama. Amba said that it was Bhisma, who had
taken her away from the Svayarvara without knowing that she was inclined
to choose Shalva as husband. Then, Akrtavrana concluded that she wanted to
take revenge from Bhisma. Amba too said that she wanted to kill Bhisma in
the battle.

Conflict Between Parasurama And Bhisma -

When on the advice of her maternal grandfather (nana) Akrtavrana, and
his follower, Amba went to talk to ParaSurama for her cause, there ensued
heated exchanges between Parasurama and Bhisma on the question of the
plight of Amba. When no settlement of the issue was in sight, both the
warriors - Bhisma and Parasurama decided to go to Kurukshetra to measure
their powers. Accompanied by Amba, Parasurama went to Kurukshetra and
stayed there on the bank of the river Saraswati in a cottage and then sent
message through Bhisma. He enquired from him why he had expelled Amba.
Parasurama compelled Bhisma to accept her. Bhisma said to Parasurama
that she had gone to Shaubhapati Shalva of her own accord on the plea that
she had chosen him as her husband before hand, and was still inclined to go
to him. But Parasurama threatened Bhisma to kill him. Apart from giving
reasons, Bhisma pleaded with him that he was his disciple. But the die was
cast and it was decided to settle the matter in the fight between the two at
Kurukshetra. Thus the fight between the two - Bhisma and Parasurama con-
tinued for several days. It continued as much as twenty three days. Bhisma
had acquired prasvapanastra (a weapon which was so deadly to make enemy
faint and fall asleep). Seeing the unending gravity of the fight and impending
disaster, conciliatory attempts were made by the deities to stop the fight.
Both of them disengaged themselves from the duel. Parasurama expressed
his inability to do no more, but Amba kept on insisting that she would take
revenge by killing Bhisma. Bhisma after coming back to Hastinapur, after the
duel, set up a team of spies to know about Amba’s day to day activities.

Amba Goes For Penance -

Amba went for penance for twelve years. Then she went to the Vatsa
country and started moving around sages, accomplished men (siddhas) and
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charanas and took bath at several sacred tirthas. Her faith was that by roaming
about the sacred places and the pilgrim centres, tirthas, she would acquire
enough power to kill Bhisma herself. It is difficult and tricky, however, to
interpret the line which says that owing to the impact of that penance, she
turned out to become river Amba from the half of her body and further a
girl was born from the other half of her body in the Vatsa country’. Is it the
projection of Amba’s manifestation of two forms or rebirth as river Amba and
a girl in the Vatsa Country?® or, is it the trail” of a river called Amba and a girl
born both from the half of her body, reminding the readers that she left the
memory of her wanderings and penances for the posterity to remember.

All the sages present there prevented her from doing the penance and
enquired what she had to do. She told the mendicants that Bhisma had
insulted and deprived her of getting a husband and doing service to him. She
said that her initiation into penance was not to secure the benefits of the
other world, but to kill Bhisma. This was her determination that by killing
Bhisma her heart would be in peace. She would not go back from penance
without killing the son of Ganga and Shantanu, on account of whom, she had
fallen into deep trouble and was being deprived of the world of husband. I
have remained neither a female nor male®. This was her resolve. She said
that she had developed distaste towards the nature of woman, hence she has
engaged herself in penance in order to obtain the body of a male’. While
she was doing penance, Lord Shiva appeared on the scene in the midst of the

Sa nadi vatsa bhiumyam tu prathitambeti bharata.
varsiki graha bahula dustirtha kutilas tatha..
(Udyoga 186, 40)
Sa kanya tapasa tena dehardhena vyajayata.
nadi cha rajan vatsesu kanya chaivabhavat tada..
(Udyoga, 186, 41)
Interestingly, a river called ‘sasura khaderi’ flows even now in Allahabad/Kausambi dis-
trict. The word meaning of sasura khaderi in local dialect is that, the woman who had
been compelled to flee or driven by her father-in-law (Svasruh). Could it be related with
Amba and Bhisma?
Yatkrte duhkhavasatimimam praptasmi Sasvatim.
patilokad vihina cha naiva stri na pumanih..
(Udyoga, 187.,4)
stribhave parinirvinne puristvarthe krtanischaya.
bhisme pratichikirsami nasmi varyeti vai punah..
(Udyoga 187,6)
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sages and this lady mendicant. On being asked to ask for a boon from Shiva,
she asked for Bhisma’s defeat. Shiva assured her that she would definitely
kill Bhisma in the battlefield and for this she will get manhood. “On your
transit into another body you would remember that talk'®”. Shiva said that
being born in the family of Drupada, she will be great charioteer (maharathi)
and will obtain experience in wielding weapons. At the same time she would
become eminent warrior in the field". Lord Shiva said that whatever he
had said that will be fulfilled. First she would be borne as girl, then after
sometime, she would become male'?. Having granted the boon to Amba
Shiva disappeared. Amba prepared a pyre managing collection of wood and
set it on the fire. She entered into the fire uttering her resolve for the killing
of Bhisma. Thus that eldest daughter of the King of Kashi, Amba got burnt
into ashes of pyre on the bank of river Yamuna'®.

How Sikhandi First Born As Female, Later Became Male

The Ambopakhyana Parva in the Mahabharata furnishes sufficient details
about the mystery. Being asked by Duryodhana, Bhisma reveals this mystery
that how Sikhandi being born as a female later became male. In fact, the queen
of Drupada had no son. For this, Drupada, the King of Pafichala worshipped
Lord Shiva. Drupada had done great penance to obtain son for killing Bhisma.
He asked the Lord to give them son not daughter. In order to take revenge
from Bhisma, he wanted a son. But Lord Shiva said that 'first a girl will be
born and later he will become male. On the proper time Drupada’s queen

19 hanisyasi rane bhismam purusatvam cha lapsyase.

smarisyasi cha tat sarvam dehamanyar gata sati..

(Udyoga, 187, 16)
drupadasya kule jata bhavisyasi maharathah.
Sighrastraschitrayodhi cha bhavisyasi susammatah..

(Udyoga ,187, 14)
yathoktameva kalyani sarvametad bhavisyati.
bhavisyasi puman paschat kasmaschitkalaparyayat..

(Udyoga, 187,15)
chitam krtva sumahatim pradaya cha hutasanam.
pradipteagnau maharajarosadiptena chetasa..
uktva bhismavadhayeti pravivesa hutasanam.

Jjyestha kasi suta rajan yamunamabhito nadim..
(Udyoga, 187, 18-19)

11

12

13
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gave birth to a most beautiful girl. But the queen of Drupada, who had no
son, announced that the child born was her son'.

There after, the king Drupada performed all sacraments of a son by the
hidden daughter. Drupada’s queen had managed to keep this secret concealed.
She called this girl ‘son’. Except Drupada, no one else in the city knew that he
is a girl. Due to their belief in Mahadeo’s statement, King Drupada concealed
the girl and said that she was a male. The King organized all her birth rites like
a boy child. People knew him by the name of Sikhandi. Bhisma could know
that Sikhandi was a girl child due to the reports gathered by the spies for him.

According to Bhisma, Drupada made special arrangements for promot-
ing extra qualifications to his daughter in writing and shilpa studies. For
teaching archery Dronacharya was made Sikhandi’s teacher.

Contestations On A Lesbian’s Marriage With A Male Prince
(Drupada Marries His Daughter With The Daughter Of
Hiranyaverma) -

The beautiful mother of Sikhandi inspired Drupada to bring a daughter-
in-law for his son. She wanted to marry her daughter like a son. Drupada
observed that his daughter has grown young, but still she was a female (she
could not become male as per the blessings of Mahadeva). This caused a lot of
anxiety to him. Drupada said that having attained youth, she was increasing
his sorrow. Trusting the prophetic boon of Mahadeva’s statement, Drupada
had concealed her femininity.

The queen said that the prediction and blessings of lord Shiva could not be
false. She advised him to take it as per his intellect. She sounded confident that
lord’s blessings would be proved true. Therefore, she pressed for her marriage
with a girl. Then having determined to marry their daughter, they selected
the daughter of the King of Dasarna for their son. The king of Dasarna was

Y% aputrasya tu rajiiah sa drupadasya manasvini.

khyapayamasa rajendra putro hyesa mameti..
(Udyogaprava, 188, 14)
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Hiranyavarma. He gave his daughter to Sikhandi®.

The daughters of Hiranyavarma and Drupada were both in their youth.
After marriage, Sikhandi, accompanied by wife came to Kampilya city. Within
afew days, after the marriage, the daughter of the King of Dasarna understood
that Sikhandi was a female. The daughter of Hiranyavarma having known the
true reality, told her maids and friends the secret that the son of the Pafichala
King, Sikhandi was not male, but a female!®. The maids in service of the
Dasarna King’s daughter became grief-stricken. Many slave women were sent
to King of Dasarna to tell this secret to the King. They narrated the real matter
to the King of Dasarna and said that the Panchala King Drupada has cheated
him. The King of Dasarna got enraged. After some time, having come to know
that Sikhandi was a female, Hiranyavarma got flared up and sent an envoy to
Drupad’s court. Sikhandi too was roaming about pleasantly like a male in the
royal house. He was not liking his feminineness'.

That envoy spoke to the King in privacy that he had deceived the King
of Dasarna. His anger knew no bounds and sent this message for Drupada,
that he has insulted the Dasarna King, that speaks of his meanness. Just out
of delusion, he had chosen Dasarna King’s daughter for his daughter'®. He
would soon face the consequences for his deception. Wait for being uprooted
with the attendants and ministers.

On the reinvestigation by Hiranyavarma, it was established that the

> Hiranyavarmeti nrpo yoasau dasarnakah smrtah.

sa cha pradan mahipalah kanyam tasmai shikhandine..
(Udyoga, 189,10)

krtadarah shikhandi cha kampilyam punaragamat.

tatah sa veda tam kanyam karichit kalam striyam kil..

hiranyavarmanah kanya jriatva tu shikhandinim.

16

dhatrinam cha sakhinar cha vridamana nyavedayat.
kanyam pafichala rajasyasutam vai shikhandinim..

(Udyoga, 189,13,14)
shikhandyapi maharaja pumvad rajakule tada.
vijahara muda yuktah stritvam naivatirochayan..

(Udyoga,189,17)
Avamanyase mam nrpate ninarin durmantritam tava.
yanme kanyam svakanyarthe mohat yacheivanasi..

(Udyoga, 189, 22)
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daughter of the King of Pafichala, Shikhandini was a girl. The Dasarna King
intended to attack Drupada and had shared the issue of Drupada’s deception
to him with other Kings. The collective decision of all these Kings was that
if it is proven that Sikhandi was really not a son, but a girl, the Kings would
imprison the King of Pafichala and bring him home. They would make some
other King sit on the throne in his Kingdom. They would assassinate Drupada
along with Sikhandi. Drupada told his queen that their relative was confirmed
that her son, Sikhandi was in fact a girl’®. Drupada realized that they all were
in trouble. That Sikhandi was just a girl. Drupada himself was deprived of
duty towards son and at the same time the king of Dasarna stands deceived
by them.

The mother of Sikhandi told the actual things to her husband about
the girl Shikhandini (kanya shikhandanim). She told Drupada that his son is
not Sikhandi but a girl by the name of Sikhandini. She said that on account
of having no son and fearing the (taunts of) kings’s co-wives she told on
the birth of Sikhandini that she was a son. Drupad also had affectionately
approved of this statement and the king of Pafchala had performed all the
sacraments of a boy(putra karma), despite his being a female. It was on the
faith on my statement that you went to bring Dasarna king’s daughter as
Sikhandi’s wife. On account of their faith in Mahadeva’s blessings that the
Pafichala queen had announced her to be a son. Mahadeva had said that first
a female child will be born and then she will become a son®°. This was the
reason why the current calamity was not foreseen. Drupada clarified the
problem to all his ministers.

Yaksa Sthinakarna Comes To The Rescue Of Drupada’s
Daughter -

After this dialogue between the King and queen of Parichala, the
tightening of the defence of the city was made in view of the impending

1 kimidanim karisyavo mudhai kanyamimarn prah.
Sikhandi kil putraste kanyeti parisamkitah..
(Udyoga, 190,15)
bharya chodha tvaya rajan dasharnadhipateh suta.
maya cha pratyabhihitam devavakyartha darsanat.
kanya bhutva puman bhavityevam chaitadupekshitam..

(Udyoga, 191, 4)
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invasion of Hiranyavarma, the King of Dasarna.Having heard her parents
talking on the issue seriously with a heavy heart, the mendicant daughter
of both the King and the Queen felt ashamed and started thinking that her
parents were in trouble due to her. Hence, she thought of ending her life and
rushed towards the forest, which was protected by the Yaksa, Sthunakarna.
There was a big palace made of lime and clay, its gate and ramparts were
high. Entering that house, the daughter of Drupada Sikhandini went on doing
penance and weakening her body without taking any food. When noticed
by Sthunakarna, she was enquired how he could help her. He told her that
he was a follower of Dhaneshvara (Kubera) and can bless her. He asked her
what he could give her. She could be given even difficult things. It was then
that Shikhandini narrated her woes to the Chief of the Yaksas Sthunakarna.
She said that her sonless father would soon be destroyed due to the inevitable
invasion of the King of Dasarna. Hence, she prayed for the protection of her
parents and herself. She said to Guhyaka, the Yaksa Chief that as he had made
a promise for the removal of her distress, she wanted that with his favour,
she would become a good male (bhaveyam puruso yaksa). She asked him to
ensure her protection till the invasion of Hiranyavarma over her city did not
take place.

Mutual Exchange And Transference of Gender -

Having listened to the sentence of Shikhandini, the divinely afflicted
Yaksa told her after some thought. It would be done as per her request, but
that would be the cause of his (Sthanakarna’s) suffering, even then he would
fulfill her desire. He asked her to listen to his condition in regard to that. He
would give her his manlihood and adopt her femalehood (or femininity) him-
self?!. But he agreed to give his masculinity for some time only. She would go
to that place to return his masculinity within that fixed time. He asked for a
true commitment from her. He instructed her to guard her city and kinsmen.
He said that it is in that way that he would adopt her femininity. He asked
to ensure and extract promise from her that after completion of the work, she
would return his masculanity, or manlihood, then he would do her favourite

21 svam te pumstvarh pradasyami stritvam dharayitasmite.

kifichit kalantare dasye pumllingam svamidam tava.
agantavyam tvaya kale satyam chaiva vadasva me..
(Udyoga, 192, 3)
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work?2. Shikhandini agreed to it and said that she would return his manlihood
on time. He was requested to accept her womanhood for some limited time.
When the lord of Dasarna, Hiranyavarma went back, she would again become
a girl and Sthunakarna would, as previously, become male?*.

Having talked to each other, they resolved mutually and both of them
transmitted in their individual bodies manlihood and femininity. Sthinakarna
Yaksa adopted the femininity of that Shikhandini and Shikhandini obtained
brilliant manlihood of the Yaksa?4.

In this way, the Pafichala, Prince Sikhandi having secured manliness
came pleasantly, met his father and narrated him all that had transpired. Dru-
pada became overjoyed. The husband and wife both recalled the blessings
of lord Mahadeva. This prompted Drupada to send envoy to Hiranyavarma
with the assertion that his son was male. He was asked to trust them. In the
meanwhile, the Dasarna King Hiranyavarma had invaded Drupada. Having
reached the vicinity of Kampilya city, Dasarna King sent a Brahman envoy
with the threat to taste him the fruit of treachery for the sin committed by
Drupada by marrying the daughter of Dasarna King with his daughter. The
envoy told him to suffer the consequences of the treachery displayed by his
daughter. Since Drupada had committed the crime, he should taste its fruits.
He challenged Drupada to face the King in the battle field.

Drupada, in turn, sent to Hiranyavarma his envoy, who narrated to King
whatever he was told to say to him. The envoy told the King that Drupada
had invited him to examine that the Kumara (prince) is boy, not girl. Some-
body had falsely reported her of being girl, which was unbeliveable. Hi-

22 strilingam dharayisyami tadevam parthivatmaje.

satyari me pratijaniha karisyami priyam tava..

(Udyoga, 192, 5)
pratidasyami bhagavan purallingam tava suvrat.
kifichitkalantaram stritvam dharayasva nisachara..

(Udyoga, 192,6)
ityuktva samayam tatra chakrate tavubhau nrpa.
anyoanyasyabhisamdehe tau samkramayatam tatah..
strilingam dharyamasa sthunayaksoatha bharata.
yaksaruparicha tad diptarn Sikhandi pratyapadyat..

(Udyoga, 192.28)
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ranyavarma, the King of Dasarna sent some young and beautiful women to
ascertain whether Sikhandi was a female or male?®. Those young women
pleasantly reported everything favourable to the Dasarna King Hiranyavarma.
They assured the King of Daéarna that Sikhandi was impressive and great male.
Hiranyavarma was pleased to hear the report. He gave gifts to his son-in-law,
Sikhandi. Not only this, he also reprimanded his daughter for false message
sent to him. Shikhandini was happy for Hiranyavarma’s returning to his cap-
ital happily.

After the passage of sometime, Naravahana Kubera roaming about in
the world came to the house of Sthunakarna. Hovering over his house, Ku-
bera observed him closely and then entered the well decorated house. Kubera
enquired, why Sthinakarna was not going to him, he should get punishment
for this. The Yaksas told the King that there was a girl named Sikhandi in Dru-
pada’s house. Sthunakarna has devoluted his manliness to her due to some
special reasons and in turn has accepted her femininity. Ever since, he lives
inside home in the form of a woman. Due to his being in womanhood and
being ashamed of, he was not going to him.

On being asked to go, Sthunakarna went to Kubera and stood before him.
Having seen him in this form Kubera got enraged and cursed him in this way
by addressing Yaksa, “Guhyaka”. Let the feminity of that Sthanakarna remain
as it was. Kubera chided him by saying that he had brought down the dignity
of the Yaksas and had given manlihood to Sikhandi and taken up his feminity.
What a foolish and impractical work he had done, he would remain a woman
since today and let Sikhandi remain as male.

On the persistent prayers of the Yaksa followers of Sthunakarna to finish
and take back his curse to Kubera, the lord of the Yaksas, Kubera said that
after Sikhandi got killed, Sthinakarna would return to former form. Hence,

% tatah sa raja drupadasya shrutva.

vimarsayukto yuvatirvaristhah.
sampresayamasa sucharuriupah.
shikhandinam stri puman veti vettum..
(Udyoga, 192,28)
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he should not fear?®. Saying so Kubera left.

On the other hand Sthunakarna started living there under the impact of
the curse of Kubera. Sikhandi on the other hand, after the lapse of given time
reached him on the fixed time to return Sthunakarna’s gender exchanged
with him. Sthanakarna said, he was very pleased. The Yaksa Sthinakarna
told Sikhandi everything. He told that the Chief of all the Yaskas, Kubera had
cursed him for Sikhandi?’. Hence, he should go back and roam about pleas-
antly in the world. He said, he considered it as his old providence that on his
immediately leaving that place, Kubera came at the same time?®. The destiny
cannot now be removed. Having listened to Sthanakarna Sikhandi pleas-
antly returned to his city. Drupada was pleased and did worship of the deities.

Amba Born As Sikhandi -

Drupada sent his son Sikhandi, who was born as girl previously,
in the service of Dronacharya to teach him dhanurveda i.e. science of
archery. Thus, Sikhandi, Drupada Kumara was formerly born as woman
and later became male. The eldest daughter of the King of Kashi, who was
famous by the name of Amba, she was born as Sikhandi in Drupada’s family?’.

Bhisma And Sikhandi -

Bhisma stated on being questioned that when Sikhandi would appear be-
fore him with bow in hand for fighting, at that time he would not see towards
him for a moment, nor he would strike on him. That promise is known in the
world that Bhisma would not attack with armour those, who were female and

26 Shikhandini hato yaksah svar riiparn pralipatsyate.

sthuno yakso nirudvego bhavatviti mahamanabh..

(Udyoga, 192,50)
Sapto vaisravanenahar tvatkrte parthivatmaja.
gachchhedanim yathakamam chara lokan yathasukham..

(Udyoga, 192,55)
distametat pura manye na Sakyamativartitum.
gamanam tava cheto hi paulastyasya cha darsanam..

(Udyoga, 192,56)
Jyestha kasipateh kanya ambanameti visruta.
drupadasya kule jata Sikhandi bharatarsabha..

(Udyoga, 192,64)
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had become male after being female, whose name is like a female, or whose
form and dress resembles those of women>°.

This is the reason why Bhisma could not kill Sikhandi. Bhisma knew the
real details of the birth of Sikhandi. Therefore, even if he came as an oppressor
in the battlefield, he would not kill him?!.

According to him, if he(Bhisma) kills women, the gentle people would
decry it, therefore, he would not kill Sikhandi finding him in the battle field.
Duryodhana, who had accosted Bhisma too, considered the non killing of
Sikhandi by Bhisma as appropriate.

On Dhrtarastra’s soliciting the information from Safijaya, Safijaya said
that all the Pandavas went out of the military camp, keeping Sikhandi on the
forefront at the beginning of war. That day Sikhandi having made vyiiha (ar-
rays), capable of destroying all enemies, himself stood in front of all armies.
He was very well guarded by the Pandavas. Arjuna and other sons of Kunti
bringing Sikhandi in the forefront invaded Bhisma, shooting various types of
arrows. Bhisma started burning Sikhandi’s army of the chariots in the fire
of sharp arrows on the tenth day of the war. Sikhandi made big attack on
Bhisma by shooting arrows. The army of the Pandavas defended Sikhandi.
Bhisma said to Sikhandi, whether he attacked him willingly, or not, Bhisma
would not have any fight with him. In which ever form he was created by the
Creator, he was that very Shikhandini®?. On this, Sikhandi got fainted with
anger. There were verbal accusations from the other side also. Sikhandi swore
that he would kill Bhisma that day itself. Arjuna too encouraged Sikhandi to
attack Bhisma whole heartedly. He said that, if Sikhandi were to leave the

30 vratametan mama sada prthivyamapi visrutam.

striyam stripirvake chaiva strinamni.strisarupini.
na muricheyamaharm banamiti kaurava nandana.
(Udyoga, 192,66)
na hanyimahametena karanena shikhandinam..
etat tattvamaham veda jarna tata shikhandinah.
tato nainam hanisyami samaresvatatayinam..
(Udyoga, 192,67-68)
kamamabhyas vama va na tvam yotsye katharichana.
yaiva hi tvam krta dhatra saiva hi tvam shikhandini..
(Bhisma, 108,43)
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battle field that day itself, without killing Bhisma, he alongwith Arjuna would
be an object of ridicule in the world. “Kill Pitamaha instantly that very day in
the battle field and accomplish your task®*

Arjuna said to Sikhandi to go ahead to face Bhisma. He sould not be
afraid of Bhisma. Arjuna himself would fell him down from the chariot. On
this Sikhandi attacked Bhisma. When Bhisma attacked Arjuna, Sikhandi at-
tacked Bhisma. When Bhisma saw Sikhandi in front of him, Bhisma took back
the divine weapon. Bhisma attacked Pandava soldiers, but remembering that
femininity of Sikhandi, he did not use arrows on him. Arjuna appeared on the
scene with Sikhandi in the vanguard. Thus, all Pandavas bringing Sikhandi in
the forefront started shooting arrows on Bhisma in the battle field. Arjuna cut
down Bhisma’s bow making Sikhandi stand in the forefront. Sikhandi hurled
arrows on him and his charioteer. For two reasons Bhisma would not fight
with the Pandavas. First, that they were the descendants of Pandu and second,
that Sikhandi had gone in front of Bhisma®*. He was female earlier. Bhisma
thought that the boon granted by his father to accept death by his choice has
come, so he should accept it. At this moment, Sikhandi shot at several sharp
arrows in his chest. Unmindful of them, Bhisma did not tremble even then.
Sikhandi’s sharp arrows could not inflict wounds, nor torment him. Arjuna,
keeping Sikhandi ahead of him in the forefront and face to face with Bhisma,
marched forward and cut Bhisma’s bow. Arjuna wounded Bhisma badly keep-
ing Sikhandi in front. Bhisma said that he was wounded by sharp arrows. The
continuous flurry of arrows did not belong to Sikhandi, said Bhisma repeat-
edly. These were Arjuna’s arrows®. In the end, falling down from the chariot,
he waited for appropriate time for his life to end, waited for the Sun to go to

35 ahatva samare bhismam yadi yasyasi marisa.

avahasyoasya lokasya bhavisyasi maya saha..

(Bhisma, 108, 54)
karanadvyamasthaya nahar yotsyami pandavan..
avadhyatvaccha pandunarn stribhavaccha shikhandinah.

(Bhisma,119,33)
samavisanti marmani neme banah shikhandinah.

Arjunasya ime bana neme banah shikhandinah..
krntanti mama gatrani maghamar segava iva.

(Bhisma, 119,65).
There are atleast five repetitions of the statement that these arrows are not shot at by
Sikhandi, but they belonged to Arjuna.
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northerly direction.

Mourning Bhisma’s loss, in conversation with Safijay, Dhritarashtra said
that it was all the time unbelievable to know the killing of Devabrata Bhisma.
That Bhisma, who could not be killed even by divine weapons of Parasu-
rama, the son of Jamadagni, that very Bhisma was then killed by the hands
of Sikhandi, the Drupada Kumara. This was really a matter of great sorrow>°.

A critical perusal of the other scattered details in the epic in respect
of Bhisma and Sikhandi’s encounters and their stand, statements, boasts and
promises made by the respective heroes smacks of the perpetual condemna-
tion, swearing and braggings of Sikhandi to wreak revenge from Bhisma, who
had brought him to this pass. The epic, time and again, gives the full credit
of killing of Bhisma to Sikhandi. He has been called as the killer of Bhisma
(Bhisma hanta), reason for the death of Bhisma, (mrtyorhetu) and a creation
by the Creator for killing Bhisma, despite the fact that he suffered defeats at
the hands interalia, of Krtavarma, Kripacharya and Karna and had to leave
battlefield, despite the fact that he was always guarded and well defended by
the Pandavas, especially Arjuna.

On the other hand, Bhisma had ever remained a lofty pillar of strength in
the precincts of righteousness and had to bear the brunt of sinful accusations
and abuses from Sikhandi. In spite of all this, he had made a promise, that
he would not strike and fight with Sikhandi and he kept his promise till he
breathed his last.

In order to bring out some of the above formulations we first take up the
heroic projections of Sikhandi and his accomplishments. It is in the Udyoga-
parva, which records the visit of Ulika,the son of Shakuni, as an emissary to
various eminent persons, that Sikhandi conveyed his message through him to
the sinner King that he would fell Bhisma Pitamaha from the chariot’”. He

36 punah punarna mrsyami hatam devavratari rane.

na hato jamadagnyena divyairastrairayam prra..
sa hato draupadeyena parichalyena shikhandina.
(Bhisma, 120, 6)
Sikhandi tu tato vakyamulitkamidamavravita.
vaktavyo bhavata raji papesvabhiratah sada..
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brags that the Creator had created him for the killing of Bhisma. Hence, he
would kill Bhisma.

The second epithet used for Sikhandi occurs in the Karna Parva, where
Sikhandi is said to have stopped the advancement of Dhritarashtra’s sons and
Kauravas. He is called Sikhandi, the killer of Bhisma. He prevented Karna from
the assault by his arrows®®. Still at another place it is stated that Sikhandi,
who was the reason for the death of Bhisma, came under virulent attack of
Kritavarma®®.

In the third anecdote, Sikhandi on being denounced by Yudhisthira, took
his reprimand as his commandments to him and at once became active to kill
Bhisma. It was on the occasion, when Yudhisthira watched and got offended
on Bhisma’s cutting Sikhandi’s bow. He said that Sikhandi was not killing
Bhisma, that he was frightened*°. Sikhandi fought fierce battle with Karna, Kr-
tavarma and Kripacharya also and suffered defeat from them. Karna is stated
to have hit Sikhandi three arrows. Sikhandi also wounded Karna. In the battle,
Sikhandi’s horse and charioteers were also wounded. Karna cut his flag. Both
of them used shakti (a missile) on each other. In the end, Sikhandi fled away
from the battlefield*!. In the fight with Kritvarma, Sikhandi got fainted, but

pasya tvarn mam rane rajan kurvanam karmadarunam
yasya viryar samasadya manyase vijayarn yudhi
tamaham patayisyami rathat tava pitamaham.
(Udyoga (Ulukadatagamana Parva), 163, 42-43)

Sikhandi tu tatah karnarh vicharantambhitarat.
bhismahanta maharaja varayamasa patribhih..

(Karna, 61, 16)
bhismasya samare rajan mrtyurhetum mahatmanah.

(Drona, 114, 89-90)

38

39

40 drstva hi bhismarh tamananta viryam

bhagnam cha sainyam dravamanamevam.
bhitoasi nunam drupadasya putra
tatha hi te mukhavarno’aprahrstah..

(Bhisma, 85,24)
karnachapachyutan banan varjayanistu narottamah
apayatstatastirnam Sikhandi bhrsaviksatah

41
(Karna, 61,23)
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his chariotier took him out of the battlefield*?>. Kripacharya*®, on the other
hand, covered him by the arrows shot by him**.

Contrary to Sikhandi’s attempts in the battle ground, Bhisma stands out
as an ideal, who kept his promise made that he would not kill Sikhandi, gone
for fighting and facing him in the battle, with his bow ready to charge arrows.
Making his sobriquet "Devavrata’ prominent all over the world, he could not
kill any female, or one who had been female previously, that male he would
not kill*>. Bhisma asked, if he had heard that Sikhandi was born in the form
of a woman. First he was girl and then became a male. That is the reason why
Bhisma would not fight with him*®.

In addition to the examination of the profile of the above characters, it
would be useful to look for the related heroes, who seem to have had encoun-
ters with Amba, Shikhandini, or Sikhandi. We come across the names of about
fifteen men of repute, who came in contact with Amba and Sikhandi. Among
these, the names of Salva, Bhisma, Parasurama, Sthiinakarna, Hiranyavarma,
Hotravahana, Shaikhavatya, Akrtavrana, Asvatthama, Yudhisthira, Arjuna,
Krpacharya, Krtavarma, Karna and so on are remarkable. Most of the names
of these people and their actions have been mentioned in one context, or
the other before hand. A detailed study of all of them will, however, take us
beyond our premises. Hence, it would be useful to study, merely Shalva the
King of Martikavata, who had some contacts with Amba and also the early

42 apovaha ranatturnarm sarathi rathinam varam..

hardikyasarasamtaptarm nihSvasantam punah punah.
(Karna, 26,37)
43 Karna,26,37. Cited in f.n. 42
4 tamapatantam sahasa Saraih sarinatparvabhih.
chhadayamasa samare tadadbhutmivabhavat..

(Karna, 54, 10)
panchalyam tu mahabaho nahari hanyam shikhandinam.
udyatesu matho drstva pratiyudhyantamahave..

(Udyoga, 172,16)
devavratatvam vijiapya prthivim sarvarajasu.
naiva hanyam striyam jatu na stripurvam kadachana..

(Udyoga 172,19)
sa hi stripurvako rajan Sikhandi yadi te Srutah.
kanya bhutva puman jato na yotsye tena bharata..

(Udyoga, 172,20)
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life of Bhisma. Because of the above we shall examine the role and career of
Shalva as depicted in the epic.

Life Sketch of Shalva -

Shalva was an active participant in the bride selection ceremony
(svayamvara), organized by the King of Kashi and the choicest contender
as Amba’s bridegroom, besides being a fighter with Bhisma. He has been
variously described in the epic as the lord suzerain of the Mlechchhas (Salvo
mlechchhaganadhipah), a native and King of Martikavata country, a resident
of the Saubha (saubha niwasi) and the lord the Saubha aerial van (Salvah
saubhapati), or Saubharata. In the beginning of this discourse, we have
briefly discussed Amba’s encounters with Shalva. Here we shall take up his
encounters with (i) Pradyumna and (ii) with Shri Krishna, as described in the
epic.

Shalva In Conflict With Krishna -

Shri Krishna told the Pandavas that since during the occasion of gam-
bling, he was not in the Anarta country (mamanartesvabhiito tada), the crisis
cropped up due to gambling. When Shri Krishna reached Dwarka, Satyaki
gave exact news of Pandavas’ falling in the crisis. Krishna said that he had
gone to destroy Saubha vimana*’. The brave king Shishupala, the son of Dam-
aghosa was killed by Shri Krishna on the issue of *fore-worship’ (agra piuja)
at the beginning of the Rajastya Yajfia, organized by the Pandavas. Having
come to know the demise of Shishupala, Shalva had become very angry. While
Krishna was in Hastinapur, Shalva reached the city of Dwaraka in their ab-
sence*®. He went there in Saubha carrier, killed children of the city and de-
stroyed gardens and enquired Krishna’s whereabouts too from the natives of
Anarta®®. The owner of Saubha vimana (Saubharata), Shalva used to rush for
war. He said that he would kill Krishna as he had killed his brother, Shishupala.

47 Salvasya nagaram Saubham gatoaharn bharatarsabha.

(Vana, 14, 2)
Srutva tam nihatam shalvastivra rosa samanvitah.
upayad dvarakam Sunyamihasthe mayi bharata..

(Vana, 14 ,5)
Anartah satyamakhyata tatra gantasmi yatra sah.

(Vana, 14, 9)
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His brother was of young age. On Krishna’s arrival in Dwaraka, he was abused
like anything. Krishna said, "I had gone there with an intention to destroy
Saubhnagar, keeping in mind destructions caused by him in Anarta coun-
try” The Saubha master was spotted on an island. The residents of Saubha,
with whom Krishna fought, were called Danavas (monsters). Dwaraka was
invaded by Shalva due to the killing of Shishupala, the son of Shruta Shrava
(Vasudeva’s sister). To meet this challenge, the defence of the city was made
up-to-date under the protection of Ahuka, or Ugrasena.

Shalva invaded Dwaraka with a huge army. Having kept his army at
a distance, Shalva reached Dwaraka. The defence force came out. Shalva’s
ministers and commanders fought with Samba. Having seen Shalva sitting on
the Saubha, all the forces of Dwaraka got terrified. Then Pradyumna reassured
the residents of Anarta. Fierce fight between Pradyumna and Shalva took
place. But when Shalva fell down, there was huge consternation in the army:.
When Shalva fell down and got fainted, as he was destined to be killed by
Krishna, hence Pradyumna was prevented to kill him. Having left Dwaraka,
he fled with Saubha. Then Krishna visited Anarta Nagar (Dwaraka) which
was seized by Shalva. Krishna reached Martikavarta from Dwaraka. Then
Shalva stayed on an island. Shalva’s soldiers fell down in the ocean. In the
meanwhile, Krishna got a message of Ahuka (Ugrasena) from Dwaraka that
Shalva had killed Krishna’s father Vasudeva in Dwaraka. Krishna was asked
to go and defend Dwaraka.

In the end, Krishna got Saubha cut into two parts from the middle and
using his discus, he killed Shalva. All the buildings were destroyed there. Kr-
ishna came back to Anarta Nagar (Dwaraka)®. The Shalya Parva, 20 furnishes
different detail about the death of Shalva, the lord suzerain of the Mlechch-
has. As per the statement of Safijaya, when the people of Kaurava clan came
back for fighting, at that time the King of Mlechchhas, Shalva came riding on
the big elephant like Airavata®. Shalva started throwing arrows, when the

0 evarh nihatya samare saubham $alvarh nipatya cha.

Anartan punaragamya suhrdam prtimavaham..
(Vana $alva vadhopakhyana 13, 22.41)
sanivrtte janaughe tu salvomlecchaganadhipah.
Abhyavartata samkruddhah pandavanamahadbalari..
(Shalya, 20)
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elephant was being felled there, the Shini clan Chief, the brave Satyaki cut
the head of Shalvaraja®?. After being beheaded by Satyaki, Shalva also along
with that elephant lay down®>. Those were the reasons why Krishna could not
reach Hastinapur, when Pandavas were exiled, said Krishna.

Here, Satyaki is stated to have cut the head of Shalva King. But in the
paragraph, before this, it is stated that Krishna killed Shalva with his discus.
Which one of these two accounts should be taken to be correct need to be
reconciled.

Early life of Bhisma -

Bhisma was the son of the King Shantanu and Ganga. He was the eighth
incarnation of the Vasus. His other names were Gangeya, Gangadatta and
Devavrata. He was well versed in handling the weapons and became as much
an expert as Parasurama. He brought Satyawati, the daughter of a Nisada for
his father, Shantanu. Pleased with his selfless service and dedication to his
tather, he got blessings from his father for death by his own choice. Chitran-
gada and Vichitravirya were born from Satyawati. Chitrangada died in a duel
and Vichitravirya on being King after Shantanu acted on the advice and pro-
tection of Bhisma. When Bhisma had gone to the Nisada Chief for his daugh-
ter, Satyawati’s marriage to his father, the Nisada Chief put a demand to him
that the son born from Satyawati would be the King after his father. To this
Bhisma agreed and said that what he wanted would be done. The son born
from Satyawati would be our King®>*. When Dasarajiia (the Nisada) raised
questions about his progeny, Bhisma took the oath of keeping stand on his
life long celebacy®®. The second acid test of Bhisma’s unshakable commitment

°2  sa $alvarajasya Sinipraviro
jahara bhallena Sirah Sitena.
(Shalya, 20,26)
hrtottamange yudhi satvatena
papata bhumau saha nagarajfia.
(Shalya, 20,27)
evametat karisyami yatha tvamanubhasuse.
yo’asyam janisyate putrah sa no raja bhavisyati..
(Adi, 100,87)
Adyaprabhrti me dash brahmacharyam bhavisyati.
aputrasyapi me loka bhavisyantyaksaya divi..
(Adi, 100,96)
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to his promise can be seen when Satyawati solicited him to marry the two
daughters of the King of Kashi after the demise of Vichitravirya only in order
to continue the line of progeny in the family. He turned down the request of
Satyawati reminding her of his firm oath.

Narrative - A Blend of Mythology, Fiction and Little Bit of
Blurred History -

There seems to be a blend of mythology, fiction and little bit of history
in the narrative we have made use of. The wedding of river Ganges with
Shantanu and the river’s participation in conversation and events seem to be
mythological. Similarly, the use of vimana (i.e. aerial chariot) both by the
Yaksa lord Dhaneshwara (Kubera) and the Saubhapati Shalvaraja, the King of
Martikavata in those days of hoary past are the best kind of imaginary fancy.
The frequent worship of Gods and deities to obtain desired blessings by their
votaries and the ever readiness of the deities placated to grant the boon, is
equally striking. The name of the King of Kashi is not found mentioned in
the text, whereas the name of Amba’s maternal grand father (nana) is found
mentioned as Hotravahana in the narrative.

Besides, such incongruities, the narrative also suffers from anachronism,
e.g. Parasurama, Krishna and Pradyumna all have been placed in the same
time-frame, making them coeval, whereas seen historically, they were the en-
tities of different eras. In this way, it can be said that mythology and fiction
have been the prime movers of the depiction. There is no question, whatso-
ever of historical methodology, or precision in the narrative. In spite of these
snags, the description and the way the events and participants in the drama
of the epic have been enacted, remain marvelous and lively.
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Abbreviation

—_

Adiparva - Adiparva

. Bhisma - Bhismaparva

. Drona - Dronaparva

Karna - Karnaparva

. Shalya - Shalyaparva

. Udyoga - Udyogaparva

Vana - Vanaparva
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Significance of the Auspicious Vedic Naming

Ceremony
Mallika Bhattacharjee

Abstract

‘Name’ is a renowned suppressive forcible Power of our universe. According to the
numerology, every creature advent in our world by their own foretoken discern ‘name’.
They are vibrated by their own ascertain circle of numbers and engrossed by the Bhava
Cakra or birth to death circle. Our ancient Vedic prophets emphasized on the number
of syllables and visarga for the constitution of a name, because, according to the great
Aryabhata and the great Pythagoras, the vowels acquired consecutively more power than
consonants, therefore, adding vowels or syllables and visarga as a vowel in a name con-
tributed more positive energy and power to the individual. According to the Numerology,
the numbers are very much related with our Samskaras which are a vibrational pattern
that creates and predominates our life.

(Keywords: Name, Syllables, Numbers, Planets, Numerological vibration)

Introduction -

‘Name’ is a renowned suppressive forcible Power of the universe. In our
universe all elements are identified by name. There is no existence of a name-
less substance in our mundane world. In the Veda — a theological treasure of
our society, we hear the following verse, which signifies superlative power of
the name, - ‘yasya dhama $ravase nama indriyam’ (Rg. 1/57/3; Atha. 20/15/3)".
To differentiate from the equal or uneven elements, people have been organiz-
ing the programme called, ‘Naming ceremony’ which is termed in Sanskrit as
“Namakarana”. Intervening mysteries of the word ‘name’ is concealed into the
universe. According to the numerology, ‘every creature advent in our world
by their own foretoken discern name’. They are vibrated by their own ascer-
tain circle of numbers and engrossed by birth to death circle which explained
as a “bhava cakra” by our venerable Philosopher Buddha in his renowned Bud-
dhist Philosophy.

! Upadhyay & Upadhyay: 1995, p. 778
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Etymological aspects of name -

In Sanskrit, the word ‘nama’ is derived from the ‘naman’ (noun), which
means a characteristic mark or sign, or it describes form or nature of the ele-
ments. It also describes the kind or manner of the substances which are uni-
versal. Literally, it is used to describe the name (personal or elemental) and
appellation. Grammatically, the term ‘nama’ is classified as a root ‘nam’ or
nynta ‘nami’s unadi nipata, ‘arepasa ta va namabhih svaih’ (Rg. 1/181/4, Niru.
12/3). In Nirukta, we observe description of the ‘nama’ which is mentioned as
a pada, ‘catvari padajatani’ (Niru.1/1); ‘satvapradhanani namani’ (Niru.1/1)” -
“sidati gachati linga samkhyadikam asmin iti sattvam”. Hence, the word nama
denotes the existence of an object. In Brhaddevata, we hear same reverbera-
tion, -

sabdena uccaritena iha yena dravyam pratiyate.
tad aksaravidhou yuktam nametyahurmanisinah.
(Brhad.1/42)

In Rk and Vajasaneyi Pratisakhya, we also notice the reiterative as-
pects of name, - ‘satvabhidhayakam nama’ (Rk.pra. xiii.8; Vaj.Pra. viii.49).
Therefore, the great grammarian Panini divides the word ‘padam’ into two
categories, viz. suvanta and tinanta, ‘sup tinantam padam’ (Asta.1/4/14) and
includes naman, upasarga and nipata as a suvanta pada. According to the
revered philosopher Buddha, the term ‘nama’ denotes the four unembodied
components of one’s personality: feelings, ideations, mental formation or
disposition and consciousness. These elusive components are conjoining
with various physical qualities such as size, shape, and weight to form the
individual person. Not only that, the quality of the substance is also concealed
in the name of one’s personality, ‘namati akhyata sabde gunabhavena athava
namayanti svayam artham akhyata sabda vacye gunabhavena iti namani’
(Nirukta, comm of Durgacarya 1/1).2

2 Deva: 1967, pp. 861 — 862.
Williams: 1899, p. 536.
Bhattacharyya: 1962, pp. 4038 - 4039.
Abhyankar: 1961, pp. 201 - 202.
Yaska: 1921, pp. 4 - 19.
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Numerological aspects of auspicious Vedic naming ceremony

In Sanskrit, ‘nama kriyate anena iti namakarana’ which means, nama
(from the noun naman) + karana (ky means to perform with addition to lyut
pratyaya) a nominal suffix together used for calling a person by the name or
immortalizes us concerning our most important samskara, the ceremony of
naming a child after birth. In accordance with our ancient, consecrated Veda,
our revered Vedic prophets ordained some general rules and regulations for
the people of Vedic society which were strictly followed by the people of Vedic
civilization. Alike other purgation, our ancient, profoundly honored oracles
commanded concerning naming ceremony also.” In this custom, after suc-
cessful observance of Birth Ceremony (Jatakarma), the child’s father touches
the child’s shoulder and gives his/her a name beginning with a sonant, with
a semi vowel in it, consisting of two syllables or four syllables or six syllables
and most importantly he chooses a primary suffix (krt) instead of a secondary
suffix (taddhita). Moreover, our ancient honorable Vedic dacarya Asvalayana
said that, the name should follow the visarga at its end. The entire process of
this naming ceremony theologically sounds very simple but there is a deeper
meaning behind this simple process. In this method, the great mysteries of the
numbers are concealed.

Science of numbers or numerology deals with power of numbers which
effects on human life. Every number is associated with some mystic symbol
and hidden meanings that influences the life of human beings. Numerology
forebodes future of the person from hidden numbers of his name and from his
date of birth.* Every letter, every number contains divine mystical accredits
of our creator, talents, and qualities that are given to us at birth. They are
our incoming vibration along with birth date, and we act and react according
to its vibrational content. It is our higher self that is responsible for and has
decided upon our personal numbers, and tunes into the vibration of the birth
name and date to fulfill it. The numbers are associated with our samskaras
- the magnetic vibrational patterns acquired by action in past embodiments
or karmas. According to our venerated philosopher Buddha, the six organs
of cognition, five senses and manas (sadayatana) depends for their existence

3 Oldenbarg: 1886, pp. 31, 76, 118, 189, 246, 272.
4 Lawrence : 2001, pp. 24, 157, 229.
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on the body-mind organism or nama-rupa, which constitutes the perceptible
being of man. But the organism could not develop in the mother’s womb and
come into existence, if it were dead or devoid of consciousness or vijiana. But
the consciousness that descends into the embryo in the mother’s womb is only
the effect of the impressions or samskaras of our past existence, the last state
of past life which initiates our present existence, contains in a concentrated
manner the impressions or effects of all our past deeds.

Unlike current days, in Vedic period, most of the separate subjects were
taught by the same teacher or group of teachers or acaryas in the same in-
stitutional platform or monastery. Sacred and profane life were so enlaced in
Vedic era; therefore, the mathematical formulas and the universal astronomi-
cal laws etc. were taught in Sanskrit verse along with the theological and all
other subjects. Hence, while learning literature, one could also learn mathe-
matical, numerological as well as astronomical rules etc. In the Vedic period,
the great mathematician and astronomer Aryabhata preferred to use Sanskrit
devanagari alphabets to represent the various numbers in their numerical no-
tation sort of original numbers, especially where large numbers are obsessed.

In the first chapter of Aryabhatiya, the great mathematician and as-
tronomer Aryabhata described an apparently unique alpha-numeric encoding
system that depends on the phonetic order of the Sanskrit alphabets -

vargaksarani varge varge vargakarani kat nmou yah.
khadvinavake svara nava varge 'varge navantyavarge va.®

(Arya. 1/2)

The basic principle of this cryptic scheme is that consonants are at-
tributed specific integer values and vowels are used to represent decimal
powers. Each of the vowel sounds (semi vowels and diphthongs) depending
on the value of the consonants with which it forms a syllable. The vowels
in Aryabhatiya’s sequence indicates successively higher powers than conso-
nants’.

> Chatterjee & Dutta : 1944, p. 138.
¢ Aryabhata : 1976, pp. 77 - 79.
7 Plofker: 1963, pp. 74 & 300.

76



Significance of the auspicious Vedic naming ceremony

Consonants in Aryabhata’s Alpha-Numeric System -

Sanskrit Varga Consonants -

k kh g ¢gh

1 2 3 4 5
c <ch j jh  na
6 7 8 9 10
t th d dh n
11 12 13 14 15
t th d dh n
16 17 18 19 20
p ph b bh m
21 22 23 24 25

Non-Varga Consonants -

y r 1 v $ S s h
30 40 50 60 70 80 90 100

Vowels in Aryabhattas Alpha - Numeric System -

Vowels following Varga Consonants -

a i u 1 e al o au
10° 102 10%* 10° 10® 10 10'? 10 10'°

Vowels following Non-Varga Consonants -

a i u T | e ai o au
10! 10®° 10° 107 10° 10" 10 10% 10V

Consonants and vowels are combined into syllables representing num-
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bers, for example, the syllable ‘gu’ would stands for 3 in the third square deci-
mal place, 3 = 310000 = 30000, while ‘la’ means 50 = 500. Non- varga and varga
consonants can be combined with the same vowel in one syllable as in ‘tra’ =
16+ 40 = 16 + 400 = 416. The ingenious system can represent every large inte-
ger in just a few carefully crafted syllables independently of their order, since
their decimal place are fixed by the values of their vowels. On the other hand,
the combinations of the consonants are phonetically inflexible, meaning that
they (and the words adjacent to them) cannot undergo the euphonic sound
changes which are essential part of correctly formed Sanskrit.

Therefore, according to the mathematical (numerical) rules of Aryabhata,
when a name contains more vowels than consonants, it becomes extremely
positive and vibrates positively with its ruling numbers. Hence, our antique
noble Vedic vaticinators established the rules for Naming Ceremony and em-
phasized on the number of syllables to constitute a name. Alike Aryabhata’s
number theory, in Western Countries a new modern numerological system
had developed by the great Mathematician, Numerologist and Philosopher
Pythagoras. The great Philosopher and Mathematician Pythagoras believed
that, every planet had a peculiar sound of its own. He represented this rummy
sound using numbers. The single and compound numbers have each their
specific meaning in connection with human life. The great Pythagoras taught
that a number is a living qualitative reality. It is not just representative of an
amount, but a rate of vibration. He felt that numbers can be classified as hav-
ing male or female qualities, introvert, or extrovert nature, beautiful or ugly
etc. He also mentioned that some numbers carry action-oriented debts, i.e.,
the results of bad actions in past life into the present life of the people which
commemorates us concerning the theory of Pratitya-samut-pada-tattva or dva-
dasa — nidana innovated by our eminent Philosopher Buddha in his notable
Buddhist Philosophy.

According to the Numerology, the numbers are interconnected with our
samskaras - which are a magnetic vibrational force that predominates our life.

Now, the question is that, how our past impressions or samskaras or vi-
brational patterns make an impression to our life through the numbers which

78



Significance of the auspicious Vedic naming ceremony

are concealed into our name (vowel and consonants or syllables)?

Numbers were nine distinct vibrations. There is not a thing that exists
which does not vibrate. Vibration is measurable by using numbers. The great
Philosopher and Mathematician Pythagoras saw numbers as universal princi-
ple, and each number with a nature all its own. Every manifestation has its
own wavelength; a vibrational frequency of electromagnetic energy which is
measurable. It means that there is a number that can be applied to everything
that exist, and that number includes its own qualities and characteristics, in-
cluding its own opposites.® There is no getting away from the fact that, there
were only nine planets in our solar system and there were only nine numbers
by which all our calculations on this earth were made. Beyond these nine
numbers, all the rest are repetitions. These numbers were given to the plan-
ets that control our system in the most distant ages of civilization and have
been used and adopted by all students of Occultism, Chaldean, Hindu, Egyp-
tian or Hebrew. The secret underlying the whole of this idea based on the
universal numerological law of vibration. The planets have a positive and a
negative energy in accordance with the zodiac they rule, the positive giving
the more positive and forceful qualities and the negative the mental. The day
of the birth giving a key number, which representing a vibration that lasts
all through life. Alike planets, each number possesses positive and negative
qualities like a balance rod, a vibrational energy or influence.

These nine numbers correspond to the planets are as follows -

Sun - 1 Uranus - 4  Neptune - 7
Moon - 2 Mercury - 5 Satrun - 8
Jupiter - 3 Venus - 6 Mars - 9

Now, it is elaborately explained that, why our reverenced ancient Vedic
prophets accentuated on the number of syllables or number of vowels as well
as numbers hidden into our name which dominates the life of human beings.

Grammatical analysis of naming ceremony -

Conforming to mostly Vedic prophesiers, during the name giving

8 Cheiro :1977, pp. 34 - 36
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ceremony, the child’s father chose a ‘krt’ or primary suffix for child’s name.
In Sanskrit Grammar, ‘krdanta’ word is defined as a ’pratipadika’ or ‘nama’
(nominal stem) succeeded by the Panini’s sttra, “krttaddhitasamasasca™.
Furthermore, dcarya Asvalayana said that, the name must be pursued by the
visarga at its end. In Sanskrit alphabets, a visarga is not substantiated with
vowels or consonants - it is honored as an ‘ayogavaha varna’. But generally,
it is applied after the vowel in a word or pada. But there are no specific seats
of utterance for visarga letter. When it is embraced with the vowels, it is
occupied same seats of vocalization of same vowels. Since vowels acquires
consecutively more and more power than consonants, in consonance with
the theory of great Mathematician, Numerologist and Astronomer Aryabhata,
therefore, adding visarga as a vowel in a name is contributing more and
more positive energy and power to the individual by numerological law of
vibration. When visarga takes place accompanied by pratipadika or nama, it
is cherished as a pratyaya or suffix and successfully build a word. Because,
conforming to the eminent grammarian Panini, ‘sup tinantam padam’ '°,
where the word nama (besides with vibhaktis) is classified as a ‘suvanta’ in
Sanskrit grammar. In Sanskrit grammar, five types of suffix have concerned,
viz. Vibhakti, krt, taddhita, stri pratyaya and dhatvavayava. According to the
sutras of Panini, sup and tin are belongs to the vibhakti or inflextions which are
essential part of suffix or pratyaya.'’ When a nominal stem or nama becomes
a word, the supreme power through universal force is concealing into it.
In our renowned Philosophy of Nyaya, we notice replication of the law of
vibrational magnetism, “Saktam padam. asmat padat ayam artho voddhavya
iti iévara samketah $aktih” (Tarkasamgraha, $abda prakarana)!? In the
Bhasapariccheda, we repeatedly hear the reverberation of universal law of
vibrational attraction, - “Saktisca padena saha padarthasya sambandhah. sa ca
asmat sabdat ayam artho voddhavya iti iSvareccharupa. adhunike namni Saktir
asti eva, ‘ekadase ahani pita nama kuryat’ iti iSvarecchayah sattvat. adhunika
samketite tu na Saktih iti sampradayah. navyastu - isvareccha na Saktih, kintu
icchaiva. tena adhunika samketite’pi Saktih asti eva iti ahuh” (Sabda Khandam,
Bhasapariccheda).”®

% Asta.1/2/46

10 Asta.1/4/14

' Bhattoji Diksita: 1910, pp. 25, 111
12 Annambhatta: 1919, pp. 38 - 40.
13 Bhatta: 1827, pp. 57 - 58.
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Conclusion -

Sanskrit enriched venerable dictionary Amarakosa defines uses of the
term ‘nama’ in various aspects, especially in possibility or sambhavana,
‘nama prakasyasambhavya krodhopagamakutsane’- (Amarakosa, Nanartha
Varga, stanza 250)," in which the concept of pre-demonstrative idea is hidden
through possibilities. The power of the numbers consisting of the letters are
fixed and attracts the pre-indicating substances which are already predicted
and circumscribed by the universe. The mysteries behind the constitution
of a name, which is consisting of numbers dominated by the ruling planets
through numerological law of vibration, were explicated spontaneously in
the crystalline cogitation of our antique august Vedic scholars. Hence, in the
ancient Vedic period, the antediluvian prophets commanded regarding the
rules for the observance of naming a child, because they were well-equipped
concerning the numerological facts hidden in the name. They were well-
furnished concerning mysteries of the numbers of a name and their relation
to the universe through numerological theory of vibrational, so that, they
were dispense the numerological theory into public issue and established
these theories as a regulation because Indian literature endures the hallmark
of great wisdom which is unanimously our ancient Vedic literature or Vedic
civilization from the antiquity:.

Abbreviation

1. Atha - Atharvaveda
2. Asta - Astadhyayi

3. Arya - Aryabhatiya
4. Brhad - Brhaddevata
5. Niru - Nirukta

6. Rg - Rgveda

7. Rk.pra - Rkpratisakhya

% Sinha: 1937, p. 288
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8.

Vaj.Pra - Vajsaneyl Pratisakhya
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Environmental Awareness In Kalidasa's Plays

Paromita Biswas

Abstract

In Kalidasa’s three plays (Malavikagnimitram, Vikramorvasiyam, Abhijiia-
nasakuntalam), Kalidasa maintains the same inter-relationship between man and na-
ture without any distinction. The playwright infuses life into nature. He presents nature
vividly relating with the human feelings and emotions. In Kalidasa’s works, Nature is a
graceful and decorated heroine. Moreover, in his dramatic creation, we have some other
aspects of Indian tradition relating to environment such as: pray to the Sun, the Moon,
rivers etc, the natural elements as deity. In his all plays, the playwright portrays the nat-
ural environment i.e. the hermitages with a great respect. The dramatist is very much
strict towards those who act against the purity of such hermitages. Similarly, his plays
reflect Kalidasa’s emphatic mind to protect the plant and animal kingdom. All these
denote Kalidasa’s sense of regard towards nature or natural environment.

(Keywords : Kalidasa, Environmental Awareness, Malavikagnimitram, Vikramor-
vasiyam, Abhijianasakuntalam)

Environmental Awareness in the Malavikagnimitram -

The ‘Malavikagnimitram’ is known as the first attempt of dramatic
creation of Kalidasa containing the love-story between the King Agni-
mitra and Malavika as its central theme. From the beginning to the
end, in delineation of the main theme, the poet associates various types
of pictures of different seasons, and natural objects like the Sun, the
Moon, clouds, sky etc and the inanimate objects apart from flora and
fauna in a very fantastic, artificial and exciting manner which ultimately
reflects the aware or attractive mind of Kalidasa towards his environment.

The poet begins this play with a benedictory stanza, i.e. with the
Nandi-verse of the play, where Kalidasa propitiates his favourite deity
in its eight forms - the earth, water, fire, air, the Sun, the Moon and
sacrifice -
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Although from the scientific point of view, these are inanimate ; but
the vital elements for all living creatures and have a significant role to
keep the environment in balance. Thus, in the ‘Malavikagnimitram’, the
affiliation of the poet towards nature or natural environment and the
theme of the play takes steps hand to hand with each other.

In the first scene of the first act, Malavika, the heroine of the play,
has been presented as a performer and the pupil of Ganadasa, who takes
rest at the stage following the order of her master enjoying the sweet
gentle breeze of a particular environment -

‘FEHIAT UITFTA-aqUieed 71 fasmaraatafgan
SiftpradieTaaEar-varaaaarrT fasfa?

Obviously, such an environment has great impact. So, in the same
act, the Paribrajaka becomes delighted by the sweet voice coming from
the stage -

SRR
seideeiaas

quRy] |
Frefegufgaaeamaricn
AR "l AT {41 |1

In the next verse, the king himself states that his mind becomes
impatient by the sound of the environment therein.

Similarly, in the third act, the king Agnimitra expresses his deep
feelings to Vidusaka that occur at advent of the spring.

! Mal. 1/1
2 Mal. Act- I
3 Mal. 1/21
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In the ‘Malavikagnimitram’, Kalidasa shows the impact of various
seasons upon other living beings expect human life. In the second act
of this play, we have a clear description of the impact of mid-day on all
living creatures —

“UeBTY 9T Hiaaaa-T SItesaR-HT |
HrearrddTg aaraRadg RurEdn ||
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In the ‘Malavikagnimitram’, from the beginning to the end, the dra-
matist portrays his characters in the form of natural objects which reveals
his great affiliation towards nature. For example, in the tenth verse of the
second act, King Agnimitra compares Malavika’s smiling face and her sli-
ghtly displayed teeth to blooming lotus and building lotus respectively.

Similarly, in the third act, he compares lightly ornamented pale-
cheeked Malavika to a Kuda-creeper as it appears with only a few folders
ripened by the spring season. In her face has long eyes and luster of the
autumnal moon. In the second act, Vidasaka compares himself to Cataka
bird -

“HU UTH GYHUURTIslG 3=IRE STedruT Siesal | I1d3ieeH | 3&dl u-
feaadau=a3uT el SIdl | Sife saaidly |igul ¥itig a6t 33 9 ufedit&sr
3By’ °

In the same play, Kalidasa presents nature in human form. Entering
the Pramodavana, the king was easily attracted by the touching plea-
sure of the spring season. Thus, in the description of Kalidasa’s natural
environment, there is no distinction between human being and nature,
moreover, the poet shows co-relationship between the two. For example,
in the third act, Malavika the heroine is sent to the Asoka-garden to strike
the Asoka-tree which is waiting for the kick of a fair lady to blossom fully.

4 Mal. 2/12
> Mal. Act-II
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Here, Kalidasa presents Malavika replete with natural ornaments. Simila-
rly, in this play, the poet portrays in the very fantastic manner how nature
shares joy and sorrow of human beings. According to Kalidasa, nature has
the same feelings and emotions as human beings. It has its own way of
articulation through which they communicate with human beings. The-
refore, in the fourth verse of the third act, the intoxicated cuckoos with
sweet notes asked him how he bears the intricacies of being deeply rooted
in love. Again, in the same act, Kalidasa displays the inter-relationship
between the bird Sarasa and traveller. The poet compares Malavika to a
river, Vidusaka to a Sarasa, and a king with a traveller respectively. From
the sound of Sarasa (cranes), the traveller comes to know that his beloved
(river) is nearby him -

‘U FHITITAT U1 geadesaidd #H faeerad |
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In the fourth act, the love attitudes of Malavika towards her beloved,
i.e., the king Agnimitra has been compared by Kalidasa to a tree though
which he ties up man’s love to a tree -

“ATHTISIT YfAULRTAMIRT agHe:

YUTAET AT AT FSETHETe: |
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In the ‘Malavikagnimitram’, the Asoka-garden plays a very signifi-
cant role, in fact like a character of the play. In the third act, for the first
time, the King Agnimitra the hero of the play unites with the heroine
Malavika in the Asoka-garden. This Asoka-garden always bears a sweet
natural environment where anyone may be delighted fully enjoying the
sweet notes of the cuckoos or pass his time easily like the god of love in
the bodily from -

6 Mal. 3/6
7 Mal. 4/1
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Therefore, the King Agnimitra united with Malavika in the Asoka-
garden with the permission of queen Dharini. So, these all stands as exa-
mples of the great attractive mind of Kalidasa towards a peaceful natural
environment.

In this play, the serpent episode, included by Kalidasa for his drama-
tic purpose, bears a specific role. In the fourth act, Vidusaka is dissolved
in though because Malavika had been put in the cellar by Dharini with an
order to the door-keeper for not letting her until and unless the signet
ring bearing the seal of serpent is presented before him. Vidasaka prete-
nds to be bitten by a venomous snake on his finger. The snake-physician
asks for a serpent seal, due to sympathy towards Vidasaka. Dharini gi-
ves it away which ultimately helped Malavika to be released. Thus, by
employing a venomous snake in his dramatic creation, the poet shows
the inter-relationship between man’s life and a poisonous serpent.

From the beginning of the play ‘Malavikagnimitram’, Kalidasa has
been observed as a devoted worshiper of nature. Through his excellent po-
etic manner Kalidasa portrays nature in such away, that everyone gets de-
lighted. As stated above, the Paribrajaka, Vidasaka, the King all are made
impatient by the sweet natural environment. Again, the lovelorn hero, the
King Agnimitra has described the spring season and the pleasure garden.
Today, the wind coming from the Malaya-mountain bears the pollen of
the Kurubaka-flower with the drops of water of newly opening tender
leaves, which can easily create longings in anyone’s mind. The King fe-
els the agreeable touch of the southern breeze which is fragrant with the
mango-spouts like the palm of hand.

In the ‘Malavikagnimitram’, the poet depicts the attractive, pleasant
and glorious sides of the natural environment. In the third act, Agnimitra,
Vidasaka observes the vernal beauty of the spring season in his pleasure-

8 Mal 5/1
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garden. The poet draws alluring picture of natural object. The nights of
the Caitra-month is very agreeable, today, the stars are clearly displayed
with the constellations faced from the mist and with the rising moon,
appears like a beautiful heroine in short silken attires (dress) -

‘SATTFIgHeaTT-l
TEIRTROY: i 4 |
SR gwT
gdiehRa Safayurady 17

In the ‘Malavikagnimitram’, by presenting nature in various ma-
nners Kalidasa communicates messages and lessons through nature for
people of all times to come. In the second act of this play, Kalidasa mi-
nutely observes impact of the hot sun-shine. In this hot season, the sun
blazes with all his rays and falls perpendicularly in darkness which de-
lights all. Thus, a being a king of all should remove wrongs and render
good to his subjects.

Similarly, by comparing the characters of his play to many natural
objects in many times, Kalidasa keeps no distinction between the natural
objects and human beings. In some cases, it has been observed that the
playwright places the animals in higher position that man. For example,
in the second act, Vidasaka compares Malavika to the moonlight obscured
by a row of clouds and the king is compared to a nature covetous of meat
hovering round the slaughter house. Through this comparison Kalidasa
hints the fact that in some respects man is no better than animal. Thus,
Kalidasa brings a harmony between man and nature. ‘Nature’ in Kalidasa
is a heroine graceful and decorated.

Various trees and plants have been considered as very sacred and
respected by the Indians since antiquity and this stands as a norm of
environment in Indian tradition. The ‘Malavikagnimitram’, carries out
a clear instance regrading this aspect. In this connection, the queen
compares Malavika as sandal-wood which feels pity for her as she used
sandal-wood for her shoes. Some other references are found in the

°  Mal. 5/7
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‘Malavikagnimitram’, which reflect Kalidasa’s view on protecting the
plant kingdom.

Thus, all these reveal Kalidasa’s aware mind towards environment.

Environmental Awareness in the Vikramorvasiyam -

The ‘Vikramorvasiyam’ is another five-act play by Kalidasa relating
the love story between the terrestrial king Purorava and celestial Urvasi,
where Kalidasa endows poetic grandeur in the delineation of nature. In
this play also the poet associates various types of animate and inanimate
objects of nature which plays vital roles as the characters of this play.
These all ultimately reflect Kalidasa’s aware-mind towards his enviro-
nment.

As this subject matter of the first act, King Purorava just returns
from Suryopasana (pray to the sun), where he heard the bawl of the
nymphs. Therefore, the King goes to protect the nymphs from the de-
mon Ke$i and returned with Urvadi to the Hemakiita mountain. Here the
whole environment becomes joyful -

Preiteneeft afzan & afsior: |
g HICTT TERIAT
WEITel Yegueita uisrY 117

Thus, in the commencement of this play the deification of the na-
tural objects as gods and prayer to them and presentation of the king as
the protector of the world bear a great significant role to protect the e-
nvironment. Moreover, in the leading scene of this play, Kalidasa compa-
res Urvas$l to the season’s beauty (the spring) and her friends to creepers
which are equally eager to meet each other -

10 vik. 1/5
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There all bear Kalidasa’s awareness towards environment.

In the last scene of the first act, Kalidasa uses a creeper for his dra-
matic intrigue. Urvasi with her friends jumps into the sky to return to the
heaven. Urvasi necklace is caught by the twig of a creeper. So, the request
Citralekha to remove it from the creeper. This incident helped both the
king and Urvasi to exchange their view. Therefore, the king shows his
gratefulness towards the creeper -

‘MR dd @1 § THASTET: UTIgHTR-T |
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Thus, from the beginning of this play, nature or environment plays
a very significant role like a character of the play. Again, in the act, the
dramatist compares many characters to many natural objects at different
points of time. For example, when the king rescued Urvasi from the de-
mon Kesi, Kalidasa compares the senseless heart of Urvasi to a trembling
stem of a flower. Similarly, the king describes Urvasi release from sense-
less condition as the night released from the darkness owing to the rising
moon, as the flames of fire at night released from the deep smoke and as
the impure stream of Ganges because of breach of the river-sides beco-
ming Purorava describes Urvasi as created by the cupid, the lord of erotic
sentiment or by the spring season full of flowers.

In the Pravesaka of the second act, behind the curtain, a bard recites
a verse praying the king. Here, the king has been compared by the bard to
the sun through which the king is presented by Kalidasa as the protector
of the world.

o vik. 1/13
2 Vik. 1/16
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Again, in the same act, the king expresses his lovelorn felling towa-
rds Urvasi. Here the king Purorava has been compared by Vidasaka to a
Cataka bird and Urvas$i to the water where, being a Cataka-bird, the king
is coveting the heavenly rase (the love of water).

In the second act of the ‘Vikramorvasiyam’, the king is being exhau-
sted buy the pain of love. Here, Kalidasa presents a very exciting picture
of the garden. King was welcomed to that garden by southern breeze as a
guest of honour. The king feels his beloved in each and every objects of
that garden -

‘iR aTEERa @Al Bl 9 TdaH |
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Kalidasa draws a very alluring picture of the spring season pervaded
thereby. Here, the Kuruvaka-flower appears like the nail of a lady’s finger,
the red Asoka-flower are ready to bloom being less pollen, the mango-tree
becomes grey as if it appeared at the threshold of youth. Thus, Kalidasa
portrays nature in human-from through which the dramatist keeps no
distinction between human beings and nature. Regarding such a natu-
ral environment, Kalidasa is so in favour of that he regards pramodvana
(natural garden) as a part of Nandanavana of the heaven -

‘gef vraur-duiahed 931 urag-qul sitefver siioram

There are some other instances which denote Kalidasa as a minute
observer towards his surroundings. In the last verse of the second act,
Kalidasa shows impact of the mid-day heat upon peacocks, bee, flamingo
etc. Today, due to hot Sun-shine, the peacocks sit in the cool basin
around the root of a tree, the bees lie in the newly opened karniraka bud,
avoiding the heated water, the flamingo resorted on the bank rounded by
the lotus creeper feel very exhausted ; instead of staying at their pleasure
house.

13 Vik. 2/4
% Vik. Act-II
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The third act of the ‘Vikramorvasiyam’ reflects Kalidasa’s perception
of spiritual environment. In the beginning of this act, we have a delightful
description of a merry evening of royal-place of Purorava. In this act, we
have the charming picture of the moon-rise. The moon embellishes the
piled up hair of Siva. Religious rites are performed with its rise. It satisfies
the gods and ancestors with ambrosial rays. Again, from the conversation
between the queen and Vidasaka it is clear that queen prepares herself to
worship the moon-beams.

Nature as well as environment plays a very significant role in the
fourth act of the ‘Vikramorvasiyam'. In this act, the poet highly brings
out the harmony between human beings and nature. In the beginning of
this act, we have the information that the king goes to the Gandharva-
madana forest with Urvas$i for their honey-moon.

King Purorava, the hero of the play becomes almost mad in grief due
to separation from his beloved. Kalidasa vividly describes the impact of
nature upon a love-mudded man -

‘TaSTeTe: YAGISY A SEH-Lma:
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The pleasant objects of this environment sometimes evoke the love
sentiments of Purorava and sometimes give more inspiration to him. The
love mudded Purorava observes a young Kandali-plant, with its flowers
having red lines on them and surcharging with rain water which remind
him the eyes having tears through anger. These all display Kalidasa’s kno-
wledge about the natural environment surrounded by him. Here, Kalidasa
depicts environment of the rainy season and its impact upon the flora and
fauna - ‘A peacock with his crest, beaten by violence of wind, is looking
at the cloud anticipating a shower’. Seeing the direction of the cloud, the
royal swans are ready to go for the Manasa-lake -

15 Vik. 4/1

142



Environmental Awareness In Kalidasa's Plays

“Freeam feel gET AEcgwmaadn |
Fiord ASTEd™T A TgRifRas I1” '

In the ‘Vikramorvasiyam’, Kalidasa shows the co-existence of man
and nature. In the fifth act of this play, Kalidasa presents Ayusa as co-
existent of a peacock. So, the boy specially requests Tapasi to send him the
peacock Manikanthaka from Cyavana’s hermitage which has just crossed
his infancy -

IT: grddiHey Rravshrga-iudasygs: |
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In the whole play ‘Vikramorvasiyam’ nature or environment plays
a very significant role like a character of the play without which the
theme is motionless and unimaginable, and through which the poet
brings a co-relationship between human-beings and nature. In the
‘Vikramorvasiyam’, the poet maintains some aspects of Indian tradition
relating to environment such as pray to the sun, to the Moon, to the
rivers and so on. In this play, the poet not only portrays the alluring,
exciting picture of nature but also shows its impact of nature on
Purorava as depicted in the third act may be cited here as examples.
In the ‘Vikramorvasiyam’, Kalidasa presents the king as the protector
of environment. Kalidasa depicts the penance-groves as a holy place.
Anyone who violates the purity of such places must be punished. In this
regard, the creeper-formed Urvasi in the fourth act and send back Ayusa
from the hermitage of Cyavana are two strong instances to be cited. All
these, bear testimony of the awareness of Kalidasa towards his beloved
environment.

Environmental Awareness in the Abhijianasakuntalam

Kalidasa’s masterpiece the ‘Abhijiidnasakuntalam’ is a full-fledge
unique play in seven acts. The love story between Sakuntala and Dusyanta

16 Vik. 4/14
17 Vik. 5/13
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in the main theme of the play, through which the dramatist has been
able to occupy a unique position not only in Sanskrit literature but
also in the world literature. In this dramatic creation, nature as well as
environment plays an extraordinary role through which the playwright
spreads the importance of nature environment in human life. All these
denote Kalidasa’s great sense of awareness towards his surroundings.

The aware-mind of Kalidasa persists from the very beginning of this
play. The play begins with a benedictory verse, commonly known as Na-
ndi, where Kalidasa propitiates lord Siva in his eight forms, the five ele-
ments of nature (i.e. the air, water, fire, earth and ether), the Sun and the
Moon as well as the self (or sacrifice). Kalidasa worships his favourite de-
ity lord Siva, endowed with these eight visible forms to protect the world

a1 gi: wgerEn gefd fafegd an 2faat @ 6
ﬁamﬁaﬂaﬁlﬁmﬂmﬁ@mmﬁml
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As per the starting event of the play, Dusyanta, the hero of the play
enters into the hermitage following a deer to hunt. He was restrained by
Vaikhanasa from killing the hermitage deer. Dusyanta withdraws his bow
for which he was got the blessing from the sage -

‘S IS QRGN JeReUiie ad |
QRGO dehaiaaTsie 11’

The king was also highly attracted by the environment of the peaceful
penance forest. Therefore, he wanted to purify himself with a sight of the
holy hermitage and entered it with a simple dress. Thus, Kalidasa shows and
immediate impact of peaceful, tranquil, natural environment. Here, Kalidasa

18 Abh. 1/1
9 Abh. 1/12

144



Environmental Awareness In Kalidasa's Plays

demonstrates the hermitage as a place of the religious activities by the ascetics
and also as a nourishing environment for education, health and so on. As
observed by Dusyanta: ‘Grains of wild rice lying under the trees fallen
from the mouth of hollows in the interior of which live parrots, in some
places are oily stones indicated as being used in breaking the nuts of the
Ingudi tree; the deer, having acquired confidence, beer the noise (of our
approach) and do not vary their gait; and the passages to the reservoirs
of water are marked with lines of water dropping from the fringe of bark
garments’. (Abh. 1/14)

Thus, from the beginning of the play, Kalidasa presents nature or nat-
ural environment in a most fascinating manner which ultimately reflects the
aware-mind of Kalidasa towards environment.

In the description of Kalidasa, a peaceful nature environment has
endless large enduring impact. Therefore, in the second act, king Dusyanta
gives up his favourite pastime (i.e. hunting). He orders the general and his
soldiers not to disturb the quite atmosphere of the hermitage -

“igat wifeen Farraferer YedgwTted
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Kalidasa earnest love towards nature is again seen in the second act
where he compares the heroine of this play to many objects of nature. In
the tenth verse of this play, the king says that Sakuntala’s unflawed beauty
is like ‘a flower which is not yet smelt by someone, like a tender spout
not plucked by anyone with the nails, a gem yet un-pierced, a fresh
honey which is (yet) untested and the reward of collection merit not yet
exhausted (by enjoyment)’.

In the third act of the play, Kalidasa shows that nature can share
feelings and emotions like human-beings. For example, in the fifth verse

20 Abh. 2/6
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of the third act, Dusyanta feels a great pleasure buy the breeze which is
fragmented by lotus spread by ripples of the river Malini -

QEPIFRTSGERIN: hUTETE! AT IegTomH |
ARAFACR RIS I
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Nature as well as environment takes a remarkable position in the
fourth act in this play, where the playwright portrays nature endowed
with sharp human feelings and emotion without any distinction between
the two. Sakuntala has to go to her husband’s house. Therefore, Anasiiya
and Priyamvada, the two friends of Sakuntala are busy to collect the gifts
from the hermitage for her decoration at that auspicious time -

‘a1 & gaftaeamrEaarad e aHqge Ydieiadia SidraRedr -
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At the time of Sakuntald’s departure, the whole penance grove
becomes very sad and wears a very pathetic look. Here, Kalidasa presents
Sakuntala as a daughter of nature. Therefore, as the mother of her,
Mother-nature had shown all material affection and obligation towards
Sakuntala. So, Mother-nature provides all required ornaments at her
daughter’s marriage ceremony.

In the ‘Abhijfianasakuntalam’, Sakuntala has been depicted as a co-
existent and undistinguished member of nature. She has a sisterly affe-
ction towards trees and creepers of the hermitage. Therefore, she never
attempts to drink water at first without watering the trees and despite
her weakness, she never plucks even a leaf for ornaments -

“aTq 7 Y HaE (< STel SRy a1
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22 Abh. Act-IV)

146



Environmental Awareness In Kalidasa's Plays

38 9: PYAVGIAaHI T o a:
QI 1l rp~aet afavé gaegamaa |1°>

Due to such a close relationship, at this emotional movement, the
whole penance grove becomes very lamenting. The female deer had dro-
pped their half chewed darva-grass, the peacocks have given up their
dancing and the creepers shed tears in the form of falling off their yellow
leaves -

‘Sgleragieaat I qReIR-dAT BT |
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In the ‘Abhijiianasakuntalam’, Kalidasa presents king Dusyanta as the
protector of environment. The ninth verse of the fifth act clearly reflects
the protective mind of Dusyanta. He is astonished to know the sudden
arrival of Kanva’s disciples. So, he thought -

Protection of animals from killing has been observed as another
norm of Kalidasa’s concept of environmental awareness. In his works,
Kalidasa strictly prohibits the killing of animals. In the sixth act of the ‘A-
bhijfianasakuntalam’, also, Salya, the police officer intending to condemn
profession of the fisherman, made an ironical remark that the fisherman
was in a very pious profession -

25 Abh. 4/9
24 Abh. 4/12
25 Abh. 5/9
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In the seventh act of the play, Dusyanta becomes very astonished to
see that a boy was playing with a lion -

‘STHdiaEa ATRMAdfreERaR |
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Again, the boy was counting the teeth of that lion -
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Thus, Kalidasa brings a close attachment between man and animals.
Moreover, in the description of Kalidasa’s environment there is no disti-
nction between living and non-living organisms. According to Kalidasa,
both have feelings, emotions, happiness and sorrow. So, in view of the
playwright, there should be a perfect harmony between the two their e-
quilibrium. Life in solitude was a preference with Kalidasa. Sarangarava
and Saradvata condemn the king’s crowded capital city. Sirangarava co-
mpares the city swarmed with people as a house enveloped in fire.

So, through the study of his all plays, it has been observed that in
his three plays, Kalidasa maintains the same inter-relationship between
man and nature without any distinction. The playwright infuses life into
nature. He presents nature vividly relating with the human feelings and
emotions. In Kalidasa’s works, Nature is a heroine, graceful and decorated.
Moreover, in his dramatic creation, we have some other aspects of Indian
tradition relating to environment such as: pray to the Sun, the Moon,
rivers etc, the natural elements as deity. In his all plays, the playwright
portrays the natural environment i.e. the hermitages with a great respect.
The dramatist is very much strict towards those who act against the purity
of such hermitages. Similarly, his plays reflect Kalidasa’s emphatic mind
to protect the plant and animal kingdom. All these denote Kalidasa’s sense
of regard towards nature or natural environment.

26 Abh. 6/1

27 Abh. 7/14
28 Abh. Act-VII
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K K. Handiqui’s Work Yasastilaka and Indian
Culture : A Critical Assessment on Jaina
Philosophy
Jagadish Sarma

Abstract

The great Assamese scholar Prof. Krishna Kanta Handiqui wrote three monumen-
tal works based on Sanskrit literature. Among them the Yasastilaka and Indian culture
(pub.1949) is the exceptional one. This work is a critical dissertation of the Yasastilaka-
Campu, originally composed by Jaina writer Somadevasuri in 959 A.D. The original
treatise written in Sanskrit is an encyclopedic work dealing with Jainism and Indian
thought and culture. Somadeva’s intension was to popularize the Jaina doctrines and
faith through his work, where all the elements of Jainisim have been dealt with. Prof.
Handiqui was the follower of Ahimsa (non-injury) and rightly pickup the story of So-
madeva and critically examined all the doctrines of Jaina and comments accordingly.
He also not hesitates to point out the weakness of Somadeva in particular and Jainisim
as a whole. Prof. Handiqui has overlooked nothing for explaining the facts of dogmatic,
discipline and ethics of Jainism, which are described or alluded to in his work. With
the help of the Yasastilaka and with adequate literary and epigraphic information, Prof.
Handiqui describes the position of Jainism in the tenth century A.D. and records the
controversies or conflicts with diverse Hindu sect and Buddhists. The present paper is a
modest attempt to bring out some basic ideas of Jainism through the writings of Prof.
K.K. Handiqui.

(Key Words: Yasastilaka, Jaina Philosophy, Handiqui, Jainism)

Krishna Kanta Handiqui (1898-1982) was a scholar of singular distinction,
a pioneer Indologist and philanthropist. He was one of the greatest scholars
of India, earned worldwide recognition as an Indologist who spent most of
his time practicing the knowledge. It is for his monumental literary works
that the world of letters will be ever indebted to Prof. Handiqui, who was one
among the world’s leading orientalist. A voracious reader, scholar, researcher
and academician Prof. K.K. Handiqui composed three books in English which
were regarded as precious gems in the gamut of literature. He translated
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Sriharsa’s Naisadhacarita (1934) into English with critical notes and extracts.
His second book Yasastilaka and Indian culture (1949). Handiqui proved his
extraordinary dexterity in Prakrit language by critically editing and translat-
ing Pravarasena’s Setubandha (1976) into English. The publications were re-
ceived with appreciation both at home and abroad, particularly from leading
Sanskritists like A.B. Keith (1879-1944), M. Winternitz (1863-1937), Oscar Botto
(1922-2008), L. Renou (1896-1966) etc. As a distinguish scholar who has the
capacity of knowing as many as thirteen languages, was the founder princi-
pal of ].B. College, Jorhat (1930-1948) and founder Vice-Chancellor of Gauhati
University, Assam (1948-1957).

Yasastilaka and Indian culture is the one of the monumental works of
Prof. KK. Handiqui. The Yasastilaka, a Sanskrit Campu type of work, was
originally written in prose and verse by Somadeva in the tenth century A.D.
dealing with the aspects of Jainism and Indian thought and culture. Prof.
Handiqui’s work was published in the year 1949 by Jaina Sanskrit Samrak-
shaka Sangha of Sholapur, and the second edition came out in the year 1968.
This book has been published under the supervision of two eminent scholars
Dr. ANN. Upadhye and H.L. Jain as General Editors. In the preface of the book,
an interesting observation has been made by the editors, “His dissertation on
the Yasastilaka has been a pioneer and scholarly exploration in a more or less
neglected religious romance based on domestic tragedy of a medieval author
of encyclopedic learning. Somadeva was fortunate that his work came to be
studied by a worthy scholar of great literary acumen and in historical perspec-

tive”!

The Yasastilaka-Campi is originally composed by Somadevasiuri, a Jaina
theologian and famous author, patronized by Vagaraja, the Calukya ruler of
Lemulavada in 959 A.D. He was an erudite Sanskrit scholar and composed
various works in Sanskrit. But his extent works are — Yasastilaka and Ni-
tivakyamrta, a book on polity. The Yasastilaka merely is a religious romance in
containing combined prose and verse. It has eight chapters, known as asvasas,
dealing with the story of prince Yasodhara. But in each chapter, it is observed
that nearly half of his work is devoted to the defense and exposition of the
tenets of the Jaina religious faith. It seems that Somadeva’s main object in
writing the Yasastilaka neither to narrate a simple story nor to display his
mastery in every branch of knowledge, though he has capability to exhibit

! Handiqui 1968: vii
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this in his work. It is undoubtedly a work well stocked with the Jaina theology
and the work was used as a stand-point to defense of the Jaina philosophical
believes and practices against the criticism coming from the prevailing trend
at that time particularly from Saivas.

Prof. K.K. Handiqui was the stalwart of the each system of Indian philos-
ophy. He selected this work for a critical study to make a comparison of Jain-
ism with other branches of Indian philosophy. The Somadeva’s work Yasasti-
laka Campu is a compendium of Jaina philosophy and doctrines where refer-
ences have been made to various Indian philosophies of schools, viz. Vaisesika,
Samkhya, Vedanta, Jaimini etc. As an erudite scholar, Prof. Handiqui dis-
cussed all the views as expressed by Somadeva in his work Yasastilaka and
Indian culture. Prof. Handiqui has organized his study in eighteen chapters,
with four appendices and two indexes. The chapters run thus: (i) Somadeva
and his Age, (ii) Synopsis of Yasastilaka, (iii) The Story of Yasodhara and its
Sources, (iv) Yasastilaka as a Prose Romance, (v) Yasastilaka as a Socio-Political
Record, (vi) Yasastilaka as a Religious Romance, (vii) Yasastilaka as an Anthol-
ogy of Sanskrit Verse, (viii) Philosophical Doctrines, (ix) Schools of Thought,
(x) Jaina Dogmatics and Moral and Spiritual Discipline, (xi) The Anupreksas
and Jaina Religious Poetry, (xii) A Controversial Dialogue, (xiii) Jainism and
Other Faiths, (xiv) Jaina Criticism of Vedic Sacrifices, (xv) Non-Jaina Cults,
Customs and Beliefs, (xvi) Jaina Religious and Moral Stories, (xvii) Myths and
Legends, (xviii) Quotations and References .

In the first chapter of the book, Prof. Handiqui discusses on Somadeva
and his age. This chapter is historically very important, as because, it is full
of contemporary historical information based on the Calukyas of Lemulavada
and their overlord, the Rastrakatas of Manyakheta. The Yas$astilaka was com-
posed in the tenth century A.D. and this century was rich in the elements of
the Jaina literature in Sanskrit, Prakrit and Kanarese (Kannada, also known
as Kanarese, is a Dravidian language). Here, Somadeva refers to his predeces-
sors who developed the Jaina literature by their various learned contributions,
which are very significant to portrait a distinct idea about the Jaina theology,
beliefs and practices.

In the second chapter, a synopsis of the story of the Yasastilaka has been
presented. Among the eight books or asvasas of the original Yasastilaka Cam-
pu, the first book (chapter) deals with the Yaudheya country and Maradatta,
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son of Candamahasena; the second book described the marriage and corona-
tion of Yasodhara, the prince of Avanti; the third book described the daily
work of king Yasodhara; the fourth book described about the unhappy mar-
riage life of king Yasodhara and his tragic death. The fifth book described the
rebirth of Yasodhara; in the sixth book, there is a description of the religious
apprentices by the Jaina sage Sudatta to Maradatta, viz. Samyaktva etc.; the
seventh chapter gives a discourse on the Jaina religious practice, e.g. the pro-
hibition of wine and meat; the last book speaks on the Jaina system of worship
and devotions, (japa, dhyana etc.). At the end of the story, Somadeva sings the
glory of the Jaina faith and acclaims the Goddess of Poetry at the end of the
story.?

From the story of the Yasastilaka, it is clearly indicated that the prime
motive of the poet Somadeva was to popular the Jaina faith among the peo-
ple at that time through his poem. Basic elements of Jaina philosophy have
been dealt with by the poet in this poem. Prof. Handiqui rightly opines that,
Yasastilaka is clearly a dharmakatha. Apart from the fact that it is a compre-
hensive manual of Jaina moral and religious doctrines, its purpose is to illus-
trate the great doctrine of ahimhsa and its manifold implications. Yasodhara, it
will be remembered, had to undergo grievous suffering in several births even
for the sin of sacrificing the paste model of a cock with the idea of killing. This
aspect of the story brings into relief certain moral and religious issues which
throw interesting light on the Jaina view of ahimsa®. It is also observed that
the insistence on ahimsa brought Jainism into conflict with diverse cults, and
Yasastilaka preserves a faithful record of the religious conflict of the times.
Somadeva’s romance is a notable protest not only against the Vedic sacrificial
system but against the debased form of contemporary Kaula or Tantric cults
involving human sacrifice, and contains also important data on the historic
conflict between Saivism and Jainism in the South. *

It is also to be note that the dialogue between Yasodhara and his mother
Chandramati appeared in the Book IV of the Yasastilaka, is highly interesting
from the standpoint of comparative religion. In the first place, the attack on

2 jayatu jagadanandaspandi jinoktisudharasah

tadanu jayatat kamaramah satam phalasangamaih..

jayatu kavitadevi $a$vattatasca yadasrayat

krtimatiriyam stte stktimh jagattrayabhiisanam.. (Yasastilaka, 418)
3> Handiqui 1968: 125
4 Handiqui 1968: 128
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the Brahmanical deities, found also elsewhere in the work as well as in other
Jaina texts.”

Somadeva has recorded a historically important conflict between the
Saivas and the Jainas in south India arising in the tenth century A.D. in his
work Yasastilaka. The Yas$astilaka is the unique creation of Somadeva, defend-
ing the Jaina faith against the philosophical ideologies and practices of differ-
ent schools of Indian philosophy, viz. the school of Sankara, the Vaisesikas,
the Kulacaryas, the Barhaspatyas, the Jaiminiyas, the Samkhyas, the Saivas,
Pasupatas and the Buddhists, which were prevailing at the time of Somadeva.
Prof. Handiqui has sincerely recounted the views of these schools and put
his observation in the chapters viii-xvi of his book the Yasastilaka and Indian
culture. Prof. B.V. Mishra rightly observed that Prof. Handiqui has given full
exposition to it with objectivity and he has nowhere thrust his (Somadeva’s)
views and stands aloof for the readers to form their own impression. The ob-
jectivity is rare and is seldom noticeable in other works.®

From chapters viii to xvi of his treatise the Yasastilaka and Indian cul-
ture, Prof. Handiqui actually discussed the fundamental doctrines of Jaina
philosophy. In the chapter viii, he emphasis on the doctrines of the various
Indian philosophy, though these are not directly quoted in the Somadeva’s
work. He has cited the basic fundamentals of Indian philosophical schools,
viz. Tarkika-Vai$esika, Sidhanta-Vaisesika, Bauddha, Samkhya, Vedanta, Jai-
miniya, Pasupata, Kulacarya, Trikamata, Saiva and Carvaka. When discussing
the philosophical doctrine of a particular school, Prof. Handiqui first give
the statement as recorded in the Somadeva’s Ya$astilaka and after that he ei-
ther boost the statement or refuted citing his views with the help of other
Indian thoughts. For example, when he discussed the philosophical doctrine
of VaiSesika school, he first explains the statement made by Somadeva, thus,
“Somadeva makes some statements criticizing the Vai$esika views on salva-
tion. He criticizes the Siddhanta Vaisesikas by saying that faith alone cannot
lead to salvation; the Udumbara fruit never becomes ripe on account of the
faith of a hungry fellow. Further, if Mantras or mystic texts brought about
the purification of the Self, no one would undergo the hardship imposed by
self-discipline. Diksa or initiation, too, cannot bring about salvation, as it is
seen that the worldly blemishes which existed before initiation persist even

> Handiqui 1968: 132
¢ Sharma 2011: 42
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after the completion of the rite”.”

Prof. Handiqui critically observed this statement and accordingly he
gives his views with the help of Patanjali and other philosophical groups -
“The purport of what he says is: it may be readily admitted that there is no
knowledge or bliss of a worldly character in salvation, but if it is assumed to be
a condition in which knowledge is totally absent, what would be the character
of the emancipated soul? There cannot be a soul without knowledge, just as
there cannot be fire without heat. The opinion of the Yoga system of Patafijali

is cited to show that knowledge exists in the state of salvation”.®

In the next chapter, Prof. Handiqui enumerates the different systems
mentioned by the author and brings together some additional information
bearing on the character and historical position of certain of these schools
of thought. He also mentioned the intellectual discourse as arises in between
different philosophical doctrine at that time. He mentioned that the Pasupa-
tas as a Saiva sect were in conflict with the Jainas. They are, for instance,
mentioned along with Saivas, Kapalikas, Sarhkhyas and Buddhists in the Sra-
vana Belgola epitaph of Mallisena of 1129 A.D. or thereabouts, engraved on a
pillar of the temple of Pars§vanatha on the Candragiri hill, which describes a
Jaina teacher named Vimalacandra as having publicly challenged all of them
to controversy.’

In the tenth chapter of this work, description of various basic ideas of
Jaina philosophy has been found. One of the aims of Yasastilaka is to illustrate
the doctrine of ahimsa, the work is designed to be a comprehensive manual
of Jaina doctrines. The prime object of Somadeva is to provide entertainment
as well as religious instruction, and help forward the propagation of the Jaina
faith. Books VI, VII, and VIII of the Yasastilaka, divided into forty-six Kalpas
or sections, are styled as Upasakadhyayana or Headings for laymen, and deal
elaborately with samyaktva or right faith and its various aspects as well as

the different vows, which are viewed as the mainstay (upabrmhaka) of right
faith.®

It is really understood that the Jaina canon and its doctrines had been
fixed long before the tenth century, but the age of Somadeva was an era of

7 Handiqui 1968: 186
8 Handiqui 1968: 187
®  Handiqui 1968: 240
10 Handiqui 1968: 246
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systematization and interpretation; and judged from this standpoint, his com-
prehensive review of the salient topics of Jaina dogmatics has a definite place
in the literature of Jainism in Sanskrit. Thus, Somadeva was the pioneer of
literary establishment of Jaina tradition.

In the 6th Book of the Yasastilaka, there is an interesting dialogue be-
tween Yasodhara and a Digambara saint on the tenets of the Jaina religion,
where some of the basic fundamentals of Jainisim have been flourished as in
the form of question and answer. Prof. Handiqui summarized this conver-
sation for common understanding of the general people. It is somewhat as
follows -

What is Dharma?

That which inculcates kindness to all creatures.
Who is Apta?

He who is free from worldly blemishes.

What is the means to know him?

A $astra free from contradictory statements.
What constitutes religious austerities?
Extermination of all desire for worldly objects.
What is Jiva?

That which possesses self-experienced attributes such as the intellectual
faculty.

How does the incorporeal Jiva come into contact with the body?

It is bound to the body by its own actions, just as the sky comes into
contact with the dust raised by wind; and by its own actions it is subjected to
birth in order that it may suffer their consequences, just as a learned Brahmin
is made to tumble over an unclean substance by intoxicating drugs.

How can Dharma be acquired?

By observing the vows to the best of one’s ability.

What is a vow?

The extermination of desires preceded by the acquisition of faith.
What is faith?

Reasoned belief in the categories (recognised by Jainism).

157



Journal Of The Ganganatha Jha Campus, LXXIV (1-4)

What are the categories?
They are the agencies which uphold the universe."

Prof. Handiqui has dealt with some of the fundamental principles of
the Jainism in this chapter with close understandability. Some of those ba-
sic principles are - Samyaktva or right faith; Agama or religious code; Apta
or trustworthy spiritual overlord; the Padarthas; Ajiva or non-self; Moksa or
liberation; Triratna, i.e. right faith, right knowledge and right conduct; Angas
or auxiliaries of Samyaktva; Drgdosah or hindrances to Samyaktva; Anuvrata
or lesser etc.

Regarding the discourse on Samyaktva or Right faith in Book VI of the
Yasastilaka, opens with a further definition of Dharma, which is described as
the factor causing human advancement resulting in supreme beatitude. Af-
ter enumerating the twenty-five hindrances to Samyaktva, Somadeva points
out that a man of right conduct, who possesses right faith, and is conversant
with the fundamental truths, attains salvation, even though he is devoid of
vows; but while a man without faith can never attain salvation, even though
he observes the vows. Sanka, akanksa, vininda and anyaslagha are the four
obstacles to the growth of Samyaktva or Right Faith. Somadeva then describes
the four attributes which contribute to the growth of Samyaktva. They are up-
aguha, sthitikara, prahavana and vatsalya. Prof. Handiqui presented a detail
discussion on the Samyaktva here. He also explains the Ajiva or the non-self
comprises Dharma, Adharma, Space, Time and Pudgala or Matter.'?

Dealing with the question of injury, Somadeva enunciates a positive view
of ahimsa and defines hirhsa as destruction of living creatures through error of
judgment, and ahimsa as the protection afforded to them. It follows, therefore,
that animals must not be killed for the purpose of worshipping the gods or the
Manes, or entertaining one’s guests, or in any mystic rites, or for medicinal
purposes or out of fear; this constitutes the vow of ahimsa. Somadeva then
enumerates certain qualities which should be cultivated to realize the ideal of
ahimsa. They are maitri, pramoda, karunya and madhyasthya.

According to Prof. Handiqui, the four Siksavratas are treated in detail in
Book viii, which practically brings to an end Somadeva’s masterly discourse on
the Jaina religion. They are samayika or customary worship, prosdhopasana

1 Handiqui 1968: 247
12 Handiqui 1968: 258
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or religious fasting, niyama or limitation of worldly enjoyment, and dana or
charity.

In the eleventh chapter of his book, Prof. Handiqui discussed a very perti-
nent topic of Jainism, i.e. Anupreksa. According to him, the Anupreksa verses
are the most important not only from the standpoint of subject-matter, but on
account of the place they occupy in Jaina literature and religious thought®.
Anupreksa means anucintana ‘pondering’, ‘reflection’. Pajyapada in his com-
mentary on Tattvarthasatra explains Anupreksa as ‘pondering on the nature

of the body and other substances’."*

The Anupreksas are the topics of meditation. These are twelve in num-
ber, and cover a wide range of the cardinal teachings of Jainism. They are
in the form of reflections on the transient character of things (anityanuprek-
sa), helplessness (asarananupreksa), the cycle of rebirth (sammsaranupreksa),
loneliness (ekatvanupreksa), the distinction between the self and the not-self
(anyatvanupreksa), the impurity of the body (asucyanupreksa), the inflow of
Karmas (asravanupreksa), stoppage of the inflow of Karmas (sarhvaranuprek-
sa), the shedding of Karma (nirjaranupreksa), the constitution of the universe
(lokanupreksa), the difficulty of attaining the Right Path consisting of the
Three Jewels (bodhidurlabhanupreksa), and the Law expounded by the Arhat
(dharmasvakhyatatvanupreksa). It may be also noted that the Anupreksas are
known also as Bhavanas.””

Jainism is one of the important philosophies in India. Apart from
other doctrines of Jainism, the fundamental doctrine of Jainism is ahimsa
or non-injury. As an extra ordinary scholar, Prof. Handiqui takes the
opportunity to expand this ahimsa ideal of Jainism through his research work
the Yasastilaka and Indian culture. But Prof. Handiqui was not a such person
who blindly support all aspects of Jainism, rather, he was very critical some
of the adverse comment made by Somadeva. When Somadeva criticized
some the procedures of Vedic sacrifices and certain Hindu practices, e.g. fire
worship, the worship of edifices and trees etc., Prof. Handiqui faithfully
reproducing Somadeva’s aversion, but could not refrain to pinpoint the
misleading statement of Somadeva and other Jaina writers. Regarding the
Jaina stories, he did not hesitate to comment that “some of the stories recorded

5 Handiqui 1968: 291
Y% gariradinarh svabhavanucintanamanupreksa. (Tattvarthasitra, 9.2)
1> Handiqui 1968: 291
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by Somadeva are based on Brahmanical mythology, and may be called Jaina
versions of Hindu tales” (P.408). The work of Prof. Handiqui is unique and
sufficient for understanding the Jaina doctrines and fundamentals; even one
who has not possessed adequate knowledge on Jaina philosophy.
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Brief Exposition of Metaphysical, Theological and
Symbolic elements in the Writings of Ananda
Coomaraswamy

Vipul Tiwari

Abstract

Ananda Kentish Coomaraswamy (1877-1947) is well known art-historian and art
critic of the twentieth century needs no introduction at all. He was born in Colombo,
Ceylon (modern Sri Lanka) on August 22, 1877. His father, Sir Mutu Coomaraswamy,
a Ceylonese of Tamil origin, was one of the foremost men of his country and time. His
mother Elizabeth Clay Beeby was an English woman of a healthy Kent family that had
engaged in the “Indian trade” and the civil service and knew India and Ceylon quite well.
The family was Tamil in origin and might have originally come from the Indian subcon-
tinent. In 1903, Coomaraswamy was selected for Fellow of University College. Because
of his findings the authorities in England and Ceylon form a Mineralogical Survey of
Ceylon of which he was the first director. He went to Ceylon, a land of his forefathers,
which ultimately proved a turning point in his life. From 1903 to 1906 Coomaraswamy
was working at the post of Director of the Mineralogical survey of Ceylon and during this
time he discovered two minerals Serendibite and Thorianite. This latter being radioactive
led to his association with Madam Curie and to receiving his Doctorate in Science from
London University in 1906. These years were eyes opener for the young geologist and
he saw and observed the destructive effect of Imperialism, Colonialism and Occidental
Industrialism on art, culture and tradition of the East. Gradually his passion and inner
instinct for art-historical studies motivated him to give up his geologist profession and
Coomaraswamy was transformed from a geologist to an art-historian.

His contribution in the field of Indian art, architecture, painting, culture, symbol-
ism, religion, iconography, metaphysics, etc., is pioneer in nature and of the greatest
importance for the proper understanding of Indian civilization. The limit and the scope
of the present research paper is to undertake the brief analysis and exposition of Com-
maraswamy’s philosophical ideas. I have endeavoured to sketch his metaphysical ideas
on the basis of his essays which were published in various reputed international journals
and few personal letters in order to evaluate the real contribution of Coomaraswamy to
the study of Indian metaphysic. He was not only a profound Orientalist scholar, a pio-
neer historian of Indian art, a great interpreter, but an idealist man, the one who heartily
urged the Indians to be conscious of their glorious heritage.
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Introduction -

In order to have a comprehensive understanding of the metaphysical as-
pects of Indian culture in totality, one should study the dialectic in hermeneu-
tical inquiry in the philosophical works of Ananda Kentish Coomaraswamy
chronologically. We observe two phases in his writings - (i) art-historical
phase (1908-1931); and (ii) philosophical phase (1932-1942). The term ‘philo-
sophical phase’ needs some clarification in this regard it does not means that
Coomaraswamy gave up his writings on arts. Actually his interest in art never
ceased and so everything continued articles on works of art for the museum
Bulletin, studies of the Oriental theatre, special projects such as articles for
the Encyclopaedia Britannica, exhibition notes for an American showing of
Rabindranath Tagore’s paintings, etc. But this phase witness his bent of inter-
est more towards metaphysics and religion, independent of art history, which
gradually occupied a central place in his inner life and the life of his writings
until his death. And this nature of work is considered by Coomaraswamy more
valuable than his previous writings. In this context Mr. Whitall N. Perry’s ac-
count and a letter from Mrs. Dona Luisa to Perry shortly after the death of
Coomaraswamy are significant.'

The background and substratum of his metaphysical and transcendental
thinking explicitly reveals in his work ‘Yaksas’. It seems that the comprehen-
sive and comparative study of ‘Yaksas’ left everlasting imprint on his mind
and proved the dominant cause which provide profound space to philosoph-
ical subjects in his later writings. If one study the “Yaksas’ and contemplate
one will surely understands his Perennial Philosophic attitude.? In this re-

! Perry, Whitall N. “The Man and the Witness”, in S.D.R. Singham (ed.), Ananda
Coomaraswamy: Remembering and Remembering Again and Again, Kula Lumpur:
privately published. 1974, p.4.

2 The Vedanta and Western Tradition. American Scholar, (Washington, D.C.),
VIII, 1939, pp.223-247, Also published in Hindu, (Madras, India), under the ti-
tle of ‘An Introduction to Vedanta’ - date uncertain. Reprinted in Roger Lipsey
(ed.), Coomaraswamy 2: Selected papers Metaphysics. Also see Roger Lipsey.
Coomaraswamy 3. His Life and Work, pp. 274-280; Coomaraswamy, Rama P.
(ed.), The Essential, The Essential Ananda K. Coomaraswamy., p.1.
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gard his letter dated 15, June 1939 written to Dr. Herman Goetz, a well-known
German art historian and translator of ‘History of Indian and Indonesian Art’
into German also shed valuable light.> Therefore, the reason about his atten-
tion and attachment towards metaphysics in his later writings is ‘maturity’
than ‘age’. The ‘Yaksas’ reflects philosophical transition in his writing but
Coomaraswamy remained an outstanding scholar of art, iconography, philol-
ogy and myth to the end of his life.

Unlike Buddha’s pragmatic agnosticism* (Buddha passes over in silence
all questions of metaphysical import®), Coomaraswamy prefers to resolve
metaphysical queries and in this attempt his position seems much closer to
the Advaita Vedanta. Coomaraswamy is an idealist who rejects duality and
but he strongly argues that: “the immediate purpose of Indian civilization is
not Nirvana or Moksa, but Dharma; not a desertion of the household life, but
the fulfilment of function.® But the most important fact is that Coomaraswamy
often proclaimed that he has said nothing new in the field of metaphysics or
philosophy.”

The Research Paper -

After having some acquaintance of Coomaraswamy’s metaphysical per-
ception, we shall now briefly study some of his metaphysical essays and philo-
sophical works. ‘Maha-Pralaya and Last Judgement’ is one of the earliest writ-
ings of metaphysical nature which first published in the Cultural World, (Los
Angeles, Calif.), III, No. 4, 1932, pp. 14-16. Also printed in Indian Historical
Quarterly, Calcutta, IX, 1933, pp. 18-21, and in Black friars, (Oxford, England),
X1V, 1933, pp. 494-497.% The chief feature of this essay lies in the comparative
study of religious and metaphysical concepts of Hinduism and Christianity.

Moore, Alvin, Jr. and Rama Poonambulam Coomaraswamy (ed.), Selected Letters
of Ananda K. Coomaraswamy. pp. 26-27.

4 Radhakrishnan, S. Indian Philosophy, Vol L. pp.465-467.

Upadhyaya, Baladev. Bauddha Darshanamimansa, pp.42-44.

-Also see, Radhakrishnan S. Indian Philosophy, Vol II. pp. 445-558.
Coomaraswamy, A.K. Yaksas, pp. 1-2.

Coomaraswamy, Rama P. (ed.), The Essential, op. cit., p.1.

Coomaraswamy, Rama P. (compiled.), Ananda Kentish Coomaraswamy (A Working
Bibliography), p. 41.
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It appears that Coomaraswamy reached a new height, a more sensible explo-
ration of his inner events than he had in his earlier writings. His metaphysical
studies collate a series of Indian, Platonic and Christian texts where a princi-
ple was voiced with a commentary intuitive in nature. It seems that unlike
Guenon, his writings are close to Neo-Scholasticism.’

In the essay ‘Kha and other Words Denoting ‘Zero’, in connection with
the Indian Metaphysic of space’ which published in the Bulletin of the school
of Oriental and African Studies, London Institute, (London), VIL, part 3, 1934,
pp. 487-497.1° It was reprinted in ‘Selected papers of Coomaraswamy’.
Coomaraswamy points out various comparative and structural dimensions to
delineate the meaning and concept of zero. He states that ‘In order to under-
stand the use of term for “space” (kha, akasa, antariksa, $tnya, etc.) as verbal
symbol of zero which represent privation of number, and is yet a matrix of
number in the sense 0 = X-X, it must be realized that akasa, etc., represent pri-
marily a concept not of physical space, but of a purely principal space without
dimension, though the matrix of dimension’!

The another very interesting essay is ‘Nirukta = Hermeneia’ which pub-
lished in Visva-Bharati Quarterly, (Calcutta), II (New Series), part 2, 1935,
pp. 11-17 (see No 483 for addendum); French translation, Etudes Tradi-
tionelles, (Paris), XLI, 1936, pp. 405-415. It was reprinted in ‘Selected Papers
of Coomaraswamy’.!?> He argues that ‘Nirukta is not, in fact, a part of Philol-
ogy in the modern sense: a hermeneutic explanation may or may not coin-
cide with the actual pedigree of a word in question’. Nirukta = Hermeneia
is founded upon a theory of language of which Philology and grammar are
only departments. One may even say the most humble departments, nor do I
say this without a real and genuine respect for those omniscient impeccable
leviathans of science that headlong sound the linguistic ocean to its most hor-
rid depths, and (in the intervals of ramming each other) play their flukes on
such audacious small fry as even on the mere surface will venture within their
danger. And whose advice in matters of verbal genealogy I am always ready
to accept. Etymology, an excellent thing in its place, is nevertheless precisely

Guenon, Rene., Introduction to the Study of Hindu Doctrine, pp. 137-157.
Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 43.
Lipsey, Roger. Coomaraswamy2: Selected papers of Metaphysics, p. 225.
Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 46.
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one of those modern sciences which really represent quite literally residues’ of
the old science, no longer understood. In India the traditional science of lan-
guage is the special domain of the Piurva-Mimarsa, of which the characteristic
is that it lays stress on the proposition that articulate sounds are eternal, and
on the consequent doctrine that the connection of a word with its sense is not
due to convention, but is by nature inherent in the word itself’"* Perhaps he
also provides the new dimension to the meaning of the ‘eternity of the Vedas’.
He explained that, what is meant by the ‘eternity of the Veda’ is sometimes
misunderstood. “Eternal” is without duration, ‘not in time’ (akala), therefore
ever present. The “eternity” of tradition has nothing to do with the “dating”
of a given scripture, in a literary sense. As St. Thomas Aquinas expressed it,
‘both the Divine Word and the writing of the Book of life are eternal. But the
promulgation cannot be form eternity on the part of the creature that hears
or reads’.

The next important essay is ‘On the Pertinence of Philosophy’ which was
published in Contemporary Indian Philosophy, edited by S. Radhakrishnan,
George Allen and Unwin: London, 1936, 1952 and 1960, pp. 151-172. It was
reprinted in “The Forces of Creation’ see no. 653." In this essay he enquires
into the nature, problem and definition of philosophy. He also analyses the
words: knowledge, wisdom, reality, religion, perfection, immortality, etc., and
strongly refutes the ideology that ‘East is East and West is West, and never
twain shall meet’.”®

In the essay ‘Sri Ramkrishna and Religious Tolerance’, this was pub-
lished in Prabuddha, (Mayavati, India), XLI, No. 9, 1936 pp. 268-274. It was
reprinted in ‘Selected papers of Coomaraswamy’ — see No. 652.° In this es-
say Coomaraswamy analyses the value of comparative religion. He states that
‘the purpose of any art, and no less of that highest art of theology, in which all
other arts, whether literary or plastic, subsist per excellentiam, is to teach, to
delight, and above all to move’ (Augustine’s docere, delectare, movere)."” He
concludes that ‘Hence we say that the very implication of the phrase “religious

13 Lipsey, Roger. Coomaraswamy 2: Selected papers of Metaphysics, pp. 256-257.

Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 47.
Coomaraswamy, Rama P. (ed.), The Essential, op. cit., pp. 67-82.
Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 47.
Lipsey, Roger. Coomaraswamy: Selected papers of Metaphysics, p. 37
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tolerance” are to be avoided: diversity of faith is not a matter for unwilling
“toleration,” but of divine appointment’.'®

Another interesting essay is ‘Vedic Exemplarism’, which was published
in Harvard Journal of Asiatic Studies, (Cambridge, Mass.), I, 1936, pp. 44-64
with addenda and corrigenda on p. 281. It was reprinted in ‘Selected papers of
Coomaraswamy’ - see No. 652."° Coomaraswamy explores that ‘the doctrine
of Exemplarism is bound up with that of forms or ideas, and has to do with the
intelligible relation that subsists as between the forms, ideas, similitudes, or
eternal reasons of things (nama, ‘name’ or ‘noumenon’ = forma) and the things
themselves in their accidental and contingent aspects (rupa, ‘phenomenon’ =
figura). This is as much as to say that Exemplarism, in the last analysis, is the
traditional doctrine of the relation, cognitive and casual, between the one and
the many’.?° In the essay ‘Vedic Monotheism’, which was published in Dr. S.
Krishnaswami Aiyangar Commemoration Volume, Madras, 1936, pp. 18-25. A
revised version of this item was published in the Journal of Indian History,
(Bombay, India), XV, 1936, pp. 84-92. It was reprinted in ‘Selected papers of
Coomaraswamy’ — see No. 652.%! He points out some of the most conspicuous

of the Vedic text in which the identity of the one and the many is categorically
affirmed.??

The essay ‘La Doctrine tantrique de la Bi-unite divine’ or “The Tantric
Doctrine of Divine Bi-unity’ published in Etudes Traditionelles, (Paris), XLII,
1937, pp. 289-301; the English translation, the Annals of the Bhandarkar Ori-
ental Research Institute, (Poona, India), XIX, 1938, pp. 173-183. Reprinted in
‘Selected papers of Coomaraswamy’ — see No. 652,2% is a delightful essay in
which he deeply studies the notion of a bisexual polarity in Deity i.e. the Iden-
tity is of Essence and Nature, Being and Nonbeing, God and Godhead - as it
were, masculine and feminine.?* Through this essay Coomaraswamy attempts
to indicate that an adequate symbolism of this sort has been universally em-
ployed in the unanimous and orthodox tradition and, more specifically, within

18 Ibid. p.42.

¥ Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 47.
20 Lipsey, Roger. Coomaraswamy 2: Selected papers of Metaphysics, p.177
Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 47.
Lipsey, Roger. Coomaraswamy 2: Selected papers of Metaphysics, p.169.
Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 48.
Lipsey, Roger. Coomaraswamy 2: Selected papers of Metaphysics, p.231.
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the limits of the present article, to show in what like manner it has been em-
ployed in the Hindu and Christian forms of the transmitted revelation.

When Mahatama Gandhi attained his 70th year (1939) a commemora-
tion volume was presented to him containing world’s tributes to the ‘naked
fakir’. This splendid book was edited by no less a person than Dr. S. Rad-
hakrishnan who invited Coomaraswamy to contribute an article. He wrote
a scholarly article entitled ‘Mahatma’ giving a convincing explanation of the
origin, meaning and interpretation of the term.*> Coomaraswamy concludes
with the remark that ‘our object in the present article has been to explain the
word ‘Mahatma’ historically’. The name has been given to Gandhiji by com-
mon consent, perhaps in the general sense of ‘Saint’. There can be no doubt
that in some of its connotations, that of selflessness (with a higher sense than
that of mere unselfishness) for example, it can be properly applied to him.
But we have not had in mind to discuss the applicability of the term in its full

meaning to any individual; for that must ever remain a secret between himself
and God.?®

‘Some Pali Words’ is another outstanding essay of Coomaraswamy, pub-
lished in Harvard Journal of Asiatic Studies, (Cambridge’s Mass.), IV, 1939, pp.
116-190. It was reprinted in ‘Selected Papers of Coomaraswamy’ - see No.
652.%7 Tt reflects his extra-ordinary understanding about Buddhism and the
early Buddhist texts. Coomaraswamy states that ‘Buddhist doctrine is very
largely addressed directly to learned Brahmans bearers, already familiar with
almost all of the technical terms in their Sanskrit forms and with the Indian
rather than the specifically Buddhist content of the words: it follows that the
more we can approach the texts from the same point of view, the better we
shall be able to grasp them’. Buddhism presupposes the Brahmanical position,
and for the most part is only in conflict with actual or supposed perversions
of this position. In so far as Buddhism is an argument addressed to a learned
audience, it is an argument that presupposes a knowledge of the Vedas and
Upanisads; if we are not equipped with a similar knowledge, we can hardly
expect to understand more to the Dhamma that is “deep, deep in meaning tran-
scendental and coupled with negation (te ye suttanta gambhira gambhirathha

25
26

Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p.53.
Bagchee, Moni., Ananda Coomaraswamy : A Study, pp. 139.

27 Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p.53.
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lokuttara sunnata patisannuta, A.1.72, S1.267 etc.)” then is directly addressed to
the “untaught many-folk” (asuta putujjana), “the man in the street”.?® Perhaps
it is the most remarkable fact about the origin and evolution of the Buddhism
which is generally overlooked by most of the contemporary scholars of Indian
philosophy in their study’.

The essay “The Vedanta and Western Tradition’ was published in Ameri-
can Scholar, (Washington, D.C.), VIII, 1939, pp. 223-247. It was also published
in the Hindu, (Madras, India), under the title of ‘An Introduction to Vedanta’ -
date uncertain. It was reprinted in ‘Selected Papers of Coomaraswamy’ — see
No. 652.%° It is a very popular and often quoted essay in which he precisely
argues that ‘Sankara’s style is one of great originality and power as well sub-
tlety. I shall cite from his commentary on the Bhagavad Gita a passage that has
the further advantage of introducing us at once to the central problem of the
Vedanta that of the discrimination of what is really, and not merely according
to our way of thinking, “Myself”’ ‘How is it’, Sankaras says, ‘that there are
professors who like ordinary men maintain that “I am so-and-so” and “This is
mine”? Listen: it is because their so-called learning consists in thinking to the
body as their “self”’ ‘In the Commentary on the Brahma Sutra he enunciates
in only four Sanskrit words what has remained in Indian metaphysics from
first to last the consistent doctrine of the immanent Spirit within you as the
only knower, agent, and trasmigrant’.*

“The Vedanta is not a “Philosophy” in the current sense of the word, but
only as the word is used in the phrase Philosophia Perennis’*' The metaphys-
ical Philosophy is called “Perennial” because of its eternity, universality, and
immutability.>> He concludes that Sanikara’s so-called “Philosophy” is not an
“enquiry” but an “explicitation”; the ultimate Truth is not, for the Vedantist, or
for any traditionalist, a something that remains to be discovered but a some-
thing that remains to be understood by Everyman, who must do the work for
himself.

28 Lipsey, Roger. Coomaraswamy 2: Selected papers of Metaphysics, p.264.

Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p.53.
Lipsey, Roger. Coomaraswamy 2: Selected papers of Metaphysics, p.4.
31 Ibid, p. 6.

32 1Ibid, p.7.
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The essay ‘Akimcanna: Self-Naughting’ was published in New Indian
Antiquary, (Bombay, India), III, 1940, pp. 1-16. It was reprinted in ‘Selected
Papers of Coomaraswamy’- see No. 652.>> He concludes that ‘the student must
not be misled by such terms as self-naughting, nonbeing, or any other of the
phrases of the negative theology’. Nonbeing, for example, in such an expres-
sion as Eckhart’s “non-existence of the Godhead”, is that transcendent aspect
of the supreme Identity which is not, indeed, being but that to which all being,
God’s can be reduced, as to its principle; it is that of God’s which is not sus-
ceptible of manifestation, of which, therefore, we cannot speak in terms that
are applicable only to states of manifestation, yet without which God would
be only a ‘pantheon’, a ‘pantheistic’ deity, rather than “all this” and “more
than this”, “within” and “without”. In the same way, it must be realized that of
one assimilated to God by self-naughting and therefore no longer anyone, we
have no longer any human means or speech way (uadaphatha) to what he is,
but only to say that he is not such or such. The doctrine of self-naughting is
therefore addressed to all, in measure of their capacity, and by no means only
to those who have already formally abandoned name and lineage. It is not the
saint, but the sinner, that is called to repent of his existence’*

“Two passages in Dante’s Paradiso’ is also very interesting essay. It was
published in Speculum, (Boston, Mass.) XI, 1936, pp. 327-338. Coomaraswamy
authoritatively remarks that “We think that it has been shown that the refer-
ences of an exponent of orthodox Christian principles, writing at the end of
and, as it were, resuming all the doctrine of the Middle Ages, can actually be
clarified by a comparison with those of scriptures that were current half the
world away and three millenniums earlier in times; and that this can only be
explained on the assumption that all these “alternative formulations of a com-
mon doctrine (dharma-paryaya)” are “dialects of the one and only language of
the spirit”, branches of one and the same “universal and unanimous tradition”,
Sanatana dharma, Philosophia Perennis, St. Augustine’s “Wisdom uncreated,
the same now as it ever was, and the same to be for evermore” (Confessions
IX. 10)’.3°

The essay ‘The Vedic Doctrine of Silence” was published in Indian Cul-

3% Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p.54.

Lipsey, Roger. Coomaraswamy 2: Selected papers of Metaphysics, pp. 104-5.
3 Ibid, p. 255.

34

169



Journal Of The Ganganatha Jha Campus, LXXIV (1-4)

ture, (Calcutta), III, No. 4, 1937, pp. 559-569. It was reprinted in ‘Selected
papers of Coomaraswamy’ — see No. 652.3¢ It seems that Coomaraswamy
has rightly pointed out that the Supreme Identity is neither merely silent nor
merely vocal, but literally a no-what that is at the same time indefinable and
partially defined, an unspoken and a spoken Word.*” In the essay “Manas”
which published in the Woolner commemoration Volume, edited by Moham-
mad Shaffi, Mehar Chand Lachhman Das publ: Lahore, India (now Pakistan),
1940, pp. 53-60. It was reprinted in ‘Selected papers of Coomaraswamy’ — see
No. 652.*8 Coomaraswamy underlines the important fact that ‘the terms of
Scripture and Ritual are symbolic (pratikavat); and merely to submit this self-
evident proposition is to say that the symbol is not its own meaning but is
significant of its referent. Under these circumstances, would it not be a con-
traction in terms for me who can say that “such knowledge as is not empirical
is meaningless to us” to claim to have understood the texts, however ency-
clopaedic his knowledge of them might be? Must there not be recognized an
element of perversity in one who can stigmatize the Brahmanas as “puerile,
arid, and inane” and yet propose to study or translate such works? Under
such conditions, what other result could have been expected that have been
actually attained? To take only one example: the whole doctrine of “reincar-
nation” and the supposed “history” of the doctrine have been so distorted by a
literal interpretation of symbolic terms as to justify a designation of the study
of Indian mythology by statistical methods may fairly be described as “arid
and inane”. The recent adoption of the naturalistic and nominalistic point of
view by Indian scholar has led, for example, to such absurdities as the belief
that the “sky-faring vehicles” (vimana, etc.) of the ancient texts were actually
airplanes; we are merely pointing out that such absurdities are no greater than,
but of the same sort as, those of Western scholars who have supposed that in
the Vedic rescue of Bhujyu from the “sea” there is no more to be seen than
the vague reminiscence of the adventure of some man who, once upon a time,
fell into the salt sea and was duly rescued, or those who argue that RV.46.1,
represents no more than the case of the royal retainer who follows his leader
no matter what befalls not recognizing that verses of this kind, far from being
anecdotal, are general equations or forms of which events as such, whether
past or present, can only be regarded as special cases. Our only purpose has

3¢ Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p.49.

Lipsey, Roger.Coomaraswamy 2: Selected papers of Metaphysics, p. 208.
Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 54.
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been to show that to make of Vedic studies nothing more than ‘an inquiry into
human conduct’ (to quote the phrase attributed to Socrates) presupposes am-
ple misunderstanding of the nature of the texts themselves; and in the present
case, that those who propose to investigate such terms as manas from this
all-too-human and anti-exclusively humanistic point of view must necessar-
ily fail to distinguish “dementation” from “insanity” and “unknowing” from
“ignorance”. We maintain, accordingly, that it is an indispensable condition
of true scholarship to “believe in order to understand” (crede utintelligas), and
“to understand in order to believe” (intellige ut credas), not, indeed, as distinct
and consecutive acts of the will and of the intellect, but as the single activity of
both. The time has surely come when we must not merely, as heretofore, con-
sider the meanings of particular terms but also reconsider our whole method,
of approach to the problems involved. We venture to propound that it is pre-
cisely the divorce of intellect and will in the supposed interest of objectivity
that primarily explains the relative infirmity of the modern approach’* It ap-
pears that Coomaraswamy has aptly pointed out the real hermeneutical and
semantic problems that lies in the study of symbols and “texts” in proper Con
(text).

In the essay ‘Lila’ which published in the Journal of the American Orien-
tal Society, (New Haven, conn.) LXI, 1941, pp. 98-101, with erratum on p.194,
French translation, Etudes Traditionelles, (Paris), LXXIV, 1975, No. 447, pp.
13-21.4° Coomaraswamy traces not only the continuity and universality of
the notion of the divine activity thought of as a kind of game and dalliance,
but also to recognize in the “play” of a flickering flame or vibrant light the
adequate symbol of this epiphany of the Spirit.

‘Atmayajfia: Self Sacrifice’ is another long essay with three appendixes
published in the Harvard Journal of Asiatic Studies, (Cambridge, Mass.)
VI, Nos. 3-4, 1942, pp. 358-398. It was reprinted in ‘Selected Papers of
Coomaraswamy’ — see No. 652.*! Coomaraswamy analyses the metaphysical
aspects of the Sacrifice as an exhaustive series of symbolic acts to be treated as
supports of contemplation (dhiyalamba) which reflects a traditional assump-
tion that every practice implies and involves a corresponding theory. The es-

3 Lipsey, Roger.Coomaraswamy 2: Selected papers of Metaphysics, pp. 217-19

Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 55.
4 Tbid.
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say ‘Play and Seriousness’ was published in the Journal of Philosophy, (New
York), XXXIX, 1992, pp. 550-552.4% It appears to be part of the discussion we
witnessed in the essay ‘Lila’. Coomaraswamy points out the important fact
that the activity of God is called a “game” precisely because it is assumed that
he has no ends of his own to serve; it is in the same sense that our life can be
“played” and that insofar as the best part of us is in it, but not of it, our life
becomes a game. At this point we no longer distinguish play from work.

The Essay ‘Measure of Fire’ was published in the ‘O Instituto’, (Coim-
bra, Portugal) C, 1942, pp. 386-345. It was reprinted in ‘Selected Papers of
Coomaraswamy’ — see No. 652.> Coomaraswamy critically analyses the the-
sis of Dr. William C. Kirk. In the last Para of the essay he clearly states that
‘In drawing parallel, it has been very far from my intention to suggest that the
philosophies of Heraclitus or Plato are derived from Indian or other Oriental
sources. No culture, people, or age can lay claim to any private property in
the Philosophy Perennis’.**

‘Recollection, Indian and Platonic’ is one of the major essay of
Coomaraswamy which was published in the Journal of the American Orien-
tal Society, (New Haven, Conn.), Suppl. No. 3, pp. 1-18. It was reprinted in
‘Selected Papers of Coomaraswamy’ — see No. 652.%° The essay throw profuse
light on the importance and the universality of the ‘doctrine of Recollection’
and bring out that it is only one of the many consistent features of a philoso-
phy that is essentially the same in Plato and in the Vedanta.

‘On the one and only Transmigrant’ is much erudite and path finder es-
say of Coomaraswamy which was published in the Journal of the American
Oriental Society, (New Haven, Conn.) LXIV, Suppl. No. 3, pp. 19-43. It was
also printed in Indian Review, (Madras, India) XLVI, No. 12, pp. 669-675. It
was reprinted in ‘Selected Papers of Coomaraswamy’ — see No. 652.4¢ In this
essay, he discusses the problem of Transmigration vividly and argues that:
‘It need not be demonstrated here that the Sambhitas do not know of a ‘rein-

42 1Ibid, p. 56.

45 Ihid.

4 Lipsey, Roger. Coomaraswamy 2: Selected papers of Metaphysics, p.165.
4 Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 59.
46 Ibid.
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carnation’ (individual rebirth on earth) since it is generally accepted that even
Brahmanas know nothing of such a doctrine (cf. tile Keith edition of AA, Intro-
duction, p. 44) — except, of course, in the normal progenitive sense of rebirth in
one’s offspring (RV v.4.]o, vi.703. AB VIL 13; AA 11.5). Our concern is rather
to point out that the Veda speaks both of transmigration and of a one and
only transmigrant, and distinguisher “liberation” from “coming back again”
“coining back again” (vimucam navrtam punah, RV v.461). Our argument is
that the expressions punarmrtyu and punarjanma which occur already in RV
and the Brahmanas do not in the later scriptures acquire the new meanings
of “dying again” (elsewhere) and “being born again” (here) that are generally
read into them, in the majority cases the references of “repeated death” and
“repeated birth” are to this present life or “becoming”, as in AB VIIL25, sar-
vam ayur eti, na punar mriyate, and SB v.4.I[, sarvan ... mrtyun atimucyate,
where it is the relative immortality of not dying prematurely that is involved,
and there is no question of never dying at all. In “becoming” (bhava, yeveois)
we die and are reborn every day and night, and in this sense “day and night
are recurrent deaths” (punarmrtyu ... yad ahoratre, JB LII). Punarmrtyu is not
some one other death to be dreaded as ending a future existence but, together
with punarbhava or janma, the condition of any form or type if contingent
existence; and it is from this process, this wheel of becoming (bhavacakra, in
James 3:6) here or hereafter and not from any one death only, that liberation is
sought’.*” He concludes that the scriptures of the Vedanta, from the Rig Veda
to the Bhagavad Gita, know of but One Transmigrant. Such a doctrine follows,
indeed, inevitably from the word Advaita.

‘Who Is ‘Satan’ and Where Is ‘Hell'’”” is also very interesting es-
say published in the Review of Religion, (New York) XII, 1947, pp. 36-47.
It was reprinted in ‘Selected Papers of Coomaraswamy’ — see No. 652.4®
Coomaraswamy states that Our whole metaphysical tradition, Christian and
other, maintains that “there are two in us”, this man and the Man in this man;
and that this is so is still a part and parcel of our spoken language in which, for
example, the expression “self-control” implies that there is one that controls
and another subject to control, for we know that “nothing acts upon itself”.*®
Coomaraswamy concludes that Satan is not a real and single person, but sev-

47 Lipsey, Roger. Coomaraswamy 2: Selected papers of Metaphysics, p.74
48 Coomaraswamy, Rama P. (comp.), Working Bibliography, op. cit., p. 64.
4 Lipsey, Roger. Coomaraswamy 2: Selected papers of Metaphysics, p.24.
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eral postulated personality, a “Legion”. Each of these personalities is capable
of redemption (apokatastasis), and can, if it will, become again what it was
before it “fell” — Lucifer, Phosphorus, Helel, Scintilla, the Morning Star, a Ray
of the Supernal Sun; because the Spark, however it may seem to be smothered,
is Asbestos that cannot be extinguished, even in hell. But, in the sense that
redemption of all beings cannot be thought of as taking place at any one time,
and in as much as there will be devilish souls in need of redemption through-
out all time. Satan must be thought of as being damned forever, meaning by
‘damned’, self-excluded from the vision of God and the knowledge of Truth.

Conclusion -

Actually these metaphysical essays are arduous studies, published in
a variety of Indian, American and European Journals. Besides all sort of
difficulty to comprehend these much erudite articles are extremely rich source
to understand Indian metaphysic inherent is Vedic and Upanisadic literature.
They discuss the importance of intellectual and philosophical background
and their role in Indian tradition. The comparative study of Indian and
Western philosophical thought under holistic perception is also prominent
feature of these essays. Although Coomaraswamy is a great Orientalist and
has endeavoured to represent the metaphysical and religious experience of
pre-modern world yet it appears that he worked too fast in these essays
because he thought that it was more significant to collect the material of
his studies than to present it in a lucid and agreeable form. Yet none can
deny that these essays explore the rich Metaphysical, Ontological, Religious,
Symbolic and Theological elements inherent in Perennial Traditions.

Abbreviation
1. AA - Aitareya Aranyaka
2. AB - Aitareya Brahmana
3. JB - Jaiminiya Brahmana
4. RV - Rgveda

5. SB - Satapatha Brahmana
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Indra: His Stories through the Ages
Chinmayi H. Deodhar

Abstract

Human beings have constantly told stories from times immemorial. In fact story is
the very basic way of looking at and understanding the world. So, different stories woven
around different phenomena or people form a part of everyday life.

These stories are transmitted from one generation to another and have been trans-
formed and adapted to suit the circumstances. This is in fact the reason for the existence
of different versions and variations of stories. These stories are used as media for express-
ing new feelings and thoughts which must be assimilated to the old tradition and ways

of life.

Right from Vedic age we come across many stories which are recurrent in later
literature. Indra was the most important deity in the Vedic period. Rgveda is replete
with very interesting stories and accounts about Indra. He is portrayed as a valorous
leader of the Gods who lead them in their perennial conflict with the demons. However
in Puranas, though Indra is not regarded as an insignificant deity, he is said to be the
King of Devas, it seems that he has lost his vitality and glory of the Vedic age. Indra is
figured in many of the Puranic stories, but we come across a deity which is remarkably
different from the Vedic Indra.

The paper aims at tracing and interpreting the stories and their versions related to
Indra, through various sources mainly the stories in Vedic and Puranic literature.

(Key Words: Indra, Version, Variation, Indra, Krsna, Rama, Common traits)

Introduction -

Human beings have constantly told stories from times immemorial. In
fact story is the very basic way of looking at and understanding the world.
Therefore, different stories woven around different phenomena or people
form a part of everyday life.



Journal Of The Ganganatha Jha Campus, LXXIV (1-4)

A Story can be defined as a sequence or an account of event or series of
events. It can be an account of real incidences or of imagined events.

Stories are actually a tool through which ancient incidences, knowledge
are recorded, preserved and transmitted. Myths, legends, folklores, fairy tales,
and fables can be called different types of stories. Stories and in fact any liter-
ature is the mirror of the society or a window through which we can peep into
the social, religious, political, cultural scenario of that particular time period.
Therefore study of this literature is very important.

Stories especially mythological stories are the means through which an
account of culture and civilization is preserved and told. They are indeed the
expressions of the culture and religion of a particular society.

India has been called a land of fairy tales and fables where people had
been fond of telling stories which they looked upon as sacred.! This literature
was transmitted and preserved very efliciently by oral tradition.

The Vedic hymns, though were transmitted orally, being sacred were of
course preserved strictly without any change. However the story element in
them being part of floating literature was subjected to changes and recurrent
appearance.

Maurice Bloomfield has observed that ‘In India more than in any other
country entire stories or story traits go on repeating themselves. Many of the
Vedic legends reappear in epic, in drama and in other story books.?

This repetition of the same story in various texts underlines certain
points. The story must be of great importance capsulizing a remarkable event
which has profound impact on the group of people to which the story belongs.

+ When the story is repeated there are some changes sometimes minor
and sometimes major.

Jain J., Prakrit Narrative Literature Origin and Growth, Munshiram Manoharlal
Publishers Pvt. Ltd, New Delhi, 1981, p. 3
2 Ibid, p. 3
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+ According to the genre of that text, time period, target group and the
need of the society in that particular time period the story is moulded
differently which gives us numerous versions and variations of the same
story. The oral tradition which has admirably preserve this literature is
the also the reason of the versions and variations of these stories.

A Version can be defined as a particular form of something differing in
certain respects from an earlier form or other forms of the same type of thing.
And a Variation can be defined as a change or slight difference in condition,
amount, or level, typically within certain limits.

Vedic Stories and Indra -

Right from Vedic age we come across various stories. Vedic hymns are
typical examples of the encrypted narrative accounts® or stories according
to A. Panikkar. The basic feature of this type is that there is ample scope
for improvisation and development. And many of these Vedic accounts have
found a significant place in the Indian literature of the later date, these stories
are well developed in Epics and Puranas.

In this research paper, an attempt is made to study the various accounts
related to Indra appearing in Vedic, Epic and Puranic literature.

Indra is undoubtedly most important deity in Rgveda. Almost Two hun-
dred and fifty of the total hymns and that is almost one fourth of the whole
text, are addressed to Indra. He is the deity of mid-region, has thunderbolt
(vajra) as his weapon. He is closely connected with rain. Indra is described as
having golden colour hair and bear (susipra), and long arms (dirghahasta). He
is described as constantly in war with Vrtra- a demon in form of a serpent ob-
structing the cosmic water primarily, and other enemies of gods mentioned as
Namuci, Sambara, Vala, Pipru, Cumuri, Dhuni etc. His successful fight against
Vrtra has gained him the title Vrtraha.

Vedic Indra also has a trait of fertility god in his personality.* A very
important statement is made with reference to Indra in RV II1.53.8 where he

3 Panikkar A., Indian Narratology, IGNCA, Sterling Publications, New Delhi, 2003,

pp18 0
4 RVIV.57.7. g<: "l M &g
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is said to assume numerous forms through his special power maya.” He is
described to assume form of bird, honey etc.

Yaska mentions in Nirukta, two schools of the scholars regarding the true
nature of Indra. One group opines that Indra is personification of natural phe-
nomenon of rain, in this case and lightning is his Vajra with which he strikes
Vrtra, the water bearing cloud. Modern scholars like Max Miiller, Macdonell,
supported this view.

According to the other group Indra was a human Hero, who led the
Aryans to India who was later deified as the warrior God basically. He ac-
quired the highest position then in pantheon of Vedic deities and then many
of the cosmic functions were ascribed to him as the almighty Godhead. Schol-
ars like Hillebrandt, R. N. Dandekar, and S.A. Dange support this view.

It should be noted that Indra’s personality in Vedas does have more hu-
man traits than any other Vedic deity. His love towards intoxicating Soma,
and strong attraction towards women is also mentioned in RV 11.15.7, VII.3.82,
VIL33.17, 91, Similarly in Kathaka II1.47.9. Even his blabbering after getting
intoxicated by Soma is recorded in Labstkta (RV X.119).

This paper accepts the second opinion and the study and analysis is
based on that assumption.

Some Important Vedic Stories and their later versions -

Indra is called the performer of the manly deeds (narayapamasi karta,
RV VIIL.96.19 and naryapasam RV VIIL.93.1). He is the one who separated
the Heaven and earth and made the mid-region wide making adequate space
for human beings. At the same time he supports the earth and the sky and
stabilizes them. (RV IL.12.2)

He set free the rivers after killing the serpent -Vrtra (RV 1.32.5, 8-10 and
RVIIL14.2) and cows from the clutches of Vala by opening his cave. (ibid I1.12.3).
Indra is praised in the same hymn as the god who vanquished Sambara in the
mountains after following him for forty years. He killed the Ahi who is called
as Vrtra very often and Danu also.

> RV IIL53.8 =4I AIATY: J&&YHRId
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Some traits of Indra can be seen in the exploits of Krsna as a child. Krsna
also is the protector of cows - Gopala; he subdued Kaliya, a serpent because of
whom the pool of Yamuna was poisoned and prohibited. A serpent obstructing
the water — either cosmic or local and the Hero releasing the water can be
regarded as common theme of the story. Krsna also had fights with various
demons sent by Kamsa, these demons are described as having various forms
like python, cyclone, horse, crane etc.

In a dialogue hymn IV.18, in which Indra, Aditi and Vamadeva are in-
volved Indra is said to have born through unusual birth passage. (RV IV.18. 2)
In the same hymn it is said that Indra drank Soma in the house of Tvastr, his fa-
ther and then killed him making his mother widow. (RV 1V.18.3,12). A Fatherly
figure is killed by Krsna also, in form of Karnsa, though there is absence of the
motif of Soma or the nectar, in Krsna’s case. In the Puranic versions of Indra
killing a fatherly figure, there are certain variations. Instead of Tvastr, Indra is
said to kill Visvarapa, the son of Tvastr, who was performing sacrifice and was
secretly giving oblations to demons and men. He killed Vrtra the younger son
of Tvastr. (Skanda P V1.8.90), (Brahmanda P 11.4.99.8-24), (Markandeya P 5.1ff).
He is also said to kill demon Namuchi in the form of foam breaking the treaty.
It is mentioned in all these accounts that the sin of brahmahatya incurs upon
Indra and to get rid of the sin Indra performs different types of expiations.

In Maitrayani Samhita there is a myth which records that Indra made
the earth stable by cutting the wings of mountains. In a later account, these
mountains became sons of Prajapati. In Epics the myth appears and in that
variation some more details are added like Mainaka, the son of Himalaya and
Mena hided himself in the ocean and his wings were saved. In that he was
helped by Vayu and this help was repaid by Mainaka by providing a place to
rest to Hanuman.

Another important myth of Indra is related to a woman named Apala.
The story appears in hymn RV VIL91., Jaiminiya Brahmana 1.220, and Paficav-
im$a Br. IX.2.14, in later texts her name is mentioned as Akupara. The story
runs as ‘Once there was a girl named Apala who suffered from some sort of
skin disease, therefore she was discarded by her husband. She then returned to
her father’s place and performed penance to please Indra. She went to river to
fetch Soma shoots. She chewed the shoots with her teeth. Hearing the sound
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Indra came there and Apala offered Somarasa directly from her mouth. Indra
pleased by this favoured her. He pulled her through three holes successively
of a chariot, a cart and of a yoke and made her lustrous. It is further added
that she asked for three favours.

1. Her father’s bald head should be rich with hair
2. Their field should be full of crops

3. The private parts of her body should be full of hair and should grow

There is story of demon Susna, a demon possessing rejuvenating drink.
Indra deceived him and lays in his path as honey (madhu), Susna swallows it
and Indra takes the nectar within the body of the demon and comes out with
renewed strength. (RV 1.51.11) Similar story is mentioned in Mahabharata,
in which Kaca approaches Sukracarya, the priest of the demons who is said
to have the safjivani vidya. Sukracarya is made to swallow him and Kaca
comes out of his stomach using the same safijivani vidya. Further similar story
is related with Siva and Sukracarya in which Siva swallows Sukracaryaand
releases him through genital organ.®

Indra also appears in the story of Sunahs$epa, Hariscandra and Rohita.
He is the one who convinced Rohita not to return to the capital even after the
King suffers the wrath of Varuna in form of dropsy. In one more Vedic ac-
count Indra is described to deceive the demons in disguise of a Brahmin when
they tried to construct a stair case to heaven. Interestingly this trait of In-
dra, assuming different forms and deceiving can be seen in Epics and Puranas
wherein he deceives Karna and snatches away the armour and earrings. Even
in the famous myth of Ahalya (Skanda P. V.3.136-137) he is said to assume the
form of Gautama first and then a cat. While entering Diti’s womb and split-
ting the foetus into pieces he assumes form of a young attendant. He takes
forms of a monkey, a ram, a serpent, a jackal, lion to frighten Varangi, (wife
of Vajranga), who was practising penance. ( Skanda P 1.2.14.74)

Interestingly this trait of deceiving by assuming another form is a trait of
Visnu and Krsna also. In the myths of Vamana and Bali, Mohini incarnation

¢ Dange S.A., Towards Understanding Hindu Myth, Aryan Book International, New

Delhi, 1996,pp 54
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of Visnu moreover Krsna going in the form of a Brahmin to Jarasandha, this
can be seen.

The myth of Ahalya needs to be explained further. It is important to note
that in Jaiminiya Br. 11,79, similar story appears and Indra is called ahalyayai
jara there. This account in Brahmavaivarta P is related to the fact that Indra
lost his privilege of being worshipped on the earth in form of idol.

Skanda P (V.3.136-137) mentions that Gautama curses Indra to have thou-
sands of holes — bhagas on his body. At another place (V1. 207.8ff) Gautama
cursed him to be impotent- (a-vrsana). Thousands bhagas were later trans-
formed to eyes, and a testicle of ram was attached to Indra later.

Skanda P I1.7.23.8ff also mentions that Indra seduced wife of Utathya, and
cowardly ran away when he was spotted doing so. After that he was devoid
of his manliness. Perhaps these stories signify the downfall of Indra as a God.

Vedic Indra expresses his fear in RV (1.32.14), this constant fear of losing
the position can be seen throughout the Epic and Puranic mythology. He tried
to stop Sagar from performing the hundredth horse sacrifice. Brahama P (XI.
13 ff) mentions a story of king Raji. This king helped the gods in their battle
against the demons. Gods had promised him the status of Indra and it was
given to him. But Indra disguised himself as Raji’s son and approached him,
along with the other sons and demanded the kingdom. They were successful
and Raji was dethroned. After acquiring his status as Indra he gave wealth to
the sons of Raji.

Skanda P (I.1.18 88-113) records that once the position of Indra was given
to a gambler by Yama. Indra was very angry when he demanded the explana-
tion, Yama criticised Indra as old and being greedy for kingdom.

In the Govardhana legend described in Bhagavata P though Indra did

not lose his position but faces a grim defeat. He had to confer the title of
Upendra and Govinda to Krsna.
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Such stories may be regarded as expressions of Indra’s diminishing sig-
nificance and control as godhead.

In Puranas very often Indra’s excessive pride and arrogance is high-
lighted. It is evident in the incidences in which Indra was cursed by Durvasas
that Laksmi would leave him and would get submerged in the ocean. The rea-
son of the curse is mentioned as Indra placed the garland, which was given by
Durvasaa to him, on the temple of the elephant, instead of wearing it in his
own neck. (Skanda P I1.9.8.12-26). Remarkably Laksmi then chose Visnu as her
husband.

In the same Purana, he insults Valakhilya sages and in turn was cursed
by them that he would have fear from the son of Kasyapa-Garuda. (Skanda P
I11.1.38) The germ of these stories exhibiting the pride and arrogance of Indra
may be the Labstkta. Intoxication by Soma is replaced by intoxication by
mada in Puranic versions.

There are many more stories which can be studied but it is quite
impossible to include all of them. However I hope that above mentioned
stories are adequate to give a fair idea about the stories related to Indra.

Conclusion -

We can see that there is a gradual decline in the personality of Indra
from Vedic accounts to Puranic mythology. Indra’s rise to the supreme power
was definitely by side-lining Varuna.” Because in that period Aryans needed a
warrior God, hence Indra who was a human hero, who led the Aryans through
all the hardships, was deified. However after they got settled in the region of
paficasindhu and saptasindhu, and proceeded towards agrarian society from
pastoral community the need of warrior god was not so strongly felt. Conse-
quently Indra’s significance was reduced. Visnu ascended the position being
a God of maintenance and stability. Visnu is also intimately connected with

higher philosophical thoughts.

Apart from that Buddhist influence also was quite responsible for tar-
nishing the luster of Indra as pointed out by Kosambi. He further adds that

7 RVX.I124

184



Indra: His Stories through the Ages

this was done through flat denial of Vedic sacrificial system by Buddhist reli-
gion and the new conception of morality and social justice.®

If we examine the Vedic and Puranic versions we can see that most of
Indra’s functions were transferred to Visnu and his forms mainly. Indra is
shown as being engaged in fighting with demons in Vedas similarly Visnu is
constantly fighting with demons in various incarnations.

With reference to the myths of Apala and Vrsakapi it should be noted
that both these myths underlines aspect of fertility. Indradhvaja festival is
also said to be related with cultivation and sitayajiia.” Visnu also shows traits
of fertility deity from Vedic period itself, which is even more emphasized in
Satra period.

The myth of Ahalya in Ramayana is also interpreted as myth of agri-
cultural technique. Ahalya means non tilled land whereas Sita is tilled land.
Rama rejuvenated Ahalya, means he made the land suitable for the cultivation,
which is again related to fertility. Like Indra, Dasarathi Rama is also regarded
as the leader of Aryans who tried to spread the Aryan culture in the south of
India.

As mentioned earlier many of Krsna'’s feats are comparable to the heroic
deeds of Indra.

May be this shows that when Indra lost his significance as the chief of
the Gods, Visnu and later the forms of Visnu took over the certain traits and
functions of Indra as a Godhead. Therefore we have Puranic versions of certain
Vedic accounts in which Indra is replaced by Visnu or by his forms. In fact,
the very concept of incarnation probably owes its origin to Indro mayabhih
pururupamiyate.

As Indra lost his Vedic glory, negative shades of his personality which
are subtle but evident in the Vedas were more emphasized where as, positive
sides were transferred to other deities. In later literature this was even more

8 D.D.Kosambi, Myth and Reality ,Popular Prakashan, Mumbai, 1962, p67
9 Agravala. V.S., Ancient Indian folk Cults, Prithvi Prakashana , Varanasi, 1970, p 49
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profound. Indra basically was a human hero and hence it was possible.

However Indian religion and society did not totally discarded Indra as a
deity. In fact, though weak, Indra remained in the pantheon as the chief of the
gods.

J. Gonda very nicely points out tendency of Indian mind to cling to the
ancient and especially Vedic ideas. It will never abandon something which is
related to Vedas because of the sanctity attached to holy Vedas. Thus the study
of versions and variations of stories related to Indra implies that Indra who was
the most important deity at one point of time was retained in later time as the
king of gods but his character and personality was transformed significantly.
Simultaneously his exploits, feats and stories describing them were moulded,
adapted and changed to produce various versions and variations featuring new
gods and heroes in them.
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Abbreviation

1. RV - Rgveda
2. Skanda P - Skanda Purana

3. Brahama P - Brahama Pprana
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Science and Philosophy of Anthropomorphism in
Indian Literature

Ashima Shrawan

Abstract

There is no unbridgeable inlet between divine beings, human beings and creatures
inside the creative mind. They have been equipped with human language to dramatize
the human temperance and indecencies. That animals have musings and aims like people
is accepted inside this perspective. Its purpose is to instruct people by giving wisdom of
life, specially focusing on the reality of others looming large, establishing human-animal
nexus. The genre of animal fables has been accepted by Indian writers as an effective
tool to instruct the human world. The present paper aims at studying how the anthro-
pomorphic language has been used in the Indian animal tales of the Kathasaritasagara,
the Paficatantra, the Jatakas and the Hitopadesa to impart a vast practical knowledge
or wisdom of life. The paper categorically deals with the science and philosophy of the
human and animal world paralleling each other.

(Keywords: ~ Anthropomorphism, Kathasaritasagara Paficatantra, Jatakas, Hi-
topadesa)

Anthropomorphism in the Vedic Period -

In the Vedic writings animals have been utilized inventively so as to sup-
port divine beings and gives the message of other worldliness. There is a story
of Sarama, the emissary bitch of Indra (RV., 10.108). Sarama is a legendary be-
ing alluded to as the female canine of the divine beings, or devasuni. In the
legend a gathering of Asuras (“evil spirits”) named Panis to abduct the steers
tended by the Angiras — the predecessors of man, who were the children of
the sage Angiras. The Panis at that point shrouds the cows in a cavern un-
til Sarama pursues the tracks of the criminals and causes Indra to recuper-
ate them. Sarama is portrayed to have discovered the cows “by the way of
truth”. Sarama is portrayed to have discovered the milk of the steers, which
supported mankind. This is translated as Sarama instructing the man to drain
bovines and utilize the spread made from it for flame penances. The pieces of
talking animals in the Upanisads, presumably fall into the general Upanisadic
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example of shrewdness and learning originating from startling and remark-
able sources: non-Brahmins, poor and low-station men, ladies, Gandharvas,
and creatures. The animal stories woven in them help comprehend the learn-
ing of Brahma. In the Chandogya Upanisad, Satyakama gains from a bull, a
flame, a swan and a jumper feathered creature which separately are imagery
for Vayu, Agni, Aditya and Prana about the learning of Brahma. He gains
from them that types of Brahman is every cardinal way (north, south, east,
west), world-bodies (earth, air, sky and sea), wellsprings of light (fire, sun,
moon, lightning), and in man (breath, eye, ear and brain).

There are pedagogical goalsin employment of the animals in the
Vedas and Upanisads which have been illustrated in the animal tales of
the Kathasaritasagara, the Paficatantra, the Hitopadesa and the Jatakas.

Cultural Setting of Anthropomorphism -

There is an innate propensity for anthropomorphism within the human
psyche. The particular forms that such humanoid attribution received in India
were molded by its cultural setting. There are animals associated with constel-
lations known as rashis or zodiac signs, gods and goddesses.The animal who
stand for rashis or zodiac signs are mesa (the ram) mina (the fish),vriscika
(the scorpion), sirhha (the lion) and vrisabha (the bull), karka (the crab). The
animals are also associated with gods and goddesses—bull with Siva, lion
with Durga goddess, eagle with Visnu as their vehicles. Matsya (fish), kurma
(tortoise) and varaha (wild boar) and narsimha (man-lion) as incarnations of
Visnu. Gods becoming animals interestingly presents a twofold anthropo-
morphism of gods acting like humans and animals acting like gods, and thus
as humans. Even extraordinary humans can assume animal guises, such as the
seer in Mahabharata (1.109) who mated with his wife in the guise of a deer and
was shot by king Pandu, thus drawing the seer’s wrath and curse.

There are stories in the Puranas that Ka$yapa, the child of Brahma, had
numerous spouses who bore him various sorts of youngsters. Aditi brought
forth the devas—divine beings who live in the sky. Diti brought forth the
asuras—evil spirits who live under the earth. Kadra brought forth the nagas,
crawling snakes and worms that slither on trees and on earth. Vinata brought
forth Garudas, flying creatures and creepy crawlies that fly noticeable all
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around. Sarama brought forth all the wild animals with hooks and Surabhi
brought forth all the delicate creatures with hooves. Timi brought forth every
one of the fishes and Surasa brought forth beasts. In this way, all divine
beings, evil presences, creatures and even people have a typical progenitor
in Kasyapa. There is another story about the birth of the animal world. The
first man, Brahma, once saw the first woman, Satarupé, and fell in love with
her. He tried to touch her. She laughed and ran away. He followed her. To
avoid getting caught, she turned into a dove. To catch up with her, he turned
into a stag. She then became a mare. He became a stallion. She transformed
into a cow. He turned into a bull. She became a goose and flew up into the
air. He followed her, taking the form of a gander. Every time she took a
female form, he took the corresponding male form. This went on for millions
of years. Thus, over time, all kinds of beasts came into being, from ants and
elephants to dogs and cats. It is also told in the lore of yogis that it was Shiva,
the great yogi, from whose yogic posture came out the animal kingdom. Once
in his joy, he assumed many yogic postures like Gstra-asana, matsya-asana,
bhujang-asana, salabh-asana and go-mukha-asana, and accordingly camels,
fishes, snakes, locusts, cows came into being. Shiva thus stood in millions
of poses, giving rise to millions of different kinds of animals. Divine beings
becoming animals strangely displays a twofold humanoid attribution of
divine beings acting like people and animals acting like divine beings.

Anthropomorphic language -

In Indian indigenous creative world of tales, it has been conceived that
animals speak like humans and have emotions. The tale of Gunadhya (2nd
Century AD) who was the court poet of King Satavahana exhibits this fea-
ture of anthrpomorphism. Once the queen of the king who was a scholar of
Sanskrit during her water sport, said “modakaih paritadya” which means “hit
with water”. But the King having poor knowledge of Sanskrit language took
modakai as sweet ball and so started hitting the queen with sweet ball. The
queen rebuked the king. Being ashamed of her poor knowledge of Sanskrit,
the king requested the scholars of his kingdom to teach him Sanskrit language
in minimum period. Gunadhya said that he would take minimum six years
to teach this language. Another scholar said that he could teach him San-
skrit within two years. On this Gunadhya challenged the king saying that
if he learnt Sanskrit language within two years, he would leave Sanskrit and
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the kingdom. The King leant the language and so Gunadhya had to leave the
kingdom and the Sanskrit language. In the forest he wrote Vrhadakatha, a
big collection of tales in seven lakh verses in Paisaci and sent it to the king.
The king paid no attention to the tales written in Paisaci. Then Gunadhya felt
so insulted and desperate that he started burning the tales one by one reading
them loudly. When Gunadhya was reading the tales, the animals and birds lis-
tened to them. All animals were absorbed in listening to the tales. They shed
tears. Their behavior changed. The king was worried to know the change in
the behavior of the animals. When he came to know about the fact that the
animals and birds are lamenting to see the sorrowful state of Gunadhya, he
went to Gunadhya and requested him not to burn the stores. The behavior
of the animals and birds was taken to be an appropriate mode of instruction
to people. The incident inspired later writers to write animal tales in order
to instruct people by giving wisdom of life, specially focusing on the reality
of others looming large, establishing human-animal nexus. There is, then, no
unbridgeable gulf between gods, humans and animals within the Indian imag-
ination.

One of the stories of Visnu Sharma’s Pancatantra (1993) unfolds the pos-
sibility of animal language. In this story, a youthful deer named Citranga has
been caught and is taken to the youthful sovereign of the kingdom, who keeps
the animal as a pet in his very own room. At some point, during the rainy
season, when generally sweethearts pine for their missing accomplices, the
young deer remembers his own people. In the middle of the night, his longing
unbearable, the deer utters this couplet -

“O, to run with the coursing herd of deer,
Swiftly, with the wind in my face!
When, O, when will that be?” (p. 257)

The prince is shocked when he sees that the deer could speak. He calls
different magicians and sorcerers fearing it is demonic. They hit the deer with
sticks, bricks and cudgels. When they are about to beat the poor deer to death,
one holy man interprets the deer’s speech and says: “Why kill this poor crea-
ture?” He understands the state of mind of the deer and advises the prince
explaining that in the season of rains, the deer is remembering his herd and in
longing, he recites the verse. Therefore speech by animals is nothing extraor-
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dinary; they just do not speak in front of humans.

The anthropomorphic language is used as a style equipped with various
features in narrative literature. It has a concrete folk setting, folk thinking
and imagination, practices and traditions, belief and faith. It has togetherness
of word and meaning, a phrasal organization without compounds, suggested
meaning based on primary meaning. Brevity as an important characteristic,
which implies mastery over language, control over situations. Every word
contributes to the main effect. So the economy is always kept in mind. De-
scriptive passages are used only when it is necessary to contribute to the main
effect. No scenic descriptions are made. Figures of speeches are aptly em-
ployed. Let us see how this language works in narrative literature. In order
to demonstrate, there is a tale from Pancatantra. Once Chitragriva, king of
doves is trapped in a net and Hiranya (mouse) comes and makes him free by
cutting the net. Hearing about this friendship, Laghupatanaka (crow) decides
to befriend Hiranya. The dialogues between them, expressive of all features
of the anthropomorphic language, are given below -

When Laghupatanaka calls out at Hiranya’s hole, he asks -
‘Hello! Who are you?’
The crow: ‘T am a crow named Laghupatanaka’....
Sir, you must do me this favor. You must become my friend.

Hiranya laughed and told him -
“Sir, you are the eater; I am the food. What kind of friendship can
exist between us? You know the saying -
“One who is fool enough to make friends
With a person not his equal,
Be his inferior or superior,
Merely becomes the world’s butt of ridicule” (p.202)

The crow replied -
Surely it is not right for you to dismiss my request out of hand ....
He says -
“A person seeks friendship for a reason;
With reason a person incurs enmity.
So, is it not reasonable for a person
To seek amity rather than enmity.” (p.203)
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When he heard this,

Hiraniyaka said to the crow -
Do not trust a foe though he binds himself
With strongest oaths.”(p.204)

The crow -
‘Come, my friend. How can we be enemies? We haven’t even seen
each other! Why do you utter such nonsense?’...

After listening to that, Hiraryaka said to the crow -
“Friend, you have gained my trust. I spoke the way I did because it
was necessary to test your intelligence first. I now embrace you in affection.”

(p.205)

The anthropomorphic language has been used to show a contrast
or opposition between the external side and the internal side. In it
sometimes the external is simple and internal complicated and vice
versa. Another important and most common style in all the animal tales of
the Mahabharata, the Ramayana, the Pancatantra, the Kathasaritasagara, the
Hitopadesa, and the Jatakas is allegorization in which animals are attributed
with human qualities. These tales have specific characteristic fantasization
which establishes a relationship between the external elements and the
unseen power in the heart of the reader. Jataka tales show how Nature is
repeated in accordance with the instinct of a person. This style is known as
cyclization. The elasticization of time is another important style in which
animal tale takes place not in the framework of time but in the framework of
place in order to universalize the tale.

Philosophy of Anthropomorphism -

The Kathasritasagara, the Pancatantra, the Hitopadesa and the Jatakas,
rich collections of animal tales, are impregnated with philosophy aiming at
establishing a relationship between two worlds - animal and human. They
give lessons of life and establishes a relationship between the animal and the
human worlds. They unmask human nature, its strength and weakness sym-
bolically through animals. These animal fables promote a particular ideology
and are not just for ‘fun’, not simply fairy tales for the entertainment of chil-
dren. There are instructions related to social, political organization. There is
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a comment on human psychology in order to render the readers a vast prac-
tical knowledge or worldly wisdom in life. “The Old Tiger and the Greedy
Traveler” is a striking tale of the evil effects of greed and danger of trusting
wicked persons. There is an old cunning tiger who traps a Brahmin traveler
by making him lured for the golden bracelet in the mud. He pretends to be a
charitable fellow. He also tells the Brahmin that he has studied the religious
scriptures. The traveler is lured by the cunning tiger for the gold bracelet and
while enters the muddy lake to bathe, he is seized by the old tiger and killed.
In “Kanha Jataka” (29) a crane eats all the fishes one by one and at last, it is

killed by a Crab.

There are certain pedagogical goals pertaining to debates and arguments
over the issue of superiority between nature and nurture. Society has created
distinct svabhavas (natures) for each species. Such svabhavas are, of course,
culturally created and projected, although these creations are based on certain
observed behavior patterns of animals. People think that svabhaava drives
one’s behavior and action. The tales of the Parncatantra explicitly have a de-
bate on the issue of the superiority between nature and nurture or one’s birth
and one’s character. Arguments embedded in tales are advanced for both
sides. Let us have some tales which are illustrative of nature. The tale “Ass
in the Tiger’s Skin” of the Pancatantra shows the ruin which overtakes a man
when he takes to an occupation for which he is conspicuously unfit. In the
tale, an ass who, wearing a tiger’s skin, grazes in the farmers’ field. One day it
is badly beaten by the farmers when its loud braying reveals its real identity.
The nature of the ass symbolizes such type of an individual who howsoever
tries to make up things, his real nature will burst-out at unguarded moments
when instincts prevail over education. There is a tale of dog. In the tale “The
Dog that went abroad’, there is a dog who leaves for another country in search
of livelihood. But after some days the dog returns to its native place. While
asking about the experiences in the foreign land by other dogs of his own land,
he reports that he was treated as an enemy by his own race abroad. He says -

Find foods in plenty and a great variety
I found when I went abroad -
and in the cities

the sweet young ladies
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are easygoing, really;

but there’s just one thing wrong
in your foreign land;

your kith and kin who live abroad

hate your guts quite sincerely. (IV.69)

The tale of the dog gives a message that it is much better to endure misery
at home instead of going abroad and enjoying luxuries that will only land of
attacks by the people of that place in envy. However, in the case of dogs, the
strong sense of territorial possession is the source of the enmity. The domestic
dog has to face some wild dogs in the foreign land as an intruder, which is a
matter of their intolerance.

The tale of the “The Lion and the Bull’ of the Kathasaritsagara shows that
no friendship is possible between grass-eaters and meat-eaters, between prey
and predator, between food and eater. The Lion in the tale behaves like a king
of beasts in a judicious manner and gives full confidence, giving a promise
of protection to the bull and to the camel. Both these honest and innocent
animals become the victim of that very lion who is instigated by some treach-
erous fellows. The tale of “Sanjivaka and Pingalaka” is also illustrative of this
kind of relationship. The theory of natural enmity between species is also
enunciated in the Jataka tale of an owl and a crow. The big mistake that the
owl king Arimardana made was to give shelter to a crow, his natural enemy.
The crow killed the young ones of the owl. There are also tales that show the
superiority of nurture. They illustrate the nobility of a person based on nur-
ture. For the priority of character, several gnomic verses are cited, from the
tale “Laghupatanaka and the Hiranyaka”

A man’s nobility comes

not from the quality of his birth;

The eminence of mortal men

rests on how they conduct themselves.
Disgrace and in its train a web

of disasters, hundreds of them,

Hound a man who is an ingrate,
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both in this world and in the next.
(Pancha I, 166)

Knowledge is the true eye, not mere eyesight;
Conduct makes one noble, not noble birth;
To be content is true prosperity;

To refrain from wrong is erudition.
(Pancha II, 46)

In this tale Laghupatanaka (crow) and Hiranyaka (mouse) have inborn
and natural enmity between yet they become good friends.

It is observed that different kinds of birds and beasts, which have natural
enmity, have been shown sometimes as the symbol of peace, good adviser,
as savior and sometimes as a well-wisher, sometimes as a wise subject of a
king. Thus, in such tales stereotypes do not predominate. Such a feature is
worth mentioning in certain Jataka tales also. The Bodhisattva as a monkey
king saves his own tribe by his fearless courage (407). A monkey, elephant and
a crane decided to respect the senior-most in Baka Jataka (38). An elephant
saves a man who had lost his way Kharssar Jataka (79). A crocodile on the
advice of his wife went to take the heart of a monkey but the money saved
himself by his intelligence in “Kuddal Jataka” (70).

There is another pedagogical goal pertaining to a controversy over the
issue of fate and human effort. Patrick Olivelle in Talking Animals (2013) por-
trays. Inevitable, whose death was near, paid no heed to Farsighted’s plea and
said, “It is not fitting that a person should abandon his native lake on mere
hearsay” (134). So, recognizing that his two friends made up their minds to
stay, Farsighted went off to another lake. The next day, the fishermen came
and caught every single fish. When this happened, Quick-witted lay in the net
and made itself appear as if it were already dead. The fishermen, thinking it to
be dead, drew it out of the net and placed him on the bank. Quick-witted then
jumped in and fled quickly into the water. Inevitable struggled and thrashed
around trying to escape. But unluckily, the fishermen bound it with the net.
Thus the Farsighted and Quick-witted, prospered while Inevitable died.

There is yet another tale of a bird in the Pancatantra which teaches the
message of nonattachment. In the tale, there was a bird that was happily
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singing sitting on the branch of a tree. He saw a piece of flesh and felt tempted
to eat this. He flew to the piece of flesh and tasted it. No sooner did he taste
than he was surrounded by many other birds and tried to snatch this piece
of flesh from him. The bird flew by taking this piece in his beak. The other
birds followed him and started attacking him. He thought that he would be
killed now. During the fight, the piece of flesh dropped from his beak, and
immediately all birds left him and flew to take that piece of flesh and started
attacking each other. The bird now felt relieved. The message is that material
possession is the cause of suffering.

There are also animal tales in the Mahabharata to give great wisdom re-
lating to practical matters. In the “Santiparva,” the king’s policy of collecting
revenue from his subjects is told through animal behavior. Bhishma says to
Yudhishthira that a ruler should gather income from his subjects like a honey
bee gathering nectar from blossoms. He additionally tells that the ruler should
act towards his subjects of charges like a tigress in the way of conveying her
calves, getting them with her teeth however never penetrating them. The ruler
ought to carry on like a mouse which, however, had of sharp and pointed teeth,
still cuts the feet of resting people and creatures in such a way, that they don’t
move toward becoming at all aware of it.

There is a tale “The Tiger and the Jackal” in the “Santiparva” of Maha-
bharata in which Bhishma tells Yudhishthira about wisdom required for a
king. Here is a jackal who in his previous life was a cruel king and so met
a desirable end. Regretting his previous life, he gives up eating meat and be-
comes compassionate, pious, honest and gentle. Due to these qualities, jackal
rises in life and becomes minister to Tiger, the king of the jungle. But un-
luckily he becomes the victim of a plan hatched by the wicked servants and
ministers of the Tiger. They secretly took the meat, which was prepared for
the Tiger and placed it in the house of Jackal. Knowing that his meat to be
stolen, he orders to find the thief. The wicked ministers and servants tell that
it is the proud Jackal who has taken his meat. The Tiger immediately orders
to kill the Jackal but the mother of the Tiger stops him and says: “Dear son!
Don’t judge in a hurry! Wicked people are always after demeaning the good.
Jealous people will stoop to anything to harm their enemy.” In the mean-
while, the Jackal steps forward and revealed the plan hatched by the wicked
servants and ministers. The anthropomorphic language of the animals unfolds
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how outward appearances can be deceptive and how the king should not ac-
cept anything at face value and how he should use his own intelligence and
reasoning power to discern falsehood, hypocrisy and treachery.

Conclusion -

To conclude, the device of anthropomorphism has been employed to in-
struct and entertain, aiming at establishing a relationship between two worlds
- animal and human. There are comments on human psychology in order to
render a vast practical knowledge or worldly wisdom in life. They give lessons
of life like the path of truth which ultimately wins, the knowledge of Brahma
which mitigates the difference between one and all and the path of dharma
or which promotes an impersonal point of view in which the reality of oth-
ers looms large. There are certain pedagogical goals pertaining to debates
and arguments over the issue of superiority between nature and nurture, be-
tween fate and human effort. In a word, the essence of folk and the Vedas
and UpaniSads i.e. the message of dharma at two levels - extraordinary and
ordinary or spiritual and worldly has been imparted in these animal tales.
It is rightly observed that “the animal characters are equipped with human
voices to participate vicariously in an anthropomorphized animal linguistic
and social world paralleling the human” Olivelle (2013). Their language has a
concrete folk setting, folk thinking and imagination, practices and traditions,
belief and faith. This kind of human-animal nexus renders animals worthy
of moral care and consideration, gives good reasons not to ill-treat animals,
creates greater willingness to help them when they are in distress, no matter,
our empathy and compassion are anthropomorphic. It helps us simplify and
make more sense of complications of life and motivates individuals who are
lacking social connections with other people, to seek out connections from
animals. It helps us no longer seeing ourselves as the center of the universe,
rather makes us allow to color our imagination and rational understanding of
the world. As a whole, this human-animal nexus helps obliterate the percep-
tion of difference and promotes a thinking in which the reality of others looms
large.
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Abbreviation

1. Pancha - Paficatantra

2. RV - Rgveda
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™ & ary-Try & fawi W 3igd deTa & T &l oft 9af e € -

IR 3R FRIGR & Sgd 999 -

315 daTd HIBR-FRIGR &1 3ged e welt 8 | oy & gueg g9 o
T O AT A TIHR & AT & A1 FRIBR & A € a1 TR a8 83l & W §
, S daTd o GUE gRBIV BT GH-ad TR Yob AeHIHe e Tegd dedl
& SgT R ‘Hodicas gal”, ‘g AHIK fhd-’ $TiG gRT 99 g8 SHTq &l 9l
1 & faad AT 2 S iR sruiq arufed da=, FRIeR siufd aferer—<
AT T5-TRERT ST UTa T & TG § | 371 A St R vad Ueifeg st
3TUR W 3¢fe] o HaT=R W @l g3l fa@rs a1 € ora: qee & ¥4 7 sfgd
JeTd Fod TR Iufefa vefia wear |

> B4, 3.99.2
¢ gEa., 9/9/%
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afeA g aun sl -

37T Afeh 9 didr g8 g Afdedt au1 el &l g g9R 99 I8 U4
B oifq srqaid qun Rag fawa a9 T § 39 9US &1 gueE 9
TRG® T AR g & AFH § 3fgd dard H UadTied fobar A1 § Sfel
& 9aT & SMEHR! &1 Jd 91 o2 b ¢ 3a4 MHc-aigidadmlie | 9 His
U a7 & o} 07 AT U1 & o 39b 9 3R 3R &1 gl 3y 9
T ufes 81 Ghd € | g TN qAT SR THE THEST &1 YeHT GH1eT ardl & |7

g hl Eie -

TG G Al @l qur el @) qre B gE Suated g€ aifed & | v e
ST € fob @ ofR g:@ I &1 U 81 & | 99 g9 56 off G9& &l 9T &3 &
a9 T8 &9 § g:@ &1 9T A1 STad SFeITdt 89 |37a: AHd Y Yt @t
qredl & SNt §E-g@ 8 i g, W] AY-H9 AH<ve &l | dar<i H 5@l B
TEEY FSHY /™l 1 € [T dudicd giar &l 718l ¢ 919 &l Sial sgld A0
o1 & oft 9a € 8 o9 98 sM<w & [@fd @eud: Sia 8 off e
Bt 8| 39 o § Rl @ @ & g s TE S €t € 59 2 F
STEI-THe0T SAferd T2l & | O9 Siid STEATEIBR 6l 3R Ygd enm ool o6 grat
@1 Hafd w@a: & g g S |

3TeH BT aur e -

3T AT B &l YDHR ol GHTY & Taal! 98 @ TR FEH0T 781 3@ Tt
T T Pl 3T € I el & AT TR D! TP a&] Sif $redd ef 39 T
ATEAT & Ml € 3U U H3 1 AFT 3fad ¢ a1 i | gad 9He € 98 dgiaa
oft 2 ST & oo HRUT YabTeh! Sita ST+ OX STed &Il & URaR & a1 AHsid &Y
TE UTAT 8, g & AT ITh AT bl AT Hel el &l urell | 7 a1 & Joensit
&1 e 91 € gravar § sigd dgra H v fo5a T § | vum ot Suraraiig
* U9 T=1 & Fedl & - SATaRHeE g 3rufd 39 aat B &esar &g #wd g9
I oI B T oTd O & SUNNT g el T & | A1y gl foedt oft foedt & oft
3TTEBR &1 Y SErd 7 e & o Uga o621 71 € 31d: Udies HIFd 319+ Taa=idl
&I BT IUANT AN 979 J e 3R fod) B oY e=7-guly srerar iftesrl &1 g
T % T8 T4 fay & armnsht & Rt &g siiwy & «ifd & wear g 1 got
GHET ITHT AT AT ST AT YR b 1Y I BT 3T BT 41 dAuicha

7 A4 - ArEEqEIad gHTdr YR -93
8 Oud. 3.8
o ZUL-YYH H
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AT B arar | 39 SR H et A g b -

AT daarITaerd’

YT 39 AR Bl ol 2 9 o 39! H Wi & T qu1 gierad-
JarATIRanfgsTd: a &l Hig: &: Md: Yhaugaeda:! srufq o« oal o
3O & ST B @ ¢ 3¢ Bl R 0t o a1 Hig T8l &Il o d b Y
3T BT I Hed & | 59 UBR ATtk [aaR ¢ g S1u! g i gued d9R
H 3@ 3R HIg o 3T W el TN | 98 Yebiof ATl § S0 Iode aqiE

qoldh - T | U< g |

319Y bl I -

T TEE STYTATS qUT STORTEN T SRl & | 37d: 9F-51 Hiersh
ot fedemRl foma &1 &2 urdT | dam # 3199 &l Uil &s Fwaof § fagad gan
2 UTddeeg & oM Yaie ¥ Aidedd HEd ¢ AWd @ S ! aTwitd ! gE
3R & ffd urd & ot & FE seAarmar &1 gul o € 112 S Ored
Y g ooy amaRe upla & SHex Fefie giar &1 dara Fg< qun fffe
1T 2 | 98 e o dodT e fErar ok a8t e e @) waftid g &
AT & | fafes g T § &9 9 g aarey | gt gidan 8, fadva:
AR ST & F-a H | STEl deb 3gd dal ol SId & - Al g4 gd &
o iR STq & Tefsfa a1d & @men & e # &) 98T & S AT ST € |

freepd -

J&Td BT Je 3UHYE &, dfs IuHYE Yaftia Righdl & st fosan Sy
U UM & 1o I8 G YR 7 Hhad 3icilichds SHTd ol A1eiuT Hed & U] A8
eRTe ! WY I & HEaqul W 31 2 | SATaRAIUHYE & AR e &4
&% IR & IRIG HY DI i bl off Ahel! & | F&T W fomn 3R sifern & mrem
T 59 92 &) 3gfed fwam T & | 31gd 98T 7 had JaeiNe d WHTYE qei
I FHIG T el & 3MUg IRURS R J ATIfors ey &I off SIRenfia FHear
2 | ToUFYg & I0 & T UgaaH ATdhdl S0 A JH B 3 & A
# 7| § 31 Sismrneit & gefid @ & @Y wedl € | o T 59 UhR § -
ferar & forar wlyay 38 99 &% U S & Hed & | 59 98 I & U ugadr

0 & /&

0 o, -Tadm 71
2 gga. 9/R/9

B oo, guy 3y
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& 1 35 999 I9 397 Bid & | 519 98 9199 3114 & d 39 99T dF o 40 &
HEd & | T&T W I R 31d Hecdyol & iies 31 a¥f & Arez™ § 9qof dera &
Tt BT Gl T € | YW &R & §9 § 98 34 U1 & Test e & o1d
Y 91d &l ¢ | Wrifae &9 4 IS it Rk Sie a6 gTieaniies, e ariial
&1 e T8l HIaT € d9 d% dg ATl a1 URHTYS SHTd & Ty Sifeert &l
i & | Afaehdr fgdia av & &9 § il gefiq 1fi & o1a &2ar g | 99 § ufdd
2 % qua o1 o aren @ifh @it ST € 98l W S & whed aTell st e
ST € | T R 3Fra 3k srferd & Tmre 3 gry M Frawt & smm R E @i
W} itk ATagIve ST a1 TS /1T Hig 4 foeh daft 81 Oedr € 59 399 3
US| & Ui ST 396 ®Y ¢ 3¢ GYRd 16T &1 | $HP o1 T I 3T Tal
A ME | TR R P T T 3MHTT BT 91 B Sl € | G daTd bl aeHIBY
3T B ST & & e sTTetea a6 gan & forg g off fafes 9t @ dia
TSRAT TS & 81 Yo § $eNUvg 1 3 d 981 IR ATF@IRep ERIcel bl §gd &l
sl €9 H YU 741 &, 981 R §al dcd 1 Jdied O1 &l Jd AUl 9dTs TS
2| gl T & Guof SPTd $UHd B | I8 W SN % o) § 3HET v g T g
P AT | 396 1Y 2 a1 fpat O $5f 481 e =iy | afe 9eTd & & auql
P AT fopaT STY o aaa 99 § S oft areang € | srfeeiyr gaensh &1
e @d 8 STaT & | 39 e SR 31YdT e O b ATl P i & faar
Y O 98 a9 gHT & oy Taifee g ant | $ad 3Rl &l gl a1y
B 91 T & Ui GHIST & Wi IS & Wil STiicd ol Hdgurare off & 91ger |

IR Feigur & Gau § Ty ¥ & el 7 @ o 310 i & Hed gY BH
4ty b S 1 961 W | I8l U &1 919 & HIegH § §gd 9R 92l Sl wdd
o & T B | U < T S de Fwifa foean e & afer & arem & wus
& T 9 1 ASE & qIeAq § 3BT g0l el 1Y gl 91y Ry giFn 3ifa
T & Ui Gl EHT | 8 TE dald 7 dhael Yeb 3T Gl @bl ST B gU 39
g1 § 31T BT 91 @l ¢ JAUg d&Td 30 U8R H T&d g7 39 99R | 3101
Hied AU H2d Y 39 YR & Sl aHH AIITIE FHX aTel HRSP ¢ 374 faerTa
DY ST BT & | TE T AR & T BT T 3T 307 T8 O R dhigd aF
DI T BT & | G Aleidbdl HaH ¥ 3TeTdd & day § 9™ &l 91d &1 df a9
T UHR & @y d E | FHed & b Sl I8 & Uhd 2, 519 a9l foiaT @ |
fooq &1 At STal i Afdear Y R € @IS 3d gY wedl ¢ [ ag a4l 41vma
€ | 3rufd At Bl b B I € |

Iie 30 92 Bl g1 TedS d 3 ol deTd % Hewyui f9g & €9 d 59 gH 3ud
& | 8T R GUR § dey 4 foafera & arel fafae uwr & st sl @ 3te
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T 8T DT 3R TR 31 91 & oy 9eTd ae- IRd &ed & | s & g oo
@&y e o1 femierd g UgeT Ueb Hewaqol & gidl & | Afe I g9 <t a1
2 <l 98T ft U oA 1§ I9- I % A1ed € ded db UgdH &l A6 S T |
3T BT T IY 3cHed & a1 & Yafia & |

TR # IR 9™ & 91Y9-91g T UBR hl THRS &1 S gl
e & | F8 HRUT § fob guens & Femny g Ig 99 @1 367 g |
AP 1Y € 91y 9T 3 eaa W 9T & gh uid € S fafuw anesit
¥ Fem & fog ant verd wed & | auensht &1 Fem 39% 9o |§ o 4 & dvd
2| = guensh & Fem & fv agid & Riaa 31dd & e € 1391 edrsat °
ST GaeT TUE o [l ATEaE™ A UY & 3RY drdid a9 d YRy e
3R 31q 31gd dera O T 8 | I8 SHEISH 99 ¢ | 9Tdie g9iF Siel R e
T &1 A H @A §Y W [Seied S o1d el § 98 W derd o o
AN | 8Id §Y X d&d Dl 91 el & | gade aug | fag § S off gneny €
TH Uoh He-1a gHe AL [aamrd g &g @nymar @ ¢ | fagaf~< & fog
Tl UHR T Udhed aidd & &1 3™ a1 ST & foog 39 9o | 7 o
Y I AT P Ul T & BRUT 39 o3 &1 Fer 9yd 981 &) ardr @
i daTd & 99 "gd Ee] 3¢ @l 37 Gindl &l &I § @M SY | Ggsiadn fag
T~ & AT TR BId §Y TRH <183 b T AR I &l SIQaT |

SEREIREY
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4. TR - dRERIATEYG
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6. Eq. - YEARTIDIUMYG
7. WI.E. - YRAFT
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9. 4.9 - YAWRIINTG
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