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Foreword

The journey of the National Mission for Manuscripts started in 2003 
when it was established by the Ministry of Culture, Government of 
India. The Mission’s objectives are to explore, evaluate and present 
the knowledge contained in the manuscripts.

In its attempt to disseminate the traditional knowledge 
contained in the manuscripts, the Mission organizes the 
Tattvabodha — awareness of the Ultimate Reality — lecture series 
all around the country in collaboration with various academic 
institutions. This lecture series provides insights into different areas 
of knowledge delivered by eminent scholars who are specialists in 
their respective fields. The Tattvabodha lectures create a forum for 
intellectual engagement and subsequently try to re-contextualize 
the traditional knowledge to make it relevant to the present and 
future generations.

The present collection is the seventh volume of Tattvabodha 
series comprising twelve papers presented by well-known scholars 
in different Tattvabodha lectures organized by the Mission. The 
lectures are presented in English and Hindi, and cover a variety 
of topics across Indian knowledge system.

There is a paradigm shift in the medium of knowledge 
transmission, from handwritten and printed materials to the 
digital world. This has created both a crisis and an opportunity 
for the preservation of manuscripts. Computer scientists across 
the world are trying hard to develop Trusted Digital Repositories 
to ensure the online accessibility as well as long-term availability 
of digital data. To enable the Sanskrit scholars to access old 
Sanskrit manuscripts online, the Sanskrit Library has developed an 
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application to integrate manuscript metadata and images. Peter M. 
Scharf in his paper describes the process by which similar integrated 
hypertext access may be created for any manuscript collection, 
using customized software. 

Ancient Indians had the knowledge of basic principles related to 
Chemistry, Physics and Metallurgy and had conducted “practicals” 
on these knowledge system. Many works belonging to the SÂtra 
period are testimony to it. The AÚœubodhinÁ by †Èi BharadvÀja 
contains description of cosmology. We had in use apparatuses such 
as spectrometer, prakÀœastambhanÀbhidalauha, uÈõÀpahÀrakalauha and 
chÀyÀpravibhÀjakalauha. From the VaiœeÈikasÂtra of Sage KaõÀda 
and in the PadÀrthadharmasaÚgraha of PraœastapÀda, we get to 
know many principles of science, especially the material science, 
popularly known as VaiœeÈika. Newton’s Universal Law of 
Gravity and his equations of motion were known to the VaiœeÈikas. 
PraœastapÀda enumerates in his book three forms of force — 
mechanical, emotional and elastic. The VaiœeÈikas were adept in 
physical sciences, and Shankar Gopal Nene through his article 
makes us marvel on the scientific acumen of the ancient Indians. 

Like the Vedic hymns, the UpaniÈads, the concluding part 
of the Vedic texts, have been given a status of divine revelation. 
The VedÀnta school of philosophy per se is based on the principal 
Upaõisads, along with the BhagavadgÁtÀ and the BrahmasÂtra 
of BÀdarÀyaõa, and are respectively known as œrutiprasthÀna, 
sm¦tiprasthÀna and nyÀyaprasthÀna. Dhirendranath Banerjee 
navigates the reader through the teachings of the principal 
UpaniÈads and their role in spearheading PurÀõic outlooks and 
philosophical perspectives, making a critical and comparative 
review of them.

Based on an old unpublished manuscript, the Œiva-rahasya, 
Satya Deva Misra talks about the nature of Œiva and His supremacy. 
The Œiva-rahasya is a treasure house of a variety of Œaiva faiths, 
both in Advaita and Dvaita forms right from the pre-historic to 
the modern times. It declares that Lord Œiva is the Ultimate Reality 
and is incessantly adored by gods and divine beings. Œaivism is 
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just like an imperishable aœvattha tree which has been practised 
continuously from Kashmir to Kanyakumari in India, and in many 
countries outside. 

The RÀmacaritam of Ciraman is the earliest extant poetical treatise 
in Malayalam. T.B. Venugopala Panickar has done a detailed study 
of RÀmacaritam’s theme, texture, linguistic and literary features, 
editions and about its poet. He is of the opinion that a lot to be 
done to bring out the best on the linguistics and poetics aspects of 
the RÀmacaritam.

Thousands of °yurvedic titles are yet to be published. These 
titles can come in use to fill the missing points and links as far as 
°yurveda is concerned. These unpublished titles can bring into 
light a few more explanations on °yurvedic concepts, many more 
plants and their therapeutic uses, and methods of manufacturing 
and use of the drugs. To bring these titles and manuscripts into 
better limelight and usage, they need to be critically edited jointly 
by the vaidyas and Sanskrit scholars. While talking about all these 
aspects, S.D. Kamat briefs about some aspects of editing °yurvedic 
texts and suggests that this effort can better be facilitated using new 
technology and software.

Though we do not get an accurate date of the DravyanÀmÀkara 
NighaõÇu, it is believed to have written in the fifteenth century ce 
by BhÁÈma Vaidya. This lexicographical work, aimed at introducing 
the homonyms mentioned in the Dhanvantari NighaõÇu, deals with 
the homonyms of medicinal plants/drugs. This article on the 
DravyanÀmÀkara NighaõÇu is also from S.D. Kamat. It talks about the 
definition of a nighaõÇu, importance of the study of homonymous 
lexicon, its author, his time and place.

In his paper on tribal heritage and indigenous philosophical 
wisdom of Odisha, Kishore Kumar Tripathy observes that the 
tribal knowledge tradition of Odisha presents a vision of life, 
consciousness and perfection based on morality, compassion and 
unity. It also represents spiritual ideals, world view and ultimate 
perfection in life. Their philosophy contributes to an integral form 
of culture, both tangible and intangible, in a significant way. The 
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author recommends inter-disciplinary dialogue for the promotion 
of tribal heritage, tradition and sustainability as an identity.

Andhra Pradesh State Archives houses a large repository of 
administrative and historical records. Some of the manuscripts 
at the Archives are already published, but many still remain in 
manuscript form. Zareena Parveen takes us through a treasure trove 
of 668 manuscripts and introduces us to the historical, cultural, 
religious and political developments of the Medieval Deccan as well 
as the main rulers and their regimes. The manuscripts in Persian, 
Urdu, Arabi, Deccani, Marathi, English, Telugu, Kannada and Turki 
shed light on the history of the period, of local kingdoms and that 
of the Mughal occupation. The article gives an account of many 
published and unpublished manuscripts. 

GÀndhÀrÁ, the key mother figure in the MahÀbhÀrata, is 
understood and projected as a compassionate, large-hearted and 
virtuous personality, who empathizes with her blind husband 
and the abused DraupadÁ, as a righteous queen who argues for 
the right of YudhiÈÇhira to be the king of HastinÀpura and as a 
rebuking mother of Duryodhana. Urmi Shah, however, through 
her paper, unveils another facet of GÀndhÀrÁ: a jealous, depressive 
and frustrated woman, who never wanted the extinction of the 
Kurus, and in fiery anguish wanted to burn the PÀõçavas after 
the KurukÈetra war, and in fact deformed the toe of YudhiÈÇhira. 
GÀndhÀrÁ as a mother figure laid down the destiny of the destruction 
of the Kuru race in a very subtle way. Here the source of analysis 
of the character of GÀndhÀrÁ is the Gujarati play GÀndhÀrÁ by late 
Shri Hashmukh Baradi, a stalwart of Gujarati theatre.

Many Sanskrit stele inscriptions in Cambodia speak of the 
cultural impact that India had on Cambodia. This was due to the 
penetration and spread of Œaivism and VaiÈõavism in the country and 
of the influence of Vedic literature and the great epics, the RÀmÀyaõa 
and the MahÀbhÀrata. The Hindu PurÀõas and VyÀkaraõa too held a 
sway in the stele inscription of Cambodia, going by C. Upender Rao. 
These inscriptions speak of a past that was in sync with the religious 
and cultural moorings of India.



 

The KathÀkautukam, the Sulaimaccarita and the DelarÀmÀkathÀsÀra 
were translated from Pharsi, before °rabyayÀminÁ (Sanskrit 
translation of Alif-LailÀ by Jagadbandhu BhaÇÇa). Dr Radhavallabh 
Tripathi takes us on a voyage on the literary tradition of Pharsi 
language, keeping the focus on °rabyayÀminÁ, its translation into 
many languages, the outline of its story and the features of its 
translation, among many more details.

I hope these papers covering diverse topics will be useful to the 
readers in general. My sincere thanks are due to the scholars who 
have presented these papers and also to M/s D.K. Printworld for 
bringing out this volume. The opinions expressed by the individual 
scholars in their respective papers are their own and the NMM does 
not take responsibility of their viewpoints.

Pratapanand Jha
Director, National Mission for Manuscripts

ixForeword
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Accessing Manuscripts in the Digital Age

Part II*
A Pipeline to Create a Hypertext Catalogue and 

Searchable Excess to Manuscript Images

Peter M. Scharf

Abstract: As the principal medium of knowledge transmission 
shifts from handwritten and printed materials to the Internet, 
increasingly scholars expect to be able to find what they are 
looking for within seconds in an Internet search. In order to 
meet the expectations of today’s Internet users while at once 
providing high-quality access to detailed information about 
Sanskrit manuscripts, the Sanskrit Library developed a pipeline 
to produce integrated hypertext access to manuscript metadata 
and images. This access includes a digital descriptive manuscript 
catalogue and a search interface that provides focused access to 
sought passages in digital images of manuscript pages. While the 
catalogue structure and text-image alignment software used to 
create the text-search facility are described in detail elsewhere, the 
current paper describes the process by which similar integrated 
hypertext access may be created for any manuscript collection.

Keywords: Sanskrit manuscripts, digital images, catalogue, text-
image alignment, computational linguistics.

Engaging the Sanskrit Manuscript Crisis
Sanskrit was the dominant language of the transmission of 

Part I of this article has been published in Tattvabodha vol. VI.
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knowledge and culture in India for more than three millennia and 
is the language of an enormous and diverse scientific and cultural 
heritage. The late prominent historian of science, Indologist and 
manuscriptologist David Pingree estimated that manuscripts in 
Sanskrit number as many as thirty million. Surveys conducted by 
the National Mission for Manuscripts (NMM) have already counted 
more than five million. Only a small fraction of the manuscripts 
in India have even been catalogued, much less utilized for the 
production of critical editions. Since the introduction of movable 
type presses in India in the late eighteenth century, the tradition of 
manuscript copying diminished and all but ceased during the last 
century. Except in a few climate-controlled libraries, manuscripts 
in India — mostly written on palm leaf and paper — are exposed 
to high humidity and variant temperatures. Even under good 
conditions they last no more than 300 to 500 years. Hence more 
than half of their lifespan has elapsed. Already obscure due to 
their replacement by the print medium as the dominant means of 
knowledge transmission, manuscripts are becoming more obscure 
as the dominant mode of knowledge transmission shifts to the 
Internet.

Internet users today expect to be able to find what they are 
looking for within seconds in a Web search. As younger generations 
become more accustomed to accessing knowledge in the digital 
medium, they exert less effort to locate materials in printed and 
handwritten form. Less used, fewer resources are dedicated to 
make them accessible. No longer the dominant means of knowledge 
transmission, they are removed to off-site archives, further from 
the reach of the scholars who seek them. Having come to require 
extra measures and time to retrieve, they are in danger of receding 
even further from the domain of scholarly research and public 
engagement. As popular trends in scholarship divert attention from 
the acquisition of the fundamental philological and linguistic skills 
required for the demanding task of critical editing, manuscripts 
in particular are neglected. The knowledge in these heritage 
documents is therefore in peril of being lost.
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The programme of the NMM to preserve, digitize, catalogue 
and encourage critical editing of manuscripts is laudable. Yet 
contemporary models and procedures for displaying digital 
images, cataloguing manuscripts and critical editing remain 
dominated by those of the print medium. New models that fully 
utilize the facilities of the digital medium are necessary to meet 
the expectations of contemporary and future researchers and to 
provide convenient access to the general public. To meet these 
expectations for manuscript access, the Sanskrit Library developed a 
pipeline for digitally imaging, cataloguing and integrating Sanskrit 
manuscripts with digital texts and linguistic software in an HTML 
interface. In a project funded by the US National Endowment for 
the Humanities 2009-12 entitled, “Enhancing access to primary 
cultural heritage materials of India: Integrating images of literary 
sources with digital texts, lexical resources, linguistic software, and 
the web”, digital images of 160 Sanskrit manuscripts, numbering 
25,000 pages, that represent two central Indic texts, the MahÀbhÀrata 
and the BhÀgavata PurÀõa, in the Brown University and University 
of Pennsylvania libraries were produced and aligned with their 
corresponding digital texts in the Sanskrit Library. The author 
and Ralph Bunker, a computer scientist at Maharishi University 
of Management, developed a comprehensive dynamic catalogue 
that allows access to manuscripts via numerous criteria, and a 
search interface that permits focused access to particular passages 
on manuscript pages by way of searching for the passage in 
corresponding digital text. The project also developed templates 
and software to facilitate collection, organization, validation, 
transformation and presentation of data. The author describes the 
catalogue structure and text–image alignment software used to 
create the text-search facility in detail in a previous article in the 
Tattvabodha series. The templates and software, and the process by 
which similar integrated hypertext access may be created for any 
manuscript collection, are described here.

Steps to Create Integrated Hypertext Manuscript Access
The process of creating integrated hypertext access to a manuscript 
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collection involves creating a detailed catalogue entry for each 
manuscript and producing a digital image of each page of the 
manuscript. The Sanskrit Library produced a template based upon 
the Text Encoding Initiative’s manuscript guidelines (TEI-ms) that 
includes all the information desired for a complete descriptive 
catalogue entry in accordance with the standards of the American 
Committee for South Asian Manuscripts. While the information 
recommended to be collected and where to place it in the Sanskrit 
Library’s TEI-ms template is described in full in the author’s 
previous article in the Tattvabodha series, the following sections 
describe the steps to collect data and the software and templates 
used to process it.

PRESERVATION, RATIONALIZATION AND 
BASIC PHYSICAL DESCRIPTION

Although it is possible to begin the process of producing integrated 
hypertext manuscript access either by producing digital images first 
or by cataloguing first, an unknown manuscript demands some 
attention prior to digitizing. First of all one must attend to the state 
of preservation of the manuscript. If leaves are stuck together, torn 
or fragile, it is advisable to have a professional conservationist treat 
the manuscript. Second, one must rationalize the manuscript and 
collect some basic metadata about it. Rationalizing the manuscript 
requires one to put the folios in their proper order and orientation. 
The manuscript may contain gaps, there may be leaves of other 
manuscripts interspersed, sections or independent works may be 
numbered separately, the original enumeration may be erroneous, 
leaves may be scrambled, etc. To rationalize a manuscript therefore 
requires the attention of a competent scholar capable of reading the 
script and knowledgeable in the language. Rationalization may 
also require comparison with editions of the works included in the 
manuscript and may need specialists in their subject matter. While 
one could proceed first to collect all the information necessary to 
produce a complete catalogue entry and insert this information in 
the Sanskrit Library TEI-ms template while initially examining a 
manuscript, this is not necessary, and some tasks may be easier to 
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achieve by working with the digital images after the manuscript 
is digitized. Digitized images may be magnified to read small 
characters for instance, and digital image displayers can flip pages 
much more quickly and safely than one can turn the leaves of a stack 
of paper or palm leaves. The ease of flipping through digital images 
makes it simpler to check enumeration, look for corrections and 
additions, transcribe passages, evaluate hands, describe decoration, 
etc. after digitization is complete. It is advisable, however, to 
accomplish all the tasks that require physically handling the 
manuscript at the start. These tasks include the following:

	 1.	 Note whether there is a binding, its type and materials.

	 2.	 Note whether there is any accompanying matter and 
describe it.

	 3.	 Order and orient the leaves correctly so that the text 
proceeds in sequence.

	 4.	 Obtain measurements of the height and width of a typical 
leaf.

	 5.	 Note the type of object: folia vs codex.

	 6.	 Describe the substrate material.

	 7.	 Look for and describe watermarks.

	 8.	 Count the leaves.

	 9.	 Note missing leaves and enumeration errors and create a 
foliation formula.

	 10.	 Note which leaves are attached and create a collation 
formula.

Basic information describing these features should be entered in 
the XML TEI-ms catalogue entry file for the manuscript. A template 
may be tailored to include some project specific information and 
then duplicated for each new entry as it is created. The primary 
identifier should be entered in the collection and idno sub-elements 
of the msIdentifier element. The form of the object (“folia” or 
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“codex”) should be noted in the form attribute of the objectDesc 
element. A description of the material should be entered in the 
support.material element, and descriptions of the binding and seal 
in the bindingDesc.binding, bindingDesc.condition and sealDesc.seal 
elements. (A dot in an element name is used to indicate its path; 
the name of the particular element referred to follows the last dot; 
preceding each dot is the name of the parent element of the element 
following the dot.) Any accompanying matter should be described 
in the accMat element. The number of leaves should be noted in the 
extent.measure element, and measurements should be noted in the 
extent.dimensions element. The enumeration of the leaves should 
be described, and any anomalies, such as missing leaves, skipped 
numbers or duplicate numbers, noted in the foliation element. 
A formula of the enumeration should be entered in the foliation.
formula sub-element. A range is indicated by a double hyphen in the 
catalogue entry file and is represented by an n-dash in the HTML 
produced from it. Each consecutive set of numbers is recorded 
after an uppercase Roman numeral followed by a colon and is 
separated by a semicolon from the previous set. Where numbers 
are erroneously repeated, lowercase letters in square brackets 
following each repeated number distinguish the synonymously 
numbered leaves. Lowercase Roman numerals designate blank 
leaves. If there is more than one system of numbering the same set 
of leaves, an original and modern one for instance, each foliation 
scheme should be described in a separate foliation element. The 
attachment of leaves should likewise be described in the collation 
element, and a formula describing the attachment entered in 
the collation.formula sub-element. The XML catalogue entry file, 
named with a standard group abbreviation and sequence number, 
abbr1.xml should be placed in the directory data/projectName/xml/
entries/groupName/. Table 1 shows the hierarchy of directories and 
indicates which contain files produced manually, which contain 
files produced automatically by the Sanskrit Library software, and 
which, though initially produced automatically, need to be edited.

While it is possible to edit and rearrange digital images even 
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Table 1: Sanskrit Library Manuscript Access Project 
File Hierarchy

Path	 Production

data/projects.xml	 automatic
data/texts/	 manual
data/transcoders/	 manual
data/projectName/catIndex.html	 automatic
data/projectName/textIndex.html	 automatic
data/projectName/xml/index.xml	 supplied/ 
		  editable
data/projectName/xml/layout.xml	 supplied/ 
	 editable
data/projectName/xml/entries/groupName/	 template/ 
	 manual
data/projectName/xml/entriesCumFac/groupName/	 automatic
data/projectName/xml/pages/groupName/	 automatic/ 
	 editable
data/projectName/xml/annotations/groupName/	 automatic
data/projectName/xml/marc/groupName/	 automatic
data/projectName/html/entries/groupName/	 automatic
data/projectName/html/folio/groupName/	 automatic
data/projectName/reports/	 automatic
data/projectName/images/tiff/groupName/	 manual
data/projectName/images/full/original/groupName/	 automatic
data/projectName/images/full/cropped/groupName/	 automatic
data/projectName/images/full/cropped/groupName/xml/	 automatic
data/projectName/images/half/original/groupName/	 automatic
data/projectName/images/half/cropped/groupName/	 automatic
data/projectName/images/half/cropped/groupName/xml/	 automatic
data/projectName/images/quarter/original/groupName/	 automatic
data/projectName/images/quarter/cropped/groupName/	 automatic
data/projectName/images/quarter/cropped/groupName/xml/	 automatic
data/projectName/images/petit/original/groupName/	 automatic
data/projectName/images/petit/cropped/groupName/	 automatic
data/projectName/images/petit/cropped/groupName/xml/	 automatic
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if a disordered or mangled manuscript is digitized, it is far easier 
to order the physical manuscript because leaves are generally 
numbered only on one side and it is not possible to look at the back 
of a digital image. Hence the manuscript should be rationalized 
prior to digitization. Measurements must be made on the physical 
object. Digital display programmes differ in how they display 
data, and it will not be easy to evaluate the size of the imaged item 
without detailed information about the distance of the original 
item from the camera, detailed camera specifications and complex 
mathematics. Digital images usually do not capture paper thickness 
or texture. It is advisable to take a highly magnified image of a 
typical sample of the substrate material to show its texture and 
to perform a chemical analysis as well. Such data may be used 
subsequently to identify the substrate material and hence the history 
of the manuscript. Viewing leaves with a backlight provides the 
best way to see watermarks. Once this basic physical information is 
obtained and the manuscript is provided an identifier, the rest of the 
cataloguing information can be obtained from the digital images.

DIGITIZATION

Digitization should be done with high-quality equipment under 
ideal lighting conditions by professional photographers with 
immediate quality control to insure that the best quality images are 
produced with least distress to the manuscript. The process should 
never have to be repeated and one should never have to look back at 
the original to answer any questions about the manuscript. Colour 
images should be captured with a resolution of at least 300 dpi at a 
copy stand with camera fixed overhead and lights at 45° angles on 
both sides. For uninked palm-leaf manuscripts it may be desirable 
to allow shadow from a single light to create contrast. A colour-
balancing measuring stick should be included in images to allow 
subsequent proper colour balancing and sizing. Every item of the 
manuscript, including covers, binding, seals, blank folios, wrappers 
and accompanying matter should be imaged. Images should be 
archived in files in the lossless uncompressed tagged image file 
format (TIFF), tagged with a colorspace profile. Leaves should 
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be imaged individually as far as possible. In paper manuscripts, 
a single folded sheet of paper often forms two attached folios. In 
this case it may be necessary to create digital images in pairs: the 
verso of one folio and the recto of the next.

Images should be checked immediately for focus by examining 
the precision at five times normal size. It will often be desirable for 
scholars to be able to view images at 500 per cent magnification to 
examine particular characters. Immediately, on the site of imaging, 
before the manuscript is returned to its casing and storage location, a 
competent scholar should verify that images are correctly oriented, 
in proper order and complete. In our project, delaying such quality 
control to a later time off site resulted in months of extra work 
tallying manuscript images. After manuscript images were shipped 
to us in bulk, we identified poor-quality images and requested 
remakes. Librarians had to recall the item, photographers had to 
retake and reship, we had to re-receive, rename, replace, reorder, 
and re-annotate. It was difficult in the absence of the original to 
determine whether unexpected gaps were due to missing leaves in 
the original or missing images. All of this extra work would have 
been avoided if a scholar had checked the digital images of the 
manuscript on site immediately after it was digitized.

IMAGE TRANSFORMATION CROPPING AND VALIDATION

After digitization, images are processed by software to produce 
joint photographic experts group (JPEG) copies of various sizes: 
full-size, half-size, quarter-size and petit (5 per cent). The user 
simply locates the directory in which the images are stored in the 
directory path data/projectName/images/tiff/groupName/ and runs 
software to produce JPEG copies of the archival TIFF images. The 
copies are automatically arranged in a predetermined parallel 
directory structure.

To assist in the validation of image referencing, Bunker wrote 
the Sanskrit Library’s Folio software. Folio first utilizes the original 
image directory to create an XML file that describes the sequence 
of images. This extensible markup language (XML) file is located 
in a parallel path data/projectName/xml/pages/groupName/msName.
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xml. Subsequently Folio reads the foliation formula from the XML 
TEI-ms catalogue entry file previously placed in data/projectName/
xml/entries/groupName/ (see Section “Preservation” p. 6 and Table 
1 on p. 7) and infers from it the logical name of each manuscript 
image. These names designate each folio number and side (recto/
verso) in sequence: f. 1r, f. 1v, etc. If a manuscript contains more 
than one set of leaves numbered independently, such as when 
more than one work is included in a single manuscript or when 
each major section of a work is numbered independently, each new 
set is designated by a Roman numeral: f. I:1r, f. I:1v, . . .; f. II:1r, f. 
II:1v, etc. Folio displays petit images beside the inferred numbers 
listed beneath each actual image filename, flags incongruences 
between the number of inferred pages and number of images in a 
convenient HTML display and generates a report of misalignments. 
Incongruences will occur because the foliation formula includes 
only manuscript pages, not other imaged items such as bindings 
and accompanying matter. One can fix these incongruences by 
editing the pages file created from the original image directory. 
This file contains an XML element that describes each image and a 
head element that defines defaults of the manuscript. The defaults 
indicate how many pages to expect for each image (usually one or 
two). Any departures from the norm are indicated by editing an 
attribute in the element that describes the image concerned. Thus if 
the norm for a manuscript is that each image contains two pages, the 
verso of one folio and the recto of the next, then the header element 
will contain the attribute normalPageCount = ‘2’ . The first and last 
images of the manuscript, however, will contain just a single image 
each; the first will have the recto of the first folio and the last will 
have the verso of the last folio. The XML elements that describe 
these pages will have the attribute anomaly = ‘1’. In the element that 
describes an image of a binding or accompanying matter, one must 
insert the attribute anomaly = ‘0’. One can rerun the Folio program 
until the HTML display shows the correct logical name for each 
manuscript image and generates no alignment errors.

Donglai Wei, a graduate of Brown University and graduate 
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student at the Massachusetts Institute of Technology, wrote image 
processing software for our project to split and crop digital images 
of manuscripts to facilitate closer Web viewing. The software split 
images of pairs of leaves, closely cropped each around the leaf itself, 
excluded the colour-balancing measuring stick and corrected skew. 
Running this software on the JPEG images of a project will create 
cropped and split images to be linked with catalogue entries and 
digital text in Web display. The software utilizes the logical names 
created and validated by the Folio software to create an XML file 
linking the logical name of each created image with the new image 
and the zone in which it occurs in its parent image.

CATALOGUE ENTRY CREATION

With digital images at his disposal, a scholar can now complete 
the cataloguing of each manuscript with greater ease. Besides 
collecting descriptive information in various categories and 
inserting it in appropriate elements in the Sanskrit Library TEI-
ms template as outlined in my previous article in the Tattvabodha 
series, the cataloguer should transcribe all relevant text, namely, 
rubrics, incipits, explicits, final rubrics and colophons, and the 
text preceding and following any gaps in the manuscript, in 
elements in the text area of the TEI-ms template. The location of 
text is indicated using page and line break elements (e.g. <pb n = 
‘1r’ facs = ‘f1r’/>, <lb n = ‘1’/>). The page break elements contain 
a facs attribute that refers to the logical name of the digital image 
of that page, here f.1r. Gaps in the transcript are indicated using a 
gap element with the value partialTranscript in the reason attribute. 
Each unit of text to be referenced in the catalogue description is 
supplied with an identifier in an xml:id attribute. The elements in 
the TEI-ms template header that describe rubrics, incipits, explicits, 
final rubrics, colophons and gaps simply indicate references to 
these identifiers using linking attributes in order to include the 
relevant text at the appropriate point in the catalogue entry. The 
location of the passage in the manuscript is indicated using a locus 
element that contains a facs attribute designating the logical name 
of the page image. These location elements will be used to create 
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links in the HTML page generated from the XML catalogue entry 
file. Notes supply bibliographic reference to the text corresponding 
to the text of transcribed passages in published editions. Where 
a digital edition is available, the biblScope sub-element in the bibl 
element in a note is supplied with linking attributes (from and to, 
or corresp) that will be used to create an HTML link to the digital 
text in the HTML catalogue entry.

CATALOGUE ENTRY DISPLAY GENERATION

The Sanskrit Library Siva software automatically generates an 
HTML file for each Sanskrit Library XML TEI-ms catalogue entry 
file that neatly formats all the information and creates links to 
images and corresponding digital text. The XML file that associates 
logical page names with image files is inserted in the facsimiles 
element of the XML file and is used to generate a section in the 
HTML file that provides sequential access to each page of the 
manuscript. In addition, facs attributes in the TEI-ms header and 
page break elements in the manuscript transcription are used to 
create links directly to images via their logical names. The linking 
attributes from, to and corresp in biblScope elements are likewise 
used to create HTML links to passages in HTML displays of the 
digital edition.

The Sanskrit Library Siva software utilizes the file layout.xml 
to guide the formatting of the HTML display of catalogue entries. 
The layout file contains map elements that specify the character 
formatting of Sanskrit terms in SLP1 encoding used as the value of 
attributes in the XML catalogue entries. For instance, the Sanskrit 
terms for text divisions and metrical patterns are used as attributes 
of div and lg elements respectively. The layout file contains styles 
for text copied from the transcription section of the TEI-ms element 
to the catalogue display. It contains markup instructions to be used 
for formatting the typeface and colour, or for placing certain XML 
elements in certain character contexts. The content of XML elements 
designating scribal additions, deletions and errors, editorial 
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additions, quotations, etc. for example, are set in parenthesis, square 
brackets, exclamation points, angle brackets, quotes, etc. Finally, 
the layout file contains sections that specify elements to ignore 
in certain sections of the display. This last allows different views 
to be created from the text transcription: notes and bibliographic 
references may be hidden in the manuscript layout display of text 
while folio and line numbers may be hidden in the text structure 
display of the transcription.

CONVERSION TO MaRC DATA

Besides converting the XML TEI-ms catalogue entry to HTML 
display, the Sanskrit Library also produced software to convert 
the XML catalogue entry to the machine-readable catalogue 
format (MaRC XML) generally used by libraries in the US and UK 
for their standard library catalogues. This allows the manuscript 
catalogue entries prepared in the Sanskrit Library’s TEI-ms 
catalogue templates to be converted and uploaded to the Library 
of Congress catalogue system for display in the regular library 
catalogue of the institution that houses the collection. Conversely, 
software to convert from the MaRC XML format allows catalogue 
data previously available in a library’s standard catalogue to be 
inserted in the Sanskrit Library XML TEI-ms catalogue entry at 
the start of creating a full descriptive manuscript catalogue entry.

CATALOGUE INDEX GENERATION

The Sanskrit Library-created software to create a comprehensive 
manuscript catalogue index from TEI-ms catalogue entries. The 
software collects information in various elements in various paths 
from the XML catalogue entry files, and summarizes and groups 
that information in several panes of a dynamic HTML catalogue 
(catindex.html) in accordance with specifications in a driver file index 
.xml. The driver file specifies the names of each pane and the labels 
for each category to be displayed in that pane and specifies the 
paths in which that information is located in the TEI-ms catalogue 
entries. The driver file permits one to specify certain keywords to 
list in menus in the catalogue pane as well as to designate certain 
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categories as searchable by an unrestricted full text search.
The tasks and software described in this section form a pipeline 

by which hypertext access may be created for any manuscript 
collection with less effort than it would take merely to create a 
printed descriptive catalogue and digital images of the collection. 
Moreover the pipeline permits results to be produced and displayed 
incrementally. Even if the images and TEI-ms file are prepared for 
a single manuscript, the software can be run to create a hypertext 
display and catalogue. Since the pipeline has been prepared, any 
collection, no matter how large or small, may be run through it to 
produce a dynamic catalogue, elegant entry displays and linked 
access to manuscript images.

Steps to Create Focused Access to Sought Passages in 
Manuscript Images via a Corresponding Digital Edition
In order to allow the standard search facilities to which 
contemporary Internet users are accustomed to reach Sanskrit 
manuscripts, it is necessary to coordinate manuscript images with a 
corresponding digital edition of the work the manuscript contains. 
Multiple manuscripts may be aligned with the same digital text 
to allow search access to pages in each manuscript that contains a 
particular text. A high degree of alignment can be achieved without 
making an exact transcription of the manuscripts. The alignment 
of multiple manuscripts with a digital text results in a powerful 
search facility that provides unprecedented quick and easy access 
to previously obscure primary heritage materials. The effect of 
bringing primary heritage materials to the fingertips of scholars 
around the world and to the general public can only be to deepen 
scholarship, enrich public knowledge and inspire research to utilize 
hitherto inaccessible materials. It will also motivate and ease the 
preparation of more and better critical editions.

DIGITAL EDITION CREATION

In order to align digital text with digital images, one needs digital 
text. By digital text is meant machine-readable character data, 
not a digital image of a text. Independent scholars have been 
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creating digital editions of Sanskrit texts for several decades. H.S. 
Ananthanarayana created a digital edition of the †gveda as far back 
as 1970-71 in a project directed by W.P. Lehmann at the University 
of Texas at Austin and funded by the U.S. National Endowment 
for the Humanities. Over several decades, the Thesaurus 
Indogermanischer Text- und Sprachmaterialien (TITUS) project 
created a well-edited, large repository of digital texts through the 
contributions of individual scholars (<http://titus.uni-frankfurt.
de/indexe.htm>). The Göttingen Register of Electronic Texts in 
Indian Languages (GRETIL) houses a large body of digital texts 
available for download (<http://gretil.sub.uni-goettingen.de/
gretil.htm>). The Sanskrit Library itself hosts a large body of digital 
texts (<http://www.sanskritlibrary.org/>). Numerous other sites 
have appeared in recent years housing various digital Sanskrit texts. 
Many texts exist in digital editions but are not readily available 
on the Internet. Before undertaking to digitize a text, to avoid 
unnecessary effort, it would be advantageous to attempt to find 
a digital edition already in existence. It may help to post queries 
regarding the status of the text in Sanskrit-related Internet fora such 
as the Indology list (<http://indology.info>).

If a digital edition of the desired text does not already exist, a 
scholar may enter the text himself or hire a data-entry company. 
For its multi-dictionary project, the Sanskrit Library utilizes a 
data-entry company experienced in the data-entry of Sanskrit 
lexical resources. For the project to create a databank of Sanskrit 
grammatical texts headed by George Cardona and funded by the 
U.S. National Endowment for the Humanities in the early 1990s, 
scholars knowledgeable in PÀõinian grammar undertook the data-
entry themselves. In either case, an encoding and keyboard should 
be selected that are most suitable for the task at hand, i.e. data-entry.

Scharf and Hyman discuss issues related to encoding in 
their book Linguistic Issues in Encoding Sanskrit (Delhi: Motilal 
Banarsidass; Providence: The Sanskrit Library, 2011). Data-entry 
is independent of linguistic processing and display. Issues of 
unambiguity of the encoding, and familiarity and efficiency of the 
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encoding and key arrangement are primary. Unicode DevanÀgarÁ 
and Unicode Roman meet neither of these conditions. Popular 
meta-encodings like Kyoto-Harvard, ITrans, Velthuis, etc. may meet 
conditions of familiarity, but they do not disambiguate diphthongs 
(e.g. çkSs< — prauçha) from sequences of single vowels (e.g. çmx — 
prauga), nor do they handle Vedic characters comprehensively. 
The Sanskrit Library devised a comprehensive, unambiguous 
and efficient encoding scheme, Sanskrit Library Phonetic basic 
(SLP1), for the purpose of data-entry. Yet in some cases the Sanskrit 
Library devised simpler data-entry encodings based upon the 
diacritics used for the entry of classical Sanskrit texts printed in 
Romanization. This simple encoding allowed a professional typist 
ignorant of Sanskrit to enter the text at high-speed. The result was 
transcoded afterwards to SLP1 for linguistic processing and thence 
to Unicode DevanÀgarÁ and Unicode Romanization for display 
purposes. The Sanskrit Library prepared a full suite of transcoding 
software to transcode to and from various standard encodings used 
for Sanskrit, including all of the major Indic scripts, Romanization 
and several popular meta-encodings. The transcoding software is 
driven by XML transcoder files that map one encoding to another. 
Additional transcoders are easy to produce, should a new encoding 
for data-entry be devised. The transcoding must be mapped to 
SLP1 and named x_slp1.xml, where x is a short unique name for 
the new transcoder. The new transcoder should simply be added 
to the directory data/transcoders.

It may be advantageous to undertake some analysis of a text 
and add higher-level markup at the time of data-entry. Data-entry 
by a professional company will be limited to marking up visually 
distinctive characteristics of the text. For example, text that appears 
in italics or bold can be so marked by inserting special characters just 
prior and just following the italicized or bold text. Text entered by 
competent Sanskrit scholars may add additional markup and may 
also analyse sandhi in the process of data-entry. The grammatical 
databank project undertook data-entry in sandhi-analysed form. The 
author produced software that restores the continuous text from the 
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sandhi-analysed text. Care must be taken at the start of data-entry 
to insure that analysis is done in an unambiguous and consistent 
manner. A padapÀÇha analysis, for example, is not an unambiguous 
sandhi analysis unless a convention is adopted to distinguish final r 
form final s. Additional markup might include marking citations, 
references, proper names, foreign words, etc. There is no limit to 
what might be marked up in a text. The Text-Encoding Initiative 
(<http://www.tei-c.org/>) has laid out extensive guidelines and 
recommendations for text markup that should be consulted by 
anyone intending to digitize a text.

When a digital text is available for alignment with manuscript 
images, it may be used in conjunction with the Sanskrit Library’s 
image-text alignment software (SITA) to create annotations that 
will link text segments with regions in digital images of manuscript 
pages. These annotations form the basis of the system to create 
focused access to sought passages in manuscript pages. To use 
the digital text with SITA, place the digital text in the data/texts 
directory.

SANSKRIT IMAGE-TEXT ALIGNMENT (SITA)

The Sanskrit Library’s Sanskrit image-text alignment (SITA) 
interface provides an environment in which a Sanskrit scholar can 
view the digital image of a manuscript beside the digital text of a 
corresponding edition and mark regions in the image and extents 
in the corresponding digital text. Any number of annotations of 
any size can be made in an image and each may be supplied with 
a comment, if desired. A standard set of comments is available 
from the comments menu activated by typing a forward slash 
in the comment field. Annotations are written to an XML file for 
each image. The SITA software is described in greater detail in the 
authors previous article in the Tattvabodha series.

SEARCH INTERFACE PRODUCTION SOFTWARE 

Using the SITA annotations, Bunker’s search interface production 
software (SIPS) creates an HTML version of the digital text with 
links to the images of each manuscript aligned with that text. 
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The text index, located in data/projectName/textIndex.html, may be 
opened in a browser independently. In addition, it is accessible from 
HTML manuscript catalogue entries. The Folio software converts 
references in linking attributes in biblScope elements in manuscript 
catalogue entry XML files into links in the HTML versions that 
lead to particular lines in the HTML text files. The HTML text file 
highlights in yellow all segments of the displayed text that link to 
manuscript images. Clicking any such segment displays the text 
of the selected annotation in a green background, the text of other 
annotations in the same image in a blue background, and displays 
below these the image of the manuscript page with marks showing 
the beginning and end of the passage as originally annotated in 
the SITA software. A menu in the file permits one to view other 
manuscripts associated with the same text. A search field permits 
text search of the digital edition linked with its various associated 
manuscripts.

CONCLUSION

The transition of the dominant medium of knowledge transmission 
to the digital medium has created both a crisis and an opportunity 
for the preservation of manuscripts. To meet this crisis, the Sanskrit 
Library has striven to develop software and protocols to create the 
kind of access to manuscripts that is expected by contemporary 
Internet users. Meeting the expectations of Internet users requires 
providing a comprehensive, flexible digital catalogue index to 
HTML catalogue entries that conform to the highest standards of 
descriptive cataloguing while offering flexible views of transcription 
and links to related digital editions and manuscript images. 
In addition, it requires providing immediate focused access to 
sought passages in digital images of manuscript pages. The project 
undertaken over the past several years provided the opportunity 
to develop these facilities for a selected group of manuscripts. Yet 
more importantly, it provided the opportunity to develop software 
and protocols that may be used to develop these facilities for any 
collection of manuscripts, regardless of its size or location. The 
present paper described this software, these protocols and the steps 
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required to utilize them to provide integrated hypertext access to 
a manuscript collection.

The steps to create integrated hypertext manuscript access, 
described in the sections of this paper, are summarized in Table 2. 
While certain steps of cataloguing a manuscript require handling 
the physical item, much of the description of a manucript is more 
easily performed using the digital images. Although the steps have 
been described above in an ideal order for a project to digitize 
and catalogue a collection, it is possible to produce a catalogue 
without images, if imaging is not immediately feasible. Likewise 
it is possible to create the integrated hypertext manuscript access 
for a collection that has already been digitized or for which a 
descriptive catalogue already exists. The existing data merely needs 
to be arranged as described above and as summarized in Table 1.

Table 2
 Steps to Create Integrated Hypertext Manuscript Access

	 A. 	Create integrated hypertext manuscript access
		  1. 	 Preserve, rationalize and describe basic physical attributes
		  2. 	 Digitize
		  3. 	 Transform and crop images, and validate their references
		  4. 	 Create catalogue entries
		  5. 	 Generate catalogue entry display
		  6. 	 Convert to MaRC XML	
		  7. 	 Generate catalogue index
	 B. 	Create focused access to sought passages in manuscript images
		  1. 	 Find or create a corresponding digital edition
		  2. 	 Align text and images using SITA

		  3. 	 Produce the search interface using SIPS

There is a great deal of flexibility in the pace of production of 
integrated hypertext manuscript access. Once the digital pipeline is 
set up for a project, items can be made available incrementally and 
the detail of catalogue entries can be expanded gradually. Updating 
the integrated hypertext catalogue requires just rerunning the 
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software and takes just a few minutes. Therefore results can be made 
available immediately as they are processed. Since the overhead for 
the production of integrated hypertext access is small, this access 
can be provided to a collection of any size. The Sanskrit Library 
can offer to host small private digital collections on its server and 
incorporate hypertext access to collections in its digital catalogue. It 
is hoped that the software, protocols and process described here will 
serve to create integrated hypertext manuscript access to Sanskrit 
manuscripts wherever they are found.
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Physics in Ancient Indian
Knowledge System

Shankar Gopal Nene

In India, the study of Vedas and other ancient scriptures related 
to various philosophies and spiritual knowledge done till today 
through popular means has been more or less complete and 
exhaustive. However, it has been observed that the studies of 
scriptures, related to physical subjects like astronomy, medicine, 
chemistry and engineering have never been given due consideration 
and importance. At the same time, thorough research work that 
some of the ancient scriptures related to above-mentioned topics 
demand has never been undertaken. For example, the VaiœeÈikasÂtra 
by MaharÈi KaõÀda and subsequent commentaries on them, which 
are more or less, a “book of physics” have never been studied the 
way it should have been. As far as some of the scriptures related to 
philosophical knowledge in ancient Indian thoughts are concerned; 
a number of descriptions, notes, comments and critical studies are 
available to establish the principles and doctrines posited by these 
texts. However, in the last 2,000 years, no effort has ever been made 
to establish such principles mathematically. It would have been 
possible to establish some principles by experimental studies using 
some equipment; but it is really quite strange that such efforts were 
never made. In a Marathi encyclopaedia entitled MarÀÇhÁ JðÀnakoœa 
compiled by S.V. Ketkar and published in 1922, in its section 
“History of Physics” it is mentioned that it is an “unwritten page”. 
None of the ancient scriptures provides evidence for the existence of 
physical or material sciences in India. For this reason, and also for 
the reason mentioned above, for a very long time, there has been a 
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great prejudice that ancient Indian knowledge tradition had never 
laid its hand on physical or material sciences.

Ancient Knowledge Base
Vedas mean knowledge; the Vedas are regarded as the most ancient 
scriptures in the whole world. The Vedas have dealt with each 
and every thing related to the life, as they contain the ultimate 
knowledge. It has been well established by various other ancient 
scriptures that people of ancient India had a very good knowledge 
of the various subjects related to science. Many manuscripts 
blonging to the SÂtra period (800–200 bce) have been discovered 
which clearly show that ancient Indian people had the knowledge 
of various thoughts and principles related to Chemistry, Physics 
and Metallurgy and Mathematics. Not only this, they also had 
the knowledge of conducting “practicals” which were required to 
establish the principles related to the branches of science mentioned 
above. We will take up this opportunity to discuss about the 
knowledge ancient Indian people had regarding the physics and 
technology.

AÚœubodhinÁœÀstra vis-à-vis 
Modern Physics and Technology
The AÚœubodhinÁ is one of the works of the SÂtra period. Its sÂtras 
were created by MaharÈi BharadvÀja and an interpretation of them 
was written by the commentator BodhÀnanda. The original work 
contained twelve chapters out of which only the first chapter is 
available under the title “Jagats¦ÈÇyadhikÀraÍ” meaning a chapter 
containing description of cosmology. One copy of this manuscript 
was procured from the Oriental Institute of Baroda in 1994 by late Dr 
Narayan Gopal Dongre and the writer of this article. So, the study 
and the research on the above-said manuscript had thus begun. The 
whole chapter was interpreted; and a book under the title MaharÈi 
BharadvÀja’s AÚœubodhinÁ-œÀstram: Cosmology and Physics of Nuclear 
Particles in Ancient India — A Book of Modern Physics and Technology 
was published at Pune.
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The sÂtras of BharadvÀja describe how this universe was 
created. The description exactly matches with the well-accepted 
description of cosmologist Stephen Hawkins who has earned a great 
name among the modern material scientists. The first sÂtra is: atha 
kalpas¦ÈÇirÀtmatvÀt sÂryeõa (vFk dYil`f‘jkReRokr~ lw;sZ.kA). This means 
that the creation and development of all living and non-living 
things took place in ŒvetavarÀhakalpa from the Sun. Universes of 
different kinds were created from the primal atom (paramÀõu). The 
description starts with the primal atom and goes till describing the 
Big Bang. The whole description is about the creation of the universe 
which is more or less similar to the views of modern scientists.

Spectrometer or VarõakramamÀpakayantra or 
DhvÀntapramÀpakayantra (èokUrizekid;a=k)

In the AÚœubodhinÁ, there are evidences to bear out that some 
considerably complex instruments and tools were in existence. One 
of them was dhvÀntapramÀpakayantra which is known as spectrometer 
in the modern context. DhvÀntapramÀpakayantra was used for 
measuring the dispersion of sunrays. In astrophysics it was used 
for the spectral classification of nakÈatras. The spectrophotometer 
devised through modern methods also, more or less, serves the 
same purpose. The synthesis of materials or alloys required to 
prepare the lens and windows of the spectrometer was known 
to the people of ancient India. Both BharadvÀja and BodhÀnanda 
have given descriptions for devising such a spectrometer which 
was used for analysing and probing the creation of different star 
systems. Late Dr Narayan Gopal Dongre devised a spectrometer 
according to the methodology and process described in the sÂtras 
of BharadvÀja and illustrated by BodhÀnanda. The spectrometer 
was on display and was, till recently, available for inspection in 
the Department of Material Sciences of Banaras Hindu University, 
Varanasi. Now, it has been shifted to Pune and is on display at 
Deccan College. The details of making and other descriptions 
appearing in the book AÚœubodhinÁœÀstram have also been published 
in the Journal of History of Science published by the Indian National 
Science Academy, New Delhi and is also accessible on Internet.
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PrakÀœastambhanÀbhidalauha (izdk'kLraHkukfHknykSg): Novel 
Infrared Transparent Material of Range 5000–1400 cm−1 
Ancient India had made many advances in the field of metallurgy. 
One can see such descriptions across various ancient scriptures. 
In this context, the synthesis of a very special material “Infrared 
Transparent Material of Range 5000–1400cm−1” is very significant. 
This material was synthesized by late Narayan Gopal Dongre 
from Varanasi at the National Metallurgical Laboratory (NML), 
Jamashedpur with the help of the then Director of the NML 
and Dr Dongre’s colleagues, with the help of methodology and 
process given by BharadvÀja. The special property of this material, 
which is used for creating the windows and prisms, is that it is 
non-hygroscopic in contrast to the other such materials which 
were earlier used for such purposes. The earlier used materials 
were losing their infrared transparency due to moisture, whereas 
the novel material which was specially synthesized retained its 
properties despite such conditions. At the same time it is also 
rust-resistant.

Both the materials developed through research are not 
only unique for their functionality, but also for the obvious 
evidence which they provide for the in-depth knowledge the 
ancient Indians had in material science and other branches of 
science. Besides, BharadvÀja had also given descriptions for 
the methodology of the synthesis of many other materials and 
devices. As described above, it also encompasses the synthesis of 
many optical materials like prisms, windows and lenses. Some of 
such materials are ÂÈõÀpahÀrakalauha, chÀyÀpravibhÀjakalauha and 
prakÀœastambhanÀbhidalauha. For details please refer to Dongre and 
Nene (2009) (bhardvaja). 

Till now we have discussed the research which has its concern 
with the modern material science — the cosmology, space science 
and the technology part of it. Now we will discuss about the general 
material science as known to ancient India.
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Material Science in Ancient India
Through the research concluded recently it has come to fore that 
the VaiœeÈikasÂtra of Sage KaõÀda posits the principles of physics 
in toto. The VaiœeÈikasÂtra is expected to have written in between 
500 and 200 bce). The commentary on this work was written by 
PraœastapÀda, which is known as the PadÀrthadharmasaÚgraha. 
Traditionally, the VaiœeÈika is considered as one of the main six 
schools of Indian philosophy. But this darœana, like other darœanas 
does not provide ground only for spirituality, but it is firmly and 
totally based on the principles of science. And this has been proved 
now. Along with Narayan Gopal Dongre, for years together, I have 
done a lot of research on the subject Dongre and Nene (2009a).

Seven Basic Fundamental Quantities (PadÀrtha) 
of VaiœeÈika Physics
The seven basic fundamental quantities of VaiœeÈika physics are: 
	 1. 	 dravya (the basic physical quantity) or padÀrthas (matter), 
	 2. 	 guõas (properties of these quantities),
	 3. 	 karma (the motion), 
	 4.	 sÀmÀnya (the set), 
	 5. 	 viœeÈa (the partlessness), and 
	 6. 	 samavÀya (concomitance).

DRAVYA (BASIC PHYSICAL QUANTITY)

The basic physical quantities of the matter, according to 
VaiœeÈikaœÀstra, are of nine types:

	 1. 	 solid 
	 2. 	 liquid 
	 3. 	 energy 
	 4. 	 gas 
	 5. 	 plasma (ÀkÀœa) 
	 6. 	 diœÀ (length vector) 
	 7. 	 time 
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	 8. 	 soul (ÀtmÀ) 
	 9. 	 mind (manas).
Manas (mind) or ÀtmÀ (soul), which, according to VaiœeÈikaœÀstra, 
are cognitive elements, and, therefore, in our opinion, are integral 
quantities of physics, have hardly any independent mention in 
modern physics. However, according to the VaiœeÈika ŒÀstra there 
should be someone who is the observer, doer and endurer. In the 
VaiœeÈika ŒÀstra there is mention of bhoktÀ, the one who endures. 
VaiœeÈika physics is at a higher level than the modern physics. It 
further says that knowledge of self and the ultimate ending of the 
sorrows can take place only after the knowledge of self (ÀtmajðÀna) 
and the mind is attained. Knowledge of self and the ultimate end 
of sorrows pave the way for mokÈa. The unique thing about the 
VaiœeÈika ŒÀstra is that it considers that knowledge of physical 
quantities is essential for the knowledge of the self (Àtman). The 
other Indian darœanas do not necessarily consider this. It is important 
that VaiœeÈika ŒÀstra has included the soul (Àtman) and mind (manas) 
as basic physical quantities. Maybe, the reason for doing so is that 
VaiœeÈika ŒÀstra wants to treat the Self (Àtman) and the manas (mind) 
at par with other seven physical quantities to elaborate the point 
that these are also physical quantities. A detailed discussion on 
the subject has been given in our book Dongre and Nene (2009a). 

PROPERTIES (GUÕAS) OF PHYSICAL QUANTITIES

The first four types of matter, i.e. solid (p¦thvÁ or earth), liquid (ÀpaÍ 
or water), energy (tejas) and gas (vÀyu) are not eternal; in contrast, 
plasma (ÀkÀœa), time (kÀla) and length vector (dik) are of eternal or 
continuum type. Because of this classification, the properties of the 
matter can also be of three types: 

	 1. 	 Those that relate to the eternal type of matter, 
	 2. 	 those that relate to the non-eternal type of matter, and 
	 3. 	 those that relate to both the categories of matter.
VaiœeÈika has listed the following twenty-four properties:

	 1.	 :i (rÂpa) = colour, 
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	 2. 	 jl (rasa) = taste, 
	 3. 	 xU/ (gandha) = smell, 
	 4. 	 Li'kZ (sparœa) = temperature, 
	 5. 	 la[;k (saÚkhyÀ)  = number, 
	 6. 	 ifjek.k (parimÀõa) = unit, 
	 7. 	 i`FkDRo (p¦thaktva) = separateness, 
	 8. 	 la;ksx (saÚyoga) = conjunction, 
	 9. 	 foHkkx (vibhÀga) = disconjunction, 
	 10. 	 ijRo (paratva) = priority/largeness, 
	 11. 	 vijRo (aparatva) = posteriority/smallness, 
	 12. 	 xq#Ro (gurutva) = gravity, 
	 13. 	 nzoRo (dravatva) = cohesion, 
	 14. 	 Lusg (sneha) = adhesion, 
	 15. 	 'kCn (œabda) = wave aspect, 
	 16. 	 cqf¼ (buddhi) = intellect, 
	 17. 	 lq[k (sukha) = pleasure, 
	 18. 	 nq%[k (duÍkha) = pain, 
	 19. 	 bPNk (icchÀ) = desire, 
	 20. 	 }s"k (dveÈa) = prejudice, 
	 21. 	 iz;Ru (prayatna) = volition, 
	 22. 	 /eZ (dharma) = cosmic order, 
	 23. 	 v/eZ (adharma) = cosmic degeneracy/entropy, 
	 24. 	 laLdkj (saÚskÀra) = force.

All of these properties have been dealt with in greater details 
in our book (Dongre and Nene 2009a). 

KARMA (MOTION)

In the VaiœeÈikasÂtra and also in commentaries, five types of motion 
have been listed: 

	 1.	 utkÈepaõa: motion against gravity or upward motion, 
	 2.	 avakÈepaõa: motion along gravity or downward motion, 
	 3. 	 Àkuðcana: motion causing shear stress, 
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	 4. 	 prasÀraõa: motion causing tensile stress, 
	 5. 	 gamana: linear motion or rectilinear motion. 
The causes for the first and second type of motions are gravity 
(gurutva) and mechanical actions, and the fifth is due to mechanical 
force or efforts only.

S°M°NYA (THE SET)

SÀmÀnya = set, VaiœeÈika describes three sets: 

	 1. 	 parasÀmÀnya  = universal set, 
	 2. 	 aparasÀmÀnya = element, and 	
	 3. 	 parÀparasÀmÀnya = subset. 
VaiœeÈika gives examples of these categories as physical quantity 
(bhÀvapadÀrtha), fundamental physical quantity (dravya) and earthen 
pot (ghaÇa), respectively.

VIŒEØA (PARTLESSNESS)

ViœeÈa = partlessness, paramÀõu = quantum (finite), vibhu = 
continuum (infinite). The cause of cognition of ultimate difference 
is called viœeÈa (specific). ViœeÈa is the central concept of VaiœeÈika 
philosophy, and that is why it is known as VaiœeÈika Darœana. The 
physical quantity bearing viœeÈa (ultimate and partless character) 
is termed as dravya (fundamental physical quantity). According to 
VaiœeÈikasÂtra, such partless quantities are ÀkÀœa (plasma), dik (length 
vector), kÀla (time), Àtman (soul/self) and atoms of p¦thvÁ (solid), 
ÀpaÍ (liquid), tejas (radiant energy), vÀyu (gas) and manas (mind).

According to physics, solid, liquid, gas and plasma are mere 
states of matter and energy, and may mutually transform into each 
other; therefore, they represent a single measurable fundamental 
physical quantity, “mass”. This mass can dwell in space–time 
continuum (vibhu) and therefore the measurement of length vector 
(dik) and time (kÀla) becomes the second and third fundamental 
physical quantities, respectively. In physics, mass, length vector 
and time are the three fundamental physical quantities. This 
classification has essentially the same basis as that of VaiœeÈika, 
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namely, the ultimate and partless character.

SAMAV°YA (CONCOMITANCE)

The matter occurs in three gross states: solid, liquid and gas. When 
the temperature of solid increases it turns into liquid. When the 
temperature of the liquid is further increased, it then turns into gas. 
When the temperature is very low the matter exists in ultraliquid 
state and at a very high temperature the matter exists in plasma 
state as in ÀkÀœa.

According to the VaiœeÈikaœÀstra the matter can exist in the 
following five states: ÀkÀœa or the plasma, vÀyu (gas), agni or teja 
(energy), ÀpaÍ (liquid state), p¦thvÁ (solid state).

The TaittirÁya UpaniÈad says:

rLek}k ,rLeknkReu vkdk'kLlaHkwr%A vkdk'kkr~ ok;q%AA ok;ks% vfXu%A 
vXus% vki%A vn~H;% i`fFkohAA
tasmÀdvÀ etasmÀdÀtmana ÀkÀœassaÚbhÂtaÍ A ÀkÀœÀt vÀyuÍ AA vÀyoÍ 
agniÍ A agneÍ ÀpaÍ A adbhyaÍ p¦thivÁ AA

The cosmic creation follows a certain order: from the aõu is 
synthesized the dvyaõuka and from it the trasareõu is synthesized. 

According to the modern physics aõu, dvyaõuka and trasareõu 
or tryaõuka are called atom, molecule and the smallest colloidal 
particle, respectively.

The PraœastapÀdabhÀÈya describes the sequence in the following 
way:

ijegÙoa vfuR;a =;.kqdknsoA r=ks'ojcqf¼eis{;ksRiUuk ijek.kqn~O;.kqds"kq 
cgqRola[;krSjkjC/s dk;ZnzO;s =;.kqdkfny{k.ks :ik|qRifÙkledkya egÙoa 
nh?kZRoa p djksfrA

paramahattvaÚ anityaÚ tryaõukÀdeva A tatreœvarabuddhimapekÈyotpatrÀ 
paramÀõudvyaõukeÈu bahutvasÚkhyÀtairÀrabdhe kÀryadravye 
tryaõukÀdilakÈaõe rÂpÀdyutpattisamakÀlaÚ mahattvaÚ dÁrghatvaÚ 
ca karoti A

According to the VaiœeÈikasÂtra the atom does not have any property, 
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but when the one atom combines with another atom it forms the 
dvyaõuka (molecule). When the third atom joins the molecule it 
becomes tri-molecule (colloidal particle) or the trasareõu and after 
that some properties are seen in it. So trasareõu can be called as the 
smallest unit of the matter, this can also be called as the colloidal 
particle.

Metamorphosis in the Particle World: Mass in Neutrino
Till very recently, the comprehension persisted that neutrino is 
such a small unit of particle that it does not have mass. But in 2015, 
the Nobel Prize in Physics recognizes Takaaki Kajita of Japan and 
Arthur B. McDonald of Canada, for their key contributions to the 
experiments which demonstrated that neutrinos do have mass. 
Consequently, there is a big change in the identity of the neutrinos. 
The discovery of a kind of metamorphosis has changed the world’s 
understanding of the innermost workings of matter and can prove 
crucial to our view of the universe. Takaaki Kajita presented the 
discovery that neutrinos from the atmosphere switch between 
two identities on their way to the Super-Kamiokande detector in 
Japan. Meanwhile, the research group in Canada led by Arthur 
B. McDonald could demonstrate that the neutrinos from the sun 
were not disappearing on their way to earth. Instead they were 
captured with a different identity when arriving to the Sudbury 
Neutrino Observatory.

In this context this is singnificant that in order to conduct 
this kind of experiment this is necessary to have a fully equipped 
underground observatory, at least in the depth of some kilometres. 
The fact cannot be overlooked that in 1965, one such observatory 
was made in the gold mines of Kollar in India. It is believed that 
this kind of research and experiment has been undertaken there, 
and some kind of work, connected with neutrinos, was being 
done there. This observatory was underground, 2 km in depth. It 
is believed that in 1992, this observatory had to be closed due to 
the lack of necessary funds and there were no more experiments. 
Experts believe that had that observatory been in existence Indians 
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would have been the people to discover the mass in neutrinos.
The concept of mass inherent in the smallest particles has 

always been there in the ancient Indian knowledge system.
VaiœeÈika considers that the fundamental factor of the length 

is the paramÀõu. The paramÀõu has been defined as follows:

tkykUrxZrs HkkukS ;r~ lw{ea n`";rs jt%A
rL; "kf‘reks Hkkxks ijek.kq% izdhfrZr%AA

jÀlÀntargate bhÀnau yat sÂkÈmaÚ d¦Èyate rajaÍ A
tasya ÈaÈÇitamo bhÀgo paramÀõuÍ prakÁrtitaÍ AA

When the sunbeams are coming in through a window slit an 
atom, the mote or atom of dust is known as one raja. The sixtieth 
part of the raja is known as paramÀõu.

The units, for measuring the length is given as follows: 
8 paramÀõu	 = 1 trasareõu	 21 aôguli 	 = 	 1 ratni

8 trasareõu 	 = 1 reõu 	 24 aôguli 	 = 	 1 hasta

8 reõu 	 = 1 bÀlÀgra 	 4 hasta 	 = 	 1 daõça

8 bÀlÀgra 	 = 1 likhya 	 (or 96 aôguli 	 = 	 1 daõça)
8 likhya 	 = 1 yÂka 	 2,000 daõça 	 = 	 1 kroœa

8 yÂka 	 = 1 yava 	 4 kroœa 	 = 	 1 yojana

8 yava 	 = 1 aôguli 	 (or 8,000 daõça = 	 1 yojana)
            Source: Dongre and Nene, 2017, p. 34.

In a similar manner, the units have been mentioned for measuring 
the weight, time and temperature. The units have been described in 
the VaiœeÈikasÂtra and other ancient ŒÀstras also. But because of the 
constraints of space, it is not possible to describe all of them here.

Five Types of Karmas
Five types of karmas have been described in the VaiœeÈikasÂtra as 
follows:

r=k (1) mR{ksi.ka 'kjhjko;os"kq rRlEc¼s"kq p ;nwèoZHkkfXHk% izns'kS% la;ksxdkj.k& 
e/ksHkkfXHkp  izns'kS% foHkkxdkj.ka deksZRi|rs] xq#Roiz;Rula;ksxsH;Lrr~ 
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mR{ksi.ke~A (2) rf}ijhrla;ksxfoHkkxdkj.ka dekZi{ksi.ke~A (3) Ítquks 
nzoL;kxzko;okuka rís'kSfoZHkkx% la;ksxp  ewyizns'kS;sZu deZ.kko;oh dqfVya 
latk;rs rnkdq@ ue~A (4) rf}i;Z;s.k la;ksxfoHkkxksRiÙkkS ;su deZ.kko;oh Ítq% 
lEi|rs rRizlkj.ke~A (5) ;nfu;rfnd~ izns'kla;ksxfoHkkxdkj.ka rn~xeufefrA 
,rRi@ fo/efi deZ 'kjhjko;os"kq rRlEcU/s"kq p lRizR;;elRizR;;a p 
;nU;ÙknizR;;eso rs"oU;s"kq p rn~xeufefr µ iz'kLriknHkk";e~A

tatra  (1) utkÈepaõaÚ œarÁrÀvayaveÈu tatsambaddheÈu ca 
yadÂrdhvabhÀgbhiÍ pradeœaiÍ saÚyogakÀraõamadhobhÀgbhiœca 
pradeœaiÍ vibhÀgakÀraõaÚ karmotpadyate, gurutvaprayatna 
saÚyogebhyastat utkÈepaõam A (2) tadviparÁtasaÚyogavibhÀgakÀraõaÚ 
karmÀpakÈepaõamA (3) ¦juno dravasyÀgrÀvayavÀnÀÚ taddeœairvibhÀgaÍ 
saÚyogaœca mÂlapradeœairyena karmaõÀvayavÁ kuÇilaÚ saðjÀyate 
tadÀkuðcanam A (4) tadviparyeõa saÚyogavibhÀgotpattau yena 
karmaõÀvayavÁ ¦juÍ sampadyate tatprasÀraõam A (5) yadaniyatadik 
pradeœasaÚyogavibhÀgakÀraõaÚ tadgamanamiti A etatpaðcavidhmapi 
karma œarÁrÀvayaveÈu tatsambandheÈu ca satpratyayamasatpratyayaÚ 
ca yadanyattadapratyayameva teÈvanyeÈu ca tadgamanamiti — 
praœastapÀdabhÀÈyam A 

We can understand the quote in the following manner:
When a physical quantity is coming in the contact of a space 

in the upward direction and it is getting separated from the space 
located in the downward direction, the motion is known as upward 
projection (utkÈepaõa). However, the entity is getting separated from 
the space in the upward direction and is coming in the contact with 
the space in the downward direction, the motion is called as the 
downward projection (avakÈepaõa). If the direction of the motion 
is not defined it can be simply called as gamana karma. Really 
speaking the word gamana is able to define all types of motion. 
The description of motion given in VaiœeÈika is exactly same as the 
description of motion found in any of the text of modern physics.

Similarly the VaiœeÈika also talks about the causes of the 
karma (motion). Afterwards it also talks about the measurement 
of the gamana (movement). The commentary on the VaiœeÈikasÂtra 
provides an in-depth study of the units. At the same time it also 
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talks about the various types of forces like the mechanical force 
(yÀntrika bala), gravitational force (gurutva), elasticity (pratyÀsthatÀ 
or sthitisthÀpakatÀ) and other invisible forces such as the magnetic 
forces generated through the gravity. Along with the force (vega), 
VaiœeÈika has provided the mathematical expressions for the mass 
and the velocity of a physical entity undergoing motion.

Gravity and the Newton’s Universal Law of Gravitation
According to the VaiœeÈika the gravity is the reason for falling down 
of solid and liquid entities. 

xq#Roa ty&HkwE;ks% iru&deZ&dkj.ke~A vizR;{ka irudekZuqes;a la;ksx& 
iz;Ru&laLdkjfojksf/ vL; pkckfn&ijek.kq:ikfnofÂR;kfuR;Rofu"iÙk;%A
gurutvaÚ jala-bhÂmyoÍ patana-karma-kÀraõam A apratyakÈaÚ 
patanakarmÀnumeyaÚ saÚyoga-prayatna-saÚskÀravirodhi asya 
cÀbÀdi-paramÀõurÂpÀdivannityÀnityatvaniÈpattayaÍ A 

It is invisible, but can be inferred by the falling motion which is 
counteractive to material conjunction, effort and action of any other 
force. Like the other properties of the matter the force of gravity 
also depends upon the finer constituent parts of the falling entity. 
The same argument has also been effectively substantiated in the 
famous commentary on the VaiœeÈikasÂtra, the NyÀyakandalÁ. 

vr% O;f/dj.ksH;% Loko;oxq#RosH;ks¿o;okuka iruklEHkokr~ rs"kq xq#Roa 
dYI;rs rnk vo;foU;fi dYiuh;a U;k;L; lekuRokr~A		

ataÍ vyadhikaraõebhyaÍ svÀvayavagurutvebhyo ’vayavÀnÀÚ 
patanÀsambhavÀt teÈu gurutvaÚ kalpyate tadÀ avayavinyapi 
kalpanÁyaÚ nyÀyasya samÀnatvÀt A

When we assume that a body is falling due to gravity, it is very 
logical to assume that the constituents or the elemental parts of the 
body are also falling under gravity. Then only we can justify the 
logical harmony between the body and its elemental parts. In the 
light of above statement, one can easily arrive at a conclusion that 
gravity is the property of the elemental parts and, hence, of the 
body — a bigger body will also behave in the same way as a small 
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body as far as the falling of the body under gravity is concerned.
The gravitational property was known to the Indian scientists 

at least 2,600 years back. In contrast, the Western scientific world 
was ignorant of this fact till the late sixteenth century ce. Aristotle 
had professed that bodies fall at rates that were dependent on their 
weight. This doctrine remained undisputed till the time of Galileo 
(1590 ce), who asserted that all bodies fall at the same rate, unless 
they are so light as to be impeded by the air resistance. It is very 
significant here for us to know the rationale behind the idea of 
vector-based motion (upward and downward motion) was known 
to ancient Indians.

loZ=kSo eghxksys LoLFkkue~ mifj fLFkre~A
eU;Urs [ks ;rks xksyLrL; ‡ksèo± ‡ okI;/%AA
sarvatraiva mahÁgole svasthÀnam uparisthitam A
manyante khe yato golastasya kvordhvaÚ kva ca vÀpyadhaÍ AA

It means that in the description of the shape of earth SÂrya SiddhÀnta 
states that everyone considers oneself at the top of the earth in the 
space around the earth. So for everybody, downward direction 
is towards the centre of earth. Thus, for every place on earth, the 
falling of the body is always taking place towards the centre of 
earth. This way, nobody is above (Ârdhvam) anybody and nobody 
is below (adhaÍ) anybody.

From the above œloka it is very clear that everybody lying on 
the top or outer round surface of the earth considers oneself to be 
higher than the other person on the earth or in the space around 
the earth. So for every “body”, downward direction is towards the 
centre of the earth. Thus, for every place on earth, the falling of the 
body is always taking place towards the centre of earth. 

It means that it is not only the earth which attracts a body 
situated in the space towards it, the different heavy bodies of 
universe situated in space also attract each other due to saÚhati of 
each other or due to their property of attraction. They are constantly 
pulling each other in their own direction (svÀbhimukham ÀkarÈyate). 
All these ideas are exactly similar to the Newton’s law of universal 
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gravitation which states: “Every particle in the universe attracts 
every other particle with a force directly proportional to the 
product of their masses and inversely proportional to the square 
of the distance between them”. The subject has been dealt with in 
greater details in the Indian works on Astronomy and Astrology.

Newton’s Equations of Motion
It is quite astonishing to see that the equations appearing in a book 
LÁlÀvatÁ by BhÀskarÀcÀrya (twelfth century ce) are exactly similar to 
the equations given by Newton for his well-known laws of motion.

FIRST EQUATION OF MOTION

If a physical body is moving with a constant increase in velocity 
a and its initial velocity in the time 0 given by u, then its velocity 
after every one second interval will be: u, u + a, u + 2a, u + 3a. . . .                          
If the final velocity is given by v and the time interval is given 
by t, then according to BhÀskarÀcÀrya v will be given as follows: 
O;Sdin?kup;kseq[k;qd~ L;kr~ vUR;/ue~ (vyaikapadaghanacayomukhayuk syÀt 
antyadhanam)
Start (mukha)	 =	 prathama pada (the first term)	 =	 u

Pada (term)	 = 	 the number of terms	 = 	 t + 1
Caya	 = 	 common difference 	 = 	 a

Antya	 = 	 the final or last term	 = 	 v

So, the last term = (total number or terms −1) × common difference 
+ first term, Therefore,

v = txa + u.
or,

v = at + u.
This is what Newton’s first equation is.

SECOND EQUATION OF MOTION

This equation has been given in a lucid manner by the following 
sÂtra in the LÁlÀvatÁ:
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eq[k;qd~nfyra rr~ (vUR;/ua) eè;/ue~
mukhayukdalitaÚ tat (antyadhanaÚ) madhyadhanam

This equation is to determine the distance described by the body in 
given time t, if the body is under uniform acceleration, the distance 
described by the body will be equal to that described by the average 
velocity in time t. The average velocity is given by formula as 

The average velocity (madhya) 
     = {The first term (mukha) + last term (antya)}/2
     = u + (u + at)/2t.

Therefore, the distance s described in time t = (average velocity) 
× (time).

s = (u + ½ at)xt

or
s = ut + ½ at2

THIRD EQUATION OF MOTION

The third equation is obtained by the elimination of t from the first 
two equations. Let’s see how!

We can do that easily by substituting the value of t from the 
first equation, i.e. t = (v − u)/a into the second equation.

Now we have.
s = u (v − u/a) + ½ a (v − u/a)2

or
v2 = u2 + 2 as.

The same equation has been given by Newton as the third law of 
motion.

Force (SaÚskÀra)
The PraœastapÀdabhÀÈya enumerates the three forms of force 
(saÚskÀra), viz. mechanical, emotional (bhÀvanÀtmaka) and elastic 
(sthitisthÀpakatÀ or pratyÀsthatÀ).

In the background of Newton’s laws of motion, it is quite 
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contextual here to discuss something about mechanical force or 
the vega.

In the PraœastapÀdabhÀÈya, definition of force has been given 
through the following sÂtras:

1-	 osx fufeÙkfo'ks"kkr~ deZ.kks tk;rsA
2- 	 osx vis{kkr~ deZ.kks tk;rs fu;r&fnd~&fØ;k&izcU/&gsrq%A
3- 	 osx la;ksxfo'ks"kfojksf/] ‡fpr~ dkj.kxq.kiwoZØes.kksRi|rsA

	 1. 	 vega nimittaviœeÈÀt karmaõo jÀyate A
	 2. 	 vega apekÈÀt karmaõo jÀyate niyata-dik-kriyÀ-prabandha-hetuÍA
	 3. 	 vega saÚyogaviœeÈavirodhi, kvacit kÀraõaguõapÂrvakrameõo-

tpadyate A
In the five fundamental physical quantities of VaiœeÈika (i.e. 

solid, liquid, gas, energy and mind), the mechanical force is a 
very important factor for causing the motion. The force is directly 
proportional to motion (karma), caused bsy it in a given direction. 
Like temperature, force also counteracts material conjunction, and 
sometimes one type of force (vega) produces many other forces 
(vegas) in tandem.

To conclude the above discussion we can say that:

	 (i) 	 Force is the specific cause for motion.

	 (ii) 	 Force is proportional to the motion produced and acts in 
the same direction.

	 (iii) 	 Force counteracts material conjunction and sometimes one 
vega produces the other in tandem.

From the discussion given by PraœastapÀda, it has become very 
clear that the principles given by Sage KaõÀda are exactly similar 
to the well-known Newton’s laws of motion.

Following three constituents discussed above, all the three laws 
of Newton could be derived as given under the chapter “Vega or 
SaÚskÀra” by PraœastapÀda. However, it is not possible to give the 
whole discussion here.
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We had talked about the three types of saÚskÀras. Now we 
will be talking about the force of elasticity, which has been called 
as sthitisthÀpakatÀ by the proponents of VaiœeÈikas.

The Elastic Force (SthitisthÀpakatÀ SaÚskÀra)
In the PraœastapÀdabhÀÈya elasticity has been defined as follows:

;s ?kuk fufoMk vo;olfÂos'kk% rSfoZf'k‘s"kq Li'kZoRlq nzO;s"kq orZeku%]
fLFkfrLFkkid% LokJ;eU;FkkÑreoukfera ;FkkoRLFkki;fr iwoZon`tqdjksfrA
ye ghanÀ niviçÀ avayavasanniveœÀÍ tairviœiÈÇeÈu sparœavatsu dravyeÈu                                    
						           vartamÀnaÍ,
sthitisthÀpakaÍ svÀœrayamanyathÀk¦tamavanÀmitaÚ yathÀvatsthÀpayati        
					               pÂrvavad¦jukarotiA

The physical bodies are constituted by densely populated 
elemental parts. Elasticity is the property by virtue of which, 
the bodies deformed (displaced or sheared) due to external 
deforming force (or twist) regain their original shape and form 
after the deforming force is removed.

In physics, such a property of physical bodies is known as the 
elasticity. When a pressure is applied on a body, a resisting pressure 
known as stress is developed by the material constituents of the 
body. When the external deforming force ceases, this stress brings 
the body to its original position or shape. The stress is due to 
cohesive action between the molecules.

In physics the property by virtue of which the body gets back its 
normal shape after removal of external force is known as elasticity. 

Physics describes two types of elasticity: linear tension and 
shear elasticity. VaiœeÈika also provides a detailed explanation on 
these two types of elasticity.

According to physics, it is the elasticity which produces 
vibrations in the body which travel through the body in the form 
of waves. The same phenomenon has been mentioned by VaiœeÈika 
through the following œloka:
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fLFkfr LFkkid laLdkj% f{kr% dsfpPPkrq"oZfiA
vrhfUnz;ks l foKs;% ‡fpr~ LiUns¿fi dkj.ke~AA59AA
sthiti sthÀpaka saÚskÀraÍ kÈitaÍ keciccaturÈvapi A
atÁndriyo sa vijðeyaÍ kvacit spande ’pi kÀraõam AA

Elasticity is not seen in solids (kÈitaÍ = solid) or the other four 
physical quantities, because they are invisible (atÁndriya). The 
elasticity causes vibrations in the body. So, the definition given by 
the ÀcÀryas of VaiœeÈikaœÀstra does not seem to be different from 
the conventional definition of elasticity offered by physics. Scientist 
C.J.L. Wagstaff, in his book Properties of Matter (1934) defines 
elasticity in the following words:

Elasticity is a general name given to that property of a body in 
virtue of which it resists, and recovers from change of shape or 
volume. All substances resist changes in volume, and so have 
what is termed bulk elasticity, but it is only solids that have 
elasticity of shape; no fluid, liquid or gas can offer a permanent 
resistance to change of shape. 

More research is needed for the definition given by the 
VaiœeÈikaœÀstra, there is also a need to do some experiments as well.

Set (SÀmÀnya)
The English word for the word sÀmÀnya of VaiœeÈika is ‘set’. 
VaiœeÈika has defined the property of sÀmÀnya in the following sÂtra:

vuqo`fÙkizR;;dkj.kRoa lkekU;Roe~
anuv¦ttipratyayakÀraõatvaÚ sÀmÀnyatvam

It means that the cause of assimilative cognition is called sÀmÀnya 
(set). According to VaiœeÈikaœÀstra one set comprises the physical 
entities which are similar or homogeneous in shape or kind. 

vkdkjizdkjSD;lk/E;kZfncks/dkj.khHkwrk ;k tkfr% lk lkekU;insu 
O;ifn';rsA O;kI;RoO;kidRokfnuk lkekU;L; oS'ksf"kdn'kZus =k;ks Hksnk% 
lekEukrk% lfUr% 1- ije~ 2- vije~] 3- ijeije~ psfrA
ÀkÀraprakÀraikyasÀdharmyÀdibodhakÀraõÁbhÂtÀ yÀ jÀtiÍ sÀ 
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sÀmÀnyapadena vyapadiœyate A vyÀpyatvavyÀpakatvÀdinÀ sÀmÀnyasya 
vaiœeÈikadarœane trayo bhedÀÍ samÀmnÀtÀÍ santiÍ 1. param, 2. aparam, 
3. paramaparam ceti A  

This aphorism is very useful for elaborating and discussing the 
concept of the set. In mathematics, numbers may be considered to 
form a set. The sets can be then used for developing subsets and 
classes (elements) by making use of simple arithmetical operations 
like addition and subtraction.

By the use of Algebraic quantities, sets of different kinds may be 
formed. By assigning physical meaning to these algebraic quantities 
and correlating them with numbers, one can develop algebra.

We know that the addition or subtraction of quantities of same 
species or physical quantities is logically possible. Let’s for example 
assume that at one place there are 4 human beings, 15 cows and 6 
buffaloes, i.e. there are in all 25 living beings, and 21 of them are 
animals. In this example, we may classify this set into a universal set 
(para sÀmÀnya) comprising all 25 living beings, one subset (parÀpara 
sÀmÀnya) comprising 21 animals: cows and buffaloes, and another 
subset comprising 4 human beings. The human beings, cows and 
buffaloes are known as the elements (apara sÀmÀnya) of the set.

Similarly, if at another place, there are 2 human beings, 3 cows 
and 5 buffaloes, by applying the addition operator on these two 
sets, the numbers of living beings, human beings and animals 
can be obtained by adding the qualifying numbers of universal 
set, elements and subset. If an element is not there in a set, or the 
elements are removed from the first set, the difference needs to be 
considered.

This can be algebraically put as follows:
If we have L for living being, H for human being, C for cow, B 

for buffalo and A for animal, then
	 The first set	 =	 4H + 15C + 6B

	 The second set 	 = 	2H + 3C + 5B

	 Their sum 	 = 	6H + 18C + 11B
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	 The difference 	 = 	2H + 12C + B.

If the count of living beings is required, L being the universal set, 
algebraically we have

H = L,  C = L and B = L.
Therefore on substitution we can get the total count of living beings

= 6L + 18L + 11L = 35L = 35 living beings.
Similarly, the total number of animals (animal forming a subset) 
can be obtained if we substitute

C  = A and B = A; then the total number of animals
     = 18A + 11A = 29 animals and so on.

ViœeÈa
°cÀrya KaõÀda and subsequent commentators have called 
the physical quantity as viœeÈa  in vR;UrO;ko`fÙkcqf¼gsrqfoZ'ks"k bfr 
(atyantavyÀv¦ttibuddhiheturviœeÈa iti). The cause of cognition of 
ultimate difference is called viœeÈa (specific). The physical entity 
bearing no parts, which is of eternal character and is present for 
ever vibhu, is termed as viœeÈa dravya. It is important here to note 
that such partless entities are central to the concept of VaiœeÈika 
philosophy, as it is clear from the name VaiœeÈika.

The physical quantity bearing ultimate and partless character is 
termed as viœeÈa dravya (viœeÈa physical quantities or the fundamental 
physical quantities). According to VaiœeÈika, such partless quantities 
are ÀkÀœa (plasma), dik (length vector or space), kÀla (time), ÀtmÀ 
(soul or self) and atoms of p¦thvÁ (solid), ÀpaÍ (liquid), teja (radiant 
energy), vÀyu (gas) and manas (mind).

According to physics, solid, liquid, gas and plasma are mere 
different states of matter and energy, which may mutually transform 
into each other. Therefore, they represent a single measurable 
fundamental physical quantity, mass (padÀrtha). The above-
mentioned states are only the representations of this fundamental 
quantity (padÀrtha). Mass is the physical quantity which can dwell 
in space–time continuum (vibhu) and therefore the measurement of 
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length vector and time become the second and third fundamental 
physical quantities, respectively. In physics, mass, length vector 
and time are the three fundamental physical quantities. For detailed 
account one may refer to Dongre and Nene (1917).

Concomitance (SamavÀya)
There is a comment given about concomitance in the NyÀyakandalÁ 
by ŒrÁdhara as follows:

v;qrfl¼;ksxkJf;Hkko% leok; bfrA ,"kLleok;% rfÂ’xq.kdeZ.kka pk/k& 
jk/s;Hkkoewyda lEcU/a LiQqVhdjksfrA oS'ksf"kderkuqlkjs.k lkekU;r;k }kS 
lEcU/kS ifjKk;srs] rkS p la;ksx% leok;psfrA
ayutasiddhayogÀœrayibhÀvaÍ samavÀya iti A eÈassamavÀyaÍ 
tanniÈÇhaguõakarmaõÀÚ cÀdhÀrÀdheyabhÀvamÂlakaÚ sambandhaÚ 
sphuÇÁkaroti A vaiœeÈikamatÀnusÀreõa sÀmÀnyatayÀ dvau sambandhau 
parijðÀyete, tau ca saÚyogaÍ samavÀyaœceti A

SamavÀya is a physical quality (guõa) which exists non-conjunctively 
between the inheritor and the inherited. This concomitance explains 
a relation between the fundamental physical quantities and their 
properties, as well as the motion pertaining to them. According 
to VaiœeÈika in general, there are two relations: one is conjunctive 
(saÚyoga) and the other is concomitance (samavÀya). Temporary 
and momentary relation between any two substances is known 
as conjunctive relation. Boat and river relation is an example of 
conjunctive relation. Similarly, the relative relation between the 
fundamental physical quantity and its corresponding property is an 
example of concomitance. The physical quantity and its property, 
— for example, the relation between sugar and sweetness — can 
be termed as concomitance, this relation is non-conjunctive and 
eternal which can never be separated. Like the sweetness cannot 
be ever separated from the sugar.

Sparœa
While discussing the properties of physical quantities, VaiœeÈika 
has given a very lucid description of property sparœa. Generally 
sparœa is translated as “touch”. But in VaiœeÈika it has been said that 
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hardness and softness are the other types of sparœa. Here sparœa has 
been considered as the measure of hotness.

'khrks".kkuq".kk'khrHksnsu Li'kZfÐfo/%
œÁtoÈõÀnuÈõÀœÁtabhedena sparœastrividhaÍ

Sparœa is of three types: cold (œÁta), hot (uÈõa) and medium 
(aõuÈõÀœÁta). Conjunction of heat energy (tejas) with a substance 
(matter) gives an experience of hotness in the body. The pair — 
energy and hotness, being a fundamental physical quantity (dravya) 
and its property respectively — has a concomitant relation between 
them.

If water is taken in a container and heated gradually, a 
consequent gradual rise in volume of water is observed. In the 
same fashion, mercury (Hg) is also seen to expand on heating and 
contract on cooling. The hotness or coldness of mercury is there due 
to the property of concomitance of the heat and the energy. Physics 
has utilized the property of expansion and contraction of mercury 
to device a simple thermometer. The topic has been discussed in 
great detail in Dongre and Nene (2009a).

AbhÀva
Though the property of abhÀva has not been clearly discussed by 
the VaiœeÈikasÂtra; considering the very nature and the perspective 
of thinking of the sÂtras, we cannot say that this property was not 
acceptable to Sage KaõÀda. Besides, the commentator PraœastapÀda 
has given important description of abhÀva. The reason behind 
considering abhÀva as one of the properties is that only the 
mathematical derivation is not enough to show the relation between 
two physical quantities, be it of conjunction or concomitance. Many 
different types of abhÀva have been discussed but it is not necessary 
to discuss them here.

We can see now that in KaõÀda’s VaiœeÈikasÂtra all the 
fundamental elements of physics have been dealt with — these 
general elements being, the length, mass, time and their units (units 
of length, mass and time); hypothesis of an atom (theory of chemical 
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reaction), laws and equations of motion, vega (mechanical force), 
elasticity, gravity and gravitation.

VaiœeÈika vis-à-vis Physics
The subject matter of VaiœeÈika and physics is more or less similar. 
Both of these try to give answers to the questions similar to “what 
is this?”, “how is this?”, “why is it so?”, etc. However, the VaiœeÈika 
also tries to answer questions like “who am I?”, “who is he?”, 
besides the questions listed earlier. Physics does not answer such 
questions, because the answers are beyond the scope of physics. 
The answers fall in the realm of spirituality, as is generally said. 
Similarly, one can never find answers to such questions like “how 
much is this”, “how far is it” in Indian books on philosophy or 
traditional Indian thinking, as these can be answered only through 
physics mathematically. However, VaiœeÈika can answer both, if 
put in mathematical language.

If one takes up the views of ancient Indian thinkers on science 
and analyses them on the basis of mathematical equations, it will be 
completely acceptable to science. This is in fact the need of the hour 
that the thoughts and principles from both the streams — modern 
science and ancient Indian science — are combined together so that 
a holistic and complete material science can emerge.
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Critical and Comparative Review of
the Principal UpaniÈads

Dhirendranath Banerjee

UpaniÈads,1 the concluding part of the Vedic SaÚhitÀ texts, simply 
called VedÀnta, preserve the important concepts of the Vedic 
religion and philosophy based on monotheism, polytheism, deism, 
monism, agnosticism, uromonotheism, pantheism, panentheism, 
monolatry, henotheism, kathenotheism as well as materialism. 
YÀska, in his Nirukta, refers to different methods of interpretation of 
the Vedic hymns and one of such views is ÀdhyÀtmika (philosophical)
interpretation. In Greek and Latin the most important method 
of interpreting religious and philosophical texts is known as 
hermeneutics. Here in this article the author takes into consideration 
different methods of interpretation of the ancient UpnaiÈads (12-14 
in total) which have been so far interpreted by ancient as well as 
modern Indian and Western scholars.

The period of UpaniÈads is assumed between 800–300 bce. But 
during the time of PurÀõic Hinduism (i.e. 700–1400 ce) more than 

	 1	 UpaniÈad: upa-ni-Èad-kvip means “to sit down at the feet of the 
preceptor and listen his teachings”, secret knowledge about Brahman 
or Àtman (according to Œaôkara and other commentators); “setting 
at rest ignorance by revealing the knowledge of the supreme spirit, 
esoteric doctrine, mysterious or mystics meaning, words of mystery, 
or mystical meaning, a class of philosophical writing” (M. Monnier 
Williams’ Sanskrit -English Dictionary); paramaÚ gÂhyam (KaÇha 1.3.17); 
vedÀnte paramaÚ gÂhyam (Œveta. 6.22); dharme rahasi upaniÈat syÀt 
(Amarakoœa); upaniÈad idaÚ rahasyaÚ yat cintyam (Kena, ŒÀôkarabhÀÈya); 
“spiritual vision and philosophical argument”  (Radhakrishnan); 
“oneness with the object worshiped”  (A.B. Keith).



150 UpaniÈads were written by the followers of different sects of 
PurÀõic religion. The older UpaniÈads may be roughly classified 
under the following heads according to their time of composition:

1. B¦hadÀraõyaka, ChÀndogya, TaittirÁya, KauÈÁtaki and Kena 
UpaniÈads;

2. KaÇha, ±œÀvÀsya, ŒvetÀœvatara, Muõçaka and mÀõçÂkya 
UpaniÈads.

Later UpaniÈads belong to different schools like VedÀnta, Yoga, 
Mantra, SaÚnyÀsa and VaiÈõava.2

Like the Vedic hymns the UpaniÈads, both in poetry and 
prose, have been given the status of divine revelation through 
the wise seers. Practically it is a kind of religious faith which is 
to be found in some form or other in all other scriptures such as 
those of Abrahamic monotheistic religions. Six schools of ancient 
Indian philosophy admit the authority of the Vedas as revelation. 
The MÁmÀÚsakas go a step further and claim that Vedas as 
knowledge par excellence are eternal like God, while Hebrews, 
Christians and Muslims claim that teachings of their scriptures 
are directly delivered by God himself or through his messengers. 
The VedÀnta and NyÀya-VaiœeÈika argue for the Vedic mantras as 
apauruÈeya (not composed by human being) but revelation of divine 
knowledge through the intuitive faculty of the most wise seers. But 
contrarily the Buddhist and the LokÀyatas vehemently oppose it. 
They blame them as written by the scoundrels just for the sake of 
cheating the ordinary people on the pretext of religious duties and 
responsibilities.

The VedÀnta school of philosophy is fundamentally based 

	 2	 Principal UpaniÈads: B¦hadÀraõyaka, ChÀndogya, TaittirÁya, Aitareya, 
KauÈÁtaki, Kena, KaÇha, ±œÀvÀsya, ŒvetÀœvatara, Muõçaka, MÀõçÂkya 
and Praœna. The following texts may be consulted: F. Max Müller, 
1879, The UpaniÈads, 2 vols, Oxford (The Sacred Books of the East 
Series, vol. I & XV), English translation; Subrahmanya Sastri, 1883, 
Hundred and Eight Upanisads, Madras; S. Radhakrishnan, 1953, The 
Principal Upanishads, London, New York; Sivananda Swami, 1948, 
One Hundred and Twenty Upanishads, Calcutta.
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on the principal UpaniÈads.The UpaniÈads, BhagavadgÁtÀ and 
the BrahmasÂtra of BÀdarÀyaõa are the three pillars of VedÀnta 
which are traditionally known as œrutiprasthÀna, sm¦tiprasthÀna 
and nyÀyaprasthÀna. Principal teachings of the UpaniÈads may be 
summed up as follows.

Concept of  Brahman3 (ParamÀtman), individual soul (jÁvÀtman),4 
inner self and outer existence, gods and other semi-divine beings, 
SÀÚkhya-Yoga philosophy, supreme Brahmanhood, aspirations 
for worldly pleasure and wish fulfilment, pains and sufferings of 
human life, rebirth and suffering until emancipation is attained 
through unity with God. Mystic symbolism of some words or 

	 3	 Brahman is great, absolute, supreme reality, immanent and 
transcendent. satyaÚ jðÀnam anantaÚ brahma — Tai. 2.1.1 

		  Ànando brahmeti vyajÀnÀt — Tai. 3.6.1 

		  prajðÀnaÚ brahma — Aita. 3.3 

		  vijðÀnaÚ brahma — Tai. 2.5.1 

		  ahaÚ brahma asmi — Br.̥ 1.4.10 

		  gÂhyaÚ brahma sanÀtanam — KaÇha 2.2.6

	 	 ayam ÀtmÀ brahma — B¦h. 4.4.5 

		  Brahman/ParamÀtman/Àtman: All these terms signify the Absolute 
God. aõ > aõiti = to breath,  to live, to sustain life, i.e. life force, self. 
Œaôkara explains thus: “that which obtains all aspects”, 

		  yan manasÀ na manute — Kena 1.5 

		  nÀyamÀtmÀ pravacanena labhyaÍ — KaÇha 1.2.3 

		  manasÀ-eva-idam-ÀptavyaÚ  na iha nÀnÀ asti kiðcana — KaÇha 2.1.11 

		  h¦dÀ manÁÈÁ manasÀ abhikeÒptaÍ KaÇha — 2.3.9 

		  d¦œyate tvagrayÀ buddhyÀ sÂkÈmayÀ sukÈmadarœibhiÍ — KaÇha 1.3.12
	 4	 °tman: essence, breath, soul, spirit, individual soul or supreme 

soul; etmen, vapour, Eng. Atmosphere, Ger. Àtem (respiration). In 
the Vedas and UpaniÈads the word Àtman has been used hundred 
times meaning soul, self, wish, life, supreme principal, Iness, meness. 
°tman in the wider sense is Brahman or ParamÀtman (ÀpnoteÍ/Àtater 
vÀ/yaccha Àpnoti/yat Àdatte/yaccha eti viÈayÀn).
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sounds like oÚkÀra, praõava, sÀmagÀna5, importance of Vedic rituals, 
cosmology or theories about the creation of the universe, origin of 
life-force, approach to the true nature of godhead through myths 
and stories, parÀ and aparÀ vidyÀ, vidyÀ and avidyÀ, infinite Àtman and 
the finite conscious entity, moral and ethical values — principal 
support for the journey towards eternity.  

Like the Vedic hymns the UpaniÈads both in poetry and prose 
have been given the status of divine revelation through the wise 
seers. Practically it is a kind of religious faith which is to be found 
in some form or other in all other scriptures such as those of Mosaic 
monotheistic religions. Six schools of ancient Indian philosophy 
admit the authority of the Vedas as revelation though there is wide 

	 5	 The term mysticism has very wide connotation having synonyms like 
transcendentalism, universalism, divine holiness, etc. It is explained 
thus: “the belief, ideas or mode of thought of mystics; the doctrine 
of an immediate spiritual intuition of truths believed to transcend 
ordinary understanding or of a direct intimate union of the soul with 
God through contemplation and love” — Webster’s English Unabridged 
Dictionary 

		  brahma = satya (sa-ti-ya, sa = am¦ta or divine bliss, ti/tÁ = ephemeral, 
ya = eternal. 

		  yajða = yaÍ jðaÍ, i.e. he who knows. 

		  vidyut = vidÀnÀt, i.e. that cuts into pieces or destroys all sins; therefore 
vidyut = Brahman. 

		  udgÁtha > ut-gÁ-tha. ut = prÀõa (life), gÁ = word or logos, tha = anna 
(food), tha = sthita (established), ut = sÀmaveda, gÁ = yajurveda, tham 
= ¦gveda; udgÁtha = oÚ/nectar/fearlessness 

		  ut = dyau (heaven), gÁ = antarikÈa (space), tham = agni (fire/heat) 

		  Maitreya, an expert in Vedic sacrifice, organized a special sacrifice. A 
pack of hungry hounds assembled there and prayed for food. One of 
the dogs requested them to attend the sacrifice next day. According 
to his suggestion they came there next day and began to sing udgÁtha 
(sÀmagÀna) thus: o-o-o-m adÀma. o-o-o-om - pivÀma. - - - annam iha a - a 
- ahara

		  annam iha - a - a - ahara - a - a . ahara - a - a - a - om — ChÀ. 1.12.5	
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difference among their theories and outlook. The MÁmÀÚsakas 
(though called nirdaiva and nirÁœvara) claim that the Vedas are 
eternal like ±œvara (Supreme Reality). In the same way the VedÀnta 
and NyÀya justify the Vedas as divine revelation and not written 
or composed by human hand. While the Hebrews, Christians and 
Muslims claim that the teachings of their scriptures are directly 
delivered by God himself or through his messenger. But contrarily 
the Buddhist as atheists blame the Vedas as the writings of scoundrels 
(trayo vedasya kartÀro/bhaõça-dhÂrta-niœÀcarÀÍ).  Chanting of Veda 
mantras, meditation, enlightenment, emotions with detachment, 
pantheism, worldly life with social attachment towards progeny, 
livestock, wealth and happiness, cosmology, worldly life and duties, 
fire worship, pomp and grandeur of RÀjasÂya and Aœvamedha 
sacrifice, and ultimately emancipation (mokÈa), i.e. release from 
clutches of disease, sufferings of old age and to avoid rebirth through 
brahma-jðÀna (true knowledge) of Supreme Soul and ultimate unity 
between God and individual soul, etc.

Some UpaniÈads glorify the ancient Vedic rituals of fire cult as 
well as many other rituals which were introduced in later period 
such as RÀjasÂya and Aœvamedha. During such ritual performance 
academic discussions like present-day seminars were organized. 
Sometimes the popular BrÀhmanic religious practices have been 
praised, otherwise discarded. But ultimately brahmavidyÀ or 
tattvajðÀna authentic knowledge of Brahman6 (Supreme Reality) 
has been declared as the summum bonum of our life. In UpaniÈadic 

	 6	 ekaÚ sati A sarvaÚ khalu idaÚ brahma eko vaœÁ sarvabhÂtÀntarÀtmÀ A — 
†V I.164.46; ChÀ. 3.14.1; KaÇha 2.2; B¦h. 1.4.1 

		  The Omnipotent, Omnipresent, Omnibenevolent, the Holy Grace. 
— Old Testament 

		  There is no God, but Thee, the Almighty, the All-bountiful. — 
Bahaism 

		  sarvago hyeÈa ÁœvaraÍ — Nr. 9

		  ÁœvaraÍ sarvabhÂtÀnÀÉ h¦ddese  — GÁtÀ. 18.61 

		  ÁœvaraÍ meaning respectable man, the Infinite, the Eternal, VirÀÇ, 
Hiraõyagarbha, etc.
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pantheism we come across mystic interpretation of brahma or yÀga. 
During post-Vedic period symbolic interpretation of such technical 
terms leaving behind the spiritual legacy of the UpaniÈads are given 
by scholars (e.g. brhamayajða = to study the scriptures, pit¦yajða = 
to perform rituals for departed forefathers, devayajða = to worship 
gods, n¦yajða = to offer food and drink to the needy people and 
other beings.

tapasÀ brahma vijijðÀsÀsva tapo braham iti — Tai. 9.91
tapsyÀ > brahma > anna > prÀõa (hiraõyagarbha) > mana > 

paðcabhÂta

Highest spiritual wisdom (brahmajðÀna) is otherwise called 
vijðÀna, medhÀ, manÁÈa, kratu, asu. 

The UpaniÈadic concept of Brahman is really spiritual-mystic 
and the theories and explanations given by scholars are beyond 
our understanding. The Supreme eternal Reality is expressed in 
so many terms through poetical language — Áœa, Àtman, kavi, deva, 
gÂçha, vajra, divya, haÚsa, akÈara, sad-asat, jyotir, vyakta-avyaya, œukra, 
anÁœa, pumÀn-strÁ, aõutama-mahattama, ÁœÀna, viœvarÂpa, manomaya, 
vyakta-avyakta, jyeÈÇha, vijðÀna, prÀõa, rÀjÀ, purÀõa, acintya, Àvi, 
variÈÇha, sarvajða, parameœvara, kÈara-akÈara, aja, œreÈÇha, prabhu, ajara, 
mantÀ (i.e. the Lord, the Supreme Soul, the Wise One, the Brightest 
One, the most Secret One, the Lightning Force, the Divine, the 
Omnipotent, both Naught and Aught, the Lustre, the Manifest 
and the Non-manifest, the Sparkling One, the Self Lord, male-and-
female, the Smallest and the Biggest One, the Lord of the Universe, 
the Universe in Himself, Supreme Wisdom, the Life-force, the 
Lord, the Perfect Master). In the UpaniÈads Brahman is the Infinite 
Supreme Reality, all other objects are either unreal or part of the 
Supreme Being. But in the †gveda scepticism may be found.

Before the creation there was neither sat nor asat (naught nor aught). 
Neither the dusty region nor the endless sky.  
Neither death nor non-death, neither night nor day divided.
It was darkness enveloped in deep darkness. 
All was submerged in boundless water. — †V X.11.129
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The same seer asks: 
Who knows this world truly?
Who can explain this universe exactly?
From whence does this creation come into existence?
He who is the Supreme Master in endless heavens may know this 
or may not.

Ancient Indian cosmological theories may be classified thus into: 
(1) Divine cosmology; (2) Semi-divine cosmology; and (3) Material 
cosmology.

The fundamental concept of UpaniÈadic cosmology is divine 
creationism though there is a passing reference to the theories of 
material creationism prevalent among other philosophical schools 
of that period. The basic theories given by the UpaniÈads are 
mainly based on theocentric belief, still there is agnostic, sceptic 
and atheistic concepts. Thus it is said:

It was either sat or sat,
From asat sat came into existence,
Some say it was originally sat, while others call it asat, 
How does asat come from sat? 
Therefore it was originally sat whence creation started. 
The Creator God (PrajÀpati) desired creating something new.		
He thus created male-and-female by tapas (energy/heat).
— Praœna 1.4; Tait. 7.1; Aita. 1.1.1; ChÀ. 6.2.1-3; †V X.9.13

In Veda and UpaniÈads sceptic, agnostic, divine and semi-divine 
concepts and theories have been expressed. Sometimes these 
opinions are contradictory and we cannot come to any definite 
conclusion from such expressions haphazardly laid down. It is 
rather a kind of contradiction or difference between two groups 
regarding cosmology. From the Vedas to the UpaniÈads the theory 
of divine cosmoslogy has been unanimously accepted. Another 
popular theory is Hiraõyagarbha (golden-egg theory) (brahmÀõça 
or hiraõyÀõça). The UpaniÈadic seers have set the gradual process 
of creation thus: Àtman > sky > wind > heat > water > earth. The 
Atharvaveda says that “at the beginning it was kÀma (Gk eros) who 
accepted sat and discarded asat”.  
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Some UpaniÈads (Tait. 1.1.1; 2.7'1) also claim that God BrahmÀ 
created everything through his willpower like a magician exhibiting 
objects by illusion. This creation also ends by his destructive power.
the ŒvetÀœvatara UpaniÈad is the only exception that refers to the 
materialistic theory twice and discarded them as of doubtful and 
ignorant men.

Some UpaniÈads begin with the most fundamental questions 
about the material world as well as inner self. Such serious queries 
are the starting point of philosophy. For example, the Praœna 
UpaniÈad starts with the following questions:

	 A.	 How did life come into existence in the universe?
	 B.	 How did the life force start in living organism?
	 C.	 Where is the exact location of consciousness in living being?
	 D.	 What is the exact process of the origin of life?

Here the first four questions are practically related to modern 
Life Science or more explicitly to Darwin’s (1809-82) thesis “On 
the Origin of Species” as well as neo-Darwinism and Genetic 
Science. In such query there may be some scientific outlook, but 
in comparison to modern scientific theories and discoveries the 
philosophical–spiritual hypothesis of the UpaniÈadic discourse is 
totally opposed to scientific approach. It is simply metaphysical in 
the arena of theocentric universe. So thereafter the seer declares that 
PrajÀpati, the Creator God, created living beings, male and female, 
food and drink, the sun and the moon and what not?

The AnnapÂrõÀ UpaniÈad begins with metaphysical questions 
of philosophy: 

ko'ham? kathaÚ idam? kiÚ vÀ? kathaÚ maraõa-janmanÁ? vicÀraya 
antere bÀ itthamA mahat phalam eÈyasi A

Who am I? How did this universe come into existence? What 
is the exact nature of the universe — eternal or temporal? Why 
do we live and die? Know thyself. Ask thy mind. Through such 
interrogation you will be delighted.

In the ancient traditional context the UpaniÈads have been taught 
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and explained by the famous scholars like Œaôkara, Madhva and 
others. From eighteenth-nineteenth century some modern scholars 
of East and West became interested in Indian philosophy, specially 
the UpaniÈads and explained Indian religion and philosophy in 
the modern context of philosophical and sociocultural background 
of both spiritual-mystic and materialistic, as well as humanistic 
and secular standpoints. Among them the most famous Indian 
scholars are Rammohun Roy, Debendranath Thakur, Brajendranath 
Seal, Vivekananda, SriAurobindo, Atmaram Panduranga, R.G. 
Bhandarkar, Bal Gangadhar Tilak, Rabindranath Tagore, Mahatma 
Gandhi and S. Radhakrishnan.

Anquetil Duperon, a French scholar, came to India to study 
Indian religion and philosophy. He collected Persian translation of 
fifty UpaniÈads made by Dara Shikoh with the assistance of Persian 
scholars of Delhi and the text was titled Sirr-i-Akbar. This text was 
translated into Latin entitled Oupnek'hat ou Theologia (1796). A few 
UpaniÈads were rendered into German from Latin. Max Müller 
(1823–1900) translated twelve principal UpaniÈads into English. 
These were published in the 1st and 15th part of the Sacred Books 
of the East series (Oxford 1879). Paul Deussen, follower of Max 
Müller, studied the Latin and French version of the UpaniÈads. 
Then he learned Sanskrit from Indian scholars and translated sixty 
UpaniÈads into English (1897). Max Müller, in his various lectures 
on the Vedas and UpaniÈads bestows highest praise on the VedÀnta. 
We may quote some of his opinions: 

unequalled in any language, unique, strange, basic of ethics and 
moral law. . . . 
VedÀnta philosophy unequalled in any language for grandeur, 
boldness and simplicity. . . . 
What distinguished the VedÀnta philosophy from all other 
philosophies is that it is at the same time Religion and Philosophy.
This fearless synthesis – tat tvam asi — seems to me the boldest 
and truest synthesis in the whole history of philosophy. 

— See Origin of the Vedanta, Fundamental Doctrines of the 
Vedanta, Six Systems of Indian Philosophy, Origin of the Vedanta
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During the 2nd half of the nineteenth century some renowned 
scholars of America took interest in Sanskrit language and 
literature. They studied the books and articles of famous Western 
Indologists (like William Jones, Max Müller and Colebrooke). 
They did not know Sanskrit and, therefore, could not go 
through the original texts, but due to their over-enthusiasm and 
practically out of curiosity they sometimes passed stray remarks 
on Indian philosophy, specially UpaniÈadic spiritualism or more 
particularly pantheism. But unfortunately their remarks are just 
casual because they had neither very sound knowledge on ancient 
Indian philosophy which has so many schools of thought as well 
as their divisions and sub-divisions and so many niceties and 
subtleties. Gerald Heard while delivering lectures in Oxford and 
USA writes in his book Vedanta  and Western History:

VedÀnta is the new religion of the world and UpaniÈadic 
pantheism is more transparent and intelligible than Western 
transcendentalism.

Even Max Müller himself while editing the publications of the 
Sacred Books of the East series came to realize that many a scholars 
of the West made some remarks without knowing Sanskrit language 
and reading just a few articles and some parts of English translation 
they expressed their mind simply out of curiosity.

Ultimately he also changed his personal views about the ancient 
scriptures and philosophical texts of the ancient wise men. This 
may be proved from his remark:

I do not blame them for this, perhaps I should feel that I was 
open to the same blame myself for it, but natural that scholars 
in joy at finding one or two fragrant fruits or flowers, should 
gladly forget the brambles and the thorns be thrown aside in 
their search. Readers who have been led to believe that the Vedas 
of the ancient BrÀhmaõas — are books full of primeval wisdom 
and religious enthusiasm, or at least of sound and simple moral 
teaching, will be dissapointed on consulting these volumes. . . . I 
have long felt that it was high time to dispel such illusions and to 
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place the study of the ancient religions of the world on a more real 
and sound, on a more truly historical basis. — SBE introduction



4

The Concept of Œiva in the Œiva-rahasya*
An Old Unpublished Manuscript

Satya Deva Misra

The Œiva-rahasya (Secret of Œiva), which begins with invocations to 
Lord Gaõeœa, KÀœÁviœveœvara and AnnapÂrõÀ, is an encyclopaedic 
treatise of Œaivism, believed to be one of the most ancient religions 
of the world. In the words of Sir John Marshall: 

Among the many revelations that Moheôjo-DaÃo and HaÃappÀ 
have had in store for us perhaps more remarkable is the discovery 
that Œaivism has a history going back to Chalcolithic or perhaps 
even further still and thus it takes place as the most ancient living 
faith in the world.1 

	 *	 The Œiva-rahasya  is a very important Ms in my ancestral collection 
of over 200 manuscripts. It is a 300 years old MS written on country 
paper. Its seventh aÚœa (section) contains 14,000 verses distributed in 
29 chapters.There are 429 folios in it, each of which is 33 ×  13 cm.in 
size As the last two folios are partly damaged, it is not possible to 
ascertain the author’s date and the scribe's name. All the 29 chapters 
are in form of the dialogue between UmÀ and Œiva. Chapter 29, the 
V¦ddhÀcalamahimÀnuvarõana chosen for the present lecture having 
1,015 verses, describes the glory of the mountain V¦ddhÀcala, situated 
on the banks of MaõimuktÀ River,  and discusse in detail the nature 
of Œiva and glorifies Him as the creator, sustainer and destroyer of 
all the visible and invisible worlds.

	 1	 Moheôjo-daÃo, India-I, VII (Quoted by V.A. Devsenapati, Saiva 
Siddhanta, p.1). Cf. for details of John Marshall’s observation, see 
Bridget and Raymond Allchin, 1968, The Birth of Indian Civilization: 
India and Pakistan Before 500 bc, Harmondsworth: Penguin Books, pp. 
129, 139, 143.
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The paper, which I am presenting hereunder the Tattvabodha 
Vyakhayanam Scheme of the National Mission for Manuscripts of 
the Ministry of Culture, Government of India, deals with special 
reference to the 23rd chapter of the Œiva-rahasya, the nature of Œiva 
and His supremacy.

The Œiva-rahasya proclaims that Lord Œiva is the Ultimate 
Reality. He is the greatest of gods,2 who is devoid of parts (niÈkala) 
and is beyond qualities and diseases. He is bereft of forms, taints 
and limitations. He is without effects. He is œÀnta (peace).3 He is 
Vedas from all sides (caturveda),4 He has multiple faces and arms. He 
is indescribable. He is Supreme Reality.5 He is beyond the reach of 
words, sense organs and logical deductions.6 He is knowable only 
through the VedÀnta or the UpaniÈadic texts.7 Nothing can destroy 
Him, because He transcends the limitations of space, time and 
things. He together with His five-lettered (paðcÀkÈarÁ) mantra “namaÍ 
œivÀya” is the Parama (Supreme) Brahman. It is He who creates the 
world, sustains it and destroys it. The entire universe, including 
divine and human beings, has no existence apart from Him. He is 

	 2	 eU=ks"kq ;Fkk Js"Bks czkã.kks czãfoÙke% A
  		  rFkSo Jhegknsoks nsos"kq Js"B mP;rs AA — Œiva-rahasya 7.20.18
	 3	 fu"dya fuxqZ.ka 'kkUra fujo|euke;e~ A
		  fu"iziapa fujkdkja fueZya fu#ikf/de~ AA — Ibid. 7.1.8

	 4	 fo'or'prqosZna fo'orkseq[keO;;e~ A
  		  fo'orks ckgqekjkè;a fo'or% ikneh'oje~ AA — Ibid. 7.1.7
	 5 	 v}Sra ijea czã f'ko ,osfr okfnu% A
  		  JhenznztiklDrk% iapk{kjijk;.kk% AA — Ibid. 7.1.13
	 6	 ;rks okpks fuorZUrs vizkI; eulk lg A
  		  rLeknso oja ;kps 'kVjkYyksd'kVje~ AA — Ibid. 7.20.396	
	 7	 ;% loZosnosnkUrizfrik|ks egs'oj% A
  		  rLeknso oja ;kps 'kVjkYyksd'kVje~ AA — Ibid. 7.20.209
		  and
		  lR;a lR;a usg ukukfLr fdf×pnh'kkokL;a czã lR;a txf¼ A
		  czãSosna czã i'pkRiqjLrknsdks #æks u f}rh;ks¿orLFks AA — Ibid . 9.16.28
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of the form of earth, water, fire, wind, ether, time and directions.8

The two letters œi and va constituting the name of Œiva connote 
the non-dual ultimate Brahman. The Œrutis (scriptures) declare Him 
as the only reality.9 The above ‘namaÍ œivÀya mantra according to 
the Œiva-rahasya is the five-lettered (paðcÀkÈarÁ) knowledge (vidyÀ) 
which in turn is the muktividyÀ (the knowledge of salvation).10 The 
VedÀnta is replete with the discussion of this œivarÂpa-vidyÀ. This 
knowledge alone is the knowledge of liberation.11 It is categorically 
stated in the Œiva-rahasya that at the time of dissolution, all worlds 
were dissolved in the Vedas, the Vedas in the RudrÀdhyÀya and the 
RudrÀdhyÀya in the immortal or imperishable paðcÀkÈarÁ which is 
beyond destruction.12

Lord Œiva is supremely luminous (parama prakÀœa). He is 
illuminator of the entire world inclluding ŒrÁ ViÈõu.13 °di ViÈõu 
	 8 	 ueksueLrs i`fFkohLo:i ueksueLrs¿Lrq txRLo:i A
  		  rst% Lo:ik; ueksueLrs ok;q% Lo:ik; ueksueLrs AA
  		  vkdk'k:ik; ueksueLrs dkyLo:ik; ueksueLrs A
  		  ueksueLrs¿Lrq fnxkReus ue% ueksueLrs ldykReewrZ;s AA — Ibid. 7.8.39-40 
		  Cf. also AbhijðÀnaœÀkuntalam of KÀlidÀsa, Act 1, verse 1.	
	 9	 v};a ijea czã f'ko bR;{kj};e~ A

  		  rnso loZosnkUrizfrik|a u la'k;% AA  — Œiva-rahasya 7.23
	 10	 f'koi×Pk{kjks fo|keqfDrfo|sfr xh;rs A

   		  lkfo|k f'ko:iso loZosnkUr laJqrk AA — Ibid. 7.23.334
	 11	 f'koi×pk{kjks uke ija czãsfr xh;rs A

   		  u ija czã.kks uk'k% dnkfpnfi oLrqr% AA — Ibid.  7 .23.239;  see also ibid. 
vv. 7.19.385-87

	 12	 yksdkuka izy;sizkIrs yksdk osns y;a xrk% A

   		  rr% losZ¿fi osnkLrs #nzkè;k;s y;axrk% AA

   		  #nzkè;k;ks y;a izkIrks f'koi×pk{kjs rr% A
   		  f'koi×pk{kjks 'kq¼ks u dq=kkfi rYy;% AA — Ibid. 7.23.337-39
	 13	 ;ks oS :nz% l Hkxoku~ ;Pp rsr% izdk'kd% A

   		  ;L; eklk eklrs ;LrLeSosrs ueksue% AA — Ibid. 7.23.48

     		  RoÙk ,o leqRiUuk fo".kqczãkn;% lqjk% A
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deluded by the mÀyÀ of Lord Œiva had worshipped the latter facing 
the five fires (paðcÀgni) for sixty crore aeons (ÈaÇkoÇiyuga). Lord 
Œiva,pleased with ViÈõu’s devotion, bestowed on him the viÈõutva 
(ViÈõuship), and the discus (sudarœana cakra). Later on MahÀviÈõu 
had worshipped Lord Œiva’s lotus feet with His eyes. As a result of 
this adoration Lord ViÈõu had His loka (world) called VaikuõÇha. 
ŒrÁ ViÈõu in future too will continue to adore Lord Œiva, because 
there is no other who is adorable by ViÈõu.14 The RÀmÀyaõa, the 
MahÀbhÀrata and the PurÀõas are full of examples which show that 
Lord Œiva fulfils the wishes of His devotees including gods, demons 
and human beings; without any discrimination, He grants them 
Œivaloka and liberation (mokÈa).15 In the words of Œiva-rahasya, he 
who does not worship Lord Œiva is antyaja (untouchable).16

Lord Œiva in his ferocious (raudra) form is Rudra.17 He 
is MahÀkÀla who is even the killer of KÀla or YamarÀja, 
the God of Death.18 His consort PÀrvatÁ, who is inseparable 
from Him like the moonlight from the moon, is His Œakti.19                                                                                                                      
Œiva, associated with His inseparable Œakti, is the creator of the 
world.20 Like Œiva, PÀrvati is also RudrÀ or RudrÀõÁ in Her ferocious 

   		  Ro;So ikfyrkLrs rq Ro;So rq foukf'krk% AA — Ibid. 7.23 and 23.20, 262 ff.
	 14	 Ibid. 7.23.735-40.
	 15	 âfnè;kua egs'kL; f'kofyƒs f'kokpZue~ A
    		  ;% dfj";fr ;Rusu l thoUeqDr mP;rs AA
    		  l HkqDRok ldyku~ Hkksxku~ f'koyksda xfe";fr AA — Ibid. 7.23.218  and 230
	 16	 ;s¿uU;'kj.kk fuR;a u etfUr egs'oje~ A
    		  rs losZ¿UR;tk ,o lR;a lR;a u la'k;% AA — Ibid. 7.23.279	
	 17	 ;ks oS #nz% l Hkxoku~ ;kpksek ijes'ojh A
   		  mekdkUrks fuxqZ.kks¿fi rLeSosrs ueks ue% AA — Ibid. 7.23.32
	 18	 gjkejs'k ikikjs e/qlwnu lwnu A
   		  dkydkysfr lrra onUR;uqfnua f}tk% AA — Ibid. 7.23.307	
	 19	 u f'kosu fouk nsoh u nsO;k p fouk f'ko% A
   	  	 uku;ksjUrja fdf×pr~ pUnzpfUnzd;ksfjo AA	
	 20 	 u f'ko% 'kfDrjfgrks u 'kfDr;Zfrjsfd.kh A
   		  f'ko% 'kDrLrFkkHkkoku~ bPN;k drqZegZfr AA	
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form. Just as Œiva has innumerable names like ±œa, Œambhu, Paœupati, 
SadÀœiva, and MahÀdeva, 21 even PÀrvatÁ has numerous names like 
KÀtyÀyanÁ, KÀlÁ, DurgÀ,22 MahÀdevÁ, CaõçikÀ and several others. 
In fact, both of them have hundreds (œata) and thousands (sahasra) 
of names which have been mentioned in various PurÀõas and 
religious texts.23 In the DurgÀ-SaptaœatÁ,24 which forms PurÀõa part 
of the MÀrkaõçeya PurÀõa, and the Œiva-rahasya,25  we have identical 
long prayers of Œakti citing almost the same words. In the former, 
Indra and other gods pray to DurgÀ before MahiÈÀsura was killed 
by Her, and in the latter ViÈõu and other gods invocate DevÁ PÀrvatÁ 
at the time of Her departure for participating in Her father’s (DakÈa 
PrajÀpati’s) yajða (sacrifice). In the DurgÀ-SaptaœatÁ, Indra and other 
gods pray to Her as one who resides in all beings as viÈõu-mÀyÀ, as 
consciousness, as intelligence, as sleep, as shadow, as strength, as 

	 21	 Amarakoœa with K¦Èõamitra’s commentary in Sanskrit, ed. Satya Deva 
Misra, Prathama KÀõça, vv. 25-29 (14), Jaipur: Ayurveda Sanskrit 
Pustak Bhandar, 2005.

	 22	 Ibid. vv. 31-32 (19).

	 23	 Even in the first chapter of the “SaptamÀÚœa” of the Œiva-rahasya, 
we have prominent one thousand eight (1008) names of Lord Œiva.

	 24	 DurgÀ-SaptaœatÁ, chapter 5, vv. 7-80. The first of these hymns, for 
example, is:

		  ueks nsO;S egknsO;S f'kok;S lrra ue% A
		  ue% izd`R;S Hknzk;S fu;rk% iz.krk% Le eke~ AA
	 25 	 Œiva-rahasya 7.14.65-97. Some of the prayers, for example, are:
		  xrjRufdjhVk'p fo".kqeq[;k% lqjkLrnk A
		  izâ"Vonuka nsoha rq"VqoqfoZfo/S% LroS% AA

		  ueks nsO;S ueks nsO;S ueks nsO;S ueksue% A
		  ueks ueLrs #nzk;S 'kksHkuk;S ueksue% AA

		  ueks ueks tx¼k txn~&/k=;S ueksue% A
		  ueks ueLrs #æk;S 'kksHkuk;S ueksue% AA

	 ;k Roa /eZ:is.k /eZon~ g`n;s fLFkrk A
		  rL;S f'kokX:fi.;S ueLRo;a rs ueksue% AA
		  ;k Roa 'kkfUr:is.k 'kkfUron~ân;s fLFkrk A
		  rL;S f'kokX:fi.;S ueLrqH;a ueksue% AA	
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attachment, as forbearance, as caste, as shame, as peace, as faith, 
as splendour, as riches (lakÈmÁ), as godlihood, as memory, as piety, 
as contentment, as mother, as delusion, as the substratum of sense 
organs of all living beings and as continuously present goddess 
in all of them as also in the form which surrounds and pervades 
the entire visible world. In the Œiva-rahasya, ViÈõu and other gods 
invocate DevÁ PÀrvatÁ in alike hymns consisting of several other 
aspects of Her power. In addition to that contained in the prayer 
of DurgÀ-SaptaœatÁ, The hymns of Œiva-rahasya depict PÀrvatÁ, as 
ŒarvÀõÁ, ŒÀmbhavÁ, AnnapÂrõÀ, LiôgadhÀriõÁ and ŒivaôgarÂpiõÁ 
(having exactly the body of Œiva). These also describe Her as the 
container of worlds, as ferocious (RaudrÀ) as well as beautiful 
(ŒobhanÀ): Her lock of hair is adorned with moon like that of Œiva. 
She lives in Her devotees’ heart as dharma, as fortune, as fame, as 
knowledge, as merit, as tranquillity, as auspiciousness, as wealth, as 
contentment, as prosperity and as protection, and  blesses them with 
glory, luck, peace, dharma, knowledge, merit, piety, contentment, 
prosperity, happiness and other noble virtues, and also protects 
them from enemies and diseases.

The Œiva-rahasya is indeed embedded with the essentials of 
Œaiva faith both of the theoretical and practical aspects, which in 
the later period were developed by their followers into different 
schools.26 The prominent among them are:27

	 1.	 The PÀœupata school of an unknown founder: Its follower 
allowed anyone to follow their path which was not caste 
discriminative. As the popularity of this school shot up, a 
large number of brÀhmaõas defected to it.

	 2.	 The revised version of PÀœupata school: It was founded 
approtimately in 200 ce by its historically known preceptor 
LakulÁœa of Gujarat. LakulÁœa being a PÀœupata reformist 
restricted the PÀœupata faith to the three higher castes in 

	 26	 For details, see Collected Works of Shri R.G. Bhandarkar, vol. IV, part 
II, pp. 146-229.

	 27	 “Six Schools of Œaivism”, Kalyan Kalpataru, Œiva Number, XXXVI(1), 
October 1990.
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order to link it with Vedic mythology. According to the 
seventh-century Chinese traveller Hieun Tsang, Varanasi 
at that time was populated with 10,000 PÀœupatas. 
Presently, its stronghold is Nepal which with its famous 
PaœupatinÀtha Temple has become a prime pilgrimage 
centre. Recently, late Swami Kripalvanananda of Gujarat 
adopted the LakulÁœa’s lineage, but avoided its theology 
and sÀdhanÀ.

	 3.	 VÁraœaivism: It was founded by Basavanna who lived from 
1105 to 1167 ce. It is also known as LiôgÀyata because its 
followers constantly carry the personal œivaliôgam (genital 
organ of Œiva). LiôgÀyatas have made the State of Karnataka 
their home. Approximately, twenty-five per cent of the 
four million people living there are VÁraœaivaites. There 
are VÁraœaivaites also in Tamil Nadu, Kerala and Andhra 
Pradesh. In North America too, there is a small community 
of 600 VÁraœaivaite families. VÁraœaivaites revolted against 
caste hierarchy, the system of four Àœramas, multiplicity of 
gods, magico-ritualistic priestcraft, temple worship and 
other BrÀhamanical practices. They laid great emphasis 
on the life here and believed in equality of all members 
irrespective of caste, education, gender, etc. The guru, 
the liôga and the jaôgama (wandering monk) constitute 
the pillars of VÁraœaivism. Its spiritual authority has been 
derived from the vacanas (lives and writings) of the œiva-
œaraõas. Basavanna and Allamma Prabhu were foremost 
of them. Basavanna was a defiant brÀhmaõa youth. 
He rejected much of the Œaivism practised in his days, 
abandoned his sacred thread at the age of 16 and spent 
his life in isolation. His Œaivaite brÀhmaõa teacher was 
±œanya. At the age of 79 he realized that the brotherhood 
of man depends on the doctrine of personalized individual 
godhood in the form of iÈÇaliôga. Prompted by a dream of 
Œiva, Basavanna moved to the royal court of Bijjala. He rose 
to become here chief officer of the Royal Treasury as also 
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a minister to the king. This position helped him spread 
his message rapidly. While Basavanna was the faith’s 
intellectual social architect, afore-mentioned Allamma 
Prabhu was its leading mystical luminary. The doctrines of 
these two are contained in the vacanas (prose lyrics). These 
vacanas scorn the Vedas, reject the legends of gods and 
goddesses and mock rituals. According to them religion 
must not be static, but dynamic and spontaneous. They 
reject the concept of doing good for the purpose of attaining 
heaven. Allamma says: 

Feed the poor, speak the truth, and build tanks for a town. 
You may go to heaven after death, but you’ll be nowhere 
near the truth of our lord. And the man who knows God 
does nothing else. 

		  The vacanas are incandescent poetry full of humour, 
ridicule and the white heart of truth-seeking, bristling 
with monotheism, and spirituality commanding devotees 
to enter the awesome realm of personal spirituality.

	 4.	 kashmir Œaivism: It flourished around 1000 ce in Kashmir. 
Trika, Spanda and PratyabhjðÀ are the other names by 
which this school is known. The Trika system primarily 
refers to the three principles with which the school deals, 
namely, Œiva, Œakti and aõu, or, pati, pÀœa and paœu. The 
spanda (vibration) indicates the principle of apparent 
movement or change from the state of absolute unity to 
the plurality of the worldly objects, and the expression 
pratyabhjðÀ (recognition) implies the way of realizing the 
soul’s identity.28

		  The Vedic Rudra, the Vedas and °gamas are the basic 
sources of Kashmir Œaivism. The other important texts 
of this school are the ŒivasÂtra, BhÀskara’s VÀrttika, 

	 28	 Abhinavagupta, ParamÀrthasÀra, vv. 12-13 and fueZys eqdqjs ;}n~ ekfUrHkwfe-
tykn;% A vfeHkkLr}snsdfLeu~ fpUukFks fo'oo`Ù;% A —  A b h i n a v a g u p t a , 
TantrÀloka, 2-IV.
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KÈemendra’s PratyabhjðÀh¦daya, ŒivasÂtravimarœinÁ and 
Spanda-sandoha with KallaÇa’s V¦tti, SomÀnanda’s Œivad¦ÈÇi, 
Utpala’s PratyabhjðÀœÀstrasÂtra and Abhinavagupta’s 
ParamÀrthasÀra PratyabhjðÀsÂtravimarœiõÁ and TantrÀloka. As 
in the Œiva-rahasya, in this school of Œaivism too, Œambhu or 
Œiva is the Ultimate Reality or the Supreme God. Œiva is the 
Àtman, the self of all beings, immutable or ever perfect. He 
is Pure Consciousness (caitanya), absolute experience (para 
saÚvit) and Supreme Lord (Parameœvara). He is the ground 
of all existence, the substrate of all beings. He is one and 
beginningless. He resides in all that moves and also in all 
that moves not. Time and space do not limit Him, for He 
transcends them, and they are but His apperances. He is 
both immanent (viœvamaya) and transcendent (viœvottÁrõa). 
The world does not exhaust him, for He is infinite. He is 
called anuttara, the reality beyond which there is nothing. 
This Supreme Reality, referred to as Œiva is the material 
as well as the efficient cause of the universe. This view is 
much of the same as one sponsored by Advaita VedÀnta 
as regards Saguõa-Brahman or ±œvara. He is the substance of 
which the world is made as well as the instrument which 
makes it. Fundamentally, there is no difference between 
the cause and the effect. But while for the Advaita VedÀnta 
the manifested world is non-real, for Kashmir Œaivism it 
is real. By means of several illustrations the PratyabhijðÀ 
thinkers explain the creation of the universe from and by 
Œiva. The world is often compared as the projected city in 
a mirror. Abhinavagupta says:

As the orb of a mirror pictures such as those of a town 
or a village shine which are inseparable from it and yet 
are distinct from one another and from it, even so from 
the perfectly pure vision of the supreme Bhairava, this 
universe though void of distinction appears distinct, part 
from part, and distinct from that vision. And again, “As 
syrup, molasses, jaggery, sugar-balls, candy, etc. are alike 
juice of the sugar cane, even so the diverse conditions 
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are all of Œambhu, the Supreme Self”. The manifestation 
of this universe is effected through the power (œakti) of 
Œiva. And the power is not different from the possessor 
thereof. Œakti is Œiva’s creative energy, and is spoken of 
His feminine aspect.29 

	 5.	  Œaiva SiddhÀnta: It is a well-known Œaivite school prevailing 
among the Tamils of Sri Lanka and south India. The 
term œaiva siddhÀnta means “the final or the established 
conclusions of the °gamas”. As of Kashmir Œaivism 
the sources of this school are also the Vedic Rudra, the 
Rudra-Œiva cult of the brÀhmaõas, the MahÀbhÀrata and 
the Œaiva °gamas. Meyakanda’s ŒivajðÀnabodham, written 
in the first half of the thirteenth century ce is the basic 
text of this school ŒivajðÀnasiddhiyar of AruÒ NandÁ  the 
ŒivÀcÀrya, who was one of the forty-nine disciples of 
Meyakanda. The ŒivaprakÀœa and the TiruaruÒpayan of 
UmÀpati (fourteenth century ce) are the other important 
texts of the Œaiva SiddhÀnta philosophy. The Supreme God 
in the Œaiva SiddhÀnta is Œiva with His consort AmbÀ, the 
female aspect of power, through which God operates as the 
instrumental cause. The Supreme Reality Œiva is regarded 
beginningless, uncaused, free from defects the all-doer and 
the all-knower who frees the individual souls from the 
bonds which fetter them. He is immanent in the universe 
(viœvamaya) and transcendent (viœvÀdhika) as well. It is to 
stress the transcendent nature of God that Œaiva SiddhÀnta 
conceives of Œiva as the operative cause too. The analogy 
of the potter is used to explain God’s causality in relation 
to the world. The clay will not transform itself into a pot 
but for the operation of an active agent, viz. a potter. MÀyÀ 
is the material cause of the world, as clay is of pot. God 
is the efficient or operative cause and is analogous to the 
potter. His œakti is the instrumental cause, like the potter’s 

	 29	 For details of KÀœmÁr Œaivism, see Satya Deva Misra, 1961, 
PratyabhijðÀ-Vimarœa, Gorakhpur: Gorakhpur Vishwavidyalaya 
Patrika, pp. 68-74.
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wheel.30 

	 6.	  GorakanÀtha Œaivsim: It emerged in the tenth century from 
the Himalaya. It was the progeny of the °dinÀtha lineage, 
an ancient, monistic order of the NÀtha SampradÀya. Their 
followers were called Œivayogins. GorakanÀtha was the 
pre-eminent teacher of this school of Œaivism. His book the 
SiddhasiddhÀnta-paddhati is an authentic text of the school. 
He mastered the NÀtha yoga sciences after studying for 
twelve years with his guru MatsyendranÀtha. He roamed 
north India from Assam to Kashmir, worshipped Œiva in 
temples, realized, Him through his “cranium cakra” and 
demonstrated the power of a Œaiva adept. He popularized 
his faith by establishing twelve orders with monasteries 
and temple complexes. A very famous GorakhanÀtha 
temple is situated in Gorakhpur district of Uttar Pradesh. 
His Œiva-yogÁs were mesmerizing memerable men of 
renunciation, dressed in saffron robes with flowing jet-
black hair, foreheads white with holy ash, large circular 
earrings, rudrÀkÈa beads and their unique insignia of a horn 
whistle and hair cord worn around the neck signifying 
the primal vibration of oÚ. Today, there are over 75,000 
adherents of this school. They are often called NÀthas or 
Advaita TÀntrikas. In south they range from advanced 
Œiddha-yogÁs to weavers and snake charmers. It is popular 
mostly in north India and Nepal.

The fourth of the above schools, viz. Kashmir Œaivism, is exclusively 
monistic. Its followers advocate oneness (abheda) of Œiva and Œakti 
without making any difference between these two supreme powers 

	 30	 For details of Œaiva SiddhÀnta, please see V.A. Devasenapati, 
1969, Œaiva SiddhÀnta, University of Madras, and N.M. Mudaliar, 
“Œaiva Siddhanta” in Dr. V. Raghavan ŒaÈÇyabdipÂrti Felicitation 
Volume, pp. 170-76. For difference between the fourth and the fifth 
schools of Œaivism, see  Satya Deva Misra (1996). ŒrÁjðÀnÀm¦tam (a 
commemoration volume dedicated to the memory of Sri Niwas 
Shastri) pp. 276-82., Delhi: Parimal Publications. 
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and forward the doctrines of ŒivÀdvayavÀda and ŒÀktÀdvaitavÀda. 
Even sixty-four Tantras, °gamas and Nigamas constituting the 
nucleus of Kashmir Œaivism believe in the non-difference (advaita) 
between Œiva and Œakti. In the words of MahÀmahopÀdhyÀya 
Gopinath Kaviraj:31

Œiva and Œakti are primarily one and the same. That which is 
Parama Œiva is also Para Œakti Œiva without Œakti bereft of His 
powers, viz. desires, knowledge and action are unable to vibrate. 
He is only a œava (dead body), and Œakti without Œiva will not be 
able to illumine even Herself:

f'koksa nso% f'kok nsoha f'koks T;ksfrfrfjfrf=k/k A
vfyMefi rrRoa fyMHknsu xE;rs AA

œivoÚ devaÍ œivÀ devÁÚ œivo jyotitirititridhÀ A
aliçamapi tatavaÚ liçabhadena gamyate AA

In fact, parama prakÀœa Œiva is both visarga and bindu. V.P. Upadhyaya 
in his “Introduction” to Mantra aur MÀt¦kÀoô kÀ Rahaysa32 of S.S. 
Awasthi rightly points out that prakÀœa is of the nature of Parama 
Œiva and has been described by the words like viœrÀnta and parÀ-
prak¦ti-mÀyÀ-avidyÀ. It is visarga  when it creates the worldly entities 
in itself of its own will. And again, when with the intention of 
wiping out the worldly objects starts to merge prak¦ti within itself, 
it is called bindu.33

In tÀntrikas opinion (aham) feeling (parÀmarœa) of Œiva–Œakti is 
complete and innate. This feeling of Œiva–Œakti is called parahanta 

	 31	 For details, see Gopinath Kaviraj, 2003, Tantra aur °gama ŒÀstroô 
kÀ Digdarœana, Patna: Bihar Rashtrabhasha Parishad, 2nd edn, and 
“Satya kÀ Parama RÂpa”, in TÀntrika VÀômaya meô ŒÀkta D¦ÈÇi, Bihar 
Rashtrabhasha Parishad, Patna, 3rd edn, 1994.

	 32	 Published from Chowkhamba Sanskrit Series Office, Varanasi, 1969.
	 33	 Ibid., p. 13. Cf. LosPN;k LofeÙkkS fo'oeqUehy;fr AA2AA ^LosPN;k* u rq czãkfnon~ 

vU;sPN;k rFkSo p u miknkukEi;sZ{k;k] ^,o* fg izkxqd`EokrU=;gkU;k fpÙoeso 
u ?kVsr~ —  ^LofeRrkS* u rq vU;=k Dokfi,   izkd~ fu.khZra ^fo'oa* niZ.ks uxjor~ 
vfHkUuefi fHkUufeo ^mUehy;fr* A mUehyua p vofLFkrL;So izdVhdj.ke~AA — 
KÈemarÀja, PratyabhijðÀ-h¦daya, sÂtra 2
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(complete I-ness). It is only of the nature of indeterminate 
knowledge. There appear divisions in it because of His svÀtantrya-
œakti. This parahanta (supreme I-ness) of parÀvÀk manifests itself 
in three forms, viz. paœyantÁ, madhyamÀ and vaikharÁ in the state of 
evolution. Each of these three is again of three kinds: gross (sthÂla), 
subtle (sÂkÈma) and supreme (para). Though the parama tattva is of 
the nature of indivisible light (nirÀÚœa prakÀœa), the above division 
appears in Him because of its three main powers known as para 
or anuttara cit-œakÇi, parÀpara or icchÀ-œakti and apara or unmeÈa-rÂpa 
jðÀna-œakti. These three powers combined together make the pÂrõa-
œakti (complete power) of Parameœvara. According to the °gamas, 
cit-œakti  is v, icchÀ-œakti is b and unmeÈa or jðÀna-œakti is m . This trio 
of œakti is trikoõa (triangle). Primarily, Parameœvara has six œaktis 
including the above three, the other three are vk from the shaking 
(kÈobha) of v, bZ from the shaking of b , Å  from the shaking of m. 
The vk  should be taken for Ànanda, bZ  for ÁœÀna and Å  for Ârmi. 
These six svaras (vowels) are seeds of the cluster of letters (varõas). 
They are famous as six dieties (Èaç-devatÀ) or the six rays of sÂrya 
(sun). These six powers combined together constitute kriyÀ-œakti. 
The twelve œaktis evolve from it. The Í , Í` , y` , ¥ of them are 
klÁva vowels. All other powers are included in these twelve œaktis. 
Only Parama Œiva associated with the above twelve œaktis is pÂrõa-
œakti. The MÀt¦kÀcakraviveka has beautifully described in length the 
development of vowels and consonants.34 

It follows from the above discussion that the KÀœmÁr Œaivism or 
the PratabhijðÀ philosophy and Tantras believe in the ŒivÀdvyavÀda 
and the ŒÀktÀdvaitavÀda. While the adherents of ŒivÀdvyavÀda 
hold that Œiva is the Supreme Reality (parama tattva), the supporters, 
of ŒÀktÀdvaitavÀda say that Œakti is the Supreme Reality (parama 
tattva). Besides some other differences all these Advaita (non-dualist) 
theories have affinity with Œaôkara’s BrahmÀdvyavÀda. All the four 
non-dualist schools, namely, ŒivÀdvyavÀda, BrahmÀdvyavÀda, 
ŒÀktÀdvaitavÀda and TantrÀdvyavÀda unanimously accept that 

	 34	 V.P. Upadhyaya, 1969, “Introduction” to Mantra aur MÀt¦kÀoô kÀ 
Rahasya, pp. 16-18.
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there are two causal factors beneath the worldly creation, i.e. the 
parama tattva, be it Œiva–Œakti or Brahman and the mÀyÀ. According 
to the PratyabhijðÀ, Œaiva and ŒÀkta systems, Œiva–Sakti and 
mÀyÀ are the causes, and in view of the BrahmÀdvyvÀda, Brahman 
and mÀyÀ are the causes. It may however be noted that in the 
PratyabhijðÀ and in the Tantra systems, the world is real but in the 
BrahmÀdvyavÀda, the created world is unreal or false like a piece 
of rope. superimposed on the snake.

The created world is appearance (ÀbhÀsa) for both of the 
ŒivÀdvyavÀdins and BrahmÀdvyavÀdins, and they are thus 
°bhÀsavÀdins. According to the ŒivÀdvyavÀdins, Parama Œiva is 
like a taintless mirror where we can see distinctly the reflections of 
village, city and tree, etc. which, in fact, are existing already in Him, 
whereas in view of the BrahmÀdvyavÀdins, namely, ŒaôkarÀcÀrya 
and his followers like SureœvarÀcÀrya and VidyÀraõya, as only one 
sun or moon appears in diverse forms, because of its appearance 
in different pots containing water, even so the non-dual Brahman 
reflecting in mÀyÀ and its effects like an internal organ appears in 
multiple forms. The nature of ÀbhÀsa is however not the same in 
their views. To the exponents of ŒivÀdvyavÀda it is real, and for 
the adherents of BrahmÀdvyavÀda it is unreal or false. Some other 
differences between these two schools have already been pointed 
out while introducing the fourth school of Œaivism.

The Œaiva SiddhÀnta referred to as the fourth school of 
Œaivism is also non-dualistic. It, however, does not agree with the 
PratyabhijðÀ and the ŒaôkarÀdvaita doctrines of causality. Besides 
Œiva, it accepts two other ontologically distinct and external causes, 
viz. mÀyÀ and jÁva. Believing in the theory of satkÀrya as it does, 
it argues that as the material cause of the non-intelligent world 
there must be admitted the non-intelligent mÀyÀ. MÀyÀ is so called 
because the world is resolved (ma) into it, and is evolved (ya) 
from it. It is the primordial stuff of which the universe is made. 
Being non-intelligent MÀyÀ cannot evolve of itself, it requires 
guidance from an intelligent “Being” and that “Being” is Œiva. 
Œiva, however, acts on mÀyÀ, not directly, but through his cit-œakti, 
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which is the instrumental cause. Thus unlike Kashmir Œaivism or 
ŒaôkarÀdvyavÀda or BrahmÀdvyavÀda which maintains Œiva or 
Brahman alone as the cause of universe, the Œaiva SiddhÀnta accepts 
three kinds of causes: Œiva as the efficient cause, mÀyÀ as the material 
cause and Œakti as the instrumental cause. The creation theory of 
the PratyabhijðÀ and the ŒaôkarÀdvyavÀda is appearance, but for 
the former, it is real, and for the latter, it is unreal.

Contrarily, Œaiva SiddhÀnta advocates SatkÀryavÀda. It says, 
for example, if the tree with its branches, etc. were not contained 
in the seed in a subtle form, it would not come out of the seed. 
The PratyabhijðÀ thinkers and the Œaiva SiddhÀntins present 
diametrically opposit views on the nature of soul and its relation 
to Parama Œiva. The followers of PratyabhijðÀ believe that the 
soul is of the nature of consciousness, and the individual soul is 
the same as the universal soul. The Pure Consciousness dwells in 
each of us, though it is obscured by unreal upÀdhis (receptacles) 
like body. His bondage is due to ignorance (ajðÀna). KÈemarÀja 
observes:  

Being infinite consciousness he thinks; that I am the body, it 
forgets that the world is wholly unreal apart from Œiva and the 
soul is identical with Œiva. BrahmÀdvyavÀdins also accept non-
difference between jÁva and Brahman on the basis of UpaniÈadic 
sentences like “I am Brahman”, “That Thou Art”, etc. 

Differing from the PratyabhijðÀ and ŒaôkarÀdvaita views, the 
Œaiva SiddhÀnta holds that souls are many since each of them 
has a distinct body, mind, etc. When one is born, all are not born, 
when one dies, all do not die, and when one is released, all are not 
released. The scriptural statement like the self is one does not refer 
to the soul. It is a declaration made about God who is one. The souls 
are related to god as body is related to soul. God pervades the souls 
as the letter v pervades all the letters. The relations between jÁva 
and Œiva in the Œaiva SiddhÀnta is also Advaita but the Advaita in 
this system means not abheda (non-difference) but ananyatÀ (non-
separateness) like that of ViœiÈÇÀdvaita or Qualified Monism, of 
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RÀmÀnujÀcÀrya.35

In view of what has been discussed, it is obvious that the 
Œiva-rahasya is a treasury of the variety of Œaiva faiths that arose in 
India in the forms of monism (Advaita) and non-monism (Dvaita) 
right from the pre-historic ages to modern times. It will not be an 
exaggeration to say that the Œaivism in a GÁtÀ word (XV.1), is like 
an imperishable aœvattha (holy fig) tree which has been practised 
continuously not only in India from Kashmir to Kanyakumari and 
also in other countries from Nepal to United Kingdom, and its 
parama tattva  Œiva has been incessantly adored by gods and divine 
human beings even in the svargaloka.

	 35	 For differences between the non-dualist systems of Œaivism, etc. see 
Satya Deva Misra, 1979, Advaita VedÀnta meiô °bhÀsavÀda, Patna: 
Indira Prakashan, pp. 255-60; 1969, “The Theory of Appearance in 
ŒÀôkara VedÀnta”, in Indian Philosophical Annual, vol. 5, pp. 272-90, 
University of Madras; 2004, “Pratyabhijða Vimanœa evaÚ Advaita 
VedÀnta SamÁkÈÀ”, Journal of Philosophical Research, XII.1: 1-18. 
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The RÀmacaritam of Ciraman 
Its Significance in  

Malayalam Language and Literature 

T.B. Venugopala Panickar

Why RÀmacaritam
Various scholars have written on the RÀmacaritam which according 
to the earliest literary historians of Malayalam is the earliest extant 
poetical treatise in this language. The recent view differs from this. 
Conflicting views have come up not only regarding the date of its 
creation but also about the authorship, the nature of its linguistic 
expression as well as the regime to which the author belonged.

The manuscripts and the printed versions of  the RÀmacaritam 
now available also differ considerably. The only critical edition, 
worth that qualification, of this old text is by  M.M. Purushothaman 
Nair, which he completed and submitted as a part of his PhD 
programme to the University of Kerala in 1976, is yet to be printed. 
He persued about eighteen available palm-leaf manuscripts and 
printed texts, as it stands now very few libraries have the complete 
text of the printed version of the RÀmacaritam. Many copies of the 
manuscripts also seem to have disappeared of late. Purushothaman 
Nair talks about twenty manuscripts (2000: 9).

In spite of all these difficulties the RÀmacaritam is one of great 
importance to a student of Malayalam. Before the discovering of 
the Tirunizalmala in 1981 the only extant work in the typical PaÇÇu 
style written exclusively in dramiça saôghaÇa pÀÇham, meaning 
the exclusive Tamil Script, and hence obeying the constraints 
of Tamil phonology. Scholars have succeeded in tracing the 
influence of the RÀmacaritam in later Malayalam poetical works. 
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So its tradition continued even though in later days the relevance 
of the distinction between PaÇÇu and MaõipravÀlam was lost. 
Even the scholars, who find it difficult to admit that the earliest 
poetical work in Malayalam language is in the RÀmacaritam, are 
ready to state that the earliest elaborate devotional poem is the 
RÀmacaritam. It has incomparable verbal elegance. It is neither by a 
folk poet nor is written in a style imitating folk poetry as imagined 
by some earlier reviewers. It belongs to a tradition of classical, 
poetic nurture and culture. It is not written for unsophisticated 
soldiers, nor is it a war song. It is easy to understand that it was 
this work which showed the way to later poetic works written in 
native metres and possess epic dimension like the K¦ÈnagÀthÀ of 
fifteenth century ce (Ezhuthachan 1971: 85-86). the RÀmacaritam is 
a big work of more than 7,000 lines. It has 164 divisions (usually 
called paÇalam by editors) and 1,814 stanzas in total. The critical 
editor considers 147 stanzas to be interpretations. If so we get 1,767 
stanzas and slightly over 7,000 lines. None of the early poems of 
MaõipravÀlam style is so elaborate. Hence the earliest known 
poem of epic dimension is still The the RÀmacaritam.

On the Theme and Name of the Work
The RÀmacaritam follows that section of the VÀlmÁki RÀmÀyaõa 
which deals with the war between RÀma and RÀvaõa, its 
preparation and the ultimate result of crowning RÀma with his 
consort SÁtÀ — the YuddhakÀõça. The description of war efforts 
and the incidents in the war get predominance. But the whole 
of the RÀmÀyaõa story is narrated in a kind of flashback through 
the conversations of characters. The narrator in many places is 
HanumÀn.

Since the RÀmacaritam follows YuddhakÀõça of VÀlmÁki, 
there was an impression that it was written to induce and 
invigorate the soldiers and the author was a warlord, a king or 
a chieftain. Govinda Pillai, the first literary historian, renders 
the author of RÀmacaritam to be a king of the then Travancore or 
VeõÀd in his book the MalayÀlÀ-bhÀÈÀgranthasamuccaya-caritram 
(literally a history of books in Malayalam language) reproduced 
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in the name the MalayÀlÀ-bhÀÈa-caritram (a history of Malayalam 
language). Similar was the view held by native grammarian 
Kovunni Nedungadi in his work the Kerala KaumudÁ (1930: iii). 
Tamilisms in this work hence are deemed to be the influence of 
Tamil-Malayalam bilingual area of the then South Travancore (the 
present-day Kanyakumari district of Tamil Nadu).

As is evident from the discussion of the theme of RÀmacaritam, 
this work is a kind of free tranzlation of VÀlmÁki’s work. Thus 
These many instances of summarizations, expansions, innovations 
and improvisations.

The name as given in the text is Iramacaritham which can 
be equated with the RÀmacarizatam since according to Tamil 
phonological rule no word can start in an alveolar or retroflex 
consonants. Hence any loan word with initial r or l has to have 
a prothetic vowel.

The name of the work is given in the proclamation of the 
reward of this devotional poem (phalaœruti) towards the end. It is 
stated that in the minds of those who recite the IrÀmacaritam leaving 
away the stiffness (kanam azintu) and also in the minds of those who 
pleasingly hear it Lord ViÈõu and LakÈmÁ will be present and they 
will never have any grief.

Right from the time of Gundert’s partial publication in 1856 
we continue to call this work the RÀmacaritam, he made use of this 
poem profusely in his grammar (1852) and dictionary (1872).

The Poet
Nothing is known about the poet of the poem except that he is one  
Ciraman and that he is an earnest devotee of ViÈõu: atitevanil amiznta 
manakanmputaya ciraman ci is the Tamilized form of œrÁ (auspicious, 
prosperous one).

Taking the cue from Pillai and Nedungadi, MahÀkavi Ulloor 
Parameswara Iyer traces the authorship (in chapter 13th of first 
volume of his literary history) a king of VeõÀd by the name ŒrÁ 
RÀma Varman who ruled before 1208 ce. This dynasty, we know, 
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has ViÈõu in the form of PadmanÀbha as their family diety. In 
the invocation as well as in the epilogue we find references to 
Padmanabha. Later researchers like K.N. Ezhuttachan (1971: 85), 
P.V. Krishnan Nair (1973: 16-23), Purushothaman Nair (2000: 10-
11) raises serious objections to Ulloor’s proposition. They are of the 
opinion that the author is from the northern part of Kerala. Krishnan 
Nair still is reluctant to discard Ulloor’s opinion regarding the 
authorship of the RÀmacaritam and finds a solution to this intricate 
problem by arguing that the royal families of VeõÀd in the south 
and KolattunÀd in the north are really branches of the same lineage. 
This becomes valid only when we can prove that it was a member 
of that lineage who wrote this poem.

The arguments to prove that this is a northern composition 
are, however, strong: 

	 1.	 Till recently this poem was honoured as a devotional work 
worthy of daily recital only in the northern part of Kerala.

	 2.	 The majority of manuscripts of this work are from 
the northern Kerala and none from anywhere south 
Trivandrum.

	 3.	 In later works like the K¦ÈõagÀthÀ, the RÀmÀyaõa CampÂ and 
Ezhuttachan’s AdhyÀtmarÀmÀyaõam we see evidences for 
the influence of RÀmacaritam. Such influence is not seen in 
works from the sothern part of Kerala.

	 4.	 Many lexical items still in currency in the northern part of 
Kerala are seen used in the RÀmacaritam like catu (to throw), 
tuval (leafy branch of trees) and matampu (heal). In many 
instances the accusative suffix is -a- (and not -e-) which 
considered non-standard in the south.

On Fixing the Date of Composition
Most of the earlier scholars who took the RÀmacaritam to be the 
earliest poetic treatise in Malayalam preferred to fix it to twelfth 
century ce. Considering the linguistic change and comparing it with 
the changes traceable in other works in Malayalam we can come to 
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the conclusion that the RÀmacaritam belongs to a period not much 
earlier to the LÁlÀtilakam. So it cannot be earlier than fourteenth 
century ce. This is not to deny that this work abounds in archaism 
which goes back to the common stage of Malayalam and Tamil, 
and also to a stage earlier to old Tamil. There in fact are conscious 
Tamilizations as well. The Tamil content of the RÀmacaritam is not 
due to any colloquial influence and, as the average, most of the 
forms are not older than what we find a in Middle Tamil Bakti 
literary works. It may also be noted that exclusive Tamil is also 
absent. This situation may be contrasted with the RÀmakathÀppaÇÇu 
where we find exclusive Tamil formation like unkal your (unkal 
tiraviyankal kalavant atinto? “have stolen your belongings?”) and 
ace “has become” (in the place of literary Tamil ayitte).

Texture of the RÀmacaritam
In contrast with texts written in a Tamil–Malayalam bilingual 
area, whether they may be treated as Tamil texts showing very 
high influence of Malayalam or Malayalam texts falling under the 
spell of Tamil, the RÀmacaritam has a texture very close to those 
well-known Tamil texts of the Middle Tamil devotional genre. He 
quotes a stanza from Mantrankam Attaprararam (1974: 312) stating 
that this is from Malayalam PaÇÇu text earlier than the RÀmacaritam. 
In fact, this is from the last section of the KamparÀmÀyaõam. The 
present-day KutiyÀÇÇam artists also share Ulloor’s view in this 
regard. This implies that at one stage Malayalam poetry was not 
much different from Tamil poetry. This probably explains why the 
LÁlÀtilakam in its elaborate commentary the very first sÂtra makes a 
statement to the effect that the language of Kerala is not completely 
(nyakÈeõa) different from the language of TiruvÀymozi, a Middle 
Age Tamil text. It is also asserted that the basic phonology of the 
language of Kerala (which acquired the name Malayalam later) 
agrees with that of Tamil — dramiça saôghaÇa pÀÇham. It is to be noted 
that the commentary does not stop here, but goes on defining the 
characteristic features of Malayalam which differentiate it from 
Tamil.
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The texture of Kampar can be seen in the following lines that 
narrates the way in which sea-bridge is built by monkeys.

kalitai oru malai urutti kaikalil melitai oru malai enti vin-totum A
culutai mazai mukil cuzntu cuttiya valitai oru malai irttu vanta val AA

One mountain a monkey rolled by leg. One was carried in hands. 
He drew another high mountain, which is surrounded by rainy 
cloud, by his tail. 

This closely resembles the RÀmacaritam, not in content but in the 
total effect of phonological form.

On Various Printed Editions
The RÀmacaritam received scholarly attention when Gundert 
published a part of the text in 1856. Ulloor also published it in 
parts (1917). It was Sambasiva Sastri who first published the text 
in full (1932). Another complete printing with commentary is by 
P.V. Krishnan Nair first in 1953. The complete critical edition by 
Purushothaman Nair remains unpublished.

Both Ezhuttachan and Krishnan Nair tell us that the 
RÀmacaritam is a transcreation of the source text. More elaborately 
Purushothaman Nair (2000: 17-29) deals with this issue. He talks 
about additions, variations, improvisations, deletions, expansions, 
alteration in the order incidences narrated. The RÀmacaritam 
became the role model for many later authors in this regard. How 
far Ezhuttachan in his AdhyÀtmarÀmÀyaõam KilippaÇÇu follows 
RÀmacaritam is dealt in detail by Purushothaman Nair (1981: 66-84). 
At times it is not mere following, it is paraphrasing.

R.C.:		 utakuvor oru turattinu ini ar oruvar — “who is there to help 
to bear the burden”

Ar:		  arini ullatu oru sahayattinnu — “who is there for a help”.

The LÁlÀtilakam and the RÀmacaritam
Any discussion on the linguistic and literary features of the 
RÀmacaritam, a refernce to the definition of PaÇÇu in the LÁlÀtilakam 
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is inevitable because as we know this poetic composition agrees 
in total with the definition given in that treatise on Malayalam 
grammar and poetics. We also know that but for the tirunizalmala 
no PaÇÇu work of later days sgree with the definition as they tend 
towards MaõiprÀvalam style with tatsama — loans as well as 
inflected Sanskrit words.

The definition of PaÇÇu in the LÁlÀtilakam is to clear the doubt 
regarding the adequacy of the defintion of MaõipravÀlam, which is 
literary composition with native words as well as inflected Sanskrit 
words. Do the PaÇÇu works also contain inflected Sanskrit words 
in them? Even they should be in draÉiça saôghaÇÀkÈaram (should 
be nativized in phonology). It should also have clear rhyming 
and metrical consonants also. Hence PaÇÇu is a poetic composition 
(nibandham) with strict rhyming patterns (ethuka and mona) and 
non-Sanskritic metres (v¦tta viœeÈa). Now ethuka is the agreement 
in the second letter in each line and mona is the agreement of the 
first letter in beginning of both half of each line.

In the commentary to this sÂtra there is a statement of atmost 
importance: paõçya bhÀÈÀ sÀrÂpyam bÀhulyena paÇÇil keralabhÀÈÀyÀm 
bhavati. This can mean that formal equivalence with Tamil words 
occur in PaÇÇu of Kerala bhÀÈÀ in abundance. In the stanza, given 
as an example, not a single instance of nasal assimilation or palatal 
assimilation is present. These changes are quite characteristic 
of Malayalam according to the commentary of first sÂtra. What 
does their absence point to? How can such a stanza be of Kerala 
bhÀÈÀ? Hence the meaning of bÀhulyena need not necessarily be 
“in abundance”. Since bÀhulavidhi in grammar is an optional 
rule paõçyabhÀsÀÈarÂpyam or Tamil-like forms can be considered 
“optional” and not “obligatory”. This accounts for the low 
frequency of Tamil-like forms in certain portions in the RÀmacaritam 
as well as in certain recensions.

We can’t be quite sure about the silence of such vast poetical 
work in the LÁlÀtilakam. It may be that the commentator got an 
adequate stanza to exemplify his points and since the main theme 
was not an explanation of PaÇÇu genre, he left out the RÀmacaritam. 
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It might be that the RÀmacaritam was written after the LÁlÀtilakam or 
more probably this northern work did not reach him, who evidently 
belonged to the sothern part of Kerala.

The Tamil-like forms of PaÇÇu cannot be the colloquialism of 
less privileged section of the society who are said to use words 
without nasan assimilation: nanu vantan, iruntan teôka, maôka 
ityaikam bhÀsante kerala hÁnajÀtayaÍ. This is because PaÇÇu is not said 
to possess any colloquialism. Again absence of palatal assimilation 
was not currency in the substandard dialects during that period of 
time. Hence any assumption that PaÇÇu was the poetic expression 
of the non-traivarõikas is not valid.

But for the optional paõçyabhÀÈÀsÀrÂpyam the language of 
RÀmacaritam is basically the native content of MaõipravÀlam, not 
much earlier than the period of  the LÁlÀtilakam.

As regards to the Sanskritic content, we can be sure of 
nativization of phonology, the well-known ariyaccitaivu (which 
itself is from aryacyuti, deformed Sanskrit). Hence we have ari for 
hari, where as anananam which agrees with the native phonology 
is unaltered. Rarely at least declined Sanskrit nouns are adapted to 
native Tamil phonology. Hence we have ukkiray nÀma and accutaya 
nÀma, etc. At times a phrasal compound is also declined, mikka 
celvam iyal curiyÀya nÀma (salute to SÂrya who possesses abundant 
prosperity). In the place of sambhava nÀmaÍ we have campuvaya 
nÀma. Here and there we have kÀnane (in the forest), kekinam (of 
the peahens).

Kampar never hesitates to adapt partially or fully proper nouns 
as well as to translate them. Hence vajra-daÚÈÇra is adapted and 
translated as vacciratteyittavan (one with a diamond fang). Some 
names are literally translated, agniketu is thus adapted as azal 
kotiyon, one with fire flag. The RÀmacaritam follows this tradition: 
vajra-danta is vaccira vallekiran, meghanÀda (thunder sounding one) is 
itikkuralan. It is interesting to note that dhurjaÇa is kattccetayan. The 
K¦ÈõagÀthÀ also has kaðcan for kaÚsa, aôki for agni with ariyaccitaivu.

On the Phonetic Evaluation of Consonant Cluster
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In Malayalam as in Tamil r is phonologically distinct from an 
alveolar plosive, at least historically. Hence what is written rr-like 
arram is evaluated as a voiceless plosive. In accordance with the 
regular rule of pronunciation nr is evaluated as [nd] phonetically. 
Tamil has lost this in spoken variant and hence while reading nr is 
evaluated as [ndr] while in Malayalam we have [nd] in enre (my). In 
older texts we have another  nr  corresponding to long dental nasal 
in the present-day Malayalam. Thus in kunru (hill), etc. we have 
kunru, etc. Now the problem arises. How are we to evaluate what is 
written as -nr- in old texts? There is a view that nr is just a writing 
habit to evaluate long dental nasal (Purushothaman Nair 1981: 
43-65). It is probably correct to assume that this dentalization and 
nasal assimilation is as old as the LÁlÀtilakam; an argument is raised 
in œilpa 2 of that work that rr is from nd of Kannada. But to assume 
that *nt cannot be reconstructed to pre-Malayalam is probably 
wrong because in formations like urul- uruntu- urutt is parallel to

		    akal 	  -*akant	   -akatt

again		  un	  -unt	  -utt

is parallel to  		  tin	 -*tint	 -titt.
This proves that *nt- yields internal reconstruction. The prescence 
of -nt- in many tribal dialects and Lakshadweep dialect supplies 
comparative for its reconstruction. Again when -nk-, -nc-, -nt-, 
-nt-, -mp- were permitted it is better to assume that -nt- sequence 
was also permitted in pre-Malayalam before its dentalization and 
nasal assimilation. So nr spelling may be retained as an instance of 
archaism like other instances of paõçyabhÀÈÀsÀrÂpyam.

There is another view that the LÁlÀtilakam permits “ahistorical/
artificial” -nt- as vantu (came) in the place of vantu/vannu. This view 
is probably a result of scribal error because in that context if it were 
vanthu of past tense, there would be no present tense form and the 
sÂtra does talk about three tenses.

Finale
The author would like to leave this an open-ended paper as he feels 
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that much work is still to be done on the linguistics and poetics of 
the RÀmacaritam.
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Editing of °yurvedic Manuscripts

S.D. Kamat

The subject of manuscriptology is usually studied by phylologists. 
However, its introduction in the curriculum of °yurvedic PG 
students is important. °yurveda being an ancient science, there 
may be some missing points and links which are not mentioned 
in classical texts (b¦hat-trayÁ or laghu-trayÁ). These can be searched 
and researched in the texts of °yurvedic manuscripts which are 
not published. There are thousands of titles of °yurveda (not 
manuscripts) which are yet to be published.

Few more explanations, new light on °yurvedic concepts, 
many more plants, their therapeutic uses, methods of using 
these drugs might have been included in the treasure of these 
unpublished works (titles).

It is also to be noted that the published works are not critically 
edited. This is the reason of inclusion of this subject in the 
curriculum of PG students of °yurveda.

The term manuscript consists of two components. Manus means 
hand and script means any document written in script or alphabets 
or characters, pictures, etc. Human beings are endowed with a 
better intelligence and capacity for communication than any other 
beings.	

In the early part of development of human beings communication 
must have been by spoken words (speech), gestures, etc. But, 
spoken words could not reach people at distant places and could not 
be preserved for future time. It was not possible to save thoughts, 
orders, experiences, etc. This need must have been the basis of 



writing or script. In the earlier period graphical representation 
and recognition of the spoken words into a regular script must 
have taken a very long time. Though important, we are not going 
to discuss about the evolution of script in India. However, the 
scholars have proved that BrÀhmÁ and KharoÈÇhÁ were the early 
Indian scripts. After the great efforts of scholars of the last two 
centuries these could be properly deciphered.

Pictographic characters on the earthen pots of Moheôjo-DaÃo 
and HaÃappÀ are yet to be deciphered. The history of evolution of 
pictographic script of Indus Valley Civilization leading to BrÀhmÁ 
and KharoÈÇhÁ is still in the dark.

For a scholar of °yurveda who desires to edit critically either 
a published or an unpublished text should have some knowledge 
of scripts.

What Is the Necessity of Critical Edition
It may be asked that the classical texts and other important titles 
explaining °yurvedic theory and practice are already published. 
Then what is the necessity of publishing these books again? The 
answer can be given by quoting few citations. K.C. Chunekar in 
the introduction of Plants of Bhava Prakash mentions:

While studying the text it was observed that there are many 
versions (pÀÇhabheda) available not only in the published books 
and in the manuscripts available in different libraries. In this 
context it may be pointed out that in the headline of JÁvantÁ in the 
NighaõÇu part the version is “Lkk 'kdZjkor~ e/qjiq"ik ozrfrHkZofr — sÀ 
œarkarÀvat madhurapuÈpÀ vratatirbhavati” which created confusion 
in the identity of correct source plant. But after scrutiny of the 
manuscript it was found that the correct version is “Lkk¿dZor~ 
eèkqjiq"ik ozrfrHkZofr — sÀ ’rkavat madhurapuÈpÀ vratatirbhavati”. This 
clearly points towards the climber Leptadenia reticulata W.A. of 
Asclepiadeceae family. But, correction of the text with the help of 
different manuscripts is itself a vast work and requires a special 
study. This is very necessary not only for this book but also for all 
old books to solve many misunderstandings. It is surprising that 
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such critical work is available for PaurÀõic books like MahÀbhÀrata 
(BORI) Poona, 1969 and not even for a single compendium like 
Caraka which has practical implications dealing with human 
life.          					                 —  p. VI

Anantalal Thakur in the Journal of Asiatic Society (Kolkata, 1994) 
has written: 

There are scores of such works awaiting scholarly handling 
and the society under the patronage of national government is 
eminently fit to get them edited and published and thus save as 
much of our ancient lore as possible.

In case native scholars are found unfit, foreign scholars may be 
invited for the work. But as the materials are fragile and often 
inept handling any more delay may become disastrous.		
					         — XXXVI(3):  180-83

Let us see a few examples from classical and medieval literature:
dY;k.kd ?k`re~ 
fo'kkyk f=kiQyk dkSUrh nsonkosZyoyqde~ A
fLFkjk¿uUrk jtU;kS }s lkfjos }s fiz;Xqde~ AA — pjd&ins] fpú 14, i`ú 6ú

fo'kkyk f=kiQyk dkSUrh nsonkosZyoyqde~ A
fLFkjk ura jtU;kS }s lkfjos }s fiz;Xqdk AA — pjd fu.kZ;lkxj] fpú 9-35

mUeknlwnuh ofrZ% 
czkãheSUnzha foMXkfu O;ks"ka fgXq lqjka                                         tVke~  A
fo"k?uha y'kqua jkLuka fo'kY;ka lqjlka opke~ AA30AA      
T;ksfr"erha ukxja                p vuUrkeHk;ka rFkk A
lkSjk"Vªha p leka'kkfu xtew=ks.k is"k;sr~ AA31AA — lqqJqr m0 62-30-31

czkãheSUnzha foMXkfu O;ks"ka fgXtVka eqjke~ AA38AA
jkLuka fo"k?uka y'kqua fo'kY;ka lqjlka opke~ A
T;ksfr"erha ukxfoUukeuUrka lgjhrdhe~ AA39AA
dkŒh p gfLrew=ks.k fi‹k Nk;k fo'kksf"krkAofrZuZL;kTukysi/wiS#UeknlwnuhAA40AA		

				    — v‘kXân;e~ m0 6
czkãheSUnzha foMXkfu O;ks"ka fgÄ~xqtVkaeqje~ A
jkLuka fo"k?uka y'kqua fo'kY;ka lqjla opke~ AA44AA
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T;ksfr"erha ukxfoUukeuUrka lgjhrdhe~ A
dkEyha p gfLrew=ks.k fi‹k Nk;kfo'kksf"krk AA
ofrZuZL;kTukys; /wiS#Ueknlwnuh AA45AA 
		     — v‘kXlaxzg m0 990-44&45

KalyÀõaka gh¦tam
viœÀlÀ triphalÀ kauntÁ devadÀrvelavÀlukam A
sthirÀ ’nantÀ rajanyau dve sÀrive dve priyaôgukam AA 
			       — Caraka-pade, Ci. 14, p. 60
viœÀlÀ triphalÀ kauntÁ devadÀrkelavÀlukam A
sthirÀ nataÚ rajanyau dve sÀrive dve priyaôgukÀ AA 
		      — Caraka NirõayasÀgara, Ci. 9.35
UnmÀdasÂdanÁ vartiÍ
brÀhmÁmaindrÁÚ viçoôgÀni vyosaÚ hiôgu surÀÚ jaÇÀm A
viÈaghnÁÚ laœunaÚ rÀsnÀÚ viœalyÀÚ surasÀÚ vacÀm AA30AA
jyotiÈmatÁÚ nÀgaraÚ ca anantÀmabhayÀÚ tathÀ A
saurÀÈÇrÁÚ ca samÀÚœÀni gajamÂtreõa peÈayet AA31AA 
			               — Suœruta U. 62.30-31
brÀhmÁmaindrÁÚ viçoôgÀnÁÚ vyosaÚ hiôgujaÇÀÚ mÂram AA38AA
rÀsnÀÚ viÈaghnÀÚ laœunaÚ viœalyÀÚ surasÀÚ vacÀm A
jyotiÈmatÁÚ nÀgavinnÀmanantÀÚ saharÁtakÁm AA39AA
kÀôkÈÁ ca hastimÂtreõa piÈÇvÀ chÀyÀ viœoÈitÀ A
VartirnasyÀðjanÀlepadhÂpairunmÀdasÂdanÁ AA40AA
			         — AÈÇÀôgah¦dayam U. 6
brÀhmÁmaindrÁ viçaôgÀni vyosaÚ hiôgujaÇÀÚ mÂram A
rÀsnÀÚ viÈaghnÀÚ laœunaÚ viœalyÀÚ surasaÚ vacÀm AA44AA
jyotiÈmatÁÚ nÀgavinnÀmanantÀÚ saharÁtakÁm A 
kamlÁÚ ca hastimÂtreõa piÈÇvÀ chÀyÀviœoÈitÀ AA 
VartirnasyÀðjanÀlepadhÂpairunmÀdasÂdanÁ AA45AA
			   — AÈÇÀôgasaÚgraha U. 9.44-45
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	 MYg.k (lqJqr lafgrk)    	 bUnq% (v‘kX laxzg%)    	 v#.knRr% (v‘kX ân;e~)
	 1.	czkãh µ czkãh&e.Mwdi.khZ 	
		  vU;s yof.kdkekgq% A

	 2. ,sUnzhµbUnzok#.kh vU;s 
		  eRL;k{kdHksn ekgq%A
	 3. fgXq  	 fgXqtVk µ fgXqi=kh A

	 4. lqjke~ µ lqjkàe~ vUryksikr~	 eqje~     	 eqjk 
		  vU;s rq bUnzlqjk&bUnzok#.kh bUnz'kCnyksikr~ A
	 5. tVk µ tVkekalh

	 6. fo"k?uh µ gfjnzk vU;s       	 fo"k?uk µ lksejkth dVHkh p   fo"k?uk µ vfrfo"kk 
		  fufoZ"kkekgq% A

	 7. fo'kY;k µ xqMwph     	 fo'kY;k µ xHkZikruh      	 fo'kY;k µ ykXyh 

	 8. ukxje~ µ 'kq.BhA v=kkU;s     	 ukxfoUuk µ ukxnUrh    	 ukxfoÂk & ukxnUrh A
		  ukxfoUuk bfr iBfUr A 
		  ukxfoUuk µ bUnzok#.khHksn% A 
		  o`fpdif=kd bR;ijs A

	 9. vuUrk µ mRiylkfjok A    	 vuUrk & nwokZ �
	
	 Dalhaõa (Suœruta SaÚhitÀ)	 InduÍ (AÈÇÀôga SaÚgrahaÍ)	 AruõadattaÍ
					     (AÈÇÀôgah¦dayam)

1.	 brÀhmÁ — brÀhmÁ — 
	 maõçÂkaparõÁ anye 
	 lavaõikÀmÀhuÍ
2.	 aindrÁ — indravÀruõÁ  anye 
	 matsyÀkÈakabheda mÀhuÍ A 
3.	 hiôgu          	 hiôgujaÇÀ — hiôgupatrÁ
4.	 surÀm — surÀhvam antalopÀt	 muram 	 murÀ 
	 anye tu indrasurÀ-indra-
	 vÀruõÁ indraœabdalopÀt A
5.	 jaÇÀ — jaÇÀmÀÚsÁ
6.	 viÈaghnÁ — haridrÀ anye	 viÈaghnÀ — somarÀjÁ	 viÈaghnÀ — ativiÈÀ 
	 nirviÈÀmÀhuÍ	 kaÇabhi ca
7.	 viœalyÀ — gÂçÂcÁ	 viœalyÀ — garbhapÀtanÁ  	 viœalyÀ-lÀôgalÁ
8.	 nÀgaram — œuõÇhÁ A	 nÀgavinnÀ — nÀgadantÁ	 nÀgavinnÀ —nÀgadantÁ
	 atrÀnye nÀgavinnÀ iti paÇhanti A
	 nÀgavinnÀ — indravÀruõÁbhedaÍ A
	 v¦œcikapatrika ityapare A
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9.	 anantÀ — utpalasÀrivÀ A	 anantÀ — dÂrvÀ

These are the examples from classical texts. Another example is 
from  the Dhanvantari NighaõÇu. It is one of the oldest nighaõÇu and 
is frequently referred by the scholars and students of °yurveda. 
It was published byAnandashrama Mudranalaya, Pune (along 
with the RÀjanighaõÇu) in 1896 and was reprinted in 1925. It 
was also translated into Hindi under the editorship of Acharya 
Priyavrataji Sharma, Vd. Zarakhande Ozaji and was also printed 
by Venkateshvara Mudranalaya somewhere in 1903. It might have 
been translated into Telugu and other regional languages. I have 
edited it with text and comments by late Vd. D.K. Kamat in 2002 
(following the text of Anandashrama). I shall like to quote two 
readings here to understand the importance of textual criticism 
and the study of manuscripts (Manuscriptology).

	 1.	 xqMwP;frfo"kkewokZefT’k/Uo;kldS% A
		  oklk[kfnjfuEcSp ficsr~DokFka rq okfrds AA —/Uo-fu] vkuUnkJe] i`0 2

		  guçÂcyativiÈÀ-mÂrvÀ-maðjiÈÇhÀ-dhanvayÀsakaiÍ A 
		  vÀsÀ-khadiranimbaiœca pibet-kvÀthaÚ tu vÀtike AA 			 

		  — Dhanva. Ni., °nandÀœrama, p. 2 
		  xqMwP;frfo"kkewokZ efT’k /Uo;kldS% A
		  oklk[kfnjfuEcSp ficsr~DokFka diQTojs AA 				  

	   — lqj0Hkk0 izdk'ku] l0fn0 dker
		  guçÂcyativiÈÀ-mÂrvÀ maðjiÈÇhÀ-dhanvayÀsakaiÍ A 
		  vÀsÀ-khadira-nimbaiœca pibet-kvÀthaÚ kaphajvare AA
  	            		  — SurabhÀratÁ PrakÀœana, S.D. Kamat

		  In the footnote I have mentioned the reading “ficsr~ DokFkaa 
rq okfrdsAA — pibet kvÀthaÚ tu vÀtike” has been accepted in 
all the published books and in many manuscripts also. 
However, khadira vÀsÀ nimba which are mentioned here 
are contraindicated in vÀtadoÈa. Therefore the reading of 
Soçhala NighaõÇu is accepted here.

	 2. 	 In the CandanÀdi varga of the Dhanvantari NighaõÇu the 
compound preparation fonzko.k rSye~ (vidrÀvaõa tailam) is 
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mentioned:

		  eu%f'kyk lflUnwja lksjk‘ªh xU/d};e~ A

		  lflDFkd% ltZjl% dklhla iqjdqUn#% AA — /Uo-fu] vkuUnkJe] i`0 4 

		  manaÍœilÀ sasindÂraÚ sorÀÈÇrÁ gandhakadvayam A 
		  sasikthkaÍ sarjarasaÍ kÀsÁsaÚ purakundaruÍ AA 			 

		  — Dhanva. Ni. °nandÀœrama, p. 2 

	 	 eu%f'kyk lflUnwja lkSjk‘ªh xU/efpdk A
		  lflDFkd% ltZjl% dklhla iqjdqUn# AA — S.D. Kamat, p. c-7

		  manaÍœilÀ sasindÂraÚ saurÀÈÇrÁ gandhamÀcikÀ A
		  sasikthkaÍ sarjarasaÍ kÀsÁsaÚ purakundaru AA 
					     — S.D. Kamat, p. 2 

		  In the place of xU/d};e~ (gandhakadvayam) Author has 
accepted the reading xU/ekfpdk (gandhamÀcikÀ).

		   In the critical apparatus of the Anandashrama edition xU/
ekfjdk (gandhamÀrikÀ) is mentioned as a different reading. 
In the Soçhala NighaõÇu the accepted reading is xU/dkseph 
(gandhakomacÁ). Because in the i;kZ;uke (paryÀyanÀma) 
part of the Dhanvantari NighaõÇu after the description of 
gandhakadvayam, ekfpdk (mÀcikÀ) is separately mentioned.

		  Therefore, in sura bharati edition the author has accepted 
the correct reading of the Dhanvantari NighaõÇu xU/ekfpdk 
(gandhamÀcikÀ). Both the readings xU/ekfjdk (gandhamÀrikÀ) 
and xU/dkseph (gandhakomacÁ) appear to be scribal errors.

With this much of introduction I hope, you will appreciate the 
importance of the subject “manuscriptology and textual criticism” 
for °yurvedic texts students and scholars of Ayurned will  Texts. 
But, before going to the present concepts of critical edition and 
textual criticism the traditional system of editing °yurvedic texts 
has to be understood. For this we have to understand the traditional 
system of education of India.
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From Oral Tradition to Writing
Although, the art of writing was known to India before the period 
of Gautama Buddha the evidence of writing texts is not available 
because of the existence of oral tradition of transmission of text. The 
Vedic literature of Hindus was preserved with a greater purity than 
any other literature. The hymns of †gveda have remained almost 
unaltered word for word, accent for accent, during the last many 
thousand years. Committing Vedas to writing was not a practice 
of those days.

osnfoØf;.kpSo osnkuka pSo nw"kdk% A
osnkuka ys[kdkpSo rs oS fuj;xkfeu% AA

vedavikrayiõaœcaiva vedÀnÀÚ caiva dÂÈakÀÍ A
vedÀnÀÚ lekhakÀœcaiva te vai nirayagÀminaÍ AA
The sellers of Vedas, misinterpreters of Vedas and the writers of 
Vedas, all go to the path of hell.

Traditional System of Learning of °yurveda 
°yurveda being an Upaveda of Veda, oral tranmission of the text 
was in prevalence. This required tremendous efforts of memory. In 
the Suœruta SaÚhitÀ, the method of teaching is —mentioned

vè;;udkys f'k";k; ;Fkk'kfQ   xq##ifn'ksr~ ina ikna  ÜÇksda ok A rs p 
inikn ÜÇksdk% Hkw;% Øes.kkuqlaèks;k%A ,oesdSd'kks ?kV;snkReuk pkuqiBsr~A 
vnzqrefoyfEcre&fo'kfV raeuuqukfldaelqO;Q k{kjef{kihfMro.kZj& 
f{kHkzqokS’gLrS%ukZufHkuhra] lqlaLÑra] ukR;qPpSfruhpSp LojS% iBsr~A 		
			    			     — lq-lw 3-54 
adhyayanakÀle œiÈyÀya yathÀœakti gururupadiœet padaÚ pÀdaÚ 
œlokaÚ vÀ A te ca padapÀdaœlokÀÍ bhÂyaÍ krameõÀnusaôdheyÀÍ A 
evamekaikaœo ghaÇayedÀtmanÀ cÀnupaÇhet A adrutaÚ-avilambitaÚ- 
aviœaôkitaÚananunÀsikaÚ suvyaktÀkÈaram-apÁçitavarõam, 
akÈibhruvauÈÇhahastairnabhinÁtaÚ susaÚsk¦taÚ nÀtyuccai, tinÁcaiœca 
svaraiÍ paÇhet A				             — 3.54   

It appears that much attention was given to increase the memory. 
Because according to them the intellectual functions like es/k (medhÀ), 
cqf¼ (buddhi), izKk (prajðÀ) are interdependent with Le`fr (sm¦ti). As we 
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know memory is of three kinds: short-term memory, intermediate 
long-term memory and long-term memory. It is said that during 
the establishment of long-term memory, the structural capability of 
synapses to transmit signals also increases. Short-term memory if 
activated repeatedly will initiate chemical, physical and anatomical 
changes in the synapses that are responsible for long-term type of 
memory.

The Change from Oral Tradition to Writing
We have discussed to some extent about the oral tradition of 
learning. But, later on, especially in Buddhist period there appeared 
a fear that a given sutta (discourses) of the Buddha will be lost 
forever. As the generations passed it became a necessity to preserve 
the teachings of the Buddha. Divisions arose among Buddhists and 
Jainas. Their accounts were varied and versions were different. 
These were resolved and settled in the councils and were engraved 
on sheets of metal. The Vedic tradition of transmission of text was 
not changed but, it appears some exception might have been made 
to technical literature like medicine, and astronomy. The necessity 
was further felt with the collapse of Hindu kingdoms before the 
armies of Mohammedan invaders.

Textual Criticism in °yurvedic Texts
Before understanding the present system of textual criticism 
we have to understand the system followed in °yurvedic texts. 
Glimpses of this can be found in certain quotations from the 
commentaries of the texts. The KÀœmÁrapÀÇha of Caraka SaÚhitÀ has 
got different readings. Certain original text of the Caraka SaÚhitÀ 
might have been lost and was completed by D¦çhabala (fourth 
century ce).

vfLeu~ lIrn'kkè;k;k% dYik% fl¼Ô ,o p A
uklk|Urs¿fXuos'kL; rU=ks pjdlaLd`rs AA289AA
rkusrku~ dkfiycfy% 'ks"kku~ n`<cyks¿djksr~ A
rU=kL;kL; egkFkZL; iwj.kkFk± ;rkrFke~ AA290AA — p0fp0 30
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asmin saptadaœÀdhyÀyÀÍ kalpÀÍ siddhya eva ca A
nÀsÀdyante ’gniveœasya tantre carakasaÚsk¦te AA289AA
tÀnetÀn kÀpilabaliÍ œeÈÀn d¦çhabalo ’karot A
tantrasyÀsya mahÀrthasya pÂrõÀrthaÚ yatÀtatham AA290AA 		
						      — Ca.Ci 30 

Similarly, commentator ÷alhaõa of the Suœruta SaÚhitÀ mentions 
that this SaÚhitÀ is also revised. The author and commentator 
CandraÇa (tenth century ce) has also done some ikB'kqff (pÀÇhaœuddhi) 
of the Suœruta SaÚhitÀ.

fpfdRlkdfydk O;k[;k ;ksxjRuleqPPk;e~ A
lqJqrs ikB'kqf¼a p r`rh;ka pUnzVks O;/kr~ AA — fp0 dfydk

cikitsÀkalikÀ vyÀkhyÀ yogaratnasamuccayam A
suœrute pÀÇhaœuddhiÚ ca t¦tÁyÀÚ candraÇo vyadhÀt AA — Ci. KalikÀ 

ikB'kqf¼% Ñrk rsu VhdkekyksD; tSTtVhe~ A — fp0 dfydk A

pÀÇhaœuddhiÍ k¦tÀ tena ÇÁkÀmÀlokya jaijjaÇÁm A — Ci. KalikÀ 

While understanding the method of textual criticism in °yurveda 
÷alhaõa’s contribution is to be remembered. His period was in the 
last quarter of the twelfth century. He had studied in a particular 
tradition probably with BhÀskara vaidya of YÀdava rulers. He 
had collected about forty-five classical texts and twenty-one 
commentaries. It appears from ÷alhaõa’s commentary that there 
were different traditions. Commentators blonging to different 
traditions held up their respective versions and have presented 
commentaries on that basis. While presenting his interpretation 
÷alhaõa discusses these versions. The great labour involved in such 
a gigantic work may be imagined well. In the SÂtrasthÀna alone 
he discusses about 824 different readings. His approach towards 
the readings is in short:

	 1.	 Does not accept the reading.

	 2.	 Accepts the reading with remarks.

	 3.	 Accepts with reservation.

	 4.	 Accepts without reservation.
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	 5.	 Doubtfully accepts.

	 6.	 Clearly does not accept.

	 7.	 Reading is the same but according to others the meaning 
is different.

	 8.	 Full different reading is not available.
Here it will be proper to mention one example. In the Uttara 

Tantra chapter 39 called as Tojizfr"ks/ (jvarapratiÈedha) where the 
diagnosis and treatment of various lfUuikrToj (sannipÀtajvara) are 
mentioned.

funzksisrefHkU;kla {kh.kesua grkStle~ A
laU;Lrxk=ka laU;kla fo|kRlokZReds Tojs AA — lq0m0 39&42
nidropetamabhinyÀsaÚ kÈÁõamenaÚ hataujasam A
saÚnyastagÀtraÚ saÚnyÀsaÚ vidyÀtsarvÀtmake jvare AA   		
				    — Sushrut. Uttaratantra. 39-42

Commenting on vfHkU;kl (abhinyÀsa), grkStl (hataujasa) and laU;kl 
(saÚnyÀsa)  types of lfUuikrToj (sannipÀtajvara), Dalhaõa comments:

	 û.	 dsfpneqa vfHkU;kl izfriknda okD;a u iBfUr A
		  kecidamuÚ abhinyÀsa pratipÀdakaÚ vÀkyaÚ na paÇhanti A

	 ü.	 funzksisrefHkU;klfeR;kfn ikBL;kxzs ¶izfyEifUuo xk=kkf.k ioZ.kka xkSjos.k p¸ 
bR;kfnuk ¶eUnToj izykiLrq l 'khr% L;r~ izysid%¸ bR;Ursu vijikBksDrsu 
izysid y{k.ka iBfUr rPp u iBuh;e~A ¶rFkk izysidks Ks;%¸ bR;kfn 
ikBsu LorU=ks rL; ifBrRokr~ A

		  nidropetamabhinyÀsamityÀdi pÀÇhasyÀgre “pralimpanniva 
gÀtrÀõi parvaõÀÚ gauraveõa ca” ityÀdinÀ “ mandajvara 
pralÀpastu sa œÁtaÍ syat parlepakaÍ” ityantena  aparapÀÇhoktena  
pralepaka lakÈaõaÚ paÇhanti tacca na paÇhanÁyamA “tathÀ 
pralepako jðeyaÍ” ityÀdi pÀÇhena svatantre tasya paÇhitatvÀtA 

	 ý.	 ¶fuR;a eUnToj¸ bR;kfnuk {kkjikf.k izksDra okrcykld y{k.ke~ vijs 
iBfUr rnfi u iBuh;e~ A

		  ¶fuR;a eUnToj¸ bR;kfn ikBL;kxzs ¶iq"isH;ks xU/jtfl - - - - 
r`.kiq"idfeR;soa Toja fo|kr~ fop{k.k%¸ bfr rPPk vkS"kf/xU/ts Tojs rFkk 
vkSiR;ds p vUrHkwZrRokr~ u vè;s;fefr A
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	 	 “nityaÚ mandajvara” ityÀdinÀ kÈÀrapÀõi proktaÚ vÀtabalÀsaka 
lakÈaõam apare paÇhanti tadapi na paÇhanÁyam A

		  “nityaÚ mandajvara” ityÀdi pÀÇhasyÀgre “puÈpebhyo 
gandharajasi . . . . t¦õapuÈpakamityevaÚ jvaraÚ vidyÀt 
vicakÈaõaÍ” iti tacca auÈadhigandhaje jvare tathÀ aupatyake ca 
antarbhÂtatvÀt na adhyeyamiti A    

These are the views mentioned and expressed by °yurvedic 
physicians of ancient times while critically editing °yurvedic texts.

Some Aspects of Editing °yurvedic Texts
We have discussed about the importance of inclusion of the subject 
manuscriptology and textual criticism for °yurvedic students in 
their curriculum. We have also discussed about the discrepancies in 
the readings of classical texts and medieval texts; traditional system 
of learning of °yurveda, the change from oral tradition to writing 
and the methods of textual criticism adopted by °yurvedists.

Now let us see what are the aspects, methods, rules, etc. 
followed at the present time for textual criticism. This is as per the 
principles mentioned by Caraka.

u pSo áfLr lqrjek;qosZnL; ikja] rLeknizeÙk% 'kE nfHk;ksxefLeu~ 
xPNsr~] ,rPp dk;Ze~] ,oaHkw;p  o`ÙklkS’oeulw;rk] ijsH;ks¿I;kxef;rO;a_ 
ÑRF ks fg yksdks cqfh erkekpk;Z% 'k=kqp kcqfh erke~A vrp kfHkleh{; 
cqfh erk¿fe=kL;kfi /U;a] ;'kL;ek;q";a] ikSf‘da] ykSD;eH;qifn'krks op% 
JksrO;euqfo/krO;a psfr A 		       — p0 fo0 8-14

na caiva hyasti sutaramÀyurvedasya pÀraÚ, tasmÀdapramattaÍ 
œaœvadabhiyogamasmin gacchet, etacca kÀryam, evaÚbhÂyaœca 
v¦ttasauÈÇhavamanasÂyatÀ, parebhyo ’pyÀgamayitavyaÚ; 
k¦tsno hi loko buddhimatÀmÀcÀryaÍ œatruœcÀbuddhimatÀmA 
ataœcÀbhisamÁkÈya buddhimatÀ ’mitrasyÀpi dhanyaÚ, 
yaœasyamÀyuÈyaÚ, pauÈÇikaÚ, laukyamabhyupadiœato vacaÍ 
œrotavyamanuvidhÀtavyaÚ ceti A 	    — Charak. Vi.  8.14  

D¦çhabala on the same basis has reconstructed the Caraka SaÚhitÀ 
(certain portion) and completed it. He has clearly mentioned this:



Tattvabodha VII96

vfLeu~ l#n'kkè;k;k% dYik% fl¼Ô ,o p A
uklk|Urs¿fXuos'kL; rU=ks pjdlaLÑrs AA289AA
rkusrku~ dkfiycfy% 'ks"kku~ n`<cyks¿djksr~
rU=kL;kL; egkFkZL; iwj.kkFkZ± ;rkrFke~ AA290AA — p0 fp0 30

asmin saptadaœÀdhyÀyÀÍ kalpÀÍ siddhya eva ca A
nÀsÀdyante ’gniveœasya tantre carakasaÚsk¦te AA289AA
tÀnetÀn kÀpilabaliÍ œeÈÀn d¦çhabalo ’karot A
tantrasyÀsya mahÀrthasya pÂraõÀrthaÚ yatÀtatham AA290AA 
					           — Ca. Ci. 30  

We are not going to discuss about the evolution of scripts, writing 
material, etc. However, we generally come across the °yurvedic 
manuscripts written on tÀçapatra, paper or sometimes on bhÂrjapatra. 
Important scripts in which °yurvedic manuscripts are found are.

	 1.	 DevanÀgarÁ — Most of the Sanskrit MSS of Ayurveda appear 
to be written in DevanÀgarÁ script. NÀgarÁ is its variety.

	 2.	 Grantha  — It was used to write Sanskrit MSS especially in 
Tamil Nadu, Andhra Pradesh and Karnataka.

	 3.	 Kannada — In Karnataka.

	 4.	 MaithilÁ  — In east Bihar and Bengal.

	 5.	 Malayalam — Confined to Kerala.

	 6.	 ModÁ — This was not used to write Sanskrit MSS, it was 
used to write documents and correspondences. It was 
said to be invented or introduced by HemÀdri, the famous 
commentator of the AÈÇÀôgah¦daya.

	 7.	 NandÁnagarÁ  — There are many MSS in western Karnataka.

	 8.	 NepÀlÁ or NewÀrÁ — It is current in Nepal and in adjoining 
areas. There are many °yurvedic MSS in this script.

	 9.	 OriyÀ — It is current in Odisha and related to Bengal.

	 10.	 ŒÀradÀ — It was current in Jammu & Kashmir and in north-
east Punjab.

	 11.	 Sinhalese — This is prevalent in Sri Lanka. There are MSS 
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of °yurveda in this script. The SarasvatÁ NighaõÇu and 
the ŒiddhauÈadhi NighaõÇu were published in this script in 
nineteenth century.

	 12.	 Telugu — This script is used in Andhra Pradesh and there 
are many °yurvedic MSS in this script.

	 13.	 Tibetan — It is current in Tibet. The famous and first 
commentary the PadÀrthacandrikÀ on the AÈÇÀôgah¦daya was 
translated into Tibet. It is yet to be published completely 
in Sanskrit.

	 14.	 Taglari — This was mostly found in coastal Karnataka. Tulu 
is its variety.

	 15.	 Vaôga or Bengali — It is current in Bengal.
For a critical edition you have to collect and decipher all the 

available manuscripts and other evidences in support of the text. 
It is not possible for a single scholar to learn all the scripts and 
their older forms. Each manuscript has its own peculiarity and 
each scribe has his own idiosyncracies. Therefore, a team should 
be formed of scholars of °yurveda, Sanskrit and able scholars of 
different scripts. This work ought to have been undertaken by the 
Central Council for Research for Resarch in Ayurvedic Sciences 
(CCRAS), which appears to have halted for some reason.

Textual Criticism
Before discussing our topic of textual criticism we have to skip 
some other important topics like kinds of texts, scribes, methods 
of writing texts, scribal errors, causes of corruption of the texts and 
causes of loss of the manuscripts.

Textual criticism is a skilled and methodical exercise of human 
intellect on the settlement of text with an object of restoring it to its 
original form. Original form means the form intended by the author.

Criticism consists of two parts: (a) lower criticism, and 
(b) higher criticism. 



Tattvabodha VII98

LOWER CRITICISM

Lower criticism consists of:

	 •	 Heuristics or assembling and arranging the manuscripts 
in the form of genealogical tree or pedigree.

	 •	 Recension — most plausible elements from the various 
sources.

	 •	 Emendation — in this process one denies the evidence of 
manuscripts and arrive at author’s form.

HIGHER CRITICISM 

Here the separation of the sources is done, utilized by the author.
Collation — The evidence of extant manuscripts is recorded by 
collation. Collation means to record everything in the manuscript. 
The evidence from non-extant manuscripts may also be recorded 
if available, e.g. in the NighaõÇu Œiromaõi all the synonyms and 
properties are recorded with the names of respective nighaõÇus.

In case of a versified text a single stanza may be taken as a unit 
and some good manuscript is taken as a standard and is written 
syllable by syllable in a properly divided squares on a single sheet 
of paper.

The different syllables may be written in respective squares 
reserved for that manuscript (bearing a name of that manuscript, 
i.e. sigla) on the basis of collation, genealogical relationship of 
manuscripts can be understood.

The second process is the process of interpretation. In this the 
evidence of MSS is used to settle the text to the oldest possible form.

The third process is to arrive at the text of the author. In this 
process one may get behind the written evidence of the manuscripts. 
It is possible because there is the support of classical texts (b¦hat-
trayÁ).

The evidence from the commentators is sometimes very useful. 
HemÀdri in his commentary has quoted most of the passages from 
the AÈÇÀôga SaÚgraha. One can use it for critically editing the text 
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of the AÈÇÀôga SaÚgraha. 
The last stage is the separation of the sources utilized by the 

author. This is not usually mentioned by the author and becomes 
difficult but sometimes the author mentions it, e.g. author Mudgala 
BhaÇa of the DravyaratnÀkara NighaõÇu has mentioned the sources 
he has utilized.

gkjhrknfXuos'kknej pjdrks okXHkV}U} HksMkr~
/UoUr;kZf=k nkeksnj [kj.kf'kokˆksinsokr~ x`ghRok A
o{;s¿ga eUncqf¼yZfyr in;qrSfoZEoxSZjeks?kS%
rRlkja nzO;jRukdjee`rlea oS|oxksZi;qQ e~ AA13AA 				  

	   		  — nz0 j0 izkLrkfode~
hÀrÁtÀdagniveœÀdamara carakato vÀgbhaÇadvandva bheçÀt A 	
dhanvantaryÀtri dÀmodara kharaõaœivÀdbopadevÀt g¦hÁtvÀ AA 
vakÈye ’haÚ mandabuddhirlalita padayutairviœvavargairamoghaiÍ 
tatsÀraÚ dravyaratnÀkaramam¦tasamaÚ vaidyavargopayuktam AA 		
					     — Dra. Ra. (unpublished) 

It is to be remembered that sometimes many other sources might 
have been utilized also by the author. Author Mudgala BhaÇa has 
borrowed copiously from the RÀjanighaõÇu also. The readings from 
printed books of the RÀjanighaõÇu are useful for finding the correct 
readings of the DravyaratnÀkara NighaõÇu.

Genealogical Relationship of the Manuscripts
The usual tests to decide genealogical relationship between the 
MSS are:

	 1.	 Omission of words and passages is the surest test of affinity.

	 2.	 Agreement in a number of peculiar readings or in other 
pecularities. 

Critical Recension
If there are many manuscripts available, then those MSS having 
a common ancestor can be avoided for recension. This becomes 
possible on the basis of collation. This is important when there are 
many MSS of a single title. There are more than 125 MSS of the 
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Dhanvantari NighaõÇu. While editing this nighaõÇu, those MSS which 
have only different ancestors can be taken for critical recension. 
Suppose there are eight MSS of the above title as A, B, C, D, E, F, 
G and H. Out of these A MS is found to have different readings 
and peculiarities than B, and C, D, E, F, G and H have the same 
readings and peculiarities of those of B; then A and B should be 
taken for recension (and avoided C, D, E, F, G and H).

The process of emendation is already discussed; on the basis 
of which one can decide the text of the author.

Some Practical Hints

	 1. 	 Collection of °yurvedic manuscripts — if one has decided 
to critically edit a text (or a published book) one has to 
collect all the manuscripts available from various libraries, 
repositories and private collections. Various catalogues of 
°yurvedic manuscripts are also published. CCRAS has 
published a catalogue of Sanskrit medical manuscripts. 
Dr Meulenbeld has published A History of Indian Medical 
Literature. In Vienna a critical work of the Caraka SaÚhitÀ 
is going on. They have mentioned the various institutes 
where the °yurvedic MSS could be available. New 
Catalogus Catalogorum can also be searched for °yurvedic 
manuscripts.

		  It is to be noted that sometimes the titles of the manuscript 
may be misleading.

	 2.	 When all the copies of manuscripts are obtained, these 
should be collated and examined carefully. The editor has 
to select all the trustworthy manuscripts as his witness to 
the constitution of the text.

	 3. 	 From the collation chart and deep study of the manuscripts 
one can decide the trustworthiness of manuscripts.

	 4.	 The introduction must contain the general account of 
the MS and the abbreviated name or siglum should be 
mentioned. There are various methods of giving a siglum 
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depending upon the number of manuscripts and the choice 
of the author.

	 5.	  After emendation the text is constituted and all important 
deviations are to be noted in the critical apparatus. This 
facilitates to every critical reader the opportunity to correct 
the constituted text.

		  Some prefer to present the critical apparatus immediately 
on the same page. The constituted text occupies the upper 
half of the page and the critical apparatus occupies the 
lower half of the page.

		  Some prefer to give it at the end of the chapter or at the 
end of the volume.

	 6. 	 Short interpolations may be mentioned in the textus 
apparatus and long interpolations may be included in a 
separate appendix.

	 7. 	 Index of all the words should be mentioned separately.
It is said and advised that once one knows the general principles 

of manuscriptology, the work is said to be studied and learned by 
doing and not by reading.

New technology and software are available nowadays. This is 
to be learned for speedy and efficient work.

References
oS|foKku gLrizfr'kkL=ke~ (Handbook of Medical Manuscriptology), FRLHT., 2010 

Dharmadhikari, T.N., 2011,  A Manual of Manuscriptology and Textual Criticism 
Pune: Upendra Dharmadhikari. 

Murthy, R.S. Shigvaganesha, 1996, Introduction to Manuscriptology, Delhi: 
Sharada Publishing House.

lR;sUnz, ik.MqfyfifoKku., 2007A

Kamat, S.D., 2002, Dhamvantari NighaõÇu, Surbharati Prakasham

Katre, S.M., 1954, Introduction to Indian Textual Criticism, Bombay: Karnatak 
Publishing House.

vk/qfud      ejkBh lafgrk fpfdRlk] ejkBh la'kks/u eaMG] 1975 A



7

The DravyanÀmÀkara NighaõÇu of
 Bhisma Vaidya

An Unpublished Lexicographical Work  
on Medicinal Plants 

S.D. Kamat

The DravyanÀmÀkara NighaõÇu is a lexicographical work of 
homonyms of medicinal plants. It is a work on dravya-guõa subject 
of °yurveda. It was composed by BhÁÈma Vaidya, son of MurÀrÁ. 
The work was probably composed in the fourteenth or early part 
of fifteenth century ce. It was composed as an appendix to the 
Dhanvantari NighaõÇu.

What Are NighaõÇus?
It was customary to identify substances by similar terms or 
synonyms. But some of the characters may also overlap on other 
substances. Therefore it was necessary to explain the differences 
by explanatory notes. Such a necessity appears to have arisen right 
from the time of Vedic period.

vdksZ nsoks Hkofr ;nsuepZ;fUr A
vdksZ eU=kks Hkofr ;nusu vpZfUr A
vdZeÂa Hkofr vpZfr Hkwrkfu A
vdksZ o`{kks Hkofr lao`r% dVqfdEuk A

arko devo bhavati yadenamarcayanti A
arko mantro bhavati yadanena arcanti A 
arkamannaÚ bhavati arcati bhÂtÀni A 
arko v¦kÈo bhavati saÚv¦taÍ kaÇukimnÀ A
	 – Nirukta of YÀska, Nirnay Sagar Press, p. 224

Arka is the name of the sun, who is worshipped. Arka is a name of 



a mantra which we recite. Arka is the name of anna (food) which 
nourishes. Arka is a name of a tree which is pubescent.

Thus one word arka has many hidden meanings. To explain the 
hidden meanings of these terms niruktas were written: ¶fuxw<ku~ 
vFkkZu~ mP;Urs vusu izdkjs.k rfUu#Dre~ — nigÂçhÀna arthÀn ucyante anena 
prakÀreõa tanniruktam¸. There is another term fuxe (nigama) for 
fu#Q   (nirukta) :   ¶fuxeku~ vFkkZu~ xe;fUr Kki;fUr bfr fuxe% — nigamÀn 
arthÀn gamayanti jðÀpayanti iti nigamaÍ¸. Thus nigama and nirukta 
have become synonymous. Further, it is stated that ¶fuxUro% dLekr~ 
fuxek bes HkofUr — nigantavaÍ kasmÀt nigamÀ ime bhavanti¸. This term 
fuxUro% (nigantavaÍ) has become fu?k.Vo% (nigaõÇavaÍ)A VÀcaspatyam  
h a s  m e n t i o n e d  “ ,dkFkZokfpuka i;kZ; 'kCnkuka l†% ;=k izk;s.kksifn';rs r=k      
fu?k.Vq 'kCn% izflf% — ekÀrthavÀcinÀÚ paryÀya œabdÀnÀÚ saôghaÍ yatra 
prÀyeõopadiœyate tatra nighaõÇu œabdaÍ prasiddhaÍ.

On the basis of these terms (nigama, nirukta and nigantavaÍ) 
lexicons like the Amarakoœa, the MedinÁ, the DharaõÁdhara and 
VaijayantÁ, were composed in the later period. But, these served 
the general purpose of Sanskrit literature. °yurvedic nighaõÇus 
are specialized lexicons mainly giving the knowledge of medicinal 
plants and drugs. Classical and Medieval °yurvedic treatises 
have followed the same method of describing and identifying the 
substances.1   

In the introduction to the Kalpadrukoœa of Keshava, Pt. R. Sharma 
has defined “°yurvedic nighaõÇus” in the following words:

These are generally called as nighaõÇus or nirgranthas or nighaõÇas 
and contain usually in synonymous groups, the names of drugs, 

	 1	 û- 'kjhjsfUnz; lRokRe la;ksxks /kfj thfore~ A
	   	     fuR;xpkuqcU/p i;kZ;Sjk;q#P;rs AA — p0lw0 1-42

		  ü- fufeÙk gsRok;ru izR;;ksRFkku dkj.kS% A
	   	    	 funkuekgq% i;kZ;S% - - - - A — v0â0fu0 1

		  ý- Tojks jksxifr% ikIek e`R;qjkstks'kukUrd% A
	  	   	 ;{ek¿rV xnk¿ck/k% 'kCnk% i;kZ;okfpu% AA —  v0â0fu0 1

	 	 þ- fpfdfRlra fgra iF;a izk;fpÙka fHk"kfXtre~ A
	   	    	 Hks"kta 'keua 'kLra i;kZ;S% Le`rekS"k/e~ AA — v0â0fp0 22-24

Dravyan°mak°ra NighaÕ×u 103
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plants, animals, minerals and in short anything that may be 
administered to the human body either as food or medicine. Some 
of them also give medical virtues, others do not.2

As per this definition some other nighaõÇus (which may not be 
available at the time of Pt. R. Sharma’s introduction) are not included 
and hence requires some modification. I shall like to modify it as 
°yurvedic nighaõÇu is a lexicographic work describing the medical 
substances by synonymous terms and may be supplemented with 
properties and actions on human body according to the principles of 
°yurvedic pharmacology whether supplemented by daily regimen 
(dinacaryÀ), seasonal changes in routine, homonyms of the plants 
and drug names, etc. or not).

These °yurvedic nighaõÇus are of two types:

	 1.	 Synonymous nighaõÇus where only the synonyms are 
included, e.g. the AÈÇÀôga NighaõÇu, the SiddhasÀra NighaõÇu,        
the AbhidhÀnaratnamÀlÀ, etc.

	 2.	 °yurvedic nighaõÇus where along with synonyms the 
properties and actions of drugs are also mentioned as 
the MadanapÀla NighaõÇu, the Kaiyadeva NighaõÇu, the RÀja 
NighaõÇu and the BhÀvaprakÀœa NighaõÇu.

It is mentioned earlier that synonyms are used for the 
identification of substances like medicinal plants. But, sometimes 
synonymous3 terms are applicable to more than one plant or drug. 
To include these types of terms having the same pronunciation but 
having different meanings or suggestive of different plants or drugs 
a separate chapter of homonyms was included. Such nighaõÇus 
are the Soçhala NighaõÇu, the RÀja NighaõÇu, the DravyaratnÀkara 
NighaõÇu, etc. the Œivakoœa of the Œivadatta Miœra of seventeenth 
century deals fully with homonyms of plants and drugs only.

Importance of the Study of Homonymous Lexicon 
	 2	 Introduction to Kalpadrukoœa, p. xix.
	 3 	 ,da rquke izfFkra cgwukesdL; ukekfu rFkk cgwfu A
  		  nzO;L; tkR;kÑfro.kZ oh;Z jlizHkkokfn xq.kSHkZofUr AA — /0fu0 (izkLrkfode~)	
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It can be observed that some characters of one plant may overlap on 
the name of other plant also. This can be examined by an example:

In the TryÀrtha Varga of the DravyanÀmÀkara NighaõÇu stanza 
109 the homonyms latÀ and surabhi are mentioned:

yrk T;ksfr"erh [;krk fiz;Xq% lkfjok yrk A
lqjfHk% 'kŠdh izksDrk eqjk pSosyokyqde~ AA — nz0uk0 109

latÀ jyotiÈmatÁ khyÀtÀ priyaôguÍ sÀrivÀ latÀ A
surabhiÍ œallakÁ proktÀ murÀ caivelavÀlukam AA — Dra. NÀ. 109     

Here the homonym latÀ is applied to (1) T;ksfr"erh (jyotiÈmatÁ), 
(2) fiz;X q% (priyaôgu), and (3) lkfjok (sÀrivÀ) and the homonym 
surabhiÍ is applied to (1) 'kŠdh (œallakÁ), (2) eqjk (murÀ), and (3) 
,yokyqde~ (elavÀlukam).

If we see the synonyms of these two (homonyms), we find that 
these are mentioned for different plants:

1-	 lkfjok 'kkjnk xksik xksioŠh izrkfudk A
	 xksidU;k yrk¿LiQksrk - - - - A — /0fu0dk0, i`0 59

  	 sÀrivÀ œÀradÀ gopÀ gopavallÁ pratÀnikÀ A
   	 gopakanyÀ latÀ ’sphotÀ . . . . AA — Dha. Ni. KÀ., p. 59 
2-	 T;ksfr"erh Lo.kZyrk¿uyizHkk T;ksfryZrk lk dVHkh lfiXyk A 		

				         — /0fu0vk0, i`0 61
   	 jyotiÈmatÁ svarõalatÀ ’nalaprabhÀ jyotirlatÀ sÀ kaÇabhÁ 
	 sapiôgalÀ A 		          — Dha. Ni. °., p. 61
3-	 fiz;Xq% iQfyuh dkUrk fiz;kàk ofurk yrk AA — dS0fu0, i`0 252
    	 priyaôguÍ phalinÁ kÀntÀ priyÀhhvÀ vanitÀ latÀ AA 
  				        — Kai. Ni., p. 252
All the three plants jyotiÈmatÁ, priyaôguÍ and sÀrivÀ mentioned 

here possess the common character latÀ (i.e. twiner). In case of 
surabhi we find:

1-	 lŠdh oŠdh Ygknk lqjfHk% lqlzok p lk A
 	 vEew=kh dqUnq#dh xtHk{;k egsj.kk AA135AA — /0fu0vk0, i`0 121
  	 sallakÁ vallakÁ lhÀdÀ surabhiÍ susravÀ ca sÀ A 
  	 aœvamÂtrÁ kundurukÁ gajabhakÈyÀ maheraõÀ AA135AA 			 
			                	   — Dha. Ni. °., p. 121
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2.	 eqjk xU/orh nSR;k xU/k<Ôk xU/ekfyuh A
  	 lqjfHkHkwZfjxU/k p dqVh xU/dqVh Le`rk AA67AA — /0fu0vk0, i`0 109

   	 murÀ gandhavatÁ daityÀ gandhÀçhyÀ gandhamÀlinÁ A 
 	  surabhirbhÂrigandhÀ ca kuÇÁ gandhakuÇÁ sm¦ta AA67AA 			
				          — Dha. Ni. °., p. 121
3. 	 ,Yokyqda dfiRFka p nqoZ.k± izlja n`<e~ A 
  	 ,ykxfU/desykàa xqIrxfU/ lqxfU/de~ AA — /0fu0vk0, i`0 111
     	 elvÀlukaÚ kapitthaÚ ca durvarõaÚ prasaraÚ d¦çham A  
     	 elÀgandhikamelÀhvaÚ guptagandhi sugandhikam AA 			 
				            — Dha. Ni. °., p. 111 

In all the above-mentioned synonyms of plants lkSjH; (saurabhya) 
or lkSxUè; (saugandhya) is the common character. Thus, we find 
overlapping of characters in different plants. This has a practical 
implication in the treatment of various diseases, especially in case 
of compound preparations:

 ikBk tECokez;kseZè;a f'kyks‰sna jlkTue~ A
 vEc’k 'kkYeyh Üys"ka leXka oRldRope~ AA
 ckYghdkfrfo"ks fcYoa eqLra yks/za lxSfjde~ A
 dV~oX oRldkuUrk /krdh e/qdktqZue~ AA
 iq";s.kksh`R;----------------- A — p0fp0 30-90&92

 pÀÇhÀ jambvÀmrayormadhyaÚ œilobhedaÚ rasÀðjanam A 
 ambaÈÇhÀ œÀlmalÁœleÈaÚ samaôgÀÚ vatsakatvacam AA 
 bÀlhÁkÀtiviÈe bilvaÚ mustaÚ lodhraÚ sagairikam A 
 kaÇvaôga vatsakÀnantÀ dhÀtaki madhukÀrjunam AA 
 puÈyeõoddh¦tya . . . . . . A     — Ca. Ci., 30.90-92 

Here, there are three-four plant names which can be considered 
as homonyms: vEc’k (ambaÈÇhÀ), leXk (samaôgÀ), ckYghd (bÀlhÁka) 
and vuUrk (anantÀ). 

vEc’k ekfpdk ikBk pkXsjh ;wfFkdklq pA — f'kodks'k] i`0 14
ambaÈÇhÀ mÀcikÀ pÀÇhÀ cÀôgerÁ yÂthikÀsu ca A — Œivakoœa, p. 14 

The homonym ambaÈÇhÀ (vEc’k) has following meanings: (1) ikBk 
(pÀÇhÀ), (2) ekfpdk (mÀcikÀ),  (3) pkX sjh (cÀôgerÁ), and (4) ;wfFkdk  
(yÂthikÀ). 
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leXk jDriknk;ka cyk efT’;ksjfi A — f'kodks'k] i`0 9
samaôgÀ raktapÀdÀyÀÚ balÀ maðjiÈÇhayorapi A — Œivakoœa, p. 9

The homonym leXk (samaôgÀ) has three meanings: (1) jDriknh 
(raktapÀdÁ), (2) cyk (balÀ), and (3) efTDk (maðjiÈÇhÀ). 

ckfYgdk ckfYgds /kU;s Dyhcs fgXqfu dqVes A — f'kodks'k] i`0 9
bÀlhikÀ bÀlhike dhÀnye klÁbe hiôguni kuÚkume A — Œivakoœa, p. 9  

The homonym ckYghde~ (bÀlhÁkam) has meanings like fgXq (hiôgu) and 
dqÄ~dqdee~ (kuÚkumam).

... ... vuUrk nwokZ iF;k d.kklq p
nUrh nqjkyHkk /k=kh fNUuk dikZfldkLofi A
fo'kY;k;ka p xksI;ka p ... ... ... AA — f'kodks'k, i`0 18
. . . . anantÀ dÂrvÀ pathyÀ kaõÀsu ca 
dantÁ durÀlabhÀ dhÀtrÁ chinnÀ karpÀsikÀsvapi A
viœalyÀyÀÚ ca gopyÀÚ ca . . . . AA — Œivakoœa, p. 18

The homonym vuUrk (anantÀ) has the meanings like nwokZ (dÂrvÀ), 
nqjkyHkk (durÀlabhÀ), fo'kY;k (viœalyÀ) and xksih (gopÁ).

The pharmacological properties of the various plants mentioned 
in the homonyms widely differ and the selection of a proper drug 
according to the context is very important. The knowledge of the 
various plants can be achieved by the study of homonymous lexicon 
only. Therefore the study of homonymous lexicon is very important 
to °yurvedic physicians.

One of the oldest nighaõÇus of °yurvedic literature is the 
Dhanvantari NighaõÇu. This nighaõÇu does not mention the chapter 
on homonyms. The teachers who were teaching this nighaõÇu might 
have felt this deficiency and one BhÁÈma Vaidya composed this 
the DravyanÀmÀkara NighaõÇu as an appendix to the Dhanvantari 
NighaõÇu.

fu?k.Vks#Ùkja o{;s nzO;k.;=kkfJrkfu p A
,dkFkZ }ÔFkZ =;FkkZfu ukukFkkZfu rFkSo p AA
nighaõÇoruttaraÚ vakÈye dravyÀõyatrÀœritÀni ca A 
ekÀrtha dvayartha tryarthÀni nÀnÀrthÀni tathaiva ca AA   

Again at the end the author clearly mentions:
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bfr /UoUrjh; fu?k.Vs ukukFkkZ% A
iti dhanvantarÁya nighaõÇe nÀnÀrthÀÍ A

This nighaõÇu is composed in a versified form. It is not mentioned in 
°yurveda kÀ VaijðÀnika ItihÀsa4 by Priyavrata  Sharma. However, it 
appears in the catalogue of Sanskrit medical manuscripts published 
by CCRS (obviously not available to Prof. Sharma). This versified 
form of the DravyanÀmÀkara NighaõÇu (homonymous nighaõÇu) does 
not appear to be published yet.

In the published edition of the Dhanvantari NighaõÇu by 
Anandashrama SaÚsthÀ, Pune (1925 edn) there appears a chapter 
of homonyms included in a prose form. However, the beginning 
is in a verse form there also.

fu?k.Vks#Ùkja o{;s nzO;k.;=kkfJrkfu p A
,dkFkZ }ÔFkZ =;FkkZfu ukukFkkZfu rFkSo p AA  

nighaõÇoruttaraÚ vakÈye dravyÀõyatrÀœritÀni ca A 
ekÀrtha dvayartha tryarthÀni nÀnÀrthÀni tathaiva ca AA   

Again, in the last NÀnÀrthÀdi Varga there appear 6-7 stanzas 
(verse form) of homonyms (there appear few lacunae also). These 
verses correspond with those of the DravyanÀmÀkara NighaõÇu. 
The homonyms mentioned in prose version of EkÀrthÀdi Varga 
of the Dhanvantari NighaõÇu also correspond with those of the 
DravyanÀmÀkara NighaõÇu considerably.

This suggests that the original text had been composed in a 
verse form only. But after a lapse of time the original versified 
form might have been lost to a great extent or might have become 
so corrupt that some scholar might have collected the homonyms 
from different available sources (verse form) and mentioned them 
together into a prose form.

Source Material
The MS mentioned here is noted in the Catalogue of Sanskrit Medical 
Manuscripts in India, published by CCRAS (2005). The description 
as appears in the catalogue (p. 125):

	 4	 °yurveda kÀ VaijðÀnika ItihÀsa, 8th repr., pp. 438, 1975.
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Author: BhÁÈmaputra (it means son of BhÁÈma). This is evidently 
incorrect as the reading in MS is bhÁÈmÀkhyastasya putro. Here tasya 
means Lallukasya (see colophon).
Script: DevanÀgarÁ.
Library: GJRI (Ganganath Jha Research Institute), vol. 1, part II, 
Allahabad, Acc. no. 119/7. Photocopy of the above MS shows:
Folios: 10 (pages 19). Letters per line – 39.
Name of the scribe: Raôgade(va). In the upper part of the left margin 
the name of the book Ni.U. (fu0m0) and the folio no. is written. 
Interlinear and marginal gloss appears on the first few pages.
Period of MS: SaÚvat 1881 (1824 ce). 
Beginning: 

¬ Jh x.ks'kk; ue% A
fu?k.Vks mÙkja o{;s nzO;kU;=kkfJrkfu p A
,dkFkZ }ÔFkZ =;FkkZfu ukukFkkZfu rFkSo p AA
vFkSdkFkkZfu o{;ke% A
oÚ œrÁ gaõeœÀya namaÍ 
nighaõÇo uttaraÚ vakÈye dravyÀnyatrÀœritÀni ca A 
ekÀrtha dvayartha tryarthÀni nÀnÀrthÀni tathaiva ca AA 
athaikÀrthÀni vakÈyÀmaÍ A 

Ends:
bfr /UoUrjh; fu?k.Vs ukukFkkZ% A
oa'ks lk/kj.kL; izdVxq.kx.kk% loZ'kkÏkFkZ osrk A
foizks yŠwdukEuk xq.kfudjdjL;kRetks oS eqjkjs% A
Hkh"ek[;LrL; iq=kks gfjgjpj.kkjk/uSdkxzfpÙkks A
xzUFkLrsukfHkjkeks fojfpr bfr oS nzO;ukekdjk[;% AA1AA

nzO;ukekdjjk[;ks¿lkS fu?k.V% dfFkrks e;k A
lIr}hik /jk ;koÙkkofÙk’rq Hkwrys AA2AA

bfr Jh nzO;ukekØk[;ks fu?k.V% lekfIrexer~ A
fyf[krs;a fyfijaxnsu A 'kqHkeLrq la0 1881 ek?ks d`".k=k;ksn';ka pUnzs A

iti dhanvantarÁya nighaõÇe nÀnÀrthÀÍ A 
vaÚœe sÀdhÀraõasya prakaÇaguõagaõÀÍ sarvaœÀstrÀrtha vetÀ A 
vipro lallukanÀmnÀ guõanikarakarasyÀtmajo vai murÀreÍ A 
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bhÁÈmÀkhyastasya putro hariharacaraõÀrÀdhanaikÀgracitto A 
granthastenÀbhirÀmo viracita iti vai dravyanÀmÀkarÀkhyaÍ AA1AA 
dravyanÀmÀkararÀkhyo ’sau nighaõÇaÍ kathito mayÀ A 
saptadvÁpÀ dharÀ yÀvattÀvattiÈÇhatu bhÂtale AA2AA 
iti œrÁ dravyanÀmÀkarÀkhyo ÚghaõÇaÍ samÀptimagamat A
likhiteyaÚ lipiraôgadena A œubhamastu saÚ. 1881 mÀghe 
			             	  k¦ÈõatrayodaœyÀÚ candre A   

As per my knowledge this is an isolated MS in a versified form as 
an appendix to the Dhanvantari NighaõÇu. There are many MSS of 
this (Dhanvantari) nighaõÇu spread all over India and also abroad. 
Some of them are having this portion in a prose form.

I tried to locate another MS of the Dhanvantari NighaõÇu having 
such versified form of appendix from the available catalogues.

In the Descriptive Catalogue of Sanskrit MSS of Government 
Oriental MSS Library Madras, p. 8953, Acc. no. 13294 (and also 
described under 13190) there is a MS of the the Dhanvantari 
NighaõÇu which contains beginning and end in a versified form in 
DevanagÀrÁ script.

Considering the whole chapter of homonyms would be in a 
versified form I procured a photocopy of this MS but, by actual 
examination, it was found to be in Telugu script. My friend Dr 
B. Ramarao (Hyderabad) kindly transliterated it for me into 
DevanÀgarÁ script. By comparison it was to be in a prose form only.

In the Descriptive Catalogue °yurvedic MSS in the Asiatic 
Society of Kolkata there is a MS of the Dhanvantari NighaõÇu, 
Acc. no. 646, pp.  194-95. It has also mentioned the EkÀrtha 
NÀnÀrthaVarga in a prose form. The importance of this MS is that 
it is scribed in SaÚvat 1586 (1529 ce). This suggests that the period 
of DravyanÀmÀkara NighaõÇu must be earlier to this.

There is an another MS of the title DravyaprakÀœa in the 
abovementioned catalogue sr. no. 143, Acc. no. G. 5106 . The 
description suggests that it contains the same substance as 
mentioned in the DravyanÀmÀkara NighaõÇu in a prose form. It is 
mentioned here to show that the title names of the MSS are also 
sometimes misleading. 
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Date and Place of the Author
Author BhÁÈma Vaidya has not mentioned the period in which he 
has composed this nighaõÇu. He did not mention his place of his 
residence.

Mudgala Paõçit, author of the DravyaratnÀkara NighaõÇu has 
mentioned that he composed his nighaõÇu in Œaka 1402 (1480 ce). 
He has borrowed uninterrupted verses from the RÀja NighaõÇu 
especially in KadambÀdi Varga (17th varga). But, he has not 
borrowed anything from its NÀnÀrthÀdi Varga. It appears that he 
has borrowed many homonyms from the DravyanÀmÀkara NighaõÇu. 
Though, the author of the DravyanÀmÀkara has mentioned that it 
is an appendix to the Dhanvantari NighaõÇu it appears that he has 
taken many references of synonyms from the RÀja NighaõÇu. These 
synonyms do not appear in the Dhanvantari NighaõÇu. Therefore, the 
period of the DravyanÀmÀkara must be between the RÀja NighaõÇu 
of Narahari Paõçit and  the DravyaratnÀkara NighaõÇu5 of Mudgala 
Paõçit.

The period of DravyaratnÀkara NighaõÇu is in the later part of 
fifteenth century ce and hence the DravyanÀmÀkara NighaõÇu may 
be placed in the early part of fifteenth century ce.

Contents  
The aim of writing this nighaõÇu is to introduce homonyms of 
medicinal plants (and drugs) of the Dhanvantari NighaõÇu. It is 
divided into four vargas:
	 EkÀrthÀdi Varga	 : 	 verses 2-37 
	 Dvayartha Varga	 : 	 verses 38-99 
	 TryÀrtha Varga	 : 	 verses 100-150
	 NÀnÀrtha Varga	 :	 verses 151-182

	 5	 An unpublished medical treatise DravyaratnÀkara NighaõÇu by S.D. 
		  Kamat, BORI Annals, 2006.
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Tribal Heritage and Indigenous  
Philosophical Wisdom of Odisha

Tradition, Practice and Contribution 
to Indian Knowledge System

Kishore Kumar Tripathy

Abstract

This paper focuses on philosophical traditions, including theory 
and practice being maintained by the tribal community of Odisha. 
They have many religious, philosophical and cultural similarities 
and together characterize the notion of tribalism. Each tribal 
community has definite distinct peculiarities of style of life which 
can be best understood in the paradigm of animism, nature 
worship, anthropomorphism on the basis of relationship with 
man, nature and the supernatural. Tribal philosophy of Odisha 
presents a vision of life, consciousness and perfection based on 
morality, compassion and unity. Moreover, it represents spiritual 
ideals, world view and ultimate perfection of life. Philosophy of 
the tribal community of Odisha contributes an integral form of 
culture, including tangible and intangible in a significant manner. 
Following brief assessment of the issues, paper recommends 
inter-philosophical dialogue for promotion of tribal heritage, 
tradition, sustainability and future perspectives to establish 
an identity which will definitely be useful for multicultural, 
multireligious and multi-philosophical aspects extensively.

Keywords: animism, anthropomorphism, cultural heritage, 
mythology, nature worship, sustainable development, tangible 
and intangible culture, tribal philosophy. 



The Background

Motivation to write on the present issue was influenced by two of the 
innovative ideas. The first one is the legend about Lord JagannÀtha, 
which is basically regarded as the tribal origin. The culture, which 
was flourished in a tribal form and in the contemporary scenario, 
has achieved its global spread as a universal religion. The second 
one is based on my interaction with a tribal man in 2006, who was 
basically a devotee of Lord ViÈõu. Once, the fellow was reading 
something and I asked the question “What are you reading?” With 
a great pleasure, he replied — bÀbÂ, mui œrÁmadbhagavadgÁtÀ padhuchi 
(I am reading the ŒrÁmadbhagavadgÁtÀ). The book was written in 
Kui language (one of the tribal languages of Odisha) and out of 
curiosity, I asked “What is there in the GÁtÀ?” He explained “GÁtÀ 
speaks about Àtman, ParamÀtman and the ultimate goal is to achieve 
mokÈa (liberation).” A discussion followed on the mythology and 
religious beliefs of the tribes of Keoðjhar district of Odisha and I 
found a possibility to explore the integral knowledge system and 
traditional practices of the tribal people, and the present research 
is the outcome of such an investigation. 

Tribes of Odisha and Their Cultural Heritage
Odisha (the soul of India) provides a unique contribution to 
the religious, philosophical, cultural and social significances to 
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Indian culture.1 It would be astonishing to mention that the most 
fascinating feature about Odisha is its unrevealed and unexplored 
Tribal Cultural Heritage, which includes hilly landscapes, distinct 
civilizations, lifestyles, indigenous peoples and their practices 
in a significant manner. A significant part of the population of 
Odisha constitutes the tribal people, which comes about 23 per 
cent of the total population. According to statistical documentation, 
Government of India has notified sixty-two tribal groups and 
among these endogamous groups different sub-tribes maintain their 
solidarity in the tribal regions of Odisha. We find existence of the 
Kondh, Bhuiji, Gond, Santal, Saura, Gadaba, Koya, Paraja, Oraon, 
Bonda, Juang and other tribes in the respective districts of Odisha, 
i.e. Keonjhar, Koraput, Kondhamal, Sambalpur, Bolangir, Ganjam, 
Sundergarh, Mayurbhanj, Balasore, Kalahandi, Nowrangpur, 
Malkangiri, Gunupur and Dhenkanal. The tribal people of Odisha 
speak languages of the Indo-Aryan group, Draviçian group and 
Austric group including Dhelki Oriya, Matia, Jharia, Saunti, Laria 

	 1	 Tanuja Mohapatra, 2011, “Tribes of Odisha: Issues of Social Inclusion, 
Exclusion and Cultural Assimilation”, Bodhi: An Interdisciplinary 
Journal, 5: 20.

RaôgolÁ: Symbol of tribal worship system
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and Oriya, Kisan, Bhumiji, Koda, Mirdha-Kharia, Ollar Gadaba, 
Bondo, Kharia, Munda, Ho and Koya among others.2 They are 
engaged in hunting, gathering, fishing, shifting cultivation, cloth 
making, weaving and toolmaking and other activities. The different 
tribes of Odisha possess different culture, language, ritual, belief 
and tradition. Tribal heritage of Odisha also presents interesting 
facts about rituals and philosophical ideas in a significant manner. 

Philosophical History of the Tribes of Odisha: 
Tradition and Its Continuity
As far as the religious and philosophical account of the tribal 
community of Odisha is concerned, it is believed that tribal 
people are the traditional owners and guardians of their holistic 
knowledge, traditions and cultural values.

To sustain their cultural heritage, they present unique tradition 
of worship, ritual practices and philosophical ideas, which form an 
integral part of the lives of the tribal people. Following are some of 
the philosophical peculiarities of the tribes of Odisha:

	 •	 Oral tradition and preservation of the integral knowledge 
in tribal communities.

	 •	 Animism (the doctrine that all natural objects and the 
universe itself have souls).

	 •	 Nature worship (a system of religion that deifies and 
worships natural forces and phenomena). 

	 •	 Anthropomorphism (the representation of objects 
(especially a god) as having human form or traits). 

	 •	 Shamanism (an animistic religion having the belief that 
the mediation between the visible and the spirit worlds is 
effected by shamans.

	 •	 Ancestral Worship (the activity of worshipping (law) 
inherited or inheritable by established rules (usually legal 

	 2	 Harapriya Das Swain, 2009, “Tribal Contributions to the Cultural 
History of Orissa”, Orissa Review, December, p. 41. 
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rules) of descent).

	 •	 Vision of Morality, Ethics and Perfection.
Unique feature of the philosophical concepts of the tribal 

heritage of Odisha has contributed to Indian philosophy in every 
step and we find unique synthesis, which opens new possibilities 
for interdisciplinary and applied research.

Oral Tradition of the Tribal Community of Odisha: 
Philosophical Perspectives
Tribal philosophy of Odisha presents “oral tradition” in their grand 
cultural heritage through the ages. Tradition of orality and oral 
expressions are transmitted from one generation to another.3 We 
do not find a large number of written records in tribal community, 
and significant references being found in the oral tradition among 
the tribal community.

Tradition of oral expressions may be seen in one of the songs 
of the Kondh tribe (lives in Kondhamal, Sambalpur, Keonjhar, 
Koraput, Bolangir, Ganjam and Sundergarh districts) doing 
agricultural activity:

...................................
The season has come
The season of DhartanÁ
The earth-goddess.
....................................4

The Kondh tribe use this song as invocatory song to please the 
earth-goddess DhartanÁ or DharitrÁ. We also, find a famous quote 
by BhÁmÀ Bhoi, a 19th century Kondh poet of western Odisha, from 
his Nirveda SÀdhanÀ.

mo jibanapachhenarkepadithau jagatuddharapau.
Let my life suffer in hell but let the whole world be rescued.

	 3	 C. Charters Macpherson, 1852, An Account of the Religion of the Kondhs 
in Odisha, p.11, London: William Clowes and Sons.

	 4	 Sitakant Mahapatra, 1983, The Awakened Wind: The Oral Poetry of the   
Indian Tribes, New Delhi: Vikas Publishing House.
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There is one more example of the ancestor worship in Oral tradition 
of worship in of the Kondh tribe: 

One festival will follow
Another
The never ending cycle. 
In the festival
We remember the ancestors 
Invoke them to come. 
.....................................5

The Oraon (lives in Sundergarh, Gunupur, Sambalpur, and Bonai) 
sing a song dedicated during the agricultural activity which links 
to their cultural identity:

kaddikalakokalanayaôge A 
tikarinunambasekera 
kalakokalanuyange paisa A
maðjedharacandvaôkhelkhelokhelo A 
pairibirinuyankalakonadt
birikalkhasane A 
kala kokalanuiyan gage
pisa manjedharacandvan A 
khelkhelo khel.
Go and soon plough the land and don’t sit under the sun. Later 
you will wash your necklace which is made of silver coin. Rise 
early in morning and go for ploughing. In the afternoon go to 
make ridge in the field. In the evening you should wash your 
silver necklace.

The oral tradition of the tribes of Odisha preserved through 
cultivation songs, forest songs, social gatherings, marriage songs, 
songs related to conflicting situations, karama songs, witches songs, 
mourning songs, etc.6 Thus we can see how the tribes of Odisha 
	 5	 Sitakant Mahapatra, 1983, The Awakened Wind: The Oral Poetry of the   

Indian Tribes, New Delhi: Vikas Publishing House.
	 6	 Nityananda Patnaik, 2002, Folklore of Tribal Communities (Oral 

Literature of the Santals, Kharias, Oraons and Mundas of Orissa), New 
Delhi: Gyan Publishing House.
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preserved their tradition through oral expressions. Also, oral 
tradition of the tribes also presents philosophical ideas and means 
to understand their religion and philosophy .

Mythology, Cult and Traditions in Tribal Communities
of Odisha: Spiritual Assessment
The sixty-two tribal homelands of Odisha present different religious 
and mythological details. The philosophy and deep symbolism of the 
tribes of Odisha have contributed for development of philosophical 
as well as religious ideas through the ages. They believe in one 
Supreme Being and accept the supernatural powers of the nature 
as well as anthropomorphism in their philosophical and religious 
ideas. It is being accepted among all the tribal communites of 
Odisha as the Supreme Being is the creator of the universe, and He 
is self-existing and the source of all the good things.7 In the Kondh 
tradition, Boora Pennu (the god of light) was the source of creation, 
he created himself a consort, namely Tari Pennu (the earth goddess) 
and afterwards he created the Earth. According to the legend: 

The Saora tribals of Odisha draw a “house of the gods”,
 comprising a whole universe of creatures and vegetation

 (courtesy: Prof. Jyotindra Jain)
Boora Pennu took a handful of earth and threw it behind him 

	 7	 Macpherson, 1852, op. cit., p. 13.



Tribal Heritage and Indigenous Philosophical Wisdom 119

to create man; but Tari caught it ere it fell, and cast it on one 
side, when trees, herbs, flowers, and every form of vegetable 
life sprang up. Boora Pennu again threw a handful of earth 
behind him; but Tari caught it in like manner and cast it into the 
sea, when fish and all things that live in water were generated. 
Boora threw a third handful of earth behind him, which also Tari 
intercepted and flung aside, when all the lower animals, wild 
and tame, were formed. Boora cast a fourth handful behind him, 
which Tari caught and threw up into the air, when the feathered 
tribes and all creatures which fly were produced. Boora Pennu, 
looking round, perceived what Tari had done to frustrate his 
intentions, and, lying his hand upon her head to prevent her 
further interference, he took up a fifth handful of earth and placed 
it on the ground behind him; and from it the human race was 
created. Tari Pennu then placed her hands over the earth, and said 
“Let these beings you have made exist; you shall create no more!” 
Whereupon Boora caused an exudation of sweat to proceed from 
his body, collected it in his hand, and threw it around, saying 
“To all that I have created!” and thence arose love and sex and 
the continuation of species.8

What a marvellous tradition, which refers to origin of the universe 
in a significant manner. Tribes of Odisha believe in many gods 
and typically these gods are distinguished by particular functions. 
According to their faith, gods take the form of objects found in 
nature, including trees, sacred herbs, animals and animal–human 
hybrids. It may be observed that belief in multiple gods is probably 
the result of an earlier belief of the supernatural forces and the belief 
system is similar to animism, nature worship, anthropomorphism 
and ancestral worship.

Therefore, they worship multiple gods and goddesses, for 
example, the Kondh tribe worship Pidzu Pennu (the god of rain); 
Boori Pennu (the goddess of new vegetation and first fruits); Loha 
Pennu (the god of war); Pitterri Pennu (the god of plenty); Nadzu 

	 8	 Macpherson, 1852, op. cit., pp. 13-14.
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Pennu (The village god); Soro Pennu (the hill god), Jori Pennu (the 
god of streams); Gossa Pennu (the forest god); Sooga Pennu (the god 
of fountains) and many others, those are personified with nature. 
During rituals, ceremonies and festive celebrations, they worship 
the gods and goddesses and pray with sacred invocations, for 
example, they worship Tari Pennu, as “give us increase of wealth, 
and we will give you increase of worship”.9

The Kandhas of Odisha worship “rain” as the natural element 
and Pidzu Pennu, as the god of rain. In the prayers to Pidzu Pennu, 
we find a typical kind of worship of the rain god: “O Pidzu Pennu! 
. . . pour the water down on it through your sieve until the Samber, 
unable to live in the forests, shall seek shelter in our houses, and till 
the soil of the mountains shall be washed into our vallies”. They 
worship Loha Pennu (The God of War): “O god of War! now give 
to our arms the qualities of the first merciless iron. Then shall we 
be rich in every form of wealth, and we will pay to you the richest 
worship.”10

The family of gods in the tribal community used to explain 
natural phenomena and a number of gods would expand as the 
culture’s belief develops. The tribes of Odisha also believe on wide 
variety of spirits and their importance in daily life. For example, 
	 9	 Macpherson, 1852, op. cit., p. 41.
	 10	 Ibid., p. 57.

Rock art shelter of Sitaghara: Sitaghara, Sitabinji Group of 
rock shelter — Keonjhar, IGNCA archival collection
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creator spirits are called kintung in the Sora tribal community.
One of the important factors of the tribal community of Odisha 

is transformation of cults, which plays an important role in tribal 
culture. Among those cults, Cult of Lord JagannÀtha11 also marks 
its unique place in tribal as well as non-tribal communities. The 
origin of Lord JagannÀtha in the form of NÁlamÀdhava at NÁlaœaila 
(blue mountain) and it is clearly mentioned in the Skanda PurÀõa. 
JagannÀtha, Balabhadra and SubhadrÀ are being worshipped by the 
Khonds of Odisha as Jaleri Pennu, Tana Pennu and Muranni Pennu 
respectively. In the cult of Goddess MaôgalÀ, she is worshipped by 
the Œavara tribe of Odisha and regarded as the iÈÇadevÁ (presiding 
goddess) of the Œavaras and other tribes. But of late, other people 
of Odisha also started worshipping her. It may be considered that 
goddess MaôgalÀ is the peoples’ goddess all over the state and 
thus its relationship with the tribal origin of Lord JagannÀtha is 
established.12

There is also the cult of BaðjÀrÁ DevÁ, who has tribal origin 
and we find her worship by the BaðjÀrÀs (a nomadic tribe) on 
the Chhattisgarh and Odisha border. The cults of goddesses 
StambheœvarÁ and KhambheœvarÁ definitely has tribal origin and 
are being worshipped in the tribal-dominated areas like Bau-
Khondmal, Bolangir, Kalahandi, Angul, Ghumsar and Sambalpur. 

	 11  	 Dina Krishna Joshi, 2007, “Lord Jagannath: The Tribal Deity”, Odisha 
Review, June–July, pp. 80-84.

	 12	 Swain, 2009, op. cit., pp. 41-43.

Painting of Lord JagannÀtha, Lord Balabhadra
and Goddess SubhadrÀ
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Similarly in the cult of Goddess SamaleœvarÁ (basically the wooden 
pillar structure of the deity presents the aboriginal character), she is 
worshipped by the tribes of Sambalpur and adjacent areas. Also, in 
the cults of Kesaripalli, Kandhuni of Sorada; NÀrÀyaõÁ of Konkorda; 
Samalei of HiðjilikaÇu, TÀriõÁ of GhaÇagÀon in Keonjhar district and 
TÀrÀ-TÀriõÁ of Ganjam, etc. they are identified as the tribal goddess 
and in the later period Hindus also started worshipping them.

Philosophy of Animism and Nature-Worship in 
Tribal Heritage of Odisha
One of the significant features of the philosophical traits of the 
tribal people of Odisha is animism and nature worship. Animism 
is the doctrine that all natural objects and the universe itself have 
souls and nature worship is a system of religion that deifies and 
worships natural forces and phenomena.

Tribal people of Odisha are very close to nature and they believe 
on triple unification, i.e. man, nature and the universe.13 Therefore, 
	 13	 Manjit Mahanta (2012), “A Lost Tradition? Reflections Towards Select 

Tribal Songs of Odisha", a dissertation submitted to the Department 
of Humanities and Social Sciences, National Institute of Technology, 
Rourkela, in partial fulfilment for the requirement of the award of 
the degree of Master of Arts in Development Studies, p. 33.

Rock art shelter of Chandali ²ÈakoÇi-I: PÂjÀçuôgiri
Hillock, Suvarnapur, IGNCA archival collection
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worship of nature and the natural powers are being mentioned 
in the religious and philosophical history of the tribes of Odisha.

It may be observed that worship of nature in Indian tradition 
as its beginning from the Vedic period and details are recorded in 
the sacred verses of the Vedas.

We find similar traditions in the tribal community of Odisha. 
Special emphasis has been given on three main elements of nature 
worship: the soil as mother earth, sun as religious god and water 
as the life giver.

The Gond tribe of western Odisha worships  DharaõÁ DevÁ  
(Earth Goddess). The Kandha tribe of western Odisha worships 
the Earth Goddess through the Meriah ritual song, i.e.:

Do not be angry with us o goddess!
For giving you the blood of beasts
instead of human blood.
Vent your anger on this gentleman
who is well able to bear it 
We are guiltless.14

	 14	 Sitakant Mohapatra, 1983, The Awakened Wind: The Oral Poetry of the   
Indian Tribes, op. cit., p. 215.

Rock art shelter of Bhimamandali (UKT-II),
district Sambalpur, IGNCA
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Kandhas consider Earth Goddess bestows prosperity and sings:
We cultivate you earth 
We defiled (polluted) you 
Take this flesh and eat it 
Make our crop grow 
Do not bring sickness.15

Tribal people are closely associated with nature as they live in the 
surroundings of forests and consider nature as the powerful source 
of their survival. The Santals sing a song about the nature as:

From which side wind blew
From which side storm came
With the force of the wind and
Storm the bird’s nest was blown away.
The birds are moving here and there is sorrow
Mother bird is busy building a nest for a better
condition of  her chicks.

Similarly, we find reference to the worship of Lord Indra through 
the Indparva (Ind Festival) being celebrated in SundergaÃh. 
Basically, Lord Indra is considered as the rain god and objective of 
this festival is to express gratitude and conduct pÂjÀ in the honour 
of Lord Indra for timely rain.

The Santals worship Maran Buru (great mountain) as a village 
deity. Maran Buru, as a village deity, has far-reaching powers and 
associates with good and evil and he is believed to be the leader 
of the Bongas.

Sacred groves are the treasure of nature and we find worship 
of Jaher Era (goddesses of sacred groves) by the Santals. She is 
considered as the benevolent spirit who looks after the village 
and never does any harm. The Oraon tribe (resides in SundergaÃh, 
Gunupur and Sambalpur) sing a cultivation song in the agriculture 
fields, which presents the beauty of the forest, as:

	 15	 Barbara M. Boal, 1984, “Centuries of Hill-Khond Folk Religion and 
Its Interaction with the Odishan Plains”, Folk Culture, V: 34.
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In the dust, by the roadside
In dung heaps
The wild trees come up.
But they never truly look beautiful
Without the flowers. 
.......................................16

The Kandhas of Odisha worship “rain” as the natural element and 
Pidzu Pennu, as the god of rain.17 In the prayers to Pidzu Pennu, 
we find a typical kind of worship of rain god, where reflection of 
nature can be observed: 

O Pidzu Pennu! . . . give us abundant rain, enough to melt the 
hilltops. Go and fetch water for us, if need be, by force or fraud, 
from the stores of your friends the god of rain. Bringing it in 
brass vessels, and in hollow gourds, and resting on the sky 
above our land, pour the water down on it through your sieve 
until the Samber, unable to live in the forests, shall seek shelter 
in our houses, and till the soil of the mountains shall be washed 
into our vallies.

	 16	 Sitakant Mohapatra, 1983, op. cit.
	 17	 Macpherson, 1852, op. cit., p. 51.

Scene of a tribal painting of Koraput
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All the tribes are worshippers of nature and they feel presence of 
the divine nature.

Tribal Vision of the Philosophy of Life: 
Morality, Ethics and Perfection
Tribal vision of philosophy indicates that the ethical aspect of life 
is also important for the divinity and integrity of life. Philosophy 
of the tribes of Odisha instructs that ethical dimension plays an 
important role for the development of personal qualities. The 
invocations, hymns, legends and ceremonials of the gods, moreover, 
the ritualistic practices are the outlines of the tribal philosophy.18 
Therefore, we find a faithful oral tradition of the tribes through 
prayer for blessing, worshipping and remembering forefathers, 
welfare of world, environment protection and integration among 
communities. They believe that the cycle of creation and nature is 
a never-ending process, while they sing: One festival will follow/
another/the never ending cycle. They believe in ancestors and 
remember them in every span of life:

In the festival
We remember the ancestors
Invoke them to come.19

They believe in karma and that is the ultimate aim for survival. 
	 18	 Uma Charan Mohanty, 1962, “The Ind Festival in Sundargarh, 

Odisha: A Case of Tribal Dysphoria and Its Alcoholic Twist”, The 
Economic Weekly, 7 April; Debashis Patra, 2010, “The Cultural History 
of the Tribals of the Koraput Region”, Odisha Review (Census Special), 
December, pp. 46-49; Abhaya Narayan Nayak, 2010, “Primitive 
Tribal Groups of Odisha: An Evaluation of Census Data”, Odisha 
Review (Census Special), December, pp. 202-05; Sadasiba Pradhan, 
2009, “Rock Art and Tribal Art of Odisha: An Ethno-archaeological 
Perspective”, XXIII Valcamonica Symposium Paper, pp. 297-307; 
Raghunath Rath, 2010, “Kandha Culture of Kalahandi in Odisha”, 
Odisha Review; May-June, pp. 76-82; Raghunath Rath, 2011, 
“Development and Cultural Change Among the Kandh Tribals of 
Kandhamal”, Odisha Review, LXVII(11), June:.34-40.

	 19	 Sitakant Mahapatra, 1983, op. cit. 				  
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The Oraons sing a song, dedicated during the agricultural activity: 

Go and soon plough the land and don’t sit under the sun. . . Rise 
early in morning and go for ploughing. In the afternoon go to 
make ridge in the field.

Their relationship with the divine power is completely integral 
and presents the divine relationship. This integral unification of 
the Munda tribe may be seen in the following song:

What can you do with a rice grain?
You can feed it to the crow,
Or even a pigeon if you know.
You can take a bite too,
If you like it raw.
But can you make a god?
With rice and sticks
And no straw.
I can! 
I live somewhere you might not know.
I am a Munda
And I make gods with reaps of my pain.

The Kondh tribe believe in manifestation of the divine powers in 
their life and we find a typical kind of worship of Boora Pennu 
(the god of light) 

. . . grant the prayers which we now offer. In the morning, we 
rise before the light to our labour, carrying the seed. Save us from 
the tiger, and the snake, and from stumbling blocks to receive 
it. Remember that the increase of our produce is the increase of 
your worship, and that its diminution must be the diminution 
of your rites.20 

They pray for divine wisdom, by which they can perform their 
works in a perfect manner. They invoke Pitterri Pennu (the god 
of increase): 

	 20	 Macpherson, 1852, op. cit., p. 13.
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We are unskilled in adapting our seeds to different soils; give us 
wisdom to suit them to each other. Thou art a god created by Boora 
Pennu. O Pitterri Pennu! if pleased, your bounty is boundless, Be 
gracious to us.21

 They pray to Jori Pennu (the god of streams): 

Give us increase of wealth! Accept our worship graciously, and 
give us your blessings.22 

Morality and ethics of the tribes of Odisha provide ample advices 
by which the negative aspects of life can be removed and the holistic 
approach can create the path for a better life of perfection. Tribal 
religion exists in oral tradition alone, and the priesthood, which 
was the chief means to preserve the culture of the tribes.

Tribal Philosophy of Odisha and 
Its Contribution to Indian Knowledge System
Basically, when we talk about contribution of the tribal philosophy 
of Odisha to the Indian knowledge system, we find that the heritage 
has significantly contributed to the development of both intangible 
and tangible knowledge heritage. Intangible heritage of the tribal 
philosophy represents the cultural wealth of a given society, such 
as knowledge system, symbolic representation of historical facts, 
values and beliefs. And this heritage was followed through oral 
tradition and we do not find extensive written record of the tribes.

Tangible heritage of tribal philosophy represents itself in a 
material form, like manuscripts, archaeology, art objects, monuments, 
landscapes, historical sites and heritage compounds. Since the 
tradition was followed through oral system, we do not find extensive 
written literature of the tribes. However, a few number of manuscripts 
of MahimÀ tradition are available in some of the Indian libraries.

During the course of time, the artistic skill of the tribal people 
manifested through dance, music, paintings, wood carvings, art 

	 21	 Macpherson, 1852, op. cit., p. 53.
	 22	 Ibid., p. 62.
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and craft, motifs and flowers, and geometrical designs and all 
these are expressions of their artistic quality and aesthetic sense of 
their culture. This integral form of both the tangible and intangible 
culture plays an important role to enrich Indian knowledge system. 
Intangible and tangible aspects of the tribal philosophy is an 
important factor in maintaining intercultural dialogue and cultural 
diversity in the age of growing globalization and urbanization.

Inter-Philosophical and Intercultural Dialogue 
for Promotion of Tribal Heritage: Tradition, 
Sustainability and Future Perspectives
The tribal culture of Odisha presents philosophical thoughts in a 
significant manner. We find a very simplified mode of worship in 
the tribal culture and a deep symbolism in the philosophical traits 

A tribal painting depicting unification with nature
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of the tribal people. The appearance of0 clear-cut ideas expressed 
through the tradition of oral expressions and the most important 
of these conceptions from the point of view of philosophy and 
symbolism are “the endeavour to state the nature of the highest 
principle of the universe”, “the theory of integral unification of man, 
nature and the universe, ”anthropomorphism and worship of the 
divine powers for sustainability”, “theory of sacrifice and ritual” and 
“the nature of truth and right”. One of the important factors of the 
philosophical tradition of Odisha consists of its integral relationship 
with different branches of Indian philosophical schools and we find 
similar ideas expressed in a different language, in a different mode 
of expression, in a different mode of literature and also in a different 
mode of ritualistic practices. As the famous Vedic dictum of †gveda 
says: ekam sadviprÀ vahudÀ vadanti (Truth is one but the wise explain  
it differently). To address this issue, the paper recommends inter-
philosophical dialogue between the philosophical, religious and 
cultural ethos of the tribal culture with different schools of Indian 
philosophy, so that identity and differences can be made out and 
multicultural, multi-philosophical and multi-religious approach can 
be developed. This will certainly promote the tradition and practice 
of the tribal culture and sustainable development for building the 
bridge between world cultures in the contemporary scenario.23

	 23	 Francesca Merlan, 2009, “Indigeneity: Global and Local”  Current 
Anthropology, 50(3): 330-33.
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Glimpses of Archival Manuscripts

Zareena Parveen

In this article an attempt is made to highlight some of the rare and 
old manuscripts which are preserved in AP State Archives. It would 
not be out of place to say a few words on Archives.

Archives are a treasure house of past material. Sir Hilary 
Jenkenson defines an Archive as: “Document as a manuscript, 
typescript and printed matter with any other material evidence, 
which forms part of it or as annexed to it”. A “Document”, “which 
may be said to belong to the class of archives is one which once 
drawn up is used in the course of an administrative or executive 
transition (either public or private) of which itself formed a part”. 
Archives are a gold mine (a) from which a historian digs out the 
material for his narrative, (b) to which the administrator turns 
for precedence of an action to be contemplated, and (c) in which 
diplomats and the ministers seek for authentic information about 
some diplomatic or political transactions of long ago. Thus they 
have much strategic and scholarly value, necessitating their 
classification and preservation.

AP State Archives is a big repository of the administrative 
and historical records and possesses the recent administrative 
records but also the records of the Deccan in Persian, Marathi, 
Telugu, Kannada, Urdu and English from 1406 ce, covering the 
reigns of dynasties like BahmanÁ, Qutb ShÀhÁ, °dil ShÀhÁ and also 
the Mughals from the days of Emperor Shah Jahan till the end of 
Aurangzeb (1628 to 1707) as well as a huge quantum of records 
pertaining to °saf JahÁ dynasty from NizÀm-ul-Mulk °saf Jah I to 
MÁr Osman AlÁ Khan NizÀm VII (1724–1948). Besides these Andhra 
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records, they are approximately twenty million documents, which 
are preserved and used by the government, public, historians, 
academicians and research scholars. Persian was the official 
and court language in Deccan till 1884 during the period of MÁr 
Mahboob Ali Khan NizÀm VI; owing to this, most of the records 
and manuscripts are in Persian.

The history of the Indo-Iranian relationship is centuries old. 
Trade relations, cultural contacts, political connections and religious 
affinity between the people of Iran and India existed right from 
the days of the Achaemenian dynasty in Iran to the end of Mughal 
rule in India.

The relationships between the two countries date back to 1500 
bce. The people of Iran and India belong to the same Aryan stock 
and spoke a kindered language — old Persian and Vedic Sanskrit. 
In this way basically there was racial kinship and lingual affinity 
between them. The contacts which were initiated in ancient times 
were renewed by the Ghaznavids and continued in various forms 
down to the eighteenth century ce coinciding the downfall of the 
Mughal Empire after the death of Aurangzeb. Apart from the 
Mughals in the north, the BahmanÁ, the °dil ShÀhÁ, the Qutb ShÀhÁ 
and the °saf JahÁ dynasties of the Deccan had relations with Iran 
on various plains.

The word manuscript comes from the Latin word manuscriptum. 
The manuscripts, as we know, are old books written by hand. 
They date back from ancient to early modern or even medieval 
eras. Manuscripts are the primary method of recording ideas, 
facts, events and history on paper. The manuscript is a book which 
gives the glimpses of past and the bygone history. The meaningful 
words written in hand, not only show the political scenario of a 
particular period but also reflect the socio-economic, literary and 
cultural events. This manuscript comes under the primary source 
for research on historical events and other facets of a particular era.

Persian was the official and court language in India for 
centuries, apart from being the medium of education and the 
language of knowledge, literature and learning. Because of this, 



Glimpses of Archival Manuscripts 133

many archives, oriental libraries, other institutions and individual 
collections are filled with the manuscripts in Persian. They are also 
loaded with many Urdu, Arabic and Telugu manuscripts as well.

Yet there are a large number of manuscripts which are yet to 
see the light of the day; they are not available for research. The 
main hurdle in realizing the importance of these manuscripts today 
is the lack of knowledge of Persian, which is no longer in use in 
India. These manuscripts can give us precious information about 
our glorious past, if studied in letter and spirit. 

According to subjects, these manuscripts may be classified 
into history, i.e. memoir (tazkirÀ), biography (sawnih), literature 
(adabÁyat), linguistics (lisÀniyat), composition (inshÀ), letters (makÀtib), 
manual of account (siyÀq), revenue administration (maliyÀ-nazm-o-
nasq), geography (jughrÀfiÀ) and travelogues (safarnÀmÀs). Most of 
the manuscripts are related to the history of north Indian sultanates.

It is true that some of the manuscripts are very old and rare 
pertaining to dynasties of BahmanÁ, Qutb ShÀhÁ, AdÁl ShÀhÁ and 
Mughal periods. Most of the manuscripts relating to the history of 
°saf JahÁ period (1724–1948) are preserved in the State Archives.

The Old and Rare Manuscripts
NAURAN°M°

It is an important manuscript. The author, Abdul Lateef MustafÀ, 
was a famous calligrapher at the court of IbrÀhim °dil ShÀh II 
(1580–1627), who had earned name and fame for his knowledge, 
experience and grace. Abdul Lateef MustafÀ wrote many of the 
poems in Persian and Deccani languages; he was a lover of poetry, 
music, calligraphy and painting. He got the title of jagatguru by 
IbrÀhim °dil ShÀh II. The copy of this manuscript was kept in the 
Royal Library of Ibrahim Adil Shah II, BÁjÀpur. The same copy is 
preserved in excellent condition at the AP State Archives.

KIT°B-±-NAURAS

It is a brief manuscript relating to the art of music, which was 
composed in Deccani verses. It contains an exposition of some 
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rÀgas and rÀginÁs (classical tunes) which has been done to the extent 
of entitling a particular rÀga or rÀginÁ and recording the songs 
composed by IbrÀhim °dil ShÀh II under each such title or category. 
The copy available in the Archives comprises thirty-seven leaves 
calligraphed in naskh and suls. The copy of the Archives is in an 
excellent condition and attractive get-up. On the cover, there is a 
scribbling denoting “°dil” which is presumed to be the signature 
of IbrÀhim °dil ShÀh II.

Nazir Ahmed edited and compiled Nauras with reference to 
its nine copies available including the one in Andhra Pradesh State 
Archives, and published it from Lucknow in 1955. The published 
book contains its original text along with its Urdu translation. The 
explanation of the allusions in the text and glossary is appended 
which can serve as a good and authentic source for research work.1

HADIQAT-US-SAL°T±N 

The author of this manuscript MirzÀ NizÀmuddÁn Ahmed ShirÀzÁ 
has described the accounts of the conduct and affairs of the period 
of Qutb ShÀhÁ King SultÀn AbdullÀ Qutb ShÀh from 1614 (the year 
of his birth) to 1641. The copy of this manuscript is available at 
the Archives. It has been written on a thin light blue colour paper. 
The calligraphy is beautiful and is done in fine decorative nastaliq. 
The first page shows the Iranian style of engravings and designs. 
Each page of the text is written in four-side golden marginal lines. 
This manuscript is consisted of 537 folios. Syed Ali Azgar BilgrÀmÁ 
published this as a book in 1916 with corrections and emendations.2

FATH-UL-MUJ°HID±N 

This was compiled by Zain-ul-AbidÁn Shustari, the brother of MÁr 
°lam who was Madar-ul-Moham of the NizÀm’s dominions. It is 
the one and only Persian manuscript which throws lights on the 
military administration of Tipu Sultan and was published long 

	 1	 Ibrahim Adil ShÀh, h 1022, NaurasnÀmÀ, Deccani, MS No. 142.

	 2	 Mirza Nizamuddin Ahmed ShirÀzÁ, h 1119, Hadiqat-us-SalÀtÁn, Persian, 
MS No. 139.
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ago. However, the published copy is rarely available now. The 
manuscript preserved in the Archives has 170 pages done in nastaliq. 
Tipu Sultan himself wrote bismillÀhir-rahmÀnir-rahÁm (in the name 
of Allah the most gracious, most merciful) on the first page of the 
compilation and affixed his signature.3 

DEH-BA-DEH 

It is a Persian manuscript and describes the administrative 
divisions of the dominion consisting of six sÂbÀs of the Deccan, 
viz. Aurangabad, Berar, Khandesh, Bidar, BÁjapur and Hyderabad. 
These were further divided into ninety-three sarkÀras and 1,228 
mahalas. The revenue account during the reign of Aurangzeb is 
available from this manuscript. It appears that it was completed 
soon after the death of Aurangzeb. It is not yet published and it 
consists of 476 folios.

This manuscript covered the entire statistical details of the six 
sÂbÀs of the Deccan. In the beginning the abstracts of the revenue 
of the entire Deccan sÂbÀs have been furnished. It also describes the 
number of the mahalas in each district and the number of district in 
each sÂbÀ with the total revenue figures of the sÂbÀ. This manuscript 
also gives information about the revenue of the certain number of 
mahalas, the accounts of which have been already received and the 
revenue of the remaining mahalas, the accounts of which have not 
been received; on this basis a statement had been prepared and 
placed under appendix of the revenue administration.4

SH°H JAH°N N°M°

It consists of a detailed history of ShÀh JÀhan’s reign (1628-58 ce). 
The author of this manuscript Muhammad InÀyat Khan was a 
waqai nawÁ under ShÀh JahÀn. He claims to have written it from 
his personal knowledge.

This book is a valuable source material pertaining to the period 
of ShÀh JahÀn. The land-revenue reforms introduced by Murshid 

	 3	 Zain-ul-AbidÁn Shustari, n.d., Fath-ul-MujÀhidÁn, Urdu, MS No. 414.
	 4	 Mughal Sarkar, h 1243, Dah-ba-Dah, MS No. 53.
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Quli Khan in the Deccan just before the period under study have 
been described in it in detail and this material is essential for the 
study of the various aspects of revenue administration of the 
period.5

T°R±KH-±-SULT°N MUHAMMAD QUTB SH°H

This manuscript provides 105 years history of Qutb ShÀhÁ Dynasty 
from h 918/1512 ce to h 1026/1617 ce. The author of this manuscript 
has not revealed his name but he has stated that he was one of the 
scribes of SultÀn Muhammad Qutb ShÀh and took up this work as 
directed by the SultÀn himself, and completed it in 1617 ce. The 
manuscript consisting of 306 pages written in somewhat broken, but 
fine, nastaliq is divided into the following six muqaddamas (chapters):

	 I.	 Introduction — A detailed life history of Qara Yusuf of 
Turkman and his ancestors.

	 II.	 A biographical account of SultÀn QulÁ Qutb-ul-Mulk, 
founder of the dynasty.

	 III.	 Affairs and conditions of the period of Jamshid QulÁ Qutb 
ShÀh and SubhÀn QulÁ Qutb ShÀh.

	 IV.	 Detailed account of the career and achievements of IbrÀhim 
Qutb ShÀh.

	 V.	 Affairs and conditions during the reign of Muhammad 
QulÁ Qutb ShÀh, the founder of Hyderabad.

	 VI.	 The end — Features the period of Sultan Muhammad Qutb 
ShÀh up to the end of h 1026/1617 ce.

Selected verses composed by SultÀn Muhammad Qutb ShÀh 
with the pen-name of ZillullÀh and SultÀn are given towards the 
end of the manuscript. The name of its calligraphist is MirzÀ SÀdat 
AlÁ Beg.6

	 5	 Muhammad InÀyat Khan, ShÀh JahÀn NÀmÀ (1628-58 ce), Persian, MS. 
No. 35.

	 6	 Anonymous, h 1027/1617 ce, TÀrÁkh-Á-Qutb ShÀhÁ, MS No. 23.
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WAS±YATN°M°

NizÀm-ul-Mulk °saf Jah I passed away peacefully after a brief 
illness on 4th JamÀdi II h 1160/21 May 1748 at the age of 78 years. LÀlÀ 
MansÀrÀm was the dictator of the WasÁyatnÀmÀ of °saf Jah. Many of 
the higher authorities were present in the death chamber; among 
them was one of the close associates of °saf Jah, LÀlÀ MansÀrÀm. 
°saf Jah testament is consisted of sixteen behoves; he advised his 
son how to deal with the MarÀÇhÀs, who were the zamÁndÀrs of the 
country, to seek peace and agreement with them and not to destruct 
the foundation of the mankind, which had been laid by province; 
and he should be sympathetic and not to consider that there was 
the stock for so many years of barley (khusha), wheat (gandum) and 
maize (bhuÇÇÀ), which actually grow anew every year and warned 
him in this matter to exercise utmost caution. He advised his son 
to commit the criminal who is guilty of a grave offence to the QÀzÁ, 
thereby he should not give the assassination orders.

You should pass most of your life in travel, as every day brings 
you to new destinations and new matters and you should 
make a habit of living under the tents (khima) as very often the 
administration of the country and organization of all the state 
affairs lie therein. But you should grant sepoys tents/camp. 
Officials should stay with you according to their duty.
By the grace of God, all the affairs and works are entrusted to 
you by God. You should take care to perform daily prayers, 
offer thanks to God for the sovereignty conferred upon you. You 
should not waste your time, but devise rules and regulations and 
affairs of state with absolute care and devote your full attention 
towards the dÁna and duniyÀ proportionately. Attention should 
be paid to maintain general administration and be careful of 
your general principle of conduct also. God will grant you good 
fortune as the holymen and saints will intercede for you in 
your need. You must also offer thanks to God for making you 
the trustee of the rights of the individuals and not to usurp the 
inheritance of any one of them, for fear that you may be called 
to give account on the day of judgement.
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M°SIR-±-NIZ°M±

It is an unpublished Persian manuscript compiled in 1785. It is 
the biography of NizÀm-ul-Mulk, °saf Jah I. The author of this 
manuscript was LÀlÀ MansÀrÀm, who was the peshi secretary of 
the office of the Sadarath (religious establishment) during the rule 
of °saf Jah I. MansÀrÀm’s grandfather BÀla K¦Èõa served KhwÀjÀ 
°bid Khan, the grandfather of NizÀm-ul-Mulk. MansÀrÀm’s father 
BhawÀnÁ DÀs served GhÀziuddÁn Khan Firoz Jung, the father of 
NizÀm-ul-Mulk. Thus the family of the MansÀrÀm was associated 
with the family of NizÀms for three generations, but he was closely 
associated with NizÀm-ul-Mulk °saf Jah I. This work runs into 194 
pages, it was calligraphed by ChoÇÇulÀl, son of Roy Lachman Singh 
in h 1272/1855 ce. The early pages describe the careers of KhwÀjÀ 
°bid Khan, the grandfather, and the GhÀzÁuddÁn Firoz Jung, the 
father of NizÀm-ul-Mulk °saf JahI briefly.

The author narrates the complete biography of NizÀm-ul-Mulk, 
right from his birth to death. Describing his childhood, NizÀm-ul-
Mulk, says: 

I was not inclined to indulge in play as is common with the 
children of my age. My father always used to hold council with 
his advisers at night. The discussions used to continue till the 
middle of night. I used to listen to the discussions, but my father 
often used to tell me to go to bed. I used to get up and sit in a 
corner, listening to the discussion. 

NizÀm-ul-Mulk always received love and care from his father.
In short, this biographical work of NizÀm-ul-Mulk is very 

authentic, as MansÀrÀm was so closely associated with °saf Jah 
I, that he was with NizÀm-ul-Mulk right from his birth to death. 
MansÀrÀm recorded 94 anecdotes of NizÀm-ul-Mulk. All the 
anecdotes were written by MansÀrÀm himself, thereby all these 
anecdotes throw a flood of light on the character of °saf Jah I. This 
is an informative manuscript for the research scholars, academicians 
and historians. It covers the entire life of °saf Jah from birth to 
death, limelighting his rise, zeal, achievements and advancement. 
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This manuscript shows the varied aspects of °saf Jah’s personality 
and character apart from the fact that he was a military commander, 
statesman, shrewd politician and an efficient ruler.7

SAW°NIH-±-DECCAN

It is an unpublished Persian manuscript. This work was compiled 
by MunÁm Khan, a military commander in the regime of NizÀm AlÁ 
Khan °saf Jah II in h 1197/1782 ce. It describes the administrative 
divisions and revenue of the Mughal Deccan, based on the records 
prepared during the last years of Aurangzeb’s regime. It seems 
that all official records were made accessible to him for dividing 
the book into two parts. The first part deals with the history and 
topography of the Deccan and he has allotted more than half of the 
work to the statistical details of the six provinces of the Deccan. 
He deals with each district and parganÀ separately, and he has 
also furnished the list of sarkÀras (districts), mahalas (parganÀs) and 
villages along with their revenue. This manuscript material is very 
useful and comprehensive to research scholars who are working 
on the medieval period history. It details on the various aspects of 
Mughal administration in the Deccan.8

HUKMAN°M°-±-×±P² SULT°N 

It contains the orders of Tipu Sultan issued to village officials. 
This manuscript is an authentic source for studying the history of 
Tipu Sultan. It was compiled in 1784 and Tipu Sultan had affixed 
his seal on the first page and his signature on the last leaf of the 
manuscript. A very few copies of HukumanÀmÀ of Tipu Sultan are 
available at different libraries, and one is preserved at AP State 
Archives. It is a rare and unique collection as no copy of it is a 
duplicate, and it may not be available elsewhere. It consists of 
129 orders, decrees and commands of Tipu Sultan issued to the 
SÀrishtadÀr ZÀfarÀbÀd tÀluqa. It gives fresh information about the 

	 7	 LÀlÀ MansÀrÀm, 1785, MÀsir-Á-NizÀmÁ, Persian, MS No. 36.
	 8	 MunÁm Khan AuraôgÀbÀdÁ, h 1197/1782 ce, SawÀnÁh-Á-Deccan, MS No.
		  22.
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revised calendar of Tipu Sultan. This manuscript is multilingual 
and thus has contents in Persian, Kannada and Marathi. It was 
personally acquired by Muhibb-ul-Hasan from ŒrÁraôgapatnam. 
This manuscript has twenty folios.9 

In addition to all these collections some of the manuscripts 
published in Urdu and English are TazkirÀ-Á-Firoz ShÀh, Taj-ul-
MÀsir, °in-Á-AkbarÁ, Tuzak-Á-JahÀôgÁrÁ, BÀdshÀhnÀmÀ, IqbÀlnÀmÀ, 
Hudiqat-us-SalÀtÁn, KitÀb-Á-Nauras, MÀsir-i-°lamgirÁ, MÀsir-Á-NizÀmÁ, 
TÀrikh-Á-RÀhat AfzÀ, KhizÀnÀ-Á-AmÁra, TarÁkha-Á-ZafarÀ, WasÁyatnÀmÀ 
and Fath-ul-MujahidÁn.

The above-mentioned manuscripts are only a tip of the iceberg 
in the vaults of the State Archives. These manuscripts throw 
light on the multifaceted personalities of the rulers like BahmanÁ, 
ShÀh Jahan, Aurangzeb, later Mughals, Qutb ShÀhÁ of GolkoõçÀ, 
°dil ShÀhÁ of BÁjÀpur and °saf Jah I (from 1724 onwards) and 
provide interesting minute glimpses on their military campaigns. 
Further, these manuscripts give a deatiled account of the revenue 
administration. At micro and marco levels, the manuscript source 
materials are to be thoroughly arranged and studied with correct 
and unbiased perception on various facets in the history of modern 
and medieval Deccan.

The Andhra Pradesh State Archives and Oriental Manuscript 
Library possess in their custody a fabulous number of Persian, 
Arabic and Urdu documents and manuscripts. The State Archives 
has 570 very old and rare Persian manuscripts, other than 58 Urdu, 
27 Arabic, 2 English, 2 Kannada and 2 Marathi MSS. The Oriental 
Manuscript Library has 8,000 rare historic and administrative 
manuscripts in Arabic, 8,000 in Persian and more than 100 in Urdu 
and other languages such as Sanskrit and Telugu.

These documents and paper manuscripts cover a wide range 
of topics such as administration, culture, literature, medicine — 
allopathy, UnÀnÁ, °yurveda and veterinary sciences — of the 

	 9	 HukmanÀmÀ-Á-×ÁpÂ SultÀn (Autobiography of Tipu Sultan) 1784, MS No. 
666.
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ancient, medieval and modern periods. Their effective utilization 
will help us know our past better.

The scripts of these manuscripts in Persian, Urdu, Deccani 
and Arabic are nasq/nastaliq (transcribing). One of the rare bulky 
and oldest manuscripts, Tibb-i-nabavÁ, is in Arabic. It is of the Qutb 
ShÀhÁ period. It presents the knowhow of medical diagnosis and 
the treatment of many diseases with jaçÁ-bÂÇÁs (herbals), especially 
diabetics, paralysis, tuberculosis and many other different chronic 
diseases along with pictures of relevant herbals. Every vaidya, hakÁma 
or doctor has described his method of treatment and medicines in 
°yurveda, UnÀnÁ and allopathy, respectively. 

The Persian and Arabic manuscripts preserved at the Archives 
and Oriental Manuscript Library, Hyderabad can be divided 
into nineteen categories as per norms and nuances of history, i.e. 
tazkirÀ, hadÁs, tafsÁr, fiqa, sawÀnÁh (biography), adabÁyat (literature), 
lisÀnÁyat (linguistic), insha (composition), makatib (letters), siyaq 
(manual), jugrÀfiÀ and safaranÀmÀs (travelogues), qawaid (rules), 
falsafÀ (philosophy), mantiq (theology), ilmÁ-Á-nujum (astrology), 
medicine, nabatat (botany). Most of the manuscripts belong to north 
Indian sultanates of the medieval BahmanÁ, Qutb ShÀhÁ, °dil ShÀhÁ, 
Mughals and °saf JahÁ ages. Some important MSS are:

	 •	 Taj-ul-MÀsir
	 •	 TÀrÁkh-Á-FirozshÀhÁ 
	 •	 °in-Á-AkbarÁ
	 •	 Tuzak-Á-JahÀôgirÁ 
	 •	 IqbÀlanÀmÀ-Á-JahÀngirÁ 
	 •	 ShÀh JahÀn-nÀmÀ 
	 •	 Gulshan-Á-IbrÀhimÁ 
	 •	 KitÀb-Á-Nauras
	 •	 Hadiqat-us-SalÀtÁn 
	 •	 MuntakhÀb-ul-lubub 
	 •	 Ahkam-Á-°lamgirÁ

On Medicine
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	 •	 Al-Adwiyat-ul-Qalbiyah (Bu AlÁ SÁnÀ)
	 •	 Malijat-i-BaqrÀtiyÀ
	 •	 Mutamad-ul-AdwiyÀ
	 •	 MizÀn-ul-MizÀj 
	 •	 Hudud-ul-Amraz 
	 •	 Risail-i-Jalinus 
	 •	 Bahr-ul-JawÀhir 
	 •	 KhwÀs-ul-AdwiyÀ 
	 •	 Maqzan-ul-AdwiyÀ
	 •	 Jam-i-Atibba
	 •	 Mufara-ul-Qulub JawÀhar-Á-Khamsa
	 •	 KitÀb-Á-Nauras

Proposals 
The Oriental Manuscript Library has signed a memorandum of 
understanding (MoU) with Iran. Under this MoU, it has digitalized 
nearly about 15,000 manuscripts. But the list of the manuscripts is 
in Persian and Urdu. There is a dire need to translate it into English 
and Telugu.

*All the manuscripts referred to in this article are available at 
the Archives and Research Institute in their original form.

 The records of several old daftars (administrative offices) had 
their origin during the reign of Asaf Jah I (NizÀm-ul-Mulk) and 
subsequently became part of the State Archives. Among these the 
oldest daftar is Daftar-Á-DÁwÀnÁ. This daftar was created about the year 
1721 ce and was held in a hereditary basis in the family of the Rai 
Rayans. Their transfer to the newly-created government office was 
in 1894 ce, marking the foundation of the Archives of the Nizam’s 
dominions preserved in Repository-I.
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GÀndhÀrÁ 
A Key Mother Figure of the MahÀbhÀrata

Urmi Shah

The present paper, concerning the study of GÀndhÀrÁ as a key 
mother figure in the MahÀbhÀrata (Mbh), is an outcome of a study 
of some female characters from our national epics. The initial 
stories from the epics always raise questions about their situations, 
injustice they meet with and challenges they face which lead to 
varied responses/reactions about them. Are these characters always 
idealistically portrayed or are they human — is the usual question 
that would arise in the inquisitive mind. Years that would then 
follow would lead one to a matured conviction that:  

	 1. 	 Women as portrayed in their respective epics are strong 
characters. Though external factors that influenced their 
actions led to their idolization or condemnation through 
centuries, they were justified in given situations in their 
own right. However, traditional psyche has offered no 
middle way to understand them; it had to be looked for 
in between the lines. 

	 2.	 Therefore, critical readings of their situations would serve 
as keys to explore various aspects of their psyche. The poets 
would have certainly dropped hints about this aspect in the 
poems but not highlighted them in the expansive narrative 
flow. These subdued expressions would also reveal vital 
contributions of these characters to the development of the 
stories. 

This paper focuses on GÀndhÀrÁ, a significant mother figure 
of the MahÀbhÀrata, daughter of Subala, the king of GÀndhÀra, and 



mother of the hundred Kauravas. The inspiration of this particular 
character had also come from the reading of the Gujarati one-act 
play titled GÀndhÀrÁ  (Parshva Prakashan, Ahmedabad, 1994) by late 
Shri Hasmukh Baradi, a stalwart of Gujarati theatre. It is based on 
his own study of the MahÀbhÀrata text and works of Dr Upendrarai 
Sandesara on the MahÀbhÀrata. 

Both the above factors urged me to examine GÀndhÀrÁ as a 
woman who is always projected as an absolutely righteous woman 
due to her willing adoption of “blindness” instead of guiding her 
husband from his blind world to “light” and leading her progeny on 
the righteous path befitting the Kuru race. A thorough examination 
of the text will reveal the psyche of this multidimensional mother 
figure and her intense emotional experiences leading to conflicting, 
fluctuating behaviour on many occasions. In addition, it must 
be remembered that the MahÀbhÀrata does not openly mention 
Dh¦tarÀÈÇra’s relations with his maids waiting upon him but they 
must be understood as natural course of the royal household and 
more so due to this accepted blindness of GÀndhÀrÁ which made 
her also depend on the services of maids. GÀndhÀrÁ must have 
realized her emotional and impulsive folly and regretted it too 
thus intensifying her frustrations, depression and the consequent 
helplessness.

(I would like to mention here that the references given from the 
MahÀbhÀrata published by Gita Press, Gorakhpur, the reasons being 
our familiarity with the traditional text and episodes and to realize 
the aim to study the character as we know her through tradition.)

GÀndhÀrÁ’s quality of dharmaœÁlatÀ  (virtuousness) is mentioned 
as her outstanding quality in answer to Janamejaya’s query to 
VaiœampÀyana about the history of the Kuru family (°diparva 
1.99c). Ironically the MahÀbhÀrata predicts that Subala’s progeny 
was to be the destroyer of dharma by the wrath of destiny (ibid. 
63.111 — tasya prajÀ dharma-hantrÁ jajðe daiva-prakopanÀt). He 
fathered Œakuni and GÀndhÀrÁ both of whom were experts in the 
science of artha (polity leading to the creation and maintenance of 
welfare state and its prosperous economy — artha-vid) (ibid. 112). 
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In metaphoric and symbolic style GÀndhÀrÁ is said to be the portion 
of Mati — one of the ten wives of Dharma (ibid. 67.160d — which 
leads to the practice of dharma).

Before we note the life of GÀndhÀrÁ as depicted in the 
MahÀbhÀrata in three stages, it is necessary to recall the history of 
the births of the three generations of the Kuru princes:

 	 1.	 ŒÀntanu’s marriage with SatyavatÁ (daughter of a 
fisherman) at an old age on the acceptance of her father’s 
condition of the disregard of the primogeniture of the 
Kuru race and thereby BhÁÈma relinquishing his right to 
the throne and installing SatyavatÁ’s son — a sole basis to 
satisfy kÀma (desire).

	 2.	 Both the sons of SatyavatÁ dying without a heir — the 
eldest in a battle and the younger due to the disease of 
consumption and over-indulgence in sensual pleasure. 
This leads to begetting sons by Veda VyÀsa through 
niyoga with the consent of BhÁÈma and other wise men 
(ibid. 103-04). (He himself was an illegitimate son of pre-
marital stage through the kÀma of the Sage ParÀœara but 
eldest son of SatyavatÁ, but a great sage). This needs a little 
detailed attention for our study in the present paper. The 
sage asked for the period of a year which would enable 
the widowed queens of VicitravÁrya — AmbikÀ and 
AmbÀlikÀ — to purify themselves through austerities for 
begetting excellent sons. However, SatyavatÁ urged him 
for the task with utmost urgency so as to have the heir 
apparent at the earliest to secure stability of the kingdom 
(ibid.104.43cd-45). Veda VyÀsa, therefore, asked his mother 
to prepare the queens to put up with his ugliness, guise 
and odour to beget excellent sons from him. When the 
sage approached AmbikÀ, she closed her eyes with fear 
looking at his form (ibid.105.5); hence the sage informed 
SatyavatÁ — mÀtuÍ vaiguõyÀd-andha eva bhaviÈyati (the son 
will be blind due to the fault of his mother) (ibid.10ab); he 
was Dh¦tarÀÈÇra (Ironically this point of the mother’s fault 
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as the cause for the future child’s blindness as predicted 
by the sage holds true also for all the Kauravas especially 
the eldest of whom deviates from the path of righteousness 
due to the mother’s jealousy and frustration later.)

		  Since a physically challenged person could not be a king 
she urged the sage to copulate with the second queen 
AmbÀlikÀ, who turned pale, was discoloured and afflicted 
with grief on the occasion due to the same reason (ibid. 17). 
Hence the sage predicted her son to be pale — PÀõçu.

		  Desperately SatyavatÁ begged from him yet another son 
from AmbikÀ. However, the young queen recalling the 
unbearable form and odour of the sage did not comply 
with the mother-in-law’s wish. Instead, she decked a maid 
with her clothes and jewels and sent her to wait upon the 
sage. She waited upon the sage respectfully. He blessed 
her with a fortunate, virtuous son who would be foremost 
among all wise men and she also secured a respectful place 
in the Kuru household (ibid. 22cd-27). Thus was born 
Vidura — the youngest brother of Dh¦tarÀÈÇra and PÀõçu. 
The MahÀbhÀrata says that he was Dharma incarnate born 
so by the curse of the Sage MÀõçavya, and was devoid of 
the flaws of kÀma and krodha (desire and anger) which lead 
men to their destruction (ibid. 29).  

	 3.	 The next generation is again born abnormally due to ill fate 
and curse (boons as well). PÀõçu ascended the throne and 
had two queens, KuntÁ and MÀdrÁ. BhÁÈma sent proposal 
of marriage for the blind prince to Subala — the king of 
GÀndhÀra. Subala hesitated to accept it due to the blindness 
of the prince; but the fame and name of the Kurus tempted 
him to accept it (ibid. 109.12). On knowing about the 
blindness of her future husband, Kunti bandaged her eyes 
with a thickly folded cloth to show her love and respect 
for her future husband (ibid.13-15). The formal nuptial ties 
were solemnized in HastinÀpura. The family was pleased 
by her respect, behaviour and virtuous inclination (ibid. 
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18-19). PÀõçu’s eldest queen KuntÁ had received boons 
to have progeny from different gods while GÀndhÀrÁ had 
received the boon for hundred sons from Œiva. PÀõçu 
received a curse due to which both his queens got five 
sons — the PÀõçavas — from the different deities whose 
mantras received by KuntÁ. Among them and all the Kuru            
princes, YudhiÈÇhira was born first despite GÀndhÀrÁ’s 
pregnancy was earlier than that of KuntÁ, and thus was 
entitled to the throne. 

Now we focus on GÀndhÀrÁ in °diparva canto 115. The 
MahÀbhÀrata refers to GÀndhÀrÁ having  hundred sons by a boon.  
Once she served with devotion the hungry and fatigued Veda 
VyÀsa who blessed her to have a hundred sons. However, from the 
time of conception she carried a still foetus in her womb for two 
years. She was naturally in pain out of anxiety and hope for her son 
inheriting the throne. Misfortune followed her at this stage of her 
life as well. During this period, YudhiÈÇhira was born — effulgent 
like the rising sun. This grieved her to such an extent that out of 
jealousy, frustration due to her prospective son’s loss of inheriting 
the throne that GÀndhÀrÁ violently struck her womb. She delivered a 
lump of lifeless flesh hard like an iron ball. Dh¦tarÀÈÇra was kept in 
dark about this tragedy as it was her intense spontaneous reaction 
(ibid.12). She decided to throw it away when Veda VyÀsa came 
there. GÀndhÀrÁ confessed the incident to him: 

jyeÈÇhe kuntÁ-sutam jÀtam œrutvÀ ravi-sama-prabhaÍ AA
duÍkhena parameõa-idam-udaram ghÀtitam mayÀ A 
				          — ibid. 15cd, 16ab

Subsequently the sage got a hundred jars filled with ghee and 
kept in a concealed place. Cool water was sprinkled on the lump 
of flesh which was then separated into a hundred parts of the size 
of the thumb, each of which was placed in one pitcher. The last 
part (hundred and one in number) was kept for the birth of the 
daughter. These pitchers were to be watched over by GÀndhÀrÁ for 
two full years (ibid. 17-23). 

Thus in due time was born Duryodhana, who was eldest by the 
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order of conception, but was younger to YudhiÈÇhira by birth —
jajðe krameõa ca-etena teÈÀm duryodhano n¦paÍ A janmatastu pramÀõena 
jyeÈÇho rÀjÀ yudhiÈÇiraÍAA — ibid. 25). 

All the Kuru elders proclaimed Yudhishthira to be the eldest 
and heir to the throne, much to the grief of DhÃtarÀÈÇra as well 
(ibid. 31-32). 

Birth of Duryodhana was greeted (!) by innumerable evil 
omens. It was predicted that the infant be an active instrument in 
extermination of the Kuru race and so, the parents were advised 
to abandon him (ibid. 34-40). Vidura, the wisest one (mahÀmatiÍ), 
boldly advised thus. Dh¦tarÀÈÇra did not have the heart to do so. 
(Actually his eldest son was Yuyutsu but was born of his vaiœya 
maid (ibid. 41-44). 

However, GÀndhÀrÁ’s large-heartedness can be seen in her 
warm welcome of KuntÁ when she arrived at HastinÀpura with her 
small sons after PÀõçu’s death. 

Besides this quality, we see other traits of GÀndhÀrÁ on the 
following occasions in the MahÀbhÀrata:

	 1.	 In the SabhÀparva, GÀndhÀrÁ led the women of the harem 
to welcome and bless the PÀõçavas and DraupadÁ when 
they arrive for the game of dice. She again led the Kuru 
women to protest against DraupadÁ being dragged to the 
assembly and wail loudly calling out to Bhairava when 
DuÍœÀsana was attempting to disrobe her (2.81.19-20). 
She also warned her husband on Duryodhana’s obscene 
gestures to DraupadÁ. She requested him to excommunicate 
Duryodhana and prohibit another game of dice — mad-
vacanÀt tyÀjatam kula-praõÀœnaÍ (ibid. 75.1-8). But her 
requests fell on deaf ears of the blind Dh¦tarÀÈÇra (ibid. 
11). VyÀsa refers to her here as dharma-darœinÁ ( knower of 
truth or righteousness).

	 2.	 Udyogaparva shows Dh¦tarÀÈÇra’s charioteer Saðjaya 
delivering the message of the PÀõçavas in the assembly 
and insisting on the presence of GÀndhÀrÁ and VyÀsa 
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at that time. Duryodhana was asked to take refuge in 
K¦Èõa which he vehemently declined. GÀndhÀrÁ was 
asked to advise and reprimand her son (5.69.9-10). When 
Duryodhana rudely left the assembly insulting K¦Èõa, 
it was GÀndhÀrÁ — exceedingly wise (mahÀ-prajðÀ) and 
with deep foresight (dÁrgha-darœinÁ) (ibid. 129.2) who was 
called in to bring her son on the right path and avert the 
impending calamity on the Kurus. She expressed her firm 
opinion that an unrighteous person like her son could not 
rule the kingdom (ibid. 10cd). She openly told her husband 
that though Duryodhana was influenced by desire, wrath 
and lust, he was being wrongly supported by Dh¦tarÀÈÇra 
(ibid. 10-14). Use of the means of conciliation could still 
avert the disaster — a suggestion which proved political 
and diplomatic acumen, yet simultaneously righteous 
inclination to solve the deadlock (ibid.19-54). 

This entire piece of GÀndhÀrÁ’s speech projects her as an intelligent, 
wise, reliable, authoritative, diplomatic with righteous and ethical 
approach. Her clear thinking, boldness and fearlessness are seen 
in her advice to her son to hand over the rightful share of the 
kingdom to the PÀõçavas. She denounced her son’s incompetence 
and unrighteousness in retaining their wealth (ibid. 48) and that 
dharma was on the side of the PÀõçavas (ibid. 52). 

This advice impresses any reader initially. But K¦Èõa sees 
through this righteous approach of GÀndhÀrÁ. When K¦Èõa 
reported this to YudhiÈÇhira, however, we see that He clearly read 
the motive behind it as the fear of the impending extinction of the 
Kauravas in the impending war . . . it is not just righteousness 
(ibid.148.28). However, He appreciated GÀndhÀrÁ’s proclamation of 
her husband’s regency to the throne, Vidura’s subordination to him 
and further, their subordination to BhÁÈma; here Duryodhana had 
no place whatsoever. She further decisively said that HastinÀpura 
belonged to PÀõçu and his descendants; it could be ruled by 
YudhiÈÇhira with her husband being only at the helm of affairs 
(ibid. 30-33). 
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	 • 	 Œalyaparva shows her overwhelmed by grief and anger 
with fiery mental wrath capable of reducing the PÀõçavas 
to ashes (9.62.45; 63.12.24). GÀndhÀrÁ exhibited awareness 
of herself and attributed this unstable condition of her mind 
to grief (ibid. 65.66).           

	 • 	 StrÁparva shows deeply aggrieved GÀndhÀrÁ waiting to 
curse YudhiÈÇhira due to the loss of Duryodhana and her 
sons — an evil intention for which Veda VyÀsa himself 
reached there to appease her wrath with forgiveness 
(11.14.6-7). He shrewdly reminded of her blessings to her 
son for all the eighteen days of  the war — yato dharmastato 
jayaÍ (where there is righteousness there lies victory) 
(ibid. 8-9). VyÀsa then diplomatically recalled her of her 
inner strength and that her words never proved false as 
her intention always was the well-being of all creatures 
(ibid. 9-10). Hence she ought to restrain herself from 
adharma in the form of inflicting a curse on the PÀõçavas 
and gracefully accept Duryodhana’s and her sons’ death 
(ibid. 14-18). BhÁma reminded her of her weakness — of 
her failure in checking her sons for which the PÀõçavas 
could not be blamed (ibid. 20).

	 • 	 However we again find here the human aspect of 
GÀndhÀrÁ jealously comparing all her sons being dead in 
an unrighteous manner and all the five PÀõçavas emerging  
unscathed in the war (ibid.21-23). It was indeed a feeble 
and helpless cry of a total loss of all that was dear to her. 
However she punished YudhiÈÇhira by looking at his toe 
through her bandage which was instantly deformed (ibid. 
29-30). But thereafter she regained her calm and composure 
(ibid. 32ab). 

		  The truth was that she could have been successful in 
persuading Duryodhana right from the beginning despite 
her bandage — her eyes in the form of discriminative 
intelligence were not closed, and she could have saved 
her husband also from succumbing to the weakness 
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of giving in to evil intentions of his son and lifelong 
frustration with reference to inheritance. Thereby VyÀsa 
is pointing at GÀndhÀrÁ’s human weakness, jealousy, but 
simultaneously portrays her feeble attempts to proclaim 
righteous path for her husband and sons in extreme 
moments. VyÀsa’s constant assertion of her expertise 
in polity is a suggestion for the readers to pick up that 
GÀndhÀrÁ was capable of stopping this destruction of her 
family if she was firmly determined to do so. But as seen at 
the time of her pregnancy her same weakness could have 
forced her to resort to abortion by herself out of frustration. 
K¦Èõa also reminded her of her deviation from the use of 
discriminative intelligence and silenced her (ibid. 26.1-6). 

		  Her sympathy for DraupadÁ can be seen in her consolation 
by mutual comparison and accept the inevitable (ibid. 44, 
42). However we may see the vast difference between 
these two powerful female characters — DraupadÁ forgave 
AœvatthÀmÀ who killed all her sons while GÀndhÀrÁ did 
not — she had to be reminded of her own words by VyÀsa!

		  Towards the end she leaves for the vÀnaprasthÀœrama and 
die in the forest fire with Dh¦tarÀÈÇra, KuntÁ and Vidura.

Thus it is very clear that GÀndhÀrÁ as a mother figure laid down 
the destiny of the destruction of the Kuru race in a very subtle 
way despite her intelligence, morality and righteousness; desire 
prompted her towards the contrary course of action. As a striking 
case full of conflicts of inner desires and losses she presents a very 
interesting study from the modern point of view as well. 

Modern literary writers read in between the lines of the epic 
poets and also use their own imaginations to recreate and highlight 
the outstanding female epic characters deriving inspiration from the 
texts. However, this trend is already evident in Sanskrit literature 
itself from ancient times beginning with BhÀsa who recreated 
or reinterpreted KaikeyÁ and Duryodhana.  This fact needs to 
be presented before the world, namely, its existence and highly 
aesthetic presentations are a contribution of ancient India.



11

Depiction of Indian Culture 
in Sanskrit Inscriptions of Cambodia

C. Upender Rao

Introduction
Cambodia is officially known as Kingdom of Cambodia which is one 
of the environmentally rich countries of Southeast Asia. Cambodia 
and India keep a long relation from ancient time. The arrival of 
Indian scholars had improved the Cambodian culture. In ancient 
period Cambodia was known as Kambujadeœa. ±œÀnapura was 
its capital in the seventh century ce. But from ninth to thirteenth 
centuries the Aôgkor Empire had flourished with its new capital 
Yaœodharapura near the present-day Siem Reap. Cambodia has 
the magnificent past. The only reliable source to know its history 
is the stone inscriptions, and luckily most of them were collected 
and preserved during the French rule in Cambodia. The language 
used in most of these stone inscriptions, was Sanskrit, which was 
widely used in India and preserved during that period. These 
Sanskrit inscriptions, are the real sources to reconstruct the history 
of Cambodia. The inscriptions in ancient Kambuja constitute the 
most valuable information of Sanskrit and Sanskrit-based Indian 
culture; they serve like epigraphic records of India. They are the 
only evidences for recognizing the flourishing period of Sanskrit 
language and literature in Cambodia which is situated far off 
from India. They suggest about the survival of Indian language 
and culture for more than 800 years. A large number of Sanskrit 
inscriptions have been found all over Cambodia from fifth to 
fourteenth century ce.
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A number of Sanskrit inscriptions published as far back as 1885 
and many others came to the notice of scholars from time to time 
especially after the foundation of the “Ecole Francaise d’Extreme 
orient” in 1900. But for many years, scholars, mainly Indians were 
unaware of this fact. Ironically, the study of ancient Indian culture in 
Southeast Asia is still in its infancy in India. This happened mainly 
due to the fact that the researches of recent past, ongoing and other 
information which gained momentum during the French rule were 
mainly disseminated in French and other foreign languages like 
Dutch and these languages are not known to most of the Indian 
scholars. The other reason being the lack of well-established 
academic relations between Southeast Asia and India may be due to 
the political compulsions of many countries, especially of Cambodia 
in Southeast Asia. The only popularly known foreign language in 
India is English, in which a little information was available about 
the Southeast Asia, till some years ago.

The Subject Matter of Inscriptions
Most of the Sanskrit inscriptions found in Kambuja are Œaivaite in 
character but some belong to VaiÈõava and a few of them belong 
to Buddhist texts also, though it sounds surprising as Buddhism 
is the main religion in Cambodia now. Indeed, these inscriptions 
prove the association of Hindu traditions with the royal families of 
Cambodia. We must understand that all these Sanskrit inscriptions 
were basically prepared by the Royal families and therefore 
obviously Œaivism and VaiÈõavism were the significant themes of 
these inscriptions.

Œaivism and VaiÈõavism
All Sanskrit inscriptions of Kambuja reveal the Indian culture and 
civilizations in all aspects. When Indian teachers and kings reached 
and settled in Kambuja in first century ce, the local people were 
almost semi-savages without wearing their clothes, but gradually 
Indian social and religious ideas were deeply implanted in them. 
They started worshipping Œiva, ViÈõu and the Buddha. The 
interesting fact is that they worshipped ViÈõu and the Buddha side 
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by side, and this system continues even today in Cambodia. Many 
religious sects of India like BhÀgavata, PÀðcarÀtra and PÀœupata 
were prevalent in Cambodia. The devadÀsÁ system and the caste 
system were also there. VedÀôgas and Upavedas and other Vedic 
literature were studied in Kambuja. The adaptation of purely Indian 
names was prevalent among not only kings and nobles but also 
among common people of the society.

The Bayon Temple inscriptions dated 546 ce engraved on a 
single face of a sandstone stele contains twelve Sanskrit verses 
composed in VaÚœastha, UpajÀti, VaitÀlikÀ and AnuÈÇubh 
meters. The inscription records the pious works of a brÀhmaõa 
named VidyÀvindu who was a grandson of Dhruva (Barth calls 
him vidyÀdivindvanta) and grandson of Dhruva PuõyakÁrti.1 The 
complete rendering of this inscription is not available as some 
fragments of verses were dilapidated. But the word dhruva 
puõyakÁrti appears to be an epithet.

The Sdokak thom stele inscription of King UdayÀdityavarman 
is historically an important inscription among all Kambuja 
inscriptions. It relates the history and religious foundation of a 
priestly family for two centuries and a half (802–1052 ce) and 
incidentally gives account of various things of this priestly family 
and the details starting from Jayavarman II to UdayÀdityavarman 
II. This inscription was edited by Finot.2 The temple Sdokak Thom 
is 15 miles away to the north-west of Sisophon. The inscription 
contains 192 lines in Sanskrit, 29 lines in Khmer followed by 2 lines 
in Sanskrit and 117 lines in Khmer. The Sanskrit text consists of 110 
verses; the meters which were used to compose this inscription are 
Œloka, IndravajrÀ, UpendravajrÀ, MÀlinÁ, etc. Several facts can be 
known by the intense study of this inscription and several names 
of Hindu gods can be found in it. The inscription starts with the 
salutation to God Œiva —namaÍ œivÀyÀstu yadÀtmabhÀvo . . .. In verse 

	 1	 dvijÀtisÂnurdvijasattamasya dhruvasya napta dhruvapuõyakÁrteÍ — verse 
7.

		  vidyÀdivindvanta-gruhÁtanÀmnÀ tenaikatanena œubha-kriyÀsu — verse 8.
	 2	 In BEFEO, XV(2), p. 53 and Aymonier (II.250).
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4 it also mentions of God ViÈõu:

lakÈmÁpatirvvo’vatu yasya lakÈmÁrvakÈasthitÀ kaustubha-bhÂÈaõÀya 
snihyÀmi sÀhaÍ kaÇhinasvabhÀveÈvapyÀœriteÍvyatra sadeti nÂnam3

His majesty ParamaœivÀloka founded the town of Yaœodharapura 
and took the royal guard from there to HariharÀlaya. Then the king 
erected the central mountain VÀmaœiva, the preceptor installed the 
liôga in it with the aid of royal service and informed the king. He was 
anxious to make another foundation and requested the king to grant 
him a land in Varõavijaya close to Bhadragiri which belonged to 
Steôað rudrÀcÀrya. He founded their villages called BhadrapaÇÇaõa 
and BhadrÀvÀsa. The king gave him the liôga more than two cubits 
high of the central mountain to be installed at BhadrapaÇÇaõa. He 
also gave an image of BhagavatÁ which was installed in the country 
of BhadrÀvÀsa in the land of BhadrapaÇÇaõa.4 In the kingdom of 
ŒrÁ SÂryavarman interestingly, he installed the images of Œaôkara 
(Lord Œiva), ŒÀrôgÁ (ViÈõu) and SarasvatÁ (goddess of education) 
in BhadrapaÇÇaõa following the rules of Sanskrit scriptures, and 
worshipped them for a long period.5

In this way the entire Sdokak Thom stele inscription of 
UdayÀdityavarman is full of the descriptions of various Hindu 
gods and goddesses and Tantrism and the use of actual tÀntric texts 
which are well known in India.

	 3 	 Sdokak thom stele inscription of King UdayÀdityavarman, verse 4.

	 4 	 sa bhadrapaÇÇaõabhikhye tatra bhÂmyam k¦te pure A
		  kÈoõÁndraÍ sthÀpayÀmÀsa gurvartham liôgamaiœvaram AA — verse 45 

		  sa bhogam pradadou tasmai karaõka-kalaœÀdikam A 
		  gavÀdidraviõam bhÂri dÀsadÀsi-œatadvayam AA — verse 46 

		  sa bhadrapaÇÇaõa-kÈoõyÀm bhadrÀvÀsapure k¦te A
	 	 nyadhÀnnimÀÚ sarasvatyaÍ œivÀœrama udÀradhÁÍ AA — verse 48 

		  pure tatra k¦te liôgamaiœvaraÍ sa k¦tÁœvaraÍ A
		  sthÀpayÀmÀsa vidhinÀ dhanyadÁÍ kulabhÂtaye AA — verse 50

	 5	 œrÁsÂryavarmaõo rÀjye so 'rccÀÍ œaôkara-œÀrôgiõoÍ A
		  sarasvatyÀœca vidhinÀ nidadhe bhadrapaÇÇaõe AA — verse 60
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Literary Aspects
Sanskrit inscriptions were found in many countries but the Sanskrit 
inscriptions found in Kambuja are indeed the extraordinary 
compositions as they were written in a beautiful and almost 
matured impeccable Sanskrit kÀvya style. It is not difficult to 
understand the Sanskrit scholarship of Sanskrit scholars, who 
were living in Kambuja, and their thorough acquaintance with 
different meters of Sanskrit poetics and most developed rules and 
conventions of rhetoric and prosody. The Vat Thipedi inscription 
of ±œÀnavarman II dated 832 ce is a fine example for this.6 The Vat 
Thipedi (Adhipathi in Sanskrit) is a name of a small temple in the 
district of Siem Reap. This inscription is written in Sanskrit and 
contains 19 verses in it.

After invocation of Œiva, ViÈõu, BrahmÀ and UmÀ, it continues 
a eulogy of King Yaœovarman (he ascended the throne in 811 ce) 
and of his two sons, HarÈavarman I and ±œÀnavarman II. These three 
kings had a highly honoured,  learned ascetic named ŒikhÀœiva 
whose learning and virtues are highly described in this inscription.7 

This Vat Thipedi inscription of ±œÀnavarman II offers a good 
specimen of GauçÁ style (gauçÁ-rÁti of Sanskrit poetics). The French 
scholar G. Coedes had regarded the author to be the inhabitant 
of Gauça region. The exquisite kÀvya style can be found in the 
following verses of the inscriptions: 

namo ’naôgÀôga-nirbhaôgasaôgine ’pi virÀgiõe A
aôganÀpaghanÀliôga-lÁnÀrdhÀôgÀya œambhave AA — verse 1
pÀtu vaÍ puõçarÁkakÈavakÈo-vikÈiptakaustubham A
lakÈmÁstanamukhÀkliÈÇa-kaÈaõakÈÀma-cÀndanam AA — verse 2
Bodadhva-dhvÀntasa rodha-vinirdhÂta-prajÀdhiye A 
dhvÀnta-dhvad-dvedanÀdarddhi-medhase vedhase namaÍ AA — verse 3

In eastern Baray stele inscription of Yaœovarman, we can find 
figures of speech used in many verses, e.g. one of the verses of 

	  6	 The inscription was edited by G. Coedes in “Melange Sylvain Levi”, 
p. 213 and noticed by Ayemonier (II.379).

	 7	 Verses 1-5.
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this inscription explains the composer’s profound knowledge of 
Sanskrit poetics.

krodhÀdivahnayoyasya na manÀkœekurÁkÈitum A
tannivÀseœvaraœiro-gaôgÀraya-bhayÀdiva AA

Which means the fires of anger, etc. could not venture to disturb 
the mind of Œiva as if they are afraid by the waters of River Ganges 
which is on his head. Here, we can find a figure of speech named 
UtprekÈÀ. According to Sanskrit poetics the words; manye, œaôke 
reveal UtprekÈÀ and the words iva also is capable of revealing 
UtprekÈÀ.8

King Yaœovarman was described as a conqueror of poet 
Pravarasena. The poet Pravarasena and his famous PrÀk¦t poem, 
Setubandha are very phenomenal in Indian PrÀk¦t Literature. By this 
we can understand that not only Sanskrit even PrÀk¦t has entered 
from India into Kambuja.9

Vedic Literature
In Pre Rup stele inscription of RÀjendravarman dated 883  ce (ed.  
G. Coedes) (IC-73) one can find many references of Vedic scriptures. 
It testifies to an intimate knowledge of literature on the part of 
the author. Apart from allusion to epic and PurÀõic legends and 
mythology there are evident references to Atharvaveda, RÀmÀyaõa, 
MahÀbhÀrata and PÀõini. One of the verses reveals the knowledge 
of Atharvaveda which its composer possessed.

vyatÁtavatyÀm œaradi-krameõa diœcakravÀlÀttadavÀptalakÈmyÀ A  
hemanta-lakÈmÁrabhiÈektumÀsaç yamyogyamÀtharvaõikÁva-
siddhiÍ.... 					           — verse 94

Likewise, Vedas, VendÀôgas and UpÀôgas were mentioned in 
various verses of Sanskrit inscriptions of Kambuja.

	 8	 manye œaôke dhruvaÚ prÀyaÍ nÂnamityevamÀdibhiÍ A 
		  utprekÈÀ vyajyate œabdaiÍ iva œabdo ’pi tÀd¦œaÍ AA
	 9	 yenapravarasenena dharmasetum viv¦õvatÀ A
		  paraÍ pravaraseno ’pi jitaÍ prÀk¦ta-setuk¦t AA — verse 34
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RÀmÀyaõa and MahÀbhÀrata
In the same Pre Rup stele inscription of RÀjendravarman dated 883 
ce we can find the references of the RÀmÀyaõa and the MahÀbhÀrata. 
The enemies of the king were afraid like the demon MÀrÁca was 
afraid of RÀma.10 In another verse of the same inscription the legend 
of the MahÀbhÀrata can be found. In this verse all important names of 
warriors of the  MahÀbhÀrata are revealed like YudhiÈÇhira, BhÁÈma 
and Duryodhana.11 Also a subsequent verse reveals the legend of 
MahÀbhÀratha.12

PurÀõas
The Pre Rup stele inscription of RÀjendravarman dated 883 ce 
reveals the knowledge of PurÀõas in many places describing the 
qualities of the King RÀjendravarman. The author of the inscription 
says that in which way Lord K¦Èõa had protected the cows by lifting 
a mountain named Govardhana steadily in the same way the king 
had ruled the earth.13

VyÀkaraõa
VyÀkaraõa, the science of grammar, is considered to be the 
most important sciences in ancient India (prathame hi vidvÀÚso 
vaiyÀkaraõÀÍ, etc. — °nandavardhana in the 1st Udyota of 
DhvanyÀloka). The Pre Rup stele inscription of RÀjendravarman 
dated 883 ce also gives the profound knowledge of Sanskrit 
grammar of its composer. Describing the qualities of the king, the 
poet says:

nakevalam padavidhou yadvÀgvarõõa-vidhÀvapi A

	 10	 mÀrÁca iva rÀmasya nÀmÀdyekÀkœarÀœravÀ A 
		  yasyÀrirÀjo vÁro ’pi jagÀmÀnanyajÀm bhiyam AA — verse 207
	 11	 Verse 83 of Pre Rup stele inscription of RÀjendravarman dated 883 

ce.
	 12	 Ibid., verse 85.
	 13	 gomaõçalasyopak¦tiðcikÁrÈu-runmÂlayan-bhÂmibh¦tam bhujena A
		  govarddhanam k¦Èõa ivÀspade yo bhÂyassvakÁye k¦tvÀnakampyam AA
							             — verse 86
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vyÀp¦tÀ nopameyaiva samartha-paribhÀÈayÀ AA14

In this verse the poet describes the method of ruling of the 
king giving the example of the ParibhÀÈÀsÂtra of grammar. This 
inscription begins with the eulogy of Lord Œiva, BrahmÀ,VÀsudeva 
and NÀrÀyaõa.

The Sdokak thom stele inscription of UdayÀdityavarman (ed.
Finote) is consisted of 130 Sanskrit verses composed in various 
meters. is. Some of the meters used in this inscription are Œloka, 
IndravajrÀ, UpendravajrÀ, MÀlinÁ, AupacchandaœikÀ, VasantatilakÀ, 
PuÈpitÀgrÀ and Samav¦ttÀ. Likewise, Pre Rup stele inscription of 
RÀjendravarman also consists of many Sanskrit meters such as 
VaÚœasthÀ, UpajÀti, VasantatilakÀ, MandÀkrÀntÀ, ŒÀrdÂlavikrÁçitÀ, 
SragdharÀ and °ryÀ.

The four Eastern Baray inscriptions of King Yaœovarman 
were written in north Indian script. Each one of these inscriptions 
contains 108 verses. They have many parameters of Àœramas in which 
fresh arrivals from India lived and they were not acquainted with 
the local script of Kambuja and therefore they followed their own 
script. Such migrations were depicted in several inscriptions.15

	 14	 Verse 209 of Pre Rup stele inscription of RÀjendravarman, dated 883 
ce.

	 15	 See the Prah Bat stele inscription of Yaœovarman dated 811 ce, Prah 
Einkosei inscription of Jayavarman V, dated 890 and 892 ce, Prasat 
kok Po inscription of Jayavarman VI, dated 1018 ce, etc.
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i+Qkjlh dFkk&ijEijk vkSj vkjC;;kfeuh

jk/koYyHk f=kikBh

foaVjfuRl dk dFku gS fd lalkj esa vU; fdlh tkfr ds ikl dnkfpr~ bruk le`¼ dFkk lkfgR; 
ugha gS ftruk Hkkjrh;ksa ds ikl gSA Hkkjro"kZ dFkk dh tUeHkwfe rFkk dgkuh dk vkfn&ns'k dgk 
tk ldrk gSA euq"; us ftl {k.k bl ns'k dh /jrh ij igyh ckj ik¡o j[kk gksxk] dnkfpr~ mlh 
le; ls dgkuh dk Hkh izpyu gekjs ;gk¡ gqvk gksxkA vius vki dks iqu% jpus vkSj foLrkfjr 
djus dh dkeuk l`f"V ds ewy esa gSA ;g dkeuk vukfn dky ls euq"; ds Hkhrj Hkh jgh gSA bl 
dkeuk ds LkkFk euq"; esa lEizs"k.k dh bPNk lnk jgrh gSA ;g vkRefoLrkj vkSj vkRelEizs"k.k gh 
vk[;ku dh tUeHkwfe gSA 'kSykJ;ksa esa izkxSfrgkfld fp=kksa esa vk[;ku dk ,d izk:i feyrk gSA

fu%lUnsg vk[;ku dh ,d okfpd ijEijk miyC/ fyf[kr lkfgR; ds dbZ gtkj o"kZ 
iwoZ fodflr gks pqdh FkhA xq.kk<Ô dh c`gRdFkk esa bl ijEijk ds uewus ns[ks tk ldrs gSaA ;g 
ijEijk dnkfpr~ ,f'k;k ds vU; ns'kksa esa iQSyh] ftlls ,f'k;kbZ dFkk dh 'kSfy;k¡ fodflr gqbZA 
bu 'kSfy;ksa dk ifjx.ku bl izdkj fd;k tk ldrk gS — 

	 (1) 	'ka[koy;&'kSyh — 'ka[k ij cus oy; ftl izdkj blds o`Ùk ij vkxs&ihNs ?kwers 
gq, Hkh Åij dh vksj c<+rs gSa] mlh izdkj dFkk dk pØ orZeku ls vrhr esa tkrk 
gS] vrhr ls fiQj orZeku esa vkdj fiQj vkxs c<+rk gSA ewyc`gRdFkk dh lc dFkk,¡ 
blh 'ka[koy;kRed lajpuk esa lekfgr gksrh xbZ gkasxh — ,slk vuqeku fd;k tk 
ldrk gSA 

	 (2) 	e×tw"kkxHkZ&'kSyh — ,d e×tw"kk ;k lUnwd ds Hkhrj nwljh] nwljh ds Hkhrj rhljh 
vkSj rhljh ds Hkhrj pkSFkh — bl izdkj dbZ e×tw"kk,¡ Øe'k% j[k nh tk,a vkSj mUgsa 
,d&,d djds [kksyk tk,] mlh izdkj ,d dFkk ds Hkhrj nwljh] nwljh ds Hkhrj 
rhljh bl rjg dgkfu;k¡ dgh tkrh gSa] rks e×tw"kkxHkZ&'kSyh curh gSA c`gRdFkk ds 
nh?kZ :ikUrjksa — c`gRdFkke×tjh rFkk dFkklfjRlkxj esa bl 'kSyh dk iz;ksx vf/d 
gqvk gSA 

	 (3) 	o`a[kyk-'kSyh — ftl rjg ,d  Ük`a[kyk ;k tathj essa ,d dM+h ls nwljh dM+h 
tksM+&tksM+dj ,d yEch  Ük`a[kyk cukbZ tkrh gS mlh rjg ,d dFkk ls nwljh tqM+dj 
c`gRdFkk curh gSA 
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	 (4) 	eqQ kgkj&'kSyh — ftl rjg ,d gkj ;k ekyk esa dbZ eksrh fijk, tkrs gSa mlh rjg 
,d dFkklw=k esa vusd dFkk,a xw¡Fkdj vk[;ku ;k cM+h dFkk jph tkrh gSA

;s vk[;ku dh Hkkjrh; 'kSfy;k¡ gSa] tks ,f'k;k ds vU; ns'kksa dh dFkk&ijEijk esa Hkh laØkUr 
gqbZ gSaA buds vfrfjQ  dgkuh dks dgus ;k fy[kus dh ,djs[kh; — 'kSyh Hkh gS] ftlesa dgkuh 
,d dky&Øe esa lh/s vkxs c<+rh gSA ;g 'kSyh vkt ds ;FkkFkZoknh lkfgR; esa ;k ;ksjksi dh 
ijEijk esa vf/d ns[kh tk ldrh gSA

NBh 'krkCnh ds iwokZ¼Z esa bZjku ds ckn'kkg vuq'ksjok¡ (531&79 bZ-) ds vkns'k ls i×prU=k 
dk vuqokn igyoh Hkk"kk esa fd;k x;kA 570 bZ- esa lhfj;kbZ Hkk"kk esa bldk vuqokn gqvkA vjc 
ns'kksa dh dFkk ijEijk vo'; FkhA fdLlkxksbZ ;k nkLrk¡ [kkM+h ds ns'kksa esa izkphudky ls lekukUrj 
:i ls iQyrh&iwQyrh jgh gksxhA blhfy, laLÑr ds dFkk&xzUFkksa ds i+Qjlh esa vuqokn rks gq, 
gh] i+Qjlh lh[kdj laLÑr ds dfo;ksa us i+Qjlh ds dFkk&xzUFkksa ds Hkh cMh la[;k esa laLÑr esa 
vuqokn fd,A vuqoknksa dh bl ikjLifjdrk ls ,d ,f'k;k dh ,d dFkk ijEijk dk fodkl gqvkA

vkjC;;kfeuh i+Qjlh ls laLÑr essa vuwfnr dFkk&xzUFkksa esa ,d dM+h gSA blds igys i+Qkjlh 
ls laLÑr esa vuwfnr ;k :ikUrfjr dfri; dFkk&xzUFk bl izdkj gSa — 

dFkkdkSrqde~

dFkkdkSrqde~ ikjlh ds ,d dFkk&xzUFk uw#íhu vCnqjZgeku eqgEen tkeh (1414&92) }kjk jfpr 
eluoh dkO; ;wlqi+Q&”kqyS[+kk dk vuqokn dk'ehjd dfo Jhoj }kjk fd;k x;k vuqokn gSA dfo 
dk uke fdlh&fdlh gLrfyf[kr izfr esa Jh/j Hkh feyrk gSA uw#íhu vCnqjZgeku eqgEen tkeh 
vi+QxkfuLrku ds fuoklh Fks rFkk rSewj ds pkpk lqYrku vcwlbZn ds vkJ; esa jgsA ewy dFkkÑfr 
dh jpuk ds rqjUr ckn mldk dk'ehj esa izpkj gksuk vkSj Jhoj ds }kjk mldk laLd`r vuqokn 
esa izo`Ùk gksuk i+Qkjlh o laLÑr ds dfo;ksa ds chp ml le; vknku&iznku dh thoUr ijEijk 
dk cks/d gSA dFkkdkSrqde~ dh jpuk 1451 bZ- esa iwjh gqbZA

   Jhoj us gh tksujkt ds vuUrj dYg.k dh jktrjafx.kh dh ijEijk esa jktrjafx.kh ds gh 
uke ls bfrgkl ds xzUFk dk Hkh fuekZ.k fd;k FkkA dFkkdkSrqde~ esa mUgksaus tksujkt dks viuk xq# 
crk;k gSA tksujkt lqYrku t+Su&my~&vkcnhu (1417&67 bZ-) ds ledkyhu FksA Jhoj Hkkjrh; 
'kkÐ ijEijk ds rks izdk.M if.Mr Fks gh] iQ+kjlh Hkk"kk rFkk bLyke dh ijEijkvksa dk Hkh mUgsa 
vPNk Kku FkkA tksujkt rFkk Jhoj nksuksa us t+Su&my~&vkcnhu (1417&73) dh jktlHkk esa 
if.Mr ds :i esa izfr’k izkIr dhA Jhoj dks dFkkdkSrqde~ ds iz.k;u esa t+Su&my~&vkcnhu ds 
ikS=k eqgEen 'kkgh dh vksj ls izksRlkgu feykA viuh Ñfr ds izkjEHk esa mUgksaus eqgEen 'kkgh ds 
izfr 'kqHkdkeuk O;Q  djrs gq, fy[kk gS — 

th;kUegken% 'kkfg/ZeZizojxfoZr% A
Jheku~ d'ehjHkwiky% iqQYyjkthoykspu% AA

blus vius firk dh Hkk¡fr gh xks&o/ dks izfrcfU/r fd;k FkkA dFkkdkSrqde~ dh izLrkouk ls ;s 
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ckrsa izekf.kr gksrh gSa —
izhR;S rq xkslgÏL; ;su /eZiqjs.k p A 
KkRok iwoZinkFkSZD;a o/kn~ xkoks foeksfprk%A

bl dkj.k dkO;ekyk ds lEikndksa f'konÙk rFkk dk'khukFk 'kekZ dk ;g er vxzká gS fd dFkk& 
dkSrqddkj Jhoj jktrjafx.khdkj Jhoj ls fHkÂ gSaA Jhoj Lo;a dgrs gSa fd os tksujkt ds f'k"; gSa] 
vkSj lqYrku tS+u&my~y~&vkcnhu dh izlÂrk ds fy, ;qlqi+Q&tqyS[+kk dk vuqokn dj jgs gSaA

eykT;kesu ;kslsgtksys[kk uke foJqr% A
jfprks¿I;n~Hkqr% iwoZaxzUFkks nsoeq[kksår% AA
rfLeu~ e;k if.Mrtksudk[;a uRok xq#a if.MrJhojs.k A
Hkwikyrq‘kS lqjyksdok.;kjEHkks¿èoukdkfj euksgjks¿;e~ AA

dFkkdkSrqde~ dh ;kstuk iUæg dkSrqdksa (vè;k;ksa) esa dh xbZ gSA Jhoj us nkok fd;k gS fd os 
eqYyk tkeh ds ewy xzUFk esa tSlk Øe gS] mUgksaUus mldk iw.kZr% vuqikyu fd;k gS —

Øes.k ;su HksnkFkksZ eykT;kesu of.kZr% A
rsuSo fg e;k lks¿;a  Üyksdsuk| fu:I;rs AA — ddkS- 1-3

dFkk esa lqYrku dSewj dh dU;k tksys[k+k (”kqyS[k+k) vkSj feÏ ds ckn'kkg ;kdksHk (;kdwc) ds 
csVs ;slksHk (;qlqiQ+) ds izse dk ljl o`ÙkkUr gSA vusd vn~Hkqr vkSj vfrizkd`r ?kVuk,¡ Hkh bl 
esa of.Zkr gSaA tksys[kk ;kdksHk dks Loiz esa ns[krh gSA mlds fookg ds fy, vusd jktdqekjksa ds 
lUns'k vkrs gSa] ij og ;kdksHk ds izse esa nhokuh gS] vkSj mlls feyus feÏ ns'k py nsrh gSA

fgUnh esa ;qlqiQ&”kqys[k+k dh dFkk ij igyk dkO; 'ks[k fulkj us ;qlqiQ&”kqys[kk uke ls 
1790 bZ- esa fy[kkA 1929 esa vkpk;Z jkepUnz 'kqDy us fgUnh 'kCnlkxj dh Hkwfedk esa bldh vksj 
è;ku vkdf"Zkr fd;kA ewy izfr iQkjlh fyfi esa Fkh] ftlds lEiknu ds fy, 1929 bZ- ls 2005 
ds chp vusd iz;kl fd, x,A lR;izdk'k f=kikBh ds }kjk lEikfnr lEiw.kZ laLdj.k 2005 esa 
lkfgR; laLd`fr laLFkku] iQStkckn ls izdkf'kr gqvkA

lqySePpfjr

vuUxjax uked izfl¼ dke'kkÐ xzUFk ds iz.ksrk dY;k.keYy (lksygoha 'krkCnh) us lqySePpfjr1 
esa v;ksè;k ds 'kkld ykM[kku dk xq.kxku djrs gq, lqyseku vkSj nkmQn (ckbfcy esa MsfoM 
vkSj lkykseu) dh dFkk fy[kh gSA

dkO; ds izkjEHk esa dY;k.keYy us v;ksè;kifr vgen[kku dh rFkk mlds iq=k ykM[kku 
dh iz'kalk dh gSA jpuk vR;Ur dkSrqdo/Zu o vk|Ur vn~Hkqr jl ls ifjIyqr gSA dY;k.keYy us 
viuh dFkk&'kSyh esa vk[;ku dk mTToy :i lekfgr dj fy;k gSA vkjEHk esa mUgksaus ykM[kku 
rFkk Lo;a ds chp gq, lEokn ls bl izdkj fd;k gS —

	 1 	blds pkj iVy Mh jk?kou~ us ey;ek#r ds r`rh; LiEn (1793) esa izdkf'kr fd, gSaA	
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dkefl¼kUrfo}kap dkfeuhuka euksgj%A
ykM[kku bfr [;krks ykfyR; xq.kef.Mr%A
l dnkfpr~ leklhu% lHkk;ka lg if.MrS%A
dFkkfHkjfHkjkekfHkfjfrgklS% iqjkruS%A
'kkÐoknS% dykoknS/kZrqoknSjusd'k%A
fof}f}'ks"ka foKk; nkuekukfnfHkp rku~A
lEHkko;u~ leklhuks egkiq#"klRdFkke~A
JksrqdkeLrnk lwfje.Mys LokfJra cq/e~A
ii`PN dfojktsUnza dkO;fuekZ.kdkS'kye~A
dY;k.keYyukekua dfolaLrqR;okÄ~e;e~A
RoeLenkLrkudfoLloZ'kkÐkFkZikj?k%A
iqjk áuÄ~xjÄ~xk[;a dyk'kkÐa dykLine~A
xhokZ.kHkk"k;k fo}u~ ekulkuUnnk;de~A
Ñrokufl eRizhR;S cU/qja yksdlqUnje~A
bnkuhefi lf}}PNyk?;a lokZFkZxkspje~A
lqySePpfjr czwfg fp=ka xhokZ.kHkk"k;kA
nkownqru;ks fo}ku~ lqySeku~ Kkufoxzg%A
}kijkUrs p dY;knkS EysPNoa'ks egkrik%AA14AA
leqRiru~ lIrlqrkxHkkZC/kS pUnzek boA
rL; tUe p rn~o`Ùka rfRirqp egksn;e~AA15AA
dFk; Jks=k?ua rr~ ijekuUnnk;de~AA16

dY;k.keYy bl izdkj dFkkjEHk djrs gSa — 
       iqjk nkoqnqjf[kykfeykesdks¿uqiky;u~

iqjUnj bo ----------- 18

nkown ds jkT; ij ikoZrh; jktk vkØe.k djrk gSA nkown vius lsukifr t;kog dks ckjg ohjksa ds 
lkFk mlls laxzke ds fy, Hkstrk gSA m/j ;q¼ py jgk gS] b/j nkown dqMÔjU/z ls ,d ek;kfouh 
lq:ik ukjh dks ns[krk gSA :i dk o.kZu dY;k.keYy us #fpiwoZd fd;k gS —

fofp=kkHkj.kksisrka uhycU/qjew/Ztke~A
dqUrykf@iQkykUrka fcEcks’ha dUnqdLruhe~A
dqUndqM~eyladk'kljnJs.khfojkftrke~A
iÁi=kfo'kkyh{kha ifÁuh iÁlkSjHkke~A
dkSlqEHkkEcjfcHkzktr~ deuh;ruwyrke~AA
us=kkuUndja ekjnkj:ika euksgjke~A — 38&41

nkown mls ns[kdj eksfgr gks tkrs gSa] fij l¡Hkydj vius vki dks f/Ddkjrs gSa —
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ijnkjkfHke'kkZf¼ ija iÄ~da u fo|rsA
eyew=kkèoxs ;ksf"kTt?kus¿i?kus rFkkA
 Üys"ekxkjs eq[ks ekalLrcds p dqp};sA
fuU|s¿fuU| bokR;FkZa fdeFkZa ee ekule~AA
izfo‘a eksfgra pk| u tkukE;=k dkj.ke~AA — 53&56

ijUrq mudk eu O;kdqy cuk jgrk gSA vxys fnu nkown mlh je.kh dks ljksoj ij Luku djrh 
gqbZ ns[krs gSaA lkSUn;Z o.kZu esa foykl vkSj jfldrk dh ijkdk’k dY;k.keYy us ;gk¡ dj nh gSA 
;g mQtZLoy uked je.kh ml lsukifr dh iRuh gS] ftls nkown us ;q¼Hkwfe esa Hkst j[kk gSA nkown 
vius eu dh ihMk viuh iRuh lq[knk dks crkrs gSaA iRuh mUgsa bl je.kh ls feykus dk ;Ru 
djrh gSA ijUrq vius ikfrozR; ij vfMx og je.kh izLrko n`<+rk ls Bqdjk nsrh gSA rc lq[knk 
ml je.kh dh ek¡ ds ikl pyh tkrh gSA ekrk viuh gh iq=kh dks fnXHkzfer djds jktk ds ikl 
ys tkrh gSA nkown dh ijdh;k jfr ds o.kZu esa dY;k.keYy us dke'kkÏ dk lkjk Kku izdV 
dj fn;k gSA jktk dks euksokf×Nr fiz;k ds lkFk je.k dk lq[k izkIr djkus ds cnys esa lq[knk 
vU; jkuh Hkksfxuh ds iq=k dks lsukifr u cuus nsus ds vius vkxzg dks euok ysrh gSA lsukifr dh 
Hkk;kZ xHkZorh gks tkrh gS vkSj nkown yksdkiokn ls ?kcjkdj mlds ifr dks ;q¼ ls okil cqyok 
ysrk gSA lsukifr us rks iz.k dj j[kk gS fd 'k=kq dks ekjs fcuk og iRuh dk eq[k u ns[ksxkA ;g 
tkudj nkown lsukifr dks fiQj ;q¼ esa Hkst nsrk gS rFkk vU; lsukifr dks mQtZLoy dks ejokus 
ds fy, fu;ksftr djrk gSA fiQj eqfu ds dgus ij og ml iq=k dk Hkh izk;fpÙki'kq cuk ysrk 
gS tks voS/ lalxZ ls tUek gSA b/j mQtZLoy dh Hkh gR;k gks tkrh gSA nkown lIrlqrk ls iqu% 
lekxe djrk gS] ftlls lqyseku~ dk tUe gksrk gSA

nkown vkSj lqyseku dh ckn esa HksaV gksrh gSA ;g dFkk ,f'k;k vkSj ;ksjksi ds vusd ns'kksa 
esa izpfyr jgh gSA

nsyjkekdFkklkj

;g dFkk jktkud HkVðkÈkndfo us fy[kh gSA budk le; rFkk ns'kdky vfuf.kZr gSA dFkk rsjg 
lxksZa esa fofo/ NUnksa esa fuc¼ gSA dFkk ds vkjEHk esa gh dfo us crk;k gS fd ;g dFkk mlus 
eqlyekuksa dh ijEijk ls xzg.k dh gS —

,"kk dFkk ekSly'kkÐn`‘k Hkwf;’l}kP;egkfof'k‘kA
euksfouksnk; lrka tukuka xhokZ.kok.;k fØ;rs e;k|AA

dFkk dh ukf;dk nsyjkek uked /wrZ os';k gSA uk;d eqjknc['k gSA dFkk vusd jksek×pd fdUrq 
vLokHkkfod ;k izkÑrsrj ?kVukvksa ls Hkjh gqbZ gS] rFkk blesa vusd izlax ,sls gSa] tks Hkkjrh; 
ijEijk vkSj thoukn'kks± ds foijhr gSaA la{ksi esa dFkkud bl izdkj gS — lqYrku egewn iqfyUnksa 
ds vkØe.k ls ekjk tkrk gSA mldh iRuh esjHkDrk vius nks csVksa dks ysdj Hkkxrh gSA mls la;ksx 
ls ,slh fpfM+;k fey tkrh gS] tks izfrfnu lksus dk v.Mk nsrh gSA esjHkDrk dk vU; uxj esa 
igq¡pdj ,d of.kd~ ls izse gks tkrk gSA mlds izse esa iM+dj og vius nksuksa iq=kksa bczkfge vkSj 
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eqjkn dh gR;k djokus vkSj lksus dk v.Mk nsus okyh fpfM+;k dk ek¡l f[kykus dks rS;kj gks tkrh 
gS] la;ksx ls ml fpfM+;k ds ids ek¡l esa ls eqjkn lksuk mxyus okyh gMóh [kk ysrk gS] vkSj tks 
gR;kjk nksuksa Hkkb;ksa dks ekjus ds fy, yxk;k x;k Fkk] og eqjkn ls nhukjsa ikdj bu nksuksa dks NksM+ 
nsrk gSA nksuksa HkkbZ Hkkxdj vU; uxj esa igq¡prs gSa] tgk¡ ,d efLtn esa feyus dk fup; djds 
os vyx&vyx gks tkrs gSaA ?kVukpØ bl izdkj ?kwerk gS fd bczkfge rks bl uxj dk ckn'kkg 
gks tkrk gS vkSj eqjkn nsyjkek os';k ds paxqy esa iM+ tkrk gSA og izfrfnu mls nhukjsa nsrs ns[k-
dj ,d fnu efnjk fiykdj mlls nhukj izkfIr dk jgL; tku ysrh gS vkSj lksuk mxyus okyh 
vfLFk oeu djk ysrh gSA nsyjkek ds ?kj ls vieku djds fudkyk x;k eqjkn HkVdrk gqvk ,d 
LFkku ij rhu iq#"kksa dks fookn djrs ns[krk gSA os ,d mM+us okyh LFkyLFkk (dkyhu)] nhukjsa 
nsus okyh HkÐk (/kSaduh) vkSj Hkkstu ykus okys 'kqd ds LokfeRo dks ysdj fookn dj jgs gSaA 
eqjkn dks ns[kdj os mls fu.kkZ;d cuk ysrs gSaA eqjkn mUgsa ew[kZ cukdj mudh rhuksa peRdkfjd 
oLrq,¡ ysdj pEir gks tkrk gS] vkSj fiQj nsyjkek ds ikl igq¡prk gSA og mM+us okys dkyhu ij 
mls fcBkdj leqnz ds chp futZu }hi esa ys vkrk gSA ogk¡ nsyjkek dqN fnu mlds lkFk lq[k 
ls jgrh gSA ysfdu og eqjkn dks fiQj cgdkdj rhuksa oLrqvksa dk jgL; tkudj mUgsa gfFk;k 
ysrh gSA vkSj eqjkn dks ml }hi ij vdsyk NksM+dj rhuksa oLrqvksa ds lkFk fudy Hkkxrh gSA vc 
eqjkn dks rhu ;ksfxfu;k¡ feyrh gSa] tks mls rhu peRdkfjd oLrq,¡ ns nsrh gaSA og nsyjkek ds ?kj 
vkdj mu peRdkfjd M.Mksa esa ,d ds izHkko ls nsyjkek dks x/h cukdj ml ij lokj gksdj 
?kwerk&fiQjrk gSA vUr esa ;ksfxfu;ksa ds dgus ij og nsyjkek dks eqQ  djrk gS] vkSj fookg djdss 
lq[kiwoZd jgus yxrk gSA nsyjkek mldh vkSj mldh iRuh dh nklh cu tkrh gS vkSj vius cM+s 
HkkbZ ls Hkh mldh HksaV gks tkrh gSA

HkVðkÞykn us vR;Ur tfVy ?kVukcgqy dFkk dks jkspd :i esa izLrqr fd;k gS] dgha Hkh 
o.Zkuksa ;k dkO;kRedrk dks mUgksaus dFkkizokg esa ck/d ugha cuus fn;k gSA ;|fi vusd LFkyksa 
ij lkSUn;Zfp=k.k ;k o.kZudyk ls mudh dfoRo&'kfQ  dk irk pyrk gSA nsyjkek ds o.Zku esa 
dfo dgrk gS —

yko.;ikFkksfuf/jRuohfpa rk#.;gsekfnzfgj.;oYyhe~ A
lqdkfUrxaxkufyuha iziQqYyka  Üak`xkjen~Hkwfe#gkyokyke~AA

elnk (efLt+n)] nUrkfydk (yxke)] LFkyLFkk vkfn vusd uohu 'kCnksa dk fuekZ.k Hkh dFkkdkj 
us fd;k gSA

vkjC;;kfeuh

i+Qkjlh ds dFkk&lkfgR; ds vuqoknksa dh ,d dM+h vkjC;;kfeuh gSA ;g vjc ns'kksa dh dFkk&ijEijk 
ds dnkfpr~ lcls cM+s xzUFk vfyiQ&ySyk dk laLÑr vuqokn gSA

vkjC;;kfeuhdkj dk ifjp;

vkjC;;kfeuh ds iz.ksrk txn~cU/qHkV~V gSaA ;s dkfduk ;k dkfduh;k fj;klr ds jktk 'kEHkqpUæ 
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ds vkJ; esa jgs vkjC;;kfeuh dh gLrfyf•r çfr dk le; 1883 bZ- gS] nwljh dk 1891 ds 
vklikl gSA txn~cU/qqHkV~V dk le; bl vk/kj ij l=kgoha&vBkjgoha 'krkCnh ds vklikl dwrk 
tk ldrk gSA

ewydFkk

vfyiQ&ySyk dh dFkk bl izdkj gS — vjc ns'k esa lkek¡ jktoa'k esa vR;Ur izrkih lezkV~ 
'kklu djrs FksA mlds nks iq=k gq, — 'kgj;kj vkSj 'kkgtek¡ A nksuksa jktiq=k viuh ohjrk vkSj 
cqf¼eÙkk ds fy, nwj&nwj rd fo[;kr FksA firk dh e`R;q ds ipkr~ cM+s HkkbZ 'kgj;kj us mldk 
mÙkjkf/dkj ik;kA mlus vius NksVs HkkbZ 'kkgtek¡ dks lejdUn izkUr dk 'kkld cuk fn;kA chl 
o"kZ rd nksuksa lq[k&'kkfUr ls jkT; djrs jgsA

,d ckj 'kgj;kj us vius NksVs HkkbZ lejdUn ds 'kkld 'kkgtek¡ dks feyus ds fy, cqyk;kA 
'kkgtek¡ us 'kklu dh O;oLFkk vius iz/kueU=kh dks lkSai nh vkSj cMs+ HkkbZ ls feyus ds fy, 
py fn;kA jkr dks tc ,d LFkku ij Bgjk rks mls ;kn vk;k fd tks cgqewY; eksrh cMs+ HkkbZ dks 
HksaV esa nsus ds fy, fudkys Fks] os egy esa gh jg x, gSaA mlus mlh le; vius nks xqykeksa dks 
lkFk fy;k vkSj 'kgj ykSV vk;kA jkf=k esa ifjtuksa o vUr%iqj ds yksxksa dh funzk Hkax u gks ;g 
lkspdj og pqipki vius egy esa pyk x;kA vius 'k;ukxkj esa tkdj mlus ns[kk fd mldh 
csx+e ,d gC'kh xqyke ds lkFk 'k;ud{k esa mlds iyax ij lks jgh gSA nq%[k vkSj Øks/ ls mlus 
viuh ryokj fudky yh vkSj mu nksuksa dks lksbZ gqbZ n'kk esa gh dRy djds pqipki egy ls 
fudy x;kA viuh csx+e dh pfj=kghurk vkSj foEkl?kkr ls mls bruk lnek igq¡pk fd mldh 
ekufld fLFkfr Bhd u jghA ,d LFkk;h nq%[k vkSj mnklh mlds ru&eu ij Nk xbZA ;k=kk esa 
og dksf'k'k djrk jgk fd viuh csx+e dh nqpfj=krk vkSj foEkl?kkr dks Hkwy tk, ysfdu ml 
nq[knk;h ?kVuk dks Hkqyk ikus esa og liQy ugha gks ldkA

vUr esa ;k=kk lekIr gks xbZA og vius cM+s HkkbZ ds ikl igq¡p x;kA cM+s HkkbZ 'kgj;kj us 
cMs+ g"kZ vkSj mYykl ds lkFk mldk Lokxr fd;k vkSj vius fo'ks"k egy esa ykdj mls Bgjk;kA 
egy esa jktlh lq[k&lqfo/kvksa dh dksbZ deh ugha FkhA lkekU; fLFkfr esa 'kk;n 'kkgtek¡ dks 
vR;f/d izlÂrk gksrh ysfdu ml gknls ds dkj.k mls lq[k ds leLr lk/u iQhds fn[kkbZ nss jgs 
FksA leLr lq[k&lqfo/kvksa vkSj cM+s HkkbZ ds vR;f/d Lusg ds ckotwn og gj le; mnkl jgus 
yxkA mldh ;g gkyr ns[kdj cM+k HkkbZ 'kgj;kj Hkh nq%[kh jgus yxkA

,d fnu 'kgj;kj us 'kkgtek¡ ls f'kdkj ij pyus ds fy, dgk ysfdu rfc;r Bhd u 
gksus dk cgkuk djds mlus tkus ls euk dj fn;kA foo'k gksdj 'kgj;kj vdsyk gh f'kdkj 
[ksyus pyk x;kA 

'kkgtek¡ vius dejs esa cSBk ckx+ dh vksj ns[k jgk Fkk ysfdu fiNyh ?kVuk ds dkj.k og 
csgn ijs'kku FkkA vpkud lkeus egy dk njokt+k [kqyk] tks ckx+ dh vksj FkkA 'kgj;kj dh 
efydk ml njokts ls viuh chl nkfl;ksa ds lkFk fudyh vkSj ckx+ ds ml fgLls esa pyh xbZ] 
tgk¡ vke yksxksa dh ut+jas ugha igq¡p ikrh FkhaA ogk¡ igq¡pdj mu nkfl;ksa us vius diM+s mrkjs 
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rks 'kkgtek¡ vkp;Zpfdr jg x;kA lHkh nkfl;ksa dks ,d&,d gC'kh us viuh cxy esa ys fy;kA 
'kgj;kj dh efydk vdsyh jg xbZA dqN nsj ckn efydk us elwn&elwn dgdj vkokt+ nhA 
FkksM+h nsj esa gh ,d gC'kh xqyke vk x;k vkSj efydk ds lkFk laHkksx djus yxkA vU; gC'kh 
xqyke Hkh nkfl;ksa ds lkFk laHkksx djus yxsA dqN nsj rd os lc dke&ØhM+k esa fueXu jgsA fiQj 
mUgksaus Luku fd;k vkSj ftl rjg vk, Fks] mlh rjg okil pys x,A

bl ?kVuk dks ns[kdj 'kkgtek¡ dks foEkl gks x;k fd foEkl?kkr djuk Ðh dk LoHkko gh 
gS vkSj gj Ðh vius ifr ds lkFk foEkl?kkr djrh gSA mlus vius vkidks le>k;k fd viuh 
iRuh ds foEkl?kkr ls og gj oQ  nq%[kh jgrk gSA lalkj esa ftrus Hkh iq#"k gSa] lHkh bl ladV 
ls xzLr gSaA ;g lksprs gh og lkjk nq%[k Hkwy x;k vkSj izlÂ jgus yxkA dqN fnuksa ckn 'kgj;kj 
f'kdkj ls okil vk;k rks NksVs HkkbZ dks izlÂ ns[kdj mls cM+h izlÂrk gqbZA mlus 'kkgtek¡ ls dgk 
fd vc mldk fny cgy x;k gSA vc og izlÂ fn[kkbZ ns jgk gS] bl ckr ls mls cM+h [kq'kh 
gqbZA mlus 'kkgtek¡ ls iwNk fd vkf[kj bl ifjorZu dk dkj.k D;k gS\ tc 'kgj;kj us NksVs HkkbZ 
ij vf/d t+ksj Mkyk rks 'kkgtek¡ us foo'k gksdj lkjh ?kVuk lquk nhA

;g lqudj 'kgj;kj ijs'kku gks mBkA cksyk] tc rd eSa viuh vk¡[kksa ls ugha ns[k yw¡xk] bl 
ckr ij foEkl ugha d:¡xkA 'kkgtek¡ us dgk fd vxj vki [kqn viuh vk¡[kksa ls ns[kuk pkgrs gSa 
rks bl ckr dh ?kks"k.kk dj nhft, fd vki dqN fnuksa ds fy, ckgj tk jgs gSaA ;gk¡ ls py ifM+, 
ysfdu jkr dks pqipki vkdj ;gk¡ fNi tkb, vkSj vki lc&dqN viuh vk¡[kksa ls ns[k yhft,A

'kgj;kj us NksVs HkkbZ ds LoLFk gks tkus dh [kq'kh esa f'kdkj ij tkus dh ?kks"k.kk dj nhA 
nwljs fnu nksuksa HkkbZ 'kgj ls py fn, ysfdu jkr dks fNidj egy esa vk x, vkSj 'kkgtek¡ okys 
egy esa ckx+ dh vksj [kqyus okyh mlh f[kM+dh ds ikl vk cSBsA

FkksM+h nsj ckn igys dh rjg gh chl nkfl;ksa ds lkFk 'kgj;kj dh efydk egy ls 
fudy&dj ckx+ ds mlh dksus esa vk xbZ] 'kgj;kj cM+s è;ku ls mu lcdks ns[kus yxkA nl nkfl;ksa 
us vius diM+s mrkjsA ckdh nl nkfl;k¡ ugha Fkha] os gC'kh ukStoku FksA os gC'kh nlksa nkfl;ksa dks 
ysdj ,dkUr esa pys x,A efydk us ml fnu dh rjg elwn dks vkokt+ nh vkSj mlds vkus 
ij mls ck¡gksa esa ysdj I;kj djus yxhA lqcg rd ;g t'u pyrk jgkA mlds ckn lcus Luku 
fd;kA gC'kh ukStokuksa us fiQj nkfl;ksa ds diM+s igu fy, vkSj efydk mu lcdks lkFk ysdj 
vius egy esa okil pyh xbZA

bl n`'; dks ns[kdj 'kgj;kj dh vk¡[kksa ds lkeus nqfu;k v¡/sjh gks xbZA og NksVs HkkbZ ls 
dgus yxk fd vc mldk nqfu;k esa jgus dks th ugha pkgrkA ge nksuksa cgqr gh vHkkxs gSaA pyks] 
jktikV NksM+dj taxy esa pysaA ogk¡ iQ+dh+jksa] lk/q&laU;kfl;ksa ds lkFk jgsaxsA 'kkgtek¡ us cM+s HkkbZ 
dks le>k;k ysfdu cM+k HkkbZ 'kgj;kj fdlh rjg jkth ugha gqvkA [kkeks'k gksdj 'kkgtek¡ mlds 
lkFk pyus ij lger gks x;kA ysfdu mlus ,d 'krZ j[kh fd vxj ge yksxksa dks vius ls 
Hkh c<+dj dksbZ vHkkxk fn[kkbZ fn;k rks ge nksuksa okil ykSV vk,¡xs vkSj igys dh rjg viuk 
jktikV l¡Hkky ysaxsA 'kgj;kj us mldh ;g 'krZ eku yh vkSj ,d jkr tc pkjksa vksj v¡/sjk Nk;k 
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gqvk Fkk] nksuksa HkkbZ egy ls fudydj taxy dh vksj py fn,A dqN fnu ;k=kk djus ds ckn 
os veku lkxj ds rV ij igq¡p x,A ;k=kk dh Fkdku feVkus ds fy, nksuksa ,d Nk;knkj isM+ ds 
uhps tk cSBsA vHkh vf/d nsj ugha gqbZ Fkh fd vpkud leqnz esa Hkh"k.k rwiQku vk x;k vkSj 
fiQj ,d LFkku ij ikuh iQV x;kA ml LFkku ls ,d nso flj ij ,d lUnwd+ j[ks gq, fudykA 
ml nso dks ns[krs gh nksuksa HkkbZ Hk;Hkhr gksdj ml isM+ ij p<+ x,A nso us lUnwd+ mlh isM+ ds 
uhps ykdj j[k fn;kA fiQj mls [kksydj ,d cgqr gh lqUnj ;qorh dks ckgj fudky fy;kA og 
gkFk ck¡/dj mlds lkeus [kM+k gks x;kA cksyk] ¶eSa rqEgsa I;kj djrk gw¡A nwljk dksbZ O;fQ  rqEgsa 
ns[kus u ik, blfy, eSaus rqEgsa bl lUnwd+ esa cUn dj j[kk gSA eSa bl lUnwd+ dks gj le; vius 
lkFk leqnz esa j[krk gw¡A¸ nso dqN nsj rd ml lqUnj ;qorh ls ckrsa djrk jgk vkSj fiQj mldh 
xksn esa flj j[kdj lks x;kA bl chp ml ;qorh dh ut+j isM+ ij iM+h] tgk¡ os nksuksa HkkbZ fNis 
gq, FksA mlus mUgsa uhps mrjus dk b'kkjk fd;kA os nksuksa Hk;Hkhr gks mBsA ysfdu ;g lkspdj fd 
'kk;n ;g ;qorh fdlh eqlhcr esa iQ¡lh gS vkSj gels lgk;rk ek¡x jgh gS] os nksuksa isM+ ls mrj 
vk,A ml Ðh us /hjs ls nso dk flj viuh xksn ls gVk;k vkSj feVðh ds ,d <sj ij j[k fn;kA 
fiQj mu nksuksa dks lkFk ysdj dqN nwj pyh xbZA mlus nksuksa Hkkb;ksa ls dgk fd eSa pkgrh gw¡ fd 
rqe nksuksa esjs lkFk laHkksx djksA

nksuksa HkkbZ ;g lqudj ?kcjk x, vkSj mUgksaus bUdkj dj fn;kA ml Ðh us dgk fd vxj rqeus 
esjk dguk ugha ekuk rks eSa nso dks txk nw¡xh vkSj og rqe nksuksa dks [kk tk,xkA foo'k gksdj 
nksuksa Hkkb;ksa us mlds lkFk laHkksx fd;kA viuh bPNk iwjh gks tkus ds ckn ml Ðh us viuh tsc 
ls v¡xwfB;ksa dk ,d xqPNk fudkyk vkSj mu nksuksa Hkkb;ksa ls ,d&,d v¡xwBh ysdj ml xqPNs esa 
Mky nhA ¶bl csodwiQ dks irk ugha fd bldh bruh fgi+Qktr djus ij Hkh eSa lk<+s ik¡p lkS 
ukStokuksa ls fey pqdh gw¡A eSaus mudh v¡xwfB;k¡ mudh fu'kkuh ds :i esa ikl j[k yh gSaA¸ ml 
Ðh us dgk vkSj vius LFkku ij tk cSBhA fiQj nksuksa Hkkb;ksa dks b'kkjk fd;k fd os ;gk¡ ls iQkSju 
Hkkx tk,¡A ;g ns[kdj nksuksa HkkbZ vkp;Zpfdr gks x,A mUgksaus ns[kk fd ;g nso ge nksuksa Hkkb;ksa 
ls Hkh c<+dj vHkkxk gSA os nksuksa viuh&viuh jkt/kuh dh vksj py fn,A 

jkt/kuh esa igq¡prs gh 'kgj;kj us viuh efydk] mldh nkfl;ksa vkSj gC'kh xqykeksa dks vius 
gkFk ls dRy dj fn;k vkSj izfrKk dh fd jkstkuk ,d Ðh ds lkFk fookg d:¡xk vkSj mlds 
lkFk ,d jkr fcrkdj lqcg mls dRy dj fn;k d:¡xkA mlus ;gh djuk 'kq# fd;kA dqN fnuksa 
esa gh mlus vius jkT; ds vehj vkSj lEekfur O;fDr;ksa dh yM+fd;ksa ds lkFk fookg fd;k vkSj 
fiQj mUgsa ekj MkykA blds ckn fu/Zu ifjokj dh yM+fd;ksa dk uEcj vk x;kA mlus ,d&,d 
dj muds lkFk Hkh fookg fd;k vkSj fiQj mUgsa ekj MkykA iwjs ns'k esa rgydk ep x;kA jkT; 
dh iztk ns'k NksM+dj Hkkxus yxhA

'kgj;kj ds ,d eU=kh dh nks iqf=k;k¡ FkhaA os nksuksa ftruh lqUnj Fkha] mruh gh cqf¼eku Hkh 
FkhaA 'kgj;kj us vHkh rd mUgsa {kek dj j[kk FkkA cM+h cgu dk uke 'kgjtkn vkSj NksVh cgu dk 
uke nqfu;ktkn FkkA 'kgjtkn vius firk dks dkiQ+h fnuksa ls ijs'kku ns[k jgh FkhA ,d fnu mlus 
firk ls mudh ijs'kkuh dk dkj.k iwNkA firk us csVh dks Vkyus dh cgqr dksf'k'k dh ysfdu tc 
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csVh us vR;f/d vkxzg fd;k rks mls ckn'kkg ds ckjs esa lc dqN crkuk iM+kA

'kgjtkn us firk ls dgk fd og mldk fookg 'kgj;kj ls dj nsA mls foEkl gS fd og 
ckn'kkg ds bl vR;kpkj dks jksd nsxhA firk us le>k;k] ¶csVh] rqe ikxy gks xbZ gksA 'kgj;kj 
dHkh ugha ekusxkA og lqcg gksrs gh rq>s ekj MkysxkA fiQj rsjk Hkh ogh gky gksxk] tks tkuojksa 
dh cksyh le>us okys lkSnkxj ds x/ksa dk gqvk FkkA¸ firk }kjk x/s vkSj lkSnkxj dh ckr lqudj 
csVh mldh dgkuh lquus dh ftn djus yxhA bl rjg dgkuh ds Hkhrj dgkfu;ksa dh o`a[kyk 
xq¡Fkrh tkrh gSA

'kgjtkn us firk ls viuh ckr euok yhA firk dks rlYyh nsus ds ckn 'kgjtkn us viuh 
NksVh cfgu ls dgk] ¶vkt fdlh cgkus rqEgsa ckn'kkg ds egy esa cqykÅ¡xhA rqe vk tkuk vkSj 
tc FkksM+h jkr jg tk, rc rqe eq>s dgkuh lqukus dh ftn dj cSBukA eSa dksbZ dgkuh lqukuh 
'kq: dj nw¡xhA mEehn gS] bl rjg esjh vkSj gt+kjksa nwljh yM+fd;ksa dh tku cp tk,xhA¸ NksVh 
cfgu us viuh lgefr ns nhA ok;ns ds vuqlkj ckn'kkg us 'kgjtkn ds lkFk 'kknh dj yhA tc 
mlus 'kgjtkn dks ns[kk rks mldk lkSUn;Z ns[kdj ikxyksa dh rjg I;kj djus ij mrk# gks x;kA 
ysfdu 'kgjtkn us mls bruk ekSd+k gh ugha fn;k fd og viuh okluk dh I;kl cq>k lds vkSj 
IkQwV&iQwVdj jksus yxhA ckn'kkg us 'kgjtkn ls mlls jksus dk dkj.k iwNk rks og dgus yxh] ¶eSa 
tkurh gw¡ fd lqcg gksrs gh vki eq>s ekj MkysaxsA blfy, eSa pkgrh gw¡ fd viuh NksVh cfgu dks 
vius ikl cqyk yw¡ vkSj ejus ls igys th Hkjdj ns[k yw¡A¸ 'kgj;kj mls okLro esa pkgus yxk 
FkkA mlus vuqefr ns nh fd og viuh NksVh cfgu dks cqyok ldrh gSA

'kgjtkn dk ,d jkr ds fy, ckn'kkg ls fookg gqvkA mlus viuh ;kstuk ds vuqlkj 
ckn'kkg ls fpjkSjh fourh djds NksVh cfgu nqfu;ktkn dks 'k;ukxkj esa cqyk fy;kA ckn'kkg okLro 
esa 'kgjtkn dks I;kj djus yxk Fkk blfy, mu nksukas ds lkFk ckras djds yxk fd viuh çfrKk 
ds vuqlkj 'kgjtkn dks dRy u djuk iMs mlus 'kgjtkn ds lkFk lqgkxjkr eukus dk fopkj 
LFkfxr dj fn;kA tc vk/h jkr chr xbZ rks nqfu;ktkn us viuh cfgu ls dgk] ¶cfgu] [kqnk 
tkus lqcg dks D;k gks\ vfUre ckj vki ,d dgkuh lquk nhft,A ijs'kkuh dh otg ls uhan ugha 
vk jgh gSA¸ ¶vxj 'kgaa'kkg btkt+r ns nsa rks eSa rqEgsa dgkuh lquk ldrh gw¡A¸ 'kgjtkn us dgkA 
ckn'kkg 'kgj;kj dks Hkh dgkfu;k¡ lquus dk csgn 'kkSd+ FkkA mlus cM+h [kq'kh ls btkt+r ns nhA 
'kgjtkn dgkuh lqukus yxhA dgkuh Hkksj gksus rd lekIr ugha gqbZA r; gqvk fd vc dgkuh 
vxyh jkr dks fiQj 'kq# dh tk,xh] vkSj vkt ds fy, 'kgjtkn dks thounku fn;k tkrk gSA

'kgjtkn dh lqukbZ gqbZ dgkuh esa e×tw"kk vkSj o`a[kyk dh 'kSfy;ksa esa ,d ds ckn ,d 
dgkfu;k¡ tqM+rh tkrh gSa vkSj ewy dFkk dk vUr gksus dks vkrk gh ugha gSA bl rjg ,d lgÏ 
jkf=k;k¡ chr tkrh gSaA vUr esa ckn'kkg viuk iz.k rksM+dj mls lnk ds fy, viuk ysrk gSA

vkjC;;kfeuh dh ik.Mqfyfi;k¡

vkjC;;kfeuh dh nks ik.Mqfyfi;k¡ izkIr gksrh gSaA U;w dSVykxl dSVykxksje [k.M 38 esa buesa ls 
,d dk fooj.k bl izdkj fn;k x;k gS —
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Skt version of Arabian Nights, by JagadbandhubhaÇÇa, sponsored by 
Œambhucandra, zamÁndÀr of KÀkinÁya, CsVI (A Descriptive Catalogue of 
Sanskrit Manuscripts in the Library of Calcutta Sanskrit College, MS dated 
1299 ŒÀli) L — (Notices of Sanskrit Manuscripts — Rajendralal Mitra, Cal-
cutta, 1871-90, 1969, part I of 50 stories, MS dated 1878 see also J1 of Sanskrit 
Sahitya Parishad Calcutta, XVII).

bl xzUFk dh ik.Mqfyfi;ksa ds fo"k; esa U;w dSVykxl dSVykxksje ds lEikndksa us viuh vksj ls 
losZ{k.k ugha fd;k gS] vkSj mUgksaus iwoZ izdkf'kr lwph&i=kksa ls gh tkudkjh ys yh gSA bykgkckn 
ls izkIr ik.Mqfyfi bl fooj.k esa mfYyf[kr dydÙkk dh ik.Mqfyfi ls fHkÂ gSA

vfyi+Q&ySyk ds vU; Hkk"kkvksa esa vuqokn

lglzjtuhpfj=k ds uke ls vfyi+Q&ySyk dk fgUnh vuqokn panj dkSy ys[kkjs us fd;k tks 1890 
bZ- esa izdkf'kr gqvk FkkA fjpMZ izQkafll cVZu] ftUgsa Hkkjr ls vthcksx+jhc lkfgR; [kkstus dh /qu Fkh] 
mUgksaus bldk vaxzst+h esa vuqokn fd;kA ljLorh lju dSiQ ds lEiknu esa ;g 989 esa iqu% eqfnzr 
gqvk gSA2 I;kjsyky ds }kjk fd, x, vuqokn dk NBk laLdj.k 1901 esa y[kuÅ ls NikA blesa 
840 eqfnzr i`’ gSaA laf{kIr vuqokn Ñ".kfcgkjh 'kqDyk dk gS] tks cEcbZ ls 1929 esa izdkf'kr 
gqvk] blesa 616 i`’ gSaA

vkjC;;kfeuh dh :ijs[kk rFkk vuqokn dh fo'ks"krk,¡

vkjC;;kfeuh ds ewy xzUFk dk i+Qkjlh esa uke vfyi+Q&ySyk gS] vaxzst+h esa ;g vjsfc;u ukbV~l ds 
uke ls py iM+kA laLÑr:ikUrjdkj txn~cU/qHkV~V dks vaxzst+h ;k vU; Hkk"kkvksa ds vuqoknksa ds 
uke dh tkudkjh jgh gksxh] vr% bUgksaus vius xzUFk ds 'kh"kZd esa ;kfeuh 'kCn tksM+kA flUnckn 
dh lkr leqnzh ;k=kk,¡] vyknhu dk tknqbZ fpjkx] vyhckck pkyhl pksj] cksyus okyh fpfM+;k]
vkfn blesa lekfgr gSaA

laLÑr vuqoknd txn~cU/qHk^ us dFkkjEHk ds iwoZ 27 izkLrkfod i| la;ksftr fd, gSaA buesa 
eaxy'yksdksa ds vUrxZr izFke i| esa ijczã dh Lrqfr]3 f}rh; o r`rh; esa vkuUne;h nsoh dh]4 

	 2 	lwpuk fczfV'k E;wft;e ds fMft+VkbT+M lwph&i=k lsA 	
	 3 	'kkUra rqjh;e}Sra f'koa czá lukrue~A

		  vuUra fpUe;a ukSfe lkUnzkuUna ijkRije~AA  	
	 4 	lkUnzuUniznk ;k dyq"kp;gjk HkzkejhihBlaLFkk

		  f=kÏksrLrhjxsgk fuf[kyHk;gjk Hkhe:ik lq:ikA

		  HkwxksyksdkfHk/kua ujifruja loZr% ikfr iw.kkZ

		  rL;kuUneÕ;k% indey;qxs¿Hkh‘fln~è;S Lejke%AA

		  ;kekjkè; firkegfÐtxrkeqRifÙkdk;sZ foHkq&

		  ;ka lf@R; tuknZuLruqHk`rka lEikyukdkS'ky%A

		  ;ka laLe`R; egsEj iqjgj% lagkjdk;ksZEj&

		  LrkekuUne;ha uekfe 'kqHknka losZEjha fpUe;he~AA3AA
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prqFkZ esa ';kelqUnj dk Lej.k]5 iape esa bZ'k]6 "k’ esa x.ks'k]7 lIre esa lw;Z dh Lrqfr osneU=kksa dh 
inkoyh dh vko`fÙk ds lkFk dh xbZ gSA8 v‘e esa ok.khoUnuk]9 uoe esa ljLorh]10 rFkk n'ke ls 
"kksM'kosa rd ds i| jk/kd`".k dh foykldykdkSrqd ds lkFk gfjLej.k djrs gq, txn~cU/qHkV~V 
vius vkJ;nkrk ds xq.kksa rFkk dkfduk uxjh ds lkSUn;Z o ogk¡ ds nsoky;ksa dk o.kZu djrs gSaA11

	 5	 Jh';kelqUnjeuUreuUrek;a HkwikyjE;uxjs áijkorkje~A

		  KkuLo:iefi cqf¼foo/Zda ;a ra ;Rurks¿fojre=k lekJ;s¿ge~A	
	 6	 ;L;s"kn~ n'kZukr~ L;kr~ dqefrjfi tuks ekU; /U;ks ojs.;ks

		  ;L; JhikniÁa lrrefi lqjSfpfUrra HkfQ ;qQ S%A

		  ;ksxhUnzk; ;L; :ia cgqfo/rilk lUrra nz‘qdkek%

		  ds"kkUrL;kJ;s L;kn~ Hkqfo p lqju`.kka ok×Nukiwj.kÂ%AA	
	 7	 ;ks fo?uoztlagj% lqjojks yEcksnj% lqUnj%

		  loZK% lqjiwftr% lqju`.kka flf¼izn% loZn%A

		  'kokZ.khfiz;uUnuks eqjgjkHksn% lnk nq%[kg%

		  lks¿fLeu~ okf×Nriwj.ks fou'kua fo?u; dq;kZUeeAA	
	 8	 osnk ;ekgq% iq#"ka iz/kuekfnR;o.k± rel% iqjLrkr~A

		  lk ,o lw;ksZ¿I;fHkyk"kfln~è;S es¿Kkuuk'ka fon/r~ foHkkfr	
	 9	 lk rU=kfon~cqf¼f'kuh\\fodkf'kuha equseZukseTuHkksfuokfluhe~A

		  v'ks"kckfy';reksfoukfluha uekfe ok.kh |qef.kLo:fi.khe~AA8AA

		  ;k 'kqDykEcjlao`rk lqjujO;kgkj:ik ijk

		  ;k 'kqDykCnÑrkluk lqlq"kek'kqHkzka'kqnhfIrizHkkA

		  ;k 'kqDyksDiyHkwf"krk¿ejojkjkè;k tx‰kfluh

		  lk ok.kh jluky;s ylrq es nks\\ ok×Nua ok×NusAA9				  
	10	 JhihrkEcjiw.kZdkedeykok.khfudk;fLFkr

		  foEkjkf/rfoErU=kxguksRlkjSdi@kuuAA

		  foEksRdhfrZrdhfrZo`Un Hkors na ok×Nua ok×Nua

		  Jh;qÂUndqekjukfEu g es\\ dk#.;ekrU;rke~AA10	
	11	 Hkwi% Jh'kEHkqpUnzks xq.kxf.kx.kxf.kr% if.Mr% Jh;qr%

		  HkwyksdkfHk/kus¿P;qruxjles dkfdukiÙkus¿fLeu~

		  nhukuka nsO;jksxkuxnfeo /uku~ nki;u~ nqxZrsH;ks

		  fuR;a /UoUrfjokZ lqfoey;'klk uk'k;u~ Hkkfr HkwekSAA11

		  izklknk cgqnk foHkkfUr foeyk LiQkfVD;nhfIrizHkk

		  ukujRufoHkwf"krk% lqjirs% LFkkuh;rqY;k Hkqfo

		  LoPNLiQkfVD;jkSI;fufeZregkHkk.MkfnlÄ~[;kfUork%

		  vkp;kZeqdqjkn~o`rk ujx.kSjkuUnk oh{k.ksAA12AA

		  lUnHkZjpukxkja jE;gE;± fojktrsA

		  'kEHkqpUnzk[;;U=ka p Hkous iqLrdks‰osAA 13

		  ukuk fofp=kk u`irsfuZ'kkUrs vkuUn'kkdqUrlqefUnjk|k%A

		  m|kueqRÑ‘rea iQyk|S% iq"iozts jTuuke/s;e~AA 14

		  vkuUnljdks Hkkfr lokZuUndjks u`.kke~A

		  Jh'kEHkqlkxjks okfjiw.kksZ Hkkfr euksgj%AA 15
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rsbZlosa i| esa vkjC;;kfeuh ds iz.ksrk txn~cU/qHkV~V us lwfpr fd;k gS fd mUgksaus vius 
vkJ;nkrk dh iz'kfLr esa dhfrZpUnzksn; uke ls izcU/ fy[kk gh gS] vr% ;gk¡ foLrkj ls muds 
fo"k; esa ugha dg jgs gSaA12 vVòkbZlosa i| ls izÑrizcU/ dk miksfkr djrs gSa] ftlesa xzUFk ds 
'kh"kZd ds lkFk i|e~ o x|e~ ds vyx&vyx 'kkh"kZd fn, x, gSaA13

ikjlhd ns'k ds jktk ds o.kZu ls txn~cU/qHkV~V us dFkkjEHk fd;k gSA jktk ds nks tqM+ok¡ 
csVksa ds ukeksa esa 'kgj;kj ds LFkku ij vuqoknd us lgjh;kj fy[kk gS] NksVs HkkbZ 'kkgtek¡ dk uke 
lgftuk.k dj fn;k gSA nksuksa ds fy, jke y{e.k dk mieku fn;k gS rFkk lgftuk.k ds cM+s HkkbZ 
ds izfr HkfQ Hkko dks Hkjr ds jke ds izfr HkfQ  ls miek nh gS

;|fi ;g vuqokn x| vkSj i| esa gS] ijUurq vuqoknd us lxks± esa iwjs xzUFk dk foHkktu 
fd;k gSA lgftuk.k Øks/ esa vkx&ccwyk gksdj viuh iRuh rFkk mlds izseh dk ogha o/ dj 
Mkyrk gS & izFke lxZ ;gk¡ lekIr gksrk gSA

lgftuk.k vR;Ur volknxzLr gS] og vius vxzt ds ikl vkrk gSA nksuksa HkkbZ feydj 
ije izeqfnr gksrs gSaA ijLij ppkZ vkSj vkeksn&izeksn esa le; O;rhr djrs gSa] nksuksa ds feyu vkSj 
vkuUn dk o.kZu dFkkdkj txn~cU/qHkV~V us x| o i| esa fo'kn :i esa fd;k gS] tks ik.Mqfyfi 
esa de ls de nks iQksfy;ks esa foLrkfjr gSA cM+k HkkbZ vius vuqt dks vusd lkSxkras nsrk gSa] ftuesa 
Hkkjro"kZ ls izkIr fofp=k oLrq,¡ Hkh gSaA ysfdu lgftuk.k dks iRuh ds foEkl?kkr dh Le`fr;k¡ 
ckj&ckj fo"kkn dh euksn'kk esa igq¡pkrh jgrh gSaA vuqoknd us ;gk¡ viuh dYiuk ls fo"kkn dh 
eu%fLFkfr;ksa dk fo'kn fp=k.k fd;k gSA lgjh;kj HkkbZ dks f[kÂ ns[kdj mldk eu cgykus dk 
iz;kl djrk gSA og f'kdkj ij tkus dk izLrko j[krk gS] lgftuk.k dk eu f'kdkj esa ugha 
yxrk vkSj og jktegy okil vk tkrk gSA mldh HkkHkh ds vius tkj (;kj) ds lkFk je.k o 
lgftuk.k dk fNidj ;g lc ns[kus ds o.kZu esa f}rh; lxZ lekIr gksrk gSA ^

NksVs HkkbZ ds }kjk viuh iRuh ds nqpfj=k dk o`ÙkkUr ikdj ml ij lgjh;kj dk foEkl u 
djuk] fiQj fNidj iRuh dh djrwr ns[kuk] fiQj Øks/ esa vkxccwyk gksuk —  ;gk¡ r`rh; lxZ 
lekIr gksrk gSA prqFkZ lxZ esa nksuksa HkkbZ yEch ;k=kk ij fudy iM+rs gSa] mudh HksaV ,d vR;Ur 
lqUnj je.kh ls gksrh gS vkSj fHkM+Ur ,d jk{kl ls] ftlus bl je.kh dks cUnh cuk j[kk gSA ;s 
nksuksa bl je.kh ds lkFk je.k djrs gSa] vkSj viuh v¡xwBh mlds ek¡xus ij mls ns nsrs gSaA ;gk¡ 

		  f=kÏksrjÙkhjlkfÂè;s uxjEHkkfr fueZye~A

		  ;=kkuUne;h Hkkfr vkuUnsu lefUorkAA 16

		  rL; Hkwifro;ZL; d`iko`Uno'kaon%A

		  vkns'ksu leH;kfLeu~ foØek[;iqjs fLFkr% A24

		  JhtxncU/qfoizks¿ga jkKk¿¿KIr% izofrZr%A

		  lUnHkZopus rfLeu~ fuyZTtL;so lkEizre~AA 25AA	
	12 	rL;kfLeu~ efgekua fda o.kZ;kfe fd;Uefr%\\AA

		  dhfrZpUnzksn;xzUFks of.Zkra izkx~ ;FkkefrAA23AA
	13 	Jhxqjks% d#.kkl}kÄ~e;okD;kfn;a HkqfoA

		  vkjC;;kfeuh Hkkrq tukeksnfoofèZkdkAA 28AA	
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Hkh /ks[kk [kkdj nksuksa HkkbZ ykSVrs gSaA lgftuk.k rks vius volkn o Ðh ds izfr ve"kZ ls mcj 
tkrk gS] ijUrq cM+k HkkbZ lgjh;kj leLr Ðh tkfr ls izfr'kks/ ysus ij mrk# gks tkrk gSA og 
vius vekR; dks cqykdj dgrk gS fd izfrjkf=k esjs 'k;ukxkj esa ijiq#"k ls ,d vHkqQ uo;kSouk 
ykbZ tk,A izR;sd jkf=k og ubZ&uosyh r#.kh ls fookg djds mls Hkksxdj vxys fnu mldh gR;k 
djok nsrk gSA rkrkj] lejdUn vkfn ns'k o uxj uke ewy i+Qkjlh esa j[ks gSaA ckn'kkg 'kCn dk 
iz;ksx vkjC;;kfeuhdkj us ckj&ckj fd;k gSA

,f'k;kbZ dFkk dk lkSUn;Z'kkÐ

dFkkdkSrqde~] nsyjkekdFkklkj] lqySePPkfjr ;k vkjC;;kfeuh tSls dFkk laxzgksa esa vkp;Ztud 
o`ÙkkUrksa] dkSrqd rFkk vn~Hkqr jl dh l`f‘ djus okys izlaxksa dk laxzg fo'ks"k gS] ftlesa bLykeh 
rFkk vjch dkO;'kkÐ dh vt+kbc (vn~Hkqr) rFkk x+jkbc (fojy] nqyZHk) bu nks vo/kj.kkvksa dh 
cM+h jkspd fu"ifÙk gksrh gSA dFkk lkfgR; esa vt+kbc vkSj x+jkbc dk fofu;kstu dsoy dkSrqd ;k 
foLe; dh l`f‘ gh ugha djrk] og bl txr~ ds jgL;e; vkSj rdkZrhr gksus dh izR;; nsrk gS] 
ftlls Jksrk ;k ikBd dks ijefirk ijesEj ;k vYykg dh vykSfdd lÙkk vkSj l`f‘ esa vn~Hkqr 
l`f‘ dj ldus dh {kerk ij foEkl gks ldsA Hkkjr esa ckcj] gqek;w¡] vdcj] tgk¡xhj vkfn eqxy 
ckn'kkgksa us vius vkReo`ÙkkUrksa esa x+jkbc ds vuqHko ij cgqr tksj fn;k gSA vdcj ds egkHkkjr 
dh vksj vkdf"kZr gksus dk dkj.k Hkh eqfLye lkSUn;Z'kkÐ dh x+jkbc dh vo/kj.kk gh jgh gSA14 

bl lkSUn;Z'kkÐ ds ifjizs{; esa vkjC;;kfeuh ,f'k;k dh dFkk&ijEijk dk uokfo"dkj gSA 
;g Hkkjr dh lkekfld laLd`fr dh Hkh ifjpk;d gS fup; gh ,sls vU; vusd vuqokn iQ+kjlh 
ls laLÑr esa ckjgoha ls vBkjgoha 'krkfCn;ksa ds chp fd, x, gksaxs] tks dkydofyr gks x,A 
mudh ik.Mqfyfi;ksa ds vUos"k.k dh egrh vko';drk gSA

      

   

         

  

 

	14	  Audrey Truschke, Culture of Encounter, pp. 109-10.	



i+Qkjlh dFkk&ijEijk vkSj vkjC;;kfeuh 175

fig. 12.1 a-c : Three folios of a manuscript of °rabyayÀminÁ,
Manuscript Library, Rashtriya Sanskrit Sansthan,

Ganganath Jha Campus, Allahabad

a
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