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Aryan Advent in India: A Saihkhyayana Evidence

Gouranga Sundar Subuddhi

Endless debate on the issue of Aryan advent in India has been on even in 
the fag end of the 20th Century. There are two confronting groups one of 
which claim that Aryans are the aborigines of the Indian soil, while the other 
group venture to prove that the Aryans had entered into India from outside 
and established their maiden settlement in India in the land of five rivers 
without pointing out definite causes as to whence and why the Aryans departed 
from their ancient motherland. Hence the entire issue has still been remaining 
encompassed with deep mystery. Consequently, the historians are trying 
sincerely to unveil the mystery with substantial evidences.

As a matter of fact, the term ‘Pratna Okah’ referred to in a particular 
mantra of the Rgveda has added a new dimension to this issue. The mantra 
runs as follows:

Anu pratnasyaukasah
Huve tuvipratim naram.

Yam te pun’aih pita hme
{Rgveda: I. 30.9)

Acarya Sayana has explicated the terms ‘Pratnasyaukasah’ as ‘Puratanasya 
Okah sthanasya svargarupasya sakdkat. ’ Therefore, Acarya Sayana believes that 
‘Pratna Okah’ explicitly denotes heaven which is the ancient abode of all human 
beings and which is also their prime source of origination. This explanation 
does not satisfy the historians belonging to both eastern and western countries. 
Such discontent has been revealed in the analysis of the Usas Suktas by Tilak. 
He tried to establish that the primitive abode of the Aryans had been situated 
any where around the Arctic region. In this region, the span of duration of 
the dawn becomes longlasting which is enumerated by him as ‘aurora borealis’. 
(Arctic Home in the Vedas, Page 109).

Without going into details of the problem, one invaluable reference of the 
Sdmkhydyana Brdhmana may be referred to and analysed with a view to adding 
one more argument in favour of the theory of the Aryan advent in India. The 
information of the Sdmkhydyana Brdhmana is extremely interesting and 
significant which basically deals with the classification of trees in terms of 
their acceptability for the purpose of making ‘Yupa’ or sacrificial post. In a 
sacrifice-oriented Vedic society, installation of the sacrificial post is of 
paramount importance. Such customary installation-ceremony of the sacrificial
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post has given birth to several popular festivals in later times. In accordance 
with the Samkhydyana Brahmana, there are some trees, the barks of which 
are exfoliated from upper to the lower direction. These kinds of trees are 
considered to be absolutely unworthy to fulfil the purpose of utilizing the same 
as sacrificial posts. There are some other trees, the barks of which are exfoliated 
from lower to upper direction, and these types of trees have been declared 
as having a kind of attachement with human beings. The sacrificer may utilize 
such tree for the purpose of sacrificial post. There are also some kinds of 
trees, the barks of which exfoliate from left to right direction imitating the 
movement of the sun. These species of trees are adjudged as the best of all 
for making sacrificial post, because, installation of post made from such trees 
is endowed with the capacity to uplift the sacrificer to heaven. The trees which 
stand alone in a field covered with profuse leaves has been imagined as having 
attachment with the cattles. The sacrificer who aspires for having cattles may 
install sacrificial post made from such kinds of trees. This unique statement 
of the Sanikhydyana Brahmana is as follows: Eko Yo ‘vacmavakalah sa 
gartyastasyasanyeyadatha ya urdhva\>akalo drabyah sa manusah kdmam 
tasydpi kunntdtha yasya prasavya adityasyanvdvrttavakald s\>ayupyasya 
svargya ekastho bhratn’yo yo vanuvrttah palaiairamula syatso nagnah sa 
pa^a\'yastarh patiukamah kunnta. (x. 2)

From this wonderful reference, we come to know two-fold informations. 
Firstly, the fact becomes conspicuous that the Rgvedic seers had carried on 
intensive survey of trees with regard to their pattern of exfoliation of barks. 
Such kind of scientific survey has been developed into a new branch of 
knowledge of Botany. Secondly, such information leads us to believe that the 
best kind of trees usually utilized for the purpose of making sacrificial post 
had been widely available in the area where the Aryans, the founders and 
propagators of Vedic culture lived in remote past. Most probably, they started 
their migratory journey, for reasons yet unknown, towards India and other 
countries of the globe from that geographical region. Quite naturally, two 
specific questions arise from such reference. Firstly, which species of trees 
are those, the barks of which exfoliate from left to right side.7 And the Second 
question becomes related with the geographical region where such kinds of 
trees grow profusely.

The reference of peeling off of the barks from left to right indicates the 
pattern of exfoliation as horizontal or lateral. Lateral peeling off of barks take 
place in wild Chery, scientifically known as Primus avium L. This particular 
tree grows in abundance in Europe, temperate regions of North Africa and
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West Asia. Some species of this tree are also available in the temperate belt 
of Darjeeling and the upland area of the Himalayas. These species are, namely, 
Prunus Comuta, Prunus Cerasoids and Prunus Persica. There are some other 
species, whose exfoliation are horizontal in pattern. These are namely, 
i. Auraucaria Cumminghamii which is an exotic species brought to India from 
Australia, ii. Betula Utilis vernacular of which is Bhujapatra. This kind of 
tree grows in Tehri-Garhwal region between 10,000 feet to 14,000 feet high 
land. The bark of this tree is highly valuable for making paper.

The analysis of this reference of the Samkhyayana Brdhmana explicitly 
exposes the fact that the trees having such pattern of rind abundantly grow 
in Europe and temperate regions of North Africa and West Asia and not in 
a tropical country like India, of course, barring some un-accessible upland 
areas of the Himalayas. Hence, selection and utilization of such types of trees 
positively point out the fact that the Aryans had been the aborigines of any 
part of Europe or West Asia and migrated from their ancient abode situated 
in any of those regions for reasons not definitely known even uptill now. It 
is also obvious that had there been no trees of such kinds in the geographical 
area of their ancient habitat, they would not have referred to or given prime 
preference to those trees.

After their advent in a tropical country' like India, the Aryans did not find 
such types of trees. Since the main object of performing vedic sacrifice is 
to attain heaven, they have been compelled to select one particular species 
of tree which resemble the exfoliation of bark pattern from left to right for 
continuation of the sacrificial performances. As a matter of fact, this particular 
tree has been considered by them as the substitute of all those trees of specific 
rind-pattern widely available in their ancient abode. It is also worth-mentioning 
that utilization of substitute in place of original one has also been started to 
be widely practised after their migration to India. This substitute tree is Khadira 
botanically known as Acacia catechu and such substitution is seemingly 
unanimous in acceptance among the sacrificers. In this context, the 
Sandchyayana Brdhmana dictates the sacrificers desiring to attain heaven: 
‘...Khadiram svargakdmah (x. 2)’. the same dictation has been uttered in the 
Aitareya Brdhmana: ‘Khadiram yupam kurvita svargakdmah' ... (VI. I) The 
alternative name of Khadira has been given in the Rgveda as lPitudaru’. The 
etymological sense of this nomenclature may indicate nostalgic trend of the 
Aryans related with the kind of wood which had been profusely available in 
their older ancestral homeland. Such substitution seems to be inserted in the 
Sdmkhayana Brdhmana after the advent of Aryans in India.
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Buddhism in India as seen by the Chinese pilgrims

Ks ha Nika Saha

Sino-Indian relations date back to the early centuries of the first millennium, 
when innumerable Indian monks, such as Dharmaratna, KaSyapa Matahga, 
KumarajTva, Bodhidharma and Gunavarman, to name a few, visited China to 
expound the philosophical doctrines of Buddhism. Their missionary activities 
inspired Chinese Pilgrims to visit the country, haloed by the Buddha. Of them 
Fa-Hien, Hiuen T’Sang and I-tsing have left an indelible mark on the Sino- 
Indian Cultural Scenario.

The memoirs and travel accounts of the Chinese pilgrims are important 
for the history of Indian Buddhism, insofar as they record dates and facts. 
Unfortunately, they depend much on hearsay evidence and no attempt to 
criticise Indian traditions or weave them into a continuous narrative is 
discernible.

Fa-hien is known to have left China in 399 A.D. and resided in the kingdom 
of Chandragupta-II for six years (A.D. 405-411). His account attests to his 
sojourn in Pataliputra for three years and at Tamralipti for two.1 Further, he 
visited Punjab, Hindustan and Bengal. He leaves the impression that all these 
were in the main Buddhist countries. He concludes, on the basis of hearsay 
evidence that the inhabitants of the Deccan were barbarous and not Buddhists, 
though it contained some Buddhist shrines.

Fa - Hien notices the existence of both the Mahayanists and Hinayanists 
in the various regions of India without indicating any feeling of animosity 
amongst them. In the countries corresponding to parts of Kashmir and Gilgit 
as well as in Udyana and Gandhara the Hinayanists were in majority. In Punjab 
both schools were prevalent but the Hlnayana was evidently strong.

Of the Middle kingdom (which according to him began with the kingdom 
of Muttra) he says that the people are free and happy and neither kill any 
living creature nor drink intoxicating liquor.2 In the district of Muttra, the 
Law was still flourishing. Monasteries and topes were numerous and ample 
alms were given to the monks. He states that the professors of the Abhidharma 
and Vinaya made offerings to those works, while the Mahayanists to the book 
Prajnd-paramita as well as ManjufrT and Kawn-Shih-Yin.

Magadha, wherein he studied Sanskrit, was, according to him prosperous 
and pious. Of its capital Patna, he says, ‘by the side of the topes of Aioka 
has been made a Mahayana monastery, very grand and beautiful, there is also
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a Hlnayana one, the two together containing 600 or 700 monks,’ Herein he 
studied Buddhism and sought and copied manuscripts of the Vinaya. At this 
time the various schools of the latter were divided by trivial differences and 
they orally handed down their respective versions. The pilgrim found in the 
Mahayanist monastery one manuscript of the Mahasanghika rules, which he 
considered to be the most complete. However, he also noted down the 
Sarvaslivadin rules.

In Tamralipti, the pilgrim reports that there were twenty-two monasteries, 
‘inhabited by monks, who followed the law of Buddha’.3 In both Magadha 
and Bengal, both schools seem to have existed but the Mahayana was more 
flourishing.

It must herein be mentioned that Fa-hien found the sacred sites of SravastI, 
Kapilavastu and Kusinara sparsely populated and desolate. However, this may 
have been due to general causes, not specially to the decay of the religion. 
No doubt, the Chinese pilgrim occasionally mentions that the Brahmanas were 
jealous of the Buddhists, there is however no hint of persecution. The existence 
of numerous sects among the Buddhists is attested to by his observance of, 
the prevalence amongst the latter, of 96 varieties of erroneous views. However, 
they do not appear to have been hostile to one another. He further records 
that there still existed, apparently in Koiala, followers of Devadatta, who 
recognised three previous Buddhas, but not 3akyamuni. He visited their birth 
places, which contained topes erected in their honour. Many of the old sites 
such as Rajagrha and Gaya were deserted, but there were new towns near 
them and Bodh Gaya was a place of pilgrimage with three monasteries.

In the fifth century A.D., specially after the death of Vasubandhu, the 
author of Abhidharmakoto, Indian Buddhism witnessed gradual changes of 
great significance. This was largely due to the assimilative power of Hinduism 
and the attraction of the people to magical and emotional rites which became 
more manifest in 700 A.D. In the intervening years, the monks were chiefly 
occupied with scholastic and exegetical work. There developed a distinct school 
of logicians among the Buddhists. The most distinguished exponents were 
Dinnaga, Sthiramati and Gunamati.4 Bhavaviveka5 too, must have belonged 
to the same school. His important achievement was the utilization of the 
terminology of the Sahkhya for the purposes of the Mahayana.

According to Vacaspatimi&n (about 1100 A.D.), Vasubandhu and his 
disciple Dinnaga, interpreted the aphorisms of the Nyaya philosophy in a 
heterodox or Buddhist sense, thus claiming that the pioneering works belonged 
to a Brahmanic source. Subsequently, however, it flourished greatly in the 
hands of the Buddhists, especially Dinnaga and DharmakTrtI, who were
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probably alive in the reign of Kumaragupta (413-455 A.D.). The former, a 
native of Conjeevaram and a contemporary of Kalidasa, spent much time in 
Nalanda and though the Sanskrit originals of his works are lost, the Tibetan 
translations have been preserved.

The Buddhist schools of logic flourished for many centuries, in Kashmir 
and in Bengal which was founded by Chandragomin. Both lasted until the 
Muhammadan conquest The RajataranginT, attests to the fact that as early 
as in the 6th Century Buddhism in Kashmir had become corrupt and the monks 
had begun to marry. King Lalitaditya (733-769 A.D.) is credited with having 
built monasteries as well as temples to the sun, but his successors were 
Saivaites.

In Bengal, in 730 A.D., a pious Buddhist named Gopala founded the Pala 
dynasty and extended his power-over Magadha. For about 450 years, the Pala 
kings provided a long line of devout defenders of the faith. But, Kanauj, lying 
to the west of their dominions from the eight century onwards became a 
stronghold of Brahmanic learning, which definitely, ultimately succeeded in 
overpowering Buddhistic influences.

In Northern India, in the 5th Century A.D. advancing hordes of Hunas, 
wrought great devastation. A devout Saiva, their king Mihiragula (470-530 
A.D.) is represented as a determined enemy of Buddhism and a systematic 
destroyer of monasteries. This is corroborated by the RajataranginT and other 
sources. However, it is probable that his wrath was more inspired by his love 
of pillage and destruction rather than religious fanaticism.

An important landmark, in the progress of Sino-Indian relations during this 
time, was the arrival of Bodhidharma in Canton about 520 A.D. Though Indian 
sources and the accounts of Hsiian-Chuang and I-tsing are silent on this 
account, Chinese sources represent him as the son of a king of country called 
Hsiang-Chih in Southern India and the 28th patriarch. His reputation as a 
prominent figure in the religion and art of the Far East dates to the eighth 
century A.D. It may be inferred that Bodhidharma, head of some heretical 
sect in South India, fled to China, like many of his contemporaries, in the 
wake of violent disputes between the Buddhists, Jains and Hindus in South 
India. Available documents indicate that Buddhism herein, was almost entirely 
Hinayanist, closely akin to that of Ceylon and not very compatible with the 
emotions of the Tamils.7

The pilgrims Sung-yun and Hui-Sheng8 visited India, during the period' 
of the Huna domination (518-521 A.D.) Their itinerary covered Udyana, then 
ruled by a pious Buddhist King and Gandhara under an Ephthalite chieftain,
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probably Mihiragula himself, who was a worshipper of demons. Their opinion 
regarding the Ephthalites is unfavourable. According to them, ‘their rules of 
politeness, are very defective’. However, that no amount of persecution could 
destroy the faith in North-Western India, is evident from the fact that the 
population of Gandhara had a great respect for Buddhism and the pilgrims 
could carry back to China 170 volumes of standard Mahayana works.

Mihiragula was defeated by a coalition of Indian princes under Narasimha- 
Gupta Baladitya at about 530 A.D. and is known to have died ten years later. 
However, the ouslaught on Buddhism launched by him seems to have gathered 
momentum in the following centuries. It no doubt still received royal patronage 
in company with other religions but its days of glory and eminence were 
definitely over. While sectarian conflicts were on the increase, contemporary 
records attest to systematic persecution.

Credible affirmation regarding the latter is to be had from the account of 
Hsuan Tsang. He acuses SaJahka, a king of Central Bengal (C.600 A.D.) and 
a devout Saiva, of having expelled the inmates of a Buddhist monastery at 
KusTnagara9, thrown into the Ganges a relic stone bearing the foot prints of 
Buddha at Pataliputra10 and of having crowned his misdeeds by uprooting the 
Bodhi tree at Gaya and burnt what remained of it. However, that the anti- 
Buddhist sentiment was not all pervading, is evident from the fact mentioned 
by the pilgrim that a few months afterwards Purnavarman, the last descendant 
of A£oka on the throne of Magadha, by pious efforts brought the tree back 
to life and in one night it became above ten feet high.11 Allowing for a certain 
amount of exaggeration in the pilgrim’s account, owing to the fact that his 
patron Harshavardhana was Saiahka’s arch enemy, the whole episode cannot 
be dismissed as mere malicious propaganda. An echo of the story of banka’s 
misdeeds is to be found in another Buddhist work, the ManjuJrTmulakalpa.12

A redeeming feature in the history of Indian Buddhism was provided by 
the rule of king Harshavardhana of Kanauj. In c.7th A.D. he provided Northern 
India from Punjab to Bengal with an unifying and peaceful rule. The Chinese 
refer to him as Siladitya, king of the country called Mo-lo-po. He is reported 
to have been so careful of animal life that he even strained the water drunk 
by his horses and elephants, lest they should consume minute insects.13

The Chinese pilgrim Hsiian-Chuang was his honoured guest and from him 
we get a valuable and exhaustive account of the king’s administration. A 
general decline in the law and order situation is discernible from his statement 
that brigandage prevailed and travelling was dangerous.

Without disowning Brahmanic worship, Harsa in his later years, displayed 
a marked inclination towards Buddhism. It may be noted that amongst the
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three dramas ascribed to him, Nagananda is a Buddhist drama which opens 
with an invocation to the Buddha and has a Jataka story for its plot. Emulating 
the piety of A£oka, he founded rest houses and hospitals, as well as monasteries 
and thousands of stupas. He prohibited the taking of life and the use of animal 
food and of the three periods into which his day was divided, two were devoted 
to religion and one to business. He also exercised a surveillance over the whole 
Buddhist order and advanced meritorious members.14

The accounts of Hsiian-Chuang leaves the impression that Harsha was not 
only a devoted follower of the Buddhist religion, but even deliberately treated 
the other religious sects including Saivas, with scant respect. He describes, 
for example the great ceremony which Harsha performed every fifth year at 
Prayaga15 at the confluence of the rivers Gahga and Yamuna, when after the 
example of his ancestors, he ‘distributed in one day the accumulated wealth 
of five years’. But, we are told that an image of Buddha was first offered 
the most costly jewels, and the Buddhist priests from far and near, were 
entertained with gifts, before his charity was extended to ‘retired scholars and 
recluses of other religions and the kinless poor’. Having rid himself of all 
his treasures and even his robes, he arrayed himself in clothes borrowed from 
his sister. This lavish distribution exhausted all the public and private wealth 
of the country but in ten days the empty treasury was again filled by gifts 
of the rulers of different countries.

Still more vivid is his description of Harsha’s religious assembly at 
Kanauj,16 which was attended by Bhaskara-varman, with his immense host, 
and twenty (or eighteen) other kings. A special tower, 100 ft. high and with 
a golden statue of Buddha of the size of the king inside it, was constructed 
at Kanauj, and every day in the midst of a huge procession, escorted by the 
kings, a smaller golden image of Buddha was borne on an elephant. On its 
left went king Harsha, dressed as Sakra (Indra) holding a canopy and on the 
right was Bhaskara-varman, dressed as Brahma, holding a white Chamara. 
Before placing the statue on the altar, the king himself washed the statue in 
scented water and offered it tens, hundreds and thousands of silken garments, 
decorated with precious gems. The worship was followed by a grand feast. 
In the evening the king, listened to the arguments of his Chinese guest, amidst 
royal instructions that no one was to speak against him.

Here an instance of Brahmanical intolerance has been recorded by the 
Chinese pilgrim.17 The heretics, we are told, felt great resentment against 
Harsha and planned to kill him, because while he ‘exhausted his treasury in 
offerings to the Buddhists, he scarcely even spoke to them’. On the last day 
of the assembly, the pavilion built for the reception of the Chinese pilgrim
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suddenly caught fire and in the confusion that ensued, a heretic, knife in hand, 
rushed on the king. The man was seized and confessed that he had been hired 
by the heretics. Five hundred Brahmanas, all of singular talent, questioned 
by the king confessed to their share in the plot, adding that they were ‘jealous 
of the Sramanas, whom the king had reverenced and exceedingly honoured’. 
The king punished the ring-leaders and banished the Brahmanas to the frontiers 
of India.

The pilgrim’s itinerary, gives a dismal picture of Buddhism in contem­
porary India. It appears from his record that the progress of the religion had 
been arrested and in many places it had lost its hold upon the people and 
was, in fact, on the verge of disappearance. The decay of the religion seems 
to have been more pronounced in the North West and South.

Thus in Gandhara18 there were only a few Buddhists. More than a thousand 
monasteries stood untenanted and the Buddha’s sacred bowl had vanished. He 
notices that in Takshasila19, the greatest seat of learning of the ancient times, 
there flourished in total harmony and complete concordance the Brahmanas, 
Buddhists, Greeks, Jains, Parthians, 6akas and Zoroastrians. It was visited twice 
by the Chinese savant. Although ‘the monasteries were numerous’, he writes, 
‘many of them were desolate and the Brethren, who were very few were all 
Mahayanists’. In Uddiyana,20 however, the pilgrim notices that Buddhism was 
held in high esteem and herein he witnessed a more than 20 feet high sandal 
wood image of Buddha which possessed supernatural powers, emitting light 
and effecting cures. In Sind, the monks were numerous but indolent.21

Undoubtedly, the depredations of Mihiragula, was the main cause of this 
desolation, but in the Deccan and in the extreme South, Jainism was rapidly 
gaining ground at the cost of Buddhism. Hsiian-Tsang observes that the 
Digambara and Svetambara monks were to be found in Taxila in the West 
and Vipula (Rajagrha)22 in the east The Digambara Nirgranthas were very 
numerous in Bengal23 and Orissa. In the South at Dhanyakataka24 (near 
Amaravatl), Chola25 and Pandya states, he met a number of Digambara monks 
and admired their beautiful temples. Herein, and in Kalinga26 and Andhra,27 
the pilgrim reports that Jains were very numerous and counts Buddhist 
monasteries only by tens and twenties. In Dravida28 there were 10,000 monks 
of the Sthavira school. Regarding Malayakiita29 (Mo-Lo-kiu-Ch’a) he states 
that among the people ‘some follow the true doctrine, others are given to 
heresy. They do not esteem learning much, but are wholly given to commercial 
gain. There are the ruins of many old convents, but only the walls are 
preserved, and there are few religious followers. There are many hundred Deva 
temples, and a multitude of heretics, mostly belonging to the Nirgranthas.

10
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Not far to the east of this city is an old Sangharama of which the vestibule 
and court are covered with wild shrubs; the foundation walls only survive. 
This was built by Mahendra, the younger brother of Aioka-raja...’.

In Central India, too, though Buddhism was represented both by monas­
teries and monks, the Deva temples and unbelievers were also numerous. From 
this account it is apparent that the sphere of Buddhism had already contracted 
in Hiuen Tsang’s time, and that the non-Buddhists, particularly the devotees 
of Siva and the followers of the Digambara sect, were growing in number 
and influence. However, the pilgrim’s records distinctly prove that Buddhism, 
though declining, was still prevalent in important places all over India from 
Kashmir and Gandhara to Dravida, and from Ganjam and Samatata to Sind 
and ValabhI.

The decay of the Buddhist faith finds its echo in the writings of I-tsing 
(about 650-700 A.D.) ‘The teaching of the Buddha is becoming less prevalent 
in the world from day to day’ he says, ‘when I compare what I have witnessed 
in my younger days and what I see today in my old age, the state is altogether 
different and we are bearing witness to this and it is hoped we shall be more 
attentive in future.’30 Unfortunately, his travels in India were of relatively small 
extent and he gives less local information than the previous pilgrims.

I-tsing speaks of the innumerable Buddhist sects as they existed in his time. 
Besides mentioning the ancient eighteen sects, he divides them into four groups 
or Nikayas: The Arya-Mahasahghika-Nikaya, to which the Lokottaravadins of 
Bamiyan, mentioned by Hstian-Chuang belonged; the Arya-Sthavira-Nikaya, 
predominant in southern India and Ceylon as well as eastern Bengal; the Arya- 
Mula-Sarvastivada-Nikaya which flourished in Magadha and the Arya- 
SammitTya Nikaya, popular in Lata and Sindhu. Obviously sectarian differences 
over rules of discipline and other aspects of the faith had become more volatile 
and hastened its progressive decay.

It may be mentioned herein, that I-tsing describes in great detail and with 
high praise the rules followed by Indian monks about food and drink clothing 
and medicaments, personal hygiene and general conduct.32 Regarding the 
University of Nalanda, he says that the establishment owned two hundred 
villages and contained eight halls with more than 3000 monks. In the 
neighbourhood of the monastery were a hundred sacred spots, several marked 
by temples and topes. It was a resort for Buddhists from all countries and 
an educational as well as a religious centre. Successful merit was rewarded 
not only by rank but by grants of land.33 Obviously, Buddhism still received 
royal patronage and favour from local residents.
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Nevertheless, it is probable that there were at times not only individual 
but even general lapses of the Brethren from the older standards. This is proved 
not so much by occasional hints in Brnhmanical literature, as by pointed and 
direct reference in a Buddhist work of this period. Thus in Bhasa’s Charudatta 
(Act. IV, p. 74) the saucy Brahmana Maitreya uses the simile of a Buddhist 
monk kept awake at night by thinking of his assignation with a servant girl. 
Literary evidence again shows that the Buddhist and Jain nuns in particular 
were often, employed from early times in the unworthy role of go-betweens 
between lovers.34

A medley of causes have been given by scholars for the decadance of 
a religious faith which once could boast of an enormous following amongst 
the laity, the royalty along with higher classes of society as well as the foreign 
invaders like the Greeks and Sakas. The resurgence of Hinduism under 
Kumariln Bhatta (C. 750) and Sankara (C. 800), the Muhammedan invasion 
in 1193, under Ikhtiyar-ud-Din Muhammad, a general of Kutb-ud-Din and the 
growing influence of Tantricism on the Buddhists are among the reasons why 
‘after about two millenniums of chequered existence, the flame that Siddhartha 
had lighted under the Bodhi tree at Gaya feebly flickered out in its homeland.’35
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The System of Marriage in Vedic India

Ceora Kisor Bhaduri

The Antiquity and Characteristics of a Hindu Marriage
History of the origin of marriage is found in the Mahabhdrata’, Westermerk 
is of the opinion that marriage existed in every stage of human development1 

and that “Human marriage appears to be an inheritance from some ape-like 
ancestor.”2 He has also discussed elaborately about its origin and antiquity in 
his book ‘The History of Human Marriage.’3

As regards the origin of marriage, we must consider the following facts.
Like animals, human beings also, since eternity had a strong desire to have 

sexual union. But men being more intelligent and more selfish than the animals 
desired to have the most beautiful and the most healthy girls as their partners 
often causing bloodshed and loss of life. As regards the women, they also, 
as a general rule desired to get the most healthy and handsome youth as their 
partner, thus causing rivalry and bloodshed amongst them. With the passing 
of time when society was formed in its primitive stage, the leading members 
framed rules creating the first stage of marriage. This view is further supported 
by several stories recorded in the Mahabhdrata.

Rgveda and other Vedas are not descriptive about the pros and cons of 
this system. We fmd therefore no other alternative than to depend upon our 
law books for the purpose.

Manu has instructed a Brahmacarin to enter into the life of a Grhastha 
after finishing his Vedic study. The life of a Grhastha begins with the 
performance of his marriage rite and ceremony.

Regarding marriage, Manu4 is of the opinion that a twice-born man should 
marry a maiden who is not a sapinda on the mother’s side and does not belong 
to the same family of the father.

A twice-born man should marry a maiden of his own caste.5 He may take 
a second wife from a lower caste, if he so desires, but this second wife is 
not entitled to all the rights of his first wife. A Brahmana or a Ksatriya was 
never allowed to have Sudra wife.6

Taking a wife from a higher caste was strictly forbidden and that from 
a lower caste was also discarded. Manu adds that when a twice-born takes 
a &udra girl as his wife, he from that date should be treated as a £udra, and 
his pregnancies also should have the same fate.7

Manu has also discussed about the quality of a marriageable girl and such
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other things. As the name of Manu is found in all the four Vedas and as he 
is held as the earliest of the Indian Kings, it is possible that the law prescribed 
by Manu had been in prevalence even in the Vedic days. As the Epics and 
most of the Puranas have accepted the ruling of Manu and as even in the 
DharmaSastras Manu’s codes are held as the foremost of all, these appear to 
have been prevalent at all times.

We, therefore should speak in brief a few words about the prescriptions 
of Manu regarding the quality of a marriageable girl.

Manu holds that a marriageable girl should be of handsome appearance, 
should be free from any bodily defects, should possess a moderate quantity 
of hair on her body and should have small teeth and soft limbs.8

Manu forbids to marry a maiden who is brotherless, who has no family 
introduction and who is sickly.9

Manu also prohibits to marry a damsel whose family does not observe 
the Vedic rites and studies and who is suffering from any infectious type of 
disease (such as Leprosy, epilepsy etc.)10

He further prescribes that the ceremony of joining the hands (Pdnigrahana) 
is performed in the event of marrying a woman of equal caste.11 But when 
a woman marries a man of a higher caste, if she belongs to the Ksatriya caste, 
she should hold an arrow in her hand. If she is a Vai£ya, she should hold 
a stick or cane (pratoda) and when belonging to the Sudra caste she should 
hold a portion of the bridegroom’s garment.12

Let us now conclude on the definition of Indo-Aryan marriage as according 
to the observation of Dr Barnett, “The normal conditions of marriage for 
the three higher castes were identity of caste and difference of Gotra”, that 
is to say a caste was sub-divided into a number of groups or gotras, each of 
which was supposed to be descended from a mythical or semi-mythical person, 
usually a Rsi or legendary saint and a man normally ‘took for wife a girl’ 
belonging to a gotra other than his own but forming a part of the same caste.13

The Sanskrit term for marriage is Vivaha, derived from the affix Vi and 
the root Vah (to carry, to protect, to feed), thus indicating that, just with the 
performances of a marriage, the groom took the full responsibility to feed, 
dress and protect his wife under all circumstances. As the bride was offered 
as a gift to her husband the latter apparently had some proprietory right on 
her. Of course, he had no right to give her in marriage to another person 
again or to kill her, for which severe punishment was prescribed.

Forms of Marriage
In the Manusamhita and other works of later origin, eight different forms of
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marriage are mentioned with apt illustrations. It is not very clear whether all 
these forms had been in practice ducing the Vedic period or not. The 
eight forms of marriage found in the Dharmaidstras may be summarised as 
under:

1. Brahma 2. Daiva 3. Arsa 4. Gandhar\>a
5. Prajapatya 6. Asura 7. Raksasa and 8. Patiaca.
A brief description of each of these eight forms of marriage:
1. Brahma: In this form, the father of the bride himself used to invite 

a man of good character and learned in the Vedas, and hand over 
his daughter to this man as a gift (dana), in the prescribed process 
after decking her with ornaments.

2. Daiva: In this form the father of the bride used to hand over his 
daughter as a gift after decking her with ornaments, to a priest who 
used to officiate at a sacrifice in course of its performance.

3. Arsa: This form used to include the gift of the daughter after receiving 
a pair or pairs of cattle from the bride-groom, according to the 
requirement of Dharma (Sastric injuction) without any wish to sell 
the bride at all.

4. Gandharva: This springs from the mutual consent of the bride and 
the bridegroom and originated from the passion of love. In this form 
near relations of both the bride and bridegroom need not have a hand, 
though in most cases, final approval of the guardians were received.

5. Prajapatya: This form of marriage used to include the gift of the bride 
by her father to the bridegroom after decking her with ornaments 
duly honouring the bridegroom and blessing the couple with the mantra 
(incantation) i.e. ‘may both of you perform together your Dharma”.

6. Asura: In this form the bridegroom used to give money to the father 
or some near relation of the bride and in a sense used to purchase 
her, before marriage.

7. Raksasa: When a maiden had been forcibly taken away from her 
residence and she was weeping and crying aloud, all her relations were 
slain or wounded and their houses were burnt or broken, it was called 
the Raksasa form of marriage.

8. Paiiaca: When a person used to reduce a girl stealthily while she was 
sleeping, or she was intoxicated or disordered in mind or was 
unconscious, it was called the Paiteca form of marriage. This form 
was considered most sinful of all the forms.
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The System of Marriage during the age of the Vedas 
Manu and other Smrtikaras of later origin have defined as we have already 
pointed out, the marriage with its eight different forms. Vedic texts are not 
however, informative of the fact as to whether all of these forms had been 
in vogue even in the days of the Vedas or not. We learn from the Rgveda14 
that Vimada married after snatching the bride away perhaps forcibly from 
her parents and hence, this incident may be accounted for as an example of 
Raksasa form of wedding, as scholars have already thought of.15 We may 
also think it probable that it had pot been possible at the dawn of Vedic 
civilization to codify all of the above eight marital forms unlike the later 
days when all law books were written down. The chief two aspects of Arya 
marriage i.e. Panigrahana and saptapadi of the present day had also been 
in existence even in the early Vedic days as we assess from the marriage 
hymn (X. 85) of the Rgveda. Westermerk is however of the opinion that the 
grasping of hand had been one of the principal features of wedding among 
different sections of the Aryans throughout the world since remote past.16 
The dialogue hymn of the Rg\>eda17 reveals that sexual or marital union in 
between brother and sister was strictly disapproved during the Vedic age. 
The proposal of YamI in this hymn to be united in sexual intercourse with 
her brother Yama points to the fact that the Gdndharva from of wedding 
might have been in vogue in its primitive form during the Rgvedic age. We 
learn from the Manusmrti and other later digests that marriage at the first 
instance should have to be taken place in between the bride and bridegroom 
of equal caste but that of different gotras. At the same time they should not 
be related to a certain extent as to their father’s and that of mother’s side 
respectively. But whether all these materials, disciplines of law books of Manu 
and other Smrtikaras had also been in vogue even during the Vedic age or 
not seems not clear to us. The marriage hymn has beautifully laid down the 
marital procedure during that archaic age. This hymn18 also hints at the 
existance of the system of dowry among the Vedic Indians. One more point 
to be considered here in this connection is that the existence of the rigid 
marital discipline of later ages as we have already referred to, encourages 
us to think that these rules of wedlock might have also been prevailing (to 
some extent) even in the days of the Vedas. .

One peculiar type of wedding is hinted at in the hymn of the Rgveda 
(X. 95). This took place in between king Pururavas and a nymph, namely, 
Urva^i. She married him after imposing certain terms and conditions and 
deserted the king after leading the life of a wife for so many years on 
the plea that her husband had broken certain terms of their marriage. As
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we all know that the norms of Indian marriage are not guided by condition 
or contract of any shape or form, but the above form as such has been 
deemed contractual form of wedding by the scholars,.19 Echoes of such 
contract-marriages are found in the stories of Santanu and Satyavatl, 
Dusayanta and Sakuntala etc. which find mention in the Great Epic. It is 
noteworthy that such marriages were mostly confined to the ruling members 
who practised polygamy almost as a convention rather than a rule. Sri H.C. 
Sastri however remarks in this context, ‘Marriage as a social institution 
had a sound footing in the period when Rgvedic verses were composed.’20 
This episode of Pururavas and Urva^T is again noticed in the Brahma and 
Vdyu Purdnas. The authenticity of this episode according to some scholars 
is, however, questionable because of the fact that Pururvas had not been 
unanimously accepted by them as an Indian king of high antiquity. On the 
contrary, he has been designated as a person of semi-mythical identity.21 

But the genealogy recorded in the epics and different Puranas and the 
interpretation of the Urva£f-Pururavas episode recorded by Yaska in his 
Nirukta, testify to the fact that Pururavas was a historical person and his 
so-called love affairs with UrvaST is a mere allegory. The historicity of 
Pururavas, however, matters little in the present context. Of more significance 
is the marriage practice prevalent among the early Vedic people. That, 
reminiscences of such practices survived down to the time of the composition 
and completion of the Mahdbharata is supported by the reference to the 
story of Santanu and Ganga in the Adi Parva. Their marriage also was subject 
to certain unorthodox terms and conditions.

Furthermore, it is argued that Urva^T, because of her being a nymph, could 
not be guided by human law as such. But this type of marriage having been 
regularly referred to by the texts of antiquity must have its bearing even upon 
an allegory. For instance, the Mahdbharata has cited on example of this type 
of marital union in between King Santanu and the goddess Ganga.

The scholars more or less think that the Vedic bride used to have been 
adult22 We can humbly speak on the contrary, that the cases of the rare 
existence of aged unmarried girls at the houses of their fathers have been 
explained by Manu and other Smrtikaras at a later date. Manu rules that it 
is better to keep a girl unmarried for the whole of her life than to give her 
to an unworthy husband. All the Smrtikaras rule that a girl must be given 
in marriage before completing the tenth year of her age, and in cases of failure, 
a dame should be allowed to select her own groom from within her father’s 
caste, just after completion of her twelfth year.

Regarding the point as to whether child marriage had been in vogue

18



The System of Marriage in Vedic India

during the Vedic period or not, no clear evidence can be produced. In rare 
cases a girl is said to be spinster even in her advanced age but such cases 
are surely the exceptions. Child marriage has been referred to in almost all 
the Dharmaiastras and as such it may be presumed that this practice existed 
even in the Vedic age. We are met with certain verses23 in the marriage 
hymn where we see that the newly wedded wife is attending her husband 
whereform the scholars24 are of the opinion that the Vedc bride was adult 
and that the consummation followed soon after the marriage ceremony was 
over. We cannot however accept the opinion of the scholars who hold the 
aforesaid opinion with regard to the maturity of the Vedic bride in respect 
of age because the above passeges of the wedding hymn of the Rgveda do 
not sufficiently advocate in favour of their argument already referred to 
above. Furthermore, we are met with the reference of Ghosa in the Rgveda25 
who remained unmarried at her father’s house till her mature age. There 
are also some other passages26 as Kane has thought of in the Rgveda which 
hint at the fact that the Vedic bride was mature enough to select her own 
husband herself. But on the contrary, there are also indications in some other 
verses of this Veda27 to the effect that the tender aged girls were also given 
in marriage in those days. Let us then agree with Kane’s observation28 that 
the sytem of marriage of both the adult as well as tender aged brides was 
in vogue during the Vedic days and that even some women remained spinster 
all along their lives.

It has not been possible to fix any particular date or period from which 
the system of wedlock had been introduced. Mahdbhdrata has however dealt 
with this issue to some extent in the Adiparvan, Westermerk has discussed 
about the origin of the system of marriage among mankind in general.29

Rgvedic verses have hinted at the existence of polygamy as well as 
monogamy during the Vedic age. But they are silent about polyandry. Marriage 
hymn speaks of the existence of monogamy during the Vedic age. Rgvedic 
verses have beautifully laid down the marital procedure which had been 
prevailing in those days. Let us reproduce the same here in brief. The 
bridegroom nrrrives at the house of the bride with his party. She is ready 
for him (Dowry of cattle has been received by the bridegroom).30 The proper 
ceremony commences when the bridegroom grasp the hand of the bride.31 
They have now become the husband and wife.32 She is now taken in procession 
to the house of the bridegroom, i.e. her husband.33 She is now asked to take 
charge of the household of her husband as its mistress.34 She has also been 
requested to exercise her sweet control over her father-in-law, mother-in-law, 
younger brothers, sisters of her husband etc.35 We assess from the foregoing
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observation that the basic marital characteristics of the Indians have remained 
unchanged since the dawn of their civilization. This hymn might have indicated 
the performance of the Prajapatya from of wedlock. Marriage hymn further 
points to the fact that the bridegroom came to marry from a distant place 
and also indicates that he might have got no blood reletion with the bride.

References to monogamy have been traced in the Rgvedic hymns beside 
the marriage hymn.36 It should not be out of place perhaps to quote the remarks 
of the learned authors of the Vedic Index with regard to the forms of the 
marriage,37 ‘ ‘It is not clear that either the father or the mother controlled the 
marriage of the son or daughter of mature age though no doubt the parents 
or parent often arranged a suitable match. The marriage was frequently arranged 
through an intermediary of the groom (Vara) presumably after those concerned 
had in effect come to an agreement. The sale of daughter was not unknown, 
but a certain amount of discredit would seem to have attached to it and sons- 
in-law in such cases were sometimes stingy. On the other hand, dowries were 
not infrequently given, especially no doubt when damsels suffered from bodily 
defects. Occasionally marriages by capture may have taken place, but only as 
knightly acts as when Vimada carried off Purumitra’s daughter against her 
father’s wish but very possibly with her own consent.’37

Kane38 has however observed with regard to the prevalence of different 
forms of marriage during the age of the Rgveda that in the marriage hymn 
the Brahma form has been hinted at, while in the verse 1.109.2 of the Rg\>eda 
the Asura form is traceable, and the verses X 27.12 and 1.119.5 of the Veda 
point to the fact that Gandharva form of wedlock had also been existing during 
the Rgvedic age. In the verse (v. 61), the existence of Daiva form is assessed 
to some context.

In different verses of the Rgveda, in addition to the cloths and valuable 
ornaments to the bride, and cows to the groom loads of other kinds of dowries 
given by the bride’s father to his daughter and her husband, are found to be 
described. When the bride happened to be a princess, hundreds of chariots 
and horses were also offered as dowries by the bride’s father. Existence of 
this system through all the ages is further proved by the descriptions of dowries 
given by a bride’s father to his daughter and her husband, recorded in the 
Epics, Puranas, and other ancient books.
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The Brahmavaivarta Purana

Asim Kumar Chatterjee

Although considered to be one of the latest Puranas, it is mentioned by Al- 
Blrunl, who was a friend of Sultan Mahmud, in his extremely well-known 
Kitab-Ul-Hind1, which was composed in 1030 A.D. This Purana was known 
to the author of the Vishnu Purana. We should always remember that Al-BlrunT 
was a Sanskrit-knowing Muslim and freely quotes from several Sanskrit texts, 
including the Gita, the Brhatsamhitd, the Matsya and other Puranas. He also 
quotes from Brahmagupta’s Brahmasphutasiddhanta several times. He knows 
several Hindu philosophers, including Kapila. Al-Blruni gives the vital 
information that the Bhaga\>ad-GTta is a part of the Bharata or the 
Mahabhdrata.

The Brahmavaivarta is entirely dominated by the two romantc figures of 
Radha and Vasudeva. Radha is mentioned in the Vayu Purana, but ignored 
in the Puranas like the Vishnu, Bhagavata etc. The YasaStilakacampu and the 
Vemsamhara, etc. refer to this lady. The Gathdsaptaiati of’ Hala, compiled 
in the 1st century A.D., mentions Radhika, which shows that her name is 
quite old. However, Vasudeva, a pre-Buddhist figure as Panini, who by no 
stretch of imagination, be placed after Buddha, had flourished before that 
Sakyan prophet. The well-known Sutra of Panini, couples Vasudeva and 
Arjuna. There is no doubt and as proved by several Jatakas, Krshna-Vasudeva 
was worshipped as god in the days of Buddha and Lord Mahavlra.

The Brahmccvaivarta Purana was published in the Ananda-Airama- 
Granthavall series, in the year 1935 A.D. and the editor was V.A. Apte, 
who published it from Poona (in two parts). In the First part, we have several 
minor deities like Mangalacandl, who is extremely popular even in the 
present days in modem Bengal. At present in South Kolkata this deity is 
worshipped in a place at Canditala, which is near the residence of the present 
Author. In the extremely popular Caitanyabhagavata of Vrndavanadasa, 
composed in the middle of the 16th century, we are told about the popularity 
of the deity Mangalacandl and the relevant verse runs thus— 

dharma-karma sa\>a loke ei mdtrajdne 
Mahgalacandir gTta karejagarane

Therefore, it appears that from early mediaeval period this goddess was popular 
with masses; however the original mother-goddess, including Haimavatl, from 
the Upanishadic period (cf. Uma Haimavatl), was identified with the daughter
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of the Himalayas. Everywhere in the epico-Puranic texts, the original goddess 
was ParvatT; and even now, this name is extremely popular. The poor masses, 
as the Brahmavaivarta shows, used to worship Maiigalacandl and as we have 
already shown a yatrd associated with this goddess, is still popular in a place 
near the present author’s residence in south Calcutta (Calcutta-700053). In the 
present edition of the Brahmavciiarta (ch. 44) this goddess is described as 
a 16-year old girl (devT-shodaJavarshTya) and we also learn that she should 
be worshipped in mahgalavdra of the month of Jyaishtha, (verse No. 32), which 
is done in our area. Even Sambhu is her worshipper. This proves the extreme 
importance of this goddess. Another important reference is the description 
of the god Candramas, a treacherous god (Satha)\ he is described as 
parastrllampata p. 283 or the above mentioned edition. Several references are 
found to important rivers like the Svarnarekha (p. 283). The river Padmavatl 
referred to in this Purana is, no doubt, identitcal with the Padma of the 
present undivided Bengal, which flows through both West Bengal and 
Bangladesh.

We have a beautiful description of the entire Ramayana in this Purana. 
It is significant to note that several epithets, applied to Rama, in the original 
critical edition (Baroda, 1960-1973) is found in this story. Regarding Rama, 
in the Brahmavaivarta (II, 62); the epithet rajivalocana, which is applied to 
Rama in the original Ramayana is found here also (p. 700); however, 
Lakshmana is credited as killing 14000 Rakshasas including Khara and 
Dushana, instead of Rama (verse 48 of chapter 62); in this Ramacarita, 
Kumbhakarna’s name is absent; but elsewhere, he is mentioned, along with 
Ravana and VibhTshana.

Radha’s role in this Purana has been noted and she is mentioned by 
two names, namely Radhika and Radha. There is no doubt that Jayadeva’s 
Gitagovindam has been directly influenced by this Purana. Some scholars 
believe that Radha is a soft character, being a love-sick girl; but the lover 
of Krshna, who is a mysterious character, is not that soft. At least, in 
this Purana, she is seen cursing others. In spite of the presence of the 
great and loving Radha, the author of this Purana, has no special love 
for ladies and women, in general, are blamed (102 in part n) see 
Brahmakhanda (pp. 68f). Apart from Krshna and Radha, the other deities 
like Suiya and Ganesn-Ganapati are specially mentioned, as they are given 
great attention. The names given to Gane^a in this Purana are also repeated 
in the Amarakosha, composed in the 4th century A.D., where we have 
eight names of GaneSa including, Vinayaka, Vighnaraja, Dvaimatura,
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Ekadanta, Heramba, Ekadanta, Lambodara and Gajanana (see Chowkhamba, 
Svargavarga, p. 15). We should also note that one of the Khandas of this 
particular Purana, has been given the name Mahaganapatikhanda. In the 
other parts of this Parana, Karttikeya, who is also given the name of Skanda 
has been prominently mentioned (I. pp. 354f). The treatment of Karttikeya 
in this Purana is not that important and compared to Ganapati, it is less 
flattering. The Mahdbharcita, on the other hand, gives a very detailed 
account of Karttikeya’s achievements (c. Vanaparvan and also Jsalyaparvan. 
The Rdmdyana alo gives some prominence to this minor god. We are 
inviting the attention of our readers to our monograph on this god, 
published from Kolkata in 1970. However, this god as Murugan is much 
more famous in South India, whereas Gopinath Rao shows, he is 
worshipped practically everywhere, and on every hill. Even now in Kolkata, 
this god is worshipped by prostitutes.

Let us, once more, come back to Radha, who undoubtedly occupies the 
postition of supreme imporatance in the Brahmavaivaivarta. This particular 
text received its final shape before 1030 A.D., the time of Al-BIrum. It 
appears that Radha is more important a deity than Lord Krshna. Sometimes 
we find her lecturing YaSoda (second part, chapter-111) Vasudeva’s mother, 
and sometimes Vasudeva’s friend Uddhava (chapter 95). But even this Radha 
is shown as worshipping Lord Ganapati (ch. 123 of part II), which proves 
the great importance given to Ganela, in this Purana. In Bengal, for a long 
time Radha became all-conquering and the entire Vaishnava literature, 
became her fiefdom and this explains the emergences of Lord Caitanya. 
Several episodes, told in the Puranic texts like the Harivamia, Vishnu 
Parana, Bhdgavata, Matsya, Agni, Brahmanda etc. are repeated in the 
Brahmavaivarta, and we have the description of the education received by 
Balarama and Vasudeva, in the residence of Sandlpani at Avantlpura 
(probably UjjayinT), whose dead son was saved by his two disciples. However, 
this Purana is silent on the name of the place, where Sandlpani lived with 
his wife and son. The greater details of this story are given in Harivamfa 
(critical edition, 1976, Poona critical edition). This text tells us that 
Sandlpani was a resident of Avantlpura, which may be identical with 
UjjayinT. In any case, we cannot be dogmatic on this point. Otherwise, this 
particular city is not mentioned in the two epics.

Among other deities of this Purana we shall mention Yama, Indra, 
Brahman, LakshmT, Candra, Narayana, Manasa and among the Rshis Durvasas, 
Narada, etc. The other characters are MalavatT, Kalavati, etc. Surya should
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also not be forgotten. The sexual weakness of god Brahman for Rambha has 
been mentioned (Chapter 13, part I). The story of creation, and the four Vedas 
like other Puranas, are also told here. We have also noticed that instead of 
four Vedas, the three Vedas also are mentioned, and the Atharvan is sometimes 
excluded.

This particular Purana, as we have noticed, has deeply influenced the early 
literature of Bengal. There is no need to consider it, as a late Puranic text 
The reference to it by Al-BTrunT is exremely interesting and therefore we need 
not suppose it to be a late mediaeval text.
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Critique of the rise of Kulinism in Early Bengal

Bedasruti Bhattacharya

The interaction among either the political aspirants of different groups or 
religious adherents from time to time gave rise to tension in society. These 
are not infrequent in early Mediaeval Bengal. The rise of Kulinism in early 
Bengal appears to be the culmination of the continued social tension which 
erupted since the establishment of Sena power in Bengal.

The Senas were champions of Brahmanical religion and the establishment 
of the Sena kingdom in eastern India gave great impetus to the development 
of Brahmanical culture. The power and position of Brahmanas in society 
accordingly grew considerably and this was initially felt necessary for the 
consolidation of the power of the Sena kings who came to Bengal from outside. 
The Deopara inscription of Vijayasena bears eloquent testimony to the great 
wealth and prosperity of the Brahmanas. It is said that under the patronage 
of king Vijaysena the learned Brahmanas became the possessors of so much 
wealth that their wives had to be trained by the wives of the town people 
(nagaribhih siksanti) to recognise pearls, pieces of emerald, silver coins, jewels 
and gold from their similarity respectively with seeds of cotton, leaves of Saka, 
bottle-gourd flowers, the developed seed of pomegranates and the blooming 
flowers of the creepers of pumpkin-gourd (Beninkasa ceriferd))

The growth of the power and position of the Brahmanas at one stage, 
however, became a matter of a serious concern for the rulers. Hence, the 
promulgation of Kulinism may be considered as a fine excuse for dividing 
the Brahmanas and thereby weakening their power as potential challenge to 
the authority of the king. In other words, this proved to be very effective 
method of wooing an influential section of Brahmanical community to the 
side of the royal power.2 In some recent works there have been attempts to 
show that Kulinism never originated under the Senas, rather under Vallalasena. 
A. M. Chowdhury3 believes that the system has been in vogue since the 
days of post-Mohammadan conquest of eastern India. In an unpublished thesis 
(Ph.D.) under the Rajshahi University (Bangladash) Rnfikul Islam4 pointed out 
that the Brahmanas of the eighteenth and nineteenth centuries A.D. were the 
champions of Kulinism, and these Brahmanas set the ball rolling by citing 
the name of Vallalasena as its originator, and thereby putting a seal of antiquity 
to the system! It is, however, generally believed that the Kulagranthas which 
speak about the promulgation of Kulinism in Bengal, were composed several 
centuries earlier.
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Elsewhere, D. C. Sircar5 suggests that the only historical Adi^ura of Eastern 
India seems to have ruled over parts of Mithila and the contiguous portion 
of North Bengal, perhaps as a feudatory of the Palas about the middle of 
the 9th Century A.D. It is not unlikely that legends grew up round his name 
for his activities in connection with the settlement of few learned Brahmana 
families of Kanyakubja (or Kolanca) in his dominions. Again, the Bangaon 
plate of Vigrahapala III (11th Century A.D.) indicates how the institution of 
Kulinism and the custom of preserving genealogical traditions or Kulapanjis 
grew up in Mithila owing to the importance given by the Maithill Brahmanas 
to their relationship with the Brahmanas of Kanyakubja. It thus appears that the 
institution of Kulinism was at least partially borrowed by Bengal from Mithila.6

About the rise of important sections of Brahmanical community different 
Kulaji texts preserve different stories. According to the Radhiya Kulajis, the 
descendants of the five Brahmanas brought by AdiSura7 numbered 59 (fifty- 
nine) during the reign of his grandson KsitiSura. To each of them King gave 
a village for residence, and hence originated the gani of the Radhiya 
Brahmanas. In other words, each Brahmana and his descendants were known 
by the name of the village in which they lived—which became their gani 
(belonging to a village) and later developed into surname, for example, the 
residents of Mukhati Village and Mukhati gani had the surname Mukhati or 
Mukhopadhyaya by the addition of Upadhyaya (teacher) to the village name, 
and so on. King DharaSura, the son of Ksiti^ura, made further innovation by 
dividing the Radhiya Brahmanas of fifty nine (59) into three grades, viz., 
Mukhya-Kullna, Gauna-KulTna and Srotriya.8

The Varendra Brahmanas also had one hundred gdhis. The Varendra Kulajis 
regard Vallalasena as the founder of Kulinism. According to Vacaspati Mi6ra,9 
the king laid nine virtues as the criterion and assigned the rank of Kullna 
to those Brahmanas who possessed them. Those who possessed eight or seven 
of these virtues were called respectively Siddha Srotriya and SadhyaJrotriya 
and remaining Brahmanas were called Kasta Srotriya.

It may thus be suggested that when Vallalasena came to the throne of Bengal 
the rudiments of the institution of Kulinism was already there on the soil of 
Bengal and he gave a concrete shape and played a decisive role in strengthening 
the institution of Kulinism, and it is needless to say, as we have already noticed, 
thereby bringing to his side the most influential section of the Brahmana 
community. But the question naturally arises whether the social divisions 
created in the Brahmana community were passively accepted by the people 
and the Brahmanas, in particular, or the king met any serious challenge in 
creating the new social divisions?
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The most of the Kulaji texts were busy in narrating the details of 
promulgation and identifying the families who became Kullnas and who were 
placed in lower ranks of the Brahmana community. It is only in the Radhlya 
KulamanjurT Katha10 that we come across the incidents of protest from the 
Brahmanas themselves, and this perhaps, makes the whole story of Kulinism 
in Bengal under Vallalasena interesting, and adds historical significance to 
the story of Kulinism. We reproduce from the original source details about 
the introduction of Kulinism and the reference to the protest movement against 
the Kulinism under the leadership of one Vikarttana and its reaction:

‘Tapasa tosita Devi sukha-moksapradayini/
Tadlpsitam varam datva tadevantardadhe divi// 
Pratyadi,stair=nrpes=tusthe bhUvir=bhakty=upacaratah/ 
Kula-Laksmlm pujayitva kathitam kula-laksanam//
Acdro vinaya vidya pratisthd tlrtha-dar/anam/ . 
Nisthd-vrttis-tapo-danah navadha kula-laksanam// 
Etal=laksana laksandm bhusuranarh KulTnatarh/ 
Kalayasi kulau kaute bhavisyanty=amard iva// 
Tam=ahuya nrpo bhuyah piijdm kartumanah dvijan/ 
Dadar/=dniyatdn sarvan=adi praktanala-lasdn//
Ahath mahdn=aham=arhan gaditam lair=aham yubhih/ 
Ity=akarny=eva bhupalo Vallalah prajagad tan//
Pujya yuyam maya vipra navadhd guna-manditah/ 
Aham=eva mahdn=ity=dhankrtim prarimuncatd// 
$rinut=dtr=ottamdm yuktim maduktim=upakdrinTm/ 
Unkuruta manadeh pratiddnam dvayor=dvayoh// 
Tatr=ddana praddnabhyam kanydyah parivarttanarii/ 
Bhavetten=aiva samatapyubhayoh

Kula-dharmmayoh//
Laksandntar—gata vrttir=dvrtti kathyate maya/
Sd caiva parivarttah syattam kriva kulavan bhava//
Srutva tan=nrpater-vdkyam Vaikarttana mukhamukhdh/ 
Vimukhah pravadant=Tdam norT-karyam=idam matam// 
Catus=triih3ad=grdminarh va asmdkam naiva sammatam/ 
Laukikd sdtt\>ikam dunam sabhih kdrydth kaddcana// 
Anyacca/Vrttir=dvrtti vinyasam yadi tvarii karttum-icchasi/
Katham=etad kada kutra kena va sd krti pura//
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Apramdnavrtti-kdrydm na karyam=aryajena vai/
Iti jhdt\’d Maharaja yatha-yogyam tatha kuru//
Niki my a nrpati rusto viprandm=apriyam vacah/
Uvac-dham yayau yiiyarh Srotriyds-tistha-te adhuna//
Tanmata grahinono ye viprd dvavimdati-r=matd/
Grdmina=stdn samabhyarcca KulTnan-akaror nrpahJ/
Tatopi tad guna grdman grdmindm suvicarayan/
Caturdadesu gaunatvam gun=dlpatvacca kaya sah//
(Kula-Mahjan-dhrta-Vallala laksila-amsa-laksana)

i.e. with a view to establishing the principles for guiding the kulns, 
Vallalasena is said to have propitiated the Goddess who was pleased and 
bestowed boon on the king. Afterwards, the king revealed that the goddess 
ordained that the Brahmanas who were in possession of nine virtues like dcdra 
(ceremonial purity), vinaya (discipline), vidya (learning), pratistha (reputation 
for purity) tirtha-darkma (zeal in pilgrimages), nistha (piety), avrtti (obser­
vance of marriages with men and women of equal rank), tapah (ascetic self 
devotion) and Dana (liberality) are the best.

The king invited the Brahmanas, possessors of the nine-virtues, and 
declared that they were to be honoured by him. ‘Kindly listen to beneficial 
and reasonable statements by which one can maintain the standards of one’s 
own religion or family tradition (kula). These are based on twin respective 
behaviour (addna-praddna) and maintenace of the principles of paravartta (i.e. 
ku£a-tyaga, yoga and vara). They are considred kulavanas or kulfnas.’ On 
hearing this the Brahmanas led by Vikarttana became agitated and said to 
the king that ‘your injunctions relating to the standard of kulinism are not 
acceptable to all. If the honest people do not make any improper gifts and 
inspite of that if you divide the Brahmanas on the basis of Vrtti, Avrtti and 
Vinydsa, the system becomes untenable, besides, we believe that this arrange­
ment has neither been attempted on any earlier occasions in any regions, nor 
been approved by any authority should it be given effect to’.

The king was apparently not happy with these unexpected protests and 
unpleasant statements left the place in a haff with the remark ‘you shall remain 
satisfied with the rank of the ^rotriya Brahmanas’. The 19 Brahmanas were 
made KulTnas on account of their virtues (nine). It was stipulated that the 
Kullnas should give their daughters in marriages to Kulina Brahmanas only, 
otherwise their status as Kullnas would be broken. Similarly, the Kullnas could 
marry the daughters of &rotriyas, but could not give in marriage their daughters 
to the 6rotiya Brahmanas. ‘Besides these principles those who did not offer
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gifts to others and were not inclined to meditation, rather subject to infatuation, 
anger, greed and were not well versed in Sastras (Scriptures), were considered 
to be fallen and their Kulas were destroyed’. Even those who accept molested 
daughter or remain bachelors, lose their Kulas. (From Kulaji of HarimiSra).

The RadhTya-kula ManjurX states also that some sections of non-kullna 
Brahmanas remained neutral, rather accepted the ruling of the king. At a later 
period, the king elevated some of them to the rank of KulTnas after performing 
certain rituals. Again some who possessed less number of gunas, were given 
the rank of ‘Gauna KulTna’.

The Kulajis are, however, unanimous, that the rank of KulTna was personal 
and the distinction was conferred on only 16 (or 19). Besides, Vallala placed 
all these KulTnas in the same grade and they could marry daughters of non- 
Kulihas in the same grade and they could marry daughters of non-KulInas. 
It was Laksmanasena who deviated from both these practices and made the 
sytem a complex one, by introducing among the Radhlya Brahmanas restric­
tions of marriage and classification of the KulTnas into different grades 
according to their faithful observance of marriage rules. This process of 
periodical classification is known as SamTkarana, the first two of which are 
said to have taken place during the reign of Laksmanasena, and the next four 
in that of Danujamadhava. Dhruvananda refers to 117 SamTkaranas upto his 
time.11

The institution of Kulinism is said to have grown up and developed in 
course of time. Whatever might have been the original motive of Kulinism, 
the purity of the system could not be maintained and it practically reduced 
itself to the imposition of stricter formulae in respect of matrimonial alliances 
and at the cost of other nobler qualities of Kulinas. The result was that Kulinism 
instead of becoming a boon to the society became a bane upon it. Kulinism 
became a profession of marriages of the uncultured set of the KulTna Brahmanas 
with least care for the agony of the hapless young ladies in Bengali Society. 
Vidyasagar who wrote his famous articles on Bahuvivaha12 depicting the telling 
accounts about the plight of the young ladies given in marriage to a KulTna 
even in the 18th-19th centuries in Bengal, fought vigorously to put an end 
to this inhuman sytem of Kulinism.
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The Sources for Reconstruction of the History of 
Arunachal Pradesh

Basudeb Malik

The twenty fifth state of Indian union bears the wonderful nomenclature 
‘ARUNACHAL PRADESH’. The naming of the place is befitting. The word 
derives from ‘Arun’ and ‘Anchal’—meaning the land [The word is really 
‘Achala’, i.e. ‘mountain’. —Ed.] where the first rays of sun falls. It is the 
north-easternmost state of our epuntry, situated on the mighty Himalayas 
covering a formidable mountainous tract of about 84,000 sq. kms. The state 
is having international boundary with China and Tibet in the north, Burma 
in the east and Bhutan in the west. Strategically for India the state plays a 
very important role since time immemorial. The region acted as a cultural 
cynosure from the ancient past where various ethnic cultures and races from 
the bordering countries as well as from the main land of India were assimilated. 
During the World war-II the present day Changlang district in the eastern part 
of Arunachal Pradesh became an important route for military movement 
through which the British force intercepted the Japanese aggression at Pangsao 
Pass. Again in 1962 Arunachal Pradesh became a battle ground when the 
Chinese army penetrated through this terrain and eventually captured half of 
the land of Arunachal Pradesh. In fact before the Chinese aggression in 1962 
in this part the vast piece of land demarcated by the imaginary Macmahon 
line remained unknown to most of the people of our country. The reason for 
such isolation of the area was its difficult geo-morphological feature. However, 
the veil of darkness started lifting by the European explorers who ventured 
travel in this hitherto unknown country.

Subsequently the developmental activities about the state began in the 
post independence period. The government agencies were set up in the 
remote comer of the state and all round information about the area started 
to come. The Research Department in Arunachal Pradesh set up in the early 
50’s undertook cultural, historical and philological research activities. 
Archaeological survey, excavation and exploration started from 1950. 
Through these archaeological research activities in collaboration by the 
Archaeological survey of India, Geological survey and the Directorate of 
Research, various aspects of Arunachal history started to unfold slowly.

To know about the history of Arunachal Pradesh we have to depend on 
the following sources—they are 1. Study of archaeological remains unearthed
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from excavation, exploration and surveys. 2. Study of literary works from the 
earliest time to later period connected to Arunachal. 3. Study of myths, legends 
and the oral literature.

The first one the Archaeological remains can be divided into two groups- 
Pre-historic objects and the objects of the historical period. It is possible 
to know about the prehistoric period from the fossils and prehistoric artefacts 
like stone implements, pottery etc. These objects could be collected from 
archaeological excavation, exploration and surveys conducted by the archae­
ologists and historians. The European explorers and travellers who came to 
this part of the country from the middle of the 19th century could collect 
numerous pre-historic artefacts from different parts of Arunachal. Among 
the prominent explorers mention may be made of John Lubbock who noticed 
a light green Jade celt from Tirap in 1870. [The date should be 1867.—Ed.] 
E. H. Steel collected three more celts collected from the same area. Another 
piece of stone tool was collected by Lt. W. Barron. Gregory found one 
curvilinear rounded butt axe from Mishmi Hills in the end of the 19th century. 
In 1917 Healy collected a curvilinear facetted tool. J. P. Mills found a 
curvilinear facetted tool and three rounded butt axes from Sadiya Frontier 
Tract. Most of these artifacts have been preserved in the Pitt Rivers Museum 
Oxford.

Quite a few discoveries of the prehistoric period had been made in the 
post independence period which provided information about the traces of 
Paleolithic culture in this part of the country. Discovery of a vertebrate fossil 
by the Geological Survey of India in 1974-75 from the upper Tertiary rocks 
of Ramghat m Lower Subansiri proves to be significant. The Upper Tertiary 
horizon of Arunachal Pradesh now seems to have been inhabited by the 
Hominids and Paleolithic man.

Sri B. P. Bopardikar of Archaeological Survey of India recorded stone age 
tools while exploring the Daphabhum area of the Lohit district in 1969-70. 
River sections and terraces were detected and artifacts like cleavers, ovates, 
chisels, cores, flakes, points, proto hand axe, unifacial chopper, and neoliths 
found. S. N. Rao of Dibrugarh University traced out some objects from 
Kamlang valley of Lohit district in 1971 which he claimed as paleolithic 
objects. Y. A Raikar of Research Deptt. Govt, of Arunachal Pradesh found 
out some chips of semi precious stones like chalcedony, jasper etc. from 
Vijaynagar in Tirap distict in 1971 which he claimed as nncrolithic objects. 
The present writer has also collected a neolithic axe from Rayeng Ralek 
(cultivation area) on the slope of a hillock near Roing. in 2001. A. A. Ashraf 
has collected a few paleolithic tools from Lower Subansiri district of A. P.
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that further srengthen the idea that there was definite trace of paleolithic culture 
is A. P.

The history of the later period i.e. the ’historical period’ can be ascertained 
from the architectural remains, sculpture, pottery, painting, terracotta, inscrip­
tions and coins.

The important secular architectural remains are Bhismaknagar fortress in 
the Lower Dibang Valley district, Ita fort in Itanagar, ruins of Chidu-Chimiri 
fort near Roing, Naksaparvat in East Kameng, Bhalukpong ruins in the West 
Kameng. Excavation and exploration conducted in these sites revealed lots 
of information which actually help to reconstruct the history of the area to 
a great deal. It has been ascertained through archaeological research that these 
ancient structures belonged to 10th-16th century. It has also revealed that local 
dynasties as well as people from across the border viz, the Kalitas, Chutiyas, 
Ahoms played important role in different foot hills region in Arunachal 
Pradesh.

Among the religious structures some of the important ones are Malinithan, 
in the foot hills of West Siang, TamreSvan temple, £iva Linga temple in the 
Lohit district and recently found Ganesh temple at Injuna in Lower Dibang 
Valley. All these temples belong to the Brahmanical faith.

Architectural remains of Buddhist faith can be seen in some parts of 
Arunachal Pradesh which help to ascertain the rich Buddhist culture practised 
among the local people. The important areas of Buddhist monastery and stupa 
are Tawang, Zemithang, Kalaktang, Dirang, Rupa, Mechuka, Tbting, Namsai, 
Vijaynagar etc. These Buddhist edifices are dated to 14th-15th centuries.

A number of sculptures of Hindu icons came from Malinithan temple from 
West Siang. The important ones are Surya on horse chariot, Kartikeya seated 
on peopock, Ganapati with mouse carrier, Indra seated on Airavata, DaSabhtija 
Durga and the Nandi bull. There are also beautiful carvings of Vidhyadharas, 
Gandharvas, Sages, door keepers, animal figures and motifs of vegetations. 
On the basis of stylistic analysis these Malinithan sculptures are datable to 
the Pala period.

An interesting sculpture of Ganapati has been unearthed from Injuno near 
Roing. From the appearance its date goes back to 12/13th century. All these 
sculptures provide informations about the level of art achieved in the past 
along with the socio-religious background of the area.

Large quantity of pottery were yielded by excavation and exploration from 
Bhismaknagar, Naksa parvat, Chidu-Chimiri, Bhalukpong, Itafort, Siva linga 
temple and various other sites. Pottery is considered as one of the most
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imporatant sources from which lots of information can be traced for recon­
struction of history. The charecteristics of the pottery are—they are mostly 
buff ware of common variety and belonged to 12th to 16th century. However, • 
some pots found from the Bhismaknagar excavation are similar to those of 
the Ambari pottery which is an important site in Guwahati that dates back 
to 8th to 9th century.

Paintings of historical importance can be found in the Buddhist monasteries 
and stupas in form of murals, miniature in manuscripts and painted scroll etc. 
mostly of 17th to 19th century.

Excavation at important archaeological sites in Arunachal Pradesh yielded 
terracotta objects like figurines of gods and goddesses, animals, play objects, 
weapons, plaques, decorative tiles with designs and inscription etc. These 
objects contain huge information about the socio-political and religious aspects 
of past which help a great deal in reconstruction of history.

So far the number of inscriptions found in Arunachal is very few. The 
earliest inscription has been found from the TamresvarT temple near Hazo nullah 
in the Lohit district. It is purported to record building of a boundary wall 
around the Tamresvari temple by Muktadharmanarayana in 3aka 1364 that is 
1412 A.D. The inscription is written in Sanskrit language and in Assamese- 
Bengali script.

A particular sentence is written on bricks time and again that reads’ $ri 
frf LaksmT Nardyan(au) japata’. This inscription provides information on the 
religious and cultural history of the region. Mention of LaksmT and Narayana 
indicates that in the past these two deities were worshipped and were popular 
in a region which was believed to be far away from the Brahmancial culture.

Another inscription of Ahom period was discovered in the early part of 
the 20th century by 0. Callaghan, political officer. The inscription was found 
in two pieces in the bed of Deopani river near Roing. The content of the 
inscription is -‘I, the Dihingia Borgohain, do engrave on the stone pillar and 
copper this writing on the strength of which the Mishmis are to dwell on the 
hills near the Dibang river with their females, children, attendants and followers. 
They will occupy all the hills. They will give four basketfuls of poison and 
other things as tribute and keep watch over the body of the fat Gohain. If 
any body happens to be in possession of and wishes to remain on both sides 
of the hills, he will surely become a slave of the Mishmis’. The inscription 
is written in Tai script and language, dates back to the first part of the 16th 
century. It gives a clear idea of the socio-political situation of the region where 
the extension of the Ahom rule is clearly indicated bordering the Mishmi 
inhabited area.
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Two more inscriptions could be seen engraved on the muzzle of cannons 
of Ahom king Gadadhara Siriiha, from Chowkham in Lohit discrict. They are 
written in Sanskrit language and Assamese-Bengali script of the 17th century. 
These are dated 3aka 1604 i.e. 1682 A.D. The content of the inscriptions was 
related to an important development in the struggle between the Mughals and 
the Ahoms for the control over Assam. It also reflected important light on 
the history of Arunachal. That indicates, the present territory demarcated under 
Arunachal was under the domain of the Ahom ruler.

Tablets in Buddhist monasteries, forts or dzongs, stupas or chortens and 
inscribed miniature chortens, stone plaques and pedestals of images are found 
in plenty in Tawang, West Kameng and Upper Siang. A memorial stone 
inscripton has been found from the ruins of Naksaparvat in East Kameng.

All these inscriptions taken together furnish valuable information which 
help to verify, corroborate and supplement evidence available from other 
sources of history.

Numismatic evidence in Arunachal is meagre. However, a coin hoard 
of three hundred coins made of silver which belonged to Islamic period 
has been unearthed from Bhalukpong in East Kameng disirict. The coins 
contain the inscription mentioning the names A1 Aminu Aazam (chief 
treasurer) Md Jafurrula Shah and Abul Mujaffar Uddain. The date mentioned 
on the coins is 951. Arabic script has been used on the obverse and reverse 
of the coins. Detailed study of the coins will definitely reveal important 
infomation on the economic and political aspects. A few late Ahom issues 
of £ivasirhha and Rudra Sirhha had also been discovered earlier.

Literary evidence about Arunachal in Indian ancient liteature is formidable. 
In the earliest Indian literaure like the Rdmayana and the Mahabhdrata there 
are references to the non-Aryan autochthons like the Nisadas and Kiratas. 
Description of these people and their location of habitation narrated in the 
epics could well be associated with the local population of Arunachal. The 
early Brahmanical literature, viz., the TaittirTya Brdhmana and the Vajasaneyi 
Samhitd of the Yajun’eda as well as Athan’a Veda made frequent reference 
to the hill people and various medicinal plants grow in this region. In the 
early period very little was known to the Indo-Aryan people as there was 
hardly any possibility of interaction between them. However, then the Aryan 
civilization gradually started spreading towards the North-East and the Aryans 
came in closer contact as well as clashes with the people of this region, 
subsequently mention of this region was made in the early literature in the 
Mahabhdrata, the Rdmayana, the Puranas, the Tantras and especially in the 
Visnu Purana, the Kalika Parana, the Tantras and especially in the Visnu
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Purana, the Kalika Purana and the YoginI tantra. Other works of Indian origin 
as well as foreign writers throw light on this region. They are the Manusmrti 
and the Milindapanha. Early foreign accounts on Indian subcontinent like those 
contained in the Periphis of the Erythrean sea and Ptolemy’s geography often 
are found to have mentioned the land of the Kirala producing Malabathrum 
and offering routes through which trade was carried to China. Chang Kien 
also mentioned this trade in the second century B.C. These tracts may well 
be located in Arunachal through which trade was regularly practiced. Hiuen 
Tsang has narrated the hill people inhabiting in the east of Bhaskarvarman’s 
kingdom, in his account whom he described as barbarian folk living amid forest 
infested with venomous snakes, herbs etc. and the area extended upto the border 
of China. Shihabuddin Talish accompanying Mirjumla during the expedition 
left a detailed narrative on Assam and also incorporated information about 
the tribal people residing in Arunachal.

Ahom Buranji provides an elaborate history of mediaeval Assam which 
led to occasional references of expedition of British govt, against the tribal 
chiefs furnish important information about the modem period of Arunachal.

Finally, the regulations, treaties, acts of the Govt, independent India related 
to Arunachal and parliamentary papers and decisions changing the status of 
the territory ultimately leading to its establishment as a full fledged state may 
be understood with benefit for an up to date account of its political 
development.

Books and articles of foreign writers as well as their Indian counterparts 
dealing with various aspects of the life and culture of the people of Arunachal 
provide valuable information for writing the history. Census and statistical 
reports, periodicals, journals, govt, magazines, research journal, e.g. Resarun, 
journals of Anthropological Survey of India, journal and magazines published 
by the Arunachal University etc. deal with various socio-political and economic 
aspects of Arunachal Pradesh covering from the earlist period to the modem 
days.

Buddhist manuscripts, thankas, painted miniatures etc. may be considered 
as a very rich treasure of art as well as important source of history and culture 
of Arunachal Pradesh and adjoining countries like Tibet and Burma. In most 
of the cases these manuscripts have been brought from the neighbouring 
countries like Tibet and Buraia, except a few manuscripts which were created 
by the local inhabitants of this land. Majority of the manuscripts deal with 
religious aspects which reflect insight in the religious ideas and beliefs of 
the people as also the world of religious art. The books on secular subjects
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like history books of the gompas or records kept in the monasteries, and the 
unpublished documents of the treaties and sanads, occasionally met with in 
the households of the chiefs and dignitaries, provide valuable pointer to the 
contemporary economic, political and administrative system.

Myths, legends, folk tales, folk lore etc. which can be called as ‘oral 
literature’ play a very important part in understanding the history of an area. 
Most of the tribes in Arunachal Pradesh have no written language and as such 
the local people of this area are unable to record any event of their life in 
their own dialect or language. But interestingly all the tribal societies in 
Arunachal Pradesh possess a very elaborate oral literature which includes folk 
lore, folk tales, myths, legends etc., which transmit from one generation to 
another since time immemorial. Particulaly the priests of each of the tribal 
societies play very imporant role in narrating the stories of migration, creation 
of universe, mythological story etc. All these narrations are mostly done while 
performing the rites and rituals on various occasions. Thorough study of these 
narrations provide valuable information about the unknown and forgotten 
history of the tribe. Thus, it may not be exaggerated to say that without the 
help of the priests in Arunachal Pradesh the process of reconstruction of history 
of the local people is not possible, since their culture is entirely based on 
perishable material like bamboo and cane.

Commendable work has been done by the foreign as well as Indian writers 
in regard to collection of folk lore, folk tales, myths, legends etc. of the tribes 
of Arunachal Pradesh. Verrier Elwin’s ‘Myths of the North-East Frontier of 
India’ and ‘A new book of Tribal Fiction’ offer a rich collection of various 
legends prevalent among various tribal groups.

In 2000 a project has been taken by the Research Department, Govt, of 
Arunachal Pradesh to record and document the oral literature very much vibrant 
among the various tribal groups through audio and visual means. Efforts are 
being made to record the chanting of the ‘Igus’ (the Idu-Mishmi priest) on 
the occasions of various rites and rituals to collect their oral literature. In fact, 
realising the importance of preservation of the oral literature the educated tribal 
societies of different groups have also come forward to collect their respective 
folk lore, folk tales, myths, legends etc. In this context mention may be made 
of the ‘Adi’ Cultural Literary Society’ and the ‘Idu Cultural Literary Society’ 
who have come forward in a big way in publishing literature reflecting various 
aspects of their societies.

Sincere study of these folk literature, chanting of the priests on various 
occasions should come handy in collecting information about the local history 
of the region.
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Thus, a comprehensive history of Arunachal Pradesh can be reconstructed 
by tapping these resources and studying them methodically. Such endeavour 
should definitely throw further light on so far known and unknown past of 
the land called as ‘Dawn lit Mountains’. [A further detailed study in the light 
of A Comprehensive History of Arunachal Pradesh by Chatterjee, S. (vide 
reference No. 5) is really being suggested. - Ed.]
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Bhakti Movement and its Influence on the Development 
of Neo-Vaisnavism in Eastern India
[Based on Part of Swami Nirlepananda* Lectures 2004 delivered at C. U. 
on 14th-15th November 2006]

Pranab Kr. Bhattacharyya

It is possible to divide the thinkers whose views are found embedded in the 
Upanisads into two broad sections. The first of these were the founders of 
what later on developed into philosophic school of Advaita. They believe that 
Uvara is identical with the Universe consisting of the JTvas (souls) and material 
products; that Brahman alone exists and none else. From the beginning, this 
school seems to have held the views that moksa i.e. salvation means identity 
of the JTvas with Brahman, and this can be attained by meditative discipline, 
by a path of Jnana, and by means of Jnana one can realize the illusive nature 
of the phenomenal world and sole reality of Brahman (Ekam nityam 
vimalamacalam sarvadhi saksTbhutam). Along with the development of the 
school of Advaita, there seems to have been a different school according to 
which all objects were bodies of Nvara; that he was their Atman; ‘that matter 
served the JTvas by undergoing transformation and appearing as objects of 
enjoyment, as bodies in which the JTvas dwell, and as senses and organs of 
action, which they use as instrument of enjoyment; and that ISvra gives JTvas 
the fruits of their karmas and makes matter undergo such transformation as 
are needed for this purpose’1. In short, it was the school of Bhakti or devotion.

This cult of Bhaktila was to a certain extent not new. It had already 
progressed in connection with the worship of the sun in the capacity of Visnu. 
Visnu is represented as one o the great gods in early Vedic times. The Rgveda2 
conceives Visnu as one of the manifestations of the Sun and he is called 
Jipivista i.e. ‘clothed with rays of light’ and his greatness is inconceivable.211 
With the three strides of Visnu, which formed the background of the Pauranic 
legend Vamana3 and Bali, Visnu strode three steps over the Universe and these 
steps are associated with three spaces, the two of which are known as earthly, 
while the ‘highest’ of them is known to Himself.4 This Parama-pada of Visnu 
is beyond the comprehension of ordinary human being, but is a place in which 
‘gods rejoice’,5 In later times Visnu-pada became a synonym of the sky, and 
abode of Visnu became the goal of the spiritual aspirations of the devotees 
ancl several places, mainly on hill-tops, came to be associated with Visnu- 
pada (cf. the Visnu-pada hill at Gaya, Bihar)6.
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According to Aurnavabha7, the three steps of Visnu are the three periods 
of the Sun’s course i.e., his rise, culmination and setting, while 6akapuni8 
believed that three padas refer to the three-fold manifestations of light: Fire 
on earth, Lightning in the atmosphere, and the Sun in the Sky. Visnu’s three 
imperishable steps were endowed with a spritual meaning at a later period. 
The Besnagar Inscripiton (C. 2nd century B.C.) describes the three immortal 
steps (amuta-padani), which stand for dama-cciga-apramada i.e. self-control, 
renunciation and vigilance’, lead one to heaven (s\>aga) the habitat of Visnu, 
the god among gods. The Katha Upanisad9 compares the progress of human 
soul to a journey, the goal of which is said to be Visnu’s paramapada, the 
place of eternal bliss. The Maitri Upanisad10 suggests that food that sustains 
the Universe is called Bhagavat Visnu. This shows that supremacy of Visnu 
was established in later Vedic times.

A passage of the Rg\>eda11 mentions Visnu as the garbha (germ) of rta, 
which means sacrifice or moral order. In later literature, Visnu is essentially 
associated with sacrifice and hence he is endowed with such names as 
YajheSvara, YajHapurusa, Yajnavaraha, Yajnakrt, etc. but this sacrificial 
religion was fundamentally different from later religion characterised by bhakti 
(devotion of the faithful to god) and prasada (god’s grace to the faithful). 
Some scholars believe that the conception of devotion and religious grace was 
borrowed from non-Aryan religious thought.12 Acording to 3andilya bhakti is 
pardnuraktirisvare i.e. ‘supreme attachment to god.’13 Bhandarkar14 suggests 
that the origin of the Bhakti doctrine may be traced to the Upanisadic idea 
of Updsand or fervent meditation, which magnifies what is meditated upon.

Panini (5th Century B.C.) appears to have referred to the Bhakti doctrine 
in order to understand the formation of the words, e.g. Vdsudevaka (i.e. a 
person whose object of bhakti is Vasudeva) and Arjunaka (i.e. a person whose 
object of bhakti is Arjuna).15 Vasudeva appears to have been held in high esteem 
by the people of Mathura in the 4th century B. C. in the days of Megasthenes, 
and was regarded as the highest god in the Gita (C. 3rd Century B.C.) and 
the Besnagar inscription of Heliodoros (C. 2nd century B.C.). It is not clear 
if Vasudeva’s deification by his own people at Mathura was recognized also 
in Gandhara where Panini flourished, although the $vetdsvatara Upanisad16 
composed almost during the same period as the Astadhydyl, teaches pard-bhakti 
(supreme devotion), and the doctrine of prapatti or self-surrender is also 
suggested in it.16a

The efficacy of elaborate system of Vedic sacrifice came under close 
scrutiny in the Mundaka Upanisad11, which began to question the value 
and efficacy of sacrifice, and this ultimately gave rise to the philosophical
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speculations made by the sects of Varddhamana of the Jnatrkas, Siddhartha 
of the 3akyas and Vasudeva of the Vrsnis (all of them advocating ahimsa). 
All the three systems became prominent in course of time. The success 
of Vasudevism, however, accounts for Vasudeva’s identification with the 
Vedic god Visnu, with an ancient deified sage named Narayana, and with 
Para-brahman (the supreme spirit or all soul) conceived by the Upanisads.

The Bhagavad-Gita containing the earliest exposition of the religion 
characeriesed by bhakti, represents Vasudeva or Krsna, also identified with 
the god Visnu as well as with the supreme spirit as a scion of Vrsni (i.e. 
Yadava-Satvata-Vrsni) family. The names of the five Vrsni heroes referred 
to in the Mora (near Mathura) inscription of the first century A.D. are given 
in Vdyu-Purana as Sahkarsana (son of Vasudeva by RohinT), Vasudeva (son 
of Vasudeva by DevakT), Pradyumna (son of Vasudeva by Rukmini), Samba 
(son of Vasudeva by Jamba vat! of non-Ary an Origin) and Aniruddha (son of 
Pradyumna) all of whom are deified and worshipped.18 The Purana usually 
identified Vasudeva-Krsna of the Satvata (i.e. Yadava-Satvat-Vrsni) family with 
the highest god and represent him as the founder of religion characterised by 
bhakti and called the Bhagavata, Satvata or Vaisnava Dharma.

The worship of Vasudeva in Mathura is vouched by Mathura inscription 
of Saka Satrap Sodasa (1st century A.D.),19 and the iconic representation of 
Visnu-Vasudeva does not go beyond the beginning of the Christian era. The 
Pancala coins of Visnumitra represent a four-armed figure of a deity having 
a cakra in the upper left arm. Again, a four armed Visnu with Jankha, cakra, 
gada and an indistinct object is found on a Kusana seal-matrix.20 One of the 
Kusana rulers was named Vasudeva, and this shows the popularity of 
Bhagavata religion.21

The age of Vasudeva cannot be determined with certainty. Jaina tradition 
makes Vasudeva-Krsna, a contemporary of the legendary 22nd TTrthankarn 
Aristanemi who preceded ParSvanatha, predecessor of MahavTra (6th century 
B.C.) and this appears to be the same as suggested by the Chandogya Upanisad. 
The Satapatha Brdhmana22 refers to a Purusa in the sense of the supreme 
spirit named Narayana. Elsewhere23 Purusa-Narayana is mentioned as the 
performer of Pahca-ratra-sattra and as superior to all. The earliest evidence 
in favour of the identification of Narayana with Visnu may be traced in the 
Baudhayana Dhamxa-Sutra (c.5th century B.C.). The Taittiriya Aranyaka24 
contains the passage: Ndrayanaya vidmahe Vasudevdya dhmiahi, tan no 
Visnuh pracodayat, in which Narayana, Vasudeva, and Visnu are regarded as 
one and the same deity.

The Chandogya Upanisad,25 supposed to be a pre-Buddhistic work,
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mentions the sage Krsna-DevakTputra (i.e. Krsna, son of DevakT) who was a 
disciple of the rsi Ghora of the Angirasa family. Krsna is not called Vasudeva 
here, as because the patronymic and metronymic of a person were not generally 
used together. The Angirasa family, to which the Upanisadic Krsna’s teacher 
Ghora belonged, was again intimately related to the Bhojas, who were, like 
the Vrsnis, a clan of the Yadavas. Both Upanisadic Krsna and his teacher 
were worshippers of the Sun. Similarly the GTtd26 attributed to Krsna, 
emphasises the importance of meditation at the last hours on the word which 
knower of the Veda call ‘Imperishable’ and on the ‘Sun coloured’ being beyond 
the darkness as the best means of attaining to the Supreme Being.

The Bhagavata religion, propounded by Vasudeva, which incorporated the 
earlier cult of Narayana, was the source of later vaisnavism and was therefore 
the development of an original Sun-Cult. In the Santiparvan of the 
Mahdbhdrata, the Sdt\>ata-vidhi is stated to have been declared in old times by 
the Sun. The Gita27 also says that the Bhagavata doctrine was first taught by 
the Lord to the Sun, then by the Sun to Manu, and ultimately Manu to Iksvaku.

The Vyiiha doctrine is one of the principal tenets of the old Pancaratra 
system, which was absorbed in the Bhagavata religion, as well as of the later 
3ri-Vaisnava philosophy. According to this doctrine, Lord Vasudeva in his 
para, aspect is the highest object of bhakti. Out of the five prakrtis of Vasudeva 
as mentioned in Gita, jiva, mind and egoism were later on personified into 
the Vyuhas Saiikarsana, Pradyumna and Aniruddha.27a

According to some scholars, much of Bhagavatism including the idea of 
bhakti was borrowed from Christianity. It has been suggested that Krsna himself 
was an adaptation of Christ.28 We should, however, remember that the origins 
of Bhakti in India, the deification and worship of Vasudeva, and his 
identification with Krsna are all pre-Christian conceptions. Kennedy29 rightly 
points out, ‘there is no Christian representation of suckling mother before the 
twelfth century, (but) there is a much earlier Hindu one.’

In the fourth century A.D. the Guptas established an empire comprising 
the major part of northern and eastern India and extended their influence over 
the peninsula of the Deccan. They were the devotees of Visnu as is suggested 
by their adoption of Garuda as the distinguishing emblem of the family. The 
coins of the Gupta emperors bear the representation of their Garuda standard. 
The Allahabad praSasti of Harisena30 mentions the garutmadahka (Garuda 
Seal) of Samudra Gupta and represents him actually as the god Visnu in human 
form. From the days of Candra Gupta II, son and successor of Samudra Gupta, 
who assumed the title parama-bhdga\>ata, the Gupta Emperors were the staunch 
supporters of the Bhagavata form of Vaisnavism. An important aspect of
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Bhagavata religion of the Gupta age was the popularity of the worship of the 
ax’ataras, i.e. descents or incarnations of Visnu. The origin of the avatara 
conception may be traced in later vedic literature. Even in the Rgveda31 we 
have reference to Visnu’s three steps taken for ‘man in distress’. A passage 
of the late NarayanTya section of the Mahdbharata32 refers to Varahn avatara 
who is associated with territory of Kamarupa. Another interesting feature of 
Vaisnavism in the Gupta age is the conception of LaksmT or Sri as the consort 
of Visnu. The representation of LaksmT on the coins of the imperial Guptas 
and some of their successors is conspicuous.33

The great influence exercised by the Bhagavata religion over the Tamil 
Country, is furnished by the devotional songs of the Alvars constituting the 
Vaisnuva-prabandham of 4,000 (four thousand) verses in classical Tamil. The 
Alvars sang in praise of Narayana and Krsna’s dalliance with the gopTs was 
also known to them. A female Afvar is known to have regarded herself as 
a gopi and the god (in the form of 3ri Rahganatha of the Sriangam Temple) 
as her lover. The Alvars were acquainted with the principal Puranas. They used 
to recite god’s names, meditate on His different forms and their worship in 
temples like at JsrTrangam, Urupati and Alagarkoil were introduced by them. 
It is believed that the activities of the Alvars representing the emotional side 
of Tamilian Vaisnavism and their successors, the Acaryas, representing its 
intellectual side, must have given rise to the tradition recorded in the Bhagavata 
Purana34, a work referred to by Alberuni (C.1030 A.D.), that large numbers 
of the worshippers of Vasudeva-Visnu flourished in the Dravida or Tamil 
Country in the Kali age when they were rare elsewhere in India.

The date of the Alvars35 is a disputed question; but they may roughly 
be placed between the 6th and 9th Centuries AD. All of them appear to have 
flourished before the early Vaisnava Acaryas—Nathamuni (10th-11th century) 
and his disciple Pundarikaksa (11th Century) and grandson Yamunacarya (11th 
Century). It is said that Yamunacarya clearly laid down the lines on which 
Ramanuja later on elaborated the system of ViMstadvaita,35a The Vaisnava 
tradition of the Tamil country speaks of twelve Alvars, and they came from 
different strata of the society and from different parts of South India. Of these 
twelve Alvars, one was the celebrated lady Alvar, named Goda or Andal to 
whom a magnificent temple was dedicated in the Tinnevelly District. The rise 
of the Alvars as the champions of the Bhakti movement in South India has 
come under thorough scrutiny in recent years.35b

We have already noticed that calling themselves Bhagavatas, the Gupta 
emperors devoted themselves to the popularisation of the Neo-Brahmanical 
religion at the expense of Buddhism and Jainism. The example of the Guptas
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was followed by the numerous dynasties in the Deccan, and South India. The 
mystic saint of Tamil Country, better known as Alvars, Acaryas, as mentioned 
above, played significant role in popularising and developing the bhakti 
movement in south India. Later on this movement was systematised by 
Ramanuja of Tirupati (12th Century A.D.), who taught that even the Sudrns 
and the outcastes could attain salvation through the bhakti.

But inspite of conscious attempts of the religious personalities of the South 
for strengthening the spirit of toleration and goodwill among the different 
sections of the communities and faiths, the atmosphere was gradually vitiated 
by invidious distinctions in the social and spiritual life during the medieval 
period. Though in the earlier times foreign tribes like Sakas, Hunas and others 
were easily assimilated into the Buddhist, Vaisnava, Saiva sects, the vedic 
and post vedic religions gradually lost their power and influence over the 
people; and there followed an age of spiritual disintegration, when the religious 
life of India stagnated and her spiritual forces were dissipated in mere repetition 
of one or other of the older religious forms. Some concentrated their energies 
on the conservation of the old social order with the help of the Smrtis; a 
few on the other hand attempted to conquer the heart of India with the help 
of the Tantrika modes of worship. Even the concept of bhakti, which had made 
such great impact in south and western parts of India, met partial eclipse. Here 
we may refer to an interesting couplet36 by an anonymous writer lamenting 
the fate of bhakti movement;

Utpanna Dravide bhaktih 
Vrddhim Karndtake gata/
AndhradeJe Kvacit Kvacit 
Gurjjare Vilayam mtall

i.e. Bhakti movement that grew up in South India (Dravida Country), 
developed in Karnataka, and to some extent also in Andhradeia, but ultimately 
it came to an end in Gujarat, the land of famous Ranachoiji (cf. Krsna-Visnu 
temple in Dvaraka, the legendary place where, Krsna met the ultimate end 
of his mortal life).

At this hour there appeared on the horizon a powerful religion from the 
west Asia, the religion of the Prophet Mohammad. The Mohammedan 
proselytisation of India did not commence with forcible conversion or 
bloodshed. The initial conversions were made by the Muslim saints and 
mystics. ‘As the Mohammedan saints and preachers came to India, the presence 
of the rival faith drove them to a more intense life of religious austerities. 
This virtual challenge inspired the religious men of India also to seek more
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earnestly for the truths of their own faith.’36a Thus the advent of the 
Mohammedans to India ‘inaugurated a period of earnest spiritual consciousness 
among both the Hindus and the Mohammedans’. Hinduism and Islam, strictly 
bound by the doctrines of their respective scriptures, had no points of contacts 
with each other, and it has rightly been suggested that the responsibility of 
maintaining contacts between them was left to ‘the free spirits and lovers of 
humanity from both these groups, the Hindu bhaktas and the Mohammedan 
Sufis to devote their lives to perform this job.’

The founder of the Bhakti movement in North India was Ramananda, a 
Brahmana teacher who was fifth in descent from Ramanuja and strictly 
speaking he was not a founder of the movement since it had already begun 
before his birth. But from his time there flowed an uninterrupted stream of 
the Bhakti movement throughout the Indian medieval period. His great 
contribution to Indian spiritual life was the ‘spirit of synthesis’. He accepted 
all that was based on truth and of permanent value in ‘our spiritual heritage’— 
the philosophy of meditation {Yoga) and knowledge from the North and the 
absolute surrender (prapattf) of the Bhakti cult from the South. There is a 
popular verse to this effect: ‘Bhakti arose first in the Dravida land; Ramananda 
brought it to the North; and Kablr spread it to the Seven continents and nine 
divisions of the world.’

Ramananda was the first Vaisnava teacher who gave his teachings through 
vernacular language, i.e. the language of the common people, i.e. Hindi. As 
a result of his efforts theological discourses did not remain confined to the 
Pandits or the upper stratum of the society. He allowed the &udras to become 
his disciples and to participate in religious functions. Most of his distinguished 
disciples came from lower castes, like Ravidasa, the cobbler, Kabir, the 
Mohammedan weaver, Dhanna, the Jat peasant, Sena, the barber and so on. 
He had even Muslim disciples. He also endeavoured to raise the status of 
women and some of his famous women disciples were Padmavatl and Sursari.

Kablr (c. 1425-1492/1519), the most prominent disciple of Ramananda, 
lived at Varanasi, denounced ‘worldlines,, the life of sense-pleasures, sectari­
anism, formal religious practices and unrighteous conduct’ He endeavoured 
for the conciliation between Hinduism and Islam. He appealed to the 
conscience, the inner voice of man, and not to scriptures, and tried to express 
the simple thoughts in the common language of the people.

Dadu Dayal (1544-1603 A.D.) came under the influence of Kablr’s 
teachings and also condemned the caste system and defied the injunctions of 
the scriptures. Dadu had a liberal attitude towards religions and had followers 
both among Hindus and Muslims. Rajib (1567-1683 A.D.), a noted disciple
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of Dadu, lose into eminence as a poet and mystic. His prayers were composed 
in Rajasthani mixed with Sanskrit. Tagore was greatly moved by his profound 
and sweet prayers.37

Guru Nanak (1469-1538 A.D.), another great exponent of the Bhakti cult, 
preached nama (the name of god) as a most effective means of realisation 
of god. Nanak’s poems and songs in Hindi is mixed up with Gurmukhi which 
were published as the Adi-Grantha.

Mira Bai (1498-1546 A.D.), was bom in a princely family of Rajputana 
and daughter-in-law of Maharana Sahga of Mewar, completed her spiritual 
discipleship under Ravidasa’s (Ruidas) guidance. She composed numerous 
poems in Brajabhasa and also in Rajasthani, which aroused ‘the tremendous 
human feelings of pangs, love and devotion to god and Krsna.’ Both Suradasa 
(1483-1563 A.D.) and Tulasldasa (1532-1623 A.D.) guided people to the path 
of bhakti and they made also great and sustained impact on the people of 
North India.

The bhakti movement was in a real sense the movement of the people as the 
reformers preached their teachings to the masses through their mother tongue. 
These not only enriched the modem Indian languages; but kept alive the spirit 
of harmony through the principles of ‘love and devotion’ for several centuries.

Almost at the same time the Muslim mystics called Sufis attached great 
importance to the ideals of service to mankind and generated the spirit of love 
and affection among the people depending on the teaching of Islam. Though 
they arrived in India long before the establishment of the Muslim rule in this 
country, it is generally believed that the organized Sufi Silsilahs (or religious 
order) appeared only after the foundation of the Sultanate of Delhi. Since then 
a large group of Sufis migrated from Islamic countries to India and settled 
in different parts. The Sufi saints propounded the ‘conception of a loving god’, 
imbibed the ideals of ‘pacifism and non-violence’ and adopted certain ascetic 
practices. During this time the Hindus were acquainted with the activities and 
teaching of the Sufi saints. Being impressed with their teachings the lower 
stratum in the Hindus who were victims of caste-ridden society, embraced 
Islam. In this way ranks of the Muslims in India swelled as a distinct 
community. ‘The Chisti and Shattari sufi saints, Shaikh-Jalaluddin Tabrezi of 
Suhrawardi Silsilah, Main Mir and Mullah Shah Badakshi of Qadiri Silsilah 
were well-known for their liberal attitudes.370 The famous mystic Shaikh 
Nizamuddin of Delhi had ‘friendly conversations with Yogis’ and he treated 
‘their beliefs and principles with much respect’. Under the influence of Chistis, 
Sultan Hussain Shah of Bengal initiated the Satya Pir movement.
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The contact between Hinduism and Islam had its effect on the theological 
discourses of the time. Al-Beruni (11th century A.D.) enriched this trend by 
his works. The translations of a number of Sanskrit works into Persian were 
undertaken by Sultan Zainul Abidin of Kashmir, Sultan Sikandnr Lodi and 
others not only ‘to satisfy their own intellectual curiosity’ but also ‘to increase 
Muslim Understanding of Hinduism’. It is well known that Akbar gave a new 
direction to this process. Abul Fazl gave a detailed description of Hinduism 
in the Ain-i-Akbari.

Prince Darn Shukah was influenced by the Qadiri Sufi religious thought. 
He very much enriched Sufi theological discourses through his works in Persian 
viz., Sufinat-ul-awliya (or lives of Muslim saints), Risala-i-Haqnuma (or, the 
compass of truth) and others. But his Majma-ul-Baharin (or, Mingling of two 
oceans 1650-56 A.D.) was written ‘to illustrate the basic unity of the Muslim 
and Hindu religious thought’. Dara Shukoh learned Sanskrit and translated the 
Upanisads to Persian under the title Sirr-i-Akbar (1657 A.D.), which was 
translated into Latin in 1800 A.D. Arthur Schopenhauer (1778-1860), the noted 
German Philosopher was greatly influenced by this work and said that the 
work was a great solace to heart. It has rightly been said, ‘Dara Shukoh should 
rightly be called a propounder of the concept of modernism based on 
universalism, which was made more explicit by Rammohan Roy since the 
beginning of the 19th century.’38

It will not be out of context here to mention that Sri Ramakrishna 
Paramahamsa in his quest for understanding the unity of all religions, also 
got himself converted into Muslim religion by one Govinda Roy (alias Md. 
Wajed Ali), a Sufi protagonist. Ramakrishna remained a Muslim, till he 
obtained enlightenment through his practices as an ardent Muslim.

So long we have been discussing the nature of Bhakti movement and its 
influences in Southern, Northern and Western parts of India. But the impact 
of this movement was no less, in some cases it is more pronounced in Eastern 
parts of India. The authors like Jayadeva and Candidasa, who popularised 
Vaisnavism in their respective periods, had made incursion in the religious 
movement of Bengal. Caitanya (1486-1533 A.D.) made the ideals of love and 
devotion popular all over undivided Bengal and Orissa. In practice, his 
‘message of love for personal god acted as a balm for suffering humanity’. 
About the development of Gaudlya Vaisnava theology it is mentioned that 
Sanatana Gosvamin learnt the basic points from Caitanya himself. It is said 
that the Satyasadhana theory was elaborated both by Caitanya and Ramananda 
Raya. Later on, Jlva Gosvamin developed the fundamental concepts in six
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Sandharbhas. ‘The works of Sanatoria, Rupa, Jlva and Krsnadasa Kaviraja 
contain specific concepts, the combination of which may be described as 
Gaudlya Vaisnava Theology.’380

In further east in the land of Brahmaputra valley the Bhakti cult was spread 
by Sankaradeva (1449/1477-1569 A.D.), who was a Kayastha by caste. After 
coming back from his first pilgrimmage in North and South India, Sankaradeva 
began to preach his famous Eka-Sarana Dharma in local language. He drew 
disciples from Brahmana, Sudra, Naga, Mikir and Muslim communities as he 
was against prevailing caste system and slaughtering of animal in the name 
of religion (cf. ‘ndhi bhakatita jati dcdra vicara\ ‘Savako maniva tumi Visnu 
buddhi kari’). The Brahmanas complained against Sankaradeva to the King 
of the soil. Sankaradeva had no alternative but to leave his home and hearth 
and move about from one place to the another like Gangmau, Belguri, Kapla, 
Cinpara, Ganakakuchhi, Kumara-Kuchhi). Anuradha Bandyopadhyaya39 de­
scribes the episode in the life of Sankaradeva in inimitable language:

C^f ^?lt ^f?T I’

Ultimately he succeeded in obtaining shelter under Koca King Naranarayana 
of Kamata-Kocbihar. Naranarayana’s famous brother Cilaraya was a devotee 
of Sankaradeva, and married a daughter of Sankaradeva’s family.

There are four-fold principles of Neo-Vaisnaism as propagated by 
Sankaradeva and these are Deva, Nama, Bhakta and Guru (cf. Guru-Deva- 
Ndma-Bhakta Cdriti Parana : Sankaradeva punarapi dekhailanta/Guru-Deva- 
Nama-Bhakta cinai dilantall

Devu=Sahkaradeva’s Vaisnavism as already noted is ‘EkaSarana-dharma’. 
(cf. ‘eka deu, eka seu, ekavine ndhi keuagain, ‘ekacitte tumi moko mdtra 
kara seva\ pari hard ddrate yatena ana devaW Nam na Suniva tumi ana 
devatdra! yena mate nahive bhakati \ryabhicdra! 1 (Bhakti-PradTpa).

Ndma=nama-mantra- ‘Ramakrishna Ndrayana Hari.’ The identity of Nama 
and NamI (Srikrsna) has been stressed. (Cf. NdnmdminorbhedahJ 
Bhagavatsvarupameva nama - Jlva GosvamT). Sankaradeva accepted four kinds 
of Sadhana-bhakti which are of nine kinds (inavavidhd) and these four were: 
Sravana, kirttana, smarana and arcana, and others are: pada-sevana, ddsya, 
sakhiU’a, vandand and dehdrpana.

Bhakata=It is mentioned in the Bhakti-ratnakara, third chapter. Bhakti is 
originated in association with Bhakata (cf. satsahgo nama namaiva sariga 
ityabhipretam). From unalloyed Bhakti grows vairdgya (unattachment) and
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Jfiana (knowledge), and without the grace of god jhana (knowledge) cannot 
be obtained, (cf. Bhagai'adanugrahamantarena na kasyapi jnana sambhava iti). 
The Bhakti-ratndkara (ch. 16, 17, 18) describes three kinds of Bhakata: 
(a) uttama (b) madhyama and (c) prdkrta, of which uttama bhakta is the best, 
for it got its basis on desirelessness (niskama) and undiluted love for Krsna 
(Krsnaikacitta). The madhya-bhakati looks for Krsna as regulator of all worldly 
affairs and prakrta bhakta worships the idols of the Lord.

Guru=T\\e Guru-mdhdtmya is described in the first chapter of the Bhakti- 
ratndkara: Guru is Vasudeva (Gurureva Hari). Madhavadeva asserts ‘vine 
gurubhakti-rakati kavahuna hoi’ (Guru-Bhdtima). To Sankaradeva Parame^vara 
is Guru (cf. hrdayar parama Uvara mor Guru\ Prabhu Bhagavanta 
Bhakatar Kalpataru (Katha-Guru-Charit). Again he says Bhakata is my Guru 
{Sarvatattva bhakataka mai Guru maria: Katha -Guru-charit).

Vaisnava reformers of other parts of India from Ramanuja down to 
Vallabhacarya and Caitanyadeva tried to develop systems of philosophy as 
the basis of their cults by interpreting the Vedanta-SUtra and the Gita and 
other scriptures of importance in their own lines, Sahkaradeva’s ideal was not 
‘to propound a religion supported by discursive reasoning and abstract thinking, 
but to propagate a simple system based on devotion and faith. He was a reformer 
and a poet, but not a philosopher.’40 Sahkaradeva’s ideas, however, resembled 
those of the qualified monism (i.e. Vi$ista=dvaitavada) of Ramanuja in some 
respects, and according to him bhakti is its own reward. He ‘took this cult 
of Bhakti from the Bhagavata, which lays down that we must love god for 
His own sake and not for any reward.’

Sankaradeva preached devotional faith in one universal god, and according 
to him ‘devotion requires no priest, for the offering of love, and does not 
need the sanction of the scripture.’ The caste distinction under this scheme 
has got nothing to do with the qualities of soul, what alone counts is devotional 
faith. Thus casteless and priestless society was a logical conslusion of 
Sarikaradeva’s teachings and he endeavoured for its realisation throughout his 
life and against great odds. His disciples were drawn from all sections of the 
people living in hills and plains.

Earlier Sankaradeva carved a wooden image of Sri Krsna, named it Madana 
Gopala and installed it in his prayer house with elaborate ceremonies. But 
later on, instead of installing an image of Visnu or Krsna, which as a matter 
of ancient tradition, required the services of the Brahmana, he introduced the 
system of placing a holy book on a wooden pedestal in the prayer house, 
or in the place where the prayer or KTrttana was held. For services before 
this emblem, any devoted man of any caste was eligible. This was a bold
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decision for a caste-ridden country and the Brahmanas were hard hit in their 
profession, and they complained against him (i.e. Sankaradeva) to the Koca 
King Naranarayana describing him as an ‘iconoclast’.41 At last a meeting of 
Sankaradeva with the complainants or, the Brahmanas was arranged in a royal 
court. In the polemical discussion that ensued Sankaradeva came out eminently 
successful and Naranarayana was fully convinced of the great qualities of head 
and heart of the preacher of the new mission and dismissed the futile charges 
of the Brahmanas. He made Sankaradeva a tfobha Pandita of his royal assembly 
and made Kakutakuta, near the capital his Satra (monastery).42

There are, however, strong indications from a group of biographers of 
Sankaradeva that he met his young contemporary, the famous Vaisnava apostle 
Sri Caitanyadeva at NUacala (Orissa) during one of Sahkaradeva’s pilgrimages, 
and both of them exchanged opinions and were acquainted with each other’s 
viewpoints. This event has also been illustrated in paintings composed at a 
later period.43 The account of this meeing has however been challengd by the 
modem scholars including Maheswar Neog and others on the ground of the 
proposed dates of pilgrimages of Sankaradeva, which according to them, was 
incompatible with such a meeting.433 We need not fret about the meeting of 
these great personalities of medieval times, though it seems to us unlikely that 
in view of their being contemporary with each other they remained unconcerned 
about each other’s viewpoints and understandings, and thereby, influencing one 
by the other to their mutual benefit.

The demise of Sankaradeva led to the development of ‘schism’ in the order, 
and different schools of Neo-Vaisnvism came into being on the basis of 
modification in rites and ceremonies.44 Accordingly the Satras that grew up 
in different parts of the country, generally owes allegiance to either of the 
following order (Sarhhati).45

1. The Purusa-Sarhhati claims to have been maintaining the original 
features of Sahkaradeva’s faith, and therefore, to be the main Sarhhati. 
The Bardowa, Bar-bara-janTya, Sara-bara-jamya and Kanaka-bara-janlya 
groups of satras belong to this Sarhhati.

2. The Nika-Sathhali (=Nikd=Nisthd i.e. puritan) is also known as Nitya- 
Sarhhati. It pays great attention to rales of outward cleanliness and other 
formalities. The follower of Madhavadeva started this new school. The 
Kamalabari satra in the Majuli, the Barpeta satra in Kamarupa and the 
Madhupur satra in Cooch Behar belong to this group.

3. The Brahma-Samhati or the Brahmanical school started by 
Damodaradeva who was much dissatisfied as the Master nominated
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Madhavadeva to the headship of the order. This school, expanded by 
Vamsi-Gopaladeva, Niranjana Pathak and Vanamalldeva, was also known 
as Bamunia School. This school admitted Brahmanical rites very liberally 
and took rigid view of caste-distinction. The satras like the Auniati, 
Dakhinpat, Gadamur and KuruwabahT belonging to this school became 
richest and most influential institutes, and these enjoyed royal patronages 
from their inception.451 Sarat ch. Goswami gives a different version about 
the establishment of a new school by Damodardeva.45b

4. The Kdla-Samhati: Gopaladeva of Bhownipur, near Barpeta, a devout 
follower of Madhavadeva, started this new school at Knljar, near Barpeta. 
This School displayed an indifferent attitude towards all Brahmanical 
rites, adhered very strictly to the central monothesitic doctrine of 
Saiikaradeva and placed absolute faith in the Guru. The mohantas of 
the Kdla-Samhati were subjected to frequent cruel royal persecutions 
for their liberal attitude towards caste rules.

The development and activities of the last mentioned samhati, however, 
deserve a much thorough investigation because of magnitude of the problem 
connected with it. Gopala Ata (or Gopaladeva) is said to have appointed twelve 
apostles from among the chief disciples: Six of them were Brahamanas and 
Six others non-Brahmanas to assume charges of different satras.46 The satras 
originating from Gopala Ata came to have ‘a distinctiveness on account of 
their catholicity and democratic outlook and freedom from the tyranny of 
creeds.’47 They thrived mainly in the north-eastern Assam with its predomi­
nating Tibeto-Burman population, and reclaimed large numbers of people from 
animistic practices. The Dihing or Silikhatal satra established by Sanatana, 
the eldest son of Yadumani, and Mayamaria (=Moamara=Moamariya) satra 
of Aniruddhadeva in particular became rich and had very large following. The 
Dihing satra on the other hand used to receive royal patronage, while 
Mayamara retained an independent spirit and declined all help from the King. 
The refusal of any patronage and assistance from the king might have created 
a sense of defiant attitude against the ruler, and the king was on lookout for 
an opportunity to teach the Mohantas a lesson and to have resort to coercive 
methods against the chiefs of the Mayamaria sect. But the coercions ultimately 
drove the peaceful disciples of the sect to open rebellion against organised 
and powerful monarchy.

The credit, however, goes to the leadership of the Mayamaria sect, which 
helped to build up a sense of oneness among the heterogeneous communities 
who embraced Eka-Sarana-ndma-dharma and cultivating the religion in letter 
and spirit. The message of human equality and universal brotherhood of the
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new faith which opposed caste system coupled with Aniruddhadeva's ‘dynamic 
personality and scholarship’ brought closer the depressed classes and the tribes 
like ‘the Kachans, Koches, Chutiyas, Kaivartta, Haris and other poor artisans 
like the potters, blacksmiths but also many caste-Hindus like Brahmanas, 
Kayasthas and Kalitas accepted him as their Guru.’48 The reason behind the 
rise of the leaders of the sect in the estimation of his innumerable disciples 
has rightly been assessed by modem scholars, and to put in the language of 
one ‘there was no gap between theory and practice in the work plan of 
Aniruddhadeva. As such, his principles of human equality and universal 
brotherhood were not confined to abstract spiritual planes but practiced in 
reality.’49 At times Aniruddhadeva could be a stem disciplinarian which 
enhanced the prestige and cohesion of his newly built orders. Thus while 
accepting Dheli Daiji, a muslim tailor to his religious order, he issued an 
ajnd (command) that if any devotee was found making separate cooking 
arrangement for Muslim devotees or refusing to dine with them, ‘he would 
be expelled from fraternity’.50

Aniruddhadeva shifted his first satra from Narayanpur (1601) to Nahar- 
ati, a few miles away from the original satra and lived here till his demise 
in 1626 A.D. But missionary activities of his successors continued unabated 
and the fourth Adhikar Nityanandadeva, a contemporary of Pratapa Sirhha 
(1603-41), is said to have exclaimed that a half of population of the kingdom 
were his disciples. The Mayamaria devotees regarded their Gum, as god on 
earth to whom only they would bow their heads and none else. But Pratapa 
Simha failed to read the writings on the wall, instead of accepting the 
supremacy of the religious leader of the Mayamaria sect in his Kingdom, he 
wanted to crush and suppress the leader and his disciples cruelly. A number 
of Gums including Nityanandadeva were murdered at the behest of the ruling 
monarchs. At last the Mayamaria disciples rose like one man against the Ahom 
government in 1769 with the name of Guru in their lips: Mari yaon, inari 
yaon, Gurur m suji yaon i.e. I will kill or get myself killed, but I will repay 
my debt to my Guru. The rebellion soon asumed a popular character. The 
Ahom Government ordered their mass slaughter on two occasions, but this 
could not put out the fire of rebellion. Rather in the face of all difficulties 
they continued their straggle till they were successful in snatching an 
autonomous kingdom called Matak Kingdom (Rajya) recognised by the Ahom 
Government (1805).52

It is believed that both Sankaradeva and Madhavadeva’s desire to bring about 
an egalitarian society could not be achieved much during their life time, and 
in fact, we are really confronted with a society of the post-Saiikaradeva period,

54



Bhakti Movement and its Inlfluence on the Development of Neo-Vaisnavism

which was not ‘different from that of the pre-3aiikaradeva period.’53 In view of 
the prevalence of the admixture of different Hindu and Buddhist Tantrik cults, 
as noted by Neog. ‘a mysterious atmosphere was created in the country, which 
came to be known to the outside world as a land of mysticism and sorcery.54

This necessitated the coming of Aniruddhadeva. Where Sahkaradeva’s 
Vaisnavism failed to penetrate, the creed of Aniruddhadeva found its way. Thus 
the Mayamaria creed began to concentrate on areas predominantly inhabited 
by the tribal peoples like the Morans, Borahis, Ahoms, Chutiyas, Kacharis, 
and the lowly castes, such as the Kaivarttas and Hadis. Aniruddhadeva not 
merely recognised man’s equality in the matter of religion, but like a true 
reformer accepted them all irrespective of caste or class to his faith and family. 
This has made him a unique figure in the history of his social reform movement 
not only in Assam but in India. Speaking about Messianic movements in Indian 
religions Stephen Fuchs’s observation about Assam is noteworthy. ‘It seems 
that the more turbulent among Shnnkara Deva’s adherents joined Anirodh’s 
branch. They strongly objected to the supremacy of the Brahmins and refused 
to submit meekly to the traditional oppression by Ahom rulers and their 
Brahmin priests. They resented especially the religious intolerance of the Snkti 
worshippers. Naturally, as heretics and low castes they became an object of 
special scorn of the orthodox Hindu hierarchy.

The terrible persecution, which they suffered under the Ahom rulers only 
resulted in a closer unity among themselves and under their head, the Moamaria 
Gosain. Their ultimte ambition was to gain freedom and independence in their 
religion without interference from outside. Their fight for these objectives 
certainly assumed a messianic character.’55

In fine, one of the last works of Aniruddhadeva, which made him the most 
distinguished figure among the leaders of Neo-Vaisnavite movement, was his 
attitude towards the women in society. While others including great ^ahkaradeva 
and Madhavadeva faltered in respect of the question of admission of women 
in the order, Aniruddhadeva gave a respectable place to women. Aniruddhadeva 
not only gave them initiation, but also the right to participate in the Ndm- 
prasanga and higher religious discussions along with men—a very bold step 
indeed considering the conservative attitude of the society of the time.56
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100,000/- to Calcutta University and the lectureship was made in the name 
of Swami Nirlepananda.
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The Jagjibanpur Plate of Mahendrapala Comprehensively 
Re-edited

Suresh Chandra Bhattacharya

INTRODUCTORY OBSERVATIONS
A copper-plate grant of the hitherto wrongly identified Pala King 
Mahendrapala, discovered on March 13, 1987 in the Jagjibanpur (variants: 
Jagjivanpur, Jagajibanpur, Jagajjibanpur, etc.) Mouza of the Habibpur Police 
Station of the Malda District of West Bengal, can easily rank as one of the 
most important inscriptions of the Pala period unearthed in recent years. The 
services of D.C. Sircar, the leading figure in the field of Indian epigraphy 
for the last several decades being no longer available, other scholars have 
come forward to make as much sense out of the inscription as possible. This 
inscription has already been noticed, commented upon, discussed, interpreted, 
transcribed and translated by a good number of scholars.

The inscription was transcribed by Shyam Chand Mukherji (S. C. Mukheiji/ 
Mukheijee=SCM) in the Samskrta Sahitya Parishat Patrika (vol. LXVII), but 
not translated or in any way discussed. Full of errors, this version was followed 
(with some modifications) by Ashok Chattopadhyay Shastri (=ACS) in his Pal 
Abhilekh Sangraha (in Bengali). Besides the text, ACS gave a translation and 
also made some observations. All this is, however, practically of little use 
because of the faulty text adopted by him. Kamala Kanta Gupta (=KKG) 
published his transcript of the text and discussed the contents of the inscription 
in several of his articles in Bengali periodicals; but he did not offer a full-fledged 
translation of the inscription. K. V. Ramesh and S. Subramoniya Iyer (=R&I) 
edited the inscription with transcription (i.e. text), translation and a lengthy 
discussion about the different aspects of the inscription and their historical 
bearings in, what was for long, the foremost organ of Indian epigraphic 
publications,, the Epigraphia Indica1 (vol. XLII). In pursuance of this, SCM re- 
edited the inscription in the Pratna Samiksha (vol. 6-8) with text, translation and 
discussion. Here he gave up many of his earlier readings and followed the 
footsteps of R&I instead, though not completely. Besides this, SCM published 
another article on the Jagjibanpur copper-plate inscription of Mahendrapala in 
the Maha-Bodhi Centenary Volume, Calcutta, where he made some observations 
on its conents, without bothering to give the text or translation. Many of his 
assertions here are woefully fanciful and baseless.2 Indeed it is difficult to keep
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track of the varying positions taken up by him in his different publications for 
which he did not provide any explanation.

The above-mentioned scholars (except for ACS and SCM in a limited 
way as pointed out before) worked in isolation without any awareness 
of or reference to what others had done. This precluded the possibility 
of effecting any improvement in reading, translation or interpretation by 
inter-action or exchange or refutation of views, as a result of which 
backlogs of errors piled up in isolation.

Short of providing the full text and translation, Gouriswar Bhattacharya 
(=GB), through a number of articles, did much to correct some serious 
errors of reading and interpretation, particularly by R&L Amitabha 
Bhattacharya made some general observations about the inscription in an 
article or two, but refrained from providing either transcription or 
translation. B. N. Mukherjee (=BNM)’s limited venture into this inscrip­
tion, was not of much avail either.

On going through the considerable accumulated literature on the 
Jagjibanpur copper-plate inscription it appeared to us that there was still 
enough scope to bring about substantial improvemment in all spheres— 
transcription (i.e. text), translation and interpretation—of this very important 
document of the Pala period. The present article is an attempt in this 
direction. It will be our endeavour to take stock of the works of other scholars 
alongside our own study and record our position in the light of this exercise. 
We would be failing in our duty if we do not acknowledge our indebtedness 
to the cumulative efforts of other scholars for any success in our study of 
the present inscription.

Rather than following the cut-out format of editing an inscription, 
we have in the following pages placed an extra burden of responsibility 
on our own shoulders, as would be obvious to anyone from a perusal 
of their contents. This has been done to bring the stockpile of the existing 
errors, diferences in reading and interpretation under the scanner and 
to indicate our own position in a clear-cut manner. Whether the product 
has been worthy of the effort, can best be judged by the discerning 
readers.

For the guidance of readers it would be useful to point out at the outset 
the main features of this article, which include, besides the

1. INTRODUCTORY OBSERVATIONS, the following:-
2. TEXT
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3. TRANSLATION

4. DISCUSSION AND ANALYSIS
5&6. CHECK LISTS (1&2) of Errors/Differences in the Published 

Readings
7. NOTES (Pertaining to INTRODUCTORY OBSERVATIONS, TEXT, 

TRANSLATION, DISCUSSION AND ANALYSIS)
8. BIBLIOGRAPHY
9. PALAEOGRAPHICAL CHART

10. ILLUSTRATIONS (of the Obverse, Reverse and the Seal at the back).
Details regarding the discovery, early notices etc.have been given by 

SCM, KKG, GB, R&I etc. scholars, and need not be repeated here. GM. 
records the dimensions of the copper plate as 52.2x37.1 x.05 cm and of 
the seal as 19x21.8 cm. The accounts of SCM (not self-consistent again) 
and R&I vary slightly. The copper plate weighs 11 kg 100 gm including 
the seal (SCM). The edges of the plate are raised into a protective rim 
except for the area taken up by the seal at the top. The seal portrays 
the usual Dharmacakra motif represented by a wheel flanked by a 
couchant deer on either side, being reminiscent of the ‘dharma-cakra- 
pravartana’ (turning of the wheel of dharma) by the Buddha at Mrigadava 
in Sarnath, U.P. The seal contains decorative arabesque work and displays 
the legend ‘^rl-Mahendrapaladevalj’ in raised letters appearing hori­
zontally below the motif within an inner circle. The seal is firmly fixed 
onto the plate in the middle on top with nails. The middle of the first 
three lines on the obverse have been kept blank to accommodate the base 
of the seal.

Our inscription is in Sanskrit, composed in prose and verse. There are 
altogether 73 lines of writing, 40 on the obverse and 33 on the reverse. 
The last line is shorter than the rest and is centred in the middle. The 
inscription is in a fairly good state of preservation. On the whole the 
engraver has done his job well, though careless mistakes are not entirely 
absent.

The palaeography of this inscription is regular for the locality and 
period of its issue and is in agreement with that of the early Pala copper 
plate inscriptions from Bengal and Bihar. Of particular interest is the 
appearance, simultaneously, of relatively less evolved and more developed 
forms of some letters (e.g. na, tha, dha, na, etc.). Medial a has the form 
of a full-length pristhamalra, but there are exceptions (cf. ja, ta, spha in
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the Palaeographical Chart). Medial u, generally wedge-shaped and placed 
at the bottom/bottom right, also has other forms (cf. ku, col. 2, ii; nu, tu, 
stu, ru in the Palaeographical Chart). Medial e has the shape of a wavy 
SIrsamatra; but in ai and au, the first e-matra appears as a diminutive curve 
hanging down from the left end of the letter/head-mark. Halanta (=with 
virama) forms of t, n and m call for special attention. Some comments 
of R&I in respect of the forms of a few letters do not bear the test of 
scrutiny (e.g. their remarks about initial a, i and e). R & I failed to take 
note of the a-sign in ja (in which the medial a converges into the tongue 
of ja), and read the letter sometimes as ja (cf. nija, nirvyaj=anali, line 8, 
etc.). R&I wrongly read ku as initial au, and made fallacious comments 
on the shape of au. Their observation that ‘there are a few instances where 
the half form of n with the virama on the left is found represented by 
an ardhachandra mark with a slightly curved vertical line or virama below 
(lines 5,14,16)’ is misplaced, for the description applies not to n (as they 
think), but to m (or rather the Bengali/eastern Indian variety of anusvara, 
which, growing out of halanta m, co-existed with the plain dotted type for 
some time).

The Jagjibanpur copper plate has unveiled the identity of Mahendrapala 
as a Pala king. We now know from recently discovered copper plates that he 
was succeeded by his younger brother ^urapala I and the latter by his own 
son Gopala (i.e. Gopala II), whose existence was unknown before. After Gopala 
II, the succession passed on to Vigrahapala I, who represented the collateral 
branch of the Palas. The genealogy and chronology of the early Pala kings 
is capsuled by us into the following Table in the light of the latest available 
data:
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Table showing
The Genealogy and Chronology of the Early Kings of the Pala Dynasty

Dayitavisnu

Vapyata

1. PPM Gopala (I), c. 750-75 A.D.
(m. DeddadevI) |------------------------

2. PPM Dhnrmapala (MKRY=32),
c. 765-800 A.D.

(m. RannadevT, d. of 
Rastrakuta Parabala)

" I
3. PPM Devapala (MKRY=35/39) 

c. 800-840 A.D.
(m. Mahata, d. of 
Cahamana Durlabharaja)

----- 1
Vakpala

Jayapala

4. PPM Mahendrapala (MKRY=15) 
c. 840-856 A.D.

---------------- f
5. PPM Surapala I 

(MKRY=12), c. 856-
868 A.D.

(m. ManikyadevT, gd. of 
Cahamana king, and 
d. of Ramandhaka)

I
6. PPM Gopala (II), 

(MKRY=4), c. 868-873 A.D.

7. PPM Vigrahapala I 
(MKRY=nil), c. 873-874 A.D.

(m. Lajja of Haihaya lineage)

8. PPM Narayanapala 
(MKRY=54), c. 874-930 A.D. 

(m. Mamma, d. of Govindaraja)

Abbreviations used in this table:
PPM = Parame^vara Paramabhattaraka Maharajadhiraja 
MKRY - Maximum Known Regnal Year 
d = daughter 
gd = granddaughter 
m = married
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In the above Table only actual kings have been assigned serial numbers. 
The genealogy and chronology of Pala kings after Narayanapala will have 
to be reconstructed keeping in mind all the factors involved. But this is beyond 
the scope of our present article.

Before we proceed with the transcription of the text of the inscription, 
we regret our inability to consult the original copper plate which is now 
preserved in the District Museum of Malda, West Bengal. In preparing the 
transcript we have relied on the excellent estampages published in E.I., vol. 
XLII which have been reproduced along with this article with grateful 
acknowledgeent to the Director General, Archaeological Survey of India, New 
Delhi, as well as a very good life-size fibre glass cast rpplica made from the 
original copper plate, kindly placed at our disposal by Dr. Gautam Sengupta, 
Director, Directorate of Archaeology & Museums, GovL of West Bengal. We 
are indebted to Mr. Subir Sarkar, Administrative officer, American Institute 
of Indian Studies, Kolkata, and Dr. Sayantani Pal, Lecturer, Department of 
Ancient Indian History and Culture, Calcutta University, for kindly helping 
us with copies of some of the articles mentioned in the BIBLIOGRAPHY. 
We are sorry that it has not been possible for us to consult the works of 
Mr. Gopal Laha and some others, as these were not available to us but for 
which these would have been discussed and mentioned in the 
BIBLIOGRAPHY.

Jagjibanpur Copper-Plate Inscription of Mahendrapala year 7
TEXT

Metres used:
Sardulavikiidita-verses 1,4,8,10,13-15,26 
Vasantatilaka-3,6,7,12,16,22,33 
MalinI-2,25 
Anustup-17-19,21,23

Upajati-9,11,24,28,30 
Mandakranta-34 
Sragdhara-5,7,31,32 
HarinT-29

1. Svasti / Sr(Tman=mani)ta!-iaiano nija-ba-
2. lair=adhyasito vl(r)yavan / ary=ananda2 su(sva)bhu-
3. ti-nanditamana3 dana-priyah ksantiman / bha-
4. svad-van(rh)sa-bhavah praja-hitakaro nihSesa-bhum=Isvarah Siddhartho 

bhuvanani patu Sugatah pata ca dharmmn-st(th)iteh // [1*] Nripatir=iha 
babhuva dhva-

5. sta-dos=andhakaro ravir=iva pntu4-dhamnan=dhama-Gopaln-nama/ 
aganita-guna-ratnam yam sam=asadya jata(tarh) Hari-vasati sukhebhyo
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6. datta-toy-anjalih 3rlh // [2*] Aty-uddhata-dvisad=anlka5-jay=arjjita-£rih 
Srf-Dharmmapala-iti tasya suto babhuva / praksalitani kali-sa-

7. ntamas=avilani yasy=(e)ndun=eva6 yaiasa kakubham=mukhani // [3*] 
Durwara(n) dvisato vijitya samare tan=Indra-raj=adikan/Sindhfinam= 
adhipa-

8. m=pramathya7 rabhasad=unml(nmu)lita(m) ksmabhrita / datta yena mahl 
Mahodayavatl vikrantibhajo(ja) nija nirvyaj=anati8-Vamanaya Balina 
Cakra-

9. yudh=arthine9 // [4*] Renu(u)n=yasy=anganebhyo hata-ripu-inahisT 
§va(a)sa-vata haranti sincany(nty)=etam10 madyat=kari-karata-galad= 
dana-toya-pravahah (/*)

10. rajnaiii sevaparanam=pranata-nija-£iro-ratna-puspa-pratanair=ddaurddarp 
=anTta-LaksmI-kara-kamala-dhritah' pujitah pada-padmah//[5*] Niter 
=wilasa-bha-

11. vanam=priya-Vikramayah Sn-Devapala-iti tat=tanayo babhuva/yah 
kautukad=iva jagat=padavm=didriksu£=carhkramyate sma bhavan= 
angana-lllay=eva //[6*] Da-

12. nd=opanTta-kanakair=wasudh=adhipanam raja maha-samara-nataka- 
sutradharah yo nirmmite(ta)11 Sugata-sadma12 grihan=ca Gaurya13 
yat=kaulukan=ca tila-

13. kan=14ca jagat=traye (=’) pi // [7*] Durvvar=astra-nipata-bhTsana-rana- 
(a)t=sannaha-labdh=odayam / sakslkritya vibhavasum rana-SirovedT 
maha-mandape / kha-

14. dg=avaijjitai(ta)-vairi-varana-sata15-kumbhasrig=ambhah pluto yo 
jagraha karam ksitTSvara-varo nih6esa-bhu(u)bhrid=bhuvarh(rn)// [8*j 
Yam yodhayamasui,=aratayas=te ye-

15. sum riramsa sura-sundarlbhih / tatha vivasvad=bhraman=avadhlni ye(ai)h 
kretum=isthny=asubhir=ya6an(rh)si [//9*] Dharmmasya prasavena yena 
vipulam=bhutin=ci(m ci)-

16. ram=bibhrata bhru-lTla-hrita16-Kamarupa-vibhaven=arohat=adym= 
bhri(u)sam(m)17/Durggaya£=ca Himalay=acala-bhuvah £laghyan- 
(rh)karah=(rh)grihnata samyak-svam18=pa-

17. rame3varatvam-aparan=devena sandar£itarh(m)/[//10*] Sa Cahaman= 
anvaya-varidh=Tndoh sadhvTm sutan-Durlabharaja-namnah srl-Mahatam 
dharmmaparam narendras=Trai-

18. tTm=iv=oha (dha)19 sa(u)laksanahgim(m) [//11 *] Sa Devak=Tva nara- 
deva-sahasra-vandyam saukaryato vasumatl-bharam-udvahantarh(m)/ 
Laksmyah svayam=vara-patim=puruso-

67



Journal of Ancient Indian History—Volume XXIII

19. (tta)man=ca devam sut=ottamam=asuta Mahendrapalam(m)//[12*] 
Yasy=a£a vijaya-prayane20 rajasam sandre samutsarppati vyuhe nirbhara- 
pu(u)rit=amba-

20. (ra)taya sampadit=orvvI-bhrame21 / spriste padatalair=akanda-patan= 
a3ankn-camatkarino(nI)-vidyam=utpatan=aika-hetum=ajapan22= 
Vidyadharanan(m)=ga-

21. (nah) // [13*] A-praleya-girer=vris=aiika-vrisabha-ksunn=agra23-ratna- 
sthalad=a-Sindhor=Dda£a-kandhar=ari-visikha-vyalodit=antarjjalat / a- 
purrvv=apa-

22. ra-din=mukh=aika-tilakat24 6aila-dvayad=bhubhujo(a) nirvyajam 
nipatanti yasya carane dur=anatair25=mmaulibhih//[14*] Khadg 
=otkhata-mahebha-kumbha-vi-

23. galat=kllala-dhara-jale jato vniri-vadhu-vilocana-vamad=basp= ambubhir 
=warddhitah / santlry = api patTn26=apam=pratidi6am yatah sahasrai(r) 
=mmukhai-

24. s=citram=vadhaka-karun(y)air27=vvilasito yasya pratap=analah / [//15*] 
Tvam sarvvada nripati-candm-jaya£riy=arthl svapne(=’)pi na pranayinT 
bhavato=’ham=a-

25. sam / ittham=bhiya kupitay=eva ripun=bhajantya vyajaghnire28 
samara-keli-sukhani yasya//[16*] Sa khalu Bhaglrathl-patha- 
pravarttamana-nana-

26. vidha29-nau-vataka-sampadita-setubandha-nihita-£aila-£ikhara-6reni- 
vibhramat / niratiSaya ghana-ghanaghana-ghata-^yamayamana-

27. vasara-laksml-samarabdha-santata-jalada-samaya-sandehat / udi(I) cln 
=aneka-narapati-prabhritlkrit=aprameya-haya-vahinl-khara30-khur 
=otkhata-

28. (dhu)ll(i)-dhusarita3,-dig=antaralat param&Svara-seva-samayat = aiesa- 
JambudvTpa-bhupala-padata(a)-bhara32-namad=avaneh Kuddalakhataka33 - 
sama-

29. vasita-£rTmaj=jayaskandhavarat paramasaugata-parame^vara-parama- 
bhattaraka-maharajadhiraja-M-Devapaladeva-pad=anudhyatah

30. paramasaugatah parameSvarah paramabhattarako maharajadhirajah 
£rTman Mahendrapaladevah ku6all // Sn-Pundravarddhana-

31. bhuktau / Ku(ddala)khataka34-visaya Narn(n)dadIrghik=oddrange slma / 
Tatra parvvena Taiigi la-nady=arddha-^rotah35 paricchinna daksinen=api 
Kubja-gha-'
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32. tika = ’arddha-£rotikaya Kaiiggada bandhaka36-madhyena Narayana- 
vaslya purvva-slm=avadhih / Pa£cimen=api Golayi-niijjha(re)-

33. n=Ajagara37-vasak=avakhatena va(a)lmika-stupen=a3vaUha-vriksena38 
Svalpa-Nanda(dha)ra-39pa£cima-patena vilva-vriksena Bijjaga-bandha-

34. karii pa6cima-Sannal=antar40=amalakT vriksa-paryantah / Uttaren=apy= 
atah purwa-mukh=oUara41 -kunda daksinena Nandasuralya42

35. TangiI=arddha-£roto(=’)vadhih / Evan=ni(vairi ni)yamita-slmni 
samupagatarh(n) sarvvan=eva rajanaka-rajaputtra-kumaramatya- 
bhuktipa-

36. ti-visayapati /43 senapaty=uparika-tadayuktaka /43 viniyuktaka-dandika- 
dandapaiika /43 caur=oddharanika /43 dausadhyasadha-

37. (nika)-khola-duta-gamagamik=abhitvaramana-hasty=a3v=ostra-nau-bala- 
vyapritaka-go-mahisy=ajavika-vadav=adhyaks=adi rajapad= opajTvi-

38. no=’nyahsa(£ca) cata-44bhata~jatlyan yathakal=adhyasi-visayn- 
vyavaharinah sa-karanan (bra)hrnana-rnanana-purvvakam prativasi-

39. nah kselrakarahsa(rhsca) yath=arham=manayati bodhayati samadi^ati ca 
[/*] Matam=astu bhavatam(m) / Mahasenapati M-Vajradevena dutaka- 
mu-

40. khena vayam=vijfiapitah I Yatha mata-pitror=atmanah sakalasya ca 
satva-raieh puny=abhivriddhaye NandadTrghik-odraiige maya45 vi-

Second Side
41. harah karitah tatra yath=oparilikhita-NandadTrghik=odrangarh46 

bhagavato Buddha-bhattarakasyn Prajnaparamit=adi sakala-
42. dharmma-nettrl-sthanasya ary=Avaivarttika-Bodhisatva-ganasy=asta- 

mahapurusa-pudgal=arya-bhiksu-sahghasya yath=arham pujana-lekha-
43. n=ady=artharh47 cTvara-pindapata-£ayan=a5(s)ana-glana-pratyaya 

bhaisajya-pariskar=ady=artharh khanda-sphutita-samadhan=artha(m)48 
anye-

44. sam=api mam=abhimatanam-mat=parikalpita-vibhagen=anavadya- 
bhog=artham Snmad=Bhattaraka-pada dadatv=iti [/*] Ato=’smabhi-

45. s=tadlya49vijnaptya ayam yath=oparilikhita-udrahgah sva-sambaddha- 
bhumi-sametas=catus=slma-paryantah satalah sodded ah sopa-

46. rikarah saghatta50-tar=opetah sada.^=apacarah51 sacaur=oddharanah 
parihrita-sarwa-pldah /52 a-cata-bhata-pravesa(o)='kincii= pragrahyah/
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47. raja-kul=abhavya sarvva-pratyaya-sameto bhumicchidra-nyayen= acandr 
=arkka-ksiti-samakalarh tath=aiva pradattah I52 Yata(to) bhavadbhi(h) 
sarvve(ai)r=eva dana-

48. m=idam=anumodanTyam prativasibhih /53ksetrakarai^=c=ajna-^ravana- 
vidheyair=bhutva samucita-kara-pind=adi pratyay=opanayah karyah [/*]

49. Bhavibhir=api bhOpatibhir=bhume(r)=ddana-phala-gauravad= apaharane 
maha naraka-pata54-bhayac=ca danam=idam=anumodya paripalanlyam

50. ti / Sumvat 7 VaiSakha-dine 2 [/*] Tatha ca dharmm=anu£ansana 
(Samsinah) Slokah / Vahubhir=vasudha datta rajabhih Sagar=adibhih 
[/*] yasya yasya ya-

51. da bhumis=tasya tasya tada phalam(m)/ [//17*] Sastir=warsa-sahasrani 
svargge modati bhumidah / aksepta c=anumanta ca tany=eva narake 
vaset//[18*]

52. Sva-dattam=para-dattam=va yo hareta vasundharam(m) [/*] sa 
visthayam kri(ri)mir=bhutva pitribhih saha pacyate //[ 19*] Iti kamala- 
dal=ambu-bindu-lolarh

53. 6riyam=anucintya manusya-jlvitan=ca [/*] sakalam=idam=udahritan= 
ca buddh(v)a na hi purusaih para-klrttayo vilopyah /[//20*] 3nmat= 
3angrama-ta-

54. rena kritah(te) sukrita-karmani / Saumitrir=iva Ramen(n)a 6urapalo 
(=’)tra dutakah // [21*] S rim an kule mahati Devaradeva-nama Sla-

55. ghyo babhuva dharanl-tala-glta-klrttih / ady=api sad=guna~kathasu ya55 
eka-eva sarnklrttyate prathamam=eva janair=mmahadbhih //[22*] Anyo-

56. (=’)nya-sparddhaya vriddham=ananya-jana-gocaram / tyagas =satyan=ca 
s(£)auryan=ca yasya c=aitad=guna-trayarh(m) [//23*] Tasy=atmajo(=’) 
bhut=Kamala-niv(a)sah56

57. Snman sa Narayanadeva-nama [/*] dharmma-priyah prana-samana-satyo 
balena yukto guruna mahlyan // [24*] Amalina-taravari57-sphara-

58. dhara-nipataih / pluta-vapur=ari-vrindarh mlanayantl samantat / api kari- 
vara-bhed=odbhuta-rakt=anulipta di£i diSi sitimanam

59. yasya klrttis=tatana [//25*] Tyago-nirbhara pu(u)rit(=a)rtthi58-hridayah 
sau(sau)ryarh jit=aratikam satya-nirmmita59-naka-dhama-dhisana vijna-

60. ta-vastu-slhiti(h) / rupam netra60-vinoda-dana-caturam llla(m) jan= 
anandakrit / klrttir=ddik=saraslsu kairava-vanac=chay=eva yasy=abhaval 
//[26*]
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61. Vahnir=vvair=Tndhananam nn(n)aya61-Sata-mukut=odghrista-pad= 
aravindah pata loka-sthitlnam(m) pranayi-jana-saroj=akar= 
arkayaman(n)ah / yah pri-

62. lhyam=ekanathah prathita-nija-guna-ilaghaya vaijjit=5tma [/*] cakre sri- 
Darmmapalo nripatir=adhipatim=mandale Darddarandyam(m)62 // [27’*'] 
Babhuva

63. LaksmTr=iva tasya jaya vapus=tri(ri)lokT-tilakam=vahantI / siddhi- 
sr(str)i-varggasya vapusmal=Tva I63 Kalyanadev = Tti yath=a(r)ttha-nama 
// [28*] K(u)la-kama-

64. linT-lIla-LaksmTr=ut=alaya-devata sva-pati-hridaya-grahiny=esa satl kim 
=ArundhatI [/*] Kim=uta Vasudhar=eyam=iva vitta-prasadhita- 
mandira

65. iti manasi y=avista(n) lokam3=cakara vitarkkitan [I 129*} Div=Iva tasyam 
ravin=eva tena dham-eva64 samyag=vidhin=odapadi65/ satv=opakar= 
aika-ra-

66. tah pratapl 6rT-Vajradevo vimala-svabhavah //[30*] Yo Laksmln= 
kulajan=dadhat66=pranayinTm=vTry=odayal=lllaya khadg=avaijjita danti- 
kurabha-vi-

67. galad=rakt=ambubhih /67 plavitah / hutva Sastra-hulalane ripu-havir= 
mmantr=anvito durllabham sangrame Vija(ya)-Sriyarn=parinayan=loke 
varatvam(rh) gatah // [31*]

68. (Tya)go dravo ca68 satye sadasi patu-giror=n=apavade parasya69 / prajna 
sastre na jatu70 vyapagata-tamaso vancane(=’)pi praj=arthah71/ksantir 
=dane72na (bhuyo)

69. dvisati rana-vare sammukhe ^astra-panau / maitrl-tyage sthire(o=’)- 
bhun=na tu cala vanita-samprayoge (=’) pi yasya // [32*] Aryesu Jahnu- 
tanaya sa(sa)-

70. lil=abhiseko dik=kaminTsu ghana-candana-panka-lepah [/*] Durvvara- 
vairi-vanila-vadan=ambujesu73 yasy=endu-dhama74-kalito ya^asam 
vitanah [//33*]

71. Han(m)sasy=aitah75 prakriti-patavo yavad=ev=eha gavah / tatv=alokam 
vihala-tamasah tan(v)ate sarvva-dikkam 76/ yavat=pri-

72. thvl-valaya-vahan=a3carya-karmma(a) ca Ku(u)nnmah / tavat=tasya 
vrajatu kritinah klittir=esa pratistharh(m) //[34*]

73. Utklrnam=idam lasanam samanta-^rl-Mahatena77/
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Translation

Verses (1-16):
Success. Hail! May the illustrious Sugata (the Buddha, literally, one who has 
fared well), whose teaching is respected (mdnita-ddsand), who occupies his 
exalted seat by virtue of his (spiritual)power (nijabalair=adhyasito), is full of 
virility (viryavan), is lord of joy (ary=ananda), one whose mind1 is happy 
with energy derived from inherent gift2 (sva-bhuti-nanditamana), one who is 
fond of bestowing gifts (ddna-priyah), who is forebearing (ksantiman), who 
was bom in a lustrous race (bhds\>ad=variida-bhavah), who works for the well­
being of his subjects (prajd-hila-karo), is the exclusive lord of the entire world 
0nihdesa-bhumidvarah), is Siddhartha (literally, one who has fulfilled the object 
of his coming), and is the upholder of righteousness (pata ca dharmma-sthiteh), 
protect the worlds (bhuvanani pdtu).-V. 1.

Here was bom a king (nripatir=iha babhiiva) named Gopala (Gopala- 
nama), who was the abode of brightness (dhdmnan=dhdma) and was, like the 
sun, expert (ravir=iva patu) in destroying the darkness of night (dhvasta- 
dos=andhakdro). Innumerable gems of quality (agamta-guna-ratnam) grew on 
account of him (yarn sam=dsadya jdtd(am). The goddess of fortune ($rTh) gave 
oblations of water (datta-toy-ahjalih) to the comforts of the abode of Hari 
(Hari-Vasati-sukhebhyo).-W. 2.

His son was the illustrious Dharmapala (SrT-Dharmmapala-iti tasya suto 
babhiiva) who obtained fortune (jay=arjjita-Srih) by defeating the forces of 
extremely arrogant foes (aty=uddhata-dvisad=amka). The impurities of the 
great darkness of Kali (Kali-santarnas-dvildni) were washed away 
(praksdlitani) clearing the faces of the directions (kakubhdm=mukhdni) by his 
moon-like fame3 (yasy=endun=eva yadasa).-V. 3.

Having defeated in battle (vijiiya samare) stubborn enemies (durv\’drdn 
dvisato) including Indraraja (Indraraj=ddikdn); and churning violently 
(pramathya), the lord of the Sindhus (Sindhdndm=adhipam), the latter was per 
force compelled to come forth (rabhasad-unniTlita) by the king (ksmdbhrita). 
His own terriory (nija mahX) Mahodaya (MahodayavatT) was given away by 
the valourous one (vikrdniibhajd) to the unpretentious (nirvyaja) supplicant 
Cakrayudha (Cakrdyudh=drthine), as was done by Bali to the begging Vamana4 
(Balin=dnati-Vdmandya).-V. 4.

Pollens of flowers (or particles of toiletry) from his courtyard (rendn 
yasy=dhgancbhyo) which were being blown by the air breathed'(dvasa-vdta 
haranti) by the queens of the slain enemies5 (hata-ripu-mahisT) were sprinkled 
clear (sincanty=etdni) by the streams of water in the shape of echor discharged
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from the temples of rutting elephants (madyat-kari-karata-toya-galad=dana- 
toya-pravahah). He (Dharmmapala) held the lotus-hands of LaksmI (Laksrni- 
kara-kamala-dhritah) brought by his immense power (daurddapy=anlta) and 
his lotus-like feet were worshipped (pujitah pada-padmah) by the kings 
attending on him bowing down in salutation (rdjnath sevaparanam-pranata) 
with the jewels adorning their crowns appearing like flower-wreaths (nija-Siro- 
ratna-puspa-pratanaih). -V. 5.

The pleasure-house of Morality (Nlter=\mlasa-bhavanam) and the darling 
of Valour6 (priya Vikramdydh), the illustrious Devapala, was his son. Seeking 
to see (i.e. to ascertain) the range of the world out of curiosity (kautukad-iva 
jagat=padavin=didriksu), he wandered about (cankramyate sma) the earth 
playfully as if it were the quadrangle (bhavan=dngana-lTlay=eva) of his own 
house.-V. 6.

The stage-director of the drama of great wars (mahd-samara-nutaka- 
sutradharah), with the golds (i.e. wealth) of the kings of the world collected 
by expeditions (dand=opamta-kanakair=wasudh=adhipdndtn), built a temple 
of Sugata (Sugata-sadma) and an abode of Gauri (grihan=ca Gauryah) which 
was an object of curiosity7 (kautukail=ca) and an ornament (literally, a mark 
on the forehead, tilakan=ca) of the three worlds (jagat-traye ’pi).-V. 7.

Fierce battle razed with clanking of armour and discharge of fierce 
weapons {durvvdr-dstra-nipdta-bhisana-ranat-sannaha labdh=odayam). The 
sun was made witness (sdksTkritya vibhdvasurii) in the great pavilion (maha- 

mandape) with its elevated sacrificial war altar of human heads (rana-Mro- 
vedi) in which the enemies’ array of elephants, overcome with swords 
(,khadg=dvarjjita-vairi-vdrana-satd) had their pot-like heads pierced with 
arrows (or spears) and flowing with blood (kumbhd-srig=ambhhah-pluto). 
The supreme lord of the world (ksitTSvaravaro) collected tributes (Jagraha 
kararii) from kings of the entire world (nih&esa-bhtibhrid- bhuvdm).-V. 8.

The enemies who fought him {yodhayamasur^ardtayas-te) were those 
who had lust for the celestial damsels (yesath rirarhsa sura-surularlbhih) and 
hence they reached up to the travel course of the sun (vivasvad= 
bhraman=dvadhini) in their bid to buy the objects of their desire, viz. fame 
(,kretum - is t any=asubhir= yafam6i).-'V. 9.

(a) By whom (yena, i.e. by 3iva), immense spiritual power was forever 
held/or sacrificial ashes were perpetually worn (vipuldm=bhutin=ciram= 
bibhrata) with the generation (through penance) of dharma (dharmmasya 
prasavena); by being capable of robbing the beauty of Kama (the god of love: 
hrita-Kama-rupa-vibhavena), reducing it to ashes with the play of his eye­
brows (bhru-llla), to put on the same for his primary adornment
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(arohat=adyam=bhusam); by holding in marriage the laudable hand 
(61aghyan-karaii=grihnata) of Durga (=ParvatI), the daughter of the mountain 
Himalaya (Himalay=acala-bhuvah), perfection of self (samyak=svam) and 
supreme divinity (parameSvaratvam) were shown by the unsurpassed god 
(aparan=devena sandarSitam).—V. 10.

(b) By whom (yena, i.e. by Devapala), immense power was for long 
possessed (vipulam-bhutin=ciram=bibhrata) through his birth from Dharmapala 
(Dharmmasya prasavena)8; by being capable of robbing Kamarupn9 (Assam; 
hrita-kamarupa-vibhavena) within the twinkle of an eye (i.e. quickly and 
effortlessly: (bhru-llla), which was his first attainment (arohnt=adyam 
=bhusam); by exacting coveted tributes (61aghyaii=karaii= grihnata) from 
inaccessible regions of the Himalayas10 (durggaya£=ca Himalay=acala-bhuvah) 
- perfection of self (samyak= svam) and supreme divinity (parame^varatvam)11 
were shown by this other god (i.e. Devapala : aparan=devena sandarSitam). 
-V. 10.

He, the lord of men (narendrah), married (udha) Mahata, who was chaste 
(isadhvim), a follower of the path of righteousness (dharmmaparam), bore 
auspicious physical features (sulaksan-dngim), was an embodiment of the 
Treta age12 (Traitlm), as it were, and was the daughter (sutam) of the king 
Durlabharaja (Durlabhardja-ndmnah), a (veritable) moon in the ocean of the 
lineage of the Cahamanas (Cahaman=anvaya-varidh-Tndoh). -V. 11.

She, like DevakT (sa Devak=Tva), gave birth to the best of all sons, 
Mahendrapala (sut=ottamam-asuta Mahendrapalam) who was adored by 
thousands of men and divinities (nara-deva-sahasra-vandyam), who bore the 
burden of the earth with ease (saukaryato vasuniatT-bharam-udvahantam), 
was chosen by Laksm! as lord (husband) on her own accord (Laksmydh 
s\>ayamvara-patim), was a divinity (devarh) and the most perfect man 
(purus=ottaniam). —V. 12.

On the dust (rajasdrii) kicked up on account of his marching for the 
conquest of the regions (yasy=dsd-vijaya-praydne) having moved upwards and 
lain thick in arrays filling the entire sky (sandre upasarppati vyuhe nirbhara- 
purit= dmbaratayd), creating a false likeness of the earth13 (sampddit=or\nn- 
bhrame), the groups of Vidyadharas (Vidyddhardndm gandh), on touching it 
with the soles of their feet (spnstaih pddatalaih) were filled with the 
apprehension of falling down unexpectedly (akande patan=a3anka) and 
muttered (ajapan) attributing to some astonishing trick (camatkarinT-vidyam) 
the only cause of this flying upwards (utpalan=aika-hetum). -V. 13.

From the snow-clad mountain (a-prdleya-gireh) with the sign of the 
bull (vrisanka) having the tops of its gem-bearing site stamped exposed by
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the hooves of the bull (vrisabha-ksunn=agra-ratna-sthalad); from the sea 
(a-sirulhoh) the inner water of which had been stirred up by the arrows of 
the enemy of the Ten-headed one (Da£a-kandhar=ari-vi£ikha-\>yalodit= 
antarjjalat)-, and from the two mountains (Jaila-dvaydt) which are the two 
ornaments, each of the eastern and western directions (d-pur\n>=dpara- 
din=mukh=aika-tilakdf), kings unpretentiously fall down (bhdbhujd nirvyajam 
nipatanti) at his feet (yasya carane) with their crowns (or heads) lowered down 
from a distance (dUr=dnatain=mmaulibhih). -V. 14.

The blood flowing {vigalat kildila) from the temples of mighty elephants 
(mah=ebha-kumbha) felled down by sword (khadg-otkhdta) turned into a 
stream (dhara jale) being increased in volume with the addition of water in 
the shape of tears (vdsp=dmbubhih varddhitah) shed by the eyes of the 
enemies’ wives (vairi-vadhu-vilocana-vamad). Even swimming across the lords 
of waters (santfry=dpi patTn=apam), it moved out in every direction with 
thousands of mouths (prcitidifam yatam sahasrair=mmukhaih). The fire of his 
prowess {yasya pratdp=dnalah) shone wonderfully (vilasito) blended alike 
(citrarn) with fierceness and pathos (vddhaka-kdrnn(y)aih). -V. 15.

“Oh moon among kings (nripati-candra), are ever (sarvvadd) craved for 
by the fortune of victory (jaya-s'riy=drthT); not even in dreams (svapne’pi no) 
have I (the Goddess of Victory) become your beloved (pranayim bhavato 
= ’ham- asamj”. Thus (ittham) by her propitiating the foes (ripun bhajantya) 
out of fear and anger (bhiyd kupitay=eva), his pleasures in the war-games 
{samara-keli-sukhdni yasya) were killed14 (vydjaghnire). -V. 16.

Prose Portion: (Divided into Sections A to G by us)
A. Lines 25-30: (Sa khalu BhdgirathT-patha....Mahendrapdladevah kukalT)
From the prosperous and victorious camp pitched at Kudddlakhdtaka,15 

where the fleets of boats of various kinds moving along the course of the 
BhagirathT, by giving rise to a semblance of a series of sunken mountan tops 
and consequently of the building of another Setubandha ; where the darkening 
of the brightness of daylight by packed arrays of rutting elephants seems to 
raise the suspicion of (the onset of) the incessant rainy season; where the 
horizon is rendered grey by the dust dug up by the hard hooves of innumerable 
troops of horses presented by many kings of the north; and where the earth 
is pressed down under the weight of the infantry of the countless kings of 
JambudvTpa gathered to pay homage to their supreme lord, the devout 
worshipper of Sugata, Paramedvara, Parama-bhattaraka, Maharajadhiraja, 
the illustrious Mahendrapaladeva, who meditates on the feet of the devout 
worshipper of Sugata, Paramc&vara, Paramabhattaraka, Maharajadhiraja,
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the illustrious Devapdladwa, being in good health (makes the present 
announcement)

B. Lines 30-35: (Sn-Paundravarddhana-bhuktau ....Tangil=cirddha-£(s) 
roto (’) vadhih)

The boundaries m respect of the NandadTrghika udratiga comprised in the 
Kudddlakhdtaka visaya under the illustrious Pundravarddhana-bhukti:

There the half stream of the river Tangila marks the boundary on the east 
and (partly) on the south too, which is (further) demarcated by the half stream 
of Kubja-ghatika, Ka&iggada-bandhdka in the middle, stretching up to the 
eastern boundary of Ndrdyana-vasa. The western boundary is marked by 
Golayi nirjjhara, the low land (avakhata) of Ajagara-vdsaka (python habitat), 
termite-mound, aivattha tree (the holy fig tree, Ficus Religiosa), the western 
bank (paScima pata) of Svalpanandadhara,16 the vilva tree (Aegle Marmelos, 
bel), west of Bijjaga-bandha, the dmalaki tree (Emblic Myrobalam) six reeds 
away17 (san=nal=antara). Next, the northern boundary consists of the east­
facing northern water-holes, and (the area) from Nandasurali on the south upto 
the half stream of (the river) Tangila.

C. Lines 35-39 : (Evan=niyamita-simni samupdgatdn....sam=aditiati ca)
To all the people assembled within the specified boundary, viz. the

rajanaka (feudatory), rdjaputra (prince or a subordinate ruler), kumaramatya 
(an officers’ cadre composed originally of junior members of the royal family), 
bhuktipati (an officer in charge of a bhukti, i.e. an administrative unit, a 
province), visayapati (the governor of a district, visaya), senapati (a military 
commander, or the commander-in-chief), uparika (a viceroy, the governor of 
a province; the word literally means ‘one at the top’), tadayuktaka (an officer 
who was subordinate to ayuktaka, an officer, often the governor of a district 
or subdivision), viniyuktaka (a subordinate officer under the ayuktaka), dandika 
(a police officer), dandapciMka (a policeman), caur-oddharanika (police 
officer in charge of recovery of stolen goods), dauhsadhya-sadhanika (officers 
trained to undertake daring feats18 of civilian or military nature), khola (officer, 
the nature of whose job is uncertain), duta (messenger), gamiigamika (probably 
an officer in charge of regulating the people’s entrance and departure in cities 
or the royal court), abhit\>aramdna (letter-camer or a special kind of messenger, 
one who expedited work), hasty=a$v=ostra-nau-bala-vydpritaka (military 
officers in charge of elephants, horses, camels, the army and the navy), go- 
mahisy=a-javika-vadav=adhyaksa (superintendents looking after cows, she- 
buffaloes, goats and mares), and others subsisting on the king’s feet (i.e. under 
the employment of the king) as well as those falling under the categories of
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catas (irregular soldiers), bhatas (literally, soldiers, but really constables) and 
the district officers (visaya vyavaharinah) including the karanas (accountant, 
clerk or scribe), as may be present from time to time (yathakal=adhyasi) 
and to thd resident cultivators19 {prativasinah ksetrakaramS-ca.) - to all these, 
especially honouring the brahmanas, he (i.e. king Mahendrapala) pays due 
respect, makes known, and issues these commands:

D. Lines 39-44: (Matam=astu bhavatam...$nmad=Bhattdrakapdda
dadatv=iti)

‘May it have your consent. We have been informed by the Mahasenapati 
(the great commander of the forces), the illustrious Vajradeva, through the 
mouth of the dutaka (emissary of the grant) as follows’:

‘I have caused a vihara (Buddhist monastery) to be constructed in 
Nandadlrghika udrahga (NandadIrghik=odrange maya viharah karitah) for the 
enhancement of the religious merit of my mother and father, myself and the 
whole multitude of living beings. May his Gracious Majesty (literally, the 
feet of his Gracious Majesty -‘Bhattarakapada(h)’) grant20 (dadatu) the 
Nandadlrghika udrahga21 as written above for worship (pujana), writing/ 
copying22 (of Buddhist religious texts - ‘lekhana’), etc.; garments (for monks- 
‘cTvara’), food/alms (for monks-pindapata), beds (layana), seats (asana), 
requisites for the sick (glana-pratyaya), medicines (bhaisajya), other requisites 
(for monks - pariskara) etc. (ady=artharh); for repair of damages and cracks, 
etc. (of the vihara -‘khanda-sphutita-samadhan=artham)—as fit/applicable 
(‘yath-arhaiii’)— of the divine lord Buddha (Bhagavato Buddha-bhattarakasya); 
the category of Prajnaparamita and all the other female religious leaders/ 
divinities (Prajnaparamit=adi-sakala-dharmma-nettrT-sthanasya); the group of 
Bodhisatvas of the noble Avaivarttika order (ary=Avaivarttika-Bodhisatva- 
ganasya); the noble congregation of monks adhering to the individual eight 
holy personages (asta-mahapurusa-pudgala-arya-bhiksu- sanghasya); as also for 
the unblemished enjoyment (anavadya-bhog=artham) with the apportionment 
(of facilities / land) made according to my plan (mat-parikalpita-vibhagena), 
also of others of my choice23 (anyesam=api mam=abhimatanam)’.

E. Lines 44-47: {Ato-‘smabhis=tadIya vijnaptyd.,..tath=aiva pradattah)
Thereupon, in pursuance of his submission (tadTya vijnaptya), the udrahga

as written above has been accordingly granted by us24 (asmabhih.... tath=aiva 
pradattah) with (adjacent) land attached thereto within the four specified 
boundaries (sva-sambaddha bhumi-sametaJ=catus-sTmd-paryantah) with 
(right of) the bottom and the surface (satalah sodded ah), uparikara (additional 
taxes), with ghats (landing quays) with boats25 (sa-ghatta-tar=opetah), with 
the ten offences (sa-da£=-apacarah) with recovery of stolen articles from
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thieves (sa-caur-oddharanah), with exemption from all oppressions (parihrita- 
sar\>a-pldah), free from the entry of catas and bhatas (a-cata-bhcita-prave^ah), 
totally exempted from payment of taxes {a-kincit-pragruhyah), together with 
all the income which will no longer be the royal family’s due, in accordance 
with the bhumicchidra-nydya (the principle of rent-free enjoyment of 
uncultivable land), to last as long as the moon, the sun and the earth shall 
endure (a-candr=drkka-ksiti-sama-kalam).

F. Lines 47-50 : (Yatd(o) bhavadbhih san>vair=eva.... dharmm= 
anuJansana tlokah)

Wherefore this grant should be approved by all. And the resident 
cultivators, being ready to obey our commands, should make over (to the 
donee) the customary taxes, payments in kind and other types of revenue 
(,samucita-kara-pind=adi pratyay=opanayah kdryah).

Furthermore, the future kings, out of respect for the merit accruing from 
a gift of land, and afraid of falling into the great hell consequent on the 
resumption of it, should applaud and preserve this gift

(Issued in the) year (samvat) 7 on the VaiSakha day 2.
There are also verses in praise of dharmma:
Land has been given away by many kings like Sagara and others. 

Whosoever (king) at any given time owns the land, to him accrues the merit 
(of such grant) at the time. -V. 17.

The giver of land enjoys in heaven for sixty thousand years and the 
transgressor (of a grant as well as the conniver of such transgression) dwells 
in hell for the same number of years. -V. 18.

He, who misappropriates land given either by himself or by others, rots 
along with his forefathers as worms in excreta. -V. 19.

The good deeds of others should not be obliterated by people pondering 
that fortune as well as human life is fickle like a drop of water on a lotus 
petal, and also comprehending all that has been cited herein. -V. 20.

Surapala has been made the emissary (£urapal=’otra dutakah) in this 
meritorious act (sukrita-karmani) by the illustrious Star/Saviour in Wars27 
(Snmat-sangramatarena), like the son of Sumitra by Rama (Saumitrir=iva 
Ramena). —V. 21.

In a great family (kule mahati) was bom an illustrious person (tfnmari), 
Devaradeva by name (Devaradeva-nama), who possessed an enviable repu­
tation (tlaghyo) and whose fame was sung across the world (dharanl-tala- 
gita-kirttih). Even today (adyapi), talking about virtues (sad=guna=kathasu), 
he alone is the subject of the praises sung at the very beginning '(eka-eva 
sarrdarttyate prathamameva) by eminent people (janain=mmahadbhih). -V. 22.
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Sacrifice, truthfulness and valour (tydgah satyafi=ca £auryan=ca)-these 
three virtues of his (yasya c=aitad=guna-trayam)=grew vying with one another 
(ianny=‘onya-sparddhaya vriddham) as is not noticed in any other person28 
(iananya-jana-gocaram). -V. 23.

His son, the illustrious Narayanadevn by name (tasy=dtmajo= ‘bhut SrTmdn 
sa Ndrctyanadeva-nama), was the abode of Karnala (Kamald-nivasah). A lover 
of righteousness (dharmma-priyah), to him truth was as dear as his life {prana- 
samdna-satyo). He possessed great physical strength (balena yukto) and was 
considered highly by his teacher29 (guruna mahTyan). -V. 24.

The multitude of his enemies, their bodies streaming with blood split by 
the ceaseless and fierce blows of his spotless sword (amalina-taravari-sphara- 
dhara-nipataih), are fading all around (mlamyantT samantat). Though smeared 
with blood (rakt-dnulipta) from the great pierced elephants (api kari-vara- 
bhedo), his fame spread over the different directions rendering them white (diSi 
dili sitimanam yasya KTrttis=tatana). -V. 25.

The heart of supplicants was filled (by him) depending on (personal) 
sacrifice (tyago-nirbhara-purit=arthi-hridayah); the enemies were conquered 
with valour (fauryam jit=dratikam); the heavenly abode (for himself) was built 
with truthfulness (satya-nirmita-ndka-dhama)-, the (true) position of matters was 
ascertained by intellect {dhisana vijnata-vastu-sthitih). His graceful appearance 
was apt to give pleasure to the eyes (rupam netra-vinoda-dana-caturarh), 
conduct lent happiness to the people31 (filarii jan=druindaknt). His fame 
(kfrttih) was like the reflection of a forest of white lotuses (kairava-vana- 
cchay=eva yasy=abhavat) in the lake of the quarters {dik-sarasTsu). -V. 26.

He was (like) fire unto the faggots (in the shape) of the enemies 
{vahnir=vvair=mdhandndm) and rubbed his white lotus-like feet (udghrista- 
pad=aravindah) against hundreds of (royal) crowns which had been taken 
(naya-£ata~mukuta) from them. He was the protector of the established 
social order {pdita loka-sthitmam) and to the (lotus-like) beloved ones he 
stood for the sun, the caterer for lotuses (pranayi-jana-saroj=akar 
=drkdyamanah). The sole lord of the earth {prithvydm =eka-ndthah), he 
turned self-effacing (varjjit-atmd) in the face of praises of his well-reputed 
qualities (prathita-nija-guna-Sldghayd). The illustrious king Dharmapala 
made him chief (ruler) of the mandala of Darddarandl32 (SrT-Dharmmapdlo 
nripatir-adhipatim=mandale Darddarandydm). -V. 27.

His wife, like LaksmI (LaksmTr=iva tasya jaya), was an embodiment of 
the three worlds (vapus=trilok!) and constituted (by virtue of her extraordinary 
qualities) the distinctive mark on the forehead thereof (tilakam=vahantT). In 
her, the three-fold categories of human endeavour reached their fulfilment
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(siddhis=tri-varggasya) and appropriately was she named KalyanadevT 
(Kalyanadev=Tti yath = arttha-nama). -V. 28

‘Is she a kindred of LaksmI sporting playfully among the lotuses (kula- 
kamalinT-lrld-LaksmTh), or is she the presiding deity of the house (ut=dlaya- 
devatd) or is this chaste lady,33 the capturer of the heart of her husband 
(s\’a-pati-grdhiny=esa sati) ArundhatT (kim=Arundhati), or is this female 
temple, embellished with wealth (vitta-prasadhita-mandira), the Earth herself 
(Vasudhdr= eyam)T She gave rise to such debates in the minds of the 
people who were engrossed (iti manasi y-avista(n) lokam£=cakara vitarkitdn). 
-V. 29.

On her (KalyanadevT), who was like the sky (div=Tva tasyam), was begotten 
(udapadf) by him (Narayanadeva), who was like the sun (ravin=eva tend), 
a son, viz. the illustrious Vajradeva, the abode of perfection by the creator34 
(dham=eva samyag=vidhina). Valiant (pratdpi), single-minded in doing good 
to (all) living beings (sat\>=opakdr=aika-ratah), he possesses an unblemished 
nature35 (vimala-svabhdvcih). -V. 30.

He gained at ease (lllaya) possession of his beloved (dadhat=pranayinlm) 
LaksmI of noble birth (Laksmin=kulajdrh) with the rise of his power 
(vTry=odaydt)\ flooded (the battlefield) with water (in the shape) of blood (rakt- 
ambubhih pldvitah) flowing from the temples of tuskers (danti-kumbha-vigalat) 
which were brought down by his sword (khadg=avarjjita). He reached celebrity 
in the world (loke varatvarh gatah) by marrying (parinayan) the rarely attainable 
(durllabharh) goddess of victory36 (Vijaya-Myam) in battle (sangrdme) in which 
the enemies took the place of clarified butter for oblation (ripu-havih), and, with 
chanting of incantations (mantr-=dnvito) were offered (hut\>a) unto the (sacri­
ficial) fire (in the shape of arms (Mstra-hutdSane). -V. 31.

Passionate and swift in truth (rdgo dravo ca satye), he is an expert of 
oration before the public (sadasi patu-giroh) and not in spreading calumny 
about others (n-apavade parasya). His proficiency in the scriptures (prajna 
icistre) never keeps away from darkness (na jdtu vyapagcita-tamaso) and the 
subjects’ cause does not suffer even in deception (vancane= ‘pi praj-drthdh) 
There is no let up in charity (ksdntir=dane na bhuyo) and he confronts the 
enemy only in proper war when he (the enemy) is armed (dvisati ranavare 

.sammukhe Sastra-pdnau). He was steady in friendship and sacrifice (maitri- 
tydge sthiro=‘bhut) there would be no wavering (na tu cala) even when in 
contact with women37 (vanita-samprayoge=‘pi yasya). -V. 32.

The (canopy-like) spread of his fame, furnished with the lustre of the 
moon38 (yasy—endu=dhdma-kalito yasasdrh vitdnah) over the lotus faces of 
the wives of the irresistible enemies (durvvdra-vairi-vanitd-vadan= dmbujesu)
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is (so much to their liking) like consecration in the holy water of the Ganga 
(literally, the holy water of Jahnu’s daugher: Jahnu-tanaya-salil-abhiseko) to 
the nobles (,ciryesu), and like anointment with thick sandal-wood paste (ghana- 
candana-panka-lepah) to the maidens of the quarters (dik=kdmimsu). -V. 33.

As long as these skies of the goose,39 skilled by nature (in directing the 
goose to its course) endure (hansasy=aitah prakriti=patavo yavad=ev-eha 
gavah)\ the light of truth (tattv=alokam), the dispeller of darkness (vihata- 
tamaseh), illuminates all the directons (tanvate sarv\>a-dikkarti)\ and as long 
as the Tortoise-the performer of the extraordinary feat of bearing the volume 
of the earth (yavat-prith\n-valaya-vahan-aicarya-karma) lasts, so long may 
this meritorious act40 (as recorded in this grant) of the achiever go on to attract 
fame (tavat=tasya vrajatu kritinah kTrttir=esa pratisthdm). -V. 34.

Prose Portion:
G. Line 73: (UtkTrnam-idaih .... Sri-Mahatena)
This (copper plate) charter has been engraved (utklrnam = idarh 6asanam) 

by the feudatory chief, the illustrious Mahata41 (samanta-Sn-Mahatena).

Discussion And Analysis 

Auspicious beginning : line 1
Like other copper plate inscriptions of the Pain kings, the present one begins 
with an auspicious symbol, standing for ‘siddham’ or ‘siddhir=astu\ This is 
followed by the auspicious word ‘svasti’ (hail).

First phase of verses : 1-16 (lines 1-25).
The inscription then takes to verses in the way characteristic of Pala copper­

plate inscriptions. There are altogethr 16 verses in the first phase occurring 
in lines 1 to 25. None of these appears in any other Pala inscription.

Invocation of Siddhartha : Verse 1
The first verse makes an invocation of Siddhartha, also called Sugatn (i.e. 

the Buddha, the family deity of the Palas).
The epithets applied to the Buddha here are : (1) manita-Sasana, (2) nija- 

balair = adhyasita, (3) vlryavan, (4) ary=ananda, (5) sva-bhuti-nanditamana 
(6) dana-priya, (7) ksantiman, (8) bhasvad-varh^a-bhava, (9) praja-hita-kara, 
(10) nih6esa-bhum=T£vara, and (11) pata (ca) dharmma-stihiteh.

Unlike in some other Pala c.ps, no apparent attempt has been made here 
to extol the virtues of any particular Pala king simultaneously by using words 
of double entendre.1
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Genealogical Verses - Gopala (I) to Mahcndrapala : Verses 2-16 

King Gopala (I) : Verse 2.
The second verse eulogises Gopala' as the source of brightness, and as 

expert (patu=read as pata by others) like the sun in dispelling the darkness 
of night, which may bear allusion to the dark period of ‘matsyanyaya’2.

Innumerable gems of quality grew on account of him (aganita-guna-ratnarh 
yam sam=asadya jata (aril), which induced 3rl (i.e. LaksmI) to give oblations 
of water (datta-toy=ahjali-Srih) to the comforts of the abode of Hari (Hari- 
vasati-sukhebhyo). Kamala Kanta Gupta’s rendering that ‘he (Gopala I) 
conquered the region upto the sea’ is unwarranted.3

King Dharmmapala: verses 3-5
The next three verses (verses 3-5) dwell on Dharmapala, the son and 

successor of Gopala I.
Verse 3 states that fortune (Srlh) was obtained by Dharmapala by 

conquering the forces of extremely arrogant foes. The impurities of the great 
darkness of Kali (i.e. the Kali Age) were washed away and the faces of the 
directions were cleared up by his moon-like fame (‘yasy=endun=eva-ya£asa’, 
wrongly read as ‘yasy=Endrandeva yaSasa’ by R&I, and SCM).

Verse 4 refers to the defeat at the hands of Dharmapala of stubborn enemies 
(durvvaran dvisato) including Indraraja (Indraraj=adikan). It is further stated 
that Dharmapala gave away his own territory (nija mahl) including Mahodaya 
(Mahodayavatl) to the unpretentious (nirvyaja) supplicant Cakrayudha 
(Cakrayudh=arthine) as had been done by Bali to the begging Vamana 
Balin=anati-Vamanaya)4. Indraraja here obviously refers to Indrayudha, 
Cakrayudha’s rival claimant to the throne of Kanauj, whose causes was 
espoused by the other north Indian power-house of the time who also possessed 
imperial ambitions, viz., the Guijara-Pratlharas.5

The same verse (V.4) also claims some sort of victory obtained by 
Dharmapala over the king of the Sindhu region (then under Muslim occu­
pation), but its precise nature is not quite clear. The king of the ‘Yavanas’ 
finds mention among the north Indian kings who attended the durbar at Kanauj 
as subordinates of Dharmapala (Khalimpur c.p.). The word ‘unmilita’ (not 
‘unmulita’ as read by some scholars) leaves the position somewhat unclear, 
though the words ‘pramatyya’ and rabhasa’ seem to indicate the use of force 
on Dharmapala’s part on the king of Sindhu. The matter must remain 
inconclusive for the present.

In verse 5 the composer has endeavoured to show his poetic skill while
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indicating the might of Dharmapala. The queens of the slain enemies (not ‘the 
dying queens’ as translated by R&I) were kept confined by Dharmapala; the 
particles of dust (renun) or pollen or toiletry (given up by them as a mark 
of their widowhood), which were blown by their breath (i.e. sigh), were 
sprinkled clear by the streams of ichor flowing down the temples of the rutting 
elephants (of the Pala king).

King Devapala : verses 6 to 10.
Verse 8 : It is distressing to see how scholar after scholar failed to correctly 

interpret the expression ‘Nlter=vvilasa-bhavanam=priya-Vikramayah 3rl- 
Devapala-iti tat=tanayo babhuva’, until its correct significance was made clear 
by Gouriswar Bhattacharya.6 Failing to realise that the attributes relate to 
Devapala and not to Dharmapala, these scholars became unduly concerned 
about a supposed ‘Vikrama’ being a (second) queen of Dharmapala, co-wife 
of RannadevT (mother of Devapala)7:

As has been pointed out by GB in clarifying the expression, a parallel 
expression, ‘naya-vikram=aika-vasatih’ has been used in respect of Vakpala 
(younger brother of Dharmapala) in the Pala c.ps starting from the Bhagalpur 
c.p. of Narayanapala. In our inscription, the two virtues, ‘naya’ and ‘vikrama’ 
have been attributed to Devapala, but in a somewhat different form. Instead 
of ‘naya’, the feminine term ‘nTti’ has been used; similarly, the masculine 
term ‘vikrama’ has been made feminine ‘vikrama’ on the analogy of ‘nTti’, 
and the two terms are taken to be two females but nevertheless, meaning two 
virtues, of Devapala.8

In the second carana of verse 6, the composer has hinted in a figurative 
way that king Devapala turned the wide earth into the yard of his own house 
(bhavan=angana)

In the following verse (V. 7) Devapala has been given the appellation 
‘maha-samara-nataka-sutradharah’ (V. 7) literally, ‘stage director of the drama 
of great wars’, apparently in recognition of his successful leadership in many 
great wars. With the golds (i.e. wealth) collected from expeditions, he built 
a temple of Sugata (Sugata-sadma) and an abode of GaurT (grihan=ca Gaurya(h) 
which was an object of curiosity (kautukan=ca) and an ornament in the 
forehead (tilakan=ca) of the three worlds (jagat=traye’pi). The reading of 
‘Saurya’ (for Gaurya) by SCM is wrong for ‘ga’ and ‘£a’ are written distinctly 
in this inscription. The building (together?) of a temple of Sugata and an abode 
of GaurT shows the non-sectarian attitude of Devapala. Unfortunately, no trace 
of this unique piece of architecture has survived for us. We do not even know 
where it was situated.9
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In verse 8 the composer has depicted a scene of the battle-field in which 
the enemies along with their war elephants were annihilated. It is told that 
Devapala collected tributes from kings of the entire world.

The enemies who fought him had no hope of success against Devapala 
in battle; but by sacrificing their lives in the battlefield they hoped to obtain 
fame, to gain access to heaven, and enjoy the company of the celestial damsels 
there. (Verse 9).

In verse 10 Devapala is compared to lord 6ive. In concrete terns, Devapala 
is given the credit of conquering Kamarupa (Assam) at ease, which was his 
first achievement, and of extracting covetable tributes from inaccessible regions 
of the Himalayas.10 He demonstrated perfection of self and supreme divinity 
like the unsurpassed god Siva.

R&I have wrongly read ‘huta-Kamarupam’ (for hrita-Kamarupam) and in 
this they have been followed by SCM. Devapala’s contemporary king of 
Kamarupa could have been Pralambha, Haijaravarman (c. 815-32 A.D.), or 
the latter’s son Vanamalavarman (c. 832-55 A.D.)11.

As for the Himalayan campaigns, it may be mentioned that the Mirzapur 
c.p. describes Devapala as ‘Nepala-natha-vijayf.

Mahafa-the queen of Devapala: V. 11.
Verse 11 informs us that Devapala married Mahata, the much accomplished 

daughter of king Durlabharaja of the lineage of the Cahamanas. The name 
Mahata, daughter of Durlabharaja was already known from the Mirzapur c.p., 
where, however, no mention was made of her lineage. In the Mirzapur c.p. 
also Mahata’s admirable qualities have been lavishly extolled.

Durlabharaja of our inscription has been identified by R&I with 
Durlabharaja I of the Cahamana dynasty of Sakambhari (son of Gopendraka 
and father of Guvaka I) who flourished in the eighth century A.D. and whose 
exploits are traced to a late work called PrithvTrajci-vijaya. In their view the 
allegiance of the Cahamanas wavered between the Prattharas and the Palas 
according to the demands of the situation.12 The Pala-Cahamana matrimonial 
relation was re-established later when Surapala I married a Cahamana 
princess.13

King Mahendrapala : Verses 12-16
Verses 12 to 16 are devoted to Mahendrapala, during whose reign this 

c.p. ins. was issued.
Verse 12 compares Mahendrapala to Visnu. Like Visnu (=Krisna) he was 

bom of the DevakT-like mother, Mahata; was adored by thousands of men 
and divinities; bore the burden of the earth with ease (as Visnu did in his
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boar incarnation); was chosen by fortune (LaksmT) as lord on her own accord; 
was a divinity (deva) and the most perfect man (purusottama).

In verse 13 the composer poet has given his imagination a free run. The 
thick dust kicked up by Mahendrapala’s army that set out on a conquest of 
the regions (a^a-vijaya-prayane) went upwards and remained suspended there 
filling the entire sky, creating the illusion of a solid earth up there, but on 
coming to learn that it was not so, the confused (flying) groups of Vidyadharas 
attributed this unusual phenomenon to some astonishing trick. Such aerial 
flights of imagination on the part of the composers are not uncommon in Pala 
c.ps. Scholars have any way failed to translate this verse correctly. The 
misreading of ‘urvvl-drume’ for ‘urvvl-bhrame’ has landed Ramesh and Iyer 
in a queer situation (op. cit., p. 20 and foot note 2; Translation, p. 25. Cf. 
also ‘aiva-vijayapathan’ by SCM).

In a figurative way, verse 14 claims for Mahendrapala the overlordship 
of the whole country (i.e. India. From the Himalayas (a-praleya-gireh) in the 
north to the sea (separating Srilanka from India) the water of which had been 
stirred up by the arrows of Rama, the enemy of Ravana, and from the eastern 
to the western mountains, i.e. the Eastern and the Western Ghats, which adorn 
the faces of the two directions—kings bowed down before Mahendrapala 
treating him as their overlord. This conforms to the stereotyped concept of 
a pan-Indian empire (Cakravartl-ksetra)14 and echoes claims made for Devapala 
in his Munger and Nalanda c.ps.15, -V. 15.

In the absence of any supporting evidence, the claim cannot be taken in 
its face value in the case of Mahendrapala. Wrongly read words in this verse 
include ‘Vrisabha-khandakhya’, ‘a-Lohita’, ‘adhityakaf and ‘duranantarair’- 
see Check Lists).

In verse 15 the composer has shown his poetical imagination while trying 
to point out the spread of Mahendrapala’s prowess in different directions, even 
across the seas.

Verse 16 seems to imply that Mahendrapala was not inclined to pursue 
a vigorous aggressive policy towards his enemies. The key to this interpretation 
is the word ‘vyajaghnire’ (from Vhan, meaning ‘killed’, ‘destroyed’ etc.), which 
has been wrongly read as ‘vyajrimbhire’ by R&I and translated as ‘increased. 
This has reference to the fate of his ‘enjoyment of the war-games’.

Success of Mahendrapala
Though his c.p. does not refer to any specific conquest to Mahendrapala’s 

credit, it can be safely assumed that he succeeded in maintaing intact the power 
base of the Palas in north Bengal and Bihar as would appear from the discovery
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of numerous stone inscriptions ranging in dates from year 2 to 15 of king 
Mahendrapala from this region16. The discovery of the present c.p. has 
overnight changed the earlier perception that the Mahendrapala of these 
inscriptions was Mahendrapala I (c. 883-908 A.D.) of the Guijara PratThara 
dynasty.

Prose Portion: Lines 25-20, divided into six Sections, A to F
Now begins the prose portion which has been divided by us into the 

following six sections for convenience of reference and better understanding 
of the subject matter.

Sections:
A. Lines 25-30 Sa khalu BhaglrathT-patha ... Mahendrapaladevah kuSalT
B. Lines 30-35. &rI-Pundravarddhana-bhuktau....Tangil=arddha-s(s) 

roto(’)vadhih
C. Lines 35-39. Evan=niyamita-sTmni....sam=adi£ati ca
D. Lines 39-44. (Matam=astu bhavatam .... &rimad=Bhattaraka-pada 

dadatv=iti)
E. Lines 44-47. Ato=‘smabhis=tadIya vijnaptya .... tath=aiva pradattah
F. Lines 47-50. Ynta(o) bhavadbhih sarvvair-eva...dharmm=anusan-sana 

(sarhSinah) Slokah
The main points of interest may now be discussed under the different 

sections as outlined above.

Section A: The reigning king and the grandeur of the Jayaskandhavara
Lines 25-30 (sa khalu ... Mahendrapaladevah kusah)
The grant was issued by Parama-Saugata Paramabhattaraka 

Maharajadhiraja ^n-Mahendrapaladeva, who meditated on the feet (pad= 
anudhyata) of Parama-Saugata ParameSvara Paramabhattaraka Maharajadhiraja 
^n-Devapaladeva, being in good health (kuSalT), from the victorious camp 
pitched at Kuddala-khataka (wrongly read as Auddalakhataka by R&I). This 
stock set of phraseology is used to describe the might and grandeur of all 
the Pala jayaskandhavaras.

In view of the mention of so many jayaskandhavaras in the Pala c.ps it 
would appear that some of the ‘camps of victory’ were make-shift arrangements 
for the temporary residence of the king during his visit on special occasions, 
whereas the ones at PatalTputra, Mudgagiri, Ramavatl etc. big cities were built 
on a permanent basis.
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Section B: Location and Boundaries of Nandadirghika udranga
Lines 30-35 (^rT-Pu^dravarddhana-bhuktau ... Taiigil-arddha- 

s(s)roto(’) vadhih)
The boundaries of the donated land at Nandadirghika udranga comprised 

in the Kuddalakhataka (wrongly read as ‘Kundalakhata by R&I) visaya under 
the Pundravarddhana-bhukti are given next. It deserves to be mentioned here 
that the donated land in the jajilpara c.p. or Gopala HI17 is located in 
Kuddalakhata visaya comprised in the Pundravarddhana bhukti. It is quite 
likely that Kuddalakhataka and Kuddalakhata refer to the same visaya. The 
Jajilpara c.p. was, however, issued from a jayaskandhavara named 
Vataparvatika. In view of both the inscriptions coming from the Malda district 
(which also claims the Khalimpur c.p.), it would not be unreasonable to hold 
that Kuddalakhataka/khata visaya as also the jayaskandhavara of 
Kuddalakhataka were situated in about the same region. The term 
Kuddalakhata/khataka (literally, dug with spades) bears an association of the 
development of land with spades, but there is no knowing when such activity 
was undertaken in a significant scale that gave its name to the visaya / 
jayaskandhavara.

The eastern, western, northern and southern boundaries of Nanda-dlrghika- 
udrahga have been demarcated with reference to such landmarks as stream 
(srotika), or arddha-srotika (half-stream) of rivers, embankments (bandha/ 
bandhaka), fountain or spring (niijjhara), water reservoir of sorts (adhara), 
water-holes (kunda), raised footway (ali-for demarcation between lands), low 
land (avakhata), termite mound (valrnlka stupa), a^vattha, vilva and amalakl 
trees, and the like. The recurrence of the river Tangila seems to suggest that 
it was a dominant feature of the landscape of the locality. Ramesh and Iyer 
have suggested the identificaiton of some names in connection with the 
demarcation of boundaries (e.g. Tangila, Kubja-ghatika, Narayanavasa, 
Kasiggada etc.) with the help of modem maps and village list.18 Nothing 
definite can be said on these except for Tangila (=the river Tangan).

The names ‘Golati’, Jagaravasaka’ and Sandala (correct reading: san=nala) 
have been wrongly read by them.19 The word ‘san=nal=antarita’ (six nalas 
apart) may suggest the continuation of measurement by ‘nala’ as a unit. The 
picture that emerges in one’s mind of the Nandadirghika udranga is not of 
a congested area or a hub throbbing with town-life or commercial activities 
(udranga), but rather of a rural type of locality amidst natural surroundings 
with sufficient vacant space and natural objects around, which is why it is 
difficult to be certain about the correct meaning of the term ‘udranga’ as
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mentioned here. Is it a town, or a tax/toll collection centre, or is it something 
else?

Section C: List of Dignitaries and Other Addressees
Lines 35-39 (Evan=niyamita-slmni....sam=adisati ca)
This section (lines 35-40) gives a stereotyped list of the royal officials/ 

servants (raja-pad=opajTvinah) of different designations and categories who are 
supposed to have been present within the specified boundary (evan=niyamita- 
sTmni) of the donated land to hear the king’s order. The officials enlisted here 
are : (1) rajanaka, (2) rajaputra, (3) kumaramatya, (4) bhuktipati, (5) visayapati, 
(6) senapati, (7) uparika, (8) tadayuktaka, (9) viniyuktaka, (10) dandika, (11) 
dandapa&ka, (12) caur^oddharanika, (13) dauhsadhyasadhanika, (14) khola, 
(15) duta, (16) gamagamika, (17) abhitvaramana, (18) hasty=a£va-nau-bala- 
vyapritaka, (19) go-mahisy=ajavika-vadav=adhyaksa and others subsisting on 
the king’s feet, as well as those falling under the categories of catas, bhatas, 
the district officers (visaya-vyavaharinah) including the karanas (sa-karanan) 
as may be present from time to time (yathakal=adhyasi) and the resident 
cultivators / or residents and cultivators (prativasinah ksetrakaram£=ca). The 
present list is not among the largest available in Pain copper plates. Khola 
which is of uncertain meaning, finds mention in the Khalimpur c.p. Reference 
to ‘visaya-vyavaharinah sakaranan’ is also not so common in Pala c.ps. The 
assemblage of all the funcitonaries (and others involved) in the site of the 
land to be donated appears to be more notional than real. To all these, especially 
honouring the brahmanas (this part is commonly more elaborate in other Pala 
c.ps), the king (Mahendrapala) pays due respect, makes known and issues these 
commands :

Section D: Purport of the Grant for which Vajradeva approaches the 
king

Lines 39-44 (Matam=astu bhavatam ... £rImad=Bhattarakapada 
dadatv=iti)

This Section deals with the very important question of what this grant is 
all about. Prior to introducing the matter squarely, the king wishes the consent 
of those who (are supposed to) have assembled at the donation site of 
NandadTrghika udranga (boundaries of NandadTrgika udranga and the list of 
the addressees have been provided in Sections B and C above).

Then the matter is introduced by the king, speaking in the 1st Person (pi.) 
as follows : ‘We have been informed by Mahasenapati (the great Commander 
of the army), Sri-Vajradeva, through the mouth of the dutaka (Mahasenapati 
Sri-Vajradevana dutakamukhena vayam=vijnapitah).’
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This is followed by Vajradeva’s version in which Vajradeva speaks in the 
1st Person (Sing.) and the king figures in the 3rd Person (PI.) and which is 
put to the king through the mouth of the dutaka in the following manner: 
‘I have caused a vihara (Buddhist monastery) to be constructed in 
NandadTrghika udrariga (NandadTrghik=odrange maya viharah karitah) for the 
enhancement of the religious merit of my mother and father, myself and the 
whole multitude of living beings. May his Gracious Majesty (literally, the feet 
of his Gracious Majesty - ‘Bhattarakapada(=h) grant (dadatu) the 
NandadTrghika udrahga as written above for worship (pujana), writing/copying 
(of Budhist religious texts - ‘lekhana’), etc.; garments (for monks- ‘cTvara’), 
food/alms (for monks - ‘pindapata’), beds (Sayana), seats (asana), requisities 
for the sick (glana-pratyaya), medicines (bhaisajya), other requisites (for 
monks - ‘pariskara), etc. (ady=artharh); for repair of damages and cracks (of 
the vihara-‘khanda-sphutita-samadhan=artham’) - as fit/applicable (yath= 
arharh), - of the divine lord Buddha (Bhagavato Buddha-bhattarakasya); the 
place (abode) of Prajnaparamita and all the other female religious leaders/ 
divinities (Prajnaparamit=adi-sakala-dharmma-nettrl-sthanasya); the group of 
Bodhisatvas of the noble Avaivarttika order (ary=Avaivarttika-Bodhisatva- 
ganasya); the noble congregation of monks adhering to the individual eight 
holy personages (asta-mahapurusa-pudgala-arya-bhiksu-sanghasya); as also for 
the unblemished enjoyment (anavadya-bhog=artham) with the apportionment 
(of facilities / land) made according to my plan (mat-parikalpita-vibhagena), 
also of others of my choice (anyesam=api mam=abhimatanarh).’

This important Section has been the subject of lots of misreading, wrong 
interpretation and wrong translation at the hands of scholars.20

The most blatant of these are : - (1) wrongly taking king Mahendrapala 
(and not Vajradeva) as the builder of the NandadTrghika udranga, and (2) 
wrongly taking Vajradeva as the dutaka of this grant. G. Bhattacharya (GB) 
correctly pinpoints the fallacies of R&I as well as BNM and observes: 
‘unfortunately MUKHERJEE himself has become a victim of the blunder(s) 
of both the authors.’21 Strangely enough B. N. Mukheijee makes repeated 
assertions about king Mahendrapala’s being the founder of the monastery 
(vihara) while revealing information about a t. c. seal impression found at 
the site of the monastery which speaks (according to his own reading) ‘of 
the noble congregation of monks of the H(N) am(dT)rghi-vihara, caused (to 
be founded) by the illustrious Vajradeva”!22 In addition to this, he blindly 
follows the readings of R&I and shares with them the errors with regard to 
the following words: NandadTrghik=odrango (for NanadIrghik=odrangam),
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lekha(pa) n=ady= arthe (for lekhan=ady=arthaiii), samadhan= ady=artham (for 
samadhan= artharh)23.

Among other instances of misreadings by scholars mention may be made 
of ‘maha viharah’ (for ‘maya viharah’ by KKG, SCM-1 and ACS) and ‘puj= 
anala-khady=ann=ady=artham’ (for ‘pujana-lekhanady=artham) by KKG.24 
There is no reference to dedication of the vihara for proper enjoyment, 
at the feet of Bhattaraka (Buddha) as KKG construes. The split of the land 

into ‘amsas’ as indicated by SCM or KKG is likewise not supported by 
the original text. Like many of his fanciful assertions, SCM’s statement 
about a three-fold division of the donated land25 is a figment of his own 
imagination.

Avaivarttika and hierarchy of Buddhist personages
The appearance of the term ‘Avaivarttika’ in this inscription deserves 

attention. A community of Buddhist monks affiliated to this order of the 
Mahayana school (Mahayanik=Avaivarttika-bhiksu-sarigha) was already known 
to us from the Gunaighar (Comilla district, now Bangladesh) c.p. grant of 
Vainyagupta, dated G.E. 188 (=A.D. 507-08). To Ramesh and Iyer goes the 
credit of correctly reading the term ‘Avaivarttika’ in lines 38-39 of the 
Nalanda c.p. of Devapala.26 Formerly, the letters for ‘ary=Avaivarttika were 
read as ‘ayarthe tamttra (tri)ka’ by H. Shastri, and as ‘arcarthe ta (ta)traka’ 
by N.G. Majumdar, who interpreted the portion in their own ways.27 Ramesh 
and Iyer have also correctly pointed out the signficance of the term 
‘Avaivarttika’ as ‘firmly set on the road to enlightenment’.28 B. N. Mukheijee 
has further elaborated on the concept with reference to some Buddhist 
texts.29

It appears that Vajradeva was an adherent of this order and founded the 
vihara as a centre for monks subscribing to its tenets.

Services and Recipients Juxtaposed
On scrutiny of the lines in this Section it is possible to observe that some 

services were intended for some recipients. It may further be noticed that 
service of each category ends with ‘artharh’ or ‘ady=artham’ (for such 
purposes) whereas recipient of each category has a genitive case-ending. As 
it is the list of recipients does not fully answer to the list of services, and 
who is to get what has not been specifically spelt out. In fact the term 
‘yath=arham’ seems to leave the decision to our discretion. The following is 
an attempt on our part to juxtapose the recipients against the Services.
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Table 1 : Jagjibanpur c.p. of Mahendrapala

A.
Services offered 
No.
i) (a) pujana-(b) lekhana etc. 

(ady=artham)
ii) (a) clvara-(b) pindapata- 

(c) Sayana-(d) asana-
(e) glana-pratyaya-(f) bhaisajya- 
(g) pariskara etc. 
(pariskar=ady=artham)

iii) khanda-sphutita-samadhana 
(samadhan=ar tham)

iv) mat-parikalpita-vibhagen= 
anavadya-bhoga (bhog=artharh)

B.
Recipients of Services
No.
1. Bhagavato Budha-bhattarakasya

2. Prajnaparamit=adi-sakala-dharmm- 
nettrl-sthanasya

3. ary=Avaivarttika-Bodhisatva- 
ganasya

4. asta-mahapurusa-pudgala-arya- 
bhiksu-sahghasya

5*. Not metioned, but apparently the 
structures of the vihara.

6. anyesam=api mam=abhimatanam

In our view, Recipients of Service No. (i) both (a) and (b) are those enlisted 
under Nos. 1, 2 and 3, i.e. the ones who are objects of reverence, but are 
not living. Services enlisted under No. (ii) - from (a) to (g) are to be extended 
to living persons, monks belonging to the bhiksu sangha=Recipients 4; Services 
under (iii) can only be meant for Recipient 5.* Services listed under (iv) are 
specifically designed for Recipients 6. The whole inter-relation between 
Services and Recipients is summed up in the following equation:

Table 1(a) : Equation of Services and Recipients - Jagjibanpur c.p.
A B
(i) = 1, 2, 3
00 = 4
(iii) = 5*
(iv) = 6

Parallels from the Nalanda, C.P. of Devapala30
■ Besides ‘ary=Avaivarttika Bodhisatva-ganasya’, our inscription shares with 

the Nalanda c.p. many other expressions in respect of Section D. Services 
and Recipients may likewise be discerned in the Nalanda c.p. and these may 
be arranged in the following order
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Table 2: Nalanda c.p. of Devapala
A B

(i) (a) bali-(b) caru-(c) satra- 
(d) clvara-(e) pindapata- 
(f) Sayana-(g) asana-(h) glana- 
pratyaya-(i) bhesajya~(ady 
=artham)

Services offered Recipients of Services
1. Bhagavato Buddha-bhattarakasya
2. Piajnaparamit=adi-sakala-dharmma-

netrl-sthanasya
3. arya-Avaivarttika-Bodhisatva-

(ili) khanda-sputita-samadhan 
=artham

(ii) lekhana-(ady=artham)
ganasya

4. asta-mahapurusa-pudgalasya
5. catup=ddi£=arya-bhiksu-sarighasya
6. dharmmaratnasya
7. viharasya

Both H. Shastri and N. G. Majumdar have clubbed 1 and 2 together, taking 
2 as adjective to 1. H. Shastri translates the whole (i.e. 1 and 2 combined) 
as ‘the blessed lord Buddha, the abode of all the leading virtues like the 
Prajnaparamita.31 ‘N. G. Majumdar translates the same as ‘of the lord Buddha- 
bhattaraka, who is the eye of all the virtues including Prajnaparamita’, deriving 
‘netff’ from ‘netra’ (eye)32. But in our view, 1 and 2 may be treated as separate 
entities and nettristhanasya may be taken to mean nettnsthamyasya. 
According to Majumdar, ‘The expression asta-mahapurusa-pudgalasya is here 
in apposition to caturdi£=arya-bhiksu-sahghasya which follows, and the two 
expressions taken together would mean ‘the community of monks from four 
quarters comprising the eight great classes of intelligent beings’.33 In our view, 
the genitive case-ending in ‘asta-mahapurusa-pudgalasya’ suggests that it is 
a separate entity. But in the Jagjibanpur c.p. ‘asta-mahapurusa-pudgal=arya- 
bhiksu-sanghasya’ has been knit together in a compound (samasa) to indicate 
a single entity. N. G. Majumdar has explained the significance of the expression 
asta-mahapurusa-pudgala’ on the basis of Buddhist philosophy and he has 
equated‘asta-arya-pudgala’ with ‘asta-mahapurusa-pudgala’ which again he has 
translated as ‘the eight great classes of intelligent beings’. In the Nalanda c.p. 
Service Nos. (ii) and (iii) are specifically earmarked for Recipient Nos. 6 and 
7 respectively. ‘Dharmmaratna’ here seems to stand for Buddhist religious 
texts. Services listed under (i) were apparently extended to Recipient Nos. 
1 to 5, as applicable.

To come back to our inscription and with the hindsight of the Nalanda c.p. 
just discussed, it appears more practicable to take ‘asta-mahapurusa-pudgala’ 
in the sense as suggested by N.G. Majumdar than to take it in the sense of the 
‘eight spiritual stages (bhumis)’ crossed by the Avaivarttika (=avivarttana£ila)
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Bodhisatvas as proposed by B. N. Mukherjee,34 for the term ‘asta-mahapurusa’ 
rather indicates that the number of the ‘mahapurusas’ was eight.

Similar arrangements in the Bhagalpur c.p. of Narayanapala35

We have just noticed the many similarities that the Jagjibanpur c.p. shares 
with the Nalanda c.p. of Devapala while detailing the purport of the grant. 
As both of these inscriptions dwell on the construction and religious activities 
of two Buddhist viharas, such similarities between them cannot be said to 
be altogether unexpected. But there is occasion for surprise when we see 
important similarities of the Jagjibanpur c.p. with the Bhagalpur c.p. of 
Narayanapala at this juncture. For the Bhagalpur c.p. is concerned not with 
a Buddhist vihara, but with a temple complex meant for lord Siva and the 
congregation of Pa^upata teachers. The Services offered in that inscription and 
the recipients of such services may now be noticed.

Table 3 : Bhagalpur c.p. of Narayanapala
A
Services offered

B
Recipients of Services
1. Bhagavatah 3iva-bhattarakasya
2. Pa£upata-acarya-parsada6=ca
3. anyesam=api sv=abhimatanam

i) (a) puja- (b) bali- (c) caru-
(d) sattra - (e) nava-karma 
etc. (nava-karmady=artham)

ii) (a) Sayan-(b) asana-(c) glana- 
pratyaya-(d) bhaisajya-
(e) pariskara etc. (pariskar 
=ady=artham)

iii) sva-parikalpita-vibhagena 
anavadyu-bhog=artham

A comparison of Table 3 with Table 1 (Jagjibanpur c.p.) would show 
remarkable similarities: Services (ii) and (iii) in Table 3 are identical with (ii) 
and (iv) of Table 1 except that the latter has two additional items (clvara and 
pindapata) which are missing in Table 3, and Table 3 reads ‘sva-parikalpita’ 
(iii) instead of ‘mat-parikalpita’ (iv) of Table 1. ‘Pujana’. in Table 1 (i-a) 
has the form ‘puja’ (i-a) in Table 3. As for Recipients, 6 of Table 1 is 3 of 
Table 3. Nos. 1 and 2 of Table 3 may be likened to 1 (Bhagavato Buddha- 
bhattarakasya) and 4 (arya-bhiksu-sanghasya) of Table 1.

The similarities in approach of the ^aivite temple with a Buddhist vihara 
will be easier to understand if we remember that the Saivite temple complex 
was caused to be constructed by Narayanapala himself who was also 
responsible for devising the activities to be conducted there. In spite of his
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personal Saivite leanings, the traditional Pala attachment to Buddhism is 
betrayed by the appearance of some typical Buddhist terms (as listed under 
Services, No. ii-a to e), though not all, in its vocabulary.

Similar arrangements in the Gunaighar c.p. of Vainyagupta36

We may end our quest for epigraphic parallels by having a closer look 
at a much earlier inscription - the Gunaighar c.p. of Vainyagupta of Gupta 
Year 188 (A.D. 507-08). The following Table shows the Service-Recipient 
equation as provided by this c.p.

Table 4 : Service-Recipient equation in the Gunaighar c.p.

A
Services offered

i) gandha-puspa-dlpa-dhup=adi 
pravarttana (pravarttanaya)

ii) (a) clvara-(b) pindapata- 
(c) Sayana-(d) asana-(e) glana- 
pratyaya-(f) bhaisajy=adi 
paribhoga (paribhogaya)

iii) khanda-phutta-pratisarhskara- 
karana (karanaya)
The Service-Recipient equation has been clearly spelt out in the Gunaighar 

c.p., which should help us solve tills aspect of the Jagjibanpur c.p. in respect of 
the terms which are common in both the inscriptions (cf. Tables 1 and 4).

Some typically Buddhist terms in the services offered
The Services offered in the Jagjibanpur c.p. (see Table 1, iia to iig) are 

related to the discipline followed by Buddhist monks from much earlier times.
‘Clvara’ means the dress or robe of a Buddhist monk. Generally, it 

consisted of three parts (ticlvaram). ‘Pindapata’ has reference to the food 
received in the alms bowl of a Buddhist monk. ‘Sayan=asana’ (Pali senasanam) 
seems to have meant originally ‘sleeping and sitting’ and hence ‘dwelling’. 
Generally it is translated as beds and seats, which is followed by us. ‘Glana- 
pratyaya’ (Pali gilanapaccayo) indicates the medical requisites for the 
sick (from glana Vglai). ‘Bhaisajya’ means medicine (bhisaj=a physician). 
‘Pariskara’ (Pali parikkharo) stands for the (other) requisites of a Buddhist 
monk (cf. attha parikkhara-the eight requisites of the Buddhist Priest.37

Correction of some mis-interpretations
In the light of the data of the four representative c.ps as well as usage,

B
Recipients of Services

1. Bhagavato Buddhasya
2. (tasya ca) bhiksu-sarighasya
3. vihare ca
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it would appear that B.N. Mukherjee’s translation of the expression ‘glana- 
pratyaya-bhaisajya-pariskar=ady=arthaiii khanda-sphutita-samadhan=ady= 
artharh’ (sic) as ‘purification [after illness?] etc. and for fragmented (or) fully 
blown (i.e. deep) religious meditation etc.’38 is ingenious but misplaced. The 
correct meanings of the terms in ‘glana-pratyaya-bhaisajya-pariskar= ady= 
artham’ have been discussed above. ‘Khanda-sphutita-samadhan=artham’ has 
nothing to do with meditation, but is concerned with the upkeep of the 
(buildings of) the vihara (cf. Tables 2 and 4 for confirmation). The fallacy 
of B. N. Mukheijee’s view as reflected in his translation : ‘and also for others 
of my (i.e. the king’s) choice and by the division settled by me for the faultless 
enjoyment (by the beneficiaries) the king gives thus (i.e. the following 
manner)’39-attributing Vajradeva’s credit to the king - has been already 
pointed out. In this, however, Mukheijee is not alone.40

Section E: King’s approval of the grant with rights and privileges 
Lines 44-47 (Ato=‘smabhis=tadIya vijnaptya .... tath=aiva pradattah)

The grant of the request along with the customary rights and privileges 
with the tenure of the land has been outlined in this Section.

Some scholars have failed to comprehend the king’s approval part (recorded 
in the 1st person as ‘asmabhih...tath=aiva pradattah’) correctly which has 
resulted in erroneous and cumbersome interpretation and translation (cf. for 
example, R&I’s Translation: ‘I gave as if directly by myself (bhattarakapada)’, 
which has been closely followed by SCM.).

The Nandadirghika udrahga was granted with land attached thereto within 
the specified four boundaries (sva-sambaddha-bhumi-sameta£= catus=slma- 
paryantah). The rights and privileges to be enjoyed by the donee are indicated 
by the expressions : (1) satalah, (2) sodded ah, (3) soparikarah, (4) saghatta- 
taropetah (5) sada^apacarah, (6) sacauroddharanah, (7) parihrita-sarvvapldah, 
(8) a-cata-bhata-prave^ah, (9) a-kincit-pragrahyah, and (10) rajakul=abhavya- 
sarvva-pratyaya-sametah. The land was granted according to the ‘bhumicchidra 
-nyaya’, and was made tenable for the duration of the moon, the sun and 
the earth (i.e. for all time to come). The rights and privileges handed over 
with the land to the donee follow the general pattern of Pala land charters.

Though not specifically mentioned in the inscription, it may be assumed 
that Mahasenapati Vajradeva, who had caused the vihara to be built at 
Nandadirghika udrahga was the original donor of the land of the udrahga. 
He apparently approached the king to grant it tax-free status according to the 
bhumicchidra-nyaya along with all the rights and privileges that went with 
it, by duly recording it in a copper plate charter. Apparently Vajradeva made
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payments to the state as compensation for the loss of revenue it would entail 
to the treasury, and to make sure that he obtained the religious merit for the 
donation.4' However, such details are generally not recorded in the Pala 
charters and the present grant is no exception.

In the present case the vihara was the donee, i.e. the beneficiary of the 
donation, and to start with, Vajradeva appears to have played an important part 
in the administration of the vihara, doubling both as the donor and the donee.

Section F : Solicitation of Approval and Cooperation of all, Date 
Lines 47-50 (Yata(o) bhavadbhih sarwair=eva ... dharmm=anusansana 
(Samsinali) slokah

This Section (lines 47-50) follows the customary pattern of Pala c.ps in 
which the approval of all for the grant and the co-operation of future kings 
for its continuance are solicited. The resident cultivators (or residents and 
cultivators - ‘prativasibhih ksetrakaraai£=ca’) were to make over (to the donee) 
the customary taxes, payments in kind and other types of revenues.

Date of the grant : line 50
The grant was dated in the year 7 (of Mahendrapala), in the Vai^akha day 

2. B. N. Mukherjee has mentioned the date as the 7th day of Mahendrapala’s 
regnal year, which is wrong.

Second phase of verses : 17-34 (lines 50-72).
Customary benedictory Verses : Verses 17-20.
A few customary benedictory verses extolling the merits of making and 

protecting a gift and the demerits of its misappropriation now follow. These 
are the only four verses the present inscription has in common with other 
Pala copper plate inscriptions.

Dutaka of the grant = ^urapala - V. 21.
In this meritorious act (sukrita-karmani, viz. issue of the land grant) 

Surapala has been made the dutaka (emissary) by £rTmat-Sarigramatara, i.e. 
the Star/Saviour in wars (an appellation used to designate the king 
Mahendrapala), like Saumitri (i.e. Laksmana) had been by Rama. This 
^urapala, son of Devapala by Mahata (daughter of Durlabharaja) was already 
known to us from his Mirzapur c.p.42 The present inscription shows that 
Surapala was preceded on the throne by his co-uterine elder brother 
Mahendrapala. There is, however, no mention of Mahendrapala in Surapala’s 
copper plate. Whether this omission stems from the preference for recording 
only the direct line of succession, or there is more to it than that, cannot 
be said at the present state of our knowledge.
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Some scholars have erred in thinking that Mahasenapati Vajradeva was 
a/the dutaka (messenger) of the grant apparently because of their failure to 
grasp the correct meaning of the expression ‘SrI-Vajradevena dutaka-mukhena’. 
This is rather the standard format in Pala c.ps. while recording large donations 
for religious institutions in which the king was apparently approached through 
an influential intermediary even at the initial stage. This intermediary gained 
royal recognition as the dutaka of the grant.43

Once assuming that Vajradeva was the dutaka of this grant, when faced 
with the king’s younger brother Surapala (I) being mentioned as the dutaka 
Oine 54) R&I decide that ‘this charter is unique in having two royal messengers 
(dutaka)’.44 KKG also falls a victim of this confusion45, while SCM is 
somewhat guarded by his meaningless translation.46 So far as B.N. Mukheijee 
is concerned, he has no knowledge that Surapala is mentioned as the dutaka 
of this grant. For him Vajradeva is the only dutaka.47

Mahasenapati &ri-Vajradeva and his predecessors : verses 22-34 
(lines 54-72)

What gives the present inscription a speciality is the detailed eulogy in 14 
verses of the donor Mahasenapati Vajradeva, his father Narayanadeva and 
grandfather Devaradeva which almost rivals in scale the eulogy of the Pala kings.

Devaradeva, the grandfather of Vajradeva : Verses 22-23
Bom in a great family (kule mahati), Devaradeva possessed an enviable 

reputation, and his fame was sung across the world. Even to-day, his praises are 
the first things sung by the eminent people while talking about virtues. -V. 22.

He was noted for his possession, in extraordinary abundance, of the three 
virtues of sacrifice, truthfulness and valour. -V. 23.

From the vague praises applied to Devaradeva it appears that he had no 
specific achievement to his credit and it was his son Narayqnadeva who was 
the real founder of the fortunes of the family.

Narayanadeva, son of Devaradeva : Verses 24-27.
Verses 24-27 are devoted to Devaradeva’s son Narayanadeva. A profusion 

of praises is showered on him to the effect that he combined in him great 
military and physical power, pleasing appearance as well as remarkable 
attributes of head and heart.

Verse 24 states that he was an abode of Kamala (i.e. LaksmI or Fortune).48 
He was a lover of righteousness and held truth as dear as his life. He possessed 
(great) physical strength and was highly esteemed by his teacher (guruna 
mahTyan).
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V. 25 mentions the killing by him with his sword with great bloodshed 
the enemies and their mighty elephants for which his fame spread 
widely.

V. 26 praises him for the more subtle or sublime aspects of his character 
and personality. The composer has also taken the opportunity to project his own 
skill while focusing the qualities of his subject (see Translation for details). There 
is no way of knowing how far this panegyric reflects the reality. But it can be 
safely assumed that he was the real founder of the fortunes of his family.

The shower of praises on Narayanadeva continues unabated in verse 27. At 
the end of the stanza we are told that the illustrious king Dharmapala made him 
chief (governor) of the mandala of Darddarandl (^ri-Dharmmapalo nripatir= 
adhipatim=mandale Darddarandyam). R&I read the name of the mandala as 
Darddaranya and G. Bhattacharya, as DarddaranT (New Pala Ruler named 
Mahendrapala, p. 170). Strangely enough, according to the interpretation of 
KKG and ACS it was Narayanadeva who made Dharmapala the ruler of 
Darddarandl! The use of the ‘prathama vibhakti’ with Dharmapala militates 
against this. Note also the use of the ‘dvitTya vibhakti’ in ‘adhipatim’. The 
location of the mandala (not mentioned anywhere else) is not known. The present 
verse also makes grandiloquent claims (e.g. he was like fire unto the enemy 
faggots and rubbed his white lotus-like feet against hundreds of crowns which 
had been taken from them; he was the protector of the established social order; 
and he was the sole lord of the earth) which do not appear consistent with his 
subordinate status.49

Verse 27 also allows us a glimpse of the tender side of his character. 
We are told that to the beloved ones he was as the sun is to lotuses, and 
that he turned self-effacing in the face of praises of his well-reputed qualities. 
The second of these traits reminds one of such bashfulness on the part of 
Dharmmapala on hearing his own praises.50

KalyanadevT, wife of Narayanadeva : Verses 28-29
Verses 28 and 29 lavishly glorify KalyanadevT, the wife of Narayanadeva.
Rightly named KalyanadevT, she carried the three worlds (in herself) and 

constituted the distinctive mark on the forehead thereof. In her the three vargas 
(divisions of human activities) reached their fulfilment. -V. 28

She did not seem to be an ordinary mortal person of this earth. The people 
who were spell-bound by her extraordinary charm and grace debated amongst 
themselves about her true identity in a way that reminds us of the manner 
queen RannadevT has been eulogised51 in the Nalanda and Munger c.ps of 
Devapala. -V. 29.
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Vajradeva-son of Narayanadeva and KalyanadevT : Verses 30-34
On her (KalyanadevT, who was like the sky) was begotten by him 

(Narayanadeva), who was like the sun, a son, the illustrious Vajradeva, the 
abode of perfection made by the creator. Valiant, single-minded in doing good 
to (all) living beings (satv=opakar=aika-ratah-this may show his Buddhist 
credential), he possesses an unblemished nature. - Verse 30.

Verse 31 lauds Vajradeva’s warlike qualities and attainments. He gained 
possession of his beloved LaksmT (Laksmln=kulajarh dadhal-pranayinim) with 
the rise of his power (v!ry=odayat). The battlefield was flooded with the blood 
of the great tuskers he brought down by his sword. He reached celebrity in 
the world by marrying the rarely attainable Vijaya-SrT in battle (durllabham 
sangrame Vijaya-^riyarh parinayan) in which the enemies were offered as 
oblation in the sacrificial fire of arms. Does the beloved ‘kulaja Laksmf also 
double for a lady of a respectable family whom Vajradeva married with the 
rise of his power ? Otherwise marriage with Vijaya-SrT alluded to in the same 
verse later would appear unduly repetitive.

Verse 32 mentions some of Vajradeva’s sterling qualities. Passionate and 
swift in truth (rago dravo ca satye), he is skilful as an orator in public and 
not in spreading calumny about others (n=apavade parasya). His proficiency 
in scriptures does not keep away from darkness (=the ignorant ones). Even 
if he is deceived, he continues to address the needs of the subjects (vancane 
(’) pi praj=arthah). There is no let up in his charity (ksantir=dane na). He 
fights his enemy face to face (and only) when the latter is armed (i.e. he 
maintains the ethical code of a hero in not striking an unsuspecting unarmed 
enemy from behind). With him, friendship and sacrifice had prority to 
attraction of the fair sex. Scholars have failed to read many of the words 
employed in this stanza correctly and their translations have also suffered as 
a result (see Check lists).

V. 33 speaks of his fame (its soothing quality) derived from the abode 
of the moon (indu-dhama-kalito and not Indra-dhama-kalito as read by 
scholars) spreading over the lotus-like faces of the wives of the stubborn 
enemies. It is as (pleasant) to them as consecration in the holy water of the 
Gnhga is to the nobles (aryesu) and as anointment with thick sandal-wood 
paste is to the maidens of the quarters.

Hoping for long duration of this KIrtti: Verse 34
In V. 34 the poet wishes that the meritorious act of the achiever would 

attain fame (vrajatu....pratistham) for as long as long as the skies of the goose, 
expert by nature (in directing the goose to its course), endure; the light of
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truth, the dispeller of darkness (i.e. the sun) illuminates all the directions; and 
the Tortoise performs the extraordinary feat of bearing the volume of the earth. 
Scholars have erroneously read ‘bhavyasy=aitah’ and have made a mess of 
the expression ‘tavat=tasya vrajatu kritinah klrttir=esa pratistham.’ R&I have 
correctly read ‘vrajatu’ (Vvraj=to go, to proceed, to attain, etc. + lot-tu) in 
the text, but have inadvertently treated it as a personal name Vajrata which 
again they have confounded with Vajradeva, c.f. ‘eulogy (of Vrajata)’, op. cit., 
p. 29. SCM has read ‘Vrajata’ in the text itself and has treated it as a personal 
name in the translation, cf. ‘work of Vrajata’ (P.S., p. 70). Furthermore, he 
has made the gratuitious remark : ‘There is a word, reading ‘Vrajata’ in this 
verse, which the learned editors of the charter in the Ep. India (sic) have read 
as ‘Vrajata’. They have suggested that it was the namd of the composer*, (ibid., 
p. 60). Following an earlier reading of SCM, ACS has stated that the name 
of the composer of the inscripiton is ‘VrajabhritT. As a matter of fact, this 
inscription does not mention the name of its composer. KKG also has failed 
to read some words and read some words wrongly, e.g. ‘dhvajata’ for ‘vrajatu’. 
Similar verses hoping for long duration of a meritorous deed is quite common 
in epigraphs.

Engraver: Samanta Sri-Mahata: line 73 (prose)
Verse 34 is followed by the last line (line 73 of the inscription which is 

much shorter than the other lines and is carefully centred. It is in prose and 
states that this (copper plate) charter has been engraved (utklrnam=idam 
Sasanam) by the feudatory chief,52 the illustrious Mahata (Samanta 3ri- 
Mahatena). The similarity of the name Mahata with the name Mahata, the 
queen of Devapala (and mother of Mahendrapala) is interesting. Besides, he 
was a man of some importance as is indicated by his designation ‘samanta’52. 
It has been suggested by one scholar that probably he was a brother of Mahata 
(SCM, Pratna-samlksa, vol. 6-8, p. 59). Nothing definite can be said on this 
in the absence of more positive evidence.
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Check List of Errors / Differences in the Published Readings : List 
No. 1

(D (ID (HD
Serial Verse/Line S. C. Mukherji: A. Chattopadhyay Our version:

No. SCM-1 Shastrl: ACS SCB

1. 1; 2-3 subhutinanditam nityam vandiganaifca su(sva) bhuti-nandi-

sada na priyah vanditamanadanapriyah tamana dana-priyah

2. 2; 4-5 ' svasya dosanta- sva(su)dosantakarT dhvasta dos=

kari andhakaro

3. 3; 5 gunayutaiti..... gunavantarh..... gunaratnaih.....

njana jata jata (arh)

4. 4- 7 yasyandenaiva yasy=endun=eva

5. 4; 7 samavetan Indra- samare ta Indra- samare tan=Indra-

rajadikan rajadikah raj=adikan

6. 4; 7-8 Sindhunamadhip- Sindhunamadhiparh Sindhunam=

stamadhvarajasada pramathya rabhasad adhipam= 
pramathya rabhasa

7. 4; 8 vikrantibhaje nija vikrantibhaja nija vikrantibhajo(a)

nija

8. 4; 8-9 Cakrayudharthine Cakrayudhayarthine Cakrayudh=arthine

9. 5; 9 vataddharavisinci- vata haranti sincya- vata haranti sincany-

nyetani masyat ntyetan hi madyat (nty)=etani madyat

10. 5; 10 varddha sevopa rajnaiii senaparanam rajnaiii

(pa) sanam sevaparanam=

11. 6; 10-11 Niterwilasa- Nltervilasa- Nlter=vvilasa-

bhuvanapriya bhuvanapriya bhavanam=priya

12. 6; 11 jagatyudadhln jagatyudadhln jagat=padavln

13. 7; 11-12 dustevanlrikanekai duropanltakanakai dand=opan!ta-
kanaka

14. 7; 12 rajfia raja

(I) SCM-1 : From Samskrita Sahitya Parishat Patrika, vol. LXVII
(II) ACS : From Pal Abhilekh Safigraha
(III) ..... : Same as our version
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© (H) (IH)
Serial Verse/Line S. C. Mukherji: 
No. SCM-1

A. Chattopadhyay 
Shastri: ACS

Our version:
SCB

15. 7; 12 nirmmime nirmame nirmmite(ta)

16. 7: 12 grihanca Sauryaya 
kautukanca

tilakanca

grihanca ramyam 

sauryaya kautuka- 
karaiica

grihanca Gaurya yat
=kautukanca
tilakanca

17. 8; 13 labdhodyamah labdh=odayaih

18. 8; 13-14 punjita vahnisu sangrame hatavairi khadg=avarjjitai

(ta)-vairi

19. 8; 14 nihSesabhubhrid-

bhrisam
nihSesa-bhu(u)-
bhrid=bhuvam(m)

20. 9; 14 yodhayamasurara- 
ta (asuran) ya

yodhayamasur=

aratayas=te

21. 9; 15 vivasvadramana- 
va-Tni (?)

vivasvadramana

vadhlni
vivasvad=
bhraman=avadhlni

22. 10; 16 durggadha^ca
Himalayacala-

dravah

durvadhafca Hima- 

layacalavarah
durggaya£=ca
Himalay=acala-
bhuvah

23. 10; 16 Slaghyah karas- 

thah dhritah
Slaghyah karasthah 
kritah

£laghyah=karan=
grihnata

24. 11; 17-18 straiyTmidvoha striyam kilovaha s=TraitIm=iv=oha
(odha)

25. 12; 18 saukarmato saukaryato

26. 13; 19 yasya$va vijaya- 
pathani

yasyaMyagate
pathesu

yasy=a£a-vijaya-
prayane

27. 13; 20 vidyamritanaika- 
hetumanjapa (sa?) 
mvidyadharanaiig- 
anah

vidyabhyasadhiya 

tatha ca mananam 
vidhyadharinam- 
abhut

vidyam=utpatan=
aika-hetum=ajapan

=Vidyadharanaii
(m)=ganah

28. 14; 21 vrisabhakundagra

(pa)ratvasthalad
vrisakundakhya

ratnasthalad
vrisabha-ksunn=

agra-ratna-sthalad
29. 14; 21 nyalohitantaijja-lat nyalohitantarjja-lat vyalodit=antaijjalat
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(D (n) (m)
Serial Verse/Line S. C. Mukherji: A. Chattopadhyay Our version:

No. SCM-1 Shastri: ACS SCB

30. 14; 21-22 -aparadrimukheka- 
dhityakanca Sai- 
ladrapadbhubhuje

-aparadinmukhacca 
myatam manauja- 

sam bhubhujam

-apara-din=mukh= 
aika-tillakat Saila- 

dvayad=bhubhujo(a)

31. 14; 22 bhruranatte mau- bhruranate mau- dur=anatair=

- libhih libhih mmaulibhih

32. 15; 22-23 khadgaghata mahe- khadgaghata 
bhangam (=Mah Mahendrakumbha- 

dayam?)bhuvittalat vigalat

khadg=otkhata-

mah=ebha-
kumbha-vigalat

33. 15; 23 santiryadhipatin 

dham pratidiSam

santiryapi patin 

sada pratidi&uii

santlry=api patln= 
apam=pratidi^aiii

33a. 15; 24 Scitramvadhaka
karane

Scitram vadhaka
karanair-

£=citram=vadhaka-
karunai(nyai)r-

34. 16; 24 jaya^riyanca jaya&iyanca jaya£riy=arthl

35. 16; 24-25 pranayinl bhava- 
to’ma (-) sam(?)

pranayi me bhavato 
mano hi

pranayinl bhavato= 
’ham=asam

36. 16; 25 itthampriya itthampriya itthambhiya

37. 31-32 Kubjayatikaya Kubjayotika Kubjaghatika

38. 32 Kasikkata-vandhaka Kasmigadavandhaka KMggada-bandhaka

39. 32-33 3(S) rotayinirjjha- 

rena Jambha 

(nkn?)- vasaka

srotasi niijjharena 

Jambuvasaka-
khatena

Golayi-niijjharen
=Ajagara-vasak=

avakhatena

40. 33-34 Nandasurolyattu Nandasuralyat tu Nandasur=alya(li)

41. 37 gomahisyajavika- gomahisajlvika go-mahisy=ajavika

42. 39 Vaijjadevena Sri Vajradevena 3rI-Vajradevena

43. 40 vasundharaSce vasundharayaSca ca satvarafieh

44. 40-41 mahaviharah
karitah

mahaviharah karitah maya viharah 
karitah

45. 42 dharmmanetri-
sthanasya

dhamianetri-
sthanasya
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46. 42 arya Vaivarttika arya Vaivarttika ary=Avaivarttika
47. 42-43 yatharddhe pujanaSana clvara yath=arham pujana-

pudgadga (dga) pariska (a) radyar- lekhan=ady=artham
lasca tadadyar tham clvara..,pariskar=
ddharii clvara ady=artham
pari s-karadyarddharii

48. 44 Bhattarakapada Bhattarakapadava- Bhattarakapada
dadatviti dadat dadatv=iti

49. ■ 44-45 ato’smabhista ato ’ smabhirasmadly a ato=’smabhis=
(corrected sma)- 
dlya vijnaptaye

vijnaptya tadlya vijnaptya

49a. 46-47 yatharddhamapi... anyesamapi.... anyesam=api...mam
mayabhimatanamn- mamabhimatanam =abhimatanam=
atpra(tpa)rikalpita parikalpita parikalpita

50. 47 tathaiva prabhavah tath=aiva pra- 
dattah

51. 47 yato matva ato
52. 49 bhavibhirapinda- bhavibhir=api

patabhi bhupatibhir-
53. 49 gauravopaharane gauravapaharane gauravad=apa-

harane
54. 21; 53-54 6rimassat-sama- ^riman mahamata Srimat-Saiigrama-

tarena kritah rekhakrita sva- tarena kritah
(overwritten by 
hand)

krita sukrita

55. 22.; 54 3riman (Mahata?) 
kule mahati

Sriman kule mahati

56. 22; 54 ndeva ca Daha- 
varmma (over­
written by hand)

Devaradeva-nama

57. 23; 55-56 anyonya ^raddhaya ananyaSraddhaya anyo(=’)nya-spardd-
haya
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58. 25; 59 klrttisthalanam klrttistanoti klrttis=tatana

59. 27; 62 -rmandale Darda -rmandale Dar- -rmandale Darddaran-
(rbha) ranyanl durante dyarti

60. 28; 63 ca prabhuto kirti- vapustrilokl- vapus=tri(stri) lo-
lokaniva (ha)ntT tilakam vahantl kl-tilakam=vahantl

61. 29; 64 Laksmiruttanapada- LaksmTrutanapadeva Laksmlr=ut=alaya
vatasvapratistha- ya svapati-hridaya- devata svapati-
daya- hridaya-

62. 29; 64 Sunltimarundhatibhi SunTti varundhatl sad kim=ArundhatT

63. 29; 64 Vasudhareyamvitta- Vasudhare yaScitta- Vasudhar=eyam=
prasadhita prasadhita vitta-prasadhita-

64. 30; 65 dev! dattasyaravi- divlva tasyam dravin- div=Iva tasyam
denavrittadhameva avritena dhamesa ravin=eva tena

dham=eva

65. 30; 65 samyagvidhina ................... samyag=vidhin=
kriyadi odapadi

66. 30; 65-66 satvodhanakilasva- satvopakaram kurute satv=opakar=aika-
tah pratapl pratapi -ratah pratapl

67. 31; 66 khadgaghato khadgaranjita khadg=avaijjita

68. 32; 68 (difficult to make loke’smin...... Rago dravo......
out for overwritten pujanarthaiii ca praj=arthah
correction)

69. 32; 69 tisthopyadhvare ................... dvisati ranavare

70. 32; 69 tyage slhire bhu- tyage sthiro bhud- tyage sthire(o’)
bhrit-lavanita bhujacalavanita bhun=na tu cala

vanita

71. 33; 69-70 arya Prajnaparamita arya prabha pari- aryesu Jahnu-tanaya
£ripu(?) lilabhiseko sar salilabhiseko S(s)alil=abhiseko

72. 33; 70 saundaryam Mahendradhama-gatina yasy=endu-dhama-
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kavitaya yaSasa pradattah kalito yaSasam

murtyate vitanah

73. 34; 71 imeh £lokah bhuiijan kamam Han(m)sasy=aitah

prakriti-patuvo prakriti-patudhT prakriti-patavo

dhadvande bhupatirgam ciraya yavad=ev=eha

Buddhas tavah gavah

74. 34; 71 dattvalokam tatva- tattvalokam vihata- tatv=alokarii vihata-

vedanudlpikam tamasarii varttate tamasah tanvate

sarvadiksu sarvva-dikkam

75. 34; 71-72 prithvltalaprava- prithvlvalaya- prithvl-valaya-

hato su(su?)ryarus vahula Sreyasah vahan=a^carya-

-ma ca kurmmah samsthitih syat karmiiia(a) ca ku(u) 

rmmah

76. 34; 72 tavattasya Vraja- tavad Vajrakhya- tavat=tasya vrajatu

bhritinah klrtti- manujapateh klrtti- kritinah klrttir=esa

resa pratistharh resa pratisthet pratistham
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SI.
No.

Verse/Line

0)

Kamala Kanta 

Gupta KKG

(H)

S.C. Mukherji 
SCM-2

m
K.V.Ramesh & 
S. Iyer

R&I

(IV)

Our Version

SCB

1. 1. 2. A(t)yananda A[t*]y=ananda ary=ananda

2. 2-3 sabhutivandita
manadana-

subhuti-nandita-
maha-dana-

subhuti-handi-
ta maha-dana-

su(sva)bhuti-
nanditamana

dana-

3. » 4. prajahitakara praja-hitakaro

4. 2. 4-5 sva sva dosan-
dhakaro

dhvasta-dos=
andhakaro

5. »1 5. pata pata pata patu

6. >> i» gunavantam gunavantam guna-ratnam

7. 3. 6. dvisad=aneka dvishad=aneka dvisad=an!ka

8. »j 7. yasy=Endradeva yasy=Endradeva yasy=(e)ndun
=eva

9. 4. 8. -pramadhya -pramathya

10. » nirvyaja(m)
anati

nirvyajafm*]
nati

nirvyaj=anati

11. 8-9 Cakrayudha 
(dhapra) rthine

Cakrayudhay=
arthine

Cakrayudhaya[r]
thine

Cakrayudh=
arthine

12. 5. 9. sificaty=etani sincaty=etani sincany(nty)=
etani

13. >> n jalad=dana galad=dana

14. 6. 10-11 bhuvanam bhuvanam bhavanam

(I) KKG : From Itihas (33rd year), and Purvadri (year 12)
(II) SCM-2 : From Pratna Samiksha, vol. 6-8
(133) R&I : From Epigraphia Indica, vol. XLII 
(IV) ........... : Same as our version
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(I) (II) (HI) (IV)

SI. Verse/Line Kamala Kanta S.C. Mukherjl K.V.Ramesh & Our Version
No. Gupta KKG SCM-2 S. Iyer SCB

R&I

15. 11. jagatyudadhln .............

16. „ Sa(sam)kramyate .............

17. 7. ll-12da(du)ropanTta .............

18. n 12. nirmmime nirmmame

19. „ ............. Saurya

20. 8. 13-14khadyavaijjita .............

21. 14................... varana gbr

22. JJ 15. ksetramistanya- .............

23. 9. 15-16 ncitambibhrata .............

.............  jagat=padav!n

.............  &uii(£=cam)
kramyate

.............  dand=opan!ta

nirmmame nirmmite(ta)

.............  Gaurya

.............  khadg=
avaijjita

varana ghata varana -sail

.............  kretum=istany
=<l-

.............  n=ci(m ci)
ram=bibhrata

24.

25.

26. 

27.

28.

30.

31.

32.

10. 16. huta huta hrita

£laghyani=ka- £laghyan=ka-

»» »> samyakatvam samyaktvam samyak-svam

11.

13.

14.

17-18 (strai) 0 (yl)- straiyTm-iv- trai (s=tra)- s=TraitTm=iv=
mivaha sulaks- odvaha sulaksa- yTm-iv-o[dva*]ha oha(odha)
ananglm nafiglm salakshan-anglm sa(su)laksa-

nanglm

19................... yasy=a^va vijaya-.............
pathan....vyuha

yasy=a5a
vijaya-pra-
yane....vyuhe
pu(u)rit=amba-
(ra)taya

20................... ............. drume bhrame

>» .......... .. anjayan ajayan ajapan

21................... kundakhya ............. ksunn=agra
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SI.
No.

33.

34.

35.

36.

37.

38.

39.

40.

40.

41.

42.

43.

44.

45.

46.

(D (ID (HD (IV)

Verse/Line Kamala Kanta S.C. Mukherjl K.V.Ramesh & Our Version 
Gupta KKG SCM-2 S. Iyer SCB

R&I

tl >5

22.

J* »»

vi$ikhany=aIodit- .............. viSikha-
vyalodit-

mukhaik= .............. mukh=aika-
adhityakat tilakat

duranantair- dur-anantair- dur=anatair-

15. 23. santlryapi
pafina-dham-

santlry=adhipatin santiry=adhi- 
-apam patin=apam

santlry=api
patln=apam

24. (su) trambadha- 
ka-karanair-

^=citram= £=citram=
[pava] ka- vadhaka-
haranair- karunai(nyai)r-

16. „ tvam (tam) Tvam

„ 24-25 bhavatihania(na)- .............. .............. bhavato=’ham
sam(m) asam

„ 25. vyajaghnire/ vyajrimbhire vyajrimbhire vyajaghnire
vyajasmire

Line

25-26 .............. .............. nan-adhipa nanavidha
dhara khara

28. .............. .............. dhuli-prasarita dhuli-dhusa-
rita

„ padatabhara padatabhara padan=a-bhara padata(ta)-
bhara

31. .............. .............. Auddalakhataka Kuddalakha-
taka

29. padantam .............. .............. pad=anu-
dhyatah dhyatah

31. .............. .............. Kundafla] Ku(ddala)-
khataka khataka

31. .............. paricchinna Parichchhinna paricchinna
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S.C. Mukherji 
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R&I

Our Version
SCB

47. 31-32 Yotika ghatika

48. 32. Kasiggara-

bandhaka

Kasiggara-

Vammaka
KaSiggada-
bandhaka

49. Golati Golati Golayi

50. 33. (ni) (dha) ja(sa) na Jambu-vasak- 
Vasakavakhatena avakhatena

n-Aja[ga]ra- n=Ajagara-

vasak-avakhatena vasak=

avakhatena

51. y> Svalpa-Nanda-

para

portion left out Svalpa-Nanda- 
(dha or pa)ra

52. » niijjata Vijjaga-

bandhakarn

Vijjaga

vandhakam
Bijjaga-
bandhakam

53. 34. sannalantar- sannal-antar- Shandal-antar- san=nal=antar-

54. Nandasuralpa Nandasur=
alya

55. 36-37 dausadhassa-
dhyanika

dau(h)sadha-
sadhanika

dau(h)sadhya-

sadhanika

56. 38. no’nyangam no=nyaiica

(nyam£=ca)
no=‘nyafich
(nyaiM=ch)=a

no=‘nyaiiSa
(m=sca)

57. 40. vasundharaSreh ca satvaraScah ca satvaraSeh

58.
maya

40-41.
viharah

mahaviharah

59. 41. ✓ Nandadlrghik-
odrange

Nandadlrghik-

odranga(iigo)
Nandadlrghik
=odrangam

60. 4243. pujanala-khadya- pujana-Iekha pujana lekha pujana-lekhan

- nnadyarthaiii (pa)n-ady-arthe (pa)n-ady-arthe =ady=artham

61. ' 43. samadhan-ady-
artham

samadhan=
artharii

62. 44. SrTmadbhattaraka- $rimad=Bhat-

no
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SI.
No.

(D
Verse/Line Kamala Kanta 
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(n)
S.C. Mukherji 
SCM-2

(HI)
K.V.Ramesh & 
S. Iyer
R&I

(IV)
Our Version
SCB

pada dadatvi- tatraka-pada
(ti) ti dadatv=iti (i.e.

dadatu iti)

63. 44-45. ato’smabhira- Ato=’smabhis
smadlyarvijfla- =tadlya vijna-
ptya ptya

64. 46.................. sa-patta saghatta

65. jj .................................. sa-da^-apacha sadaS=
(ra)rah(dhah) apacarah

66. 49 ............ narakapat naraka-pataka . naraka-pata-

67. 21. 53-54 $rimatsa SrTman Sangr- ^nmat-Sangr-
jnamata amatarena amatarena
rekhakriteh kritam kritah

68. 22. 55.................. sad-guna-kath- sad=guna-
airya eka eva kathasu ya

eka eva

69. 23. 55-56 anyonyaspadva- Anyo(=’)nya
yo-vriddhamanya -sparddhaya
mananya vriddham=

ananya-

70. 25 57-58 sphara (sphurat) sphara-dhara
dhara

71. 59. klrttistatha- kirttis=tatana
nandarh

72. 26. 59.................. puritartha- purit-artha- purit=arthi-

73. }) 59-60 dhisanah (no) dhisana vijfia-
vijnata ta-vastu-sthiti-
vastrasthiti(h) (1?)

74. ») 60. rupane(nne) tra kurvan=netra kurvane(n=ne)tra ruparh netra

74a. >> 60. vayasyabhavat -va yasy=
abhavat
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Verse/Line

o)

Kamala Kanta 

Gupta KKG

01) OH)

S.C. Mukherji K.V.Ramesh & 
SCM-2 S. Iyer

R&I

OV)

Our Version

SCB

75. 27. 61. Vahnirvvairin- Vahnii^vvair= .............. Vahnir=vvair=
dha-nambhamnr- Tn-dhananam=nripa- Tndhananam
paSata- Sata- nn(rhn)aya-

Sata-

76. >> >» sarojakararkaya- saroj=akar=
malih arkayaman(n)-

ah

77. )? 62. .............. Darddaranyam Darddarandy-
(nyam) am(m)

78. 28. 63. vadhustri (stri)- vapus=tn (ri)-

•
lokl lokT

79. 29. 64. lolaiii (la) Una Una Ilia

80. >• laksmlr= ............... Laksmlr=ut=
Uttanapadeva alaya-devata

81. }) SunTti v=Arun- ............... sat! kim=
dhatl Arundhatl

82. ») u vasudhareyam= vasudhar=eyam= vasudhar= vasudhar=
vitta prasadhi- vitta-prasadhita- eyam=vitta- eyam=vitta-
lamandirat mandira prasadhita- prasadhita-

mandira mandira

83. >> 65. lokaiiiSca karya lokam£=
cakara

84. 30. » dhameva samy- Ramena samyag- Rameva samyag;=dham=eva
ag-vidhino(da) viditogg(g)- vidino(to) ggu samyag=
padi unadi (gu)n=adi vidhin=

odapadi

85. » 65-66 sattopakaraiii satv=opakar=
karatah aika-ratah

86. 32. 68. tyago dravye tyago durvo(bo)- Tyago durvvo Rago dravo ca
ca satye dha-satye (bo)dha-satye satye
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SI.
No.

0)
Verse/Line Kamala Kanta 

Gupta KKG

0Q
S.C. Mukherjl 
SCM-2

(no
K.V.Ramesh & 
S. Iyer
R&I

(IV)
Our Version
SCB

87. it parastat parastat parasya

88. it )) nanartta nanartta na jatu

89. » >' prajayah praj=arkah praj=arkah praj=arthah

90. j* It ksantirdine ksantir=dlnena ksantir=dine ksantir=dane
(....) yo bhuyo na bhuyo na bhuyo

91. 32. 69. (bhru(ha)nu) sthire(o=’)
cala-vanitamsa bhun=na tu
(tam sa) eala-vanita-
marayogepi samprayoge

(=’)pi

92. 33. 69-70 arci(rcih) su Arya-Prajilapara- aryesu Jahnu-
juhvata taya mita Snsu tanaya-Sa(sa)-

93. 33. 70. kalito ma yasy=Endra- yasy=Endra- yasy=endu-

95.

96.

97.

98.

99.

100.

0 0 0 0 0

94. 34. 71. 0 0 (bhi)
tah

dhama-kalito
yaSasarh
vitanah

Bhavyasy=
aitah

dhama-kalito
yaSasam
vitanah

Bhavyasy=
aitah

>» it

»» it

it »>

prakritipata .............
(dho) plavadeve 
(ndra) gavah

tattvallokam ............
nihata tamasah 
tattvate

sarvvadiksu sarwa-diksam

72 dhvajata 
kritinah

„ pratistharh
(pratistha)

73 ...................

Vrajata kriti­
nah

Mahadena

dhama-kalito-
ya&isarh
vitanah

Han(rh)sasy=
aitah

prakriti-patavo 
yavad=ev= 
eha gavah

tatv=alokam
vihata-tamasah
tanvate

sarvva-dikkam

vrajatu
kritinah

pratistham(m)

Mahatena
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NOTES
Introductory Observations

1. Unfortunately, this imporant journal has failed to come out for quite some time 
which has caused concern and dismay in the concerned academic circle. It is 
expected that the authorities would take urgent steps to resume publication of 
this journal without delay.

2. The following are just some examples (serial numbering and diacritical marks 
are mine)
(i) In the Jagjibanpur c.p. there is a eulogisation of Mahendrapala’s forefathers 

beginning from Vapyata, father of Gopala (p. 174);
(ii) That Dhnrmmapala became the lord of the seven seas or the seven rivers 

of the Indus system has also been recorded in this grant (ibid.);
(iii) The wife of king Dharmmapala was RannadevI, which has been written 

as RenyadevI in this inscription. She has been described in this inscription 
as the ‘strTdharma incarnate’ (p. 176);

(iv) King Mahendrapala is said to have conquered a vast territory extending 
from ... the Indus river to the Lauhitya or Brahmaputra... He probably 
also killed the enemies in the land of Kanauj with his sword (p. 175);

(v) During his victorious campaigns... the king (Mahendrapala) made it a point 
to propagate the ideals of Buddhism there and the ‘Hetuvidya’ (p. 174);

(vi) The name of the preceptor of the king was probably Sri Manasanarayana 
or 3ri Matsanaranjana (p. 176);

(vii) There is probably a reference to the erection of three temples of square 
type by the king by the side of the Nanda I,ake (ibid.);

(viii) It is not clear whether Mahasenapati Barggadeva was killed in a fierce 
battle and his wife LajjadevI went to the Mahavihara erected by her 
husband with Ins brother-in-law as indicated in lines 67-68 of this 
inscription (ibid.):

(ix) The inscription seems to have been composed by one Vrajabhrti or Vraja- 
bhuti (p. 173).

Text
1. The reading ‘man=mani’ is rather hypothetical.
2. R&I read aty=ananda.
3. The letter preceding dana looks like na or ra. but not ha.
4. Read pata by other scholars.
5. Read aneka by other scholars.
6. R&I read yasy=Endradeva.
7. R&I read pramadhya(thya).
8. vikranti-bhaje nijatrfri] nirvyaja[rh*] nati—read by R&I.
9. R&I read Cakrayudhay=arthine, which may be metrically justified.
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10. R&I read sincaty=etani.
11. R&I read nirmmame
12. The original has sardma.
13. SCM reads Saury a.
14. SCM sees a duplication of kan here. Actually his own reading of kautukan 

(for tila-) at the end of the preceding line is wrong.
15. Other scholars read ghata.
16. R&I read huta.
17. R&I read bhrisarii(^arh).
18. R&I read samyaktvam.
19. R&I read trayIm-iv-o[dva1:]ha.
20. R&I read pray ana-.
21. R&I read drume.
22. R&I read ajapan.
23. SCM reads Kundakhya.
24. SCM reads adhityakat
25. R&I read dur-anantarair-.
26. R&I read adhipatim.
27. R&I read [paya]ka-haranair-.
28. R&I read vyajrimbhire.
29. R&I read nanadhipa.
30. R&I read dhara.
31. R&I read prasarita.
32. R&I read padan-a-bhara.
33. R&I read Auddalakhataka.
34. R&I read Kunda[la]khataka.
35. Read srotah. Palatal sibilant also occurs in firotikaya (l>ne 32) anci 

£roto(=’)vadhih (l'ne 35).
36. R&I read Kusiggara-Vammaka in the Text and Kasinjara and Vammaka in the 

Translation.
37. R&I read Golati and Ajagaravasaka in the Text, while in the Translation the 

latter is reduced to Jagaravasaka (p. 17, also p. 26).
38. The portion ‘Svalpa-Nandadhara (or para) pafcima-patena vilva-vriksena’ fails 

to occur in R&I’s Text, but is included in the Translation.
39. The letter preceding ‘ra’ can be read either as dha or pa. We prefer the former.

40. R&I read Sandal-antar-.
41. The original has purwamukhoScattarakunda The intended reading may be 

purwamukhaS=c-ottara-kunda(h) meaning ‘and the east-facing kundas on the 
north’. R&I suggest that the engraver had originally written the letter u after 
kho and subsequently cancelled it In our view, the letter following kho is fca.

115



Journal of Ancient Indian History—Volume XXIII

42. R&I read Nandasuralpa.
43. The punctuation mark here serves the purpose of a comma.
44. R&I read=‘nyahch(nyam£=ch)=achata’-.
45. SCM, KKG, ACS read maha (viharah).
46. R&I read -odraiiga(iigo) and comment ‘There is an unnecessary punctuation 

mark here’. SCM also shows a punctuation mark here They fail to recognise 
this fore-runner of the Bengali type of anusvara and mistake it for a punctuation 
mark.

47. R&I read lekh(pa)n-ady-arthe.
48. R&I read samadhan-ady-artham.
49. KKG, SCM-1 and ACS read ato’smabhir=asmadTya.
50. R&I read sa-patta.
51. R&I emend it as sa-da£=aparadhah which is uncalled for as both the forms 

occur in inscriptions.
52. R&I take no notice of this punctuation mark here.
53. Punctuation mark here serves as a comma.
54. R&I read naraka-pataka.
55. R&I read kath-a£raya.
56. The double danda noticed here by R&I appears to be superfluous marks.
57. R&I read amalinatara-vari-.
58. R&I read purit=artha-.
59. R&I read satyan=nirmmita.
60. R&I read kurvane(n=ne)tra-.
61. R&I read nripa-.
62. R&I read Darddaranyarh(nyam). GB also reads DarddaranT as the name of the 

mandala.
63. The punctuation mark is unnecessary.
64. R&I read Ram=eva
65. R&I read vidino(to)ggu(gu)n=adi.
66. R&I read daya(dha)t.
67. Punctuation mark is unnecessary here.
68. R&I read durvvo(bo)dha.
69. R&I read parastat.
70. R&I read nanartta (foi na jatu).
71. R&I read praj=arkkah.
72. R&I read ksantir=dine.
73. R&I notice a redundant stroke (punctuation mark) here, but it is not visible 

in the plate.
74. R&I and others read yasy=Endra-dhama-.
75. R&I read Bhavyasy=aitah.
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76. Equivalent to difiam (from di£). Cf. Williams, M. Monier, Sanskrit-English 
Dictionary, for dikka.

77. R&I read Mahadena.

Translation
1. Though it is also possible to read the letter preceding bhuti as su, we prefer 

to read it as sva, as it gives a better meaning.
2. For clarification about the reading, see Discussion and Analysis.
3. R&I’s translation, ‘His fame, like that of Indra’, stems form their reading 

yas=Endradeva-yasasa.
4. Some of the words of this verse have not been read correctly by R&I and 

this has affected their translation also.
5. R&I translate the expression hata-npu-mahisT as ‘the dying queens of the enemy 

kings’.
6. R&I have wrongly interpreted the expression, taking Vikrama as the name a 

second queen of Dharmapala. For further details, see Discussion and Analysis.
7. The use of the singular number for the pronoun (yat) and the adjectives - 

kautukan=ca and tilakan=ca seem to suggest that Sugata and Gaurl were 
enshrined in a common temple. Alternately, the pronoun and the adjectives are 
applied only to the abode (temple) of Gaurl, which immediately precedes these.

8. This aspect of the expression ‘dharmmasya prasavena’ has escaped the attention 
of scholars.

9. R&I fail to realise that Kamarupa with respect to Devapala has reference to 
Assam.

10. For details regarding Devapala’s exploits in Assam and the Himalayan region 
see Discussion and Analysis.

11. As has been rightly pointed out by R&I, it draws sustenance (in the eyes of 
the composer) from the epithet paramesvara assumed by the Pala kings.

12. R&I read the word as tray! (in trayTm=iva, translated as: like the three Vedas).
13. R&I wrongly read drume for bhrame and translate the expression sampadit 

=orvvT-drume (as read by them) as: ‘created an impression of making the earth 
appear like a tree (p. 25, and also p. 20, note 2).

14. Read as ‘vyajrimbhire’ by R&I and translated as increased (the pleasure), 
lending a diametrically opposite view to Mahendrapala’s attitude to war.

15. The name of the jayaskandhavara is read as Auddalakhataka by R&I.
16. Svalpananda sounds like an antonym of Mahananda and may have been a 

smaller river in the area.
17. R&I’s reading Sandal-antar-is wrong. They take Sandala as the name of a place.
18. Derived from duhsadhya-sadhana.
19. Or, residents and (ca) cultivators.
20. R&I’s translation: ‘I gave as if directly by myself (bhattarakapada)’ is wrong.
21. Wrongly read as Nandadlrghik-odrahga(iigo) by R&I.
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22. Lekhana is unnecessarily emended to lepana and translated as ointment by R&I.
23. About the wrong attribution of Vajradeva’s work to Mahendrapala by R&I and 

others, and for correct interpretation of the passage, see Discussion and Analysis.
24. Not properly translated by R&I.
25. Read by R&I as sa-patta-tor-opetah and translated as ‘with yajna trees’ (p. 27)
26. The four verses, Nos. 17 to 20, are common in Pala inscriptions.
27. Is this used as sort of a biruda (GB), or just an epithet of Mahendrapala?
28. Translated by R&I as : ‘which could not be comprehended by anybody’.
29. It is difficult to accept ‘stature’ as the proper translation (cf. R&I) of guruna; 

it would have done for a word like gauravena or gurutvena.
30. R&I read the expression as amalinatara-vari which they translate as ‘like crystal 

clear white pure water.’
31. The translation of R&I do not give expression to the different words of this 

verse, some of which they read differently.
32. Read as Darddaranyam(nyam) by R&I according to whom the name of the 

mandala is Darddaranya (pp. 9, 18). KKG and ACS are of the view that it 
was Narayanadeva who made Dharmapala the ruler of the mandala of 
Darddarandi. For details, see Discussion and Analysis.

33. Alternately, SatT can be taken as a proper name to mean Satl, the consort of 
3iva, who is held os the model of chastity.

34. R&I give a different reading and translate the expression as : ‘who like Rama 
was endowed with several praiseworthy virtues’.

35. R&I translate vimala-svabhavah as ‘who was very powerful’.
36. On kulaja Lakml and vijaya-hf, see Discussion and Analysis.
37. R&I fail to read some of the words in this verse correctly which has affected 

their translation also.
38. Other scholars have read the word as ‘Indradhama’ and translated it accordingly. 

While ‘ndu’ and ‘ndra’ would not look much different in appearance from one 
another, the context decides our option in favour of ‘indu’ rather than ‘Indra’. 
As for R&I’s complaint that the author of the pranasti has failed to mention 
how the fame of Vajrata (wrongly quoted for Vajradeva) ‘acted on the lotus­
like faces of the damsels of the impenetrable enemy kings as he had described 
in the case of the virtuous people and the damsels of the quarters’ (op. cit, 
p. 7) has no real basis as our transition would show.

39. R&I read the word as ‘Bhavyasy=aitah’ but leave it untranslated.
40. Kirtti here stands for the meritorious act as recorded in the grant and not just 

the eulogy as R&I suggest.
41. R&I wrongly read the name of the engraver as mahada.

Discussion and Analysis
1. E.g. Gopala I (in the Bhagalpur c.p. of Narayanapala onwards, V. 1) and 

Isflrapala I (Mirzapur c.p. of ^urapala, V.I). Nonetheless, the epithets here
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would be applicable to any of the Pala kings from Gopala I to Mahendrapala. 
In that case, the epithet No. 8 would have reference to the Solar origin (cf. 
‘varhfe Mihirasya jatavan’, Kamauli c.p. of Vaidyadeva, V. 2, E.I., Vol. II,
р. 350), and for the epithet No. 6, the emended reading ‘maha-dana-priya’ 
would be more appropriate.

2. C.f. Khalimpur c.p. of Dharmapala, V. 4, Gaudalekhamala, pp. 12, 19 and 
Note*.

3. Itihas, No. 33, p. 3. In fact the expression under reference may be likened 
to ‘Harirh tvaktva viragad=iva Srimad-yauvana-rupa-sadguna-trisa devya Srly= 
ailesitah’ - discarding Han, out of disinterest, Sri (i.e. LaksmI) embraced the 
illustrious one (i.e. Surapala I), attracted by his youthful appearance and craving 
his starling qualities, Mirzapur c.p. of Surapala I, V. 18.

4. This is a close parallel to V. 3 of the Bhagalpur c.p. of Narayanapala 
(Gaudalekhamala. p. 57, reproduced in the Bharat Kala Bhavan c.p. of Rajya- 
pala (R. N. Mtshra, Chhavi - 2, p. 224).

5. Further light on the Pala - Kanauj - Indrayudha-Cakrayudha developments 
is thrown by the three copper plates of Gopala n, son of Surapala, dated 
year 3 (on which an illustrated talk was given by Mr. Ryosuke Furui of Japan 
at the Centre of Archhaeological Studies in Eastern India=CASTEI) and year 
4 (two inscriptions, which have been unsatisfactorily edited by S.C. Mukherji 
in Pratna Samiksha, Vol. 6-8, pp. 71-80, and which are expected to be re- 
edited by the present author soon. Many of the genealogical verses giving 
information about the early Pala rulers are common in all the three 
inscriptions. The c.p. dated year 3 is now under the custody of the 
Archaeological Department of Bangladesh. Mr. Furui took photographs of the
с. p. and is expected to edit it soon. When published, it will make a significant 
addition to the storehouse of Pala inscriptions.

6 Gouriswar Bhattacharya, The Myth of VikramadevI - Mother of Devapala, 
Pratna Samiksha, Vol. 6-8 (1997-1999), pp. 84-87.

7. C.f. K. V. Ramesh and S. Subramoniya Iyer, Epigraphia Indica, Vol. XLII, 
pp. 8 and 25; Kamala Kanta Gupta, Itihas, Vol. 33, p. 3. One scholar has 
construed that the name of the queen of Dharmapala was NTti, Ashok 
Chattopadhyay Shastri, Pal Abhilekh Sangraha, p. 118. S. C. Mukherji is in 
some hesitation about what to do with Vikrama vis a vis RannadevT. vide his 
Translation (in Pratna Saniksha, Vol. 6-8, p. 66) of Verse 6 : ‘he (the king) 
begot a son named Devapala (or he begot by his beloved wife Vikrama an 
abode of morality, a son. named Devapala?)’. Cf. also ibid., p. 59, where he 
writes: ‘May it be conjectured that Vikrama was another name of Ranna? But, 
methinks Messrs. Ramesh and Iyer have misinterpreted the passage ignoring 
the literal or real meaning.’

8. Gouriswar Bhattacharya, op. cit., p. 85.
9. The Mirzapur Plate of Surapala also refers to the building by Devapala of a 

temple (monastery) of Jina (=Buddha), that was golden (made of gold,

119



Journal of Ancient Indian History—Volume XXIII

jatarupamayam=ayatanam Jinasya) the pinnacle of which was the most outstand­
ing in the region of Jambunada (i.e. India ? Jambunad=adi-6ikhara-pratipaksa- 
Laksml), D.C. Sircar, Lucknow Museum (Discovered in the Mirzapur district 
of U.P.) Copper-Plate Inscription of 3urapala I, Regnal year 3, E.I., Vol. XL, 
pp. 7 and 12 (V. 12). The location of this temple is also unknown.

10. Cf. also the mention of Kedara (Kedamath in modem Uttarakhand) and Gokarna 
(in Nepal) in the Nalanda and Munger c.ps (V.7) of Devapala in connection 
with Dharmapala’s expeditions.

11. It may be mentioned in this connection that according to the Bhagalpur c.p. 
(V. 6), copied in the Bharat Kala Bhavan c.p. of Rajyapala, the king of 
Pragjyotisa (=Kamarupa, Assam) desisted from war-like preparations by 
accepting the order of Jayapala (raja Pragjyotisanam=uplamita-samit- 
samkatharh yasya c=ajnaiii), son of Vakpala, who acted on Devapala’s behalf 
during the latter’s reign.

12. K. V. Ramesh and S. Subramoniya Iyer, E. I., Vol. XLII, pp. 9-10.
13. It is said in the c.p. inscriptions of Gopala II that (his father) ^urapala had 

married ManikyadevI, granddaughter (dauhitri) of the Cahamana king 
(Caman=adhipasya) and daughter of king Ramanvaka or Ramandhaka (nripate 
Ramandhakasy=atmajat=asy=asid=Gana vacchalasya mahisT Manikyadev=Iti 
ya- V.6)

14. Vide D. C. Sircar, Indian Epigraphy, Reprint, 1996, pp. 28 and 351; Pal-Sen- 
Yuger Vam&inucarit, 1982, p. 63.

15. See under Bibliography.
16. For the most upto date list of the stone inscriptions of Mahendrapala from 

north Bengal and Bihar, see Gouriswar Bhattacharya, Newly Discovered Copper 
Plate Grants of the Pain Dynasty, p. 443.

17. Formerly known as Gopala II. Cf. Pramatha Nath Misra and R. C. Majumdar, 
The Jajilpara Grant of Gopala II, year 6, Journal of the Asiatic Society (of 
Bengal), Letters, Vol. XVII, No. 2, 1951, pp. 137-154.

18. E. I. XLII, pp. 17 and 18 and notes 1 and 2 (p. 18). Ramesh and Iyer seem 
to have confused para (or pada, the segment of a village) with para (or pada, 
the bank of a tank/pond or river, ibid., p. 18, note 1.

19. Ibid, pp. 17, 18, 21, 26 and 27.
20. See K. V. Ramesh and S. Subramoniya Iyer, E. I. XLII; S. C. Mukheiji, Pratna 

Samiksha, Vol. 6-8; Kamala Kanta Gupta, Itihas, Vol. 33; Ashok Chattopadhyay 
Shastri, Pal Abhilekh Sangrnha; B. N. Mukheijee, Purabhilekha Patrika, Journal 
of the Epigraphic Society of India, Vol. 23, 1997 under Bibliography.

21. Gouriswar Bhattacharya, A Note against A Note on the Jagjibanpur Inscription 
of Mahendrapala, Pratna Samiksha, Vol. 6-8, p. 88.

22. B. N. Mukherjee, An Inscribed Object from Jagjibanpur, ibid., p. 82.
23. B. N. Mukherjee, A Note on the Jagjibanpur Inscription of Mahendrapala, 

Purabhilekha Patrika, Vol. 23, p. 22.
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24. See our Check Lists.
25. S. C. Mukheijee, The Jagajjibanpur Copper-Plate Inscription of king 

Mahendrapala, Regnal Year 7 (854 A. D.?), The Maha-Bodhi Centenary 
Volume, Calcutta, pp. 173-176.

26. E.I., Vol. XLH, pp. 16-17.
27. Hirananda Shastri, The Nalanda Copper-Plate Inscription of Devapaladeva, 

E.I., Vol. XVH, pp. 322 and 325; N. G. Majumdar, Nalanda Copper-Plate 
of Devapaladeva, Monograph of the Varendra Research Society, Rajshahi, 
1926, p. 23 and note 11, and p. 29.

28. E. I., Vol. XLH, p. 16.
29. Purabhilekha Patrika, Vol. 23, p. 22 and Notes 4 and 5.
30. See Note 27 above and also Bibliography.
31. See Note 27 above for reference, p. 325.
32. See Note 27 above for reference, p. 29.
33. Op. cit., p. 15.
34. Purabhilekha Patrika. Vol. 23, p. 22.
35. E. Hultzsch, The Bhagalpur Plate of Narayanapala, The Indian Antiquary, 1886; 

pp. 304-310; Akshay Kumar Maitreya, Gaudalekhamala, reprint, Kolkata, 2004, 
pp. 55-69.

36. D. C. Bhattacharya, Indian Historical Quarterly, Vol. VI. pp. 53ff.; D. C. sircar, 
Select Inscriptions, Vol, I, pp. 310-345.

37. Chiders, Dictionary of the Pali Language.
38. B. N. Mukherjee, Purabhilekha Patrika, Vol. 23, p. 23.
39. Ibid.
40. Cf. K. V. Ramesh and S. Subramoniya Iyer, E. L, Vol. XLB, p. 8.
41. Cf. D. C. Sircar, Pal-Sen Yuger VaihSinucarit, Calcutta, 1982, p. 64. The 

observation made with reference to the grant of land in the Khalimpur c.p. 
of Dharmapala, holds true with the present grant also.

42. D. C. Sircar, Lucknow Museum Copper-Plate Inscription of Surapala, Ei., Vol. 
XL, pp. 4-16.

43. E.g. the Khalimpur c.p. of Dharmapala and the Nalanda c.p. of Devapala. The 
Murshidabad c.p. of Dharmapala and the c.p. of Gopala II, year 3 (both of 
which are as yet unpublished, but of which it has been possible to know the 
major content), seem to support this supposition.

44. K. V. Ramesh and S. Subramoniya Iyer, E. I., Vol. XI ,11, p. 15.
45. Kamala Kanta Gupta, Itihas, Vol. 33, pp. 3 and 4.
46. Cf. ‘who have been conveyed (the royal order) self the (royal) messenger 

(dutaka) from Mahasenapati Vajradeva’, Pratna Samiksha, Vol. 6-8, p. 68.
47. B. N. Mukherjee, ibid., p. 81 : ‘In this record the king claimed to have been 

notified through the messenger (dutaka) Mahasenapati Vajradeva’.
48. The choice of the expression ‘Kamala-nivi5sah’ has been determined by his 

name (Narayana).
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49. The fact that these claims have been made in a Pala c.p. grant (supposed to 
be prepared under royal order and official supervision with the royal (dynastic) 
seal bearing the king’s name, cannot but be regarded as somewhat unusual. 
It would appear that in such cases where big institutional donations were made 
by high dignitaries outside the royal family, these dignitaries were given a free 
hand in introducing the eulogy of their own families. Vide Note 43 above for 
a few other examples.

50. Khalimpur c.p. of Dharmapala, V. 13: *yasy=akarnnayatas=trapfi-vivalit= 
anamram sad=aiv=ananarh’.

51. Cf. Nalanda and Munger c.ps of Devapala. V. 10: ‘Dhrita-tnnur=iyam Laksmlh
saksat=ksitir=nu SarTrinT kim=avanipateh kIrttir=mQrti ’thava grih-adevata iti 
vidadhatl £ucy=acara vilarkavatlh prajah.....’

52. The engraving of an inscription by a man of status is not altogether unknown. 
A close example is provided by the Mirzapur c.p. of ^urapala I which was 
engraved by Dakkadasa and Vairocanadasa, vide D.C. Sircar, E.I., Vol. XL, 
pp. 10 and 16; vide also Gouriswar Bhattacharya, Bangladesh National 
Museum Praiasti of Pahila, Pracya^iksasuhasinl, p. 390.
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Intellectual activities in Bengal in pre-Pala period

Subid Chattopadhyay

Bengal comprising the present territories of West Bengal, Bangladesh and their 
fringes now forming parts of the adjoining states of east and north-east India 
gradually emerged as an independent entity in geographical, political and 
cultural terms only in the early medieval and medieval periods of Indian 
history. This may, however, be seen as a culmination of the process that 
commenced with the initiation of human culture on its soil.

Tectonic movement and climatic condition prepared its ecology where the 
miscegenation of the numerous immigrants with the autochthons over millennia 
since the earliest times endowed it with the special tinge of its own. This 
finds indirect recognition even at the initial stage of literary activities in the 
sub-continent where we come across disparaging remarks regarding the eastern 
parts of the country as well as its inhabitants. The people of Vedic culture 
had to undergo expiaton on their return from the eastern quarters certainly 
to free their body and mind from the impact of the unholy or rather ‘foreign’ 
culture of the land.

Even so we get reference to peoples like the Pundras, Varigas and 
Magadhas, in the early texts like the Aitareya Brahniana and Aitareya 
Arany aka. It is very unfortunate that hitherto we have not found any written 
composition of this remote past from the sons of the soil who have left no 
separate traditional literature. But their ethno-cultural endeavour must have 
had its own virility to imbue the immigrants with its own impress. This is 
palpable through references to the achievements of the easterners like 
Yajnavalkya. Later Vedic literature gradually evinces closer association with 
eastern parts of the country including Bengal. It has been rightly guessed that 
the Vratyas represented the outer bands of the Aryans who reached remote 
places quite early and imbibed culture of the land.

The Mahabharata narrates the prosperity of the region representing West 
Bengal and Bangladesh which included Variga, Pundra and Suhma. Although 
we do riot yet meet with any specific reference to literary works of Eastern 
India or particularly Bengal, existence of such activity cannot be totally ruled 
out. Panini’s referece to eastern grammarians confirm this eventuality espe­
cially so as he alludes to the Gauda and Variga countries in this context. Suhma 
and Radha fmd mention in the Jaina Ayaranga Sutta and Patanjali speaks of 
Ariga, Variga, Suhma and Pundra in a group. Special characteristic of eastern
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speech is called Asura by him and the land is known as Asurya in the Satapatha 
Brahmana. Modification of the Aryan speech in the east no doubt indicates 
the linguistic vigour of the easterners. Unfortunately, however, neither any 
literary work of the time composed in Bengal nor any composition by sons 
of Bengal settled outside its territories are so far known.

The Mahasthan inscription found from the Bagura district of Bangladesh 
is the earliest epigraph so far discovered from Bengal. Written in Prakrit 
language and Brahml script of circa 3rd century B. C. it mentions Pundranagara 
or city of the Pundras, i.e. Mahasthan. Apart from the location of the land 
of the Pundras or Pundravardhana of later times it indicates the nature of 
administration, especially land related revenue administration. Affinity with 
measures suggested in the Arthasastra to prevent calamity during crop-failure 
due to different natural causes has been deemed as evidence of extension of 
the Maurya administration in this region. Some scholars even suggest mention 
of the offiial designation Mahamatra and Sadvargika sect of the Buddhists 
in the record. Thus we can very well perceive that culturally the land of the 
Pundras kept pace with other parts of the sub-continent. They were apparently 
conversant with Brahml script and Prakrit language.

Susuniya Rock inscription of Candravarman written in Sanskrit language 
and Brahml script of circa 4th century A.D. discovered in Bankura district 
of West Bengal furnished evidence of Sanskrit learning and Vaisnava faith 
in Bengal during Gupta period. Candravarman has been identified with the 
Aryavarta king Candra who is mentioned in the list of rulers defeated by 
Samudragupta as provided by the Allahabad pillar inscription. Candravarman 
may have been a local ruler of Bengal.

Gupta copper-plates from the days of Kumargupta onwards found from 
different parts of East Bengal and Tippera now included in Bangladesh and 
Tripura state of Indian Union provide more definite picture of extension of 
the central Indian administrative system as well as pattern of interchange that 
was going on inside Bengal. Brahmanical, Vaisnava, Saiva, Buddhist and Jain 
faiths and other cults like that of Nagadeva flourished. Obviously, associated 
systems of learning and education advanced too. That it was so may be inferred 
from the skill demonstrated in the use of flawless Sanskrit and Brahml script 
Monasteries, temples, shrines and ciiramas of various religious sects and cults 
were patronised by kings and commoners. Cultural activities in all spheres 
went on unhindered as evident from different inscriptions bearing names of 
Gupta kings as well as those issued without any such reference discovered 
from various parts of Bengal. Similar condition prevailed under later ruling 
kings like Dharmaditya, Gopacandra and Samacaradeva.
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In the beginning of the period the copper-plates were written in Sanskrit 
prose. Verses were limited to the function of traditional warning against future 
alteration of the grants. These were again quoted from scriptures. But coming 
to the Mallasarul copper-plate inscription of Vijayasena of the time of 
Gopacandra found from Burdwan District of West Bengal written in late 
northern Brahml script of the 6th century A.D. we meet with introduction 
of different metres of Sanskrit Kavya apart from the Anustubh used in the 
earlier plates. Further development of the Kavya style is to be noticed in the 
records of the seventh century A.D. onwards.

Language of the records and their allusion indicating intellectual pursuits 
in various parts of contemporary Bengal find confirmation from the Chinese 
accounts since the days of Fa-Hien who copied manuscripts in Tamralipti for 
two years. Hiuen Tsang referred to the love of learning of the people of Bengal. 
Numerous Buddhist monasteries became centres of education. Several Deva 
temples and Jain monks were also known to him. I-tsing learnt Sanskrit and 
Sabda-vidyci in Tamralipti.

Apart from such indirect information fortunately a few works composed 
by Bengali intelligentsia in the Gupta and Post-Gupta periods have come down 
to us. They throw welcome light on the different branches of learning which 
were pursued, in this region.

The earliest notable work is one relating to veterinary science. It has been 
designated Hasty-dyun>eda. It is composed in the from of a conversation which 
took place at Campa between Romapada, king of Ahga and Palakapya, a sage. 
Romapada is said to be a conlemporay of Da^aratha of the Ramdyana. 
Palakapya’s afaatna was presumably situated somewhere in Bengal on the bank 
of the Lauhitya or Brahmaputra where the course of the river left the Himalayas 
and moved in the direction of the sea.

Details of various diseases suffered by elephants have been recorded in 
the book. It consists of 160 chapters, spread over 700 pages and is divided 
into four Sthanas or sections, viz., Maharoga, Ksudraroga, Salya and Uttara. 
According to Haraprasad Sastri the book was composed in the 5th or 6th 
century B.C. KsTrasvaml referred to Palakapya in his commentary on the 
Amara-kofa written in the 11th century A.D. The Agni Purdna, parts of which 
were composed before the 10th century A.D. depended on Palakapya’s work 
for preparing its chapter on the treatment of elephants. The reference in the 
Raghu-vamfa to the Sutrakaras who imparted training to the elephants of the 
king of Ahga may also be an allusion to Palakapya. He may well have been 
called both a Muni and Sutrakara like Bharata whose Ncity a-fast ra and
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Palakapya’s book are written in similar fashion. Most probably the writer of 
the present work simply edited and compiled long prevalent traditions of 
medical treatment in this respect somewhere in Ahga or on the banks of the 
Brahmaputra during the days of the Gupta rule. Name of one ancient sage 
who initiated systematic handling of the science may have been mentioned 
as author by the compiler in lieu of his own name. The science flourished 
even in the days of Kautilya but this work embodies the first notable 
composition on the subject.

Sanskrit grammar also received sustenance from Bengali intellect. 
Candragomin, who introduced the Candra school of Sanskrit grammar, 
originally was a Ksatriya of Varendra according to Tibetan tradition. 
Subsequently he lived for some time in Candradvlpa (probably Sandwip, 
Noakhali District in Bangladesh). He became a disciple of Sthiramati at 
Nalanda and there he also met Candraklrti, the Madhyamika commentator. 
He may have composed his Candra-vyakarana and its Vrtti between 465 and 
544 A.D. as suggested by B. Leibich. Combined testimony of Bhartrhari, 
Kalhana and a late Tibetan work suggests that he was also known as 
Candracarya. He commented on Patanjali’s Mahdbhasya. The Kdfika, a 
commentary on Panini by Jayaditya and Vamana utilised as many as 35 Sutras 
of Candra-vyakarana without reference to the work. These Sutras do not occur 
in Panini's grammar.

The Buddhist epithet gomin, Madgala-Sloka in adoration to Sarvnjna (i.e. 
the Buddha) at the commencement of his Vrtti etc. indicate that Candragomin 
was a Buddhist. Apart from the grammar, Nyaya-siddhydloka, a book on Logic 
and 36 Tantrika texts included in the Bstan-hgyur have been attributed to him. 
He is also said to have composed Sanskrit Stotras on Tara and ManjuSri, 
Lokamnda, a drama, Sisya-lekha-dharma, a Kavya etc. But his most significant 
contribution was the Candra-vyakarana. It was once studied throughout 
Kashmir, Nepal, Tibet and Srilanka, Even though not totally differing from 
Panini, a number of Sutras have been added to Panini’s rules. But lack of 
strong originality later led to its disappearance.

In the sphere of philosophy, too, a work of eminence is known, viz., the 
Gaudapdda-kdrikd. It contains 215 memorial verses spread over four parts 
called Agama of 29 verses, Vaitathya of 38 verses, Advaita of 48 verses and 
Alata-ianti of 100 verses. Gaudapada, also designated Gaudacarya, is referred 
to as a disciple of Suka and Parama-guru, i.e. teacher’s teacher of Sankaracarya. 
The work offers a blend of pre-Sankara Vedanta and Madhyamika Sunyavada. 
It has been ascribed to a date prior to C. 750 A.D. in view of some portions 
of the book being quoted in early commentaries of the Madhyamika school.

129



Journal of Ancient Indian History—Volume XXIII

It betrays certain influence of Buddhist philosophy. Two other commentaries 
composed by Gaudapada are known. One is related to ISvarakisna’s Samkhya- 
kdrika. Alberuni refened to it as the work of a sage of Gauda. The second 
commentary is on the Uttarn-gTtd. The Sdmkhya-kdrikd is a more important 
work, which probably utilised the Mdthara-vrtti or some other work used by 
Mathara.

Literary excellence of Bengal and its particular style of expression found 
approbation in all India forum of intellectuals since the beginning of the 7th 
century A.D. Remarks of Banabhatta in the introductory verse 7 of the 
Harsacatita regarding Aksara-dambara or luxurious use of resonant syllables 
by the Gaudas as compared with different Kavya styles prevalent in the 
Northern, Western and Southern parts of India suggest the development of 
a definite mode of expression among the intellectuals of Bengal. He even 
indirectly recognised its glamour through his lamentation that all these styles 
could hardly be found together. Gauda Marga or GaudT Rlti assumed an 
important role in Sanskrit literature in contrast with the Vaidarbhl in the days 
of Bhamaha and Dandin who flourished around the 7th and 8th centuries A.D. 
Bhamaha preferred the Gaudlya while Dandin disliked it for its artha-dambara 
and alamkdra-dambara. It is thus evident that despite personal aversion 
Banabhatta and Dandin could not but recognise the importance and popularity 
of the style, which probably came into being over the centuries preceding 
their periods. Vamana in the 9th century also referred to its long prevalence. 
All these evidences further indicate the existence of a Gauda literature prior 
to the days of the imperial Pala rulers of Bengal and Bihar. Influence of the 
Gauda style gradually extended beyond the territories of Bengal in subsequent 
period and poets of other places adopted this method in their works. From 
the 10th century onwards more and more evidences are forthcoming which 
show growing activity in all aspects of intellectual field.
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Rita Chaudiiuri

Frequent debates and discussions on women issues highlight a growing interest 
in gender studies among scholars in recent years. In this context, India has 
provided an expansive Field for theorizing and fieldwork. Beset with stereotypes, 
views on women, like other generalities, attribute their condition to race ad 
gender characteristics, rather than social conditions. Labels such as docile, 
gentle or nurturing, connote some social realities, but through uncritical usage 
invite little or no attention to the conditions that gave rise to them. Women’s 
own initiatives are generally disregarded.

The imperative need of reforming a society riddled with such social evils 
as caste complexities and the abject condition of women, reflected in such 
practices as satT, child marriage and enforced widowhood, was felt by the 
protagonists of the socio-religious reform movements of the 19th century, such 
as the Brahma Samaj in Bengal, the Prarthana Samaj in Maharashtra or the 
Arya Samaj in Northern India. Interestingly, both the opponents and proponents 
of reform invoked the sanction of the Nostras to prove their point and the older 
the source, the more authentic and authoritative they were considered to be.1 
The antecedents of women’s studies in Indological literature may be traced 
to Raja Rammohan Roy’s first tract on sati, where he tried to prove that the 
burning of widows was not an ancient custom prescribed by the DharmaJastras, 
but a later evil linked to a widow’s right to inheritance. In 1855, Kvarachandra 
Vidyasagara wrote two brief treatises in support of remarriage of Hindu widows, 
quoting passages from Kutydyana, Pardiara and other Smrti writers. It should 
be remembered that these texts inevitably reflected the prejudice of the 
Brahmanas, rather than the actual practice of the people and mainly catered 
to the requirements of the upper castes.

Many scholars feel that existing works on this subject have a seriously 
limiting dimension. Most of the historians of this genre have been bracketed 
as ‘Nationalists’, since their work contain such statements as, ‘....No ancient 
nation held their women in higher honour than the hindus’.2 This kind of 
construction was a retaliation to colonial constructions of India’s past as 
reflected in James Mill’s History of British India which emphasized on 
the stagnant nature of Indian society, that prevented its progress and among 
other things relegated certain sections of the population including women 
to a lowly position in the social hierarchy. Moreover, historians like V.A.
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Smith with their inherent contempt for everything Indian, characteristically 
attributed anything worthwhile in Indian culture to Greek influence.

A.S. Altekar’s exhaustive work on the position of women in Hindu 
civilization is primarily based on Brahmanical sources and outlines the position 
of women from earliest times right up to the mid-fifties of the 20th century 
when the Hindu Code Bill was under consideration. Undoubtedly, amongst the 
best works that is available to us by way of women’s studies in history, it 
unveils the limitations of the traditional approach. It has led to a selective focus 
on certain aspects of the ancient texts. Generally, the trend in such works have 
been to demonstrate that the status of women was very high in the Vedic period; 
subsequently, there was a general decline which worsened with the coming 
of the invaders, especially the Muslims, who abducted Hindu women and 
violated them. These circumstances resulted in the development of such evils 
as purdah, satl and female infanticide.

It will be worthwhile to remember that the position of women in early 
India was not uniform everywhere and no monolithic conclusion can be drawn 
from available sources, for there existed various categories of societies who 
often went unrepresented in literary and historical accounts. It is being 
increasingly demonstrated that the role of women as gatherer, in early societies 
that subsisted on hunting and gathering, has been grossly underestimated owing 
to a male bias in anthropology.3 While some anthropologists claim that early 
societies were sexually egalitarian, having relations of reciprocity rather than 
subordination, others point out that hunting societies did subordinate women 
to men in certain respects, but men did not exercise that amount of control 
over women as they did in class societies.4 On the contrary, Altekar thought 
that primitive communities which had not yet emerged from barbarism evolved 
few checks on the tyranny of men over women, and in these communities 
women were underfed and over-worked; hence he felt a deep satisfaction over 
the fact that the position of women in the Vedic age was ‘much better than 
what we ordinarily expect it to have been.’

Society in the Rg Vedic period had certainly gone beyond the state of the 
gathering and hunting, but for an assessment of the position of women as 
reflected m the earliest portions of the Rg Veda, an understanding of their 
place in production is necessary. If it is accepted that Vidhata was the earliest 
folk assembly of the Indo-Aryans with distribution as well as other functions5 
then the question of women’s participation in it will have to be related to their 
role in food production. Herein, it is important to raise significant questions. 
According to Irawati Karve, in the early passages of the Rg Veda a common 
word for father and mother, that is, parents, could have been derived from
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either the dual form of mdtr or of pitr, both the terms conveyed the same 
meaning, but later, only the dual form of pitr was used while referring to the 
two parents.6 This suggests the transition of Vedic society from an egalitarian 
organization to a patriarchal structure. To establish this hypothesis on a firm 
basis, more reseach is needed.

Vedic literature, being composed in many stages over a long period of 
time with many interpolations, reveals that the status of woman veered 
according to occasion from being relatively free to being restricted. Even in 
the tenth mandala of the Rg Veda, there is evidence that moral lapses on the 
part of women were not treated severely. Incidents such as incestuous 
intercourse between father and daughter in the story of Prajapati (X. 61. 5- 
7), between brother and sister in the dialogue between Yama and YamI (X.10), 
references to paravrji or paravrkta, meaning a ‘castaway’ presumably an 
offspring of illegitimate love and the incident of Vimada carrying off 
Purumitra’s daughter against his will but with the probable consent of the 
daughter (I. 112. 19) are probable indications of this.7

The early part of the Rg Veda (the first mandala) contain indications of 
a liberal society where there was free mixing in social gatherings, (I. 123, 
11; VII. 2.5), a youth’s courtship of the maiden he loves (I. 115. 2), their mutual 
love, (I, 167. 3; IX. 32.5, etc.), the spell (VII, 55. 5.8) whereby a lover hopes 
to lull the whole household to sleep while he visits his beloved—all testify 
to the custom of girls normally marrying long after they had reached puberty. 
Moreover, a woman could take part in sacrifices along with her husband and 
there is evidence that she often sat in tribal assemblies.8 Further, the most 
celebrated example of women’s learning occurs in the Brhaddranyaka Upanisad 
[3.6; 3.8]. In the third chapter of the Upanisad, we find king Janaka offering 
a 1000 cows to the most learned Brahmana. Of all the Brahmanas, Yajnavalkya 
alone dared to claim this reward, whereupon he was challenged and closely 
questioned on deep philosophical topics by eight celebrated scholars including 
Gargl. As the latter’s questions become more subtle and pointed, Yajnavalkya 
arbitrarily threatens her with dire consequences if she persists in questioning 
him and so eliminates her from the contest. Most scholarly works do not 
highlight Gargl’s fearlessness, independent mind and her ability to take on a 
well-established pilosopher. Instead they present a picture of blissful, harmo­
nious pursuit of philosophical truth ‘bringing forth the finest definition of 
Supreme Reality’.9

On the whole, the perspective on women is confined to seeing them within 
the context of the family. It is the status of women within the family and 
primarily in the relationship of wives to husbands with which the traditional
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writers are concerned. Apart from the fact that early writers consider women 
as the ‘mistress of the household’, even Manu, who was no champion of 
women’s rights declares that ‘Gods are pleased with those households where 
women are held in honour’. Further it is enjoined that a husband should be 
punished by the ruler by loss of caste, if he abandons his wife without 
sufficient reason. Smrtikaras also maintain that a wife should worship her 
husband as a God even though he be destitute or devoid of good qualities. 
She is expected to remain chaste and faithful to him.

In the two epics, the Ramayana and the Mahabharata, we are confronted 
with two diametrically opposite women characters—Slta the heroine of the 
former epic is invariably meek and complaisant before her lord; DraupadI in 
the latter, manifests a bolder and stronger character who can round on her 
five husbands and reproach them in no uncertain terms. An interesting study 
of women’s work in Bengali, Telegu, Marathi and Maithili which have the 
epic stories as their themes, by Nabaneeta Dev Sen,10 has led her to conclude 
‘In the woman’s folk tradition in India, never mind where you are, which 
century you belong to or what language you speak, you are all sisters in 
sorrow’. According to her, DraupadI is too dramatic to be a role model of 
the weak and the exploited. Women cannot identify with DraupadI, who has 
five husbands and Lord Krishna for a personal friend. With her unconventional 
life and thirst for vengeance, she aspires awe. Slta is a figure closer to home, 
the girl next door, a person they know too well, a woman whose pain they 
can share. She symbolizes sacrifice, a woman’s greatest virtue according to 
partriarchal traditions. She laments but does not challenge Rama. This is what 
makes her a role model for Indian women. For inspite of the sweeping changes 
across the subcontinent in the last decades, for the silent majority of Indian 
women justice remains a dream, equality an absurdity and suffering at the 
hands of a patriarchal society an everyday reality.

Denied of the opportunity of public presence, women nevertheless 
sought and found spaces outside domesticity. Fortunately, the advent of 
Buddhism and the provision for ordaining women as nuns, opened before 
them, an option, even if limited for an alternative way of life. Their joy 
of finding freedom from the drudgery of everyday life and achieving not 
merely social but spiritual liberation found expression through literary 
compositions such as the Thengatha—the earliest recorded poetry by 
Buddhist nuns. The translation of one of the poems may be quoted:

Mutta ‘So free am I, so gloriously free,
Free from three petty things -
From mortar, from pestle and from my twisted lord,
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Free from rebirth and death I am,
And all that has held me down 
Is hurled down.’11

However, although the period as a whole is supposed to have been 
characterized by a higher status for women than in the past,12 patriarchal values 
in relation to women are also reflected in early Buddhist literature. While they 
recognized that regardless of caste, class or sex everyone had the potential 
for salvation, the attitude of society was generally against women. The Buddha 
himself did not want bhikkhunls in the sangha. If permission was finally (and 
grudging) granted it was entirely because Ananda made the Buddha concede 
that women were as capable of salvation as men.13 In fact in the entire early 
Buddhist literature only Ananda seems to have genuinely believed in the 
principles of equality between men and women and he systematically 
championed their cause.14 The general tone of Buddhist literature is antago­
nistic to women. Once they were admitted into the sangha they were firmly 
placed under the authority of bhikkhus. Moreover, it was ordained that no 
matter how old or senior a bhikkhuni was. she must rise and salute even the 
junior-most bhikkhu. They were even required to offer their alms to the monks 
if they ran into them.15 In some cases the bhikkhunls received more severe 
punishments than bhikkhus for similar offences.

Considerable distrust for women is displayed in Buddhist texts and they 
were quite clearly subjected to the authority of men. Interestingly, the 
courtesan, during this period, did not suffer from social ostracism or a low 
status. Thus the Buddha is known to have accepted Ambapali’s invitation to 
a meal and received the gift of the Ambavana from her.16 There were others 
like Vasantasena in the ‘Mrcchakatika’ and Ragamafijari and Chandrasena who 
were known as ‘nagara-vadhu’. This class of courtesans were noted for then- 
beauty and accomplishments and enjoyed a social standing.

The Arthatiastra provides evidence that even in Mauryan times the freedom 
of high-class women was considerably restricted by custom.17 In the instruc­
tions to the king’s superintendent of weaving, the staff of the royal weaving 
and spinning establishements are advised to appoint indigent women — 
widows, cripples, orphans, beggar women, women who had failed to pay fines 
and were compelled to work them off and broken down prostitutes. Obviously, 
they belonged to a lower class in society and worked under male overseers.

For a better class women who may be compelled to earn a living, Kautilya 
states that if she could still afford a maid, the latter might fetch the yam 
from the weaving shop and bring it back in the form of cloth; but if the lady 
was compelled to do it herself, she was to visit the weaving shop in the dim
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light of dawn, when she would not be easily seen. The official, who received 
her work, should only use a lamp to examine its workmanship. If he looked 
her in the face or spoke to her about anything other than her work, he was 
to be fined from 48 to 90 panas. Evidently, the upper class women were not 
normally seen in public without their menfolk.

The Sahgam period (150 B.C. - 250 B.C.) witnessed the composition 
of poems in Tamil, by women, which were mostly founded on warrior ethic, 
instructing a mother how to bring up her child as a warrior or a wife to 
prepare a husband to march out to the battlefield.18 Women’s writing became 
scarcer as society became more rigid and education less accessible to them. 
However, in the subsequent periods, we find women, represented in early 
Indian sculptures, in the company of their husbands at secular as well as 
religious gatherings, thus pointing to their active participation in social 
gatherings. They often created endowments and gave donations for religious 
purposes and their names are recorded in inscriptions. Some of them actively 
participated in administration, functioning sometimes as regents on behalf 
of their minor sons, like Prabhavati Gupta, Naganika and BalaSrT.

From the writings of the Sastrnkaras and contemporary literature, assignable 
to the third century A.D. and probably to the beginnings of the fourth century 
A.D., it is evident that there was a general decline in the status of women. 
The period is described as the onset of the Kali age, marking a period of 
social crisis, the main elements of which were the mixing of the varnas or 
varnasamkara, hostility between 3udras and Brahmanas, refusal of VaiSyas 
to pay taxes and offer sacrifice, oppression of the people with taxes, widespread 
theft and robbery, insecurity of family and property, destruction of livelihood, 
growing importance of wealth over ritual status and dominance of mleccha 
princes. In short, widespread social disorder affected the safety and security 
of the people.

Some of the features which characterized the status of women in the Gupta 
period, remained almost the same in the subsequent periods. Thus we witness:

a) A general decline in the status of women who were not entitled to 
formal education, though like the 6udras they were allowed to listen 
to Epics and Puranas.

b) Few, scattered reference to women teachers, philosophers and doctors 
in early literature.

c) Lawgivers unanimously advocated early marriage, some of them even 
pre-puberty.

d) Celibacy was to be strictly observed by widows, satT gained the 
approval of jurists, even if confined to upper classes.
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e) Women denied any right to property, except for strTdhana in the form 
of jewellery and garments. They themselves came to be regarded as 
property to be given or loaned to anybody. Their perpetual tutelage 
was argued forcefully.

From about the 9th century a new wave of devotional Hinduism 
revolutionised women’s perception of the world and the self, expressed in some 
of the most enduring poetry and music in India. Songs and poems by the 
best known women poets of devotional Hinduism, such as Antal from Tamil 
Nadu (9th century), Akka MahadevI (12th century), Jana Bai, Atukuri Molla 
and others (15th - 18th century) appear throughout this long period.

Devotional Hinduism gave space to people on the margin, such as women, 
lower castes and outcastes. Women, powerless and silent in many domains 
of community life, found strength in their sense of the divine and their own 
voice in poetry and songs. One of them Akka MahadevI (12th century) of 
the Virafaiva sect has left a set of powerful poems expressing her love for 
the divine. One of India’s most celebrated devotional poets is the 16th century 
princess Mlrabai, whose songs are still sung in Hindu households and regarded 
as a paradigm of joyous spiritual surrender.

Tantricism attached great importance to the cult of the mother goddess 
in written texts and in iconography. Although tantricism belongs mainly to 
£akta sect, it is also fairly well pronounced in the Saiva, Vaishnava, Buddhist 
and Jain sects. Tantricism generally provided for the initiation of women and 
Sudras and did not discriminate between the varnas. Women were some of 
the greatest exponents of Tantricism.

Indian texts centralized women as devoted and self-sacrificing, yet 
occasionally rebellious. Texts on religion, law, politics and education carried 
different pronouncements for men depending on caste, class, age and religious 
sects. In contrast, any consideration for women was overshadowed by then- 
biological characteristics and the subordinate, supportive role they were 
destined to play. Occasionally Indian texts and historical narratives singled 
out some women for special attention but usually this was because their 
accomplishements were significant by male standards. We may conclude with 
the words of Gerda Lemer, an American pioneer in the field of women’s history 
‘women have history; women are in history.’
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Some Sacred Geographical Names Mentioned on Early 
Indian Coins

Samaresh Bandyopadhyay

Attention of scholars has been drawn to a large number of geographical names 
mentioned on coins of both the northern part and the southern part of India 
in my book entitled Geographical Names from Early Indian Coins, published 
from Calcutta in 1990. In the present paper an attempt is made to deal with 
some scared geographical names noticed to appear on coins.

First of all, attention is drawn in this connection to some such names 
mentioned on coins of certain foreign rulers of India. On the reverse of an 
interesting type of square copper coins of Eucratides (c.175-150 B.C.) depicting 
an enthroned deity bearing a wreath and palm and wearing mural crown1 occurs 
the legend Kavisiye nagara devata meaning the city divinity of KapUT. It may 
not be unjustified to think that because of its association with a deity the city 
KapiSI acquired a sacred character. Panini’s Astadhyayi and certain other texts2 
mention KapiST, which has been identified with modern Begram on the basis 
of a KharosthT inscription3 found there mentioning the city. It was the capital 
of the kingdom of Kapi^a, generally identified with modem Kafiristan south­
east of the Hindukush extending as far as the river Kunar including Ghorband 
and Panjshir Valley.4

The name of another city of sacred association appears to occur on a unique 
gold piece, now preserved in the British Museum, which does not bear the 
name of any king and has been described as Indo-Scythi£ and uncertain coin 
by P. Gardner.5 The KharosthT inscription on the left of the female figure on 
one side of the coin has been read by E. J. Rapson as (Pa) khalavadidevada6 
which has been taken to mean “The deity of Pakhalavadi”.7 Pakhalavadi is 
considered to be the same as Puskalavatl or Puskaravatl of Sanskrit, Pukkalaoti 
of Prakrit and Peukelaotis of Greek sources. A city of ancient Gandhara, 
Puskalavatl has been located at modern Prang and Charsada, on the Swat river 
seventeen miles north-east of Peshawar in West Pakistan in the north-western 
part of the subcontinent of Indo-Pakistan.8 At Charsada, the ruins of the city 
of Puskalavatl have been unearthed.9 Regarding the date of the piece, there 
is some controversy. Since the KharosthT script is not known to have been 
in use in the north-western part of the Indo-Pak subcontinent after the fourth 
or fifth century A.D. the coin requires to be dated earlier than that time. As, 
in respect of style and palaeography, some similarity is noticed between this
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coin and a group of coins having on them the name of Azes, the piece has 
been tentatively placed10 at approximately the same date as that of the coins 
with the name of Azes, i.e. the second half of the first century B.C. or first 
half of the first century A.D.

Not multiplying instances further from the coins of foreign rulers of India, 
reference is now being made to certain cities having definite sacred disposition 
like UjjayinI, Varanasi and Vidisa noticed to be mentioned on some early 
indigenous coins of the northern part of India

On a certain class of coins11, A. Cunningham read Ujeniya,12 while J. 
Allan transliterates the legend on these coins as Ujaniyi though, as he thinks, 
the correct reading is probably Ujeni, a form supported by the Pali Ujjeni.13 
Capital of the ancient kingdom of Avanti and celebrated as a city representing 
the best traditions of Indian culture, UjjayinI is identified with modem Ujjain 
situated on the Sipra river, 16 miles to the north of Indore and 120 miles 
nearly due west from Bhilsa.14 When ASoka was summoned to the throne, 
he was the governor of UjjayinI.15 Patanjali mentions the city16 and though, 
according to the author of the Periplus, Ozene was not a capital city,17 Ptolemy 
mentions it as a capital city of 3aka Cos tana.18 In a Nagatjunikonda inscription 
the 3aka father-in-law of Iksvaku Vlrapurasadatta is referred to as the 
Maharaja of UjjayinI. UjjayinI19 has maintained its sacred character even at 
later times as is apparent from its mention as a tTrtha or pltha in a number 
of texts like the Jhananiavatanira, AstadasapTtha, BrharmTlatantra, 
Puhanirnaya or MahdpTthanirupana, etc.20

Two copper coins were collected in 1944 by S. Singh Roy from the 
rains of Rajghat near Varanasi which, according to him, have the name 
Varanasi written on them in characters of the first century B.C.21 The 
celebrity of Varanasi, one of the most ancient cities of India in early times, 
dates back from the Later Vedic period down to the age of the 
Mahajanapadas22 when it was the capital of the kingdom of Ka£I which 
was probably at first the most powerful among the sixteen Mahajanapadas. 
The Jatakas tell us that Varanasi, situated on the bank of the Ganges and 
extending over twelve yojanas,23 was much coveted by all the kings round 
and in this respect it “resembled ancient Babylon and medieval Rome”.24 
The city in eastern U.P. is held in high veneration even at the present 
times and thronged by millions and millions of people every year coming 
from different parts of the globe.

The name of VidiSa has been stated to occur in the form Vedisa or Veddasa 
on some twenty-one coins of the Mohant Ghasidas Memorial Museum of
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Raipur.25 The legend on the coins seems to refer to the city by the form Vaidtfa 
in which it is also mentioned in the Malavikagnimitram,26 in an inscription 
from Sanchi27 and also in a copper-plate inscription of the Kalacuri king 
Buddharnja issued from VaidiSanagara.28 Vaidi&i or Vidi^a, capital of Akara, 
i.e. Eastern Malwa, is identified with the modem village of Besnagar near 
Bhilsa in Madhya Pradesh 29 Excavations at Besnagar in 1963-64 have also 
yielded two more coins with the legend Vedisa,30 According to K. D. Bajpai, 
some copper coins from Ujjain appear to bear the legend Veddisa, although 
he at first read the legend on these coins as Dasa(sa).31 The sacred character 
of Besnagar even in quite early times is evident from the famous Garuda pillar 
of Heliodorus there.

On some coins of the southern part of India the name of the sacred river 
Gariga and that of the holy city Kane! have been noticed to occur. Rajendracola 
I (A.D. 1012-1044) assumed the title GaAgaikondacola, meaning, “the Cola 
(king) who conquered the Gariga, after his army had reached as far as the 
river Gnnga in the north”.32 The title seems to have been a favourite one 
of Rajendracola as it is noticed to occur not only on some of his silver coins33 
but also in inscriptions.34 The title still survives in Garigaikondacolapuram,35 
the name of a rained city in the Udaiyarpalaiynm Taluk of the Tirachi District 
(Tamilnadu), not far from Chidambaram.

The Tamil legend KancI occurs along with the representation of tiger, 
bow and indistinct marks on the reverse of a type of light weight gold coins36 
known from a hoard found at Kavilayadavalli in the Atmakur Taluk of the 
Nellore District. The obverse Tamil legend Sung, a short form of 
Sungandaviruttamlma dva, a title by which Kulotturiga I (A.D. 1070-1118) 
was famous as an ‘abolisher of tolls’, and the numeral 27, have led scholars37 
to attribute the coins to Kulloturiga I. KancI is also mentioned in the title 
Kaccivelungumperumdl occurring on some copper coins,38 believed to have 
been issued by the Pandya king Maravarman Sundara Pandya (1216-1288 
A.D.) for the reason that some of the specimens mentioning the title contains, 
as T. Desikachari points out,39 the letter Su, a short form of Sundara. The 
title meaning one who restored Kacci, i.e. KancI, was assumed by Maravarman 
Sundara Pandya. KancI, where apparently the coins bearing the Tamil legend 
KancI were minted, is mentioned in inscriptions even from the time of 
Samudragupta (c. 335-76A.D.) its earliest literary-reference having been 
traced in Patafijali’s Mahdbhasya.40 It is identified with Conjeeveram,41 on 
the river Pallar, 43 miles south-west of Chennai, in the Chingleput District 
of Tamilnadu.
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