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A a
(but)
®r

Guttural
Palatal
Cerebral
Dental
Labial
Semi-vowels

Sibilants

Key to Transliteration

VOWELS

M a gi g1 3u £
(palm)  (it) (beet) (put) (pool)
ES g*1 Te T ai 3o

(play) (air) (toe)
3t au
(loud)

CONSONANTS

% ka @ kha Tga ¥ gha Tna
(skate)  (blockhead) (gate) (ghost)  (sing)
Fca ¥ cha  ja ¥ jha < fa
(chunk) (catchhim)  (john) (hedgehog)(bunch)
2ta 3 tha /< da g dha Tna
(start) (anthill) (dart) (godhead)
dta 9 tha Tda g dha dna
(path) (thunder) (that) (breathe) (numb)
T pa wpha o ba 9 bha Y ma
(spin) (philosophy) (bin) (abhor)  (much)
dya Tra o la =t ] 9 va
(young) (drama) (luck) (vile)
o $a v sa 9 sa % ha
(shove)  (bushel) (so) (hum)

& (—) m or m amustira like sanskrti/or somskrti

3T visarga= h

s Avagraha indicate elision of short vowel a, has no
phonetic value.

*No exact English equivalents for these letters.



Foreword

India has immense treasure of millions of manuscripts in several
languages and several scripts all over the Country. One of the
main objectives of the National Mission for Manuscripts (NMM)
is to explore, encompass and understand the wealth of information
contained in these manuscripts. In order to disseminate the
knowledge content of the ancient manuscripts, the Mission
organizes Seminars and Lectures. Tattvabodha lecture series is
one of such outreach programme of the Mission, which provides
an interface among Experts and Scholars as well as academically
inclined general listeners. Because of the pandemic situation,
last one and a half year, the Mission was compelled to follow the
New Normal and organized virtual Tattvabodha lectures on last
Sunday of each month. The present publication, the eighth volume
of Tattvabodha series comprises ten such Tattvabodha lectures
covering variety of areas of Indian Knowledge System.
Vijiaptipatras, the long and illustrated scrolls of invitation
have perpetuated and glorified the exclusive tradition of sending
invitations regarding the visit of Jain Muni(s) in the Jain Cultural
tradition starting from the later part of the fourteenth Century and
extended upto eighteenth Century. Dr. Sweta Prajapati, in her
paper, has depicted a socio-historical portrait of Western India
through the vivid description of some Vijiaptipatras which are
preserved at Oriental Institute, Vadodara. Prof. Ravindra Panth,
in his presentation, has highlighted the techniques and benefits of
practicing Vipassana meditation in order to attain the ultimate goal
of life. Dr. V. Ramakalyani in her ‘Science in Upanishads’ brings
out how Upanishads not only discuss about paficakosas etc. in
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Brahmavijiianam, but also the topics like five elements, creation of
the World, nature, water, seasons, living beings, parts of the body,
progeny, animals, plants, ganita, metals, earth, energies, light and
quantum physics in Lokavijiianam. Dr. Shankar Gopal Nene in his
Article “Some Scientific Concepts in Ancient Indian Scriptures”
describes various concepts of modern physics and compares them
with similar concepts in the ancient Indian scriptures in general
and Vaisesika $astra in particular.

All the Indian philosophical systems consider liberation
(moksa), as the highest goal of human life. The Saivasiddhanta,
one of the earliest religio-philosophical systems that is based on
the Saivagamas, deals elaborately with this concept. Dr. Ganeshan,
in his paper, highlights some important aspects of the concept
of the moksa as propounded in the Saivasiddhanta texts and its
historical developments spanning more than a millennium as well
as the means to attain that goal. Dr. K.E. Madhusudanan, in his
article, started with the basic concept of Vaisesika philosophy
and then moves on to how VaiSesika formed the foundation of
ancient applied sciences such as Ayurveda, $ilpasastra and most
fundamental entities of the physical World such as Matter, Energy,
Space and Time. Dr. Nandini Bhattacharya has done an extensive
research on Tajik Culture of Pre-Soviet, Soviet and Post-Soviet
genre. Her special interest lies in nationality’s question and identity
politics. Astronomy, the Science of heavens, had received due
importance in society from Vedic age. Sri Somenath Chatterjee,
in his paper, tries to draw an outline of Indian astronomy of
classic age, i.e. from Aryabhat to Bhaskaracarya while touching
upon the astronomical thoughts of Vedic age. The article of Dr.
Prem Kumari Srivastava, is the outcome of her findings of the
illustrated manuscripts in Kashi, Varanasi, which are kept in
Temples, religious as well as Academic Institutions or in private
collections. Prof. Bhagavat Sharan Shukla, in simple language has
highlighted the glorious tradition of ancient manuscripts and their
practicality and usefulness in present day life.



Foreword ix

I do hope this publication comprising diverse topics will
be useful and interesting to the researchers as well as readers
in general. My sincere thanks goes to the scholars for their
contributions through virtual presentations. It would not be out
of place to mention that the opinions expressed by the individual
scholars in their respective papers are their own and it would be
best to contact the authors themselves in case of any clarification
needed.

Prof. Pratapanand Jha
Director
National Mission for Manuscripts






Vijiaptipatras: A Socio-Historical
Portrait of Western India

(with special reference to four Vijiaptipatras preserved at
Oriental Institute, Vadodara)

Sweta Prajapati

Introduction

anuscripts are the priceless legacy of India’s historical,
Mcultural and spiritual heritage created and treasured

by our ancestral teachers ‘Gurus’ for the posterity as
a perpetual source of inspiration and enlightenment. Miniature
Jain Paintings executed as illustrations in Manuscripts have
been invaluable source material in unraveling the historical
developments in medieval Gujarat and Rajasthan.

Between the 9" and 11" centuries, Jainism flourished in Western
India. In the medieval period starting around the 12% century,
Gujarat style of painting extended to regions in present Maharashtra
and Rajasthan. It was the region where Jainism finally established a
stronghold, dictating artistic trends in religious and secular spheres.
Jain Art of painting has later on reached to many nearby countries
like Nepal, Tibet etc. and they stamped the style as their original.
Moti Chanda regarding the Nepal style of painting on scroll, says'
“The tradition of this early school of Nepal imported from India
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continued till the end of the 17" century when a mixed Rajput-
Mughal style was introduced in Nepal. This new style seems to
have flourished in the 18" century.”

Tradition of copying the texts and donating them — Sastradana,
was in vogue in Jainism. Between the two main sects,
Svetambaras were more prolific in commissioning Manuscripts,
though Digambaras have also contributed amply to miniature art
in India. Besides the Manuscripts and their covers the pictorial
treasure of medieval Gujarat contains a few portraits, letters
of apology (Ksamapanapatra), instruction (Siicanapatra) and
request (Vijiiaptipatra). The Ksamapanapatra or letter of apology
are heavily decorated scrolls presented by the laity to their Gurus
or religious guides at the end of an eight day festival of fast.
Forgiveness for all wrong deeds in the past year become the main
part of the Ksamapanapatra, instructions by the preceptor to
their followers become the main part of the Siicandpatra and the
request to invite the guru to spend the forthcoming monsoon with
them become the main part of the Vijriaptipatra. The majority of
scrolls were stored in the treasure houses of Jain temple libraries,
bhandaras of Gujarat and Rajasthan especially in Patan, Cambay
and Jaisalmer which were built and maintained by the Jain
community.

Reviewing the book Ancient Vijiaptipatras of Hirananda
Sastri, Alfred Master? opines that Dr. Sastri has failed in his
second aim (i.e. to place before scholars the specimens he has
reproduced with the hope that they might take them up for their
detailed investigation). But it is certain that Dr. Sastri’s efforts
will not go futile as his book will inspire the scholars for detailed
investigation.

Due to strong academic culture of Jains a huge number of
Manuscripts were copied and supplied to various centres of
learning. Among the two main sects of Jain religion, Digambara
and Svetambara, later were more prolific in commissioning Manu-
scripts. However, Digambaras have also contributed amply to
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miniature art in India. Besides the paintings on various Manuscript-
covers (pathu) the pictorial treasure of medieval Gujarat contains a
few portraits of Sarvalokadarsana, Bhiillokadarsana, Jambudvipa,
Vidyayantras and beautiful request letter (Vijiaptipatra).

The Structure of Vijiiaptipatra

Vijiiaptipatra, the long and illustrated scroll of invitation is one of
the most significant contributions of Svetgmbara Jainas. As fine
pieces of art and materials for the writing of social history, these
are of paramount importance. Vijaaptipatras have perpetuated
and glorified the exclusive tradition of sending invitations in
the Jain Cultural tradition. This tradition can be traced back
to the later part of the 14" century and extends up to 170-18"
century. Vijiaptipatras are valuable source for the social history
of Jain community. Vijiapti means a respectful statement or
communication, a request, an entreaty and pafra means, in true
sense writing material on which it is written (like hasta-prata).
Thus Vijiiaptipatra means a letter of request. Vijiiaptipatras are the
letters sent to Jain monks by a community, inviting the spiritual
leaders to spend the monsoon (caturmdsa) in their hospitality and
participate in religious ceremonies and deliver public discourses.
Vijiiaptipatras are unique “letter of request”. The scrolls are long
and narrow and varied in size. They were first prepared on separate
pieces of paper, painted with opaque water colours and then
pasted on a narrow length of cloth. Scrolls are generally finished
with floral border. These scrolls sent to the monks were scribed in
scholarly Sanskrit or Prakrit and were often a harmonized blend
of prose and verse. Moreover the Vijiaptipatras of the later period
were also scribed in regional languages such as — Rajasthani,
Gujarati.

The letters normally illustrated the fourteen dreams of mother
of Mahavira® and Astamangalas, the eight auspicious symbols of
Mahavira. Rajput-Mughal style of painting is observed in majority
of the Vijiiaptipatras. We can presume that there may be some
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group of people, who accompany the Yatis for academic help like
copying the text and preparing paintings in accordance with the
texts.

B.L. Nahata comments on the historical origin and evolution of
the Vijiiaptipatras as *: ‘the tradition took a spurt and scrolls were
written in several verse forms, notably ditakavya, khandakavya,
padapirtikavya and the stream continued till the 18" century,
when Sanskrit was replaced by local vernaculars.”

The scrolls scripted during 14-16" centuries are more textual
than illustrative. The practice of illustrating the scrolls seems to
have started in the 17" century. The scrolls of 17" century are
countable and rare to the extent of becoming extinct. The scrolls
scripted in the 18" century can still be traced in the private individual
preserves or even in Manuscript Libraries and Jain Bhandaras.

Many Vijaaptipatras are preserved in the Jain Bhandaras,
Manuscript Libraries as well as private collection. Since Jainism
mainly spread over Gujarat and Rajasthan, these two states
of Western India have become the homes of Jain paintings.
The Oriental Institute, Vadodara, is one of the best and richest
Manuscripts Repositories across the world containing around
7000 Jain Manuscripts. The Institute has a compendium of
illustrated, rare and precious Manuscripts belonging to different
historical time periods acquired from various parts of India and
now the collection has reached to more than 30,000. Among these,
the Vijiaptipatras hold a very pertinent position for the visitors.

Four VijAaptipatras viz., Dungarapur-Vijriaptipatra, Vadodara-
Vijiaptipatra, Gondal-Vijiiaptipatra and Jaisalmer-Vijiaptipatra
hold prime importance for their exclusively unique features.

1. Dungarpur Vijiiaptipatra
Dungarpur, the majestic ‘city of hills’ dates back to 1282 A.D.
It is situated in the southernmost part of Rajasthan. It is 150 km.
in south of Udaipur and 75 miles away from Talod station of
Gujarat. Once Dungarpur has remained one of the main centres
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for Jain religion. There are 55 Jain temples. Dungarpur is knowm
as Vagad means a forest, Giripura or Girinagara due to many hills
in this area.

According to Dungarpur Gazeteers, Dungarpur state lying in
the southern part of Rajasthan formed part of the territory known
to ancient history as Bagar or Vagad with Vatpadrak, present
Vadodara (in Rajasthan)as its capaital.” The king Shiv Singh
(Vikram samvat 1787-1842), whose name has been referred in
this epistle ascended the throne in 1730 A.D. and ruled for 55
years. He was a statesman, learned in Sanskrit and a generous
ruler. In Dungurpur he brought many changes, repaired many
buildings and built new buildings and temples. Sivasahigokhale
or Jarokhe became very famous due to its architectural beauty,
which is evidently clear in the illustrations of this Vijriaptipatra.

Spread of Jainism in Dungarpur

In one instance alone in 1460-91 A.D. thousands of new images
of Jain deities were made and distributed to Jain temples all over
India. Art of calligraphy, miniature painting and music were
also developed by the Jainas and number of big libraries were
maintained in different places where Manuscripts of new and
old works were prepared and copied in Dungarpur on a large
scale.® The regional survey of Dungarpur and Banswara districts
indicates that the bulk of contribution to Sanskrit literature was
made by Jains and Brahmins from Vagad.’

There are one Upasraya, five Dharmasalas and four Jinalayas.
There are fifty two Jinalayas in a line built by Salasah. The idol of
Sri Parsvanath is 1.5 feet long. The idol of Mahavir is 2 feet tall
and black in colour, in Manekchawk there is a huge idol of metal,
72 of stones, 33 of metals. Idol of Santinath is 1.5 feet tall and
white in colour.®

Referring to Vagad Sangh Dr. Nigam said “The Mulasangha,
Lada-vagada sangh (kasthasangh), Mathurasangh, Tapagaccha,
Kharataragaccha, Bhattarakasampradaya, Punnatasangha etc.
have remained sufficiently active till many centuries.”
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Gurugauravaratnakara kavya says that Salha, the chief minister
of Somdas renovated the temple of Parsvanath. Perhaps the same
temple with same idol is illustrated in the present Vijiaptipatra
of Dungarpur. It is said that the Bhattarakas of Mulasangh and
Kasthasangh have strong hold on Dungarpur. Sri Somacaritragani
in his poem Gurugunaratnakara refers to Dungarpur while
describing the journey of Bhattaraka Pujya Sri Laksmisagarasuri,
the leader of Tapdagaccha of the time of vikram samvat 1541.
He-ddeaTeTa! ATetefi: Hehcllsfy wgy: (¥.&9) He installed many idols
of Jina in Dungarpur during samvat 1518 and 1529.1°

Dialect of Dungarpur

The main dialects of Rajasthani language are Marawari, Bagri,
Shekhawati, Dhundhari, Harauti, Mewari, Malvi, Mewati and
Vagri. Vagari is widely spoken in southern part of Mewar. It is
highly influenced by Gujarati. Vagri tribes are found in western
India, in Rajasthan, Punjab, Harayana, and Madhya Pradesh. They
are an Indo-Aryan people, their language is also called Vagri.
Therefore the present epistle is found written in Vagadi, Sanskrit,
Prakrit and Gujarati.

Physical description of the Scroll:
Accession No. 24691
Title: Citrankitalekha
Date: Vikram Samvat 1830, i.e. 1774 A.D.
Size: 23feet x 26.4 cms.
Received date: 15/1/1969
Received from: Mr. Niranjan Modi of Bombay
Cost: Rs. 726/-.

The illustrations cover 11 feet in length and the rest of the scroll
is covered with the text. It has floral margins of 1.25 inches both
sides. It is prepared on paper and pasted on a very rough cotton
cloth Khaddar. Due to the poor quality of paper and cloth it is
torned into five pieces and needs conservation at the earliest.
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As

Illustrations

usual the epistle begins with Astamangalas and fourteen

Svapnas. But the illustrations upto the idol of Lord Parsvanatha
are highly damaged and illustration in its entirety is available only
from the scene of the market.

1. Astariangalas: The Astamangalas (eight auspicious objects)

II.

are : 1. Darpanah- round mirror with decorative border and
artistic handle. This is for seeing one’s true self. 2. Puspadama:
full blossomed flower 3. Svastika: it is highly auspicious,
it signifies peace 4. Kalasah or pirna-ghata- full vase with
flowers. This is worshipped because Jina is like Kalasa in
his family. 5. Matsya-yugam — two fishes, a symbol of cupid.
This suggests the victory of Jina over cupid. 6. Bhadrasanam
or Supratistha- auspicious seat. The beautiful coach has an
artistic umbrella over it. It is worshipped as it is sanctified by
the feet of the blessed Lord. 7. Vardhamanaka or Cirnapdatra
—aflask, it is suggestive of increase of wealth, fame, merit etc.
8. Nandyavarta: its nine points have been beautifully casted
without any fault. Nine points stand for nine nidhis (treasures)
(the image of Astamangalas has not been reproduced due to
brittle condition).

The present epistle described the Astamangalas according

to Svetambara texts like Acaradinakara, Aupapatikasitra
and Trisastisalakapurusa.
Fourteen Dreams (ills. I and 2): After this, fourteen dreams
are depicted in two columns. These pictures signify the dreams
that occurred to Trishala before the birth of Mahavira. They
are: 1. White elephant 2. bull 3. Winged Lion 4. Goddess
Laksmi 5. pair of garlands of Mandara flowers 6. the moon
with the emblem of a deer 7. the radiant Sun represented by
a male face 8. The Celestial Banner 9. Pitcher 10. pond of
lotuses 11. Ocean with ship 12. Devavimana-celestial abode
13. Covered vessel and 14. smokeless fire.
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Iv.
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Then follows the scene of Goddess Trishala sleeping with two
lady attenders and then a beautiful Idol of Lord Sri Parsvanath
is portrayed (ill. 3).

Scene of the Market: Total eight shops, of turban seller,
goldsmith, sweet-maker, potter, cloth, weapons etc. are nicely
portrayed and men and women are shown at the market to
purchase (ill. 4).

V. Procession: After that comes six illustrations of procession of

VL

Jain preceptor with his followers holding flags and camara over
their heads and sresthins of the city with their wives entering
to the city through the main gate (ill. 5). Here the names of
two persons who are riding on elephant are also written in
illustration and read with difficulty as #fqsirsfh sfesfersti Then
follows the pictures of two persons on horse with escort of
soldiers. Here names of two persons are also given. First name
is not clear while second name is T 3stt.. Three persons
are holding banner, four persons are holding drum, sitar etc.,
five men with their wives well dresses and decorated, the first
lady is holding a pot over her head signifying a good omen
(ill. 6). Yati is shown delivering religious speech to people,
one attender is holding camara and fanning Yati, Sadhvi is
shown preaching women gathered there with their children
(L. 7).

Then follows the text in 12 feet long space in Devanagari
script and blend of Old Gujarati and Rajasthani languages. The
beginning reads: 2t fsmr 79| 2ft wEared 70| 2 ORI TH:| 371 R

It is written in ditha style with dhala in between and two lines of
vinati. According to Prakritpaingalam and Bhagavadgomandal,
Dhala is a kind of chhanda. 1t is mainly written in ditha style
with refraining line (Dhruvapada, here in this scroll it is named as
Ankani) at the end of every ditha. Desi is the raga in which it has
to be sung. Hemacandra and other Jain writers have used many
dithas in their works. In Paumacariu also dithas are used. After
5% and 6™ centuries dithas are emensly used. In Rajasthani, three
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types of dithas: Bado ditha, Tuveri ditha and Anamela ditha are
found. Here in this poetry the literary form is like Akhyana, which
is sung in various dithds and dhala. Therefore here the art lies in its
presentation and therefore it is to be sung in various ragas. Dithas
and dhalas are properly numbered. The raga, desi vicchiani and
raga dhanyasi are mentioned in some dhalas. The refrain lines like
it TR Wi, SATE e § He FE T, R TR AT, o AT
T T M also oceur.

Anlysis of the text
Ditha 1:
Prayer is made to various Jain gods like Santinatha, Neminatha,
Mabhavira etc in first eleven dithds.

BN ATt sfiarerer 7vey) s oft wereit o ¥ e s wrifa @emom =ver oft
SRYH| SITS leh &0TT Ter ¥ AT Sl AT HTefie T TsHRe © JaT L ATl

Then follows the description of Kanvaldesa under the heading
atha desavarnam.

T GTRYL AN N ATAT FaRYE HIETHOT el T | EasTIaenT 0T ¢
AT B B T G ATl

Kanvaldesa is best, all men and women stay happily and days
pass on peacefully, rivers flow with pure water, on the bank of it
there is shadow because of trees and flows cold wind, there are
many farms full of mango, date, rayana, pomegranate, grapes and
bananas, coconut trees. There are many flowers and fruits and
even vegetables. Villages and cities are embellished with beautiful
forts, palaces and houses. People are also of good nature.

Dhala 1:

Purbindar, which is beautiful and which is a centre of Catur-
vidhasangha is described. In this city resides Jambuswami-
pramukh Sri Vijayadharmasuri.
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Dhala 2:

The poet has eulogized Vijayadharmasuri. It is repeated in three
dithas. 1t is said that many people have gathered to listen his
religious speech. Vijayadharmasuri’s penance and practice of
various Jain principles according to Tapdagaccha are described in
detail.

Diiha: Eulogy of Vijayadharmasuri.

Dhala 3:

Then commences the thirtysix qualities of a Yati. After it again
Vijaydharmasuri is appreciated as he is the best in Tapagaccha
and it is not possible for the poet (he termed himself as murkha)
to describe him even if Goddess Sarasvati herself gets pleased on
him. He has observed many fasts like chhata, aathama, and strictly
followed pancamahavrata etc. and he is termed as Bhattaraka.

sffersTrerig i shfedr 7 ATfe o) Ush g o1 oife| 7 shis 7ot foream) for o oft
TeNey d fo whe fereTon wer =iy @ fireft Aot T g g eurer d
Tl U forrelt wer 2 sfieft qso qerrdia ded STSREEH| Hidare )

Diiha:
Now follows the description of Vagadadesa 311 smregamvi|

It says that there are many beautiful lions. Here people of
four varnas are leading very happy life in beautiful houses. Here
Jain religion is followed. It is ruled by the king Sivasingh. Many
Mabhajanas (baniyas-vanik) stay there and they are obedient to
Jain yatis. Ambavaji Anopaji is the chief of them. Dungarpur is
very beautiful.

Dhala 4:

This dhala describes Dungarpur. It says there are many big,
beautiful jain temples with golden kalasa and flag on their tops.
In those temples there are big idols of Parsavanatha, Mahavir,
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Santinath and Rishabhadeva. There is a lake named gibasagara.
On its bank there are many Jain temples and people worship Jain
gods and follows the Jain principles. There are many windows
in big temples from which mountains are visible. People are
very happy and rich. Women are very beautiful. Jain monks
here perform sattarabhedi worship. Girpur (another name of
Dungarpur) is beautiful with temples and palace. Gibasagara is
beautiful with many trees on its bank. Here request is made to
pujyaji to come to Girpur/Dungarpur.

T #fT TSI TSt T TR e ¢ A

Dhala 5:

This dhala describes the market scene and the procession. Many
mountains beautify the place. There stay many Mahajanas and
they do their business of various vegetables and fruits like mango,
banana, pomagranet etc and the beetle-leaf. Nanavati examines
the diamonds, all kinds of grains are available, goldsmith and
garland-makers are bussy. The procession on various horses
and elephants is described. It refers to a king named maharawal
Sivasimha in the procession.

fafor aRrezmefiafe swroft ferari
AR RTaTEET| =mRred e 11|

Many men and women have gathered in the city with lot of
enthusiasm in their heart to see the Yati.

Ditha:

It describes about Bhandari Santosji and others, who are main in

the sangh of Udaipur, which is fortunate to have riches forever.
Then a long description records names of the leading people

of Dungarpur of the Jain nuns. It says that because of Pujyaji the

religious discourse is regularly conducted by various Jain Yatis,
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they read uttaradhyayana, Jhiatastitra. Many sravakas and sravikas
come to this place and perform various penance in form of fasts.

Diiha:
This ditha notes various names of leading people of sangha and

then a request is made that the illustrated letter (Citralekha) has
been send on Samvat 1830 to Sripujyaji to come to Dungarpur.

80 AR FAUTSISIT 371 2fiqTsii=t shioreft gerarar Si| sty awior H § s
& T &1 HsisSie =fecrg et Al $ d adt AUt Akt
Herd £ ¢ 30 IR IR FT § o weft st

Dhala 6:

Eulogy of Sripujyaji is made in a very beautiful poetic form.

T gleR 707 5OTT| Shfeqt 7 AT 9T U 7 o7 vt
< SISO L 31 0T oI [T,
fror fet sfire Soe) o & we fergiom

At last a passage in Prakrit language describes a request made to
Yati.

The Original Text

The text is produced here as it has been deciphered from brittle
manuscript. (No claim is made for the authenticity and correctness
of the text by the present writer.)
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137er el
T 2RI FHET S|
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HEFTAROTALT| T el Brehmll 2|l



Vijiaptipatras: A Socio-Historical Portrait of Western India 13

ik sfierwomtaten srifaamer ST
cftefeRt ST —| AT SR SRSl 31

YR STt SToftfer aRa for =m)
Tt Sfarea i gete R @i

T Afayeifer wws fost ga am)
fETefga ST ST TSfHet syl

AOTefT aTeST S| 9] SrSr 4Rl
TS it ww wsit| are g€l

T #ff oI v ST e S| Ol
ST WIOTEH| AT HTS FHTE ||

(L TSITATA| AT
HEHTEAT ST sh1| GrarFE TR C|

Tl off merefom| diametamerm

FAUARfT ST B A TR

eEpaft fSor e B oS e

35t w1t Soft R Aiw ST ARTe g ol

#ft SATCHR TifTN 7 I HEE

T ol SO HET HTTsRu e g 2
SPENCUEL

g2

BER IR KRR A

eqTeRuTsher QORI dreelt HTfe SR i

FATEY ST ) ATt i ferem

TAUTRIL— R 1) X fofax iRl

IETeTIL
w3 S A F O U Fih SEfior SRt 2@ e @ ot g 3w
IEWI VW R |rfean

AT FTTTAHT B TS| Bl shereraet HIEmIL I
T TERT ATTRET| T TR



14 Tattvabodha Volume VIII

IR fE3T &1 TS| AR 38 GaT| WAt FR At
RECIESICEC UK K CICIECE R RITRTRE 1

TR fom wredt & TSt e Afeedt e i ) s . . )
T O TOft et & TS| Eidet ST gat e 31 et . .

T dftet st 81 TS| ST TEor 9w | . L
fEAETETRET SO &1 TT| ATCRT STEREE ¥ || Jewih

FTET SATHE] B TS| AT 37clt|| FeThed| T

W TR S 81 TT| el ett e Tl || A
T R G ST 81 | S o e et | wrmh
HITIHTE SRATCAISTT BT TS| ST TG W HATETHIIE || T

TR el &1 Tl e Gofts ter & are| dm)
AR fergt fopoT a7 81 TS| ifiy 37t SO, . ||| FrT

YT HIETHON & 1| 7 dters o7 feffam) st
AT &1 TS| THT &L SAehT 197 =1 < || T

TH 3 101 Wil &l TSl GeeharotasT Jd| |

e et Afes A B el rESHTamR || |t
(el

T 3 TOT ST HIHT 78 S

AT SUHT AT TSt =10 =1 S 2 i

TAUTRR 1S T T ST gefel|

i frqr =) et At araweER)

ep <rqferer ||| S S|
ftererTer o <t §ife ag w3

form for=h. . srerTeraor el

Ry o 3T e =rerd T
FETE T Hear o Wiyl

U 34 T[0T |l AT sfareet dmm|
ofefert . . . oo e diater faem &1



Vijiaptipatras: A Socio-Historical Portrait of Western India 15

T feT R FHI T ST AT A
AT ST TRl

T8 TR G €173k HhTRTIT e
=EaErEm| dfed wife Feicl
STl SRfSm sefgerea
#ff StEaTHITE| TaTTee AHHIR |

% fuTeew) sfermEATEIl

N@TANRN
LRSI S RIS AT I B IS ATTE SIS Shsfeh! WAL It ol T 2|

T T § W i Tl
Ttk =lleh JUr| HireHteaed sistarrsil|

TT% et 0T, BT || e gefaarsiiliL |l

Tt e ArHeroft it T T . |
TEE HiE € HE ST R see |

ia i =red 3 3T U SigRgstierall
FHAAACE. . | T A 71|

TG HH—(3) THETIRIITS....(TeT)

SIET © HEr Fe gHE Seadl|

YA, T S (@) st ..
... FI10f © TR R S|

HH IYLTETAI| AT, o] st 311 7.

1 o T8 HEIST FeR Seavehn g fot afee 2l
STorer for {8 Searastil| 7 setiohse TEier Rl et 1)
Tl SITATUTE (3) Tl AT FaT fewet ST (@) sty ..

el TROT & HETST PR T | 3T S gEaT|| et ST st ..
TOTeh el & TEST FETY A1fer oI St 7 ek 7O T 3. ST S G T

I & TR TR T STE| TSI G| TORTSH Groretsiil| U Tt §
FEST R G| ITesTeRenR| 2 fasrmig TSt e )| T




16 Tattvabodha Volume VIII

gl
eI fAfeE el
wqaﬁwﬁ:ﬂ%n SAferEEd SHall Ll

T ok A W S favmEiall
TG 1= st e ol 2|l

307 ST 3t Sigar Sstiadr et fE fevie
off fersterg faa (sfeam)|| & fof &g el 211

T3

TS ¥ ST 2t STt T 3| #ft srieat st vt o stediet g fetmme
T At S Tt U @ T 3T Eredt O AT o wet Sie Siw
IS 1| L. AT

HEt ST S uREeFUrEdl .| Felt 9@, . . iy
Tt g HaT gReall G LI

|t RIomTR wsft i el fifedt © @ eEmig) . wel a seneatE|
Tl =T =) g, .

EEEEE SIS eI PRI CISICIER I EIBRRIRE |
HTEETI Y 1.,

T AT o GEHTEH || et SeAreeror 37 @l g, |1, Jelt qrfor Teemeg)|
Tt o & gaeliell

GG HTeaa ! T oT Tt el A Tt &1 STedy| et s eRrefiepreat
AT LTS Tl AT ittt s Jet T d wed Wil G401

Tt AT S AT T St d FHAT S g, 1| el a6 S st
wlt shrdT e erli¢ll g, AL

Tt SHEISO e S| et STtz Sl

AR ded aid S TeudiuEe welt TeaeeETs - et
HTETSTOTTRTONTRIIG, | Tt 707 it frsim ot geiTor Rmam| g o g,

Tt 2SR REHATI Eeft TTe THTERE, |1, e qurredd i =i w1l
Tt TSt aemaiL 2|

Gl T8 ATfafaTd St Tadior et 3l s 37 giursTg whar
TS TOT SO Uehferel SFERHT—aTh|| geftererdsidiorersh) H—ew e
TR FERAT Sfaeh| TETER Rl B FRATIE HHY| SRl TSRS
TS FIHSRTAIUNF || SITESIAEH SR FAR ST ATeiehl| T ST
el aSieh U HISISAT TAHHI =38 fommigiET ueRde €ienT AT




Vijiaptipatras: A Socio-Historical Portrait of Western India 17

HIAFATAZATATICEOT HAHTEIFAT TTEH| G ATHOMT eS| I
ST ferereqom) =fer orefish qutererfepfeaio(on)| Uekete STershat Tor Stom| srefte
qfHET Siushl A ST SR SN =ietd S S| =
FHATAT SfiUeh| DefE THT FUlTERAT ST ST 0 ol SR | AT
ATSITRAT 01 OB SRR Sehraeh| 6 HedT T JuIH| Tey
=0T SE ST T TAGALVEITH| e & ST el e
T AR 9| Tt St e v e e s
Sretfemior vl STdt|| .. AT HITHT ST VAT FATEAT S0 L.
T AETHAT ST TohaTe e HSSHATHAT SI(SHT)RTeh| FHHe TR STEAT
3T HTETOIEAT o, .. ST S0 YT 16 STHH SYRMT 07| T &, . . ()
ATCATEAT STT0T| TEE STl ST AT ST, . Wi sion| foramer srearefa
BETTEITHT SehTRTe. . A ATHIY STHTATORRTR| ST AT =TT, . TR | Ushia
JEITHTHT STOT TSR TE... A AT JehTeTeh| Foeat efit sa |eqT 3.3
HHTETEAT ST |eh ST EdTe| USR] A== SwEd
TEATIE. . S TOTRE T2 STERRIHT STT0T| SIefitf e~ o7 FRTRHRAT
ATHTEEEEAT STT0T| .. X SIS TehTR1eh e SHuTl fs ST
YT, BTES ASHISATIETH|| Afeafeaear S fospeaar 3 .. SeREeTsHT
ST STTATOTERAT SR, . JTET JehTRTeR|| AleHiaeaT STion| fosteaHr
... TRIIATSHT 0T SFAATOTerr mgfes... @ Sehrerehl| geferrer shaeft
A TTRAT.... Sfed, FHRAT o BRI WIN(@)AT ShIeTeh| 3. ey at|
HIAT (01| SIeefioar Sre.... STy ushfer sfish wifer sroareht weestror.. =1
ST S Al SEEEEEsEHEAEAT S sfrereit qamigeT et
T TE... ATETh| HACTHTRTOTER ST S0 AT, 1 USR] FfeferremT
AT TOTERAT 07| . ATAT ATl T el 4 weh| Sfaerrer.. degs
3T Yol HTelt SferaTeHT A, e ATSTOMT b | IS TRETIRE. .
IH| T HISHEHd T HAEIH| SAETHIOET STI07| SR ToreRa e e
ST .. ST JREHTAT 0T SATST S0 FURETOTE.. AT 01| S9rmesrHt
STATY, T WT9eh| UFET faaremT ST STee It dred 311 e
FAHETHT ST TAHET ST AT A A Siq UG JehfawaT Sl
Aifeferafredifer i SISTeRIEHT JehTeeh| HatedaT TaTaTHaUETeh| Sehixdr
TSATHATON S0 STTHASTSHLHAT FAUMHT ST AT GITHT T
ST Wl FeHTToR| SRS T Uehehl TSiEefest ST =1Sfs..| §erd
IR AT ST T ToHHT 3113 01 ol Arefial| FeTievrshet Jetaerren| STeeaTH|
FACT| TTET| TSR SO FREET) qa o= 337l defe) . |
T Sfavehie) STl S| St i) Sitaadi © deauerl| Tordeml s




18 Tattvabodha Volume VIII

ot SrEaerEem weherary Rrifio swatueRomof  frefsEmTeAfn
FTRERAUdSaaRl| 2gT ol dwaiql =EAm ® g oE 9 sl
WRETHHT T ST | et o Tt Sreadishern| At st RoraTdiaTTs|
TSt orE| AT e ETEs| SR fofd) aTehremere| aTe saetepui
Sfcar FeaTel| FEdt HETR| =dant form STefn| aHanayer] o= d TH R
Yg| Foag| (FooS)| HeU| TVl AT HE| I Siter sy faer Hi o
AT e 1 FHTET Q| 971 d @bl G d e 9T ATt S 3 et
aifel dree TSR Hit| 4= o TS| FTE| S 2t gsFSiT aroft| swdHe A
qivell I TEghy Iel TS RIommR) swefiererian stadr| qurrsHat f
Tt T FeftehTerehegH| Weasiia STTATeerTH| S o Hife $51 qr Hife <)
o fix wife #wl ot Aife fom %) T A & 5w off 7w wdt wiie e i
T mfe o farmamofive) we wife fom iqurms) @ mfe s & dfeemm 33
(BN HAISASIAT o7 3T (e ) 7 fom Rt avifer S et S o ot
ST AT SE| HETAT 1| We|qoeell| HIexiish| 3o 3| JASHTIGH| ToT H0T
BT TSR farfea 1 o e 2fSm a3t e STwT AT Fehere e
WEReh| Fat wEren| 2t oft #ft € o¢ TSt A e o oft T weft e fom wfiem oo
mfe fom famamofen T mfe fm dfqurme) T mfe wdpr w6 e 33
(@) IS o7 ST () S| T R i avifen S et E o
ST ATV SE| HETCA| He[qoell| Heefieh| 3 3| HASHICeH| ToHT FI0T
BN e farfea 1 for e 2ffom arer Seftden| o 3ot a1 Heherd
TERE| T WEaH| 3T 3T 3T ¢ o ¢ #ff sy e aT’aTH| oA
T AMTEETIEVH)

e
Heher Ul (T Hed!| Tl fen|

HFHACIICHTT| TSI 38 RURY|

wrer Hrer foret forfon féifex srer wieal

5 3aT| Ui foreratdliR

et a1 ) afa gt AT |

R EHIT AT AT I et AR
S g fort ST Hiel i o (fdare)|
TSI g feorer i feataiy|l
ferfor Sfremmeftafa) sl Fererien)
AT e =i e vl




Vijiaptipatras: A Socio-Historical Portrait of Western India 19

arersH gt o o) et g9 gesiel
SfeTasit ST T o1 FislI&ll

ST SAATIST| S ST
mﬁmﬁ-—rarrm Waﬁwnwn

TR et fow =M s weReft wwl
FeR R Hell| (R RrEmil|

T farstert
BT L AT ATSHEuT favat| St S5 518 ¥ @l
ST 50T S| SAFREH HIMd| 8T L ATAT| T GG FIadll| £ |

B ATl SHaad e 37l 391 T L ATl AEaTRAEET
STIRITSHIEAT L AT R R G|

BT L AteT irefarere)| s simrereit < ¥ e s wrifa aremom =
AfrawEe T ATeTI31] TR

BT L AT Broraetiared! S qur| Ft #aT §I L AT AATHvifHieHTie ST S
RRIREEEREC M

g Y e fieEraeae et S8l 7HER ¥ e 9Rel g
JTAATTOTIA R L AT (41 T,

TH A9 SRR 37Tl O] ettt e X e | et gastai] o frreror
TR { AT &9,

BT AT AT STt TR AT ST L AT T SH | FrererdT Jehe
forem T ae ol TR

L AT T T STttt o or o X wre gt et e | i el
foferdar fgemam T dremi¢ TR

L AT AT o SerelT| et Sitet fopor ofre ¢ arer| SusTasans (@)l
S FETm =1 T AT R IR

BT L ATAT FHHIT HTRATIeRT I el Foiart 3TT0T L AT | Faa ot fmor
1T GIer=Tof AT 112011 T . |

BT AT a7 ST | TeieT RHeATe { ATl St | T ar
Sirarea Sfaret T AT 118811 TR |




20 Tattvabodha Volume VIII
|| =T HSTATCATAT | TSR & HAT L AT | TR AT $7 |7 Ao
=TT L AT 18R

BT AT et wireT i TR STaT X are | g e weten diet 9a
0} 3T L AT 112311 TR |

BT L ATAT TH SAHRT01 FTEal | FEe! A 07 L ATeT 26T 2t qearsi qemsi T g
T LA 112%1] T

1 BTeT 1 il
IR AT Gt OnT AT ST /16t U 39
ARTSH AR IR AEE AT

TR O TR HTT 37l SET SIS Tt | HIETS o7, TSt ey ST /1Yl arest| gref
R MHeaTet 39ar| arEst 1911

AT AT &6 G HISHe|| TS| g Areh=irTsticd | TSt T || sl
ATSHEeHA SeEeTe SHT Garest|| sRTdeel o e =ierg aresil Rl
TOTTE T 7T T STAAT| 6, G ST 78 ST ST AT | FHI ST &1
ST SEH| HITCAT HIRTleT B ATl et @ ATessill|311

3 TR TSR IS | ATESH | ST9= ST ) FAORTRT @S sl
el srea =eridl SEuEdr dredTl arEsT RSt A FS gEdl)
eS|

TE TSI TRUTT |l ATesit qur Hife Teier fraerediea 1T 3|

TE 91 g HIST GRT S1S| TRAT|| STesi|| T S S TaTHaHaaTaTsTRRT Tt 4|

ef It ST HeTeT STt T STt | TOT SFIT0T 3T o et AT HI AT i
TSTEIE T for = fauaml| aresfil| 3= 3T 3= g St areshiis ||

i ATETST =ed diars 58 ot Al i e et S geeeR =t
ELEill

TR HETE F8 TS e aTesil|| STaastt Ao 78, . T, . 3eT st
AT FETeH LUt wisH! Aresii|| gLt ae1g feeerfes AieHT arestiicll
T TOT HIAT % HTAT HIES A& | 4 07 §E IR GUISATR| AT s

30 7R O HR W S IR FRE(E) AT ares| TR e g el g@)ar
ELSEIINT



Vijiiaptipatras: A Socio-Historical Portrait of Western India 21

gz
SEAETHT T He e () REw)
VST wTeSiT| SIS giem=mi gl

TSI TH=ESH | ST S|
SfaoreTd Ug w1 ateer fia gl 211

U AT TOrt ||Hrcfeia e FEst S|
TS st TeHt wer 3Tzl |

Iz st

TGN TR 1 W1 Fah SRR T O] FHH| Hegdl sl $ert
HASRTES| HAT HdTes| @7 IqUS| HAT TS AT TS| Har sl
TS BTEAT TRgHT=IE| HAT TTSi HAT Urgwa) Wt HiHea| HaT FArSi| Har Tt
el gersil| HaT SeTrsi HAT FHere| Hie sFEieE) qId TSt e <s| dar
FATSH| AT TETersi| HSH TS| TsiEsi | SFAETas| |1 Staverast a1
TS ET SIS AT STeRLuTS| |1 HiTetsi| SeaTfal ATfershT SetalTs | 4T, |iHes|
TETETS| AT, SaiiaTg| o7, STEaTg| 2T, ATATS| TS| ATTFATITRT Toed derf|
T SRUTT £ 0 ¢ AR SFAETESH| SfiS] 381 3T oSt Jary a1 e Feari ey
At ©3 Sl 2t TS GEEHTRRRRT JeTeTorT ofg 561E {89 SusaE)
mwwwﬁmﬂ——wﬁmﬁwﬁl LRI
mmﬁﬁéwﬁ%ﬁwwﬁﬁaﬁmﬂ%ﬁﬁmﬁ%lwﬁmwm%l
TR AT A=l B Wmlaﬂﬁmﬁﬁmwwwwml
T3] qAT TG QT D1 AT o1 S| 3T3TS R AT 3 2 SSASHITIT
o121 ) AT TS SEaTsiIg| dee oreid Fua Afiqsafiar i geresr |
T a1 Tl siosersiis Sare Fdist| Sio Srershaiaeh T srests fwe org) woit
o forasstil sfiasastt a1 1 i are 3 frerfHfeatt Tt

Tecl
Tiefsf Stearst EreTEstt @

FITEE S| HIA FAGEHN |
SISH ST ST ST Hersil ||

TS ST BTSH| qeteheie giorem |

T QRIS AgHT=g| STHT=E| Sofeast]




22 Tattvabodha Volume VIII

% 0 ¢ AR FFUTSISTT ST 2fisTsfi=At shiameft gerarar it | 2igsrsi. . . #figstsiy
FTHTOT L S G I Bl 2f2TstSii =T el Hiehell © o ol STadmeisi
| AFCAETHT Had 4¢3 03T IR Hg ¢ Tl wieft Tt

31T BT BT FLTATHT AT G=are|
WA LIRSt U et T T St )
TOTHI i FRET| TS W gl e1g| Wit Al L e = o612

FT LT TS TR L ATTS HETST SeON LIRSt U SATehvl gamae Hifeeft s st
TUTE TS| T e o e T e T EE TRl 1R1) we—

aTq e | reft S|

=% O TS| Tl TEINSAH L aTee! Hishetiahonl| 31| |, .

TEETHA SRR | A0 G| e SR
EELECICNENRIECIRsRICEATMI I

TG 101 HIETEdT| Tl HTaT S| 8 572 gl )

T STHASTI forhTeanl |4 || |1,

STCRTEH FoTTadT| WS STAER| TEAtoft st 5|

a1 A TR ST ST 1€ 1| LT,

e Hie ST <EHT| Hed HehTet HH|| asHaA S Terdl]
T ST¥fiTa T o aTor 3 (1ol EreT.

| HTshet ERetTl| AHTeHeHr] 2fiferst gt ree
#fTorsTar ¢ et T 1< || |,

U e 0T SO | Shet = ATl IR | ek T oot i |
1 ATt X 3Tg 0T foReT 11911 FT

fro fot 5T wewg| o 4 e fergion @i wIqeiter &g foreth|
TT% STl L FOTE) GIHTOT k| § 0|l W]

T ST I SETS | S 9T G ||

2T HIT FHT] 2Ter € Rl I forfiashll 481 |
#ffSft get sTeareft it TR wE Wl |

TS SToft G| ST Lo EE W g o 118 201 | |




Vijiaptipatras: A Socio-Historical Portrait of Western India 23

T fUor et & e ¥ wivied 2 Tgem)
EHHTTT 1 7 7= oo Tefl shit SATCHTR o 118 311 €T .

T fofereft o ot | e TS @ 2t 2t gt qerme)
ST L HEd| SIS |1 ¢ ¥l

Tad e HEw ¥ | HHE AT | daeiAvive wiE Hidt ¥ 3|
FEWT & 119411 T | . Fents
FEBTRNT HaTg WIEFRET 1|

T EHTEHOT F&t ISEvl STl e o) g denf ST Hawe
e 3y fearam) geri At qee weed| ueete| wHEed| decediE @
SREHTETCT| = te TEor| BT SeTterr et skt stadE gudtE i
foor e ATATE T ITETET THO ST ISR S {6
FerrgTieror oieiot| geem s o JasorE| S| Famonty| ae fresigrne)
U @TOT SR Seft HTer|

2. Vadodara Vijiiaptipatra

For the city of Vadodara it is said that it was taken from Jainas
by the king Chandan.!" The ancient town of Ankottaka (Akota),
situated to the west of Vadodara was a centre of manufacturing
of Jain metal images. Akota continued to be a Jain centre until
about 13" century and later on Jainism spread in the growing
city of Vadodara also. The spread of Jainism can be evidenced
from many literary works and manuscripts are very powerful and
authentic documents that explored the unnoticed historical facts.

Physical Description:

Accession No.: 21398

Date: Vikrama Samvat 1852, Saka 1714 (1796 AD)

Received on : 22.03.1963

Original source: Private collection of Pravartaka-muni-
Kantivijaya

Donated to Institute: by Dr. U. P. Shah in form of five black &
white photographs
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Size: 42.2 feet long % 10.5 inches wide
[lustrations: 32.6 feet long
Text: 9.4 feet

Search of Vadodara-Vijiaptipatra

The Vadodara-Vijiaptipatra is found registered in the hand list
and catalogue of the Oriental Institute as ‘Five photographs of
old Vadodara city’. Till date due to its being accessioned as ‘Five
photographs of old Vadodara city’, it has been not known as
Vijiaptipatra. For the first time while verifying the manuscripts
for the preparation of the fourth volume of the Catalogue of the
manuscripts of the Oriental Institute, I come to know that these
are the photographs of Vijiaptipatra. The five photographs have
the stickers with type-written numbers 67 to 71 with the name
Vijiiapti-patrika. However, mere photographs in an identical model
of any Vijiaptipatra were not authentic enough to prove them to
be the photographs of Vijiaptipatra of Vadodara city. Moreover
the photographs do not contain the entire Vijiiaptipatra. The last
photo contains few lines of the text, which is not clear enough to
decipher. This anxiety led me to know whether it has been studied
by Hirananda Shastri and it is wonderfully found included in his
book Ancient Vijiiaptipatras. But Hirananda Shastri’s book also
contains the same five black and white photographs of it and not
coloured from the original. The book of Hirananda Shastri is
published in 1942 while the Institute received five photographs
of this Vijiiaptipatra from Dr. U.P. Shah, the then Deputy Director
of the Oriental Institute in 1963. Even today also I could not trace
it in any Jain Bhandaras. Hence, it remains mystery regarding the
possession of the original Vijiaptipatra. Hirananda Shastri has
not furnished the text of the Vijiiaptipatra and mentions about
its publication by Pandit Lalchandra Gandhi of the Oriental
Institute, Vadodara in the monthly named Suvasa. 1 could not
find this magazine also. But I got this poem published in Sahitya
by Bhogilal Sandesara, where it is mentioned that Sandesara got
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this Vijiiaptipatra from Muni Kantivijayaji. All efforts lead to the
conclusion that the Vadodara Vijriaptipatra, has been partly studied
by many scholars and therefore the complete study with the help
of compilation of the available data as well as new researches
have been made here.

The Illustrations

The first photograph abruptly starts with a meeting in the palace,
where the king is found discussing with two astrologers with the
camara-bearer by the king’s side and one attender at astrologer’s
side (ill. 1). This is followed by the decorated figure of Parsvanatha
with two camara-bearers along the sides of the illustration. The
next scene contains a monk preaching to his disciples including
female disciples. Two nuns are shown preaching three high class
women, emblished with precious jewels and Maratha as well
as Gujarati style of cloths. These pictures are followed by the
historical pictures of the city of Vadodara. This set of pictures
depicts places along with the route to be followed and shows the
city of Vadodara in considerable details (ill. 2). The first picture
depicts the marvelous scene of a market, which has 10 shops of
various objects portrayed in two columns along the road’s sides.
An elephant with a Mahout holding a goad is shown in the middle
of the Market. The shops are mainly of jeweler, sweet, cloths,
washer-man, cobbler, potter, blacksmith, weapon etc. The shop-
keepers appear Muslims as well as Hindus from their attire. After
the scene of the market, follows the Champaner Gate, where goats
are shown moving. Then commences the scene of residential area
(Perhaps Juna Sarkarwada). The area from Champaner Gate to
mandavi is known as Juna Sarkarwada, opposite central Library,
also known as Apanabazar. Here soldiers are holding rifles and
wearing hat, coat like British army-men. Then the Jain temple and
a temple of Lord Krishna are portrayed. A Beautiful illustration
of Mandavi Gate and the Aggad rampart (Aggad Medan) (from
Mandvi to panigate road) is praiseworthy (ill. 3).
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The city complex in itself consists of security sources, havelis,
temples and residential complexes of army and Svetambara
Jaina temples. The mansions are a fine example of craftsmanship
of Hindus and Muslim workers. The sculptural filigree, screen
windows, delicate pavilions and beautiful balconies of the
mansions are simply amazing. The picture also details Guards at
the gate holding weapons riding on elephants and horses. Men and
women are standing on the gallery of the houses and looking at
the road from windows. The epistle also portrays the road along
with people, soldiers are also passing on elephant and holding
flags in their hands. Regarding the market places depicted in
Vijiaptipatras, Surendra Gopal remarks: “We learn from these
about food that was popular, textiles that were in use, the market
that served local needs and the people who provided leadership in
both secular and religious affairs.”!?

After this, commences a rich and illustrious picture of
procession to receive the male and female monks. The procession
presents marvelous illustrations of soldiers holding flags on
horses, soldiers appeared to be Marathas from their dresses (ill. 4).
The scene of a chief sitting on Ambadi, on the back of an elephant,
probably Govindarao Gaekwad (Ruled 1793 to 1800 AD), son of
Damaji and Ramabai, is very attractive. This epistle was prepared
during the rule of Govindarao Gaekwad in 1796. Two chiefs on
horse-back, two chiefs in palanquin (Palakhi) are also beautifully
portrayed. Then follows the scene of a Lake (Raje Talava, perhaps
Mithammad Lake) and Jain temple. The scene of flag bearers,
musicians, a Sripujya Udayasagarasuri walking under a canopy
with attendant waving Camara and women escorted by a virgin
girl speaks of the enthusiasm in the hearts of people of Vadodara.
The picture also portrays the outskirts of the city showing a small
temple containing padukas, trees, temples and house (ill. 5).

After illustrations commences the actual Vijaapti- a letter of
request. The text is reproduced here from where it is published for
the better understanding of the present Vijiiaptipatra.
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The photographs of this epistle do not contain the text except
few lines. However, the text that is published by Bhogilal
Sandesara (who might have consulted the original Vijaaptipatra)
is reproduced here.!

Y HTCTEATTUTHTZ] 2T TSsTeT Il

(g8
Yeh AT AT el steee

TH D TR T AT T TSIt

(TTSTeT)
el T1%@ 31 e, FT & ! BIAH? 2
ST T TS Teh, ST =T |
T AT |EATeh, Shiea o qUIT STeaTsh R
e Ga T 3T, HEmRE fH=mh
ST g ATST, 39T o & AISh 3
ST HI T TSl G311 S/ENd & Uosilh ¥

e TN qlds{ch, 3HcThl "|¢|{°i'1 NISE?
RRIhATST HATSH e, T HId @ HIsiieh 4

Tifeer & TsTTeh, 3T 8 7 hedl ST
TR SeAd HTch, HETed o 7 ehaldeh g
TG G Gk 1o, =Sl Gol 3% ©

ATl T SATTSHR, T T heETTSih

TSR qH =TaTeh, HIE & e ¢
Sfior o STEar STeeh, T 9ot 9eES R
Yereh T8I @ =T, e STTd etetish g0
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=3, Teth, dselieh, TRIe, WHEh, asslieh Y,
AT BT T, =TT & STHHIH 2%
I Thiens Hisiien, AT0T 9T S Rl
TR G W ST, EST 44 & STed 1 ¢

<t AT STkt <RTeh, e foereh weTeh R

T 9TE YTET0Th, Tid ¢l1eh S i 30
Tt ST 3TTdeh, T HHH Tdeh 3%
ANE, TR, Seteh! O Hieh 3R
TS, T3, g{gs"l L halgoh

T, STetsll, GTsTeh, ST oid 8 ST 33
o, G I, HAY-Hee Tieh 3%
TSR T ST HISHd N, AT uig dedieh

Tt et T, G FThl Afetieh 3Y
aTelt AT Ao, 3Ta HATe! 3%
TSIETET © IedTeh, 39 Sdeht el 30

T € A, T 34 © TR 3¢
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AT ATt A SaATelieh, gocdt Ge AaaTeiish

FaIfdfErhT T, T, T e 3R
aHTfdteh T HeTTeh, e i & Wl ¥o
dueh 907 2 dTsiieh, oI Sid @ @Aghieh %9,
ST B T 3k, WTe T Te JAHTRh %R
fit=ie STTEehT TETeh, S & € A8

ST T4E hefieh, SO UTHehT EXdTeh %3
G H T8I ETeTE R, TUEdieTeR oTeieh XY
TGS M8 T ik, die SHYHE THY Sfish

T el ST AT, 7 =1 T %Y
TEdT dicTeh! ac1eh, S8l o aIId & Td1eh

A SHITEEeRT JATATeR, 31 T © HeTATh %§
YELSTH] HHSTUTTh, T Sield Sal 101
6T T TS, S{eh! ATl qrsiies %\
Tehl AT 307 Tetieh, TER vl Beti ¥¢
LA G HISAT, HieTd ad & WieTh

G O =, U 91t wferen %
BT BT ATCTeh, Il HEd el Yo
e e ST TR, ST TTH ATdlieh e
TS & HISTe, ITHT 3 & T 4R

38, IR, FATETF, 2ihed, ], HIrTeh u3
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T, AT, Sfigeh, THOT, et T8 uy

STH STH Reeh, 97 9 d3ehi Iieeh
ITH T AT, STt Seid GeHTofeh Ly

e UTHeh! 1o, ST HieTd & T&dieh
o g HETeh, Yefl THd Hame u&

I ST TG, Thi IR TILHT THTH?
TEEIET T AT, T =Y FATH e

|Te 7Y < AN, AT S SR
T U A G, ST 57 AT ue

S} Alehehl JTTERATeR, AT TSIeT SHUATh

T S BT AT AT, TSSTe o s e u’

T TSI e HTERH dTa
TR IR, FTetE, A, fafer aed 4, vet 3
3T ISFATHEN, JUHTTHIL qoIT € BTt

3T off TowTeT TwTHe)

Analysis of the text:

The line from the text; e gfeft a1 e, Towret Ao afien
evidenced that it is composed by ‘Dipa’. Dipa means Dipavijaya,
a Jain Yati, who has also composed Gazals on Surat, Jodhpur,
Bharuch and Jambusar. A Gaekwad ruler Anandrao honoured
him with the title ‘Kaviraja. He was staying mostly in Vadodara
and named himself as kavibahadur. The text is a mixture of
Sanskrit, Hindi, and Gujarati languages and written in Devanagari
script. Vadodara city is described here in Gazal form and it has
120 lines — 37 sffaeycaEaviaTE 1379 oot 3=adl  Each line has
typical ending with ka. Since the request is made from Vadodara
to Udayasagarasuriji who is staying in Patan in North Gujarat,
the description of the citizens of Vadodara, beauty of women,
various shops, Jain temples is found in the text. Like many other
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Vijiiaptipatras, various modes of worship, Jain Acaras, Bhavas,
Gunas, names of Jinas and their Ganadharas are not described
here. Udayasagar Suri is addressed by the hosts. Some important
personages and chiefs of Gaeckwad dynasty like Rao Anaji, Rao
Kahnaji, Rao Manajik, Sivaram etc are also mentioned in the text.
The two gates - Champaner and Mandavi Gates are beautifully
portrayed. The epistle ends with the request made to Yati to reside
in Vadodara during rainy season. List of the hosts, eulogy of
Jain Yatis, request to Yati, assurance for funding and many other
information generally found in every Vijiaptipatra, are missing
in this Gazal. However, the text furnishes interesting information
about the various food items that are sold in the market:

TS, T3, g{gs"l L halgoh

It speaks of Ghadiyali pole, Narasimha pole, Mehta pole:
RlEIRIKRICRIRICRERIRECRNCIRICY

G T T8I GTeTEeh TG leTehT aTeieh

TRAT YicTeh! oicieh, S8l % siId @ Hedleh

Siyabaug, Fatehbaug, Mastubaug etc. gardens are mentioned in
the following words:

3T T & SIS ol T € STgSTh

RS & T 3T 364 © i

Names of fruits and flowers are also mentioned:
8] IR S8 2t e Brraren

HET HICAd S5 GHUN et U5
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The colophon reads:

LRI TTSSIeT 3Fedel HGH STaT
TR IR Jrreit A feifdr wed &9 ver 3o

The Post-colophon reads:

T %4 R T SIS 208 ¢ TETH HIEHHTE JHRHIEY £ [EFa
Terelt wigamare #ff JpweRrdl foaw o fARaa | S ward |

Thus the Vijiaptipatra is written in Samvat 1852 i.e. 1796 A.D.

Vadodara Vijiiaptipatra is an important source of information
about administration, town-planning, business, architecture,
religion and costumes of local people of 18" century of Gujarat.
The chariot shown in the illustration is perhaps the same which
is exhibited in the Vadodara State Museum. The royal emblem of
the Gaekwad dynasty is sword and dhal but in the illustration, the
flag has a crescent moon and a star. Though the Vijriaptipatra was
not found in its complete and original form the present study will
definitely help to understand the glory of Vadodara city during
the Gaekwad rule. However, the search for the original epistle
remains stand still.

3. Gondal Vijiiaptipatra

Gondal was first class princely state of Kathiawar Agency during
Bombay presidency founded in 1634 A.D. by Thakore Shri
Kumbhaji Meramanji. Later Sir Bhagawant Singhji who reigned
from 1888 till his death in 1944, was his most noted ruler. Gondal
town lies on the bank of river Gondali. There is riverside palace as
well as huzoor palace or Orchard palace. The king’s reign the state
was raised to 11-gun-salute state.

The Gondal Vijiiaptipatra is recorded in the catalogue of the
Oriental Institute simply as a Vijiiaptipatra with its accession
number 26093. The name of the city Gondal located in Gujarat,
India is attached to the title for its easy identification from amongst
many other Vijiaptipatras. The date of this scroll is Vikramsamvat
1873 (i. €.1817 A.D.) and written on paper.
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It measures 39 feet x 27.5 cms. It has decorative border of 1.5
inch on both sides and writings and illustrations in the area of
6.5 inches in width. The illustrations cover the area of 21 feet x
10 inches in length. The text part covers the area of 5 feet and 4
inches in length. The signatures cover the area of 23 inches at the
last part of the letter. It is acquired as gift by the Institute but its
source is not mentioned in the records of the Institute.

Jain merchants of Gondal in western India sent a painted
letter-scroll to Muni Jayacandrasuri, an eminent Jain monk of
Launkagaccha* sect, in 1817 A.D. The scroll featured the palace
and city Gondal, a part of modern day Gujarat. The surviving
fragment of this Vijiiaptipatra reveals that the merchants invited
monk to come to Gondal during the next monsoon (caturmasa).
During this season the Paryushan Parva of Jains occurs and Jains
observe most difficult vows prescribed in Jain canons. It is this
religious time when Jain monks stop Vikara (travel) and stay at
one particular place. During this long stay of Jain monks Yatis
of Launkagaccha have their influence over vast areas of the
western Rajasthan, Gujarat, Malwa and Mewar. This long scroll
with colourful illustrations in Rajput-Mughal style of painting
abruptly starts with Palace scenes with kings, residents moving
on roads besides various shops, procession and Yatis preaching
people and the text at the end. This Vijaaptipatra is broken from
its beginning and therefore the illustration of fourteen dreams and
Astamangalas are not found as they are commonly available in all
Vijiaptipatras.

The content of the Vijiiaptipatra:

In the present Vijiiaptipatra fourteen dreams are missing. It begins
with Astamangalas and the depiction of the palace with twelve
security sources (ills. 1 and 2). The mansions are a fine example
of craftsmanship of Hindus of Gujarat. The sculptural filigree,
screen windows, delicate pavilions and beautiful balconies of the
mansions are simply amazing. The picture also details Guards
at the window holding weapons, elephants and horses, chariots,
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cavalrymen, infantrymen, palanquins; the palace, the flagstaff,
shops with customers, and officials in Gujarati attire sitting in
their offices are shown.

The next picture is of city with houses and shops on both the
sides of the road. Men are shown roaming in the market (ill. 3).
The picture also portrays the road along with people, soldiers are
also passing on elephant and holding flags in their hands. A Yati is
passing on the road and three people observing him.

After this commences marvelous scene of a market, which
has six shops of various objects portrayed in two columns along
the road’s sides. The shops are mainly of goldsmith and various
sweets. One shop is shown selling some sweet with six customers
standing outside the shop in queue (ill. 4).

We further know that the ladies were preached by the Jain
Yati. The eyes are prominent and noses aquiline and the dress is
gaudy such as we often see in case of Gujarati ladies. The cloths
of customers (mainly men) at the shops are clearly indicative of
Gujarati clan.

This VijAaptipatra does not portrayed the detailed and
exhaustive scene of the market as we found it in Vijriaptipatra of
Jaisalmer.

After this, appears the scene of procession to receive the Jain
Yati Sri Jayacandrasuri and his followers. The procession presents
marvelous illustrations of fourteen musicians in three rows of 4,
6, and 4 (ill. 5). Then Sresthis of Jain community are riding on
horses and escorted by soldiers holding flags on two elephants
and soldiers on horses; again soldiers holding dhdala and swords in
their hands; six sresthis in white attire and wearing Pagadi (ills. 6
and 7). After this scene appears scene of a Jain Yati Jayacandrasuri
sitting on mat and holding Rajoharana** in his hands preaching
three women (ill. 8). One man is shown fanning the Yati. Three
monks are shown or preaching three well decked women standing
in front. One monk is shown in a white attire while three men
are shown in saffron attire alongside the man holding big flag of
Dharma-indradhvaja.
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After illustrations commences the actual Vijiapti- a letter
of request (ill. 9). The text is reproduced as it is found in the
Manuscript.
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Analysis of the text:

The text is written in Devanagari script and the language is a blend
of old Gujarati, Prakrit and Sanskrit. It is written in Gazal form in
old Gujarati, Gaha metre in Prakrit and other metres in Sanskit.

The text begins with mangala to Lord Adinatha. Then
commences the eulogy of Yati Jayacandrasuri, who is invited
to Gondal city during Caturmasa, four months of monsoon. He
was holding main position in Launkagaccha. He is adorned with
many epithets like Munindradharmapalaka, Kasayaviravaraka,
Sakalajivasudharasadayaka, Amoghapapaharaka, Sayogadh-
yvanadharaka, Vikattamohamaraka. Following lines in Prakrit in
Gaha metre also occur in praise of Yati:

erftrrsToRgEEte| afFRISToTeHTE T 12|
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(Sanskrit Chhaya)

T T S5 Hferd =Rom |
TSI ERTet STfHehsTTaTeTer 11211 )

After this the glorification of Sorathadesa (entire area near
Junagadh, Gujarat is known as Soratha), the people of Soratha.
Then commences the request to the Yati to come to Gondal city.

Then commences the description of Gondal, its fort, navalakhi
palace, the king Karanji, the market, houses, Osam mountain,
temple of Goddess Matri, people of Gondal etc. Let us see some
lines of the Gazal:

Tiiee e & SfohT hical hic et Ta=h |

T derd 2 dieh TR i @t 11211
ShiceT TSTehT & ol Haoht et d Hedsl

TG TR & HENIS HIed 3% ol &aTst 1R

TS TSl ST Ferel el faedrst
A 9F o T ITE S h Faw |4l

The text describes the Osam mountain and temple of Goddess in
the following lines:

I UTETS © WY &d shetme iy
T SereRT q'T STE ST 9t 9T 112311

There are small range of hills near Dhoraji known as Osam hills
where five Pandavas are believed to have stayed during exile. This
place is known as Patanvav, 23 kilometers away from Dhoraji. On
these hills many temples of Hindus and Jains are located. A temple
of Matridevi devoted to goddess Amba is famous pilgrimage place
among the locals. This place is also a sacred pilgrimage centre
for Jains having Sixteenth century temples of Lord Santinath, and
temples of Lord Rushabhdev and Lord Simandhar Swami. But
surprisingly they are not mentioned in this text.

It also give details of various casts staying in the Gondal city,
namely Dosi(Jains), Vegada (Rajgor Brahmins), Makan (Bharvad),
Dadiya-Dalit, Domada-Patel, Unnada, Parakhu (Parekh Jains).
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The colophon at the end provides us the name of the person
who sent the letter and the date. The letter was prepared on the
month of Kartik of Samvat 1873, 1.e.1817 A.D. The letter was sent
by the person named Ramachandra Raghav.

THIE TSI SIGT £ 0 0 ¢ AR TS € ¢ ¢\93 hTfdeh o fa |

This is a request from the sangha of Launkagaccha and the request
is made to come early in the coming four months of monsoon.

On behalf of the Sangha of Gondal, many merchants send this
letter of request. A long list of merchants is given at the end of the
text along with their signatures. Merchants invited the monks and
handed the scroll to the messenger. Here we can observe that the
Jain rich merchants played key role as financer within the circle of
regional kings of western India. The patronage by the merchants
and depiction of several merchants in the letter proves their role
in the society due to their big business. Here in this epistle it is
portrayed that Jain merchants were important traders of various
items. It seems that perhaps Jain merchants and monks both
mutually collaborated for spiritual and material gain.

The artist has painted this letter in regional painting style. It
employed the pictorial idiom of a jharokha portrait — a window
or a pavilion of the palace and houses. Representation of palatial
architecture is perhaps the major concern of the artist. It seems
that a local artist experimented with modes of depicting the city
he has seen within this letter. He has tried to give the visual form
of the palace, residential area and market. The procession part is
portrayed by the artist completely with an attractive imagination.
From the artistic style of such letters and its content it is assumed
that these letters though prepared for particular monk but they
were also read by prominent persons of the Jain community. Thus
Vijniaptipatras were equally public letters that carried proclamation
of a time yet to come.

Here it is not mentioned that from which city the Jain Yati
Jinacandrasuri is to be invited as it is generally found in the
Vijiiaptipatras. As usual the name of the artist who has painted
this epistle is not mentioned.
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4. Jaisalmer Vijiiaptipatra

The Citrankita Vijiiaptipatra as it is recorded in the Institute is a
Vijiiaptipatra of Jaisalmer. This is a scroll (Acc. No. 7572) dated
Caitra suda 13 Budhavar, Vikram samvat 1916 (i. e. 4/4/1860
A.D.) made of paper and mounted on a very rough cloth. It
measures 29.7 feet x 9.5 inches. It has decorative border of 1.5
inch on both sides and writings and illustrations in the area of 6.5
inches in width. The illustrations cover the area of 21 feet x 10
inches in length. The text part covers the area of 5 feet and 4 inches
in length. The signatures cover the area of 23 inches at the last part
of the letter. The priceless scroll was purchased by the Institute
on September 1, 1916 from Sundarasri of Jodhapur in meagre
fifteen rupees. It is a letter of invitation sent by Jain sangh to Jain
Yati Sri Jinamuktisuri, the pontiff of Brhat-Kharataragaccha,
requesting Yati to spend forthcoming monsoon in Jaisalmer. Yatis
of Kharataragaccha have their influence over vast areas of the
western Rajasthan, Gujarat, Malwa and Mewar. Somani Ram
Vallabha has mentioned the name of Yati Sri Jinamuktisuri in
his article!* as an Acarya at Mandor after Muni Jinamahendra in
VE 1892. This long scroll with colourful illustrations in Rajput-
Mughal style of painting includes auspicious symbols, Palace
scenes with kings and gurus and the text at the bottom.

The content of the Vijiiaptipatra:

The content and the structure of the Vijiiaptipatra are divided into
two categories: The Illustrations and the Text. At the outset of the
scroll, there are sequential and thematic illustrations.

First set of illustrations: The scroll begins with the illustration
of holy pitcher (Kalasa) - a flower-vase, followed by three
illustrations of couches each attended by a pair of camara-bearer
(ill. 1); mother of Tirthankara, lying fast asleep on her comfortable
bed in a decorated room, attended by three maiden; two of them
fanning and the other sitting at her feet; the last picture of this set
depicts a meeting in the palace, where the king is found discussing
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with one person in presence of his ministers and army chiefs with
the three camara-bearers and lady guards by the king’s side
(ilL. 2).

Fourteen Dreams (Svapnas): After this, fourteen dreams are
depicted in two columns . These pictures signify the dreams that
occurred to Trishala before the birth of Mahavira. They are: 1.
Black elephant 2. bull 3. Winged elephant 4. Goddess Laksmi 5.
pair of garlands of Mandara flowers 6. the moon with the emblem
of a deer 7. the radiant Sun represented by a male face 8. The
Celestial Banner 9. Pitcher 10. pond of lotuses 11. Ocean with
ship 12. Devavimana-celestial abode 13. Covered vessel and 14.
smokeless fire (ills. 3, 4 and 5).

According to Kalpasitra,” the third object should be white
spotted winged energetic lion with straight tail and tongue shown
out but here an Airavata (winged white elephant of Indra) is
portrayed, which is one of the sixteen dreams of Digambar sect.
The thirteenth object should be a heap of jewel, but in the present
epistle, it is a covered vessel. It appears that the artist who has
portrayed these objects may not have complete knowledge of the
Jain tradition. These svapnas are often found illustrated in the
Manuscripts of Kaplasutras as well as painted on the walls of Jain
temples.

Astamangalas: The Astarmangalas (eight auspicious objects) that
follow the fourteen dreams are: 1. Darpanah-round mirror with
decorative border and artistic handle. This is for seeing one’s
true self. 2. Puspadama: full blossomed flower 3. Svastika: it is
highly auspicious, it signifies peace 4. Kalasa or piirna-ghata-tull
vase with flowers. This is worshipped because Jina is like Kalasa
in his family. 5. Matsya-yugam — two fishes, a symbol of cupid.
This suggests the victory of Jina over cupid. 6. Bhadrasanam or
Supratistha-auspicious seat. The beautiful coach has an artistic
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umbrella over it. It is worshipped as it is sanctified by the feet of
the blessed Lord. 7. Vardhamanaka or Carnapatra — a flask, it is
suggestive of increase of wealth, fame, merit etc. 8. Nandyavarta:
its nine points have been beautifully casted without any fault.
Nine points stand for nine nidhis (treasures) (ills. 5 and 6).

Astamangalas hold an important place as symbolic
worship in Jain religion. In Svetambara and Digambar sects
Astamangalas are different. The present epistle described the
Astamangalas according to Svetambara texts like Acaradinakara,
Aupapatikasiitra and Trisastisalakapurusa. These are found on
decorative tops of architraves or ramparts or platforms or painted
on walls, slabs. These are engraved on metals and worshipped
in the Jain temples. Small platters of these Astamangalas, be
it in silver or in bronze, are dedicated in the Jain temples and
worshipped along with other Jain metal images in the sanctum.'®
Jain ladies prepare such Astamangalas on ground with the paste
of uncooked rice and worship them. They are also represented in
the Jain miniature paintings preserved in the Manuscripts or in the
paintings on canvas of different patas and in the scroll painting
of the Vijiiaptipatras. Ajoy Kumar Sinha notes in his article!” that
Astanangalas are also represented in the Jaina miniature paintings
preserved in the manuscripts or in the paintings on canvas of
different patas, and in scroll-paintings of the Vijiaptipatras. 1t
is also observed that such Asfamangalas are also prepared on
silver metal for the purpose of worship. Moreover, Jaina ladies
prepare in the hall of worship such eight symbols on platters with
uncooked husked rice.

The city of Jaisalmer: Astarangalas are followed by the historical
pictures of the city of Jaisalmer itself. This set of pictures depicts
places along with the route to be followed and shows the city of
Jaisalmer in oblique perspective and considerable detail. The first
picture depicts the outskirts showing hills from a far and a beautiful
architectural map of fort of king Rawal Jaisala also known as
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Sonar Killa (golden fort) built in 1156 A.D. (ill. 7) The fort is a city
complex in itself consisting of palaces, security sources, havelis,
temples and residential complexes of army and nine Svetambara
Jaina temples dating back to 12" century with devotees inside
the campus. The fort complex encompasses mammoth merchant
havelis which were built in 12" century by the rich merchants (ill.
8). The mansions are a fine example of craftsmanship of Hindus
and Muslim workers. The sculptural filigree, screen windows,
delicate pavilions and beautiful balconies of the mansions are
simply amazing. The picture also details Guards at the gate of
the fort holding weapons, elephants and horses, camels, chariots,
cavalrymen, infantrymen, palanquins; the palace, the flagstaff,
three shops with customers, large scales for tuladana or weighing
in gold, silver and officials in Marvadi dresses sitting in their
offices are shown.

The next picture is of an empty royal seat or gadi with a big round
shape pillow; the city with houses on both the sides of the road.
Men and women are standing on the gallery of the houses and
looking at the road from windows. Total 8 houses and two big
empty halls are portrayed. Two empty big halls appear like a rest
house for the passersby. The picture also portrays the road along
with people, soldiers are also passing on elephant and holding
flags in their hands. A Yati is passing on the road and three
people observing him. On this road a hawker selling a food item
(chanajorgaram) is also beautifully portrayed. A person sitting on
a road with a basket and snake in his hand appears like a Juggler.

After this commences marvelous scene of a market, which has
eighteen shops of various objects portrayed in two columns along
the road’s sides (ills. 9, 10, 11, and 12). The shops are mainly of
jeweler, milk, sweet, cloths for rich as well as ordinary people,
washer-man, dyers, cobbler, potter, blacksmith, turban, weapon,
sword-sharpening.
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The shops of turban and sword-sharpening are interesting features
of the picture found in rarity. It is also worthy to note that the
cobblers are Muslims. The picture of a lady operating the sword-
sharpening machine and a lady dyer reflects on the identity and
status of the women of that age. We further know that the ladies
often visited the market place which shows that the ladies were
free to move outside their houses. The eyes are prominent and
noses aquiline and the dress is gaudy such as we often see in case
of Rajasthani ladies. The cloths of customers at the shops are
clearly indicative of Rajasthani clan.

Harley David discussing this epistle and particularly the route
remarks'®: “What is shown may vary enormously in scale from one
part of a scroll to another, so that, for example, a few shops along
the pontiff’s route may be shown as large as an entire city. We do
not know if the order of objects encountered along a particular
route is properly maintained on scroll, though that seems likely,
nor have we any idea what consideration guided the artist’s choice
of what to show or omit.”

Procession: After this, appears a picture of a big main gate-
pravesadvara, followed by the procession to receive the male and
female monks (ill. 13). This is portrayed in a horizontal shape. The
procession presents marvelous illustrations (ills. 14 and 15) of five
soldiers holding flags on elephants and six soldiers on horses; five
persons driving a cart which has long religious flag over it; eleven
soldiers holding big rifles, the possibility of their being British
cannot be denied as this epistle belong to 1860 A.D.; one bullock
cart; one open palakhi carried by four persons; one close palakhi
carried by four persons; nine yatis and eight nuns; two persons
with trumpet and six musicians with drum, conch etc. musical
instruments in their hands; well decked men and women, some
are holding flags-indradhvajas in their hands, the main Yati- the
principal preceptor with four persons holding cloth over his head
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and two persons fanning with camara. The picture also portrays
the outskirts of the city showing trees, temples and some houses
(ill. 16).

After illustrations commences the actual Vijiiapti- a letter of
request.

sftereTresll 70: | sffgeferessda: | SffomT 7a: || Ze| T sfiesrata) sffeehor
AT BOTITTEET Al SR s A ) Ffder famem faesefam
AT T ATRIIRI @R o geEuen IEshaHe|
foraem STadashet SHTSITERHTIITe | % || HERRHETae STEvashEuTed] o e
AT o STore 2TeTifer|| 21| T 2ff Tt reTeh] Hiordaitea| SR eshenoT
TR e || FEeTEEsd et fawft Ao TRt af
T ERIRI FEf sfieftarnfadl afagiagsal #He Feeieag &g
TSTFTEI112 1| SFeaTgel eIl || =TT | SiTfeaerdtsa el Haram e RAl
T AfRTrEei|| TR FaaaicaTRE | STfaeReared|l g || et
Eraa quil| Feoreri fagrespersad| o e St i)
TSR | IR SR H (@)l T sferent |l 311 feafaorest g =om) for v
T FHORTR) | STOTREE FETHom| 59 TR 11| 57 R0 1| Hie sifafeeam)
FTREGER FAll IR PRI 98 FR N AMH Fhat 07 Afead|l
=TETEEEmIt dfed 718 gemIE] gAfata gy el e @mm)
el ST =i SN T =Fed WHlol| FIEE ST STl Teiia el
HTETAHATE || AT |¢ || TSARTE THITHIL | TSI || 3Fee-1 BT
HE qUNT|| TR R || FherTul il EvaT|| T eS| FHaraei
ot g3 T g ErSigoll TR Hiedaattaoiell o fergom|
NUTEhITT TOE114 811 SET Tl el F FE0RE WO i)
e =r@d 12 R0 gohferer sesm e gferer v Frere e dwei)
STTATRNTIRCTRT | 31| THETsd UTeTdT| NEehIaeh STEMR| 92 |d firesisian| 7
I AR Y| T G T TRF BT e ST Tead|| T
ST FH|1% 4| TR ST SRATAT| SR IUHT F@T01| FrT AT Shioeh) forerm =g
FSA0TI1¢ &1 AT TeedTed Hil frg — text brittle TUTGITa)| Arerehel qoreref
FA w12 ol | FreroT o i 2Tl | ST oI TR ITuiie 3re e |
FRFATE | ¢ || ST I T T[0T Seheiie| sreite oo o]
ST A1 R || S aTeTsh HaT| | STTOTT o = 1eft | WTeT qrerefte sfrarai|
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FOTATA] B3] | 3 0 || FATEAE HORTIAT|| TUFHTOTTHTE|| 30T S{0T T STeihaal|
AT foRmet|121) steetE We 7id FEAN AT S A TR
T 3 AT GHIIRRU| T H0M 561|331 e e Jie-aon|
S TS TR 31| 07 el ST AR e | Teeriaereon| fo
fo Ferd 11911 T ST T | FrHEhiS et =i Sfae stioraTl
FTOfT 707 el | 34| ST ST TEATSH || SURT IT(am)al 39 e ot |
o St e Tafae sEETE)| S | TR TR STERIIR
CHETSIA TRl T ST | GergHTd S AT FReReroremiR ¢l gets
Wlmq\ﬁwmaﬁwmlwml gz o0 o6t o6 o o
#fefeft R SaueHaresR e defd TudeH||
Eralic] i %Gﬁ(@"r)ml forsam(zam) femtifera ?ﬂir(@r) HTSSIEHTEIA | 3q9T
:n%@nzn =TT R =R FET S 99| ATSey TH i el JSN(EAT) FE
MR S feror 3 oM SIesTTaufig) wfet s @ fi) Fiewfemmtansi
AT ETERRESTA| | TEHSHETTIN ()| | IASTaENaTa| BT BJT qaf Sig|x||
TeftierEeTE| afrEenT foee)| forsmfad e ae-fia 2 SEin ggiu

@) off Svemed: faw@n @vkdsd EaERETes T
STRRTIEEEAT & 0 ¢ Fred AT : 31 2 Heqsd FUTg e EvId Had s real|
T FRTAT qFTH FHIEHRI| TR o SO AT 3071 foAt AR s et
GERTHT AT AT & TSR & ST STHURT FTeuRT 2t Her = 2 2| et
et TR 26 3T BT T STere TUTE] STTedr SHTe 313 SHaE 3fa
e firdht (3fer) = gfe ¢ 31

foreed o, weafomaml . smger fod g, Foeusrsehl ser wamwan
HIHgE! qT ST e foram #eft @ gureee| e siadt s
STeTal T

Herd % 26 AN AT G2 &3 TR T THHA H TIHA SRR HEoft SwEEriL|l

The letter ends with 15 signatures of invitees.

Analysis of the text:

The text is in Devanagari script and the language is a blend of

Rajasthani and Prakrit. It is written in ditha style. Diihas are

famous in local dialects and they are sung in a definite raga. In

some places few words of Gujarati and Hindi language are also

used. The letters like ®, 1 are purely of Gujarati language.
Firsttendithas containmangalato Satrunjaya, Nemiji, Santinatha,
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Vardhaman etc. Then commences the glorification of the city of
Vanarasapura, the city where the Yati Jinamuktisuri is residing, in
the following words — in Bharata of Jambudvipa, pirabadesa is
great and Vanarasapura is a beautiful city in eastern part of India.
Further it is compared with Indrapuri and Devanagara, where
many panditas are residing and propagate the religion. It eulogises
Yati Jinamuktisuri by saying possessor of highest characteristics
(caritrapatraciidamani), principal preceptor (pandita mahe
pradhana), worthy of highest worship (paramapiijyapunita) and
senior in the community (gacchapatiyam siramoda).

Then the text describes certain Jain technical terms. They are:
TeHfTeT ST, gferer e, 0T d, SR T, U HETd, B i, |4 9, A1 7,
9 9Te, ST HHoTed, AR 3T, S IUAT, o’ 1133 (thirteen difficult
things), =3a¥g foram, Hiet e, Ttele Tow, ST 37, STTviie Ty, ffe T,
ST 70T, ST TE (twenty two troubles), TETH ST e, A6t
SATOT, YIS 16 HTEHT, BeATE STEIFAAT ohled, re e AT, The scroll descri-
bes these twenty seven good qualities of a Jain monk, divided
into samyamas or ways for the control of the mind, the body and
the speech. The Yati-gunas, the chief characteristics of a true
monk, the samitis or ways of arresting the inflow of karma, the
Guptis i.e the rules for controlling of mind, speech and body are
included in these gunas. This epistle gives the details of all the
main characteristics of the Jaina Sadhus. Further it describes total
thirty six qualities of Muni Jinamuktisuri. Normally they are 108
but this letter mentions only 36 out of 108.

The scribe furnishes the information that the epistle is pre-

pared at Madadesa: fersn fetifera o mredwmm @it Further it says:
ST AT THIIL 1| =T T e Sfar = a9 ATSeRT 6 i 6| Iw
MR o feor 39 oM SHuesTTa g wfet s § f) Fiesmfemtansi
AR RESTA|| TEHBHETIY (W)|| IFSTaTafdrar| B 57 qeafor St |¥ |l
Madadesa (Marwad is used as a synonym for Rajasthan) is very
beautiful and incomparable, there are many cities in Madadesa but
Jaisalmer (S/10T) is very famous, the men and women of Jaisalmer
are decked in beautiful dresses, it is prosperous with many step-
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wells, wells, lakes, forts, hills, temples, gardens, forests, rivers
and houses with beautiful women. The word ‘Jesana’ is used as
synonym for Jaisalmer in Rajasthani language. ‘Areiwg# is a typical
Rajasthani word, which means horses, camels, elephants carrying
necessary luggage. In the colophon this word occur and it says that
along with the request letter these things are also send for the Yati
to come to their place without any difficulty. The word wgrRe= is a
title used for Yati Jinamuktisuri. Bhattarakas are leading religious
people dedicated to knowledge and religion. They motivated their
followers to prepare the manuscripts and donate to Jain temples.
Thus the tradition of Sastradana was propagated by Bhattarakas.

At the end the colophon says: “we wish your well-being, we
have not received any krupapatra from you till date. The sangh is
very happy and eager for your darsana.” At last occurs the request:
This is a request from the sangh of Brhat-Kharataragaccha and
the request is made to come early in the coming four months of
monsoon.

On behalf of the Sangh of Jaisalmer, Pandit Satyavinayamuni,
Pt. Amarasundaramuni and Nimachandamegharaj send this letter
of request. It also records its date as Vikram Samvat 1916 (1859
A.D.) caitra month, suda 13 and Wednesday. Nathamal Joravar
Sanghani Varadhiyera may be the name of the scribe. As usual the
name of the artist who has portrayed this epistle is not mentioned.

Conclusion

In the above pages four Vijiaptipatras are tried to be studied
and analyse critically. Many Vijiiaptipatras are published by Jain
magazine named Anusandhana published from Ahmedabad. But
they are textual only. Since these valuable Vijriaptipatras are not
easily available to the scholars, they are not studied properly.
Besides being religious text Vijiiaptipatras are the source of
information for our social and cultural condition of the ancient
period. Therefore all such Vijiiaptipatras should be made easily
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access to the scholars for further research and study.

At the end again refuting the sarcastic remark of Alfred Master
I would like to conclude with highly optimistic opinion that Dr.
Hirananda Sastri’s efforts in this direction are certainly going
to be rewarded in understanding thoroughly such many more
Vijnaptipatras. Unfortunately, this tradition of inviting monks by
sending Vijiiaptipatra is not in practice any more. Still today also
monks do travel on foot, invited by local Jain communities but
usually by way of a letter or phone call but nothing as formal as
Vijiiaptipatra.

Moreover, in comparison with ordinary simple manuscript it
is more difficult to preserve these literature due to their physical
form. They are made on one material (preferably paper) and
mounted on another material, mostly on cloth. Generally in every
library they are found folded and placed in the show-cases to
attract the visitors. As a result, frequently it comes into contact
with light and air and even touch of people for photography.
This has contributed in the deterioration of its life. In some of
the Jain temple libraries these are found completely neglected. In
such situation it is extremely necessary to preserve such literature
with utmost care. Therefore along with the critical edition and
publication of rare and important Manuscript of Sastra texts
similar importance should be given to the publication and study
of such patas which are important from cultural, social, historical,
political, architectural, and artistic point of view.

The study of such unique and peculiar manuscript certainly
does not aim at exploring any new facts related to any Sdstra,
however, unraveling the cultural elements along with religious
propagation is always overwhelming and attractive. This is
important from the historical spread and development of Jain
religion and its practices in various parts of western India also.
The most important outcome of such study, though it could not
be attempted here and left for the concerned scholar of linguistic,
is a linguistic study of Rajasthani and old Gujarati languages in
classical period.
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Notes

*Launkagaccha: The Lonka or Launka sect of Jainism was founded in

about 1474 A.D. by Lonkashah a rich and well-read merchant of
Ahmedabad. The main principle of this sect was not to practice idol-
worship. Later on this sect is known as Sthanakavasi, those who do
not have their religious practices in any temple but carry on their
religious practices in sthanakas (places), which are like prayer-
halls. The ascetics of this sect cover their mouth with white strips
of cloth. Since this sect do not differ much from Svetamber they are
also known as Svetamber Sthanakavast.

**Rajoharana of Ogho, a broom of woolen threads used to clean insects

around the sitting area of a Jain Monk.
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Vipassana Meditation:
The Greatest Gift of the Buddha to
Humanity

Ravindra Panth

humans. To a great extent the human performance depends
on the mental peace and harmony. In true sense peace
comes not from the absence of conflict in life but from the
ability to cope with it. It is a given fact that the entire world is
passing through series of crises and a critical phase of conflict
on the issues of life and how to live a harmonious living. Human
beings in the present century are in state of dissonance and are
looking for ways to get away from the troubles and suffering of
the world. Now the present Covid pandemic has created fear and
uncertainty of life. Is there a way out? Yes.
If we glance through our hoary past, more than 2565 years ago
— there lived a Great Human Being named Gotama the Buddha.
He applied the Four Noble Truths as a formula for identification,
diagnosis, prescription and eradication of the most fundamental
universal disease, i.c., suffering, in Pali language, dukkha. The
Buddha has been called the Great Physician, in Pali, Maha

E veryone aspire for Peace and Harmony and more so the
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Bhisakko.' The medicine that the Buddha prescribed as the ultimate
cure for this disease of suffering was the Middle Path or the Four
Noble Truths which he called as the Dhamma, the practical aspect
of it the practice of Vipassana meditation, the Greatest Gift of the
Buddha to the Humanity.

The word Vipassanda is a Pali term and has a distinct meaning.
Etymologically, the term is derived from the verb passa® (in skt.
pasya) which means ‘to see’ with V7’ prefix which means visesena
with special manner or vividhena with different angles, or vicayena
by disintegrating it. Thus in Pali literature we do find expressions
as:

Parnifiattim thapetva visesena passati ti vipassand.

Vipassand is observation of reality in a special way, in the
correct way by disintegrating the apparent truth.

Thus Vipassand means ‘to see things as it is, and not as it
appears’. Vipassand is best rendered in English as insight. Parsirida,
full wisdom, full knowledge and ‘Yathabhiita fianadassana® —
clear knowledge and vision or knowledge and vision as it is — are
the terms generally used to define Vipassana

A full description of the term is frequently given in Suttas, while
they are further elaborated in Abhidhamma Pitaka. The term is
particularly applied to the ‘full knowledge’ acquired by discerning
the three characteristics (ti-lakkhana) of the phenomenal world,
namely, — impermanence (anicca), suftfering (dukkha) and subs-
tancelessness (anatta).

Therefore, Vipassana can best be rendered in English as
insight, to see things as they really are, in their true perspective,
in their true nature. It is in true sense a practical technique of self-
examination, a scientific method of self-observation that results
in the total purification of mental impurities and the realization
of highest happiness of full liberation. The best advantage in
the practice of Vipassana meditation is that one finds that even
before the eradication of the ultimate suffering, one experiences
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many benefits. One learns how not to react to the symptoms of
suffering, which include the physical and mental discomforts
of mundane world amongst the human beings. These discom-
forts are the main source of suffering, creating psychic and psycho-
somatic disorders in the present day society, thereby, curtailing the
human performance.

Like a research scientist, the Buddha did an intricate study
of suffering mind. First he identified the malady — existence is
suffering, dukkha. Then analyzing it systematically, he realized
that the cause of this malady of suffering is craving, tanhd. Going
further, he understood that if craving ceases, suffering will auto-
matically cease, therefore, craving must be eradicated. Finally, he
rediscovered the way to eradicate craving — Vipassana meditation.
Thus he explained the four-fold formula of his method of diagnosis:

There is suffering.
There is the cause of suffering.
There is the cessation of suffering.
There is the path leading to the cessation of suffering
which is the Eight-fold Path :
Right Understanding (Samma-ditthi)
Right Thought or Intention (Samma-sankappa)
Right Speech (Samma-vaca)
Right Action (Sammda-kammanta)
Right Livelihood (Samma-ajiva)
Right Effort (Samma-vayama)
Right Mindfulness (Samma-sati)
Right Concentration (Samma-samadhi)

NN R L=

The Buddha identified suffering as that which is not agreeable,
Dukkarena Khamati ti dukkham.* In his first sermon at Saranath
he gave the symptoms of this suffering.

Jati pi dukkha, jarad pi dukkha,
Vadhi pi dukkha, maranam pi dukkham,
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appiyehi sampayogo dukkho, piyehi vippayogo dukkho,
yampiccham na labhati tampi dukkham
sankhittena, pancupadanakkhanda dukkha.®

Birth is suffering, old age is suffering,

disease is suffering, death is suffering,

association with the disliked is suffering,

and separation from the liked is suffering,

not getting what one desires is suffering,

in brief, clinging to the five aggregates is suffering.

A disease must be acknowledged and identified before it can
be treated. In the same way, the Buddha emphasized that the
acknowledgement and identification of suffering is essential to its
eradication.

Through his own insight he realized that everything, which
exists, has some cause. Thus suffering must also have a cause.
Through the uninterrupted, in-depth research of his own mind
- matter complex he realized that the root cause of suffering is
craving (Tanhd). One takes birth and dies again and again, and
does not put an end to this unbroken process of becoming. His
prescription for the cure was to root out this craving. So he says:

Etamadinavam natva,

tanham dukkhassa sambhavam,
Vitatanho anadano,

sato bhikkhu paribbaje.®

Rightly understanding the perils of this process, realizing fully
craving as its cause, becoming free from craving and attachment,
one should mindfully lead the life of detachment. Such an
approach, he said, will have great benefit.

He further states:

Nandi — samyojano loko,
vitakkassa vicaranam,
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tanhaya vippahanena,
nibbanam iti vuccati.”

Pleasure is the binding force in the world

Rolling thought processes are its ever changing base,
With the complete eradication of craving

The state called nibbana is attained.

These statements made by the Buddha describe the nature of
samsara, the state of suffering, and also the nature of nibbana
the state of final emancipation. But how can detachment be
developed, and craving eradicated? In the Brahmajala Sutta® the
Buddha states how he practised to achieve enlightenment:

“Having experienced as they really are the arising of sensations,
their passing away, the relishing of them, the danger in them,
and the release from them, the Enlightened One, O monks!, has
become detached and liberated”.

Practising Vipassana, Siddhartha penetrated the veils of
ignorance, delusion, and illusion. He discovered the law of
‘dependent origination’ (Paticcasamuppdada), the chain of cause
and effect conditioning the universe. Whatever arises, arises due
to a cause; when the cause is eradicated there can be no resulting
effect. Therefore, by totally eliminating the cause of suffering,
one can attain real happiness, real liberation from all misery. With
this realization, he penetrated the illusion of solidity in mind and
matter, dissolved the tendency of his mind to cling and crave, and
realized the unconditioned truth. The darkness of ignorance was
dispelled and the light of wisdom shone forth in all its brilliance.
The subtlest defilements of his mind were washed away. All
the shackles were broken. No craving remained for the future;
his mind became free from all attachments. Siddhartha Gotama
attained Supreme Enlightenment, experiencing the ultimate truth
in all its purity, and became a Samma-sambuddha more than 2565
years back in Bodhagaya.
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With the experience of total liberation the following words of
joy (udana) came forth:

Anekajati samsaram sandhavissam anibbisam,
gahakarakam gavesanto dukkha jati punappunam; .
Gahakaraka dittho si puna geham na kahasi,

sabba te phasukd bhagga gahakiitam visankhitam,
visankharagatam cittam taphanam khayamajjhaga.’

Through countless births, I wandered in samsara, seeking,
but not finding, the builder of the house. I have been taking
birth in misery again and again. O builder of the house! You
are now seen! You cannot build the house again. All the rafters
and the central pole are shattered. The mind is free from all the
sankhdara. The craving-free stage is achieved.

The Buddha taught the Middle Path in his first sermon at the Deer
Park in Saranath, Varanasi, known as the Dhammacakkappavattana
Sutta or the Turning of the Wheel of the Dhamma. The Buddha
taught that seekers of truth must avoid two extremes — that of the
path of sensual pleasure, and that of extreme penance or austerity.
This Middle Path he explained by means of the Four Noble Truths
and the Eightfold Path as the method of self-enlightenment, which
is the goal of Buddhist doctrine, and called it the Dhamma, which
is the path of moderation.

In order to observe moderation it is necessary to have strength
on the one side, and thoughtfulness on the other. So we find in
the formula of the Eight-fold Path that Right Concentration is
well supported by the two principles of Right Effort and Right
Mindfulness. Of these, Right effort promotes the ability to rise
in one who is prone to sink into sensual pleasure; while Right
Mindfulness becomes a safeguard against falling into extremes of
asceticism.

Right Concentration is not possible without that moral or ethical
conduct which rids one of impure deeds, words and thoughts, and
therefore, it presupposes Right Speech, Right Action and Right
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Livelihood. These are the three principles of Sila, that is the
Moral or the Ethical Conduct, which is necessarily the preparatory
ground to meditation. The training in these principles is the most
fundamental aspect of Buddhism and forms the vital factor in
contemplative life. Hence, first of all, one must train oneself in
moral purity in accordance with the rules of the Eight-fold Path,
in order to attain full and immediate results of meditation in an
ascending scale of progress. The disciple who conforms himself
to these ideals will acquire self-confidence, inward purity, absence
of external fear, and thereby, mental serenity, factors which are
imperative for ultimate success in meditation.

The remaining two principles of the Eight-fold Path, that is,
Right Understanding and Right Thought or Intention, form the
next important stage, the acquisition of Pariria or full knowledge,
which must be attained by moral purity and concentration.

Thus the scheme of Buddhist training consists of the three
sections: Ethical or Moral Conduct - Sila, Mental Discipline -
Samddhi and Insight or Wisdom - Parinia; and it is referred to in
the Tipitaka as the “Threefold Training, Tividha Sikkha.”

These three divisions in their most highly developed form
constitute the Noble Eightfold Path, the interrelation of which is
discussed in the Culla-vedalla Sutta'. The three principles, Right
Speech, Right Action, and Right Livelihood comprise Si/a; Right
Effort, Right Mindfulness, and Right Concentration Samadhi; and
Right Understanding and Right Thought or Intention is Pariria.

This shows that the Buddhist system of training oneself from
beginning to end is consistent with the Noble Eightfold Path
leading to Vimutti, final Release. This is the system which Buddha
himself found out and used to achieve the Buddha-hood of perfect
enlightenment, and thereafter, revealed to the world:

“Virtue and concentration, wisdom, supreme release,
By the famous Gotama these things were understood.
Thus, fully comprehending them, the Buddha,

Ender of 111, a Teacher of Insight, He

Infinitely Peaceful, taught the Dhamma to the monks.”"!
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It is on this system that the theory of Buddhist meditation is
based and its practice has been developed into two methods:
Samatha and Vipassana. Of these Samatha meditation consists
in achieving the utmost one-pointedness of moral consciousness
upon a given subject. In this form of meditation consciousness is
raised from a lower to a higher plane with the elimination of its
inferior tendencies which are called in Pali as Nivarana, in English,
Hindrances, while concentration is developed to its highest form,
that is to say, to the Jhdna state where the mind gradually absorbs
itself into the abstract conception of the subject. The practice of
this system of meditation is also called Samadhi-bhavana.

It produces the mental purity required for full knowledge, and
this purity, being the proximate cause, induces inner light, and
clear vision. This vision being supported by the two principles of
Right Intention and Right Understanding tends to produce that
insight which penetrates into the nature of reality of all phenomenal
existence. The development of this insight or the awareness of
the essence of things observed is called Vipassanda-bhavana, and
leads to full knowledge, whereby, the aspirant attains the highest
sphere of Bhavana becomes an Arahat or the liberatd one.

The Buddha explained the working of the Four Noble Truths by
means of the Law of Dependant Origination (Paticcasamuppada).

“With ignorance and craving as our companions, we have
been flowing in the stream of repeated existences from time
immemorial. We come into existence and experience various types
of miseries, die, and are reborn again and again without putting an
end to this unbroken process of becoming.” The Buddha said that
this is samsara.

He further said: “Rightly understanding the perils of this
process, realizing fully ‘craving’ as its cause, becoming free
from the past accumulations, and not creating new ones in
the future, one should mindfully lead the life of detachment.”
One whose craving is uprooted finds his mind has become
serene, and achieves a state where there is no becoming at
all. This is the state of nibbana, freedom from all suffering.
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This is the practical aspect of Dhamma discovered by
Siddhattha Gotama, the realization that made him the Buddha
(the Enlightened One), and that he in turn revealed to the world
by the doctrine of Paticcasamuppdda with practice of Vipassana
Meditation. No doubt, this is the Greatest Gift of the Buddha to
Humanity.
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Science in Upanisads

V. Ramakalyani

panisads are also called as Vedanta, the end portions
| ' as well as the goal of the Vedas. If Vedic Samhita is
assumed as a tree then Brahmanas may be considered
as its branches, Aranyakas as flowers and Upanisads as its
ripe fruits. Upanisad, as a word, is derived from the root sad,
prefixed with upa (nearness) and ni (totality), meaning ‘sitting
nearby devotedly’, implying pupil sitting near his teacher at the
time of instruction. The word vijiianam is derived from the root
jna with prefix vi. This means visistam jiianam i.e. special, or
eminent knowledge. Generally the Upanisads are considered to
be philosophical texts. Science related to the material world is
also found in the Upanisads. The ancient rsis who were in search
of the real truth, in the course of their search found the knowledge
related to this world also.

1. Brahmavijianam and Lokavijianam

The vijiianam can be seen as twofold: Brahmavijhianam and
Lokavijfianam. The supreme knowledge obtained by experiencing
the real truth from the aphorisms such as Tattvamasi, is said to be
Brahmavijfianam i.e. the highest and ultimate goal of the Vedas as
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they deal with the Supreme Bliss. The knowledge that is based on
observation and perception, pratyaksa pramana, what principles
are proved and seen by the eyes, they form the Lokavijiianam.
The word science is derived from the Latin word ‘scientia’, which
means knowledge. Brahmajfianam is the consciousness on Moksa
and vijiianam is the knowledge on arts and sciences (silpa and
sasras), as said in Amarakosa (1.8.288)-

Hray et Jem= foq Rieusmer:
Kitrmapurana (15.32) says,

EGENIEIREDICIBEURERRIRGH

[EEEIEICKIFCIDEREINCErTI]

There are fourteen vidyas which come under vijianam. Yajia-
valkya gives:

OTATIH AT TRATSTH AT |
S wmﬁr%amaﬁwaaﬁ??ml

Purana, Nyaya, Mimamsa, Dharmasastra, six Vedangas and four
Vedas make the fourteen Vidyas.

2. Brahmavijiianam

Most part of all the Upanisads try to explain Brahmajianam
through the Mahavakyas:

T Gfcad s (BRI 312%13); TSRS (SR &I1R12);
TG (BTRIIE ¢ 10| ); ST 51T (YA 313); STFHTHT 57T (HTUSH|
21R); 3TE STRNRH (JEGRUIH| 119 0); SUTATATIE T (3301 2)|

One who realises the true sense of these great vakyas will
become a brahmajniani. But this knowledge is not obtained by
anyone so easily. Controlling the mind and senses, by doing
enormous fapas only this can be achieved.

2.1. Pairicakosas

Taittiriya Upanisad says (3.2-6)
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Brgu on his father’s advice performed a severe penance and
searched for Brahmatattva. At first Brgu came to know that
‘Annam Brahma’. From annam comes the sarira and he thought
through Sarira one could attain armajnianam. With more penance
he thought that ‘Prana takes the place of anna, as sarira depends
on prana’. But annamaya sarira and prana both undergo change
and so they cannot be Brahman. He continued his penance and he
realised ‘manas is Brahman’. Mind is the consciousness due to
which man’s worldly work is done. But the mind is unstable and
so it cannot be Brahman. Then after more penance, he thought
‘Vijianam is Brahman’. Vijiianam is the reasoning faculty and
Sarira, prana, and manas are obedient to vijianam. But vijianam
is not the cause of the whole world and so it can’t be the Brahman.
Then he thought Ananda is Brahman. Anna attains change, prana
is not conscious (acetana), manas is unstable, vijianam is not
infinite. They are experiencing sukha and duhkha. So these are
not Brahman. After severe penance, Varuni realises that ananda
only is the highest tattva.

Annamayakos$a is outside (bahyopakarana);, Pranamayako$a
is inside; Manomayako$a is in antahkarana; Vijianamayakosa
takes near the @rman. Through Anandamayako$a man attains
Brahmananda.

1 Annamaya Kosha

2 Pranamaya Kosha
3 Manomaya Kosha
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3. Lokavijianam

Modern scientists according to their interest and intelligence, do
researches in the laboratories find new principles and machines.
They believe in pratyaksa pramana. Our ancient rsis were
really scientists and they researched on five elements, biological
sciences, environment, medicine, education, evolution of the
world, pajotpatti etc., which are all different branches of science.

3.1. Paricabhiitani

The five elements are described in Taittiriyopanisad (1.3):

TRy giorell qeET| EeTEH| AR @ 9 e
HRIBIE:|

The Earth is the prior form,the Heaven is posterior form, the
atmosphere is the junction , air is the connection — thus one must
meditate upon the Universe. This means that the Earth and Heaven
are joined with sky through wind.

SRS HAfH: qeeT) STfee ITEas)| 3Td: || Sgd: der
HeIPERITEE]

Fire is the prior form, the Sun is the posterior form, water is
the intermediate form and lightning is the connection — thus one
should mediate upon light. The rsis look at jyoti as one, on the
Earth it is seen as agni (fire). In the middle of the sky associated
with water it is lightning and above that it is in the form of Aditya.

Now it is known that there is atmosphere around the Earth’s
surface between Earth and sky, like troposphere, stratosphere etc.

3.2. Creation of the World
The discussion about how this world is created is found in
Taittiriyopanisad (2.1):
ECLINCEIE IS S R G e O N U GHIRC IC NI R
FTAA: | SFT: | 3T Yrret| G AT | AT TS| H=Teqey:|
| 91 T RIS~
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Brahman (Atman) is the foremost tattva. From Brahman @kdsa,
which is associated with sabda, is produced. From @kasa, in the
form of touch, vayu is formed. From this arose agni, which is
associated with varpa, in the form of heat and light. From agni,
with taste, water is created and from water, with smell, prthvi is
produced. This is the creation of the five elements of the jagat,
where perception is the pramana. The plants and crops are grown
on the Earth. Due to this food human beings and animals survive.

3.3. Prakrtivijianam
Chandogyopanisad tells about rain (2.3.1) as for the sustenance of
all living beings rain is necessary.
BT vsafore] FTAIITE - GIETT fshTe: Hell STRId & SReTer: i & 3o
fereiaa &a=arfa @ wfier: sgaid af-emm)|

In the rainy season five kriyas are seen- first wind is generated
with a sound, clouds are formed, then the thunders start roaring,
and it is followed by lightning and heavy rains which flows as a
river and terminates in to the ocean.

The Water Cycle

Condensation
(:lwd formation)

Precipitation
\ ;\ (ﬁun o solid)

Evaporation
(liquid to gas)

How the clouds let down the rain is given in Chandogyopanisad
(2.6)
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From akasa, vayu is generated; from vayu comes the smoke
or steam; from steam white clouds are formed; then the water-
clouds are formed, after becoming the cloud it rains. Then paddy,
wheat,creepers, plants, sesame, beans etc. are produced. All these
form the food.

Modern concept also is similar to this. From water, water
vapour, from that the clouds are formed. The clouds cause the
rains which helps to produce crops and plants.

3.4. Seasons
Chandogyopanisad (2.5.1) gives the seasons:

Y oAt AHITE - ag=ar e e e au SEerl IRq
ﬁ%ﬂ@mﬁﬁw@|

There are five types of seasons — spring, summer, rainy season,
autumn and winter. Now also the Indian seasons are in the same
order except that winter is separated in to two as pre winter and
later winter. The thought of protecting the nature is imbibed in our
ancestors. Chandogyopanisad (2.15.2 ; 2.16.2) reveals this:

wﬁqﬁ%@ﬁm%@jﬁ%mmwm

SEASONS

Monsoon Autumn  Winte

Sprng
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3.5. Jivavijiianam

Chandogyopanisad (6.3.1) gives the classification of Living
beings:

At Rt T Aode sfe wafa- snvest stasmfasstafl

The living beings in the world are classified in to three types-
andajam, jivajam and udbhijjam. Birds, snakes etc. which lay
eggs from which the young ones are produced are andajam
(andat jayate iti). The egg is the bija for the andajam. The child
born from a jiva is jivajam. Humanbeings, animals come under
this class. Udbhijjam refer to the plants which are sprouting and
germinating. This kind of classification is praiseworthy.Several
thousand years ago our seers were engaged in the research of
creation and progeny.

3.5.1. Water

Life of all livng beings depends on water. Brhadaranyakopanisad
(5.5.1) says about water:

Y T & 3T Y
First there was only water. Prana of living beings have their roots

in water.
Brhadaranyakopanisad (1.3.19) says

TSR STTHT & T&: IO AT ST |

The vital force is verily the essence of the limbs.The energy
that is within all parts of the body is prana.
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The prana depends on water and without water the prana
perishes. Chandogyopanisad (6.7.1)

Ty s SO 7 free Far

3.6. Sarira vijiianam

Taittiriyopanisad (1.6) says

“F 7 TN STHRTN... 0T AT S| Tt Fere=ar
Torarta sdier SfieRaTe .. STTRTIIRIL STaT| HeTeasIToTTs O 3=

Among the parts of the body the heart is generated first in the
womb. So the Upanisads think that Brahmananda is at heart. Here
all elements of Nature like the Earth, space, sky, directions, fire,
wind, Sun, Moon, stars, water, herbs and creepers are described.
Five vayus namely, prana, vyana, apana, udana and samanas; five
sense organs like eyes, ears, nose, vak and skin; parts of body like
skin, flesh, muscle, bone, marrow are explained.

Taittirivopanisad (1.7) says

gfafar sr=afeer, 2ifasm, a1 sTaratiaRm: AfHary e ww=m
TETATION, STAT ST SACIT STTHTIT STTCHT 3iel STV STTEATeHH, SToT
ST ST ST THAT:, < SHFH HeAT ST cofeh, T8 e SeTfeer HesiT, Tefe]
srfirfererr BN ITeTh a1 3¢ T, UTSTh 39 IS S|

The earth, the mid-region, heaven, the quarters and the
intermediate quarters; fire, air, the Sun, the Moon and the stars;
water, plants, trees, space and the body; this is with regard to the
elements (present in the Universe). Now, with regard to the bodily
parts: prana, vyana, apana, udana, and samana (five airs in the
body); the eye, the ear, the mind, the speech and touch; skin, flesh,
muscle, bone and marrow. Having seen this arrangement, a seer
said: “All this is fivefold. With these the fivefold (aggregates) the
fivefold (being) is filled up.

Note: Adhibhiita is the physical or the material universe
consisting of all the objects that are made up of the five elements.
Adhyatma is what constitutes one’s physical self or the mind and
body which are also made up of five elements.
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3.6.1. Parts of the body
The parts of the body are given in Chandogyopanisad (2.19)
A féwr:| T S| wiE weeie| Atk gfder) west e e
REIREIREEULRICt]
The hairs are on the surface, then the skin, inside skin is the
flesh, then the bone and marrow are the parts of the body.

3.6.2. Srotas

Srotas is the flow of fluid and is present in the atom of each part
and gives energy to the part. So srotas is pranakosa. If in any part
of the body srotas is destroyed then that part perishes.

3T Tt TRt SiTa StaTier 372 | Spefer feeftart srefer sveram syeafa et
STRTI 31 |1 AT |l SeTtd &el: 3t Chandogyopanisad (6.11.2)

Six srotas are given in Mudgalopanisad (4.3)
T HIE- T - 3 - T - WSS GHITT:

The six dhatus are the skin, flesh, bones, veins, blood and the
marrow respectively.

For the living beings, there are six stages. It is said in
Mudgalopanisad (4.6)

TERTeH- S-S - T T -7 AT THTET:

Being in a beloved state before birth, birth, growth, fully grown,
deterioration and destruction respectively are the six stages of life
of all human beings, animals and plants.

3.6.3. Yoga
The rsis taught the path of jiiana through yoga and self-control.
Amrtandadopanisad (7.8) tells that through pranayama the dosas
of the body can be eliminated.
FT AT Tl T HeT:|

TAT-SIHAT ST SRI= STOTETOIT|
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Just like the ores are purified by melting etc. the dosas of the body
are cleaned by the pranayama.

Darsanopanisad also tells many informations about the body
like dehapramana (4.1), nadis (4.5), the movement of vayu in the
body (4.23,24) the practice of pranayama (6.14) and the different
prandyamas that cure the diseases.

3.7. Prajananaprakriya
Itareyopanisad (2.1) says about the creation of the progeny:

&Y § A1 IEHTCAl T WAfdl Aedsdedadd, Hovl STV
HWT@WWW%HT frearcad safa dee verd S|

In the Taittiriyopanisad (3.1.3) it is said
T FeEe] TRy Sl Al | ST S, Seferss||

From the mother and father a child is born. Other Upanisads also
give hints on this. More about this are given in Garbhopanisad. The
contents,after proper instruction from a guru and understanding,
are suitable for research in molecular biology.

3.8. Mrganam Vijiianam
Chandogyopanisad (2.6) talks about five types of animals

IR]Y Tt AHIITHIA - 3Tl e 7aa: S TE I 4
u?ﬁgr{wﬁﬁm|

The goats are first among animals (which were useful). The sheep
come along with them. The best are the cows. The horses were
also used to carry men. All these are dependent on men. From this
it is known that at the time of Upanisads itself,the people were
rearing goat, sheep, cows and horses.
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3.9. Vrksavijiianam
Chandogyopanisad (6.11.1) says that there is life in plants also-

3T HIRT HEd! JETE el AVATEg Sfia @i

Of this large tree, if anyone were to strike at the root, it would
exude sap, though still living. At the root of the big tree the life
flows in to it. The water is absorbed by the roots of the tree; so life
flows in to the tree through the roots.

In Brhadaranyakopanisad (3.9.28.1-3) the similarity between
the parts of the human being and the parts of a tree is described:

RRIEHIEE IR ISP N MLl
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As is a large tree, so indeed is a man. His hair is its leaves, his
skin 1s its outer bark.It is from his skin that blood flows, and from
the bark sap. When a man is wounded blood flows, as sap from
a tree that is injured. His flesh is its inner bark, and his sinews its
innermost layer of bark; his bones lie under, as does its wood; his
marrow is comparable to its pith.

Note: Jagadish Chandra Bose also is said to be inspired by such
Vedantic ideas.

3.10. Ganitavijiianam

Brhadaranyakopanisad (5.1.1) gives mathematical concept

qUie: qUifie quitq qoie=ad|
WWW@WH

‘That (Brahman) is infinite, and this (Universe) is infinite. The
infinite proceeds from the infinite. (Then) taking the infinitude of
the infinite (universe), it remains as the infinite (Brahman) alone.’
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If piarpam is taken as brahman, this means Brahman is
omnipresent and complete. This world is also pirnam, complete;
this jagat is emanating from Brahman but still Brahman remains
the same. This reflects the modern concept of ‘Self Similarity’.
The Brahman is Macrocasm and the world and worldly things are
microcasm. The microcasm resembles the macrocasm. Though
the world emerged from Brahman, still it remains unchanged.

If this is seen in mathematics point of view, pirnam is anantam
i.e. infinity. If anantam is removed from anantam, anantam only
remains, i.e. oo — oo = o<. If pizrnam is taken as zero, if zero is
taken out from zero, zero only remains i.e 0 — 0 = 0. These concepts
of infinity and zero are accepted by modern scholars also.

Kathopanisad (2.20) says-

SR HEal HERm|
‘Smaller than the smallest, greater than the greatest.” This brings
out the idea of infinitesmal and infinity.

Brhadaranyaka Upanisad (2.5.10) describes the number of
mysteries of Indra as ananta.

3.11. Siksavijianam
In Taittiriyopanisad (1.2) Siksavijiianam is explained:
SfTeTt AT | 0T T | HTAT ST |TH =T | $eIh: YMeTean:|
Siksa is explained: svara is letter, matra is the strength of

pronunciation, sama is extension.

3.12. Rasayanam - Metals
The different metals are given in Chandogyopanisad (4.17.7.):
SO AT HEEAT| GO TSI, TSI AY:| TI0T HE, | W e |
ST 3T &1 =HoT|

Gold is to be melted with salt, silver with gold, tin with silver, lead
with tin, iron with lead, brass with iron, leather with brass.
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At the time of Upanisads, we can see the use and processing of
so many metals and alloys and chemistry was flourishing during
that time itself.

Note: Chemists opine that all these metals can only be obtained
by complex chemical processes. Each of these metals has different
physical and chemical characteristics and need different types of
extraction processes to get them out of their ores. No superfluous
knowledge on the ore can give such names for the metals unless
they were produced.

3.13. Bhautikam - Earth’s attraction

The power of attraction of Earth is indicated in Prasnopanisad
(3.8):
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This says that the downward movement of apanavayu in human
body is due to the pulling force of the Earth. Our rsi Pippalada has
written about this force even before three thousand years.

3.13.1. Seven energies

In Mundakopanisad (1.2.4) seven energies are listed out:

Tt U = HATSa HHMHS(‘II maa‘@mavﬁl
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The feminine of Kala is Kali. Kala (time) is known by Siiryagati.
Hence Kalt may be referred to as Siiryasakti.Karali (kara + ali)
is considered as the $akti to do the work with hand. Manojava is
the speed of mind,which is faster than light. This is something
similar to Tachyons which are faster than light (discovered by
C.G.Sudarshan of Seracyus University, Newyork). Sulohita,
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red in colour is similar to infra red rays. Sudhtimravarna, violet
in colour, can be considered as ultra violet rays. Sphulingint
(sphuranti lingani yasyam) which is throbbing with its parts can
be considered as atomic energy which is throbbing with proton,
electron and neutron. Visvaruci is that which eats the world which
can be taken as black hole.

3.13.2. Light
Prasnopanisad (1.5,6) says —

aifee & 3 wron WRRe =wsm WEt
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The Sun is considered as life and Moon is matter. This has an
illustrative analogy that matter is dependent on life, even as Moon
is dependent on the Sun. The Sun shines with its own light, while
the Moon receives its light from the Sun. It is told that (rayi)-the
matter, derives its existence from (prd€a). In this Upanisad, the
story of creation is maintained through the interaction of Sun-the
life, Moon—the matter- the manifestation.

3.13.3. Quantum Physics and Upanisads

Perhaps the most remarkable intellectual achievement of the
twentieth century is quantum theory, which is at the basis of our
understanding of the century’s astonishing technological advances.
Erwin Schrodinger (1887-1961), in an autobiographical essay,
explains that his discovery of quantum mechanics was an attempt
to give form to central ideas of Vedanta which, in this indirect
sense, has played a role in the birth of the subject. According to
classical physics, microscopic particles like electrons are solid
spherical balls of matter. Quantum physics replaces this picture. It
says that rather than being in one place, an electron is located in a
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diffuse cloud of probabilities. If one tries to observe the electron,
there is a higher probability that he will find it in a denser region
of the cloud than a sparser region. This cloud is represented
mathematically by the wave function. And at the heart of quantum
physics is an equation that governs how a wave function evolves
as time passes. The Austrian-Irish physicist Erwin Schrédinger
arrived at it in 1926, and so it’s called the Schrodinger’s equation.

In 1925, before his revolutionary theory was complete, Erwin
Schrodinger wrote,” This life of yours which you are living is not
merely a piece of this entire existence, but in a certain sense the
whole; only this whole is not so constituted that it can be surveyed
in one single glance. This, as we know, is what the Brahmins
express in that sacred, mystic formula which is yet really so
simple and so clear: tat tvam asi, this is you. Or, again, in such
words as “I am in the east and the west, I am above and below, I
am this entire world.”

Quantum physics eliminates the gap between the observer
and the observed. The Upanishads say that the observer and the
observed are the same things. In his 1944 book What is Life?,
Schrodinger took on a peculiar line of thought. If the world is
indeed created by our act of observation, there should be billions
of such worlds, one for each of us. How come your world and
my world are the same? If something happens in my world, does
it happen in your world, too? What causes all these worlds to
synchronise with each other?

He found his answer in the Upanisads. “There is obviously
only one alternative,” he wrote, “namely the unification of mind
or consciousness. Their multiplicity is only apparent, in truth
there is only one mind. This is the doctrine of the Upanishads.”
He considered the notion of plurality to be a result of deception
(maya): “the same illusion is produced by a gallery of mirrors,
and in the same way Gaurisankar and Mt. Everest turned out to be
the same peak seen from different valleys.” “Vedanta teaches that
consciousness is singular, all happenings are played out in one
universal consciousness and there is no multiplicity of selves.”
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Schrodinger became a Vedantist as a result of his studies in his
search for truth. Schrodinger kept a copy of the Hindu scriptures
at his bedside. The Upanishads and the Bhagavadgita were his
favourite scriptures. According to his biographer Walter Moore,
there is a clear continuity between Schrodinger’s understanding of
Vedanta and his research. The unity and continuity of Vedanta are
reflected in the unity and continuity of wave mechanics.

The Upanisads describe the relationship between the Brahman
and the Atman. Brahman is the universal self or the ultimate
singular reality. The Atman is the individual’s inner self, the soul.
A central tenet of the Upanishads is tat tvam asi, which means the
Brahman and the Atman are identical. There is only one universal
self, and we are all one with it. The Upanishads describe how
reality arises out of consciousness. But consciousness cannot be
found inside our bodies as a substance or an organ.

Schrodinger and Heisenberg and their followers created a
universe based on superimposed inseparable waves of probability
amplitudes. This new view would be entirely consistent with the
Vedantic concept of All in One. At this critical juncture, they
discovered that their notion, that the world we see is not reality
itself but a projection onto our consciousness, wasn’t completely
new. In the ancient Indian texts, the Upanishads, they found echoes
of their theories, and a philosophical foundation to ensure they
would no longer be cast adrift by the implications of quantum
mechanics.
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Conclusion

Most parts of the Upanisads aim at teaching the Brahmavijianam.
They also impart the Lokavijianam. While attempting to
search for the ultimate truth, the seers also provided us with the
knowledge of material world as they believed that this jagat is the
manifestation of the Brahman and Brahman alone is satya.
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Scientific Concepts in the Ancient
Indian Scriptures

Shankar Gopal Nene

studies have been done on the Vedas and other ancient
scriptures related to various schools of philosophy and other
sources of spiritual knowledge. However, it has been observed
that the studies of scriptures related to physical subjects such
as astronomy, chemistry, medicine, physics, engineering etc.
have never been given due consideration. There has been a
great prejudice that Ancient Indian Knowledge tradition never
had knowledge of material sciences. A Marathi Encyclopaedia
compiled and edited by €. sfier ezt bRt in the ‘History of
Physics’ especially mentions that it is an ‘unwritten page’. Dr.
Ketkar then proceeds to describing mainstream modern physics.
Undoubtedly, educated people in ancient India had the
scientific temperament. There are instances to bear out this fact.
In the Mandukya Upanishad sage Shaunak asks Acharya Angiras:
A vl T geifie fosmd warfer 3fd)| What is that one thing by
knowing which everything about the universe becomes known. To
this query the wise Sage replied: g & afeqsd - wr s =

l n India as also in the west, numerous intensive and exhaustive
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The former 39T pertains to the knowledge of subjects of lower
strata, that is of practical material knowledge whereas the later
Para vidya leads one towards the knowledge of Ultimate Truth.
This knowledge is also known as knowledge of Brahman or
consciousness. In Apara, one studies Vedas, Vedangas, philosophy,
and other shastras, such as history, political science, geography,
all social science subjects and humanity. This Vidya also includes
science and technology. After having studied some or many of
these disciplines one is entitled to learn about Atman or Brahman
which might eventually lead him to the path of spirituality.

In BTEmafTyg Sage Narada approaches scholar sage ScHHR
with the intent of gaining spiritual knowledge. Sanatkumara asks
Narada which §astras, subjects or sciences he has already studied.
Narada then enumerates various subjects including physics or
aqgﬁ'a'r, Astronomy (F&rfar=m) and some other subjects related to
science which he had studied by then.

This Narada episode in general indicates that during the Vedic
period studies of physical sciences were common. To which extent
these sciences had progressed at that time, and why the progress
appears to have stopped in due course of time—is a matter of
extensive research.

The following extract from the vaisheshikas supports the
above argument:, uferISSRITT] F TR HETHT-I RIS EHATIHT TaTe =T
TR eI 1 Se—

The ultimate knowledge may be attained through the knowledge
of similarities and dissimilarities between the physical and
metaphysical basic quantities, properties, motion, set, specifics
and concomitance produced due to cosmic order—dharma.

Vaisheshika Acharya Kanad very clearly defines Dharma as
FdIsvged- 1 2@fts: @ e dharma or cosmic order is that from
which one attains good fortune and prosperity in worldly life by
performing necessary actions or karmas or mundane activities.
From that stage further one becomes eligible to attain f:3=19, the
best or most excellent, that is brahman or ultimate reality or the
knowledge of consciousness.
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We will try to briefly explore some of these concepts expressed
in the ancient Indian scriptures which are corroborated by our
understanding of the current and corresponding doctrines of
physics, recent findings, and observations in the study of modern
cosmology.

Cosmology-Cosmogony

According to modern science also, cosmology is the science of
creation of the universe, its form, its content, its organization, its
evolution, and its future. It is the study of structure of the universe
including all its parts and elements and the laws of science—
physics, astronomy, etc., which govern its characteristics such as
space, time, and their relation.

The mystery of the creation of the Universe has all along
been a dominant subject matter of all major ancient scriptures
and philosophical schools, including particularly Vedant. The
ancient Vedic literature, different philosophical traditions and later
scientific texts, all pointed to countless observations, speculations.
To prove the point we will take only one example:

The Taittirtya Upanisad states the process of the creation of
universe: TEHTA AT TEHTA STHH: SATHI: T, HTHITA AT, EARF:,
I, SN P, trfémwﬁwa st T, ST T

From Brahman, Atman or as it is known in the modern context,
consciousness from which emerged plasma, space or Aakasha,
from Aakash air or gas, from air or gas the fire, from the fire the
waters, from the waters the earth, from the earth the herbs and
plants and from the herbs and plants the food grains and from the
food grains man was born.

The sequence of cosmic formation in modern science and
Vedanta is moe or less similar. Science assumes that 37T or
space, the vacuity devoid of matter pre-existed and the particles in
this vacuum come together due to gravity to form stars. Vedanta
does not accept space as a mere vacuity because vacuum too needs
some space to come into being. There is a law of cause and effect.
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Aaksha or vacuity also must have some cause, some source to
have come into being.

The sequence of cosmic formation according to the Big Bang
theory is as follows:

Space or TTET) -> air or gas (3TF) -> energy (tejas, o),
the star and galaxy formations, which actually release radiation
energy — from energy or fire > water (Sie) -> earth (prthvi, gesft)
that leads to the formation of heavier elements, solids, etc.

Conclusion

There are notable similarities between the concepts of cosmogony
and cosmology in Science and Vedanta as briefed above. Besides,
the leaning of modern post quantum physics towards the focal
premise of Vedanta on consciousness has been evident from the
recent researches..

Additionally, there are works like that of Vaisesikasastra,
Sankhyasastra, which have a base that is essentially scientific in
nature. The recent investigations on Vais$esikasastra have revealed,
undoubtedly, that Vaisesikasastra is almost a work on Physics and
Atomic Theory. On the same lines the text of Am$ubodhinisastra
reveals the deep scientific and technological import well known to
ancient Indians. We will discuss briefly the researches conducted
in the field of technology on the basis of Amshubodhinishastra.

Bharadwajas Ams$ubodhint related to the ‘Sutra Period’ (800-
200 BC) has been discovered which clearly shows that ancient
Indian people had the knowledge of Chemistry, Physics and
Metallurgy.

In Améubodhini, there are evidences to bear out that some
considerably complex instruments and tools existed. The
synthesis of materials and alloys required to prepare these
complex instruments were known to the people of ancient
India. A few among such devices were the Dhvantapramapaka
yantra, the spectrometer used for measuring the dispersion
of sunrays and for the spectral classification of Naksatras,
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and Prakasastambhanabhidalauha: a very special Infrared
transparent Material of range 5000 to 1400 cm used for creating
the windows and prisms. This material is non-hygroscopic and
resistant to rust and retains its properties in presence of moisture
whereas earlier used materials lost their infrared transparency in
presence of damp conditions. This material was synthesized by Dr.
Narayan Gopal Dongre at the National Metallurgical Laboratory
(NML), Jamashedpur according to the methodology and process
given in the Sttras of Bharadvaja in Amsubodhinisastram.

Both these materials developed through research are not only
unique in their functionality, but also for the obvious evidence
which they provide regarding the in-depth knowledge ancient
Indians had in material science and other branches of science.
Details of the making of the spectrometer and alloy appear in the
Indian Journal of History of Science published by INSA and Dr.
Dongre was conferred Devkaran Award by the Ceramics Society
of India.

Bharadvaja had also given descriptions for the methodology of
the synthesis of many other materials and devices. As described
above, it also encompasses the synthesis of many optical materials
like prisms, windows and lenses.

Some more researches are being conducted in this field. In fact,
Mr. Satish Kulkarni, who is chairing this session, is engaged in
getting these researches done with the in collaboration with some
scholars.

Concepts of physics in Vaisheshikashastras

In vaisheshika shastras, several concepts of modern physics have
been discussed: some of them are: Daltons’ Theory of Chemical
Reaction or diqurhare; seven Fundamental Physics Quantities
or gy yeryf; nine Physical Entities in the form of g or T3 or
Quantities; 24 properties or ToT; motion or FH; Newton’s Laws
of Motion or &# gefisrtur; Theory of Relativity or @merar fagr;
Measurement of Length Vector or fgFafiRea; Measurement of
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Mass or uifia gftiaea; Liquid State or fftawsf; Gaseous State
or grgfemel; Time Measurement or sHredfeHred; Gravity and
Gravitation or Teea and e, Wave Aspect IeaaigiEf;
Energy Fwif; Set @M=a; Specific or Partlessness or fasiy or
A{Y[; concomitance or @Ha™; Absence or Iwe. Kanad has not
enumerated 319, this has been subsequently added by later
Vaisheshik scholard.

Here we will discuss only very few of them. All these concepts
one can read in our book entitled “Physics in Ancient India”
available on Amazon and another book 3T£{@'f§il=l°r :

Theory of Chemical Reaction in physics is vaisheka’s diqarerare.

Prasastapada has defined it aptly:

AIITRATIETE AT ITehSIca eI SRS |-
RATATETATGATE] GRS FHgcae= dvl famm forrer:
Wﬁmmwmwgmﬁqw&rm@qﬁﬂ@wﬁqw
s ETR ST Tes AT AT m@mﬁwﬂﬁmﬁw

TSI ST Wﬁmwﬁmﬁwm
A TETERITTIE GEV]-ShTTashHUT ShT e ereld|

In chemical reactions or Ure{sraT when change in properties is
observed, the properties cannot be restored by general method. In
modern science the change due to pakakriya is known as chemical
change which is pilupakavada of Vaisheshika.

According to Vaisesika, the physical properties like smell,
taste and colour remain unchanged up to the level of diatomic
molecules. Due to the chemical reaction (pakakriya ), the structure
of the substance (gross body) breaks down into atoms, which re-
arrange themselves into new combinations. The molecules formed
due to this chemical reaction, referred to as the chemical products
or gy (or pakaja, 9rehsl), shed the previous properties and
gain new properties.

For pakakriya, the conjunction of tejas (energy) with matter is
necessary. In a chemical process of Vaisesikas, these molecules
along with similar molecules, after combination, form a gross
body having new properties.
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Size of the Atom and Tyndall Effect in VaiSesika:

Vai$esika defines the size of an atom objectively. According to
Vaishesika individual atom (anu) does not possess any property
and mass, but as it combines with another atom, a di-atomic
molecule (dvyanuka or §3UT%;) is formed, in turn, it combines with
other third similar molecule to produce a tri-molecule which is
vaisheshika’s 3’85\'0\1; only then the properties are perceived and the
quantity has a mass. Such a molecule, the constituents of which
are three di-atomic molecules, forms the smallest unit known as
7| or colloidal particle. These s further combine to give
the structure of gross bodies and their properties become suitable
for direct perception. The concept of mass inherent in the particle
has always been there in the ancient Indian knowledge system.

According to the Tyndall effect of physics “a beam of light
entering a dark room lights up the dust particles (colloidal particles)
which are seen floating in the air. Similarly, when a strong beam
of light is concentrated on a colloidal solution, the path of the
beam is illuminated by a bluish light and becomes visible when
observed from the side”.

Vaisheshika also considers that the fundamental factor of
the length is ‘“Paramanu”. Udayanacharya, Commentator of
Vaisheshika has defined paramanu or atom as follows:

ST W I F&H g2 T
T ST AT oy el

When the sunbeams coming in through a window slit, there are
innumerable motes of dust known as I&:. The sixtieth part of one
such TST: &7 or particle is known as paramanu. Scientists are ever
engaged in inventing the smallest particles. The unending quest
is on.

Units

Different Units have been mentioned for measuring the weight,
time and temperature. Such measurement units have been
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described in Vaishesikashastras and other ancient Indian shastras
also. (For details pl refer our book Physics in Ancient India).

Vaisheshikas, like physics, consider that the whole world is
made of Fundamental Physical quantities or Padarathas. According
to Vaisheshikasutras, there are six fundamental quantities (qcT
%7 or uerd). The physical quantities of real existence are ge, 0T
and #4 and those of logical existence are ¥H=, fa9I¥ and G5
Vaisheshika Acharyas have added 31419 at a later stage.

Five states of matter (q'%m@ﬁ) are experienced through the
sense organs and the rational knowledge about them is gained and
then they become sensory cognizables. In fact, all this is being
felt through conjunction in space and time. That means space and
time are conjunctive cognizables, they form a continuum. All this
is being cognized by atman through manas. Therefore atman and
manas have been termed as cognizants or observers. In view of
this the term ‘dravya’ used in Vaisheshika denotes five sensory
cognizables, two conjunctive cognizables—(Time and Space)
and two cognizants (soul and mind).

Gravity (&) and Gravitation (T&ereRyur):

Gravity or gravitation, as per quantum mechanics, is the
universal force of attraction acting between all matter, i.e. the
material substance that constitutes the observable universe. It is
the weakest known force in nature. However, by its universal
action, it controls the trajectories of celestial bodies in the solar
system and the universe as also the structures and evolution of
stars, galaxies, and the whole cosmos.

The concept of gravitation is described in 3ifS=rsma (500 BCE),
TRRAUTEHTST ~ 530 CE) ¥fH&= (1200 CE and Bhaskaracarya’s
Goladhyaya (W= - mrefreamr) — 1114 -1185 CE.

According to Vaisesika, gravitation is the reason for falling
(patana, 9a-) down of solid and liquid quantities.

T ST — RN O — H — IO |
TG TAHHITH HANTSA - SEhfRITer 37
AT ETfes (~TcaT-eded oy | — Prasastapadabhasya
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It is invisible but can be inferred by the falling motion which
is counteractive to material conjunction, effort, and action of
any other force. Like the other properties of the matter the
perceptibility of gravity also depends upon the finer constituent
parts of the falling entity.

The same argument has also been effectively substantiated
in the famous commentary on VaiSesikasiitra (aﬁﬁﬁh‘ﬁj ), the
Nyayakandali (=Ir@-aett). It says:

T T qGoe:| ;AR TTTTEC A ST TATHFET,
Y el oW qaT ST a2 =T FHHE |

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

It is significant here for us to know the rationale behind the idea
of vector-based motion, upward and downward motion, which
was known to ancient Indians. To them, the vertical fall of the
bodies signified a fall towards the centre of the earth.

FARHET IATET states:
Hﬁawﬁéww&w‘
= © Tl MAEqe Faied o aree:|| U3 ||

It is clear that everybody situated on the top or outer round
surface of the earth considers oneself to be higher than the other
person on the earth or in the space around the earth. Therefore,
for every ‘body’ downward direction is towards the centre of the
earth. Thus, for every place on earth, the falling of the body is
always taking place towards the centre of earth.
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According to T@TEaT™ it is not only the earth that attracts a body
situated in the space towards it, but the different heavy bodies of
universe situated in space also attract each other due to gzfq of each
other or due to their property of attraction. They are constantly
pulling each other in their own direction. (&finge sTTeF=rd).

These findings compare very well with the Newton’s law
of Universal Gravitation (1665 CE) which states that: “Every
particle in the universe attracts every other particle with a force
directly proportional to the product of their masses and inversely
proportional to the square of the distance between them”.

Sparsha

While discussing the properties of physical quantities, Vaishesika
has given a very different description of property sparsha.
Generally the sparsha is translated as ‘touch’. But in Vaishesika
it has been said that hardness or softness are the other type of
sparshas.

TR fiaven TRttt sifs-eare 1= T:

Sparsha is of three types: cold or ®fid, hot or 3ot and lukewarm
(argwmsfia ). Conjunction of heat or energy (tejas) with a substance
or matter gives an experience of hotness in the body. Here the
sparsha has been considered as the measure of hotness, what is
popularly known as thermometer.

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

The Elastic Force fearfaeemehdr or yeareerar Samskara

In prashastapad elasticity or Sthitisthapakata has been defined:
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A AT ST SAaaaf~e=: ARy ey sy adam:, fefaweme:
A ATH AT AT FeSGSRUITe ||

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

Physics describes two types of elasticity: linear tension and
shear elasticity. Vaishesika also provides a detailed explanation
on these two types of elasticity. The elasticity causes vibrations
in the body.

So, the definition given by the Acharyas of Vaishesikashastras
does not seem to be different from the conventional definition of
Elasticity offered by physics. Scientist C.J.L. Wagstaff, in his book
‘Properties of matter’ (1934), defines Elasticity in the following
words:

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

Indian Philosophy vis-a-vis Physics

The nature of Vaisheshika Darshana and Physics is the same as
both try to answer such questions as: “What is it?” “How is it?”.
Certain other basic relevant questions like: “®ISgq?” and ==
TS “Where shall I be finally positioned?” etc. are also raised
in Indian thinking. ‘Physics’ does not answer such questions,
because understandably the answers are beyond the scope of
physics. The principles of Vaishesika Darshana, not only cover
the field of physics but also metaphysics. It advocates attaining
AR and then from 21%[eg one can attain ﬁ:ﬁ'ﬂ'&[ .
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In my opinion, modern science and ancient Indian thoughts
processes are supplementary to each other. Physics seeks to
investigate and reveal the secrets of Nature in a systematic
and logical manner, whereas Indian thought system in general
addresses the complexities of the phenomenal world in somewhat
abstract manner.

Let us agree that nobody and nothing is perfect. Let western
science and Indian thought process join hands and I have firm
belief that there will emerge a perfect western science, ‘ért{\flf and
gfeqo for, and a perfect or wquf and 9RYeT Ancient Indian thought
AT e wisran.

The need of the hour is a symbiotic approach wherein the
thoughts and principles from both the streams - modern science
and Ancient Indian Science, be combined so that a holistic and
complete material science emerges.
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Tracing the Trail on Indo-Tajik
Relations Through the Lenses of
Culture

Nandini Bhattacharya

geo-cultural territories of the East had experienced the

very early growth and expansion of advanced human
civilizations and both had encountered ceaseless waves of ethno-
political inroads from diverse directions, which transformed
them into ever evolving melting pots of rich and thriving cultural
contours. The cultural linkages between India, the largest South
Asian country and Tajikistan, the smallest of all Central Asian
states, was part of a much larger socio-cultural symbiosis.
Interestingly enough, Tajikistan, which presently holds just a
small segment of this large, unbound cultural space of Central
Asia, can still lay claim to an astonishingly rich collection of
history and heritage either directly linked or strangely similar
to those of India. However, culture can hardly ever conform to
political boundaries. And, when looking back to the past, political
boundaries also had been fluid and flexible to accommodate
constant cultural amalgamation. Central Asia being an extremely

S outh Asia and Central Asia, two contiguous yet distinctive
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active cultural cauldron throughout the passage of history had
accommodated a number of common features shared by various
people presently divided into distinctive political entities. In fact
all the five successor states of Central Asia share huge cultural
commonalities. However, culture began to serve as a very active
and effective component of national identity and heritage once the
Central Asian states became independent following the decline of
the Soviet power. For a land like Tajikistan, facing acute economic
distress and endless political challenges, culture appeared as an
active component of identity and an effective force of integration.
Thus, for Tajikistan, culture became its major vehicle to address
national unity and social harmony. And in this context, its links
with India, as a great ancient civilization, was acknowledged as a
proud cultural heritage for the land and her people.

However, Tajikistan, the easternmost republic of Central Asia,
being the closest Central Asian neighbour of India, portrays an
extremely rich and diverse form of a composite culture where the
input of Indian culture was visibly strong. The earliest traces of
exchanges between Indian sub-continent and this geographical
region goes far back, around 34-2" millennium BCE. It was
during the period of Indus valley civilization that lapis lazuli, a
precious stone of blue colour, was procured for trade from the
Badakhshan region that lies on today’s Tajik-Afghan borders.!
The exchanges between Central Asia and India grew along the
passage of history. The coming of the Aryans in horseback, across
Central Asian territories, is now more or less an established fact of
antiquity.? The Indo-Iranian branch of the Aryans, who traversed
through Central, West and South Asia, have one distinct linguistic
commonality that still survives, in the form of Indo-Persian
languages spoken in these territories. Interestingly, Tajikistan in
Central Asia, especially shares this Persian linguistic inheritance,
which makes the region even more closely connected to Indian
classical heritage. The great Tajik intellectual leader of the Soviet
era, Bobojon Ghafurov’s double volume work on Tajikistan’s



Tracing the Trail on Indo-Tajik Relations 133

history through the prehistoric, ancient and medieval days
repeatedly highlighted the similarities in the language and culture
of these two regions ever since the dawn of civilization.?

However, in spite of the proximity and interactions, it was
seldom that India and Central Asia (that includes Tajikistan)
experienced a common political regime at the age of empires of
the classical antiquities. The only exception was the Kushana
regime stretching over Central Asia and bordering China, that had
extended over substantive portion of north and western India since
I** Century CE, with Bactria as its nucleus. The most significant
and long lasting effect of this era lies with the onset of silk route. It
was the most exciting link between the two regions that provided a
permanent mode of communication for the passage of commerce,
religion and culture.* Silk road was at the same time the facilitator,
benefactor and witness of the saga of an ever growing, never ending
proliferation of a common cultural symbiosis between India and
Central Asia. In fact the odyssey of the Silk Road that unfolded
during the Kushana era and continued unabated with the rise and
fall of innumerable political regimes on both sides of the Hindu
Kush. This must have engendered many more interactions in the
material culture of the two regions. The influence in painting,
textile, handicrafts and ornaments must have undergone endless
exchanges. The Kushana era stands as a milestone in the history
of mutual exchanges between India and Tajikistan and can also be
regarded as an archetypal symbol of cultural harmony where the
state played the role of a liberal coordinator.

While tracing the trail of Indo-Tajik cultural links retrospectively
from the perspective of 21* Century scholarship, one must begin
from this particular historic juncture. The glorious beginning
of silk route was also associated with the pious footsteps of
Buddhism in this region. Buddhism, especially the Mahayana
trend, took off under the aegis of emperor Kanishka I, which had
its all round impact in this areas. Archaeological excavations in
and around different parts of Central Asia could trace ruins of
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many monasteries along with shrines of Gautama Budhha and
many other related sculptures. The image of Buddha in nirvana
posture, restored from the Ajina tepe monastery (situated in the
South-west of present day Tajik state), was a sensational news
since the turn of the present century. The forty feet long sculptural
masterpiece is presently lying gorgeously in the Museum of
Antiquity in Tajikistan, emanating the essence of peace and
harmony transmitted from India. This is the largest surviving
image of Buddha in Central Asia, after the tragic destruction of the
Bamiyan Buddha in Afghanistan by the Talibans. Restoration and
maintenance of this historic icon by the Tajik government with
utmost care and respect is a matter of great satisfaction for India,
the birthplace of Buddha and Buddhism. In a visit to Tajikistan,
Hamid Ansari (former Vice President of India), while paying a
visit to the museum that showcased this great cultural icon of past
heritage, exclaimed: “It is a wonderful and memorable experience.
The reclining Buddha is an amazing piece of art which has been
restored diligently... It shows that we are all part of one cultural
regime where people and idea have travelled back and forth for a
very long time.”

However, with the advent of the Western powers both the regions
had undergone certain transformation of trajectories- British
colonial rule in India and expansion of Russian empire followed
by the Soviet socialist experiments in Central Asia had somewhat
suppressed the spontaneous flow of cultural dialogue between the
two different culture zones. Yet, ever since the independence of
India, the region had been reconnected with India, as part of Indo-
Soviet friendship.

Bollywood: The Fantasy Window to Represent India
During Soviet Tajik Era

To take up the retrospective journey of cultural dialogue between
the two lands from recent to remote past, the most attractive take
off point would be the Bollywood movies. Bollywood remained
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the most popular window towards Indian culture for the Tajik
people during the Soviet era. Consequently, the Soviet period,
which consciously created a watershed in the flow of culture
between India and Central Asia for centuries, blurred the remote
past and encouraged the Bollywood films and their songs as a new
take off point. Whatever the state intension might have been, the
films provided a window for those keen to cherish Indian values
and culture where Tajikistan, the most obscure state of Soviet
Union played a leading role.®

No wonder, the Bollywood mania had an overtly impulsive
manifestation in Tajikistan. The Soviet people’s passion for
Bollywood was an amalgam of fantasy over the themes, actors,
directors, music and dances. Here too, Tajik Soviet fans had the
vantage point of imitating songs and dances without much effort,
for in this seamless sphere of music, the commonality acquired
and exchanged through history could not be removed by the new
ideological formula.

The illusory mirror of films portrayed a strange image of India
over the last half'a century of the Soviet rule which still continue to
trickle down the post-Soviet genre. Bollywood craze as a signifier
of Indian culture, thus had its pros and cones as well. However
without disregarding the possibilities of partial misrepresentation
one must primarily acknowledge its massive contribution to the
development of cultural understanding and interactions between
the two lands. However critical one might be, it would rather
be impossible to ignore Bollywood while studying the cultural
exchanges between India and Tajikistan in the Soviet and post-
Soviet days.

The glorious journey of Bollywood in the USSR was marked
by the prodigal advent of Raj Kapoor and his immortal creations.
The incredible success of “Awara” which was screened together
in Moscow and Tashkent film festival at the same time (1953-54)
signified the real onset of Bollywood genre in the Soviet land.In
fact, ever since then, Raj Kapoor with his own variant of socialist
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package became an idol for the Soviet common mass, inimitable,
irreplaceable and unforgettable for his mesmerizing persona.
Closely followed by Awara, were the series of box office hits ,
Sree 420, Mother India, Mera Nam Joker and so on for the Soviet
audience to be glued to a set pattern of films, the Raj Kapoor
brand, a tight package of romance, ethics, humour and music.’

Raj Kapoor’s iconic stardom remained unchallenged across
generation. The only Indian actor who could at least come close
to him in terms of popularity arousing mass hysteria was Mithun
Chakravarti in the 80s for one single block buster film “Disco
Dancer”. Elena Igorevna situated Disco dancer on a markedly
unique track of appreciation distinctly different from the earlier
Bollywood packages. “Disco Dancer came to represent the Indian
culture of the 1980s in the former USSR. It would be more accurate
to assert that the film , with its disco numbers, Indian versions of
hit Western pop songs, glittering “Western type” costumes and
hairstyles reflected the world pop culture of the 1980s.”® She
addressed this film as a signifier of transition in Indian cinema
from ‘traditional’ to ‘modern’. Although, there was marked
continuity in the theme and storyline , the packaging along with
dress code and other ambience had transformed . Jimmy , the
hero was ‘another “Cinderella — like” figure who is victimized,
has to undergo a terrible emotional crisis, and overcame several
temptations before he can regain his status and happiness. The
didactic undertones were equally familiar to Russian viewers
through Soviet era films.” Mithun, as an young aspiring actor
of immense potential could achieve stardom mainly after the
world wide acclaim of this film. Soviet people had a significant
share in the making of a super star out of Mithun (alias Gouranga
Chakraborti) where the contribution of Tajikistan was of no little
importance.

The Uzbek-Tajik tradition of Bollywood mania had also been
nurtured and handed down from one generation to the next in a
similar process. But there were appreciation of the Bollywood
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movies on two distinct layers. Firstly, among the general movie
goers who were passive observers, while there were a second
section of small number of artistic people directly or indirectly
related to the film production of the USSR. The latter had far and
wide scope to interact and get close to Raj Kapoor and many other
such doyens of Indian film world. As invisible part of the faceless
Soviet multitude, these people had acted as hidden links between
India and Tajikistan at a time when their identities, aesthetics
and artistic ambitions remained confined to the Soviet cultural
delimitation.

To begin with the experience of Tajikistan in particular, a
strangely tragic collective memory can be recalled to fathom
the magnitude of mass hysteria over the Bollywood films. In
fact, it was in Dushanbe, the capital of Tajikistan, that there was
a stampede over the ticket for Disco Dancer leading to death of
some crazy fans.'

This one single odd event, tragic though it was, appear enough
to establish the magnitude of Bollywood craze in this particular
Soviet republic. Moreover, once tasted, the love for Bollywood
became an irreversible madness for Tajikistan that sustained its
intensity even after the end of Soviet regime. Thus, the immortal
saga of Awara and Disco Dancer, got permanently rooted here.
The title songs of these films are still alive in Tajikistan and
Uzbekistan while their memory got overshadowed by the new
songs in their land of origin.

Various experimentations for meaningful internalization
of Bollywood by a number of sensible Tajik artists proved the
intensity and commitment for Bollywood even after the freedom
for cultural choice. Above all, the legendary Bollywood triumphs
along the 50s, 60s, 70s and 80s were not rejected as part of
convoluted socialist baggage befitting the failed experiment of the
Soviet regime. In fact, relevance of Bollywood even in post-Soviet
Russia was recognized in the state level bureaucracy. Interestingly,
the success rate of Bollywood had multiplied many-fold with the
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growing power of global media network. Post-Soviet republics
in Eurasia or Central Asia too, enjoyed this expansion process.
Tajikistan, the smallest, poorest and the most inconspicuous of
them all had begun her journey towards independence with huge
constraints of funds and infrastructure. Moreover, within a few
years of the stuttering steps towards new nationhood, Tajik land
was caught up in a protracted civil war. Yet, Bollywood kept
pouring in, in the form of internet links, compact disks, television
channels and regular human contacts. The freedom for thought
and choice gave strange opportunities to recollect Bollywood
memories and reproduce them adding certain unique Tajik flavour
into the old format.

Thus, the film ‘Awara’ still remains a thriving link and Raj
Kapoor, the most idolized Bollywood icon. The appeal of this film
survived about half a century through all the ups and downs of the
Soviet experiment till its collapse and still continues to influence
the post-Soviet minds so much so that a Tajik film of 21* Century
is named “Ovara” which depicted a similar story of vagabond life
of children living without parents in a village." What is even more
interesting is the songs of Awara being played or sung in it to
remind the connection.

In fact, the director of this film explained in a personal interview
that the connotation of awara is multi-dimensional in this cinema.
While the child-hero‘s awara image is obvious, his own father,
an immigrant worker held in a Moscow prison, his grandfather,
who lost his sight in an accident, the local youth who had no job
security in the post-Soviet transition, all depict vagabondism of
one or other kind."

The other film of legendary fame, Disco Dancer turned Mithun
Chakravati, into a living legend in this part of the world. But there
are more constructive impact of this film in the common Tajik
mindset which is more visible in the post-Soviet era of global
network.

However, most interestingly, this film almost led to the rise of a
sort of social category called ‘Jimmy’, a prototype of the hero of



Tracing the Trail on Indo-Tajik Relations 139

this film, who was a street singer. One can find many such semi-
vagabond singers( Jimmys) in nook and corner of Tajikistan who
sing in small family occasions and survive on the meager dole
they receive in return. One such Jimmy, a Tajik immigrant worker
acquired world-wide fame in the 21* Century with some strange
twists of luck. His original name is Baimurat Allaberiyev,'* He is not
a trained singer. He was discovered while working in a warehouse
as the result of a colleague video recording him with a cell phone
and posting it on the internet. Since that time he has moved to St.
Petersburg and performed in theaters and night clubs. Later on he
was also chosen as an actor in a Russian movie. Thus imitation of
Bollywood songs brought a tectonic shift in Baimurat’s life and
career and opened the flood-gate of unexpected success.
However, these self-trained Jimmies are not the only messengers
of Bollywood melodies in Tajikistan. The attraction of Bollywood
songs are undeniable for the well trained singers as well. Thus,
the rising pop star Nozia Karomatullo, daughter of Karomatullo
Kurbon,'* also ventured through a number of Hindi film songs. The
tantalizing effect of her song and dance combination can highly
challenge the real performances in the films. Her Bollywood
albums consists of some very well known songs, of which Di/
Chiz kya hai app mere, from Umrao Jaan, enacted by Rekha,
proverbial Bollywood beauty with Asha Bhonsle in the play back
seemed to be the ultimate challenge to take up for a young Tajik
adventurist singer.!* And Nozia did glide through the challenge in
flying colours. A similar brave attempt had been made recently
with the famous dance number from Shole, Jab Tak Hai Jaan
Jane Jahan Mai Nachungi.'® This young and versatile singer had
devoted two years to learn Indian classical song and dance staying
in India as part of a Government cultural exchange programme.
However, one must recon with the fact that a rare talent like
Nozia could not have risen out of nothing. It brews in the air of
Dushanbe to learn Indian musical traits in order to make possible
inroads to the Bollywood films. The Indian Embassy there offers
courses in Kathak dance, classical vocal and tabla.'” There are
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more than 100 students enrolled for the courses of whom there are
real talented aspirants for Bollywood.

However, although Bollywood movies of the last century
remain a high water mark in Tajik understanding about India and
her cultural face, yet there are some Tajik directors from old and
new genre who were impressed by the great Bengali director,
Oscar winner Satyajit Ray. Davlat Khudonazarov,”® who was
the founder of ‘Satyajit Ray Fan Club’ in Dushanbe, shared his
anecdote about his adventure to India only in search of “Ustod
(Master)Satyajit Ray” — he admitted that Pather Panchali, the
debut feature of Satyajit Ray mesmerized him. Although Ray’s
movies were not in the curriculum in the Moscow film institute at
that time (where he studied and learnt film making) , yet he found
his way to India just to see the genius in his own eyes, during
1982." With the restrictions of the Soviet regime, making way
to India by any Soviet citizen for a personal visit was no small
achievement. Admittedly he was not the only one influenced by
Ray’s work. Jamshed Usmaonv, a more contemporary director of
Tajik films, had borrowed his music in his debutant film “Pervez
i Zanbur”?

Persian Language: Serving as a Powerful Medium of
Communication

As India was a land of richness, a land of fantasy since the antiquity
the fondness continued, or even accelerated along the Islamic
Inroads. And Persian language served as the vehicle of cultural
expression towards a symbolic space. Thus, the cultural history
of this era is a rich account of Persian language and literature
expanding through the elite world of both Muslim and non-
Muslim courts of the Islamicate world. The legacy of the Persian
language and its rich inheritance is a gift of Central Asia and West
Asia to India. Being a lingua franca of the elite academia, Persian
language had connected the scholars of a wide geo-culture space
within its huge frame of expanse.
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The translations of Sanskrit texts into Persian that included the
two great epics Ramayana and Mahabharata were part of the path-
breaking efforts to make them accessible to the wide and diverse
arenas of the Persian speaking world breaking the insularity of
indigenous Indian academia.

In fact, one particular reference from Hafiz, the great Persian
poet of this genre (14th Century) remains a landmark in the history
of Indo-Tajik connection. And this is still quite popular among
Tajik intellectuals and ironically very relevant to their tragic
history of losing rights over the heritage cities of Samarqand and
Bukhara. It is actually, the opening couplet of a much longer poem
that proclaims in the typical flamboyance of Hafiz that if the Turk
of Siraz ( a city in Iran) tries to kill my heart, I can even give away
Samarqand and Bukhara, for the Hindu mole (on her, implying his
beloved).?! Tt was written during a period of Timurid expansion
across Central and West Asia. This couplet of Hafiz, serve as a
piece of bitter-sweet nectar of the past to the Tajik intellectual
circle even today, A reminder of the euphemism over ‘Hind’ in the
medieval Persian tradition, coupled with tragic loss of their own
historic inheritance of the two great heritage cities of Samarqand
and Bukhara to Uzbekistan a few centuries afterwards, as a result
of Soviet Nationalities policy.*

The other symbolic literary imagination that had vividly
represented an Indo-Tajik emotional link was the famous drama
of Abdul Qadir Bedil, titled, “Komde Va Madan”.?* Unlike the
indirect symbolism of Hafiz, this composition had represented
the Indo-Tajik emotional and cultural bonding through a romantic
drama set in the royal court of Bukhara.

Moreover, Bedil’s life was inseparably linked with India, as
he was born and breathed his last in Indian soil. His tomb of a
simple demeanor stands at one quiet corner of the Purana Quila,
as a historic relic of the Indo-Persian heritage of the bygone era,
along the crowded metropolitan ambience of contemporary New
Delhi. Though not very well publicized, yet , this tomb is known
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as a Dargah of a Sufi mystic called Bedil as reflected in a recent
blog tweet “Near the Pragati Maidan metro overbridge entrance is
a monument which though structurally nondescript is the resting
place of one of the greats of mystic Persian poetry.” The same
source also informed that the tomb had been largely renovated
during the visit of the Tajik President Emomali Rakhmon.?*

However, for his close Indian connection and his ancestry
being rooted in Balkh, in Afghanistan, this mystic poet with Sufi
orientation is acknowledged more in Central Asian lands than
in Iran. And for the Tajiks he remains immortal for the ballad of
Komde and Madan. It is a love story between an Indian dancer
Komde and a Tajik singer of royal court of Bukhara, named
Madan. Such romantic ballads of royal courts were common in
the era of court-music culture in different parts of the orient. This
novel of Bedil carried special nuances for Tajikistan for Indian
identity of Komde and the Tajik roots of her suitor. The saga of
Komde Va Madan remained popular and had been handed down
across generations of Tajik intellectuals and cultural connoisseurs.
It has its musical representation as well, made into the first Tajik
opera by Zeodullo Shahidi,®® who is considered the father of
modern Tajik music.

In fact, Bedil truly remained the eternal flame of love and
compassion resonating between the two cultures, whose works
were memorized and reiterated by Persian scholars of both the
lands along the ever changing canvas of historic context. Moreover,
Bedil was repeatedly remembered at different moments of history,
by distinct personalities of both the nations, irrespective of the
changes taking place along the historic and ideological milieu.
The couplet below strikes a chord of intrinsic emotional ties both
the lands shared:

Dili Tajik Hindu Chun Do Shami, Anjuman, Afrught
Ba Dogi Un Do Shami, Anjuman Afroz, Bedil Sught (Trans-
cription of Tajik version)
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“Heart of Tajiks and Hindus are like flames of two everlasting
candles Only Bedil swam in blaze of this twin fire”?*

The hearts of the Tajik and Hindu are like flames of two
everlasting candles

Only Bedil being (caught up) between the two flames had been
put ablaze.”

Anyway, within a few decades of its advent, the Bolshevik
Revolution had brought a tectonic shift in the pace of life, mode of
education as well as cultural postulates in this traditional oriental
milieu. Tajikistan was separated from Uzbekistan in 1929 for her
Persian linguistic distinctiveness.

This ideological and material transformation had its obvious
reflection when the Soviet Tajik poet of post World War II
genre, Mirzo Tursunzoda came to visit India and wrote quite a
few poems on this country.?® His visit in March, 1947, just on
the eve of India’s independence, left an ever lasting imprint on
the Tajik intellectual understanding about India. In fact, there
is no denying that the initial Soviet years experienced all round
progress in general standard of life and that had created a faith in
the new revolutionary regime. Tursunzoda resonated the spirit of
revolutionary zeal and its positive impact upon his own context,
but at the same time he was not oblivious of the past connection
between these two age old civilizations and therefore, his poems
are of a distinctive flavour that fused the image of the past culture
with the changed notion of socialist revolution.

But though imbedded in socialist thought, committed to the
cause of worker-peasants world, Tursunzoda had his retrospective
gaze directed towards the oriental heritage, commonly shared
by the South and Central Asia in the bygone centuries. His
romanticism over the shared emotional vibes between the two
culture resonated most vividly in his poem Tara Chanderi. In this
poem , the imagination of both Hafiz and Bedil saw a fascinating
fusion in the image of ‘Tara Chanderi’,?’ an Indian dancer he was
mesmerized upon.
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TaraChanderiisacoveted Indianfigure, venerated for her elegant
demeanor to appear as a human incarnation of ‘Komde’ from a
fantasy world, a historic representation of a poetic imagination a
few centuries later. But on part of the Indian scholars and artists, a
quest for the true identification of Tara Chanderi awaits a serious
initiative, an initiative which is yet to begin. Once found, if ever,
her perspective might add a number of new dimensions to the
Indo-Tajik cultural initiatives.

Performing arts of the Tajik people in today’s context shows
various layers of indigenous classical, spiritual, folk and
contemporary popular variants of music maintained and practiced
in different media of vocal, instrumental, dance and theatrical
exposures. Interestingly, in each of these musical expressions,
there remain some or other characteristic similarities with Indian
musical experiences. Actually, there were something more than
geographical proximity that helped widen the expanse of shared
musical domain of both the lands. Role of two epoch making
religions, namely, Buddhism and Islam, must be acknowledged
in this regard. Though not originating here, both these religions
had been largely cradled by Central Asia in different crossroads of
history.

The musical interface of India and Tajikistan , therefore, had a
large arena of common spiritual ambit evolving down through one
historic genre to another while one world scale religion replaced
another. One religion being transmitted from India to Central Asia
(Buddhism), and the other being drawn from West Asia through
Central Asia to India (Islam) had undoubtedly facilitated certain
common musical interests and style of performances.

The musical instruments, popularly used in Tajikistan are
mainly of three variants. Of them, String or plucked instruments
are the richest in strength, and have large trajectories to cater,
namely, sifor, dutor, tanbur(sato), changh, rubob and ghijak.
Almost each of the instruments of the above mentioned musical
repertoire have a replica or semi-replica, present in the same
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or similar name, or even different names in other adjacent land
or cultures. For example, sitor, dutor and tanbur are present in
slightly different forms and names, in Iran and India. Rubob is
more popular in Afghanistan and have its Indian counterpart in
sarod while changh is known as santoor and considered a regional
instrument of Kashmir in India. There are wind pipes or flutes of
a number of categories, of which, neih or common wooden flute
seem to be the most popular in use which too is part of Indian
music of both folk and classical variants.*

The drums or percussions can be put to the third category of
which doira, the framed drum rimmed by jingles , remain the most
popular and largely used instrument of this entire geo-culture zone
as well as West Asian territories In India too, this kind of drums
are common as a folk instrument, popularly known as ‘daf’ or
‘dapli’ and were largely in use among the nomadic people of the
Western deserts.

Thus, none of these instruments can be marked as exclusive
possession of Tajikistan alone. It is rather easier to put them under
one single broad deposit of composite culture that flourished,
interacted and enriched through constant give and take, in the
borderless realm of music yet maintained their own regional
distinctiveness.

That the impact of the musical exchanges between India and
Tajikistan were real and permanent can be understood from
the references of various contemporary writings and miniature
paintings.

Although Badakhshani sitor by appearance is rather lean , small
and lighter and less complex while the Indian setar have a much
elaborate structure , larger and heavier, with more strings and frets
and one extra round shaped resonating chamber at the other end
of its elongated wooden neck. Otherwise, in the basic structure,
arrangement of strings and character and quality of resonance sitar
or setor of both the lands have marked similarities.”!

As inheritors of rich and versatile ancient traditions, both India
and Tajikistan carry a highly exalted musical heritage defined
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as ‘classical tradition.” The core or base of the Indian classical
musical system is the ‘Raga’. Similarly, the classical tradition
of the Central Asian people, largely belong to the Uzbek-Tajik
musical heritage known as ‘Shash Magam’- here the melodies
and meters are structured on the ‘magam’ or suites. The two
systems are similar yet distinctive in their characteristic features,
yet there are some interesting resemblances in their practice and
performances. A detailed understanding of both the systems, raga
and maqam, their evolution through the passage of history and their
future vision would be enormously meaningful for the cultural
understanding of both the regions and can eventually lead to
immense mutual enrichment.The Shash Magam experts from both
Uzbek and Tajik tradition highlight as to how, the Shash Magam
had been indebted to Amir Khusrau’s initiatives on creating fusion
ragas. For example, sarparda caters to the Bilawal category,zeelaf,
a very rare raga created with a strange combination of Asabori and
, Bhairon, Sazgiri is a combination of Purvi, Gora and Gunkali,
and raga yaman is made out of the combination of raga Hindol and
Persian Nairez. F. Azizi, called the Shash-Maqam a Tajik-Persian
trend and admitted the presence of a number of ragas within the
complex matrix of maquam system. Diloram Karomat, an India-
based Uzbek scholar had highlighted two major melodies of the
magam systems being based on Khusrau’s experimental synthesis
of raga. One being Sarparda and the other sazgiri.*

In fact, in this sphere of classical music there lies enormous
scope for exchanges, experiments on harmony and fusion. It still
remains rather an unexplored field in the realm of music so far
Indo-Tajik inter face is concerned.

The multidimensional reciprocation between the two regions
had proved to be extremely vibrant and resourceful as one moved
step by step into the unfamiliar alleys of the remote past. In fact,
it was a continuous process of cultural communication through
endless waves of historical contacts that created a large shared
space of material and emotional belongingness.
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The course of culture has its own strength to survive and transmit
through diverse channels. There remains enormous scope in the
realm of literature, music, visual arts, architecture, films, crafts,
culinary and textiles to revive and rejuvenate Indo-Tajik cultural
interaction to create a new space for harmony and fusion. This
would not only reinstate the pace of long neglected civilisational
accord but would also facilitate inter-state understanding and
might well have positive manifestation towards the world peace
process. Indo-Tajik cultural harmony carries immense prospects
to manifest tolerance and cultural coexistence. If attained, this
can go down in history as an example of human preference for
creativity, rather than destruction, harmony rather than hatred and
peace rather than discord.
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Moksa and Its Means in Saivasiddhanta

T. Ganesan

reasoning propositions in regard to what . . . he (a

man) ought to realise by direct experience in order
to free himself completely from suffering and thus be absolutely
independent.” The pan-indian and ancient religio-philosophical
system of Saivasiddhanta based on the Agama-s offers its own
solutions for overcoming the evil of transmigration and thus be
absolutely independent.

‘ ‘The Indian systems of Philosophy demonstrate by

+ Saivasiddhanta

The system of religio-philosophical doctrines expounded
and developed in the special type of revealed scriptures called
Agama-s is known as the Saivasiddhanta. While the Veda-s are
the common scriptures, the Siva-revealed Saivagama-s are the
special and exclusive ones. Both the Veda-s and the Agama-s are
considered to be authoritative by the Saivasiddhanta system.

The Saivagama-s as are now available to us contain a detailed
and thorough ritual scheme for achieving the highest spiritual
end, liberation (moksa) as well as rites for achieving worldly
enjoyments (bhoga). In order to perform the religious rites the
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Agama-s have well-formulated philosophical doctrines that serve
as the basis. Further, they also have a detailed scheme of mantra-s
that are inseparable from the religious rites. Since these texts
strive to chalk out a detailed plan of religious activity they also
accord a very important place for yogic disciplines. Finally as a
self-contained religious system the Agama-s have a separate code
of conduct with elaborate rules and regulations that an initiated
adept should put into practise. These four broad categories of
subject matter that the agama-s are supposed ideally to contain are
called vidya or jiiana, kriya, yoga and carya.

The Saivasiddhanta holds that Siva is the unique and supreme
reality omniscient and all-powerful; He is the ultimate source of
everything. The individual selves are innumerable and possess all
the powers similar to Siva; but due to beginningless impurity called
mala, (anavamala, almost everywhere in the Saiva literature)
these $Saiva qualities are covered and thus the self experiences
limitations of its powers of knowledge and action. Upon ripening
of the mala the self approaches the Guru who initiates him into the
spiritual path, and the self with its intense devotion towards Siva
coupled with the spiritual practices realizes its innate Siva-nature.

It was the early acarya-s such as Sadyojyoti, Bhojadeva,
Narayanakantha, Ramakantha I and II and Srikantha that wrote
their treatises mainly concentrating on that portion of the
Saivagama-s which deal with the philosophical concepts (called
jhanapada or vidyapada). In the course of its further development
the Saivasiddhanta has absorbed different views and incorporated
them into its mainstream.

According to these acarya-s, the highest state of liberation
consists in existing similar to Siva in all respects in which state
all the supreme qualities and powers of Siva that were covered
by mala are manifested in the liberated selves. It is termed
sivasamata.” As Sadyojyoti, one of the earliest acarya-s says in
his Naresvarapariksa® “it is the highest conception of mukti
taught in the $aivagama-s and surpasses all other conceptions[of
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mukti]”. What are the characteristics of a liberated self spoken
in the Saivagama-s? The Mrgendragama categorically states that
“the mukta (who is also an accomplished person, who has attained
the highest goal = siddha) in the Saiva system becomes endowed
with the highest powers to experience the enjoyments in all the
worlds and he is absolutely free from all the impurities. What is
more, being thus free absolutely he is even beyond the control
of Siva forever™. Sadyojyoti answers by saying that it consists
in fully possessing the power of omniscience and omnipotence
by the liberated self; this conception of mukti, according to him,
is nowhere found in other systems.’ For, the highest place to be
reached by the liberation seeker in the Saivasiddhanta is completely
different from that spoken by other scriptures. Ramakantha also
categorically states that there cannot be any other highest good
than getting the supreme power of omniscience and omnipotence
as taught in the Saivagama-s.® As regards the means to attain mukti
all of them unanimously hold that initiation (diksa) is the highest
and the only means. It is argued that just by mere knowledge the
impurities covering the self (mala) cannot be removed as it is a
substance (dravya), just as the cataract that covers the eye cannot
but be removed by the surgical activity of the doctor. As diksa is
nothing but an activity of Siva, it is the only efficacious means to
remove the cover of mala.’

+ Phase II of Saivasiddhanta: Sivajfianabodha school

In south India, and especially in the Tamilnadu region, the
Saivasiddhanta was well spread from at least the 11-12" centuries;®
the great stalwart Aghorasiva contributed immensely for the
propagation and consolidation of Saivasiddhanta philosophy®
and ritual practices. He was followed by Trilocanasiva, another
great luminary who composed independent texts (such as the
Siddhantasaravali, Siddhantasamuccaya, etc.). Also there
were texts in Tamil such as the Namamirtam composed by
Vakicamunivar of the 12" century which seeks to give the essence
of Saivagama-s.
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Then, we have, in the beginning of the 13" century, the
Civainanapotam composed by Meykantar which consists of twelve
Tamil verses. It is one of the shortest ever philosophical texts that
gives the essence of the $aiva religio-philosophical system. This
text had, in fact, inaugurated a new movement within the tradition
of Saivasiddhanta in Tamilnadu. For, after this for nearly eight
centuries the entire development of Saivasiddhanta was mainly
based on this text through commentaries and sub-commentaries
whereby the Civafianapdotam has become the fundamental text and
the full edifice of Saivavsiddhanta philosophy of the succeeding
centuries was built on this foundation. The Agama-s were fully
utilised for the interpretation of Civaiianapotam.'® This trend
naturally brought with it some new interpretations to some of the
important concepts which were at times very much different from
the earlier ones established and propagated by Sadyojyoti and his
followers that we referred to above.

One of the important differences between these two schools of
Saivasiddhanta is that the one based on the Civarianapotam has
been developed on three major textual streams:

1. the Tévaram devotional hymns of the Saiva devotees par
excellance called Nayanmar-s who sang in Tamil the glory
of Siva and instilled simple and unflinching devotion to Siva
in the minds of common people by visiting many $aiva holy
places.

2. The Veda and especially some of the earlier Upanisad-s which
speak about the highest reality in somewhat an idealistic way.

3. The Saivagama texts.

» Concept of Mukti

The concept of mukti in the tradition of Sivajiianabodha differs
radically and conceptually from the earlier one. One comes across
a wide range of views sometimes, even opposing,'' on the concept
of mukti among various teachers of the Sivajiianabodha tradition
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who had enriched its philosophy by their compositions which
consequently enriches the literary corpus of the system. One may
even say that perhaps in no other system can one find such an
array of wide ranging views on a single concept.

The adherents of the Civarianapotam school call those of the
earlier one $§ivasamavadin-s as they hold mukti to be attaining
equality with Siva in all respects (Sivasamata) as we have seen
earlier, and, most of them are of the firm view that such a view
is against the tradition and it is even blasphemous. Thus in many
texts and commentaries belonging to the Sivajianabodha tradition
which are mainly devoted to examining the rival philosophical
schools, the refutation of the sivasamavada is the last and
important one.'?

* Views on mukti in the later texts

The Civarianapotam in its 8" verse speaks about mukti as
“existing in a non-different relationship at the holy feet of Siva”.!?
Here we do not see any mention of equality or similarity with Siva
but only a non-dual relationship between Siva and the liberated
self. In the 10™ verse also in the context of explaining the status of
the realized self, the text says that “the liberated self becomes free
from [the clutches] of mala and maya by realizing intensely its
oneness with Siva and that He (Siva) Himself exists as the self”.!*
Here we notice a sort of non-dual relationship which at the same
time keeps the difference between Siva and the self in tact. Again,
in the 11" verse of this text we see the repetition of the view that
the self will abide in the holy feet of Siva in the liberated state
which is attained by intense and unflinching devotion.

In the Civananacittiyar (CC) popularly known as Cittiyar

which is an elaborate expos¢ on the Civasianapotam there is a brief
statement in the portion of the commentary on the 8" verse of the
Civaiianapatam that “He (Siva) comes as the preceptor (guru) and
keeps the self at His holy feet after making it Himself by removing
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the mala that covered it”." Here we notice that according to
Arulnanti, the author of Civananacittiyar, the liberated state is
characterized by existing as Siva Himself and at His holy feet.
What is more, Siva makes the self to be Himself by removing
the covering of mala. Further we note that Siva, by coming in the
form of an acarya, removes the mala of the self so that the [innate]
sivahood shines forth.

e Mukti according to Cittiyar

Siva keeps the self under His feet after fully immersing it in the
ocean of His own Bliss by completely removing all its impurities
and cutting asunder all bondages that may produce future births:
Civananacittiyar, 8:16.

Sivagrayogi interprets this view as Siva kindling the $ivananda
present in the self after duly washing away all its impurities,
pouring down the rain of His bliss and merging the self with
Himself as non-different; he interprets the sentence “He keeps the
self under His feet” as Siva pervading the self in its entirety and
including it in His pervasion and not the other way.

Sivagrayogi also adds that the conception of mukti held by the
school that subscribes Sivasamavada according to which Siva is
the controller of the self only upto mukti and after attaining it He
ceases to be so and the liberated self is fully independent, (Ref.
Mygendragama Vp. 2:29) is untenable. He also states that the
view that there is no Sivananda in the state of liberation is also
refuted by this verse of Civarianacittiyar.

Sivagrayogi cites an dgamic passage:

pastn pasamsca muktaniin patiti patirucyatg |
which clearly says that even in the state of mukti Siva protects
the self.

Civanianacittiyar 8:18 speaks about four paths—sanmarga,

sahamarga, satputramarga and dasamarga and also four types
(= levels) of mukti—sayujya, saripya, samipya and sayujya—
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respectively attained by following these four paths. These paths
are related respectively to carya, kriya, yoga and jriana.

* Nigamajnanadesika’s interpretation

In his commentary on Civasianacittiyar Nigamajiianadesika
(alias Marainanatécikar) clearly states that the liberated self abides
at the feet of Siva and it experiences continuously its own inner
bliss;'¢ and he argues that cuvanupava (= svanubhava) cannot be
the same as civanupavam (= Sivanubhava) and he further states
that since in the basic text, Sivajiianabodha (which he considers
as the basic one and the Civanianapotam of Meykantar to be its
translation) there is only the compound word svanubhiitiman, one
has to read only cuvanupavam in CC. 310 and not ‘civanupavam’.

For him the state of mukti is characterised by a relation called
adyantarahitasamavaya—a concomitant relation of identity
between Siva and the liberated self which relation is beginningless
and endless. Nigamajiiana refers to the text Paramopatécam
composed by his teacher where it is stated: Siva due to His
supreme compassion and grace towards the selves grants them the
world and the bodies according to their karma. When the karma
becomes ripe He graces the self its own innate highest bliss which
the self that is liberated for the first time (atimutta) experiences
existing at the same time non-different from Siva.'” The bliss
of the liberated self and that of Siva are different.'® Therefore,
Nigamajiiana categorically states that, to hold the view that the
liberated self experiences the bliss of Siva is blasphemous and
is a great sin (mapatakam). For, only Siva experiences His bliss
which is nothing but His consort Sakti who is conceived in the
Saivagama-s as the most virtuous and chaste woman (sadhvi).
Consequently, a chaste woman can be enjoyed only by her husband
and others cannot even look at her."

Nigamajiiana says that by the example of the river merging
completely with the sea one cannot argue that the liberated self
fully merges with Siva and thus enjoys the bliss of Siva. For,
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compared to the sea the river is smaller in size and thus it is
overpowered by the sea whereas the liberated self and Siva are
of equal power and qualities and there is no question of either of
them overpowering the other.

One cannot also argue, Nigamajhana continues, that the
liberated self can have both the bliss of itself and that of Siva.
For, in that case, then, it will also experience the bliss of other
liberated selves as they are also non-different from Siva. If that
is also accepted then the liberated self will experience the grief
of others which is absurd as the word liberation itself loses its
meaning. Nigamajiiana explains further that though there is
pervasive relationship between Siva and the realized self they are
not united as one entity.”” He cites the examples such as worm
and the mud where it is born and lives, tamarind fruit and its outer
rind, etc.

e Means to Mukti

Regarding the means to attain mukti the Sivajiianabodha
tradition mostly emphasizes knowlodge—jiiana—as the
direct and appropriate one; the earlier school represented by
Narayanakantha, Ramakantha, Aghorasiva, et al. firmly argues
for the diksa as the means to mukti. Aghorasiva at many places
in his various commentaries stresses the fundamental importance
of diksa which removes the covering of pasa (pasapatala) that
engulfs the bound self.?! In the texts and commentaries composed
as elucidations and elaborations of the Sivajianabodha (also of
the Civafianapotam of Meykantar) we find that these authors argue
for the dawn of knowledge as the only means to realize one’s
own identity with Siva. But at the same time, the fundamental
importance of diksa is never undermined.

The 8" siitra of Sivajfianabodha states that Siva comes in the
form of a Guru and ‘instructs’ the the self that longs for mukti;
also that, actually the self is not bound and though possessing all
the qualities like Siva, due to the bondages of mala and karma
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it has got entangled in the mire of transmigration. Thus ‘taught’
by the Guru the self starts realizing its non-difference from Siva.
Of course, to fully experience this non difference the self has to
undertake the spiritual practices as prescribed in the Agama-s.
But, basically what counts here is the dawn of j7iana in the self
about its non-difference from Siva by which it attains mukti. The
very instruction of the Guru is nothing but diksa. The 16™ century
acarya Sivagrayogi in his shorter commentary (Samgrahabhasya)
on the 8" sfitra explains that “he who has been instructed [by
the guru] realizes his state of non-difference from Siva” shows
only clearly that the knowledge that dawns on him makes him
realize his identity whereby the ‘knowledge’ becomes the means.
Elaborating further, Sivagrayogi states that the covering of mala
which is like darkness can be torn only by the light of knowledge
as any number of scriptures cannot remove the external darkness.?
Therefore, all the scriptural injunctions regarding the performance
of karma and their prescriptions are meaningful so long as they
serve as a means to the rise of knowledge which is the only
direct means to mukti, and mukti, Sivagrayogi explains, is the
manifestation of one’s innate $ivahood.

In the context of discussing the means to attain liberation the
author of Civarianacittivar clearly states that only knowledge
(fianam) is efficacious in making the self reach the holy feet of the
Lord.?* But in another place we get a slightly different explanation
that ‘due to the supreme jiiana the liberation-seeker cuts asunder
both punya and papa, attains liberation, perceives everywhere
the beautiful sun of Siva and without the feeling of any desire
he merges in the pervasion of Siva and after the destruction of
the physical body stands as Siva’.>’ Finally we get a clear view
of the state of mukti in the statement “by the intense practice of
devotion and regular worship by the self, Siva pervades the entire
self by becoming manifest in his inner self just as fire full and
full pervades the heated iron, and Siva makes the such a self as
Himself and grants him His own form and pervasion.”?® In all
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these we notice a sort of bhedabheda relation between Siva and
the liberated self is maintained not withstanding that Siva makes
them as Himself.

Next we turn our attention to the Civappirakacam (another text
belonging to the 14 fundamental texts) written by Umapati as a
commentary on the Civarianapotam. In this text, at the beginning
itself Umapati states that he is going to discuss the relation between
Siva and the self which is neither mutually different and hence
exclusive as between light and darkness nor difference cum non-
difference (bhedabheda) as between the word and its meaning; it
is like the inseparable non-dual relation that prevails between the
eye and the sun, physical body and the self.?’

Another text by name Tirunerivilakkam of unknown author-
ship which, most probably belongs to the 15%-16" centuries,
talks of the highest state mostly in the same strain as that of the
Civappirakdcam. The highest truth of Saivasiddhanta consists in
the knowledge that the self is not only one but at the same time
non-different (advaita) from Siva which view is the innermost
meaning of the Vedanta.”® Here, the word advaita is interpreted
not as non-dual as done by the Vedanta system of Samkara but as
the existence of two entities that are non-different. This idea has
been fully developed later in the 18" century by one of the greatest
Saivasiddhanta acarya-s of Tamilnadu, Civafianacuvamikal.

Sivagrayogi explains in his commentary written in the
manipravala style (this is the only commentary available
in manipravala style in the Saivasiddhanta tradition) on the
Civarianacittiyar that the state of non-difference between Siva
and the self is ever present; the self is always non-different from
Siva. But due to the covering of mala this highest state is not
experienced by it; after the removal of mala, the non-difference
(ananyatva) shines forth and manifests in all its splendour. The
eternal knowledge and bliss (nityajfianananda) that are the innate
qualities of the self manifest and that is the state of mukti. Further,
at the death of the physical body the realized self becomes all-
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pervasive and it fully merges in the pervasion of Siva just as
the salt merges with water and exists along with it. He also says
that when the supreme power (Sakti) of Siva shines forth and
eventually manifests fully on the realised self it fully realises
Siva as non-different from it through its actual innate knowledge
(svariipajiiana) transcending the limited knowledge generated by
mental modes (vrttijiana). This is the final state of mukti and any
realization or attainment less than that will cause only rebirth.?

In his shorter commentary (samgrahabhasya) on the Sivajiiana-
bodha Sivagrayogi explains that mukti does not merely consist in
the removal of all bondages but also in remaining as one with Siva
who is undivided supreme bliss in the same way as the waves,
etc. remain in the ocean after the storm subsides.’® He gives a
brief analysis of the word identity (aikya) and finally concludes
that aikya means identity with a difference which is equivalent
to non-difference with a tinge of difference.’! He also states that
aikya actually means the manifestation of all the innate supreme
qualities of the self which were previously covered by the mala.*?
To drive home this point Sivagraygi gives the example of the
quality and its possessor and the light and its source.

The great $aiva acarya, Nigamajianadeva (who was also called
Maraifianacampantar in Tamil whom we may call Nigamajfiana
I**) has composed shorter texts such as Aikkiyaviyal (“Discussion
about identity [between Siva and the self]”), Paramapatécam
(“Supreme Teaching”) and Patipacupdcappanuval (“Discourse
on pati, pasu and pasa”). Among these the first one is exclusively
devoted to the establishment of the view that in the liberated state
the self experiences its own innate supreme bliss and not that of
Siva ($ivananda). He argues that it is totally against tradition—
the Veda, the Agama and the Purana-s—to hold that the liberated
self enjoys the bliss of Siva. He strongly comdemns those who
hold otherwise. In his Sanskrit commentary called Upanydsa
on the Sivajianabodhasiitra® Nigamajiana II (the disciple of
Nigamajiiana I) while commenting on the word aikya occurring
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in the 10™ siitra interprets it as “similarity between Siva and the
self as expressed in the statement ‘verily this self is Siva’ just
like the statement ‘the [animal] gavaya is the same as the cow’.
Interestingly he gives fourteen types of possible interpretations for
the word aikya and finally makes it clear that the state of liberation
according to him consists in complete similarity between Siva
and the self which amounts to Sivasamavdda. According to
him identity (aikya) between Siva and the self is nothing but a
concomitant relation that is without beginning and without end.*

In the same way, commenting on the word svanubhiitiman of the
same sitra of the Sivajiianabodha, Nigamajfiana II explains that to
think that the liberated self enjoys the bliss of Siva (Sivananda)
amounts to thinking that it experiences the supreme Mother,
namely, the Sakti who is inseparable from Siva which view, he
argues, is a sacrilege. As the self has its own innate bliss it is but
reasonable that it experiences it in the highest state of mukti.*¢

This view that the liberated self experiences its own bliss
(svanandanubhava) established by Nigamajfiana I and II was
vehemently criticized by another of their contemporaries,
namely, Guru Nanacampantar in his brief text Muttiniccayam. He
concludes that the liberated self can only experience the bliss of
Siva alone and nothing else. This criticism was carried over by
his disciple Velliyampalavanat tampiran of the 17" century in his
shorter and longer commentaries on his teacher’s text.

The eighteenth century stalwart of Sivasiddhanta, Civafiana
munivar, in his opus magnum ‘the great commentary’ (maptiyam,
= mahabhasya) on the Civarignapotam of Meykantar analyses
this concept. He also establishes that in the state of mukti the
liberated self exists as Siva and this relationship is one of non-
difference (ananya); the self experiences everything by existing
as Siva Himself.>” All these are possible only by the grace of Siva.
According to him this is the conclusion of the Saivagama-s as
expressed in the passage’®

sivarkasaktididhitya samarthikrtaciddrsa |
sivam $aktyadibhih sardham pasyatyatma gatavrtih ||
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In conclusion we may state that all the acarya-s of the
Saivasiddhanta tradition agree to the fact that mukti consists in
being Siva and in experiencing the supreme bliss as Siva. They
also agree that it is effected only by the supreme grace of Siva and
Srikantha, the earliest commentator on the Brahmasiitra-s from the
$aiva point of view, says that it is the mark of Siva’s supreme love
and grace towards the individual self that He bestows $ivahood
on anybody that meditates on Him intensely with unflinching
devotion.*

This in brief is a survey of the concept of mukti as held in the
Saivasiddhanta system explained with its nuances in various texts
spanning a millennium.

Notes

1. A.G. Krishna Warrier, The Concept of Mukti in Advaita Vedanta,
University of Madras, Chennai, 1981, introduction, p.1.

2. vidyavidyesatvam caparamuktih parcha S$ivasamata | (Tattva-
samgraha, 51)
maladipasavicchittih sarvajiianakriyodbhavah]
moksah . . . (Moksakarika, 44)

3. sarvamuktyuttama gita $ivata Sivasasane|
phalebhyascapi sarvebhyo vijiieya sadhikadhika|| (Nare§varapariksa,
3:80)

4. $aive siddho bhati murdhnitaresam muktah srstau pumvaro’bhyeti
nadhah|
vi$vanarthan svena vistabhua dhamna sarvesananiritah sarvadastel|
Mrgendragama, Vp. 2:29

5. Commentary Prakasa on ibid. Ramakantha, the commentator gives
a graded hierarchy of concepts of mukti held by different philosoph-
ical systems beginning from Buddhism, Vai$esika, Jaina (Arhata),
Samkhya, Paficaratra and Vedanta; finally it is Saivasiddhanta which
surpasses the Vedanta and is the highest. Also cf. the commentary on
ibid.3:81.

6. na hi sarvajiiatvasarvakartrtvaprapteranyah prakarsah sambhavati|
(Commentary on Matangaparamesvaragama, vp. 3:1)

7. Ramakantha on Matangaparamesvaragama, vp. 4:
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8. Of course from the 7-8th century inscription of Rajasimha Pallava of
Kanchi we hear of the spread of Agama-s and the system of Saivasid-
dhanta; for, the king in this inscription declares himself to be the
knower of the agama-s, (agamavetta); he considers the agama-s as
the highest authority (agamapramana) and calls himself the knower
of Saivasiddhanta ($aivasiddhanavetta).

9. Hehas commented on six of the eight texts called collectively astapra-
karanam composed by Sadyojyoti, Ramakantha and Srikantha; he
has also composed a sub-commentary (dipika) on the commentary
(Vrtti) of Narayanakantha on the vidyapada of the Mrgendragama.

10. A notable and an important example of this phase of development
of Saivasiddhanta is the text Sivajﬁdnasiddhisvapaksadrstdn—
tasamgraha (so far unpublished) composed by Nigamajinanadesika
of the 16" century where the author seeks to prove that the views
expressed in each of the verses of the Civananacittiyar (which,
again, is an elaborate commentary in verse on the Civarianapotam of
Meykantar) are Agama-congruent by citing profuse parallel verses
from the vast agamic and other related sources.

11. The case of the text Muttiniccayam composed by Kamalai Nanap-
pirakacar (mid 16" century) refuting the views on mukti held by his
contemporary, Marainanat&cikar is in point.

12. Texts with the name Carnkarpanirakaranam composed by Umapati
(13%-14" century) and Maraifianacampantar (16" century) devote
their considerable portions for refuting the sivasamavada viewpoint.

13. anniyaminmaiyin aran kalal celume.
muktvaitan guruna’nanyo dhanyah prapnoti tatpadam| (Sivajia-
na-bodha, 8)

14. $ivenaikyam gatah siddhastadadhinasvavrttikah| (Sivajianabodha,
10)

15. mannum aru] kuruvaki vantu avarin nikki
malamakarrit tanakki malaratik kil vaippan (Civafianacittiyar, 253)

16. According to almost all the editions the last line of CC. 310 reads:
mayamelam ninki aran malaratik kil iruppan
marata civanupavam maruvik kont€ .

For civanubavam Nigamajiana reads cuvanubavam.

17. antap p@rinpam tilaittirupan atimuttan

antac civanotirantarru. (Paramopatecam, 7)
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18.

19.

20.

21.

22.

23.

24.

25.

26.

27.
28.

29.
30.

Nigamajiana cites as support the authority of the Brahmagita which,
according to him, is the essence of the upanisad-s and which is a part
of the Sitasamhita.

Nigamajnana expresses the same view also in his Civatarumaottaram,
10: 97. He cites the names of Kannaki (the chief female character
who has been portrayed as the personification of chastity and fidelity
in the Tamil epic Cilappatikaram), Arundhati and her husband sage
Vasistha who are considered in the legends and by all men as the best
examples of chastity and fidelity.

sivananyajivasivayoh vyaptyapi SiSukrmipankavat tintrinipha-
la-carmavat  kub@raksabhasmavat puskaraparnajalavat paras-
parasam-bandh@&’pi parasparasarslésacca (SJBN, 10).

malasya dravyatvaccaksusah patalad@riva na jianamatrannivrttih
apitu caksurvaidya-vyaparénéva i$varavyaparena diksakhy€naiveti|
Aghorasiva’s Dipika on the comm. of Narayanakantha on Mrgen-
dragama Vp. 2: 1. Also Cf. ibid. on 7:8

We can note the same argument is adduced by Aghorasiva also to
emphasize the importance of diksa as the only direct means to mukti.
muktih . . . malavidaranapiirvika sivabhivyaktiréva [Samgrahabhasya
on Sivajiianabodha, 8.

navamakum tattuvananattai nalki

natan atikkamalankal nanukuvikkum tané (Ibid. 278)

kannutal tan niraivu tanil kalantu kayam

kalintakkal enkumaykkarutu aranpdl nirpan (Ibid. 283)

... civan ulatt€ tonrit

tT irumpaic ceyvatupdl clvan tannaip

pantanaiyai aruttut tan akkit tan uruvap

parappellankotupontu . . . (Ibid. 303)

Civafianacuvamikal, in his commentary on this verse states that the
liberated self stands in non-dual relationship whereby it gets all the
divine qualities of Siva and this is the experience of $ivananda.
Civappirakacam, 7

verarronralla vattuvitamayuyar vétantatteli porulay . . . (Tirunerivilak-
kam, 1)

Vide the commentary of Sivagrayogi on Civaiianacittiyar, 8:38
kintu vaypagame tarangadinam samudra iva akhandanandariipe
sive ekibhavenavasthanamapityaha ... muktavapi satyeva Tsadb-
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31.

32.

33.

34.

35.

36.

37.

hede ’bhedah tatparyayah tadatmyam vaisistyamevaikyam prakrte
vivaksitam . (Samgrahabhasya on the Sivajiianabodhasiitra, 10).
muktavapi satyéva Tsadbhédé’bhédah tatparyayah tadatmyam
vai$istyamévaikyarh prakrté vivaksitam| (Ibid.)

In all hese Sivagrayogi is very much influenced by Srikantha (circa
12" century) who is the earliest $aiva acarya to write a commen-
tary (bhasya) on the Brahmasiitra-s from the $aiva point of view.
For a critical but brief study of Srikantha’s influence on some of the
later $aivasiddhanta acarya-s and notably on Sivagra, see T. Gane-
san, 2007: Srikantha the forerunner for the Saivasiddhanta authors:
Sivadvaita and Saivasiddhanta, paper presented at the ICPR spon-
sored seminar, Trika, Vira and Siddhanta: Historical and Hermeneu-
tic Analysis of Saivism from Kashmir to Kanyakumari, Department
of Philosophy, University of Madras February, 2007.

See also, T. Ganesan, (2012) “Vedantic Saivism: Visistasivadvaita of
Srikantha”. In: Vempaty Kutumba Sastri, et al (eds.) Advaitamanih:
Professor Ram Murti Sharma commemoration volume. Vidyanidhi
Prakashan, New Delhi, pp. 90-113.

T. Ganesan: Two Saiva teachers of the sixteenth century. Nigama-
Jnana [ and his disciple Nigamajnana II. IFP - Publications Hors
série n® 9, 2009.

Sivajiianabodhah with the commentary Sivajiianabodhopanyasa of
Nigamajiianadesika critically edited by T. Ganesan with introduction
and English translation, published by Rashtriya Sanskrt Samsthan,
New Delhi, 2009.

vastutastu  jivasivayoranadyantasamavaya &vaikyam| (Sivajia-
na-bodhopanyasa, 10)

api ca $ivah pita Saktirmata céti 186 hamévétyadi bahvagamasiddham
. tatha ca $ivaputranarh jivanam $ivasaktermaturanandanubhavakat-
vam nisiddharh katharh satpurusénangikriyate ? (Ibid.)

For more details refer to the article, T. Ganesan, 2005: Develop-
ment of Medieval Saivasiddhanta: Contribution of Nigamajiiana I
and Nigamajiiana II read at the colloquium Forms and Uses of the
Commentary in the Indian World organized at the French Institute,
Pondicherry.

Refer his commentary on the Civanaacittiyar, 9: 12.
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38. This passage has very often been cited by many commentators such
as Nigamajfiana II; Srikantha who is the first $aiva commentator on
the Brahmasiitra-s also has the same view as expressed in this pas-
sage though he does not cite this verse. According to him in the state
of liberation the self experiences supreme bliss through the higher
mind.

39. Sﬁkanthabhésya on the Brahmasttra IV.1.3.

Some of the $aivasiddhanta acarya-s belonging to the Sivajiianabodha
tradition such as Sivagrayogi, Civafianamunivar are very much influ-
enced by the views of Srikantha. For a brief study of this aspect, see
T. Ganesan, 2007, referred to above.
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An Outline of the Vaisesika Darsana

K.E. Madhusudanan

and the laws of all phenomena. This knowledge is achieved

by the quest for the truth and a strong urge and endeavour
to solve the mystery of this world given the diverse and multiple
forms and characteristics of this world. Vaisesika Philosophy is
one of the six orthodox systems of Indian philosophy. The term
system is very inadequate to describe a philosophy in Indian
context, because at the root of every Indian philosophical system
lies this plenary intuition of truth which the gifted saints possessed.
That is precisely why the Indian systems of Philosophy came to be
known by the Sanskrit word Darsana. Darsana in fact precedes
redaction. The ancient Greece which is known for its pursuit of
reality gave birth to thirteen systems. India on its part is the home
of over twenty systems, out of which six are popularly known as
Astika Darsanas. As the very nomenclature signifies these systems
affirm the authority of Vedas while those that negate or refuse
veda’s authority are called Nastika Darsanas. Nyaya Kandali
gives a definition — drsSyate svargapavarga-sadhanabhiitah arthah
anena iti darsanam. Vaisesika is one of the Astika Darsanas and
its propounder is sage Kanada.

The word philosophy refers to the knowledge of the causes
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Kanada’s parental name was Kasyapa. Prasastapada referred to
himasKasyapawhenhesaid-“viruddhasiddhasandigdhamalingam
kasyapo’bravit.” “kandadam iti tasya kapotim vyttimanutisthatah
rathyan patitan tandulakanan dadaya pratyaham krtaharanimitta
samjii@” says Sridhara in Kandalr. But this explanation is not given
by Udayanacarya in his Kiranavali. The explanation of some
western critics is totally different. They say that the name Kanada
means an atom eater. But it is neither helpful nor convincing.
Since Kanada was also called ulitka, his Darsana obviously came
to be called Aulitkya. Regarding the exact date of Kanada there
is no unanimity among historians. Even the place of birth and his
personal character are not well established.

The Vayu Purana says that Kanada was born in the end of 27"
Caturyuga. The usage of the words found in Kanada Darsana
such as mahat, dirgha, hrasva, parimandala, samavaya and the
refutation of Vaisesika theory by sage Badarayana clearly show
that Kanada is anterior to Badarayana. As regards the dates of the
Sttra, Jocobi (one of the well known philosophers and historians)
is of the view that the VaiSesika siitras were redacted before 200
AD. Several other scholars surmise that they were redacted in
the pre -Christian era subsequent to 300B.C. Scholar Randall
quotes that the Vaisesika was systematized between 200.B.C. and
200A.D. Mahamahopadhyaya Kuppusvami sastrt in his Primer of
Indian Logic firmly believes that the time of Vaisesika’s origin
is somewhere between 4™ century and 2™ century BC, perhaps
towards the end of the 4™ century BC.

The origin of the name Vaisesika is not yet clear. The Chinese
Buddhist Kwhei Ci and Cit San are of the view that Kanada’s
work came to be called Vai$esika Sastra since it excelled the
works of other systems especially the Sankhya. Here the word
Vaisesa means according to them, speciality or excellence. But
the Indian tradition connects the name Vaisesika with the doctrine
of Visesa or peculiarity, which is exclusively propounded in this
philosophy.
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Regarding the commentaries Prasastapada Bhasya or
Padarthadharma Sangraha is the oldest of the known available
texts on Vaisesika Sitras. Unlike the Bhasyas of other siitras, the
work of Prasastapada is an independent one. It is an independent
systemization of Vaisesika and does not tally with the usual
definition of Bhasya. The definition goes like this- “sitrartho
varnyate yatra padaih sutranusaribhih] svapadani ca varnyante
bhasyam bhasyavido vidu.” So this Prasastapada Bhasya does
not satisfy this laksana. No mention of an earlier Bhasya is found
in Prasastapada Bhasya. Prasastapada s earliest possible date is
the 5™ century according to Keith.

The first commentary on Prasastapada Bhdasya after a long gap
of at least four centuries is the vyomavati of vyomasivacarya. He is
said to have preceded Udayandcarya. Sridhara is a contemporary
of Udayana and his commentary Nyaya kandali on Prasastapada
Bhagya is extensive and remarkably clear. He has established
the existence of the God. Some scholars have mentioned one
Bharadvaja vytti which is extinct. Upaskara of Sankara misra, a
commentary on siitras also mentions vy#ti here and there, but it’s
not clear whether it is the same as Bharadvaja vrtti or not, but it
is quite evident that several works on Vais$esika were very much
available before Prasastapada. Look at the commentary on first
Sloka in kiranavalt by Udayana on Prasastapada where he says-
sitresu vaisadyabhavat bhasyasya ca vistrtatvat prakaranadinam
ca ekadesatvat. So it clearly shows us that not only Bhasya but
also some other texts on Vaisesika existed before Prasastapada
Bhasya. Another commentary by name Lilavati by sSrivatsdacarya
on Prasastapdda Bhdsya is known by the introduction of
Kandalr edition by Pt. vindhyesvariprasada sarma. 1t is worth
mentioning here that there is a reference of Ravana Bhasya
in the commentary Ratnaprabha of Brahmasiitra bhasya of
Sankara where he says- ‘prakatarthakarastu yat dvabhyam
dvyanukabhyamarabdhakarye mahattvam dysyate tasya hetuh
pracayah nama prasithilavayavasamyogah’ iti ravanapranite
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bhasye dysyate iti cirantanavaisesikadystya idam bhasyam
ityahuh, but there is nothing conclusive available to say that this
Ravana is the one who ruled Lanka during Lord Rama’s period or
some other person. However almost all the historians concur on
the fact that the period between the siitra text and the Prasastapada
is the dark period in the history of Vaisesika literature since many
probable works on the stitras of that period have been lost. One
can however find numerous citations and references pertaining to
that period in the philosophical texts of other schools.

Brief Outline of This Philosophy

The total number of Sttras is 368. In the first chapter six categories
are enumerated. They are- Substance, Attribute, Action, Generality,
Particularity and Inherence. Some scholars say that Abhdva as a
category is not agreed upon by Kanada. But this has no supporting
evidence. Kanada mentioned only six categories in uddesa
prakaranam because Bhava Padartha or Positive entities be
explained first and Abhava requires the presupposition of Bhava’s
knowledge. Although Abhava was not mentioned in uddesa still it
is explained by Kanada with all its four varieties in the ninth and
penultimate chapter. So the Vaisesika system agrees that there are
seven categories. The substance is ninefold. These are the Earth,
Water, Fire, Air, akasa, Time, Space, Self and Mind (prthivi, ap,
tejas, vayu, akasa, kala, dis, atma, manas.) There are twenty four
attributes, seventeen of which are uttered by name by the sage while
the others are intended by the usage of =&r though not directly
spelt out. They are Colour ripa, Taste rasa, Odour gandha, Touch
sparsa, Number samkhya, Dimension parimana, Distinctness
prthaktva, Conjunction saniyoga, Disjunction vibhdaga, Priority
paratva, Posterity aparatva, Gravity gurutva, Fluidity dravatva,
Viscosity sneha, Sound sabda, Intellect buddhi, Pleasure sukha,
Pain duhkha, Desire iccha, Aversion dvesa, Volition prayatna,
Merit dharma, Demerit adharma and samskara.

There are five types of actions- 1. Throwing upwards, 2.
Throwing Downwards, 3 .Contraction, 4. Expansion and 5. Going.
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Attributes and actions reside in substances which are their
inherent causes. Action is absolute cause of conjunction and
Disjunction. Generality and Particularity depend upon intellection
.Generality is accepted as the fourth Padartha which is called
Samanya. When one sees several cows he has an impression
that they are cows. The impression is the cause because there is
Anuvrtta Buddhih, that is the continuous idea of the cow. There
is something in all these cows which creates the thought and that
something is called Samanya. In order to explain the similarity
of cognitions arising on various objects one has to accept this
concept of Samanya which is eternal and all pervasive.

The fifth category is Visesa, which is called particularity.
It resides only in eternal substances like atoms and dkasa.
An object can be differentiated from other objects owing to its
component parts but atoms do not have any parts. So one atom
is to be distinguished from the other on account of its Visesa or
particularity. This particularity can be perceived only by Yogin
and not by general people with naked eyes.

The sixth category is Samavaya or inherence which is the
relation between substance and quality, substance and action,
Samanya and its abode and Visesa and its substratum which is the
eternal substance. It is the same relation that exists between cause
and effect. It is an inseparable relationship.

The seventh category of course is the abhava-padartha. 1t is
of four kinds — pragabhava, pradhvamsabhdava, atyantabhava,
anyonyabhava. In the second chapter and also in the third chapter,
the nine substances are clearly dealt with. Prthivi has colour,
taste, smell and touch. Water has colour, taste, touch, liquidity
and viscidity. Fire has colour and touch, while air possess touch
only. akasa does not have any of these attributes, but has sabda.
Earth, water and fire can be perceived but air and the ether which
is akasa are imperceptible. However the existence of air can be
established by a process of inference. Inference is done on the
basis of certain known characteristics such as touch. Similarly
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akasa can be inferred as the substratum for the sound which is
not an attribute of the tangibles nor even Atman nor even Mind.
So by ruling out other substances, we come to the conclusion that
akasa is the substratum of the Sound. Odour is the characteristic
attribute of prthivi whereas heat and coldness are of Tejas and
Jala respectively. Time is regarded as instrumental cause of all
non-eternal things which are produced. It is one, but it is the cause
of the notions of posterity, simultaneity, slowness, quickness etc.
Space gives rise to the knowledge of remoteness and nearness.

Though space is one, different cognitions like- East, west,
north, south etc. are in relation to the conjunction of the Sun, the
vaisesikas say.

Akasa, time and space are vyapaka all-pervasive and inactie.
They do not have action. Sound is the special attribute of Akdsa
and sound is non-eternal, one produced by conjunction, disjunction
and other sounds.

In the third chapter, existence of self and mind is established
by inferential process. Self is the substratum for the knowledge
‘jianddhikaranamatma’ Inhalation, opening and closing of eyes,
life, motion of mind, pleasure, pain, desire and aversion are
distinct characteristics of Atman. So by these attributes one can
infer Atman, even the other-self.

The cognition of I can be applied only to self, the conjunction of
Manas with Atman and senses is essential for producing a cognition.
The saying goes thus in Bhasya- arma manasa samyujyate, manah
indriyena, indriyamarthena tatah pratyaksam. Hence mind is a
substance which is inferred to explain the process of perceptual
knowledge pratyaksa. Not only that, this is also required to
explain the non-production of two cognitions simultaneously by
the senses. ‘jiandayogapadyat ekam manah’ says Gautama also.
So this is the gist of the third chapter.

In the fourth chapter it is stated that since the existence of the
effect is due to the existence of the cause, an eternal object is
not produced because it has no cause. So it is not an effect. The
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common visible things are numbers, extensions, separateness,
conjunction, disjunction, priority, posteriority, and the action
inhering in a coloured substance. It is also said that Earth, Water,
Fire and Air exist in three forms namely body, sense organ and
object. Sarira-indriyavisayabhedat trividham. Body is made-up of
combination of atoms. Bodies are of two kinds- those born of the
womb yonija, and those are no so born ayonija.

In the fifth chapter Kanada clearly puts forth the positions of
Vaisesika that the Gravity Gurutva is the cause of falling when
there is no conjunction. ‘Samyogabhdave Gurutvat Patanam’
Sitra. In the absence of conjunction falling of water also results
from gravity. Flowing however is due to fluidity. Some motions
are caused by an inexplicable source called Adysta, which means
literally unseen. Due to Adysta the movement of a gem takes
place. Here the exact word used by sitrakara is mani. Mani
means a vessel of gold filled with water which moves under
magical incantations. So that gem moves only because of Adrsta.
The movement of a needle towards a magnet, the circulation of
water in the inner parts of trees, the upward rising of lamps, the
horizontal flow of air and the first action of the creative motion of
atoms are all caused by Adrsta. Without Adrsta there will be no
conjunction of body with soul and there can be no emancipation.

The sixth chapter states that fasting, continence, continence
here means the ability to control the movements of bowel and
bladder-spiritual life, performance of sacrifice, giving of alms-
anna-dana, offering oblations, religious observances all depend on
Adpsta to bring about the desired outcome. The authority of Veda
is also established in this chapter.

The seventh chapter describes the specific attributes- colour,
taste, smell and touch along with great and minute dimension
mahatparimana and anu parimana. Extension which is present
in the eternal substances is eternal, while the extension in the
produced or non-eternal things is non-eternal. The eternal mind
is atomic.
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The eighth chapter states the position of Vai$esika that no
substance has the nature of all the five elements. On the contrary
all the bodies and sense organs are of the nature of one or the other
but single element not all elements.

In the ninth and tenth chapters one can find the views of Vai$esika
on negation, Abhava, nature of reason, doubt, consciousness etc.

This is the brief outline of Vaisesika Philosophy and let me
now go to the significance part of it. Sage Kanada was the first
propounder of atom theory. A particle which cannot be further
divided is called an Anu or Parmanu. Atom is described to be 1/6™
part of amote seen in the sunbeam and visible only to Yogins. There
is a saying- ‘jalasuryamaricistham yatsitksmamupalabhyate tasya
sasthatamo bhdagah paramanuh prakirtitah’. Kanada also speaks
about motion. There is a sutra — ‘nodanavisesat udasanavisesah’
this means- special speed or velocity is due to special force. In this
sutra the author is stating his knowledge of force and acceleration,
special force or greater force causes special speed or greater speed.
In other words acceleration is directly proportional to force. Thus
we see that the author was familiar with laws of motion. We have
shown one law of motion in this sutra and we have shown another
law of motion which is presented in previous sutras also. (and
for the sake of brevity I am not dealing with that). The author
was familiar with force and its necessity to cause acceleration.
He was also aware of a force causing the fall. So we can finally
conclude that the author was familiar with Gurutva, which causes
freefall and he was aware of a force which cause a freefall unless
prevented and he was also aware of acceleration caused due to a
force. So summing up all the three we can state that acceleration
due to a force causing freefall due to Gurutva was known. Here
the etymological link between words Gurutva in Sanskrit and the
word Gravity in English through its Greek origin cannot be ignored
because we all know the relationship of Greek with Sanskrit. He
also speaks about ballistic motion and he speaks about energy. So
the science of physics is very much found in Vaisesika Philosophy



An Outline of the Vaisesika Darsana 177

and he also speaks about electric discharge when he says— ‘tatra
visphurjatvam lingam’in a sitra.

To sum it up all I want to say this much — Vaisesika is a very
vast ocean and I am only reminded of Sir Isaac Newton’s words
on knowledge where he says — I have only given some glimpses
of its glory. I seem to have been only like a boy playing on the sea
shore picking up pebbles and stones now and then whilst the great
ocean of truth lay all undiscovered before me.

I conclude by saying only sloka of srivainkatadhvari in
visvagunadarsa-campu. Where he says-

‘moharmr runaddhi vimaltkurute ca buddhim site ca
samskrtapadavyavaharasaktim

sastrantarabhyasanayogyatamart vyanakti tarkasramo na
kurute kimihopakaram

And also goes on to say-

prayah kavyairgamitavayasah paniniyamburaseh sara-jiiasy
apyaparikalitanydyasastrasya puriisah

vadarariibhe vaditumanasah vakyamekam sabhayam prahva
Jihva bhavati kiyatirir pasya kastamavastham3

Itis precisely due to this that in the saying — kanadar paniniyam
ca sarvasastropakarakam, Kanada precedes paniniya, the reason
being if one is not well versed with Kanada he cannot utter even
a single sentence in a sabha before scholars. The dharma-dharmt
bhava relationship is clearly spelt out only in Vaisesika sutra. Only
by knowing dharma-dharmi Bhava one can speak with clarity.
So Vaisesika in that way is very useful and who has mastered
Vaisesika can acquire knowledge of any branch of knowledge.
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An Introduction to Siddhantic

(Astronomical) Texts
(Paitamahasiddhanta to Siddhanta Siromani)
and its Contemporary Relevance

Somenath Chatterjee

Introduction
Why study astronomy?

stronomy is the science of heavens. J V Narlikar, the
Aeminent astrophysicist and winner of Kalinga prize for

science popularization, wrote “Indeed astronomy began
as a science as much through human fascination about the cosmos
as through the realization that observing the sky can bring in
knowledge that is useful to society.”! From ancient period a group
of people observed the change of position of stars, constellation
in the sky which helped them to make calendars. At that time
astronomy was considered as an observational science. For
accurate measurement they developed astronomical instruments.
They observed changes in the position of the sun and the moon
were thus used to count the progress of time. Knowledge of
astronomy provided information for performing religious rituals
like yajna. Agriculturists planned for harvesting using right time
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information from pafijika i.e. astronomy was an ancient science
for society.

From Vedic period astronomy was studied by the knowledgeable
persons which were reflected in Vedic literature. Comparing with
contemporary cultures it is observed that Indian astronomical
knowledge was grown up independently with high precision.

Outline of Indian astronomical texts from
Paitamahasiddhanta to Siddhanta Siromani

The Assyrian culture, Babylonian culture, Chaldean literature are
to be studied widely to compare contemporary Indian astronomical
knowledgeinheritedin Indian culture. Indianastronomy hasnotbeen
properly studied. It needs the knowledge of language like Sanskrit,
Arabic etc., knowledge of archaeology, knowledge of astronomy
and history. A large amount of manuscripts are still now unread.
So, it is required to study manuscripts with care. It is expected that
new information will be gathered from those manuscripts which
are preserved in different libraries and institutes. Here we need
students having background of science, having interest in history,
knowledge of language and interest in manuscripts. Unfortunately
our education system have no such option for a student to gather
knowledge of these subjects. But it is very important for our
country. The importance of astronomical manuscripts is to make
our past knowledge rightly expose to the world. David Pingree
compiled Indian astronomical manuscripts with five scholars. It
was published by American Philosophical Society, Philadelphia
in 2003. They did this tough job for future research. But it is not
complete. The approximate number of astronomical manuscripts in
Sanskrit language are 2136.> A few manuscripts have been edited
till now. National Mission for Manuscripts (NMM) is doing good
job on conservation of manuscripts and publish of critical edition,
translation of ancient texts.

The types of astronomy related Sanskrit manuscripts are divided
mainly in two; siddhanta treatises and karana texts. Siddhantic
texts are theoretical works of different ages like Aryabhatia,
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Mahabhaskariya, Laghubhaskariya, Brahmasphuta-siddhanta,
Siddhanta Siromani (SS) etc. Karana texts are astronomy manual.
These are helpful to sky-watching and making paficanga. The
example of karana texts are karanaprakasa, karanakutuhala etc.
Vedanga Jyotisa (VJ) is the first Indian astronomical text ever
found compiled in 1370 BCE (Approx.) by Laghadha. It influenced
later works up to Paitamahasiddhanta (80 CE.) (PS) found in
the Paficasiddhantika compiled by Varahamihira. Siddhantic era
starts from Paitamahasiddhanta. This paper concentrates only this
period PS to SS.

Astronomy in Different Cultures in the World

To identify the importance of Indian astronomical knowledge it
is necessary to discuss contemporary astronomical knowledge of
different cultures.

a) Assyrian Astronomy — This culture flourished not before 8™
century before Christ. ‘Early in the first millennium BCE a
new Semitic power arose in the north on the upper course of
the Tigris; Ashur was the name of their capital of the supreme
god. In continuous struggle against surrounding states,
Babylon among them, Ashur expanded and became the ruling
power in the Mesopotemian plains.”® Within hundred years
Syria, Palestine, Phonicia and even Egypt were conquered by
them adopted culture of new communities and carried on its
forms and traditions. The cultured king Ashurbanipal (668—
626 BCE) constructed a library in his palace and collected
old books from ancient sites and temples of Babylonia to
be assembled and copied. ‘The thousands of clay tablets
were deposited in orderly rows, with the titles at the sides,
supplemented and explained by catalogues, dictionaries and
commentaries.*

The calendar of former times is still found in the numerous
texts: the lunar month, beginning on the evening of the first
appearance of the crescent, and the 12 months completed with a
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thirteenth. The list of 3 x 12 month in a copy of Ashurbanipal’s
library is found. ‘The calendar, however, was no longer the
principal motive for observing the stars. In Assyrian times
it was astrology, the idea that the course of the stars has a
significance for events on earth, the most strongly determined
the thoughts and practice of man.” The heavenly phenomena
were studied for prediction the fate of man, especially kings
and empires.

Babylonian Science

In the earliest times, two distinct people were inhabitant of
the plains between the Euphrates and the Tigris. ‘The northern
part, by a Semitic race and the Southern part by Summerians.
These two races with different languages, appearances
and customs. The Summerians were the inventors of the
Cunneiform script, in which each sound consisting of a vowel
and one or two consonants was represented by a special
character. These characters were produced by impressions,
at one side broad, at the other side narrow, made by stylus
in a soft clay tablet which was then hardened by baking in a
fire. The Semites adopted this Cuneiform script, though it was
rather cumbersome for their language, with its inflection of the
roots. When Babylon became the cultural centre for the entire
Near East, its language and script were used for international
discussion as far as Egypt and Asia Minor.”’

In 1846, Henry Layard influenced by the first excavation
of the French consul Botta, sent his findings to the British
Museum. Many years later, Geoge Smith deciphered some of
the texts containing narrative of the flood, special expeditions
were sent out to collect as many of them as possible. An
unknown and ancient history of astronomy also came to light
thereby. The reconstruction of this old knowledge from the
small and sparse fragment was very difficult. For many years
Hugo Wincklet’s theory — so called ‘Pan-Babylonism’ — had a
great influence; it proclaimed that in the earlier times, between
3000 BCE to 2000 BCE, a highly developed astronomical
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science already existed there, based on a thorough knowledge
of the celestial periods and of the shifting of the aspect of
the constellations through the precession of equinoxes.
Observation of some celestial phenomena was necessary for
preparation of calendar. To fix the exact first day of the month,
the new moon had to be caught at its first appearance. The
priest-astronomers had to give attention to the full moon, for
ceremonial purpose. The stars visible in the western evening
sky were identified for the season. A positive indication may
be found in a list of 36 names of stars or constellations, three
of each in that month.

This indication about ancient Babylonian astronomy
makes a consciousness to compare contemporary Indian
knowledge. The era of first Babylonian kingdom was a
culmination of economic and political power and of cultural
life. The knowledge of the stars persisted through succeeding
centuries of political decay. Babylonian priests were the
leaders of astronomical knowledge who transmitted the ritual
time, cultivation time to the common people.

Chaldean Culture

The cuneiform inscriptions excavated in Mesopotemia
conclusively showed that the country at the mouth of the
Euphrates was colonized by a people of the Turanian race who
went there by sea from some distant province, presumably
situated in Northern Asia. They had left there a record of their
religious belief and culture in the form of brick-inscriptions.

It is believed that Hindus came in contact with Assyrians
and as a natural result of this intercourse, Hindu culture was
largely influenced by the Assyrians.® Scholars believed that as
a result of mixing of two cultures a new thought was evolved.
The learned orientalist, Bal Gangadhar Tilak, showed in
his Orion or Antiquity of the Vedas, that Vedic culture can
be carried back as far as, if not further than, 4500 BCE,
when Vernal Equinox was in Orion. This observation makes
that the Vedic and the Chaldean civilizations were almost
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contemporaries and it is natural to expect some intercourse
between these two races.

Astronomy in Vedic Literature — Vedic Time —
Vedic Calendar

The Vedas are the first literary documents in the history of
mankind, and the Rgveda Samhita (RS) forms the oldest part
of the corpus of Vedic literature. Initially passed down through
generations over centuries as oral traditions, this valuable
treasure of the ancient world has been preserved in the form of
manuscripts in different parts of India and abroad. Of course, none
of the available manuscripts of the RS predates 14" century CE.
However, a continuity of Rgvedic tradition is retained for more
than four thousand years, recited by chanters, and transmitted from
teachers to students in both oral and written form. Various attempts
were made to publish and make the translation in Latin, German,
English, French etc. outside India and also in Bengali, Hindi,
Marathi, Telugu, Kannada, Malayalam etc. in India. The National
Mission for Manuscripts has been taking lot of initiatives not
only to the preservation of valuable archival holding and library
collections, but also helping in the organization of conferences.
It is a matter of great satisfaction that it is through their effort that
recently thirty manuscripts of RS lying in the Bhaderkar Oriental
Research Institute (BORI) have been nominated for inscription
in UNESCO’s Memory of World Register (2007). Despite these
activities and important contributions made by scholars, both
Indian and foreign, there is enough scope left to appreciate the
extent of contribution of Vedic people in the field of astronomy and
also in mathematics.

Among the four major Sarhhitas, the Rgveda, Samaveda,
Yajurveda and Atharvaveda there is no doubt that the Rgveda
occupies a prominent place and is regarded by Indians as the
revealed scripture. We get a history of the people known to as the
Indo-Aryans, and have passed through many a transitions from
hunter-gatherer society to modern society. The Vedic people lived
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almost in the same river valley regions as those of the Harappans
and Mohenjodaro people, and they were designated sometimes as
autochthonous groups like Proto-Brahmi, Proto-Dravidian based
on Harappan-Rgvedic and Mohenjodaro-Athavavedic cultural
affinities, reshaped in village surroundings. Their thoughts and
religious practices are available to us in the collections like
Sarhhitas, Brahmanas and Aranyaka-Upanisads. The Aranyaka-
Upanisads were a special type of literature dealing with soul, a
mental adventure, a very distinctive new type of enquiry to know
the inner world and was set to find ultimate truth for worldly things.
These early works were based on oral tradition and compiled at a
later stage as and when the language and grammar were reasonably
standardised. The Agni (Fire) was considered a primordial God in
the Rgveda beside others, however, quite a large number of verses
deal on agni, agnicayana, vedis (fire-alters), course and time of
oblations, thereby explaining the philosophy of life. The activities
give information on the system of counting, knowledge of shapes
for alters, cardinal directions and their correlation with reference
to sun, moon and stellar frame of zodiac of 27/28 naksatras
(stars, group of stars, asterisms etc.), east-west zodiacal points
(equinoxes when day and night are equal), north-south zodiacal
points (when day is longest or shortest), seasons and other related
matters. These helped to develop concept of natural unit of time,
dina (day and night), masa (month), vatsara (year) based on a
luni-solar system; idea of yuga to make an idea and compromise
between various types of civil, tropical, lunar and sidereal years,
even an eclipse cycle of 18 years for finding proper times for
more crops, animals, art and craft, and better knowledge in life
including mathematics and astronomy.

The tradition of Vedic sacrifices is very old, and we get
evidence of astronomical observations in this connection going
back to 4000 BCE, traces of which is available, in the verses of
Rgveda and in developed form in later Vedas. The reference of a
star in conjunction to a full moon and month relating to a season is
undoubtedly an indicator that they had recognized a stellar frame
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for observation. The sacrifices were performed in different seasons
of the year and the duration of their sacrifices were also different.
The construction of alters with perfect orientation with east-west
(pracT) and north-south (pratici) line to find the auspicious moment
for sacrifices, was considered extremely important. All these
factors possibly necessitated the development of a stellar zodiac
and tropical (seasonal), lunar, solar and stellar calendars and their
adjustment to each other which might have led the Vedic Indians
to turn towards astronomical observations and computations. The
winter and summer solstices might have formed the basis for their
calculations. The solstice day had always a reference either with
the full moon or new moon or last quarter of the lunar month. The
seasons were initially conceived and calculated on the basis of the
beginning of the uttarayana or the first day of the northerly course
of the sun (winter solstice).

One Mahenjodaro Seal shows that a clear representation of a
festival on a full-moon night, showing deities in one side and a deity
standing within two branches of a tree on the other side of the seal.
The seven deities are identified with seven sisters of Krttika as per
Vedic tradition, and the deity within two branches is in conjunction
with Visakhe naksatra. The sakhe means two branches of a tree,
the prefix Vi adds always a special connotation representing the
asterism Visakhe. A priest in the centre of the Seal is introducing
a stag with two big horns, identified as Mrgasira naksatra, in a
ceremony in full-moon night. The Mrgasira is known as the month
of Agrahayani in the Vedic tradition. The lunar month Agrahayani
as a synonumous term for Mrgasira naksatra occurs in the work
of Panini at three places (Astadhyayt, IV 2.22; IV 3.50; V 4.110).
The reference of star Krttika in conjunction of Visakhe at the
end of the full moon night of Agrahayant is more or less a clear
indication that a stellar framework was recognized by the Indus
people which had a Krttikadi system. Its origin might be very old.
The Rgveda has referred to naksatra at several places (RV. 1.50.2;
VII. 86.1; X 68.11; X 85.13 and so on) and its specific mention of
the naksatras: Magha & Phalgunt indicate it was referring them as



An Introduction to Siddhantic (Astronomical) Texts 187

lunar mansions. The TaittirTya Sarhhita clearly mentions that the
lunar mansions are 27 and the list of 27 naksatras is given with
names of Vedic deities. Weber placed some importance on the
number of naksatras sometimes being given as 27 and sometimes
as 28. He held that the groups were originally 27, and became
28 later on the addition of Abhijit. The various recensions of the
Krsna Yajurveda, Taittirtya Samhita (IV.4.10 1-3), 27 naksatras are
mentioned, the same number is mentioned also in the Satapatha
Brahmana (X.5.4.5), Kausitaki Aranyaka (I1.16). The number 28
with Abhijit is given only in Taittirtya Brahmana (1.5.1.3). The
Atharvaveda (AV XIX.7.1-5) gives also a list of 27 naksatras with
omission of Uttara Phalguni but addition of Abhijit naksatra as
lunar mansions. The list may be codified as follows:

Table 1
Yajurveda Rgveda Atharvaveda
1. Krtikka (Vernal | Agni Krttika
Eq.)
2. Rohint Prajapati Rohint
3. Mrgasira Soma Mrgasira
4. | Bahu/Adra Rudra Adra
5. Punarvast Aditi Punarbasii
6. Pusya / Tisya Brhaspati Pusya
7. | ASlesa Sarpa Aslesa
8. | Magha Pitrs Magha
9. Phalguni I Aryaman Purva-Phalguni
10. | Phalgunt II Bhaga Uttara-Phalguni
11. | Hasta Savitr Hasta
12. | Citra Tvasta / Indra Hasta
13. | Nistya / Svati Vayu Svati
14. | Visakhe Indragni Visakhe
15. | Anuradha Mitra Anuradha
16. | Jyestha Indra Jyestha
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17. | Vicrtau Nirti / Pitarh Mila
18. | Asadhal Apah Pirva-Asadha
19. | Asadha Il Visvedevas Uttara-Asadha
20. | Abhijit Abhijit
21. | Sravana Visnu Sravana
22. | Sravistha Vasu Sravistha
23. Satabhisaj Varuna Satabhisaj
24. | Prostapadas I Aja-Dvaya ckapada Prostapada
25 | Prostapada I1 Ahirbudhnya Prostapada
26 | Revati Plisan Revati
27 | ASvayujau Asvinau Asvayujau
28 | Apabharani Yama Bharanya

Taittirya Bramana III 1.4-5 gives the number of naksatras as 28
but Taittirtya Sarhhita IV 4.10 gives the number and names of 27
naksatras without Abhijit. Not only the names and introduction of
stars, junctions of stars Vedic literatures explain the time required
for rituals, cultivation and other daily life.

Time Concept in Vedic Literature

Early hymns of RV show that the people were aware of the
seasonal calendar. In this context, excellent surveys are made by
Dikshit (1896), Sengupta (1947), Ohasi (1993).

RV says, The sun generates all the earthly directions one by one
and controls the season’ (Rgveda 1.14.3).

There are many other similar lines which emphasizes the
seasonal or tropical year on a regular basis:

‘Like the Brahmanas at the Soma libation, at the atiratra sacri-
fice, you are now croking around the replenished lake (throughout
the night), for on that day of the year you frogs are everywhere
about, when it is the day of the setting in of the rains’. (RV. VIL
103.7) etc. The seasonal knowledge is the evident from the crying
of frogs during rainy season and performance of Soma-rites every
year at a particular time of the season. The asya vamasya suktam
of the RV, have clearly shown that one samvatsara (year) = 12



An Introduction to Siddhantic (Astronomical) Texts 189

masa (months) = 360 aha (days). It says, ‘The wheel (of year)
having twelve spokes (months) revolves round the heaven, but it
does not wear out. Oh Agni, seven hundred and twenty pairs of
sons (ahoratra) ride the wheel.” (RV. 1.164.48).

‘The spokes are twelve (months), the wheel (year) is one; there
are the navals (seasons), who knows it? Within it three hundred
sixty $ankus (days) put in like pages which do not get loosened’.
(RV. 1. 164.48).

The caturmdsya or four monthly sacrifices strongly suggest that
there were originally three seasons (rtu) in the RV i.e. summer,
rainy and winter. The sacrifices — VaiS§vadeva, Varunapraghasa
and Sakamedha were performed to mark the beginning of these
three seasons, and these sacrifices were known as rtu mukhani.
The names of spring (vasanta) between hemanta and grisma, and
autumn between varsa and hemanta were also added later in the
RV, YV and AV (RV.X.90.6; YV. X. 161.4; AV. XX.96.9). The
cool season between $arad and hemanta was also added which
is evidenced from seasonal names of months. Six seasons were
generally recognized, but there is also reference of seven seasons
in a year in Brahmanas. The Taittirfya and Satapatha Brahmana
maintain the same knowledge. In addition, it has been pointed out
that months are lunar. Further, one year = 360 civil days (= 12
months) = 10,800 muhurta (=360 x 30), since 1 day = 30 muhurta
(day and night taken together). ‘A year (samvatsara) has three
hundred and sixty days ..., a year has seven hundred and twenty
days and nights (ahoratra) together’ (Tait. Br. VII.17).

The reckoning of the month by the moon and the year by the sun
was widespread among the ancient civilizations. The concept of the
month as a unit of time based on lunation developed in the Vedic
time. The lunar months were twelve; the name of the months were
Caitra, Vai$akha, Jaistha, Asada, Sravana, Bhadrapada, A$vina,
Kartika, Margasirsa, Pausa, Magha and Phalguna. The reckoning
of the month by the moon was quite common in the Rgveda.
There were two systems of month reckoning, the pirnimanta and
amanta. The lunar month names were derived from the naksatras
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in which the full moon takes place, and the practice of starting
the year with full moon of the month justifies that the ptirnpimanta
system was in vogue from the Harappan times to the Brahmanas.
The amanta system was also in vogue in India. The lunar month or
lunation or synodic period is the time taken by the moon to make a
complete revolution with respect to the sun or in other words, it is
the interval between two successive conjunctions or oppositions.
The canonical length of Vedic month was 30 (tithi or days), and
this may be a rounded up figure from the synodic month of 29.53
(tithi or days). The moon is often referred to as masakrt (month
maker). The seasonal or solar month names in the Taittirtriya
Sarmbhita (Tai.S. IV.4.11.1) are twelve. The Rgveda (1.164.11 — 15)
refers to the sun moving in a kalacakra (time-wheel) pegged by
six seasons and twelve months. It also refers to sisira (South-point)
and grisma (North-point) and gives out rain during its south-ward
journey. The Taittirtya Samhita (Tai.S. VI. 5.3) noted that sun goes
south for six months and north for six months. The word ayana in
the sense of a half year, however, does not appear in the Sarhita
and Brahmana but appear in the Upanisad and Vedanga Jyotisa.

Table 2 Lunar and solar months and seasons during Vedic time

Lunar months Solar months Seasons

Caitra Madhu

Vaisakha Madhava Vasanta (Spring)
Jyestha Sukra

Asada Suci Grisma (Summer)
Sravana Nabha

Bhadrapada Nabhasya Varsa (Rainy)
Aévina Isa

Karttika Urja Sarad (Autumn)
Margasirsa Saha

Pausa Sahasya Hemanta (Dewy)
Magha Tapa

Phalguna Tapasya Sisira (Winter)
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Vedic Calendar: The day is a natural unit of time. The day was
either lunar or solar. The sacred fires were drawn on the basis of
lunar day or tithi. Roy (1976) and Iyengar (2005) believe that
the concept of lunar day was used from Rgvedic time, since the
duration of length between a tithi and a day was not so clear in the
beginning. However, Macdonell and Keith say that the tithi as the
thirtieth part of the synodic month first appears in the Grhya sttra
and Vedanga Jyotisa, but not in the Sarhhita and Brahmana.

The civil (savana) day is counted from sunrise to sunrise, and
also midnight to midnight at a later time. The subdivisions of
civil day was recognised by broader terms as udayan (rising sun),
madhyahna (mid-day), aparahna (afternoon), samgava (gathering
of cows) and astamayana (sunset) (AV. 1X.6.45). Further, the
word, muhiirta in the sense of a moment appears in the Rgveda,
the muhiirta as ‘one-thirteenth of a day’ in the Brahmanas. The
Taittirtya Brahmana (Tai. Br. I11.10.1.1-3; 10.9.7) gives the names
of each divisions. The Satapatha Brahmana (Sat.Br. XII.3.2.5)
gives the subdivisions.

1 year = 360 days = 10800 muhurtas
1 day = 30 muhartas

1 muhiirta = 15 ksipras

1 ksipra = 15 etarhis

1 etarh1 = 15 idanis

1 idan1 = 15 pranas (breathing)

The Safikhayana Aranyaka (VI1.20) has similarly divided the
day, there are subdivisions are: muhiirta, ksana, kastha, nimesa
and dhvamsa. One lunar or synodic day was likewise known as
dyu (Vedic) or tithi (post-Vedic).

The cosmic view of the Vedas is neither exclusively lunar
nor solar but is admittedly luni-solar. It is quite likely that the
observation would have been possible only in the nights giving
prominence to Moon and its position with reference to the fixed
stars as the ‘the marker of time’. The technical terms for the day,
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month and year are aha, masa and samvatsara respectively. ‘Moon
is the marker of months and years’ referred to the Rgveda indicates
that the year was based on moon and not the sun. It appears that
the earliest calendar might have been lunar and in Vedic India,
the regular calendar was symbolised in rituals together with the
requirement for some social surplus. The Satapatha Brahmana
talks about years and connections with rituals and seasons thus:

‘After Prajapati had created the living beings, his joints (parvan)
were relaxed. Now Prajapati, doubtless, is the year, and his joints
are the two junctions of the day and night (i.e. twilights), the full
moon and new moon, and the beginning of the seasons’ (Sat. Br.
1.6.3.35)

Four types of year were recognised in the Rgveda, and these are:
the ritual or civil, Tropical or seasonal, Synodic and the sidereal
year. The Nidanasiitra (V.11 — 12) of the Latyayana school of
Samaveda has explained several types of year.

‘There are years that are less (than the year) by 36, 9, 6, and
greater by 18; the sidereal lunar year (naksatra year) has also
thirteen (average duration of 27 naksatra each); others years are
lunar and civil; the year greater than 18 may also be observed on
37 — 38 full moon.’

This indicates that the Latyayana School of the Samaveda
recognized the year of 360 days, 324 days, 351 days, 354 days,
378 days, beside other types of years.

The rule of intercalation in the early texts is not clear, however
a concept of two, three, four, five, six, even seven years cycle
appear. The five year cycle is first mentioned in the Vajasaneyr
(Vaj. S. XXVIL25) and Tattirtya Sarhhita (Tai. S. 5.7.3-4).
These are: Samvatsara, Parivatsara, Idavatsara, Anuvatsara and
Idvatsara. This is indeed the forerunner of the five-year yuga
followed in the later Vedanga period.

Vedanga Jyotisa — Special Features

The “Vedanga’, meaning the limbs of the Vedas, is a class of work
regarded as auxiliary to the Vedas, which came out subsequently
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as extension of the Vedic schools. Of the Vedic schools, the
six special branches which are quite well known are - Siksa,
Vyakarana, Nirukta, Kalpa, Chanda, and Jyotisa.

The Jyotisa is an important specialized area of the Vedanga
phase which contributes largely to the knowledge of mathematics
and astronomy. Dikshit felt that Vedanga Jyotisa (VJ) was a pre-
Paninian text that the adhaka measure which was used in VJ to
denote the measure of clepsydra (water clock) occurs in Astadhyayt
(V.1.53) of Panini. Ohasi has stressed to the traditional Indian
observational astronomy and suggested that ‘the most probable
date of VJ may be placed sometime around the 6%—4" century
BCE’. But astronomical proof suggested that it was compiled at
about 14™ century BCE (Dikshit). VJ was compiled in later Vedic
age.

Of the extant Indian astronomical texts, the VI is the earliest.
The astronomical matter forming the basis of the work is of one
Lagadha. The V] has come down in two recensions, one belonging
to Rgvedanga Jyotisa (RVJ) and other Yajurvedanga Jyotisa
(YV]). Lagadha was the main architect of both RVJ and YVJ
versions. The edition and interpretation have been reassessed and
a large number of publications have been brought out in the last
hundred years. Many scholars like Thibaut (1877), Dvivedi (1908),
Kuppanna Sastry and K V Sarma (ed. 1984), Yajnik (1985) and
others studied VJ and interpreted. A series of interesting papers on
this text have been brought out by Abhyankar (1993), Kak (1998),
Narahari Achr (1998), Iyengar (2005), Gondhalekar (2008), etc.
The RVJ recension consists of 36 verses and YVIJ of 44 verses.
Both RVJ and YV recensions have about 30 verses in common
with some variations in readings. The special character of VJ is
five year yuga system. Both Rgvedic and Yajurvedic recensions
of VJ have said:

‘When the sun and moon occupy the same region of the sky
(rise) together with the asterism Sravistha / Dhanistha, at that
time begins the yuga, and the (synodic) month of Magha, the
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(solar seasonal) month called Tapas, the bright fortnight (of the
synodic month, here Magha), and their northward course (uttaram
ayanam)’. (RVI1.5; YVI].6)

‘When situated at the beginning of the Sravistha segment,
the sun and the moon begin to move north. When they reach the
midpoint of Aslesa segment, they begin moving south. In case of
the sun, this happens always in the month of Magha and Sravna
respectively.” (RVI].6, YVI.7)

In this context, Sastry noted that, ‘This is done for civil
calendrical purposes, which demanded such simplification, just
as, in modern times, the year is taken by us to have 365 days
ordinarily, with one day more in four years, calling it leap year,
with its own further exceptions. This serves only as a framework
for a religious calendar.

Discussion

Presently, the coordinates of the full moon at a particular naksatra
on a specified date in a yuga are calculated with reference to zero-
point at the first point of Aries. But in VJ, the yuga was conceived
from winter solstice at Sravistha and the corresponding full moon
and new moon were suggested as per A$vini naksatra. The Vedic
Aryas, on the other hand, had given the list of naksatras from
Krttika at Vernal equinox and might have used it as origin and
zero-point for coordinates.

The VJ has referred to Clepsydra, the water-clock for measuring
time without any specification whether it was a in-flow out-flow
type. However, it appears that it is a out-flow type with a hole at
the bottom for water to flow out, though the shape of the vessel is
not described. Excellently VJ describes the increase and decrease
of night time as: ‘The increase of day-time and decrease of night-
time is the time equivalent of one prastha of water in the clepsydra
per day during northward course of the sun. They ar in reverse
during the southward course. The difference is 6 muhiirtas during
an ayana (half year)’. (RVJ.7; YVIJ.8)
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An Account of Siddhantic Age

Astronomical observation is the beginning of scientific attitudes
in the history of mankind. According to Indian tradition, there
existed 18 early astronomical texts (siddhantas) composed by
Stirya, Pitamaha and many others. Varahamihira compiled five
astronomical texts in a book named Pancasiddhantika, which is
now the link between early and later siddhantas. Indian scholars had
no practice of writing their own names in their works, so, it is very
difficult to identify them. Aryabhata is the first name noticed, in the
book Aryabhatiya. After this incidence most astronomers and astro-
writers wrote their names in their works. In this paper I have tried
to analyze the works of astronomers like Aryabhata, Varahamihira,
Brahmagupta, Bhaskara I, Vateswara, Sripati and Bhaskaracarya in
a modern context and to obtain an account of Indian astronomical
knowledge. Aryabhata is the first Indian astronomer who stated
that the rising and setting of the Sun, the Moon and other heavenly
bodies was due to the relative motion of the Earth caused by the
rotation of the Earth about its own axis. He also established the
‘yuga’ theory (one Mahayuga = 432000 years). Varahamihira
compiled pancasiddhantika and wrote Brhatsarhhita. Brahmagupta
is the most distinguished astronomer known to us. His two major
works are i) Brahmasphutasiddhanta and ii) Khandakhadaka.
Bhaskara I was the follower of Aryabhata. His three known works
are Mahabhaskariya, Laghubhaskariya and Aryabhatiyabhasya.
Vate$vara follows Aryapaksa and Saurapaksa. His master work
is Vateswarasiddhanta. Sripati, in his Siddhantasekhara, gives
the rules for determining the Moon’s second inequality. Bhaskara
II wrote the most comprehensive astronomical work in Indian
astronomy, Siddhanta Siromoni. The result of these works is the
account of the Indian astronomical heritage. These works are
written in the Sanskrit language. A very few of these manuscripts
have been translated in English but many are yet to be done. So, it
is necessary to translate these astronomical texts into English with
proper commentary for interested researchers.
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It is already mentioned that Vedic texts which are the oldest
literature of astronomy can be divided by contents and chronology
into four; the Sarmhitas, Brahmanas, Aranyakas-Upanisads
and Vedangas. The Rgveda is the oldest and most important of
the samhitas. The Yajurveda is of two types; Sukla (white) and
Krisna (black); both contain a large number of verses interpreting
contemporary knowledge including astronomy. Samaveda
and Atharvaveda are another two samhitas containing similar
content to Rgveda, as well as medicine. The important Brahmana
texts are the Aitareya, SatSapatha, and Taittirlya; containing
astronomical knowledge belonging to the Vedic age. According
to D. Pingree, Brahmasiddhanta, an astronomical text is included
in Vishnudharmottarapurana. The Vedic people recognized two
types of knowledge; inferior knowledge (aparavidya) and superior
knowledge (paravidya). To find the right time for religious,
agricultural and other social festivals, for recording of recurrence
of repeated events from movement of planets, Moon, seasons, etc.
paravidya was applied. Many religious festivals in India are still
found to be associated with the phases of the Moon (tithi). India,
like Egypt and Mesopotemia, originally had a lunar calendar in the
time of the Indus civilization. In Vedic times, rectification started,
and the Sun gradually assumed greater importance. Consequently,
the attempt in the Vedic period to associate the lunar months in
a more or less fixed fashion with the agricultural seasons led to
the development of a luni-solar calendar. Various mathematical
and trigonometrical tables were formulated for better results,
but it took a long span starting from remote antiquity up to the
advent of the siddhantic texts. Vedanga Jyotisa is the first complete
astronomical text in Indian astronomical tradition. At the time of
composition of this text, the winter solstice was at the beginning of
the constellation Beta-Delphini and the summer solstice was in the
middle of the Hydrae constellation. According to Varahamihira’s
statements, Vedanga Jyotisa was composed between the 12th and
14th century B.C.E.; specifically 1350 B.C.E. It consists of a 5 year
yuga system containing 67 lunar sideral years, 1830 civil days, 1835
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sideral days, 62 synodyc months, 1860 tithis, 135 solar naksatras,
1809 lunar naksatras and 1768 risings of the Moon. Sulbasiitras
are the manuals for the construction of altars, which are important
for religious rituals. The Indian name for geometry was Sulba. The
term Sulba has four meanings: 1) mensuration, 2) line of surface,
3) a measure — the instrument of measuring, and 4) geometry — the
art of measuring. The Sulbasiitras were compiled in the 5th to 4th
B.C.E. The astronomical computations described in the Vedanga
Jyotisa were in practical use for a very long time. Around the
beginning of the Christian era, a new type of astronomical literature,
called Siddhantas (decisions), emerged. These texts contain much
more material and topics than the previous, Vedanga Jyotisa. The
characteristics of early siddhantic texts are: i) Along with naksatra
system, the twelve sign of the zodiac were introduced. ii) A precise
value for the length of the solar year was adopted. Computations
of the motions of the planets, the solar and lunar eclipses, ideas
of parallax, determination of mean and true positions of planets
and a few more topics formed the common contents of siddhantic
texts. These siddhantic texts adopted more sophisticated
mathematics, incorporated the planets into the system, devised a
system of coordinates for the determination of the periods of the
planetary revolutions, etc. According to tradition, there existed
18 early siddhantas composed by Siirya, Pitamaha, etc. Most of
these have been lost, but five are available in summarized form
in the Paficasiddhantika, compiled by Varahamihira. The latter
siddhantas followed the general pattern of earlier siddhantas but
in developed form. These siddhantic schools came to be popular
in different parts of the country, due to different practical manuals,
astronomical tables, and description of instruments.

Main contributors to Indian astronomy during the
5™ to 12" century CE

Aryabhata I (b 476 CE): Aryabhata was the pioneer of modern
mathematical astronomy in India. The Aryabhatiyam (Aryabhatiya)
was a popular work and was studied throughout India. It was
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mentioned by Varahamihira of Kapitthaka (near Ujjain) in the
sixth century, by Bhaskara I of Valabhi (near Kathiawar) and
Brahmagupta of Vinmal (in Rajasthan) in the seventh century and
by Govindasvami of Kerala in the ninth century. The Aryabhatiya
measured the day from one sunrise to the next, where in his other
work Aryabhata siddhanta measured the day from one midnight
to the next. The astronomical parameters obviously differed
because Aryabhata I, as observed by a few scholars, wanted
to improve them on the basis of his observations. Aryabhata
I’s rules are very short and cryptic in style. The knowledge is
codified systematically in this text for the first time into two major
sections, ganitapada (mathematical section including geometry)
and golapada (celestial sphere section dealing with astronomy).
The elementary results of course are given in two other sections,
gitikapada (elementary data on astronomy and sine table)
and kdlakriyapada (section on reckoning time). Aryabhata I’s
fundamental operations in arithmetic, like square, squaring, cube,
cubing, square root and cube root are unique in the ganitapada.
In the astronomy part, Aryabhata I says that he does not believe
in the theory of creation and annihilation of the world. For him,
time is a continuous process without beginning or end. In modern
time, the basics of steady state theory of cosmology makes such
a statement. Aryabhata I’s theory on the helical rising and setting
of the planets is like so: “when the Moon has no latitude, it is
visible when situated at a distance of 12 degrees (of time) from the
Sun. Venus is visible when 9 degrees (of time) distance from the
Sun. The other planets, taken in the order of decreasing sizes, are
visible when they are 9 deg. (of time) increased by two”.

Varahamihira: Three major works of Varazhamihira are the
following; a) Paficasiddhantika, b) Brhatsarnhita, ¢) Brhat Jataka.
In the Paficasiddhantika, five siddhantas are included — Paulisa,
Romaka, Vasistha, Stirya and Paitamaha. The rule of computing
eclipses is very vividly explained.
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Brahmagupta: Two well-known works are: a) Brahmasphuta-
siddhanta, b) Khandakhadyaka. Brahmagupta is respected for his
remarkable boldness and insistence on observational verification
and accuracy of results. Parallax in modern astronomy is known
as lambana in Indian astronomy. Brahmagupta’s method of
computing /ambana is based on evaluating five Rsines. In eclipse
calculations, the difference lambanas of the Sun and the Moon are
required and as such sometimes this difference is called lambana.
Al Biruni recognizes Brahmagupata’s contribution to astronomy
especially in respect to eclipses.

Bhaskara I: He composed mainly three works; a) Mahabhaskariya,
b) Laghubhaskariya and c) Aryabhatiya bhasya. In addition
to these, another part exists containing a general introduction
including the life and works of Bhaskara 1. He is the follower of
Aryabhata I and his works provide us with a detail exposition of
the astronomical methods taught by Aryabhata I.

Vate§vara: As a follower of Aryabhata, VateSvara compiled
Vatesvara Siddhanta, composed of all contemporary knowledge
of astronomy. He became famous as a critic of Brahmagupta.
VateSvara consulted the works of earlier writers and utilized
their contents but it should not be inferred that everything that
Vate$vara gives in the Vate$varasiddhanta is derived from the
anterior works. There is plenty of material in this text which is
original. The other characteristic of this book is the sequence of
the contents. It is mostly Vatesvara’s own contribution.

Bhaskaracarya: He is the last astronomer and mathematician of
the classical age of Indian astronomy. His masterpiece Siddhanta
Siromoni consists of four parts; Lilavati (arithmetic), Bijaganita
(algebra), Grahaganitadhyaya (mathematical treatment of
planets), Goladhyaya (celestial knowledge). In addition to the
Siddhanta Siromoni he wrote another four books; Karanakutuhala,
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Sarvatobhadrayantra, Va$isthatulya and Vivahapatala. The three
books are not found today. All the books are written in verses. In
Siddhanta Siromoni, 1500 Sanskrit verses explain contemporary
astronomical knowledge. In the mathematics part the author has
not given any direct proof of any theorem. These are included in
the problems. Lilavati was the most famous book on mathematics
at that time. Lilavati and Bijganita were used as standard text
books for next 600 years throughout India. Many scholars wrote
commentaries on these books. Lilavati was translated into other
languages such as Persian and English. Bhaskaracarya has given
the names of all the numbers in multiples of 10. These books can
be understood by students of twelfth standard but in Siddhanta
Siromoni, grahaganitadhyaya or goladhyaya chapters cannot be
understood without basic knowledge of astronomy. Bhaskara had a
special interest in astronomy as these two chapters (books) together
have 1000 verses. He was not only a theoretical astronomer but
expert sky-observer. For smooth sky observing he developed
astronomical instruments included in goladhyaya. The names of
the instruments are Gola, Nadivalaya, Yasti, sanku, Ghatika, chapa
etc.

Conclusion

This period 5th CE to 12th CE was the golden age of Indian
astronomy and mathematics, starting in the year 500 with
Aryabhata and ending with Bhaskaracarya in the year 1200 CE.
Therefore, this account may be helpful to further knowledge of
this period. After this period Indian knowledge started to decline
rapidly; Nalanda University was destroyed and there was not
a single university in India over next 600 years. The history of
Indian astronomy is not suffering for lack of sufficient literature.
We have a huge number of documents in Sanskrit and other Indian
languages. There are so many manuscripts which are still unread.
These are being translated into English, but a lot is needed to be
done. The classical period is the golden era for Indian astronomy.
This account is not sufficient but a hint only.
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