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C  T  I O  N

kirākarm aWa t ritual 
action? W h a t is ritu al inaction?Even inspired 

sages are confused ab o u t that!
Bhagavad G ita 4: 16

T h e large hill k n o w n as U dayagiri, no t far from Vidisa in cen tral India , is a 
crucial site for th e h is to ry o f South Asia. In sc r ip t io n s at U dayagir i m ention 
C andragup ta II and K um aragup ta I, th e forem ost k ings of the G upta d y n a s ty in 
late fou rth and early fifth cen turies CE.1 T hese in sc r ip tions h ave been k n o w n 
for more th an a h u n d re d years and h ave been fea tu red f re q u e n t ly in political 
and cu ltura l histories o f India . Equally w e l l -k n o w n , especially to h is to r ians o f 
a r t and religion, are th e scu lp tu res o f V isnu and his several in c a rn a t io n s .2 T he 
am o un t o f w ri t in g on th is material since the n in e te e n th cen tu ry m ig h t g ive th e 
im pression th a t little of su b s tance rem ains to be tack led , b u t su ch an im pression 
is u n w arran ted . To be precise, th e re are m a n y th in g s at U dayagiri aw aiting 
d iscovery and pub licat ion : rock-she lte rs an d p e tro g ly p h s , ru in ed build ings, 
inscrip tions, w a te r system s, fortifications, and hab i ta t ion m ounds. In ad d i t io n 
to simple explora tion and ru d im e n ta ry d ocum en ta tion , a w ho le h is to ry of 
Udayagiri needs to be w rit ten , from the second c e n tu ry b  c e  ,  th e date of 
the earliest m onum en ta l remains, to th e e lev en th c e n tu ry c e , th e tim e w h e n th e 
Param ara k ings contro lled central Ind ia a n d m ade th e ir o w n add i t ions to th e 
s i te .3 Even a g lance at th e earliest rem ains is e n o u g h to sh o w th a t th e site was 
im p o rtan t before th e arrival o f th e G uptas.

These facts raise a n u m b e r  o f  im p o r tan t  h istorical questions: W h y  d id  th e  
G uptas come to Udayagiri?  W h a t  com pelled  th em  to  im pose  th e ir  re ligious and  
political id en t i ty  on th e  site w ith  su ch  v ig o u r  an d  th o ro u g h n ess?  H ow  d id  th e
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site operate u n d e r  the  Guptas in theological and ritual terms? It is m y aim to 
tackle these questions in the pages of this book. In doing so I will not a t tem pt to 
w r ite  an  encyclopaedic  "long h is to ry "  of Udayagiri, at least not directly . Rather, 
I will look at those features th a t  tell us how  the  site was understood  and 
modified b y  the  Guptas. In  particular,  I will focus on tw o  special features: the  
na tu ra l passage th a t  cuts th ro u g h  the  lower p a r t  of th e  hill and the  carved 
tableau o f  Visnu in or near th a t  passage (Figures 4, 5, 6 and 23). One o f  the  
images show s Visnu as N arayana d u r in g  his period o f  cosmic sleep, the  
o ther V isnu incarnate  as th e  boar-headed Varaha. These parts  of Udayagiri, 
contiguous and  thematically  related, p ro v id e  enough  material to elucidate tw o 
im p o rtan t  topics for the  h is tory  o f  India: (a) the  archaeology and  politics of time 
and  (b) th e  es tablishm ent of early H in d u  deities as jurid ical personalities. The 
first involves a recons truc tion  of the  Ind ian  m ethods of t im e-keeping and 
calendar-m aking, the  r itual cycles th a t  were bu ilt  on this calendar, and the  w ays 
in w h ich  the  early Guptas used  th is  system  to prom ote  the ir  vision o f  k ingsh ip  
and  dominion. The second involves the  legal and  social justifications for 
the  creation of p e rm an en t religious images, the  w ays these images came to be 
installed and  w o rsh ip ped  in  temples, and the  m echanism s w h e reb y  tem ple gods 
were fu rn ished  w i th  en do w m en ts  for religious service. These are m y themes in 
Chapters 1 and  2. The argum en ts  in these  chapters  are self-contained bu t  
p ro m p t im p o rtan t  and d irec tly  related  questions. In the ir  simplest form, these 
questions may be phrased  as follows: W ho  w ere  the  key religious leaders and 
ritual actors of G upta  times? A n d  w h a t  was the ir  role in shap ing  G upta  k in g 
sh ip? I have  a ttem pted  to answ er  these questions in Chapter 3.

The exploration  of these p rob lem s has taken  me aw ay from Udayagiri re
peatedly, m aking  th is  book a w ide-rang ing  exploration  o f  the  fourth  and fifth 
cen turies  ra th e r  th an  a site m onograph  in th e  traditional sense. In the  end, 
how ever ,  I a lways fou n d  m y  w ay  back: as th e  one imperial site th a t  su rv ives  in a 
reasonably  complete state, Udayagiri has p rov ided  th e  answ ers -  or at least 
m any  of th e  answ ers — to m y  main historical questions. To help  keep  these 
questions clear in  th e  m inds o f  m y  readers, especially in light of the  technical 
detail th a t  needs to be addressed  along th e  w ay, I w ould  like to p ro v id e  a 
sum m ary  of m y key  findings in th e  rem aining pages of th is in troduction . This 
sum m ary  will also p ro v id e  an  o p p o r tu n i ty  to touch  on the  historical and  the 
oretical im plications o f  th e  p resen t book.

That Udayagiri h ad  a long h is to ry  as a cen tre  of astronom y and calendrical 
ac tiv ity  can be dem onstra ted  archaeologically b y  the  scu lp tu res, inscrip tions, 
and  sundials cu t in to  th e  rocks at th e  site. Solar observations are also suggested 
b y  the  name, literally  "sun rise -m o un ta in ."  A fter Sam udragup ta  conquered  
central Ind ia  in  the  m id -fou rth  c en tu ry ,  Udayagiri was modified in significant 
ways. It is m y  contention, fu l ly  a rgued  in Chapter 1, th a t  Udayagiri was
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rew orked  u n d e r  C andragup ta  II (circa CE 375-415) to  articu la te  a revitalised 
form of early H indu  k in g sh ip  in w h ich  th e  ru le r  w as envisaged as a p a ram o u n t 
sovereign (cakravartin) and  sup rem e devotee  o f  V isnu {paramabhagavata).

As an astronomical centre, Udayagiri he lped  cons titu te  these  roles because 
Visnu is, according to  tex tual sources, th e  ru le r  and  essence o f  time. This 
insp ired  Candragupta  to transfo rm  Udayagiri from a simple place o f  celestial 
observat ion into an astro-political node  w h ere  th e  m ovem ents  o f  th e  heaven ly  
bodies w ere  conflated w ith  his political p a th  and  personal sp lendour .  This 
ambition was achieved r i tua lly  th ro u g h  th e  rajasuya  or royal consecration, one 
o f  the  ancient Soma sacrifices. T h ro u g h  various  ritual id ioms, th is perform ance 
cap tu red  the pow er o f  the  celestial bodies, a n d  th u s  time, in the  u nc t ion  fluid 
and  transferred  this p o w e r  to th e  b od y  of th e  k ing. This is w h y  C andragup ta  
(and some o f  his successors) came to be tit led  vikram aditya, "h e  w h o  is th e  sun  
o f  p row ess."

As i s truggled  to develop th is historical u nd e rs tan d in g ,  I was obliged to d raw  
on a n u m b er  of fields: ep ig rap h y ,  iconology, historical astronom y, e th n o g rap h y ,  
landscape  archaeology. I com bined  these  w ith  tex t-based  Indo logy  and  relig ious 
studies. This approach  -  eclectic b u t  not, I hope, eccentric  -  led me to breach  
d isc ip linary  protocols and to  create w h a t  I h ave  te rm ed  th e  "archaeo logy  of 
r i tua l."  W h a tev e r  theoretical bells these  w o rds  m ig h t r ing , th is is n o t  a project 
in the  trad ition  o f  M ichel Foucault or Ian H o d d e r .4 Rather, it rep resen ts  m y  ow n  
effort to in ject a m easure  of dynam ism  in to  th e  static, d e sk -b o u n d  forms of 
analysis th a t  have so far g overned  the  s tu d y  o f  Ind ian  inscrip tions, scu lp ture , 
bu ilt  env ironm ent,  and landscape. Sanskrit  tex ts  have  no t  been spared  in  this 
exercisc. Detached from Indological p raxis , in w h ic h  tex ts  are s tud ied  in rela
tion to each o the r  and set in tex tu a l ly  defined h ierarch ies  and  typological 
sequences, I have tried  to place literary  sources "on the  g r o u n d ” in actual places 
and specific religious, political, and  ritual contexts . U dayagiri  was th e  crucible  
in w h ich  I forged th is m ethod  and it was from  U dayagiri  th a t  I have  tak en  it 
across early H indu  India.

The performance of the rajasuya and its memorialisation at Udayagiri was th e  
means th rough  w hich  C andragupta II was transform ed in to  a k ing  w o r th y  o f  the  
name. This laid the  foundation for his validating campaign of w orld  conquest, a 
success th a t  was celebrated in inscriptions, inc lud ing  those at Udayagiri. T h ro u g h  
th e  m edium  of sculpture, th e  king also articulated his close relationship w ith  
Visnu, especially Varaha, the incarnation connected  w ith  th e  salvation o f  the  
earth. By claiming devotional p rox im ity  to  V isnu as th e  god 's  suprem e devotee or 
paramabhagavata, C andragupta was claiming a special relationship w ith  the  god 
w h o  had saved the  earth  and was in  ontological possession o f  it. This allowed the 
k ing to be called, am ong other  th ings, th e  "Lord o f  the  Earth" (bhupati) and to 
advance the claim tha t the  whole earth belonged to th e  crow n. Kings could, for 
these reasons, redefine land tenu re  and  p ro p e r ty  relations. This buttressed  the
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system of rural developm ent th ro u g h  land-grants to priests and temples, a system 
th a t  enjoyed unpreceden ted  encouragem ent in Gupta times. These issues and 
their implications are explored  in Chapter 2.

W hile  the  w o rk ing  assum ptions of the  land -tenu re  system  necessarily rest  in 
the  m inutiae  of the  charters and  corresponding  rules in su rv iv ing  legal texts, 
tw o  historiographical problem s can be addressed  here: (a) royal legitimacy and 
(b) th e  cons titu tion  of th e  early H in d u  state. Legitimacy is an issue tha t has 
concerned  m any historians o f  South Asia over th e  last fifty years. In  a recent 
volume, Sheldon Pollock has cap tu red  the  general disillusionm ent of academics 
w ith  legitim ation th e o ry  and  rejected  the  notion  th a t  royal inscrip tions and 
Sanskrit l i tera tu re  w ere  w r i t ten  to legitimate royal p o w e r .5 Nonetheless, Pollock 
is p repared  to adm it th a t  p oe try  (kavya) and  pow er (rajya) w ere  m utually 
constitu tive, even if  th e  re lationship  p resen ts  " in te rp re t ive  challenges ."6 W ha t 
Pollock advocates is th a t  th e  au tonom ous aesthetic  of l i terary  Sanskrit was not 
ju s t  one ty p e  o f  political language, b u t  th e  overarching  political language 
of South  Asia p a r  excellence. The s tu d y  of aesthetics becomes, in th is view, the 
s tu d y  of pow er, even  if a simple causal re la tionsh ip  d id  n o t  exist betw een 
th e  two.

Those w h o  read  Sanskrit and approach  p re-m odern  India  th ro u g h  literary 
tex ts  will na tu ra lly  give p rim acy  to l i terary  tex ts . The risk for historical studies 
is th a t  in  subject areas w here  l i terary  tex ts  are th e  only  evidence, or taken  as the 
only ev idence w o r th  reading , such  an approach  will encourage, in Edwin 
Gerow 's incisive words , "an overconfident cu ltura l narcissism ."7 Narcissism or 
not, th e  most obvious factual difficulty is th a t  in the  period  w h en  Sanskrit  
em erged as the  dom inan t language o f  discourse, th a t  is th e  Gupta period, lit
e ra ry  tex ts  are certain ly  not th e  on ly  evidence. In th is book, as a consequence, 
I have advocated  th a t  tex ts  be detached from established academic tropes and 
placed "on  th e  g ro u n d "  w ith  o ther  datasets. I have  already m ade th is  poin t in a 
general way. H ow  th e  m ethod  can w o rk  in pract ice  is show n  in section 1.5 
w here  the  inscrip tion  in Cave 8 at Udayagiri is exam ined. This inscrip tion , 
composed in anustubh  verse, praises C andragup ta  II and  records th e  creation o f  a 
cave-shrine by  his minister. The te x t  can appear self-contained and  has the 
potential to yield p ro p er sense w h en  p ublished in the pages of a book. A lthough I do 
not seek to denigrate th e  im portance of p ublishing critical editions of epi
graphic records in the traditional way, m y argu m en t is th a t the political and social 
implications of th e  Cave 8 inscription cannot be u nderstood unless we take it out of 
the books in w h ich  it has been p rinted  and back to th e place w here it was first 
inscribed. This situates th e  tex t in th e  ritual landscape for w h ich  it was w ritten  and 
juxtaposes it w ith  th e religious images th a t w ere made to am plify the te x t's 
political and cultural meanings. There can be no d o u b t th a t th e tex t of th e Cave 8 
inscription enjoyed a high place in th e  hierarchy of cultural p ro d u c ts at 
Udayagiri -  it was, after all, com posed by the k in g's
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m inister. How ever, if w e allow ourselves to consider th e  te x t  as an au tonom ous 
literary  w ork  detached  from its su rro u n d in g s ,  w e sim ply  p e rp e tu a te  the 
n in e teen th -cen tu ry  d iv ide  betw een  literary, ep igraphic , iconographic , th eo 
logical, and  archaeological know ledge. In th is book, I aim to reconsider the 
w ider  archaeological co n tex t  o f  inscrip tions and  com bine  th is  w ith  re levan t 
ev idence  from legal, liturgical, and  religious sources -  no t  ju s t  l i terary  ones .8 I 
h ave  been inspired to p u rsu e  th is  m ethod  because, as Ronald In d en  has argued , 
conditions in historic Ind ia  w ere  not fixed. T he  t ra n sc e n d e n t  t r u th  may have 
been seen as im m utable , b u t  ev e ry d ay  political and  religious relations w ere  
subjcct to  constan t transform ation  and  recreation , a s i tuation  th a t  w as u n d e r 
stood well by  people living in those t im es .9 I am inclined to  th in k ,  for these 
reasons, th a t  totalising theorisa tions abou t Sou th  and  Sou th  East Asia over more 
than  a m illennium  have  little or no  ex p lana to ry  pow er.  These g ran d  narra tives 
g ives us ne ither  the  tools for u n d e rs tan d in g  n ew  k in d s  o f  data  n or  th e  models 
for re in te rp re ting  and syn thesis ing  th a t  w h ich  is a lready  k n o w n . 10 This 
methodological conclusion p repares  us to r e tu rn  to th e  general p rob lem  o f  
legitimacy. W hen  we ju x tap o se  th e  d ou b ts  raised ab o u t  legitimacy as an 
ex p lana to ry  device w ith  th e  detailed assessm ent o f  U dayagiri as the  locus o f  
imperial ritual in the  early  fifth c en tu ry ,  th e re  can be little  d o u b t  th a t  the  
G uptas used Sanskrit inscrip tions, tex ts , an d  r i tua ls  to  confer au thori ty ,  
nobility , and  sublim e qualities on them selves an d  th e ir  su b o rd in a tes  -  in  o the r  
w ords , to  give them selves legitimacy. I hasten  to  ad d  th a t  m y a rg u m en t  does not 
represen t a simple reactivation of legitim ation th eo ry  as an in tellectual project. 
Rather, th e  sources have compelled me to  explore  th e  ev o lv ing  debates th a t  
su r ro u n d ed  k in gsh ip  in th e  fou rth  and  fifth cen tu ries  and  th e  r ich  m atr ix  o f  
cons t i tu t ive  and d is t r ibu tive  acts th ro u g h  w h ich  the  Guptas, Vakatakas, and  
their  subord ina tes  controlled  the ir  r i tua l po l ity  and  negotia ted  its re la tionsh ip  
w ith  ecology and the  means and  relations o f  p ro d u c t io n .

Closely related to  legitimacy are  ques tions  a b o u t  state form ation  and the  
degree to w hich  th e  G uptas and  th e ir  successors ru led  a unified political en ti ty  
or bureaucrat ic  regime. The  h is to r io g rap h y  is well deve loped , and  th e re  is 
ongoing debate  ab ou t the  models and te rm inology . A useful p o in t  o f  e n t ry  in to  
the problem  is a recent book b y  Fred V irk u s . 11 Based on a critical su rv ey  o f  
the ep ig raph ic  evidence, V irkus has suggested  th a t  th e  G up ta  k in g d o m  was 
essentially fragm ented , su b o rd in a te  ru le rs  being in d e p e n d e n t  yet conta ined  
politically because th ey  controlled  small geographical areas. The significance of 
the Guptas, and the ir  so-called golden age, cer ta in ly  appears  to  lose its lus tre  i f  
we sim ply  plot ep ig raph ic  and  num ism atic  f ind-spots on a m a p .12 H ow ever, 
the  geographical d is t r ib u tio n  of data, and  th e  family affiliation o f  pa rt icu lar  
inscrip tions, needs to be read against th e  actual co n ten t  of th e  records. As n o ted  
in Chapter 2, th e  Sanskrit  im precations g iven in  th e  charters , an d  the  o rgan i
sation o f  inform ation o therw ise , ind icate  th a t  lan d -ten u re  across Ind ia  was
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inform ed by  shared  ideas and  com mon practices. It is especially rem arkable  tha t 
the  w ord ing  of the  im precations varies little from n or th e rn  Bengal to the  Deccan 
and  Tamil N adu , an area even larger than  th a t  controlled by th e  Guptas, 
Vakatakas, and  the ir  t r ibu taries . The implications o f  th is are clear and im por
tant: q u i te  ap a r t  from the  terr ito ries  controlled  by ind iv idua l k ings  and p a r
ticu lar families, there  was an effective legal system  across most of India by  the 
early fifth c e n tu ry  and  transactions involv ing  land w ere  conducted  according to 
it. A n d  th e  transactions, lest w e  forget, w ere  conducted  in the  Sanskrit lan
guage. In add i t ion  to  th is  ju rid ica l u n i ty  (and the  cadres of specialists in dharma  
it documents), religious and  r itua l system s prevailed  over w ide  areas w ith  the 
kno w ledg e  of th e  part iculars  conducted  and  transm itted  by  ind iv idua ls  learned 
in  Sanskrit.  If w e  follow Nicholas Dirks and  hold th a t  religion and ritual 
s t ru c tu red  a unified polity  ra th e r  th an  simply reflecting it, then  contra Virkus 
and  o thers , religious and  r itual conform ity  means, in essence, political u n i t y . 13 
These and other considerations have  led me to accept Ind en 's  model o f  "imperial 
form ation" as a s tand a rd  for organis ing  the  com peting and contrad ic to ry  claims 
m ade in  the  ep ig raph ic  corpus and  for u n d e rs tan d in g  the  hierarchical consti
tu t io n  of India  in th e  fo u r th  and  fifth cen tu r ie s .14 The idea of a “circle of k ings"  
fou n d  in  Ind ian  m anuals on statecraft is especially useful for explaining how 
a p lu ra li ty  o f  lo rdsh ips  was coord inated  to create an ideologically coherent 
polity . T he  legal n e tw o rk  ju s t  m en tioned  finds a place in this model, and even 
dissenting  political and  r i tual v iew s could be accommodated, as sh o w n  in 
Chapter 3.

Leaving these  theoretical concerns and re tu rn in g  to th e  ques tion  of land, 
gifts to  b rahm anas learned  in  th e  Veda were sanctioned by  tradition , so for
malised land -g ran ts  w ere  n o t  seen as contentious w h en  th e y  w ere  in troduced  in 
th e  fou r th  cen tu ry .  Grants to temples, how ever, w ere  f raught. This was because 
tem ple  deities w ere  n o t  regarded  as "real"  b y  the  Vedic priesthood . This 
pow erfu l circle of o r tho d o x  specialists w ere  responsib le  for royal sacrifices, 
inc lud ing  the  rajasuya, and th e y  w ere  p repared  to sanction only  those rituals 
and  theologies th a t  conformed to  and  confirmed th e  anc ien t Vedic w ay  of 
doing and th in k in g .  Their  objection  was th a t  tem ple gods w ere  n o t  sen tien t 
beings and  th a t  th ey  w ere  not,  as a result, able or en tit led  to  accept w h a t  was 
offered to  them . In o ther  w ords ,  th ey  w ere  n o t  ju r id ica l  personalities w ith  rights  
to offerings and  gifts o f  land and  money. To meet these  objections, g ran ts  w ere 
sometimes held  b y  tru s tees  and  priests. S im ultaneously, the  legitim acy o f  image 
w orsh ip  w as asserted b y  transfe rr ing  Vedic rituals from th e  domestic setting  to 
th e  tem ple env ironm ent.  As expla ined  in Section 2.6, th e  a rgu m en t in favour 
o f  tem ple  puja  w as carried forw ard  b y  analogy and appropria t ion : ju s t  as 
im p o rtan t  guests w ere  trad itionally  welcom ed in well-to-do homes and  offered 
th ings  th a t  pleased them , so too  w ere  the  gods welcomed in tem ple-hom es and 
offered th in g s  th a t  pleased them . This, i f  n o th ing  else, settles th e  origin of puja.
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From the mi d -fourth  cen tu ry ,  k ings  g ran ted  land  to tw o  ty p e s  of inst i tu tions: 
(a) tax-free estates held by brahm anas learned  in  th e  Veda an d  (b) tax-free 
estates held by or for tem ple gods and  ru n  for the  benefit an d  w orsh ip  of those 
gods. The first was te rm ed  agrahara; the  second, devagrahara. T he  w o rk in g s  of 
these  institu tions , w ith  examples, are  g iv en  in C hap te r  2. T he  charters  m aking  
th e  g ran ts  w ere  composed in Sanskrit , th e  im plication  being  th a t  Sanskrit 
learn ing was sustained and  ad van ced  in landed  estates. The w ay  large n u m b e rs  
o f  brahm anas were sometimes settled to g e the r  m eans th a t  subs tan tia l  estates for 
learned men were being established. These were, in effect, "S anskrit  colleges" 
w ith  m any -  sometimes h u n d re d s  — of p u n d i ts .  T he  find-spots  of th e  charters 
show  th a t  these places w ere  in the  h in te r lan d  (i.e., aw ay  from  th e  court  or th e  
royal camps w hence  charters  w ere  norm ally  issued). This has some bearing  on 
Pollock 's  theories ab ou t the  "S anskrit  cosm opolis" a n d  th e  h istoric  use o f  the  
language. His stated aim was "to  cap tu re  practices  a n d  th e n  ask  w h a t  sort of 
social explanation  -  d iscourse  o f  p ow er  or w h a tev e r  -  m ay accoun t for these 
p rac t ices ."15 Despite th is  am bition, the  u n d e rs ta n d in g  offered is formal and 
linguistic  with  no account of actual in s t i tu t ions  (i.e., agrahara , devagrahara), 
actual places (i.e., d ocum en ted  geographical locations), or actual applica tions of 
Sanskrit k now ledge  in pa r t icu la r  se ttings (i.e., legal codes u sed  in specific 
courts , Bhagavata tex ts  applied  as a liv ing theo logy  at specific tim es am ong 
specific g roups, e tc .).16 The historical career o f  Sanskrit , in  Pollock 's v iew , is 
th a t  it "on ly  slow ly  and  re luc tan t ly  . . . em erges as a political language . . . from 
th e  sacerdotal en v iro n m en t  in  w h ich  it w as m ost at h om e ." 17 This is n o th ing  
more th an  th e  old d iv ision o f  ch u rch  and  sta te  in fancy  dress, t ra n sm u ted  by  
academic d iscourse in to  a polarity  be tw een  fine a r t  or l i te ra tu re  and  the  
w o rk ad ay  w orld  o f  p op u la r  cu ltu re . M o d e rn  people  m ay choose to  organise 
the ir  th in k in g  along these  lines, b u t  th e  q ues t ion  for h is tor ians  is w h e th e r  the  
Guptas and  the ir  contem poraries ac tually  d id  so. Little can be safely concluded  
abou t early Ind ian  h is to ry , b u t  g iven th a t  a lm ost ev e ry  record  in  th e  ep ig raph ic  
co rpus  is concerned  w ith  th e  es tab lishm ent o f  tem ples, th e  reco rd  o f  religious 
acts, or th e  prov is ion  o f  religious en do w m en ts ,  a n y  a t te m p t  to d iv ide  politics, 
p ro p er ty ,  religion, and ritual can be rejected as w h o lly  m isgu ided . One exam ple 
proves th e  p o in t  at th e  v e ry  b eg inn in g  o f  th e  h is to ry  o f  Sanskrit  as a pub lic  and  
political language: th e  fo u r th -c e n tu ry  Valkha ch a r te r  g iven  in  Section 1.11. In  
th is charter,  m aharaja  B hu lunda  uses elem ents o f  Sanskrit  verse to  proclaim  his 
devotion  to Visnu, his su b o rd in a tio n  to  and  pa rt ic ipa tion  in th e  royal cu lt o f  his 
Gupta overlords, and his readiness to  assign land  for th e  m ain tenance  of w o r
ship  in  a temple.

People in early  Ind ia , like all people  I suppose ,  believed in  th e  cons ti tu t ive  
pow er o f  the  act. Competing he rm eneu tics  n o rm ally  focused  on th e  n a tu re  and  
implication o f  various acts, r i tual or o therw ise . M oreover, it  is a sim ple fac t of 
the  Sanskrit language th a t  th e  w o rd  karm a  re fers  to  all k in d s  o f  acts, even
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gram m atical o nes .18 In  G up ta  times, image w o rsh ip  was developed and  con
firmed as a valid  act by  th e  ap p ro p ria t ion  o f  tim e-honoured  elements from the  
Vedic trad ition ,  as ju s t  noted . S im ultaneously , th e  Vedic sacrifices -  the m igh ty  
acts of an t iq u i ty  in c lud ing  th e  rajasuya — w ere  reconceived and renovated  in 
theistic  term s. This was m ade possible  th ro u g h  an  elaborate series of homologies 
cen tred  on time. The organisation  o f  time, and o f  the  Ind ian  calendar and ritual 
cycle, w ere  de te rm ined  b y  solar, lunar, and  stellar observations. At Udayagiri, 
to come back  to o u r  im perial site, the  necessary observations w ere  facilitated by 
th e  geographical features of th e  hill, features th a t  w ere  modified and  supp le 
m en ted  in  th e  G upta  period  to  enhance  and symbolically  enrich  th e  observa
tions. In  th e  field o f  specula tive  th o u g h t ,  correspondences were bu ilt  between 
th e  calendar and  th e  rituals  o rgan ised  b y  th a t  calendar. The year, therefore, 
w as th e  royal consecration -  because the  consecration  took a year to perfo rm  -  
and  th e  year was the  sacrificial horse — because a horse was the  central offering 
in the  yearlong  horse sacrifice th a t  confirmed th e  k in g 's  p a ram o u n t  sta tus as 
cakrauartin. The year  w as also V isnu because he was seen as th e  essence of time 
and , accord ing  to  anc ien t lore, abso rbed  the  sacrifice, and  th u s  th e  year, in to  his 
body . The year w as also the  firm founda tion  of created th in g s  -  all life exists in 
t im e an d  is cond itioned  by  it. As a place w h ere  time w as k n o w n  and  the  year 
made, Udayagiri became a na tu ra l  site for visualis ing and  m emorialising time 
an d  th e  sacrifice, and  so also Visnu, th e  theistic  em bod im en t of both. This is how  
th e  m o un ta in  became a sacred landscape in every  sense, a place w here  
know ledgeab le  p ilg rim s d irec tly  encoun te red  tim e and  th e  living god w h o  
em bodied  it. Udayagiri is, for these  reasons, a key n od e  in th e  h is tory  of Ind ian  
religious th o u g h t  because it s tands  on  th e  cusp  be tw een  the  sacrifices sanc
tioned  by  the  Veda and  the  theis tic  modes of w o rsh ip  and  devo tion  advocated  in 
early H induism . These modes of w o rsh ip  w ere  conducted  in tem ples w hose 
in h ab itan ts  w ere  accepted as p e rm an en t  ju r id ica l  personalities. This explains 
w h y  tem ples m ade of p e rm an en t  materials w ere  b u i l t  in significant n um bers  
on ly  from the  early  years o f  th e  fifth cen tu ry .

T h e  com plex theo logy  of early  H in d u ism  and its formal a rch itec tu re  did 
no t  em erge in a subconsc ious or organic  fashion from some k in d  of socio
religious plasma. I t  was ra th e r  created  and  m ade possible b y  th e  p riesthood . 
Priests n o t  on ly  developed  th e  ideas and  w ro te  th e  texts, th e y  created and 
enacted  th e  r i tua ls  th a t  cons t i tu ted  these  realities. As r i tua l au thors  and  actors, 
the  in d iv id u a l  priests  o f  th e  fo u r th  and  fifth cen turies  are  not usually  k n o w n  by 
name. Nonetheless , th e ir  roles and  responsib ilities can be recon s tru c ted  from 
tex ts  and  inscr ip tions .  M y  a rgum en t,  set ou t  in  Chapter 3, is th a t  a sp iritual 
t r iu m v ira te  d om ina ted  th e  G upta  court: th e  royal chaplain  {purohita), the  cadre 
of  sacrificial priests  (rtvij), a n d  th e  spir i tua l gu ide  (acarya). Each controlled  a 
d iscrete  dom ain  o f  sacred k n o w led g e  and  p layed  a p a r t  in th e  cons titu tion  of 
th e  k in g 's  re ligious and  political iden ti ty .  I suspect th a t  th is  analysis will be
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greeted  w ith  u t te r  d ism ay by those  w h o  h av e  s t ru g g led  to d ism antle  the  
Orientalis t p ic tu re  of India  as r id den  b y  priests ,  o ver tak en  w ith  supers ti t ion ,  
and  en thralled  to  religion. A gainst th is, h o w ev er ,  is In d e n 's  a t tem pt to  show  
h o w  "h u m an  agency" can be resto red  to  th e  peop le  o f  In d ia 's  villages and  
tow ns, tha t is, how the  Ind ian s  them selves o rd e red  the ir  w o r ld .19 T he  h is torian  
is s im ply  not in a position to  j u d g e  if  he  or she u nco v ers  a w o r ld  s t ru c tu red  by  
agents  th a t  some find unaccep tab le  or unpa la tab le .  T he  rich  political and  cu l
tu ra l dynam ics tha t arc unlocked  once w e accept th e  idea o f  ag ency  in Ind ian  
h is to ry  is well il lustrated by  Jam es H eitzm an 's  G ifts o f  Power, a book  o f  such 
innovation  and creative scho larsh ip  th a t  its  lessons are being assim ilated b u t  
s lo w ly .20

As the  w r i t in g  o f  th is  book  p rogressed , I began to  recon s ide r  m y  w id e r  
sub jcc t and th in k  ab ou t h ow  h is to r ians  have  ap p ro ach ed  th e  v isua l and  tex tua l 
cu ltu res  of p re -m odern  India. T he  norm al and  a p p a ren t ly  na tu ra l v iew , 
unconsc iously  or consciously inform ed by  secularism  and  s t ru c tu ra lism , is th a t  
socio-cultural p ro d u c ts  -  in c lu d ing  religion -  reflect or express  m ore basic 
rela tionsh ips of an economic and political na tu re .  It sh o u ld  be clear from w h a t 
has been said in th is in tro d u c t io n  th a t  I can no t  believe th is  dogma anym ore . 
Since the  em ergence o f  re ligious states in th e  second  h a lf  of the  tw en tie th  
cen tu ry ,  there  is sufficient m odern  ev idence  to show  th a t  th is ex p lana to ry  
fram ew ork  has to  be tu rn ed  on its head. H is torica lly  speak ing , th e  G up ta  age 
show s th a t  the  explana tion  o f  re ligion as a k in d  o f  decora tive  cu ltu ra l  accessory, 
at best, and  an em barrass ing  relic o f  pensee sauvage, at w ors t ,  will n o t  serve. The 
Vaisnava faith and th e  religious in s t i tu t io n s  described  in  th is  book w ere  
d ynam ic  historical forces, d riven  fo rw ard  b y  historica lly  k n o w ab le  agents  w ith  
clear m otives and  certain  purposes . T hese agents  -  k ings ,  priests , and  the ir  
clients -  leave no d o u b t  w h a tev e r  th a t  re ligious ideo logy  and  religious in s t i
tu t io n s  s t ru c tu red  the  political and  econom ic re la tionsh ips  o f  th e  G up ta  age 
ra the r  than  vice versa. T he  detailed p roo f  o f  th is  lies in  th e  pages th a t  follow.
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THE A R C H A E O L O G Y  A N D  P OLI TI CS  
OF T I ME  A T  U D A Y A G I R I

adityaj, jay a te  v rs tir  v rs te r  annam  ta tah  prajah 
From th e  sun  comes rain , from  rain comes food, 

w herefrom  come l iv ing  creatures.
M a n u 1

Near th e  anc ien t c ity  o f  Vidisa in central India, ju s t  w est o f  th e  old earthen  
ram parts ,  is a rock y  hill k n o w n  as Udayagiri -  " the  m oun ta in  o f  the  sunrise" 
(Figures 1 and  2). The hill is U-shaped  and consists of tw o  p la teaux  jo ined  in the 
m iddle  b y  a low  ridge (Figure 3). The n o r th e rn  p lateau has steep cliffs on th ree  
sides and  is flanked b y  th e  r iv e r  Bes; it was once edged by strong  walls and 
crow ned  by  a grea t tem ple, now  in ru ins , The sou thern  p lateau has no su rv iv ing  
b u i ld ings  apart  from a single cave shrine. T he  low r idge  link ing  the  tw o  hills is 
less dram atic  in topograph ica l terms, b u t  is r ich  in archaeological, scu lptural,  
an d  ep igraphic  material. I t  is th is  r idge  th a t  is th e  p rim ary  focus of th e  p resen t 
chapter.

Combining an  accoun t of th e  physical rem ains on th e  r idge  w ith  re levan t 
Sanskrit  tex ts  and  inscrip tions, m y aim he re  is to  show  how  th is  p a r t  of th e  site 
func tioned  as a centre  of imperial r itual u n d e r  the  early  G upta  kings. M y key  
findings, to an tic ipate  in sum m ary  form  w h a t  follows, are th a t  Udayagiri had  a 
long h is to ry  as a cen tre  o f  t im e-keeping , an d  this m ade it an ideal location for 
(a) schedu ling  and m emorialising th e  royal consecration  or rajasuya, most 
no tab ly  of k ing  C andragup ta  II, and  for (b) ce lebrating  th e  ra iny  season 
observance  or varsam asavra ta  d u r in g  w h ich  the  god V isnu is " p u t  to  sleep" 
d u r in g  th e  M onsoon. This festival had its naissance in the  Gupta court  and 
en joyed  the ir  special pa tronage  because th e  G uptas w ere  a rden t  followers o f  the  
Vaisnava d ispensation to w h ich  the  festival belonged.



A  RCH A B O L O G Y  A N D  P O L I T I C S  OF  T I M E  A T  U D A Y A G I R I

©/© 11

ARCl-1/\EOLOGY AND POLITICS OF TIME AT UDAYAGIRI 
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In dia. Map showing key sites of the fourt:h and firth centuries. 

In dcvcloping this undcrstanding of Udayagiri, I will describe and analyse 

many archacological details at the site. This focused account is essential for 

rccovcring and undcrstanding the rituals that were celebrated. These rituals 

helpcd constitutc Gupta kingship and the socio-religious culture of the Gupta 

age. More dircctly, the rituals inspired the composition of poetic inscriptions, 
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2 Vidisa region. Map show ing location o f  Udayagiri and main historical sites in the 
neighborhood.

th e  creation of m o nu m en ta l  images, and th e  m an ipu la tion  of th e  landscape and 
its hydro logy . These changes m ade Udayagiri th e  p reem in en t sacred place of 
early  H in d u  India.

i , i . C e n t r a l  R i d g e  a n d  P a s s a g e

There  is a rem arkab le  concen tra tion  of material in  and  a rou n d  th e  central r idge  
at Udayagiri: a series o f  caves, niches, inscrip tions, rock -cu t  scu lp tu res ,  assorted 
w ater-features, and  a large m o u n d  m ark ing  th e  site o f  an old tem ple (Figure 3). 
Especially no tab le  is th e  n a rro w  defile or passage at th e  n o r th e rn  end  o f  the  
r idge  (Figure 4). This passage -  a na tu ra l cleft in  th e  rock  -  has been subject to a 
hos t  o f  m odifications an d  additions . The largest and  m ost im p o rtan t  is an  image 
o f  Lord V isnu  sleeping on th e  se rp en t  A nan ta  (Figure 5).2 W e  will r e tu rn  to  th is  
s c u lp tu re  and  its ico n o g rap h y  in  detail later. O ther notable  features inc lude  
th e  steps th a t  have  been  cu t  in to  th e  passage floor. There  are, in  fact, several sets 
o f  steps p laced s ide-by-s ide  at d ifferen t levels. This curious d isposition  is 
expla ined  b y  th e  fact th a t  th e  low er  steps on  th e  n o r th  side w ere  no t  originally
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3 Udayagiri. Map show ing key features o f the site.

in ten ded  as steps at all. T he  rock  surface is v is ib ly  w a te r -w o rn  over  th e  w hole  
surface, ind ica ting  th a t  these  steps fun c t io n ed  as a w ater-cascade. T he w ate r  for 
th e  cascade was ev id en t ly  b ro u g h t  from  a large ta n k  at th e  head  o f  th e  passage 
(Figure 6). T he  precise  channel th ro u g h  w h ic h  w a te r  en te red  th e  cascade from  
th e  ta n k  has been  o bscu red  b y  time, b u t  traces o f  rock -cu t  channe ls  can  be seen 
at th e  to p  o f  th e  passage. Rem ains o f  p ipes  and  w a ter- lif t ing  devices m ay  lie

©-© 13
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THE ARCHAEOLOGY OF HINDU RITUAL 

4 UdayagirL Central passage viewcd from the east. 

5 Udayagiri. Cave 13, recumbent figure of ViglU Narayal).a, fifth century, as 
photographed in the earl y twentieth cent ury. Courtesy of the British Library. 
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W ater reservoirs and 
water course
Contour lines

6 Udayagiri. Map o f the central ridge. Im portant caves are shown w ith  their standard numbers; 
Cave 5 contains Varaha, Cave 13 contains Visnu N arayana. A  =  rock-cut astronomical dais; 
B =  foundations o f  p la tform ; C =  Bhaillasvam in tem ple mound.

b enea th  th e  large m o u n d  th a t  s tand s  ab ov e  th e  n o r th  side o f  th e  passage 
(Figure 6, opposite  Cave 13).

A b o ve  th e  steps, th e  walls o f  the  passage are  v e ry  steep  — alm ost vert ica l in 
places -  and  ex h ib it  a n u m b e r  o f  rem ark ab le  features. T he  so u th  face has been 
carved  w i th  a n u m b e r  of n iches an d  cave-shrines. Indeed , th e  w h o le  surface has
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7 Udayagiri. Central passage wall, south side, show ing so-callcd shell inscriptions.  
The shell inscriptions were partia lly  cut aw ay when the stepped profile o f  the passage wall 
w as created in the f i f th  century so the sun would strike the image in Figure  al the sum5m er 
solstice.

been heavily  modified and  there  is ha rd ly  any  place w h ere  th e  original rock has 
no t  been  w o rk ed  in some fashion (Figures 7 and 8). In addition  to the  images, 
there  are a host of "shell in scr ip tions ,"  so called b y  m odern  historians on 
accoun t o f  the ir  shell-like appearance. Some are several metres high and as such 
are the  largest examples k n o w n  in Ind ia .3 These seem to be superim posed  at 
several points, ind icating  the  inscrip tions w ere  engraved  over a long period of 
time. T hat th ey  p reda te  the  fifth cen tu ry  c e  is show n  by th e  G upta-period 
images th a t  cu t  d irectly  th ro u g h  th e  inscrip tions, oblitera ting  them  in part  
(Figure 7).4 A dditionally , some of th e  larger flourishes and  long tails o f  the  
letters w ere  lost w h en  th e  u p p e r  walls o f  the  passage w ere  squared  off and  
o therw ise  modified.

The n o r th  wall of th e  passage, un l ike  the  south , is relatively  u n tou ch ed . Only 
one n iche  w ith  a small female figure, p ro b ab ly  Ganga, has been in troduced . 
T here  are  a few notches for pillars and beams (now missing), and the  rock  has 
been slightly  tr im m ed opposite  th e  large image of recum b en t Visnu. Shell 
inscrip tions are also few  in  num b er .  T hey  are fou n d  on the  cliff-face only  at the 
ex trem e eastern  and  w es te rn  ends o f  the  passage. This general lack of features 
suggests tha t th e  no r th  face had  some special significance th a t  p rec luded  
modification. E ven  in  th e  G upta  period , w h e n  v ir tua l ly  ev e ry th in g  was 
rew o rk ed  in  some w ay, few  changes w ere  made. This diffidence abou t the 
natu ra l rock  is especially rem arkab le  because the  sou th  side of most Ind ian  
m o num en ts  is th e  norm al focus o f  scu lp tu ra l  em bellishm ent. This is because the
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ARCHAEOLOGY AND POLITICS OF TIME AT UDAYAGlRI 

8 Udayagiri. Central passage, south wall, NarasiJYlha and attendant figures, fifth ccntury. 

17 



T h e  A r c h a e o l o g y  o f  H i n d u  R i t u a l

9 Udayagiri. Lion capital, fifth ccntury, as photographed in situ in the early twentieth  
century. Courtesy o f  the British Library,

so u th e rn  aspect is exposed  to  d irec t sun  and show s carved detail to good effect. 
U dayagiri is v e ry  different. T he rock  exposed to  th e  sun  has been left 
u n tou ch ed ,  w hile  the  images and  inscrip tions have  been placed in areas th a t  are 
norm ally  in  th e  shade. This v e ry  peculiar  si tuation can be explained, in my 
v iew , b y  th e  use o f  the  passage walls as sight-Iines for astronomical observation. 
In  the  following paragraphs, I will a t tem p t to recover these ancient observations 
and  to  show  th a t  the  large image of recum b en t Visnu was positioned so it w ould  
be h i t  b y  th e  su n 's  rays at key  m om ents in th e  Vaisnava ritual cyclc.

These ideas first em erged in discussions w ith  Dr M eera I. Dass w ith  w hom  
I have  s tud ied  Udayagiri and coauthored  pub lica tions on aspects of the  s i t e /  
I was encouraged  to  p u rsu e  th is line o f  investigation  by  a n u m b er  of features 
o f  an  astronomical na ture , no tab ly  a sund ia l engraved  on th e  rock  near the 
en trance  to Cave 20. In  addition, there  are the  w e ll-know n  zodiacal figures (rasi) 
on the  lion capital from Udayagiri (Figure 9). A broken  stone slab w ith  astro
nomical images on a lo tus petal was also found  on the  site (Figure 10)/’ Of course 
th e  v e ry  name — " th e  m oun ta in  of th e  sunrise" — also suggests th a t  Udayagiri 
was a place of solar im portance.
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1 . 2 . S y n o p s i s  o f  A s t r o n o m i c a l  P h e n o m e n a
To determine how Udayagiri w orked  as an astronomical site, and  to  recover some 
of the  observations tha t may have been m ade there , it  is necessary to have a basic 
unders tand ing  of the  solar and lunar phenom ena th a t  w ere  th e  basis of th e  early 
Indian system o f  t im e-keeping .7 The tw o  solstices are a conven ien t and logical 
starting point. These events are determ ined by  th e  position o f  the  rising sun  at 
different times o f  year. The sum m er solstice, firstly, occurs in late Ju n e  and  is the  
longest day of the  year. As w e shall see at various points in th is  chapter, th is is a 
particularly  im portan t day for und ers tan d in g  Udayagiri. The w in te r  solstice, 
w hich occurs six m onths after the  sum m er solstice, is th e  shortest day  o f  the  year. 
This falls toward  the  end of December. On the equinoxes -  also six m onths  apart  — 
the  day and n ight are equal in length. The vernal equ inox  occurs in late M arch 
and th e  au tum nal equinox  in late September. This scheme d iv ides the  year into 
four quarters, each w ith  90 days to  make a total of 360 days over tw elve  months. 
This basic calendar appears v e ry  early in India. Some h in ts  o f  it  are found  in the 
Vedic hym ns and the whole system is laid o u t  in th e  Jyotisavedahga, th e  oldest 
su rv iv ing  astronomical treatise .8 The key  po in t for our purp o se  is th a t  the  year 
was divided into four parts  based on solar observations.

From th e  point o f  v iew  of the  terrestrial observer — in early India as well as 
today -  th e  solstices and equinoxes are linked to th e  position o f  the  rising sun  on 
the  eastern horizon. The basic observations are show n here  in Figure 11. In  the  
northern  hemisphere, as most people are aware, th e  su n  gets low er  an d  lower in 
the sky  as w in te r  closes in. W ith  each passing day, th e  sun  also appears to rise 
more toward  the  south until  th e  w in te r  solstice in  December. A fter this, th e  sun  
reverses its course and appears, day  b y  day, to rise more to w ard s  the  north .  It 
reaches its northern-m ost point on the  sum m er solstice in  June. These tw o  
m ovem ents o f  the  sun, show n here in Figure 12, w ere  recognised in  G upta  times 
and called daksinayana  (“ th e  sou th ern  progress") and  uttarayana  (" the  n o rthe rn  
progress"). These m ovem ents were also l inked to the  seasons, six in  n u m b er  
according to the old Ind ian  reckoning: the  spring , sum m er, and  rains were the  
"seasons o f  the  gods" w h en  the  sun moves n o r th w ard ;  the  au tum n , w inter,  and  
"dew s" (sisira) w ere  the  "seasons o f  th e  fathers" w h en  th e  sun  moves sou thw ard . 
Because there  are six seasons, r itual tex ts  like th e  A itreyabrahm ana  could say th a t  
by  u tte r ing  the  w ord  six  one arranges (kalayati) and  establishes [pratisthapayati) 
th e  seasons.9 For the  sake o f  clarity, the  seasons and  corresponding  m onths are 
show n here in tabular form (see Table 1).

1 . 3 . A p p l i c a t i o n  t o  U d a y a g i r i
Even th o ug h  th e  core features of th is  as tro n o m y  are u np ro b lem atic ,  th e  q u e s 
tion  before us is w h e th e r  th e y  can be applied  to  Udayagiri in a m ean ingfu l
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Table 1. Seasons and  M o n th s o f  the Year w ith  Corresponding Solar E ven ts  
(A pp rox im a te ly  Placed)

Season
Solar

Month Lunar Month Solar Event:
Vasanta (spring) Madhu Cailra (Mar-Apr) Vernal equinox

Madhava Vaisakha (Apr-M ay)
GrTsma (summer) Sukra Jycstha (M ny-Junc)

Suci Asadha (June-July) Summer solsticc
Varsa (rains) Nab ha Sravana (.July-Aug) Daksinaynnn begins

Nabhasya Uhadrapada (Aug-Sept)
Sarat (autumn) Isa Asvina (Scpt-Oct) Autumnal equinox

Urja Karttika (O ct-N ov)
Hemanta (winter) Saha MargasTrsa (N ov-D cc)

Sahasya Pausa (Dcc-Jan) W inter solsticc
Sisira (dews) Tapa Magha (Jan-Fcb) Uttarayana begins

Tapasya Phalgunn (Feb-Mar)

10 Udayagiri. Lotus slab w ith astronomical sym bols, fifth ccntury, as photographed in situ 
in the early tw entieth century. Courtesy o f  the British Library.

fashion. In o rder  to  explore  th e  relationship , Dr. Meera Dass and I visited 
th e  site in different seasons and on equinox  and solstice days to  co nd u c t 
observations. The sum m er solstice in Ju n e  was found  to be part icularly  sig
nificant. On th is  day, as will be clear from th e  brief  disquisition  on astronom y
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1 ] Drawing show ing t he position of the rising sun at different times o f  the year.

uttnrSyana
December to June
dak?inSymm
June lo December

//</

12 Drawing show ing how the tw o halves o f the year w ere determined by the position  
the rising sun in ancient India.

of

ju s t  g iven, the  sun completes th e  uttarayana  and  rises as far n o r th  as it will go on 
th e  eastern horizon. At; Udayagiri on the  solstice day  w e  observed  th a t  the  sun  
rose in a lignm ent w ith  the  n o r th  wall o f  th e  passage, specifically th e  u p p e r  
section of the passage opposite  and  above th e  im age o f  N arayana . T h e  a lignm ent
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13 Udayagiri. Drawing show ing the position o f the rising sun in the central passage on the 
summer solstice.

will be clear from  th e  d raw in g  in F igure 13. As th e  day progressed , th is pa rt  of 
th e  passage rem ained  in  line w ith  the  su n 's  pa th .

In  add i t ion  to being the  longest day  o f  th e  year, the  solstice is also the  day on 
w h ich  the  sun  reaches its h ighes t  p o in t  in th e  sky. Exactly  how  high the  sun  
will s tand  at m id d ay  d e pen d s  on the  la ti tude o f  th e  observer. The basic p r in 
ciple is th a t  th e  fa r the r  sou th  one travels, th e  h ig he r  the  sun  will be. On th e  
Tropic  o f  Cancer -  w h ich  is w h ere  Udayagiri is located -  th e  su n  appears 
d irec tly  overhead  at 90°. A nd  because th e  sun  is d irec tly  overhead, th e re  will be 
no shadows.
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T hat this, and the  o th e r  observa tions ju s t  m en tioned , w ere  made from  th e  
early  centuries c e  is show n b y  th e ir  exact descr ip tion  in A rtha sa stra  2: 20: 
28-41. This section of th e  te x t  p re sen ts  an accoun t of th e  u n i ts  o f  tim e and  th e n
notes (v. 37) th a t  th e  leng th  o f  th e  days and n ig h ts  are  equal on th e  eq u ino x es  in
m onths  of Caitra and  A svayu ja  (i.e., Asvina). From th e  eq u ino x es ,  the  leng ths  of
th e  days change as do th e  leng ths  of o bservab le  shadow s (v. 38). Then, after
detailing how  the  leng th  o f  th e  shadow s changes d u r in g  th e  course of a day, th e
te x t  states th a t  at m id d ay  d u r in g  th e  su m m er  solstice in  th e  m o n th  o f  A sadha
th ere  are no shadow s (v. 41 ) .10 For six m o n th s  after th is  th e  len g th  of shadow s
successively increases (v. 42).

These points indicate th a t  the  observations recorded  in  th e  A rthasastra  were 
m ade on or near th e  Tropic of Cancer, dem onstra t ing  th e  d irect relevance of the  
tex t  to  the  s tud y  of Udayagiri. T he  pert inence  of th e  A rthasastra  is increased by  
references to it in literary w orks  of the  early G u p ta  period, the  p o in t  being tha t 
th e  A rthasastra  was k n o w n  and  cited in th e  fou r th  and  fifth cen tu ries .11 A t 
Udayagiri, in addition  to  the  lack of shadow s at m id d ay  on  the  sum m er solstice, 
there  were virtually  no shadow s in  th e  passage th ro u g h o u t  the  day. This is 
because th e  passage is aligned to the  su n 's  east-w^est path, a na tu ra l configuration 
th a t  seems to  be the  chief reason for th e  site's significance. There  were, it  m u st  be 
adm itted , narrow  shadow s cast b y  th e  sou thern  wall w h en ,  ideally, th e re  should  
have  been none. This anom aly is explained by  th e  fact th a t  th e  Tropic o f  Cancer 
now  stands a few kilometres sou th  o f  Udayagiri ra the r  th an  directly  on  the  site. A 
fact well k n o w n  to  astronomers b u t  no t  generally  appreciated  is th a t  the  Tropic 
moves due to  natura l oscillations in  the  ear th 's  axis. The  line o f  th e  Tropic 
migrates several metres each year so th a t  over th e  last m illennium  it has fallen on 
Udayagiri for only  relatively sho rt  periods o f  time. The m ovem ent is predictable, 
and the  exact position of th e  Tropic at specific dates can be recovered  (i.e., w e can 
determ ine w h en  the  Tropic stood on th e  hill). For o u r  purposes , it  is unnecessary  
to  w ork  th rough  every  particular; the  position o f  th e  Tropic a t selected dates is 
show n here in Figure 14.12 T he  main point,  irrespective o f  th e  exact position of 
th e  Tropic, is th a t  Udayagiri was a place w here  th e  sum m er solstice was observed 
and astronomical observations made.

T he  sum m er solstice is n a tu ra lly  a h o t  t im e o f  year in  n o r th e rn  Ind ia  and, 
accord ing  to  trad itional accounts , people  say th a t  th e  days  a ro u n d  th e  solstice 
are v e ry  ho t  and  still, th e  heat being  b roken  at last by  th e  first M o nsoon  r a in .13 

So th e  basic reason for o bse rv ing  th e  pos ition  of th e  su n  and  d e te rm in in g  th e  
tim e of the  solstice was th a t  it  could  be used to  an tic ipa te  th e  arrival of th e  rains. 
The  progress o f  th e  M onsoon in m o dern  tim es is sh o w n  here  in  F igure  15. T hat 
observa tions in an tic ipation  o f  th e  M onsoon  w ere  m ade  in  th e  passage before th e  
G upta  period  is ind ica ted  b y  th e  shell in sc r ip tions  th a t  a re  en g rav ed  on  th e  
walls o f  th e  passage. T h a t  w e  canno t read  these  in sc r ip tions  m akes them  
especially poignan t. W h a tev e r  m ay  h ave  been com m unica ted  -  p ro b ab ly  nam es
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Vidisa region. Map sh o w in g  the position ol the Tropic of' Cancer between /100 CH and  
1400 CE.

India. Map sh ow in g  the progress o f  the monsoon in a typical year.
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of  im p o rtan t  gods and men — th e  w ay  th e  c u rv in g  le tters scroll over th e  w hole  
surface lends magical p roperties  to the  site, h e ig h ten in g  th e  feeling th a t  th e  
passage had long been a place of talismanic pow er.

The sum m er solstice was, ra th e r  obv iously ,  n o t  th e  o n ly  obse rva tion  w ith  
w h ich  anc ien t astronom ers and  t im e-keepers w ere  concerned . T he  o ther 
im p o rtan t  solar event was th e  w in te r  solstice in  December. This day  is th e  exact 
opposite  o f  the  sum m er solstice: instead  of being  th e  longest day, it is th e  
shortest; instead of th e  sun  reaching  th e  zen ith , it reaches th e  nadir; instead  of 
th e  sun  rising in th e  ex trem e n o r th ,  it rises in th e  ex trem e  south ; instead  o f  th e re  
being no  shadow s at noon, the  shadow s are at th e ir  m ax im um  leng th . This 
m atte r  o f  shadow s b rings  us to  a key  p o in t  in  anc ien t  t im e-keeping . A t noon  
du r in g  th e  w in te r  solstice on th e  Tropic  o f  Cancer, th e  sh ad o w  of an y  object, 
like a gnom on, will have  th e  same len g th  as the  object itself .14 T hus ,  for 
example, a staff  one m etre  long will cast a sh ad o w  of one m etre. So w h e re  m ig h t 
such  shadow s h ave  fallen and  been o bserved  in anc ien t times? T h e  p robab le  
place, based on observa tions m ade on th e  w in te r  solstice, w as the  s tone p la tform  
im m ediately  above th e  passage (Figures 6 and  16). This p la tform  -  cu t  from  the  
living rock  -  was sub jec t to careful m odification from  an early date. In addi tion  
to  various holes and marks, w h ich  have yet to  be fully  expla ined , th e re  are traces 
o f  radiating lines near the south  edge. These lines are shaped  like a fan and  appear 
to be part of a sundial. From these features, it seems th a t  if  w e are looking for th e  
location o f  an ancient Indian observatory , th is  platform  is th e  m ost likely can
didate. On-the-spot observations confirmed th is supposition . A t d aw n  on the  
w in te r  solstice, the sun  rose at precise r igh t  angles to  the  eastern edge o f  the  
platform. The orientation is show n  here in  F igure 17. This show s th a t  th e  platform 
was deliberately shaped as a result o f  w inter-solstice observations.

A few metres to  th e  so u th w es t  of the  rock -cu t  p la tfo rm  is a small m o un d  
(Figures 16 and 17). T h is  was the  site o f  a second  p la tform  and  some of th e  
original foundations stones are p rese rved . A co lum n w i th  a lion capital, da ting  
to  th e  m id-second ce n tu ry  b c e , seems to h ave  been set u p  at th is  spot 
(Figure 18). E lsewhere I h ave  p resen ted  a detailed  s tu d y  o f  th is  early  lion  capital 
and its calendrical ic o n o g rap h y . 15 Here I only  need note  th a t  on-site  e x p e r i 
mental observa tions  show ed  th a t  a t m id d ay  on  th e  w in te r  solstice th e  sh ad o w  of 
a co lum n s tand in g  at th is place w o u ld  have  fallen on th e  ro ck -cu t  pla tform . This 
confirms th a t  the  rock -cu t  p la tform  w as p ro b a b ly  u sed  for astronom ical p u r 
poses. One fu r th e r  observa tion  is w arran ted .  As ju s t  noted , some o f  th e  fo u n 
dation  stones of th e  small m o un d  are p rese rved . The o rien ta t ion  of these  stones 
is such th a t  th e y  line u p  w ith  th e  position  of th e  r is ing  su n  at th e  sum m er 
solstice. This means th a t  th e  lion on to p  o f  the  co lum n w o u ld  h ave  faced the  
ris ing  sun  in  June . This is no t  a v e ry  s ta rt l ing  conclusion  g iv en  th a t  lions are 
often regarded  as sym bols o f  th e  sun. In  te rm s U dayagiri  as a w hole , th is 
orientation  show s th a t  th e  rock -cu t  p la tform , co lum n, and  lion capital replica ted
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16 Udayagiri. Drawing of the central ridge. A  =  rock-cul astronomical dais; B  =  p la tform  
fo r  the second-century b c e  lion capital in Figure 18. ] =  slabs removed by stone cutting, 
probably nineteenth century; 2  =  ancient post holes; 3 — trace o f  sundial; 4 =  square cut in 
rock w ith holes fo r  iron pins; 5 =  remaining foundation stones.

those  parts  of th e  passage th a t  w ere  used to  observe th e  sunrise  at th e  sum m er 
solstice, pe rh ap s  allowing m ore precise m easurem ents. A ltho u gh  th is is difficult 
to  describe, th e  idea is readily  conveyed  in  diagram m atic  form (see Figure 17).

The features ju s t  described  suggest th a t  w hile  th e  natu ra l shape of th e  pas
sage at Udayagiri a llowed th e  u ttarayana  and  daksinayana  to  be charted  w ith  
reasonable  accuracy, th e  need for precise  calculations insp ired  th e  cons truct ion  
o f  "scientific s ta tions"  on th e  ridge. T he precise m easurem ents  m ade at these 
stations m ay p rove  im possible  to  recover, b u t  it w ould  ap pear  th a t  the  rules 
fo u n d  in astronomical tex ts  for calculating the  solstices, the  position o f  the  
constellations, and th e  lunar  m onths  w o u ld  have  been carried ou t  near natura l 
fea tures th a t  facilitated observa tion  and  w o u ld  have  consequen tly  p ro v id ed  a 
conven ien t  spo t  for astronomical dev ices . 16
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17 Udayagiri. D rawing showing the position o f the rising sun on the w inter and sum m er
solstices. A  =  rock-cut astronomical dais; B  =  foundations o f  p la tform ; C =  B haillasvam in
temple mound.
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ARCHAEOLOGY AND POLITICS OF TIME AT UDAYAGIRI 
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17 Udayagiri. Drawing showing the position of the rising sun on the winter and summer 

solstices. A = mck-cut astronomical dais; B = foundations of platform; C = Bhaillasvamin 
temple mound. 
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18 Udayagiri. Reconstruction of the sccond-ccntury ucn lion capital, column, and railing 
based on surviving fragments.

So far w e have  been concerned  w ith  years and half-years as defined by th e  
uttarayana  and  daksinayana. M o n th s  were determ ined  by observ ing  the  moon 
in  relation to  th e  re levan t constellations; fo rtn igh ts  w ere  determ ined  by th e  
w ax ing  and  w aning  o f  th e  m oon itself. T ha t the  m o n ths  were k no w n  at 
Udayagiri is sh o w n  by  represen ta t ions  on tw o  scu lp tu res  from th e  site to  w hich  
a tten tion  has already been d raw n  (Figures 9 and 10).17 M oving  from m onths and 
fo r tn ig h ts  d o w n  to  smaller segm ents of time, w e m igh t expect to  find th e  
rem ains o f  some sort o f  water-clock at Udayagiri. In ancient India, water-clocks 
w ere  th e  p referred  m ethod  for calculating hours, m inutes, and seconds. W e can 
easily imagine a clock of th is k ind  being serviced by th e  tanks  and channels  
above and in th e  passage at Udayagiri.

T he available data on th e  anc ien t Ind ian  water-clock was collected m any 
years ago by  J. F. Fleet. 18 He visualised th e  mechanism as a series o f  reservoirs 
w ith  w ate r  flowing from one reservoir  to  th e  next. A lthough  calibration w ould
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have  required  th e  atten tion  o f  technical specialists, th e  basic w o rk ing  p rinc ip le  
was simple enough: portions  of tim e w ere  de term ined  b y  how  long it took for 
w a te r  to lill a reservoir  and th en  overflow, th ro u g h  a carefully  fitted pipe, in to  a 
succession of reservoirs below. I f  the  reservoirs  w ere  set in a suffic iently  long 
series, time could be kept w h en  solar-based observa tions were n o t  possible 
(i.e., th ro u g h o u t  th e  n ig h t  and d u r in g  c loudy  days). Looking b eyo n d  India, w e 
can visualise the clock w ith  th e  h e lp  of archaeological finds in  East Asia. A good 
exam ple  is the w ater-clock at A suka in Japan , in tro d u ced  b y  the  B uddhists ,  and  
so perhaps  Indian in its u ltim ate  design. This w as b u i l t  in  628 c e . 19 W o rk in g  by  
analogy, we can app ly  some aspects of th is  to Udayagiri. W e are  not, o f  course, 
a rgu ing  th a t  th e re  is any  direct influence one w a y  or th e  o ther. R ather w e are 
looking for general similarities w ith  regard  to  th e  regu la tion  a n d  m an ipu la tion  
o f  w ater  at different levels. One fea ture  at Udayagiri th a t  po in ts  to w ard  the  
careful regulation of w a te r  is a square  cham ber  at th e  top  o f  th e  passage (Figure 6 
adjacent to Cave 13). This was once an  enclosed tan k ,  som eth ing  sh o w n  b y  a 
rock -cu t  doorfram e on one side. The roo f  and b u i l t  portions  o f  th e  door have 
d isappeared long since, bu t  enough  is p rese rved  to  sh o w  th a t  th e  cham ber  was 
originally  walled and covered . Near th e  bottom  o f  th e  door, th e re  is a fairly  large 
hole passing th ro u g h  the  rock. This w o u ld  have  served  as an  outle t for w ater. 
Im m ediately  below the  tank , cu t in to  th e  passage wall a n d  floor, there  is a 
shallow channel, perhaps  for some k in d  o f  w ater-p ipe . All these  features in d i
cate th a t  the  tan k  in ques tion  w as p a r t  of a fairly com plex  w ater-system . W ate r  
from  th is  tan k  was d ra w n  from th e  main  reservoir  at the  head  of th e  passage 
and, we w ould  suggest, d irec ted  in to  a w ater-c lock  on th e  passage steps. W e 
have  already noted in Section 1.1 th a t  the  s teps are w a te r -w o rn  in  several places 
and  functioned  as a s tepped  water-cascade. The lack o f  any  tan k s  or conta iners  
for holding  w ater on the  steps them selves m akes it u n l ike ly  th a t  th ey  w ere  p a r t  
o f  th e  water-clock. Rather it seems th a t  the  s teps fun c t io n ed  as an elaborate 
drain  for excess w ater. The w ater-c lock  itself was p ro b ab ly  a m odes t  s t ru c tu re ,  
placed on or beside the  steps. Some idea o f  th e  conta iners  th a t  m ig h t  have  been 
used to hold the  w ater  and th e  w ay  th e y  could  h ave  been  connec ted  w ith  
each o ther  can be gleaned from early  fragm ents p re se rv ed  in  Korea .20 These 
consisted of a series o f  stone bowls. T he  bowls -  m onolith ic  an d  perfec tly  sim ple 
in design -  had holes on one side and  w ere  p laced on bases or low  columns. 
Pipes inserted  in the  holes jo ined  one bowl to  th e  next.

Based on these suggestions, w h ich  w e qualify  as p re l im in ary  an d  ten ta tive , 
fu tu re  research could invo lve  m ic rodocum en ta t ion  o f  th e  v isib le  traces at 
Udayagiri and a close s tu d y  of these fea tures in p a r tn e r sh ip  w i th  h istorians of 
as tronom y and science. A su rv ey  o f  th e  area m ig h t  also lead to th e  d iscovery  of 
stone bowls or fragm ents o f  similar objects. T hat m onolith ic  s tone  conta iners  for 
w a te r  were made at Udayagiri is e v id en t  from  a large s tone  t r o u g h  ly ing  near  the  
top  o f  th e  n o r th e rn  hill (Figure 3). This curious object has been k n o w n  since th e
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t im e of C un n in gh am 's  su rv e y  in the  m id-n ine teen th  cen tu ry , bu t  no a t tem p t has 
been made to  expla in  its p u rp o se  and  location .21 W e cannot claim to have 
resolved all th e  p rob lem s posed by  the  stone t rough , b u t  there  can be little 
d o u b t  th a t  it  form ed p a r t  of a large w ater-m anagem en t system. As th is  relates to 
h o w  and  w h y  w a te r  was p ro v id ed  to  th e  passage, a short  accoun t o f  the  system 's  
m orpho logy  an d  contiguous features will no t  be ou t  of place.

The most consp icuous m onum en ta l  fea ture  near the  stone trough  is th e  large 
ru in e d  tem ple  th a t  c row ns th e  sum m it of the  no r th e rn  hill (Figure 3). W e will 
r e tu rn  to  th is tem ple  in  Section 1.12; here  w e  only  need note th a t  the  position o f  
th e  tem ple suggests  th a t  w a te r  from the  bu i ld ing  -  both rain w ate r  from th e  roof 
and  w a te r  from th e  lus tra t ion  o f  th e  image -  was d irected tow ard  th e  trough . 
A n y  excess w ou ld  h ave  dra ined  in to  the  ta n k  just below th e  tem ple (Figure 3). 
A t  p resen t,  th is  reservoir  is filled w ith  silt and visible only  as a shallow d ip  in 
th e  g ro u n d  to w ard  th e  h ill 's  w es te rn  edge. From there, w a te r  seems to  have been 
d irected  so u th w ard  across th e  p lateau, past an area of ru ined  s t ru c tu re s  — 
possib ly  a royal enclave -  and  d ow n  th e  rav ine  th a t  leads to th e  main tank . From 
the  m ain  tank , w a te r  w as taken  to th e  passage, as a lready  noted.

A notable  fea ture  o f  th is w a te r  system  is th e  massive scale o f  th e  tank  at the  
head  of th e  passage. As will be clear from the  p lan g iven in Figure 3, th is  tank  
w as created by th ro w in g  a barr ie r  across the  steep valley on th e  sou th  side o f  the  
n o r th e rn  hill. The dam rises to the  h e ig h t  o f  ab ou t  e igh t m eters and seems 
excessive at first g lance (i.e., the  ta n k  appears  to  have  m ore capacity  th an  w ould  
be needed  to collect th e  rain w h ich  w o u ld  have  fallen d u r in g  th e  M onsoon 
season). To address  th is  p roblem , Jo h n  Sutcliffe, an hydro log is t  w ith  ex tensive  
experience  in central India , used  the  topograph ic  su rv ey  p repared  for the  
p re sen t  s tu d y  to  calculate th e  vo lum e of th e  tan k  against th e  run -o ff  from the  
hill. Sutcliffe 's analysis, g iv en  here  in A p p e n d ix  II, show s th a t  in an average 
year  the  tan k  w o u ld  have  been  filled to capacity . T he  resu lt  was su rp r is in g  and 
dem onstra tes th e  need to proceed  in a scientific fashion. T hat the  tan k  does not 
ho ld  m u ch  in  th e  ra iny  season at th e  p re sen t  tim e is p ro b ab ly  d ue  to long neglect 
o f  th e  clay lining. H ow ever  th is  m ay be, significant quan ti t ies  o f  w ater  w ere  
once collected in  th e  tank . This w a te r  w as needed  to  feed the  s tepped  w ater-  
cascade and  pe rp e tu a l  water-c lock  in th e  passage. A steady  flow o f  w a te r  was 
also needed  to ba the  and  cool the  images ad ded  to th e  site d u r in g  th e  time o f  the  
Guptas. But before tu rn in g  to  th e  special needs created b y  these new  images, w e 
m u s t  r e tu rn  to  th e  them e o f  time.

1 . 4 . V i s n u ' s  F o u r  M o n t h s  o f  S l e e p
O ur d iscussion to th is  p o in t  has taken  u s  from solar observations of th e  year  and 
half-year d o w n  to w ater-regu la ted  hours, m inutes, and  seconds. This concern  
w i th  tim e and  th e  annual cycle is re inforced by  the  iconography  of the  main
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19 BhitrT (District Ghazipur, UP). E lectrotype o f the seal o f Kumaragupta I I  (circa CE 
474-76). British M useum  (1890. 2 -13 . 1).

scu lp tu res  at Udayagiri, n o tab ly  th e  rec lin ing  image o f  N aray ana  set in  a shallow 
n iche  at the  top  of th e  passage. T here  V isnu  is sh o w n  sleeping o n  th e  coils o f  the  
grea t se rpen t A nan ta  (Figure 5). Below th e  god  is a knee l ing  w o rsh ip p e r  ho ld ing  
a censer, beh ind  h im  an  a t ten d an t .  A b o ve  th e  r e c u m b e n t  image of V isnu  is a ro w  
o f  small figures. T hese  are  identifiable  as N id ra  o r  Tamasi, th e  goddess o f  sleep, 
and  th e  creator  Brahma, seated on a lo tu s .22 To th e  r ig h t  o f  Brahma is Garuda, 
V isnu 's  vehicle  an d  th e  royal em blem  o f  th e  G u p ta  d y n a s ty  (Figure 19).23 T hen  
come th e  personifications of V isn u 's  weapons: GadadevT, C akrapurusa ,  and 
Sarngastr i .24 Finally, on th e  ex trem e  r ig h t ,  are th e  dem ons M a d h u  and  Kaitabha 
and  a seated sage, possib ly  M ark and ey a .

T he position o f  th e  V isnu N arayana  panel is su ch  th a t  th e  im age is in shade
for m ost o f  th e  year. It is only  to w ard  th e  en d  of J u n e  -  th e  tim e o f  th e  sum m er
solstice -  th a t  th e  scu lp tu re  is lit for several days. I f  w e  rem ove th e  m o d e rn  shed
in our im agination  and  inser t  a m odes t  p o rch  she lte r ing  th e  im age as sh o w n
in Figure 13, w e can v isualise N arayana  being to u c h e d  b y  th e  r is ing  su n  in
late J u n e .25 This is im p o r tan t  because  V isnu  is " p u t  to  s leep"  for th e  ra in y
season at th is  t im e th ro u g h o u t  n o r th  an d  cen tra l  Ind ia . T he  precise  date  for th e
b eg inn ing  o f  th e  god 's  sleep is th e  e lev en th  d ay  o f  th e  b r ig h t  fo r tn ig h t  of
A sadha; he is "w o k en  u p "  fou r  m o n th s  la ter on th e  e lev en th  d ay  of th e  b r ig h t
fo r tn ig h t  o f  K art t ika .20 T h e  sleeping  a n d  w a k in g  o f  V isnu  are th e  cen trep iece  of
th e  varsam asavra ta , an im p o r ta n t  r i te  m en tio ned  in th e  V isnudharm ah, an  early
Bhagavata tex t  g iv ing  concise sum m aries of a w id e  rang e  o f  r i tu a ls .27
V araham ihira  su b se q u e n t ly  m ade an allusion  to  th e  "w a k in g  of V isnu" in his
B rha tsam hita  and  th e  d ays  are still m a rk ed  by  festivals in Bengal a n d  

28elsewhere.

m>  31



T h e  A r c h a e o l o g y  o f  H i n d u  R i t u a l

That th e  naissance o f  th is  trad ition  can be traccd lo the imperial court  and 
th e  h ey d a y  of G upta  sup rem acy  is show n  by the  Poona plates of PrabhavatT- 
g up ta .  Styling herse lf  in these plates a s taunch  devotee of th e  Lord 
(a tyantabhagavadbhakta}, th e y  record a g ran t  by  her to a Vaisnava religious 
teacher on th e  tw elfth  day  of the  b r igh t  ha lf  of Karttika. This day is im m ediately  
after V isnu has been roused  from his period o f  sleep and is significant because 
religious gifts are norm ally  m ade in th e  m orning  after an observance  is fin
ish ed .29 Also of special note is the  fact th a t  Kalidasa, th e  greatest literary figure 
o f  th e  G upta  age, frames his celebrated M eghaduta  a round  the varsam asavrata . 
A t th e  b eg inn ing  o f  th e  poem, the  exiled Yaksa first sees th e  cloud that: will 
serve as his love-m essenger in  the  m onth  o f  A sad h a ,30 Then tow ard  the  end o f  
th e  poem th e  Yaksa declares th a t  his ban ishm ent will end w h en  Visnu wakes 
from  his sleep .31

sapanto  me bhu jagasayanad  u t th i te  sarngapanau  
sesan masan gam aya caturo  locane mTlayitva | 
pascad avam  v irahagun itam  tarn tarn atm abhilasam  
n irv ek sy a v ah  parina tasaraccandrikasu  ksapasu ||
Sarnga-arm ed Visnu sleeps on Sesa,
A n d  w h en  he w akes m y  exile ends.
T h us ,  m y dear, please close y o u r  eyes 
A n d  m u d d le  th ro u g h  th e  n ex t  four months.
U n d e r  th e  cool, full moon of au tum n ,
W e 'l l  slake ou r  s tarved  desires.

Kalidasa dwells at leng th  on central India and indeed seems to have  coinc from 
Ujjain, so it is no t  su rp r is in g  th a t  reference is m ade to th e  varsam asavrata  in a 
G up ta-period  inscrip tion  from the  region, The inscrip tion  in question  belongs 
to  V isvavarm an, a su b o rd in a te  of K um aragup ta  1 (circa c e  414-47) and was 
fo u n d  at G angdhar, a village south  o f  Jha lrapa tan  on the  n o rthe rn  edge of the  
M alw a plateau. Its main p u rp o se  was to d ocum en t th e  bu ild ing  o f  some tem ples 
in  M alava year  480 (CE 423-24).32 W h a t  is re levan t in th is  record is th e  accoun t 
o f  Karttika, the  m o n th  in w h ich  th e  tem ples w ere  consecrated. A n u m b e r  of 
poetic  conceits are lavished on th is time o f  year, one o f  them  being th a t  it was 
" th e  tim e for w ak in g  M a d h u s u d a n a  from h is  s leep ."33 This show s conclusively  
th a t  the  fou r-m on th  period  o f  V isnu 's  sleep was k n o w n  in central India  d u r in g  
th e  first h a lf  o f  the  fifth c e n tu ry  and  settles any  reserva tions we m igh t have 
ab o u t  using Kalidasa and poetic  ev idence for historical purposes. M ore espe
cially, th e  ep ith e t  M a d h u s u d a n a ,  " th e  slayer o f  the  demon M ad h u ,"  indicates 
th a t  the  fou r-m on th  period  was connected  w ith  Visnu as N arayana, The Vayu 
Purana  (25: 1—52) recoun ts  how  th e  god was roused from his sleep to  kill M adhu  
and  Kaitabha after th e y  a t tem p ted  to th w a r t  Brahma's creation of a new  w o r ld .34 
T h at a vers ion  o f  th e  s tory  g iven  in th e  Vayu  (it appears  also in th e  Epics,
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H arivam sa  and  M atsya) w as k n o w n  at Udayagiri is sh o w n  b y  the  inclusion  of 
the  dem ons M ad h u  and  Kaitabha in th e  N arayana  panel.

In  addition  to  the  ico n ography , th e  r i tu a l  ce lebration  of th e  fou r-m on th  
period  of V isnu 's  sleep at U dayagiri  can be d ed u ce d  from  th e  use of the  site to 
chart  the  position o f  the  ris ing  su n  at d iffe ren t t im es o f  year. Because th e  passage 
facilitated the  p red ic t ion  of th e  sum m er solstice and  th e  onset o f  th e  rains, it 
could also accomm odate th e  festival th a t  ce leb ra ted  th e  a rriva l of th e  M onsoon 
and  the  beg inn ing  of V isnu 's  sleep. T h a t  th e  festival d id  in d eed  take  place at 
Udayagiri is corroborated  by  th e  date g iven  in  th e  in sc r ip t io n  at Cave 6. Located 
near th e  m o u th  o f  th e  passage, Cave 6 consists of a ro c k -cu t  cham ber and  a 
cluster  of re lief panels, W e  will r e tu rn  to  these  details shortly ;  a t th is  p o in t  we 
only  need note  th a t  th e  in sc r ip tion  carries a p recise  date: G upta  year 82 on th e  
e leventh  lu n a r  day o f  the  b r ig h t  fo r tn ig h t  o f  th e  m o n th  o f  A s a d h a ,35 In o ther 
w o rd s  -  and  th is is v e ry  im p o r ta n t  -  th e  Cave 6 in sc r ip tio n  records th a t  a 
dedication  took place at U dayagiri  on  th e  v e ry  d ay  w h e n  V isnu w as p u t  to 
sleep. So several facts sh o w  th a t  th e  varsam asavra ta  was ce lebrated  at U dayagir i  
in th e  re ign  of C andragup ta  II: th e  position  of th e  N aray ana  im age in  th e  passage 
and  th e  sum m er sun  at the  solstice, th e  references to  th e  w ak in g  o f  V isnu in 
G upta-period  te x ts  and inscrip tions, and  th e  d a tin g  o f  an  in sc r ip tion  o n  th e  site 
to  th e  v e ry  day  w h e n  Visnu w as m ean t to  be p u t  to sleep.

The  po in ts  w e h ave  m ade so far dem onstra te  th a t  th e  them e  of  t im e-keeping  
at Udayagiri was de term ined  b y  th e  na tu ra l  fea tures o f  th e  site an d  th a t  the  
carv ings  in tro d u ced  d u r in g  th e  G up ta  period  e labora ted  these  them es in a 
dram atic  and  visual m anner .  Some additiona l observa tions  can be m ade in th is 
regard . As w e have  ju s t  no ted , V isnu w as p u t  to sleep on th e  e leven th  day of the 
b r ig h t  fo r tn ig h t  in A sadha. T h is  n ig h t  falls th ree  days before th e  full m oon. This 
raises an in te res ting  problem , nam ely  w h e th e r  th e  position  of th e  m oon in  the  
m o n th  of A sadha  has an y  bearing  on th e  scu lp tu re s  a n d  th e ir  position  at the  
Udayagiri. T he m atte r  is com plica ted  because  th e  su n  and  m oon follow differen t 
p a th s  across the  sky . The  sun  is re la tive ly  s t ra igh tfo rw ard :  it looks m ore or less 
th e  same ev e ry  day, it rises in th e  east and  an y  change  in th e  pos ition  w h e re  it 
seems to rise is neatly  tied  to  th e  pass ing  seasons. The m oon  is m ore varied: it 
w axes and  wanes, it rises and  sets at d ifferen t t im es d u r in g  th e  course  o f  a single 
m onth , and  its pa th  is d ram atica lly  d iffe ren t from  th a t  of th e  sun . A detailed 
explana tion  of th e  G upta  u n d e rs tan d in g  o f  th ese  lu n a r  p h en o m en a  w o u ld  take  
us too far afield; th e  k ey  po in t here  is th a t  th e  p a th  of th e  m oon  s tand s  at 5° to 
th e  ecliptic of th e  sun . T hus , a t certa in  tim es th e  pa th  o f  th e  m oon will take  it 
fu r th e r  n o r th  th an  the  sun . This m eans, q u i te  sim ply , th a t  th e  passage and  th e  
image o f  N arayana  are b o u n d  to  be i l lum ina ted  by  th e  rays  o f  th e  m oon at 
certain  times. D eterm in ing  w h e n  th is  o ccurred  h istorica lly  is a re la tive ly  simple 
m atte r  th an k s  to  co m pu te r  p rog ram m es th a t  can be used  to do th e  necessary  
calculations and  genera te  images of th e  sk y  a t  an y  g iven  time. These show  th a t
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20 Udayagiri. View toward the eastern horizon at 23° 32 11 and 77" 46 20 on 9 June 401 
at 11.20 g m t . Immediately after sunset, the w axing moon is seen rising north o f the 
sun's ccliptic (dotted line).

G upta  year 82, th e  date  of the  Cave 6 inscrip tion , was part icu larly  significant. 
For the  p re sen t  purpose , we will assum e th a t  Asadha 82 was an expired  year and 
corresponded  to J u n e - J u ly  401 .36 T he  full moon occurrcd  on 12 June . Three 
days before this, th e  day w h en  Visnu was " p u t  to sleep" for the  season, the
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w axing  moon rose north  of th e  su n 's  ecliptic. As th e  m oon rose h ig her  and  
h igher  in the eastern sky, it w ould  have  been clearly v isib le  and illum inated  th e  
passage w ith  its rays (Figure 20).

At th e  risk of testing  m y reader 's  patience, I sho u ld  be q u i te  explic it  in 
expla in ing  the implications of these  facts. On th e  solstice day, as w e  h ave  seen, 
(he sun finishes its uttarayana  and  rises as far n o r th  as it will go in relation  to the  
eastern horizon, Al Udayagiri th is  resu lted  in N arayana  being lit b y  the  rays  of 
th e  sun for a n um b er  of days. N ow  the  re levan t p o in t  is th is: on the  day  w h en  
Visnu was .supposed to be " p u t  to s leep” for th e  ra iny  season in  J u n e  401, the  
moon w ould  have  also i l lum inated  th e  so u th e rn  wall o f  th e  passage and  the 
image o f  Narayana. O f course th e  image is n o t  ac tually  dated , so it is possible 
th a t  the moon only  illum inated  th e  space w h ere  th e  n iche  and  its scu lp tu res  
w ere  su b seq u en t ly  carved.

A lthough  d ou b ts  might: be expressed  ab o u t  th e  m ethodological v a lid ity  
o f  m ak ing  nocturnal observa tions b y  the  l igh t o f  th e  m oon -  I could easily 
be accuscd of being a lunatic by  those  w h o  police d isc ip lina ry  b ou n d arie s  — we 
need to rem em ber th a t  star-gazing w as a major concern  in anc ien t  Ind ia . The 
developm en t o f  a precise as tronom y and  related system s of p ro g n os tica tio n  th a t  
appear in th e  B rha tsam hita  w ou ld  h ave  m anda ted  o bse rva tions  th ro u g h o u t  th e  
year and at all times o f  day  and n igh t .  A t Udayagiri ,  m em bers  o f  th e  G upta  court  
and the ir  astronom ers w o u ld  have  w a tch ed  th e  se t t ing  sun  and  ris ing  m oon as 
th ey  stood on th e  hill. A t  sunse t  -  th e  p resc r ibed  tim e for th e  k in g 's  m atins 
accord ing  to th e  A rtha sa stra  -  th ey  w ou ld  have  seen th e  m oon rising in th e  
passage and, as n ig h t  closed in, th e  m oon 's  rays falling on th e  scu lp tu re  of 
N arayana or the  place w h ere  it w as going to  be carved . A nd th e y  w ou ld  have 
seen th e  royal w o rsh ip p e r  b a thed  in th e  m oon 's  l ig h t  j u s t  below  th e  recu m b en t

Mim a g e .
T he direction and relevance o f  the  p resen t discussion is p e rhaps  n o w  becoming 

ra ther  obvious, especially to those w ho  k n o w  a little Sanskrit: Udayagiri has 
several inscript ions o f  C andragupta II, and Udayagiri is th e  only  place in India  
kno w n  to have enjoyed the  royal presence o f  th a t  G upta  k in g .38 Based on this, it 
docs not seem unreasonable  to say th a t  the  w o rsh ip p e r  in th e  N arayana  panel is 
none  o ther than C andragupta himself, the  "m oon-p ro tec ted"  k ing  reveren tly  
p u t t in g  Visnu to sleep in the  days before the  full m oon in A sadha.

O ur attempt: to associate th e  k ing  and  th e  m oon is n o t  p u re ly  speculative. 
C andragup ta  is com pared  d irec tly  to the  r is ing  full m oon in the  M an d asau r  
s tone  inscrip tion  o f  G o v in d a g u p ta .39 In o th e r  records, S a m u d rag u p ta 's  fame is 
said to be as pure  as rays  o f  th e  moon, w hile  th e  appea ran ce  o f  G h a to tk acagu p ta  
is com pared  to the  rising  moon, his v ir tu es  to its r a y s .40 I f  these exam ples are  no t  
enough , th e  M udraraksasa , a Sanskrit  dram a th a t  tu rn s  on political in tr ig u es  in 
the  court  o f  C andragup ta , opens w ith  an elaborate  p u n  th a t  com pares th e  k in g  to 
the  moon, th e  circle of his p o w er  to th e  m oon 's  full o rb  and th e  enem y p rince
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21 Oval intaglio, Visnu and a royal worshipper, fourth century. Cunningham Collection, 
British M useum  (1892. 11-3. 98).

w h o  th rea tens  both  to the  m alevolent p lanet th a t  causes the  eclipse .^1 T here  are 
th u s  good reasons for liken ing  C andragup ta  to th e  moon and for iden tify ing  the  
tableau at Udayagiri as a com m em orative  scu lp tu re  rep resen ting  a special reli
g ious perfo rm ance by th e  k in g  w h en  he visited th e  site d u r in g  his cam paign o f  
w o r ld  conquest.  This in te rp re ta t ion  is reinforced by images of royal persons 
w o rsh ip p in g  gods, a p a rt icu la rly  telling exam ple  being a seal in the  British 
M u seu m  (Figure 21). This sh o w s Visnu h o ld ing  a ring  sym bolising  sovereign 
a u th o r i ty  over a p r ince  w h o  stands reveren tly  at his side. The  Bactrian 
inscrip tion  records  th a t  th is  is the  " leader o f  w o rsh ip ,"  a gloss of Sanskrit  
param abhagavata , an im p o rtan t  religious role to  w h ich  wc will re tu rn  in 
Section 1.11 .42 A ltho u gh  rep resen ta t ions  o f  royal w o rsh ip p e rs  did not: become 
a major them e in Ind ian  scu lp tu re ,  exam ples continued  to  appear in later
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centuries , an in teresting  case from central  Ind ia  being an in sc r ibed  panel at 
M ohangarh  dating  to th e  early  years  o f  th e  te n th  c e n tu ry .43

Beyond th e  four-m onth  period  o f  V isnu 's  sleep and  th e  general tu rn in g  o f  th e  
seasons, th e  iconography  o f  the  images at U dayagiri  sh o w s th e y  are set in a vast 
cosmological f ram ew ork , a vision o f  th e  un ive rse  w h ich  fluctuates betw een  
periods o f  ac tiv ity  and  periods o f  repose, pe riods w h e n  n ew  creations are 
en gen d ered  and old w orlds  are sw ep t  aw ay  by  grea t conflagrations or in u n 
dations. In th is un iverse, d riven  b y  tim e and  m arked  b y  w ater ,  V isnu  is bo th  
a u th o r  and actor; as th e  Visnu Purana  su cc in c tly  states: “ V isnu 's  v e ry  n a tu re  is 
T im e .'"1"1 The s ta rt ing  po in t for th is  at U dayagiri  is again  the  scu lp tu re  of 
Narayana. There he is sh o w n  o n  th e  se rp en t  A nan ta ,  res t ing  and  regenera ting  
after th e  kalpanta , th e  end  o f  th e  p rev io u s  aeon. A n an ta  — th e  “ endless-one" — 
com bines both tim e and water: he  is n o t  ju s t  o rd in a ry  tim e b u t  endless time, the  
infinite itself; he is no t  just o rd in a ry  w a te r  b u t  th e  u n m e asu red  cosmic waters. 
On him and out of him a w hole  n ew  creation  will be m an u fac tu red  b y  Brahma 
the  creator. This is w h y  A nan ta  is nam ed Sesa, th e  “ rem a in d e r"  — he is the  
residue  o f  the  p rev ious  age, th e  sole su rv iv o r  o f  a v an ish ed  w o rld  w h o  will 
p ro v id e  th e  seed for a n ew  u n iv e rs e .45 This n ew  u n iv e rse  is a lready  b eg inn ing  
to stir  in th e  Narayana panel: Brahma has em erged  from  N aray ana 's  navel 
and th e  dem ons in ten t  on u p se t t in g  the  c rea tor 's  w ork , M a d h u  and  Kaitabha, 
have  m ade the ir  ap p ea ran ce .46 But th e ir  dem onic  m isch ief  is tak in g  place in 
darkness  -  Visnu has y e t  to stir  and  slay them .

1 . 5 . N a r a s i m h a

T he first g limmer of light, th e  d aw n  of a n ew  age, is hera lded  b y  Visnu as 
Narasirnha. His image appears ad jacent to N arayana  in the  passage (Figure 8).47 
Narasimha is half-man and  half-lion, a dangerous h y b r id  in h ab it in g  the  ju n c tu re  
between n ig h t  and  day. The c ircum stances th a t  p ro m p ted  V isnu to incarnate  
himself at th is tim e and  in th is  form  centre  on  th e  s tory  o f  th e  demon 
H iranyakasipu. As recoun ted  in the  H arivam sa  and  several Purana-s, 
H iranyakasipu  was born o f  Diti and  th e  sage Kasyapa. H iran y ak as ip u  was an 
astonishing prodigy: he recited the  Vedas a t  b ir th  and soon came to  perfo rm  
great austerities .48 As a consequence, Brahma g ran ted  him  a special boon: 
im m unity  from death  at the  hands o f  gods, demigods, m en, demons, and  serpents. 
His invincibility  seemed assured b y  the  fact th a t  Brahma also decided tha t 
H iranyakasipu  could not be killed on th e  earth  or in  th e  air, n or  indeed  d u r in g  th e  
day or at night. M ade bold by these and  o ther im m unities, H iranyakas ipu  set 
abou t conquering  the  th ree  worlds. T he  gods, m u ch  oppressed, finally appealed 
to Visnu for help. He responded  and  overcam e th e  dem on by  appearing  as the 
lion-man, an u np receden ted  m arvel th a t  w as ne ither  m an nor beast. F ind ing  a 
w ay  round  Brahma's guaran tee  th a t  H iran y ak as ip u  w ould  no t  be killed at n igh t
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or in  th e  day, Narasirnha emerged at daw n, a time w hich  is, of course, neither 
n ig h t  nor day. A n d  spreading the  demon over his lap -  a place which was neither 
on th e  g ro u n d  n or  in the  air — Narasirnha there ripped out his guts.

W h a t  is rem arkable  in th is  story  is the  degree to w hich  the demon, ra ther than 
the god, s tands at th e  centre  of the  narrative. The genealogy of H iranyakasipu  
tells us  w h y ,  a genealogy th a t  d raw s attention because it has a special bearing on 
Udayagiri and  the  iconography  o f  th e  passage. H iranyakasipu, as a lready noted, 
was th e  son o f  Diti and  Kasyapa. But Diti was just one of th irteen sisters and 
Kasyapa m arried them  all — so says th e  M ahabharataZ19 O ther than  Diti, Kasyapa's 
most celebrated wife was Aditi. From her sprang  the  Adityas, a class of gods 
connected  w ith  the s u n ,j0 W e  need not g ive  the  m ythology  in detail: the key 
po in t  is th a t  Diti and  Aditi stand in opposition; one is the  progenitr ix  o f  demonic 
darkness; th e  o ther o f  d iv ine  light. So th e  appearance o f  Narasirnha in the  passage 
m arks  no t  on ly  th e  destruction  o f  evil and the tr ium ph  of good bu t Lhe sim ul
taneous passing of darkness and the  coming of a new  daw n. The connection w ith  
the  Gupta k ings is all b u t  explicit: Candragupta, w hose image w c have already 
identified in  th e  passage beneath  Narayana, carried the  ep ithet vikram aditya , 
literally 'he w h o  is the  su n  of p ro w ess . 'Jl T h rough  th is title, Candragupta 
d isplayed his alliance w ith  th e  sp lendour  of the  sun and , in equal measure, 
his opposition to darkness and the  demonic forces associated w ith  i t ,j2 W h y  
Candragupta  should  choose to  ally h im self w ith  the  sun  is made clear in th e  Visnu 
Purana. In the  account it gives of the  various time-systems by  w hich  th e  universe 
is s t ruc tu red  and  according to w hich  it operates, the  te x t  notes tha t Vaivasvata, 
the  son of the  sun, presides over the  presen t age (manvantara). A nd the leading 
deity  of th is  age -  th e  age of Candragupta -  is A d ity a / 3

D raw ing  parallels be tw een  c u rren t  ev en ts  and  th e  life-stories of the  gods was 
som eth ing  th a t  became increas ing ly  p rev a len t  in th e  G upta  period. As an 
exam ple  w e m ig h t  n o te  h ow  th e  BhitrT pillar in scr ip tion  records th a t  Skanda
g u p ta  "ap p ro ach ed  his m other  w hose  eyes w ere  full o f  tears, just as Krsna did 
DevakT w h en  he had slain his foe [i.e., his unc le  K am saj ."^  As noted by Sircar 
an d  B handarkar, th is verse show s th a t  th e  enem y w h ich  Skandagup ta  defeated 
was a close relative o f  his m other , possib ly  her b ro th e r .JJ The  events  and 
genealogy  o f  th e  period  h ave  been carefully  revisited  by H ans Bakker w h o  has 
dem onstra ted  th a t  th e  verse  refers to G hatotkaca (circa CE 448-55) w h o  was 
indeed  S k a n d ag u p ta 's  unc le  and  e n e m y .jf’ This show s th a t  th e  G upta  k ings 
so u g h t  to  describe  the ir  deeds  in term s of stories in th e  Krsna cycle. The use of 
re lig ious n a rra t iv e  to ju s t i fy  political action had im p o rtan t  consequences for 
th e  li terary  and  v isual cu ltu re  of India. To phrase  th e  m atter  an o the r  w ay , 
m y th o lo g y  p ro v id e d  raw  material for th e  deve lopm ent of politicised d ou b le 
m ean ings  in ico n og raph y  and  l i tera ture , especially tex ts  th a t  w ere  com posed for 
pu b l ic  d isp lay  in ep ig raph ic  form. Exam ples of th is a t Udayagiri will d raw  ou r  
a t ten tio n  shortly . For the  m om ent, and  in relation to th e  Narasirnha image, we
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can note how  parallels could be d raw n  be tw een  earth ly  conflicts and th e  m yth ic  
battles tha t took place between th e  gods and  demons. One part icu larly  serious 
encoun ter  was the  Tarakamaya, an event described  in  th e  H arivam sa  and  taken 
u p  again in the  M aisya  and Vayu P urana / 7 T he tro ub le  began w h en  Soma 
abducted  Tara, the  wife of Brhaspati. W h en  Soma ignored  pleas for her  re tu rn , a 
f ight became inevitable. As the  w ar  developed, th e  dem ons resorted  to  maya  or 
illusion, covering the  battleg round  w ith  fire. This fire, it tu rn s  out, was p roduced  
from the th igh  of tJrva w h o  gave it to  his disciple H iran y ak as ip u .58 A lthough  
H iranyakasipu  had been killed in hoary  a n t iq u i ty  b y  Narasimha, the  secret 
know ledge  of th e  fire had passed to  his descendan ts  w ho , led b y  Kalanemi and 
others, now  used it against the  gods. To overcom e th is  form idable  weapon, the  
moon-god in tervened  and sp r in k led  dew  on th e  flames un til  th ey  were ex tin 
guished . Visnu then  appeared and  cu t o ff Kalanemj's head  w i th  his discus.

Aside from the  astronomical aspects of th is  n a rra t iv e  -  the  pro tagonists  are 
planets, Tara means “star"  and Kalanemi, " th e  felly of tim e" — th e  key  p o in t  from 
th e  political perspective is th a t  C andragupta  used  his name, titles, and heroic 
deeds to show  tha t he  was the  living agent of th e  gods in the ir  never-end ing  
strugg le  with  evil. The reasons for th is represen ta t ion  w ere  simple: dem ons are 
cognisant o f  the ir  mortality  and  are inclined, as a consequence, to have  big 
families. So even th ough  th e  m igh ty  dem ons o f  yore  have  met the ir  end, in n u 
m erable demonic children, g randch ild ren , and g rea t-g randch ild ren  guarantee 
th a t  the  gods will have to meet the  challenge o f  evil in  each age and  generation. In 
a w orld  informed by th is vision of recurr ing  and  re incarnating  evil, C andragupta 
styled h im self vikram aditya  to show  his alliance w ith  A d itya  and Narasimha in 
th e  fight against darkness and H iranyakas ipu . Sim ultaneously  Candragupta, 
th rou g h  his personal name, forged a link  to  the  less-distant e n cou n te r  in w hich  
the  moon in tervened  to p ro tect th e  gods from H iranyakas ipu 's  fire-weapon. W e 
may even see in Tara, the  goddess w h o  was th e  ultimate cause o f  th e  Tarakamaya 
war, an allusion to DhruvadevT, the queen  w hose  nam e refers to th e  pole-star 
(dhruva) and w hose abduction , like th a t  o f  Tara, was th e  cen tre  o f  a celebrated 
conflict d u r in g  th e  reign of C and ragu p ta / 9

The discussion to th is  p o in t  has aimed to  show  th a t  th e  images o f  N arayana  
and  Narasimha, and th e  tales th a t  can be associated w ith  them , transfo rm  the  
passage from a sim ple observa tion  pos t  for n o t in g  th e  seasons in to  a microcosm 
of  a un iverse  an im ated  by  V isnu and ru n  acco rd ing  to  his cycles o f  cosmic time. 
From the  n ig h t  o f  creation, a period  of silence and  repose, w e  edge to w ard s  
d aw n  w ith  th e  image of Narasim ha. But th e  q u ie t  l igh t  o f  th e  early  h o u rs  soon 
y ields to th e  blazing ligh t of th e  ris ing  su n  on th e  eastern  horizon. Th is  d raw s us 
eastw ard  tow ard  the  cave th a t  s tands at th e  m o u th  o f  th e  passage. Here, cu t 
in to  a cu rious  domical rock, is th e  cave-sh rine  dedicated  to  Siva b y  VTrasena, 
C and ragu p ta 's  first m in ister  (Figures 6 an d  22). This is called Cave 8 in th e  
archaeological litera ture . The  in sc r ip t io n  reco rd in g  th e  w o rk ,  incised on the
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22 Udayagiri. Cave 8 and the central passage, from the cast, as photographed in t he early 
tw entieth century. Courtesy of the British Library.

cave 's  back  wall and th u s  facing to w ard  th e  east, completes the p ic tu re  o f  the  
passage at U dayagiri as a "passage o f  tim e," a place w here  the  g lory o f  the  sun  at 
th e  solstice was conflated w ith  the  k in g 's  personal and political sp len d o u r . r><) 
VTrasena's open ing  verse, p ro b ab ly  from his ow n pen g iven th a t  he calls h im self  
a poet (k a v i), ru n s  as fo llow s :61

[ya]d a[m ]ttarjjyotir a rk k ab h am  u[r]vvy[am  tu*]
[durlabham  nrsu*][j*]
[tat sudh ihrdaya*  (?)]vyapi candragu[p takhya]m  
ad b h u tam  [||*]
The inner  l igh t w h ich  resem bles the  sun  -  w hich  pervades th e  heart 
of th e  learned  -  b u t  w h ich  is difficult to  find am ong men u po n  the 
earth  -  th a t  is the  w o n d e r  called Candragupta!

W ith  th is  verse  VTrasena seems to show  familiarity w ith  th e  M anava
dharm asastra  and  th a t  te x t 's  accoun t of th e  ideal k ing  as a person w h o  is 
assem bled from "eternal part ic les"  th a t  have  been ex tracted  from th e  
gods and  w ho, as a result,  surpasses all beings in  lustre , dazzling the ir  eyes and  
m inds like th e  rad ian t  sun  (a d ityava t).62 This descrip tion , close in in te n t  to  
th e  Udayagiri in scrip tion  and  using  analogous vocabulary , reinforces th e  
association o f  C andragup ta  w ith  th e  h eaven ly  bodies and  th e  special significance 
o f  Udayagiri as a place w h ere  th e  v iv ify ing  ligh t o f  the  sun, moon, and stars was
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23 Udayagiri. Cave 5, Visnu as the boar-headed Varaha, fifth century. Courtesy o f  A nne  
Casilc.

o bserved  and  defined. But:, as a lready  h in ted ,  C and ragu p ta  a n d  his circle had  
ra th e r  larger am bitions: th ro u g h  a massive rew o rk in g  of th e  site, th e y  so u g h t  to 
transfo rm  Udayagiri from  an aniconic  o b se rv a to ry  in to  an astro-political node 
w h ere  the  royal p a th  of the  G upta  k ing  in te rsec ted  the  ecliptics o f  th e  su n  and  
moon. T he  purpose  was to  m agnify  C an d rag u p ta 's  g rea tness  as he em b ark ed  on 
a cam paign of universal conquest.  T he final goal in  th is  g ra n d  schem e was th e  
es tab lishm ent o f  C andragup ta  as a p a ram o u n t  sovere ign  in  th e  Vaisnava 
m o u ld .03 This was achieved in several ways: by  th e  perfo rm ance  o f  royal rites, 
n o tab ly  the  rajasuya, w h ich  com bined  th e  forces o f  th e  su n  an d  m oon in th e  
k in g 's  person, by s i tuating  th e  k in g  in a place w h ere  th e  m o vem en t o f  these 
celestial bodies was charted  and  th u s  cap tu red ,  and  b y  a su ite  o f  Vaisnava 
images th a t  developed  astronomical and  cosmological th e m e s .64 T he  cu lm ination  
and centrepiecc o f  th is p ro jec t -  at once ritual,  geographical ,  an d  v isual -  was 
the  colossal figure o f  Varaha cu t  in to  th e  side o f  the  m o un ta in  ju s t  a few m etres 
from VTrasena's cavc (Figure 23).

i . 6 . V a r a h a
T he  Figure of Visnu in his Boar incarna tion  is th e  m ost ce leb ra ted  scu lp tu re  
at Udayagiri, and its ico n og raph y  has been s tu d ied  b y  a n u m b e r  of sch o la rs .65
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M y  p u rp o se  here  is no t  to sum m arise  th is litera ture  or to take  issue w ith  specific 
po in ts  o f  iconograph ic  in te rp re ta t ion . Rather, I w ould  like to build on th is w o rk  
b y  describ ing  the  w id e r  se tting  of the  Varaha, co n t inu in g  th e  style of analysis 
a lready  used  to explore  th e  passage and the  images of Narayana and Narasirnha, 
The  them es of w a te r  and  time, core leitmotifs at Udayagiri as w e have seen, u n i te  
th e  Varaha panel w ith  those  in th e  passage. W e begin w ith  w ater, the  m ost 
obv ious physica l l ink  betw een  the  images at th e  site. As described p rev iously , 
w a te r  en te red  th e  passage from  the  large tan k  on the  w estern  side of the  hill. 
Passing th ro u g h  th e  passage and dow n  th e  s tepped  water-cascadc, th is w a te r  
w o u ld  h ave  eventua lly  fed th e  large ta n k  in f ron t o f  the  Varaha image. The tank  
is still ex tan t ,  b u t ,  as a lready  noted, th e  water-cascadc is no longer function ing . 
T he low er sections o f  th e  w ater  course, once q u i te  deep  tow ard  the  eastern end, 
w ere  delibera te ly  filled from th e  1930s as pa rt  o f  an ongoing  program m e of  
conservation  w o rk .  M ore recently  a wall and gate have  been built, enclosing the  
Varaha in a small co u rtya rd .  T he  small road  betw een  th e  tan k  and the Varaha, 
g rad u a lly  im proved  over th e  years, has also isolated th e  image from the  tank . In 
o rd e r  to visualise the  Varaha in its original setting, w e need to  take aw ay these  
accretions in  ou r  im agination. This done, we can readily  sec th a t  w ater once 
lapped  across th e  foot o f  the  Varaha image, a fact p roven  by  th e  c rum bling  stone 
and  erosion at th e  bottom  o f  th e  sc u lp tu re  itself. This dem onstra tes  that; the 
grea t  Varaha rose d irectly  ou t  o f  the  w ater, especially d u r in g  th e  ra iny  season. 
This is ju s t  how  the  incarna tion  is described  in Chapter 248 of th e  M atsya  
P urana .6f> Lotuses m ay also h ave  been cu ltiva ted  in th e  tank, so natural flowers 
w o u ld  have  b lended  w ith  those carved  across the  lower port ion of th e  panel; it 
seems like ly  th a t  th e  carved  lo tuses w ou ld  have been pain ted. Similarly, the  
w a v y  lines in the  relief, an artistic  conven tion  for water, w ou ld  have merged 
w ith  th e  actual w a te r  o f  th e  p o n d  (Figure 23). So from th e  hot and d us ty  rocks of 
Udayagiri today , w e  h ave  to p ic tu re  a w et and cool env ironm ent:  w a te r  flowing 
and  d r ip p in g  e v e ry w h e re  in  carefully  organised channels , lovely p lants and 
f rag ran t  flowers g row ing  in ab u n d an ce ,  clear pools and tanks filled w ith  lotuses 
and  w a te r-b ird s .  The  early  s ix th -c e n tu ry  sav an t Varahamihira envisages a place 
l ike th is  in th e  B rh a tsa m h ita .c’7

sa l i lo d y an au y u k tesu  k r te sv  ak rtakesu  ca | 
s than ev  etesu sam n id h yam  upagaccban ti  devatah  || 3 
sarahsu  nalinTchatranirastaravirasm isu  | 
hamsamsaksiptakahlaravTthTvimalavarisu 11 4 
h am sak a ran d av ak rau ncacak ravak av irav isu  ) 
paryan tan icu lacchayav isran ta ja lacar isu  || 5 
k rau n cakan c lk a lap as  ca kalaham sakalasvarah  | 
n ad y as  to y am su ka  yatra  sapharTkrtam ckhalah 11 6 
p hu lla t l rad ru m o ttam sah  sarigam asronim andalah | 
p u l in a b h y u n n a to ra sy a  ham sahasas ca n im nagah  || 7
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v a n o p an tan a d isa i la n ir jh a ro p an tab h u m isu  | 
ram ante  devata  n i ty am  p u re s u d y a n a v a ts u  ca || 8

The gods h a u n t  those  spots  w h ich  b y  n a tu re  or artifice are fu rn ished  
w ith  w ater  and  p leasure  gardens -
Lakes w h ere  lotuses like parasols w a rd  o ff  th e  su n 's  d a r t in g  beam s -  
w h ere  the  clear w a te r  has row s o f  w h ite  w ater- lilies  tossed aside by  
th e  w ings o f  sw ans -  w h ere  curlew s, ducks ,  sw ans and  p ad d y -b ird s  
u t te r  th e ir  re so u nd in g  notes -  w h ere  w a te r-c rea tu re s  repose  in  th e  
shade  o f  Nicula trees along th e  b ank s  -
Places w h ere  rivers  flow -  w ith  cu rlew s for th e i r  t in k l in g  chatelaine -  
w ith  singing sw ans for  th e ir  m elodious voice -  w i th  th e  w a te r-sh ee t  
for the ir  cover -  w ith  t in y  fish for the ir  belt — w h e re  s tream s have  
blooming trees like ear-o rnam ents  along th e i r  edge — w h e re  
confluences are  akin to cu rv in g  h ips — w h e re  san d y  b an k s  are 
like sw elling breasts -  w h e re  sw ans seem to  be necklaces.
In  isolated spots  w ith  r ivers  and  ro c k y  catarac ts  at th e  forest edge  — 
and in fortresses w ith  p leasu re -gardens  — in su ch  p laces th e  gods 
ever take  delight.

A similar m ix tu re  of water, na ture , and  art w o u ld  have  m ade  Udayagiri a w o n 
derfully  poetic spot. But th is  garden  o f  delights raises some serious questions: 
W h y  should  the religious images in tro du ced  in  th e  G up ta  period  inspire  such  a 
degree o f  hydrological engineering? W h a t  w as it ab ou t th e  scu lp tu res th a t  n e 
cessitated environm ental m anipula tion  and  so m u ch  cooling water?  A n  answ er  is 
g iven b y  the  Bhagavad G ita, specifically the  aston ishing  th eo p h an y  p ro v id ed  in  
Chapter 11. There  Visnu unm asks his superna l form  and  reveals th a t  his 
"sp lend o ur  is equal to  a thousand  suns rising sim ultaneously  in  the  sk y ."  He is 
a "mass o f  lustre w hich  shines ev ery w h ere  -  on  every  side a blazing su n  of 
immeasurable fire." His eyes are " the  moon and  sun , h is m o u th  a roaring  sacri
ficial flame w hich  b u rn s  th e  w hole  un iverse  w ith  his o w n  lu s t re ."68 This form  is 
"m arvelous and aw ful"  -  before it th e  " th re e  w o r ld s  t rem b le ."69 So Visnu is 
no th ing  if not ho t  and  dangerous. A n d  once these  visions of V isnu  m igrated  from 
a tex t  in to  concrete and consecrated images, as th e y  h ad  done  at Udayagiri, there  
was a ve ry  u rg en t  need to  keep  the  god 's  forms cool -  th ey  had  to  be placated 
th ro u g h  a defined program m e o f  lustra tion  and  venera tion  lest th e ir  awesome 
pow er break free and  w reck  havoc on th e  w orld . These beliefs find living 
application at Simhacalam w here  a cooling layer of sandalw ood  paste  over the  
image o f  Narasimha pro tec ts  w orsh ippers  from the  de ity 's  horr ib le  w r a th .70

Ju s t  as flowing w ater, r is ing  and  falling w i th  th e  seasons, once  cooled and  
linked  th e  main images at U dayagiri  in  a tan g ib le  w ay , so too w ere  th e  images 
l inked  by  th e  seasonal cycle and  its r i tua l reenac tm en ts .  T h e  k e y  m om en t in th is  
cycle, as noted  in Section 1.4, w as th e  day  w h e n  V isnu w as " p u t  to sleep"
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to w a rd  th e  en d  o f  June . This m arked  th e  end  o f  th e  su n 's  uttarayana  and  the  
onset of th e  M onsoon. The image o f  N arayana was positioned so th a t  it was 
to u c h ed  by  th e  ray s  o f  th e  r is ing  su n  only  a t th is  time o f  year. But o f  course th is  
is only  h a lf  o f  th e  ritual equat ion  -  V isnu 's  sleep lasts b u t  four m onths  and  
sooner or later he has to w ake. T h e  prob lem  I faced at Udayagiri was h ow  to 
trace  V isnu 's  "w ak in g  d ay "  in  archaeological terms.

A na tu ra l starting po in t  for th e  exploration o f  th is p roblem  was the image o f  
N arayana itself. Periodic visits over several m onths  show ed tha t w h en  the  time 
came for th e  god  to be roused  from his sleep in N ovem ber the rising sun  did not 
to u ch  th e  image -  it  was completely in the  shadow s during  the m orning  hours. As 
sunset approached , how ever, the  sun  again en tered  the  passage and touched  
th e  image. A lthough  th is  p ro m p ted  m e to carry  a num b er  o f  observations and  
calculations, I eventua lly  discovered th a t  the setting sun  was not significant. The 
image w as touched  b y  the  su n 's  rays every  afternoon from Ju n e  to December so 
th e  "w ak ing  day"  did no t  s tand  ou t -  it was ju s t  another day. In o rder  for the 
u tthana ikadasl to be special, some sort of s t ruc tu re  w ould  have to  have been 
constructed  at the  top  o f  th e  passage to  block th e  rays o f  the  setting sun. This 
w ou ld  have  been  an  easy matter, b u t  all bu ilt-s truc tu res  have vanished. The only

__ __ 7  jsurv ival is th e  s tum p  o f  a large doorframe ju s t  opposite  th e  image of Narayana.
I suspect th is  m ay have  been p a r t  o f  a door th a t  was used to  block the  setting sun  
during  th e  sleeping period. W h e n  th e  day came for Visnu to  be roused, the  leaves 
could  have been opened  to  adm it light. But apart  from  the  possibility  th a t  some 
sort o f  "r i tua l closure" could have  been effected b y  a contrivance o f  th is k ind , it is 
coun ter in tu itive  to th in k  th a t  V isnu 's  "w ak ing  day" w ould  have  been signaled 
b y  a recum b en t and  sleeping image. W e should ra ther expect a s tand ing  figure. So 
it  seems th a t  th e  Varaha is th e  image th a t  represents Visnu after he has s tirred  
from  his sleep. The Varaha is oriented  tow ard  th e  east and is positioned to  catch 
th e  ligh t of the  rising su n  th ro u g h o u t  the  daksinayana, inc luding  the w aking  day 
in  th e  m o n th  o f  Karttika.

T he suggestion  th a t  Varaha represen ts  V isnu after he  has w o k en  u p  -  logical 
en o u g h  in itse lf  -  is su p p o r te d  b y  th e  scu lp tu ra l  p rog ram m e in  Cave 3 at 
Badami. This cave is a useful tool for u n d e rs tan d in g  U dayagir i  because it shares 
m an y  o f  its themes, albeit in  a m ore developed  form. The Badami cave was 
excava ted  u n d e r  th e  pa tronage  o f  M angalesa Calukya and  dedicated  in c e  578. 
Ins ide  th e  cave, on th e  left side o f  th e  veranda , Visnu is sh o w n  on Sesa. 
Som ew hat u nu sua l ly ,  th e  god  is dep ic ted  in  a seated position  ra th er  than  ly ing  
d ow n . On th e  w all  im m edia te ly  f lanking V isnu is an  image of Varaha (Figure 24). 
T he  cave 's  in scr ip tion , engraved  ju s t  n e x t  to  th e  Varaha, records th a t  th e  
m ain  image was consecrated  an d  donations  m ade on m ahakarttikapaurnam asa  
(i.e., th e  full m oon  day  in  th e  m o n th  o f  K arttika).72 The significance o f  th is 
t im ing  is sh o w n  by  p o p u la r  Vaisnava calendars  listing k ey  festival days. 
A lth o u g h  th e  "w ak in g  d ay "  changes each year  against th e  Gregorian  system ,
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24 Badami (District Bagalkot, Karnataka). Cave 3, n ineteenth-century drawing show ing  
Visnu and Varaha, dated by inscription C E  578. Courtesy o f  the B ritish  M useum .

It a lw ays takes place fou r  days before th e  full m oon  in  Karttika. The 
vaikunthacaturdasi, a festival sacred to  V isnu  as V a ik u n tha ,  falls on  th e  eve of 
th e  full moon. So th e  Vaisnava r i tua l cycle  an d  th e  d ay  g iv en  in  th e  Badami 
inscr ip tion  dem onstra te  th a t  th e  seated figure in Cave 3 is non e  o th e r  th a n  Visnu 
V aik u n tha  and, more im p o rtan t ly ,  th a t  th is  im age rep resen ts  V isnu  in his 
first days of w akefulness, th a t  is, be tw een  th e  u tth a na ika d asi and  th e  
ka rttikap a u rn am asa ,73 A fter  V isnu  has s t ir red  fu l ly  from  his s lum bers,  he 
assumes his active incarna te  forms. T h e  m ost im p o r ta n t  o f  th ese  for o u r  concerns 
is Varaha. A nd  th is  incarna tion  is p laced, as ju s t  n o ted , im m edia te ly  beside  the  
seated Visnu. T he  material a t Badami th u s  confirm s ou r  h y p o th e s is  th a t  th e  
Varaha at Udayagiri rep resen ts  th e  w o k e n  god.

A fter  V isnu 's  "w ak in g  day"  in  Karttika, th e  ra ins have  n o rm ally  s to p p ed  
th ro u g h o u t  n o r th  and cen tral  India . A t Udayagiri ,  d u r in g  th e  G u p ta  period  at 
least, th e  Varaha w o u ld  have  stood an k le -d eep  in  w a te r  -  a f i t t ing  a n n o u n c e 
m en t th a t  th e  god has indeed  risen  from his w a te ry  sleep. V araha  is also sh o w n  
in t r iu m p h a n t  control o f  th e  w aters  for  he ho lds  d o w n  th e ir  personification, th e  
se rp e n t  k ing , w ith  his foot (Figure 23). So aside from  th e  m ytholog ical
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dimensions, th e  w aters from w hich  Varaha rescues the earth are first and  
foremost th e  M onsoon rains. If  excessive, the  Monsoon will Hood the earth  and  
ru in  th e  w in te r  crop. The  reality  in India is th a t  too much w a te r  is just as bad as 
too little; both are undesirab le , and both, as Derrett has explained, w ere  the  
k in g 's  re spons ib ili ty  in anc ien t d a y s .74 These considerations leave little d o u b t  
th a t  th e  scu lp tu res  o f  N arayana and Varaha at Udayagiri were conceived as a 
pair, th a t  the  images were iconographic  indicators o f  the sleeping and w ak ing  of 
Visnu and, finally, th a t  the  tw o  w ere  physically  positioned so the  rising sun  
w ou ld  accen tuate  th e ir  calendrical and  ritual significance.

Beyond th e  annual cycle and a t te n d a n t  observances, the  images o f  N arayana 
and  Varaha can be linked  by  Pu ran ic  theories of time in a fram ework of cosmic 
ages. W e  have  noted a lready  how  the  Vismt Purcina describes A dilya  as 
p res id ing  over th e  p resen t  "in terval of M an u "  and how  this confirmed 
C andragup ta  as vikram aditya , the k ing  w h o  is the  sun o f  prowess. In addit ion to 
" in te rva ls  of M a n u ,"  th e  Visnu Purana  gives a detailed account o f  th e  aeons or 
kalpa-s. A ltho u gh  these  aeons cycle rou n d  endlessly  and forever, the tex t is 
clear ab ou t w h ere  w e stand  p resen tly  in th e  system. The previous kalpa, the  
aeon th a t  has just closed, was th e  Padm akalpa  and  belonged to Narayana. The 
p resen t  age, the  one in w h ich  w e  live, is the kalpa  o f  V araha .71 In te rm s of 
cosmic time, then , the  iconographic  and cp ig raph ic  program m e at Udayagiri is 
at once cosmological and  political: the  m ovem ent from the  darkness of the  past 
in to  th e  blazing ligh t o f  the  p resen t m om ent is a m ovem ent w here  each step  is 
sign-posted  b y  div ine  images and royal m etaphors. The steps move inexorab ly  
to w ard  th e  Varaha, w hich  announces a new  dispensation  in a new  age. A nd  the  
Varaha, like the  o ther images but: only  m ore so, is allegorical in purpose.

1 . 7 . V a r a h a  i n  H i s t o r i o g r a p h i c  P e r s p e c t i v e
T hat th e  Varaha m igh t be read as a political m e taphor  was first: suggested  by 
K. P. Jayaswal in a st im ula ting  article p ub lish ed  in 1932.76 D raw ing  toge ther  
diverse  sources, Jayaswal correctly  noted th a t  R am agup ta 's  reign fell just before 
th a t  o f  C andragup ta  II. He fu r th e r  recognised th a t  because R am agup ta 's  time 
was m arred  b y  political failures it was e x p u n g ed  from the  official cp ig raph ic  
accoun ts  o f  th e  Gupta d y n a s ty .77 In addition  to  these  historical observations, 
Jayaswal described  h ow  he visited  Udayagiri in th e  w in te r  of 1931 and su d 
den ly  saw " th e  whole  schem e . . .  as one piece of architec tura l design . ' '  Recalling 
the  closing eulogy of V isakhadatta 's  M udraraksasa, he proposed  th a t  the 
scu lp to r  o f  th e  Varaha panel was insp ired  by th e  p oe t 's  im agery and used the 
o p p o r tu n i ty  to create a visual slesa th a t  m atched  the  double  m eanings em b ed 
ded in V isakhadatta 's  t e x t .78 A fter Jayasw al, a n u m b er  of w ri te rs  have  touched  
the  sub jec t o f  political m etap ho r  at Udayagiri, bu t  a su rv ey  o f  th e  relevant 
pub lica tions  show s serious academic flaws. S u b seq u en t au thors , to  judge  from
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the ir  citation appara tus ,  have  failed to w o rk  th ro u g h  earlier w r i t in g  in  a 
m ethodical fashion, have  f req u en t ly  p u t  fo rw ard  in te rp re ta t io n s  w i th o u t  due 
acknow ledgem ent ,  and  have  been co n ten t  to m ake or repea t  assertions w i th o u t  
tes ting  th e  va lid ity  of the ir  proposals  against th e  p r im ary  an d  secondary  
evidence. These problem s necessitate an  h isto r iog raph ic  rev iew  to  he lp  us ju d g e  
the  degree to  w h ich  th e  key  issues h ave  been p ro p e r ly  researched , analysed, 
and in te rpre ted .

As just noted, Jayaswal initiated th e  discussion of th e  Udayagiri Varaha as a 
political m etaphor in his p rovocative  1932 essay. After h im  th e  issue was taken  u p  
by  V. S. Agrawala in his s tu d y  of the M atsya P urana.79 A grawala gave a detailed 
and useful com m entary  on the  sacrificial te rm inology used  to describe Varaha 
and, in characteristic fashion, d iscoursed on the  incarnation  in a w ay  th a t  inclines 
tow ard  H indu apologetics and theosophy. Agrawala  th e n  com m ented th a t  Can- 
d ragup ta 's  conquests were "an  ex trao rd inary  achievem ent, almost su p erhum an , 
w h ich  only the Emperor was able to accomplish because he represen ted  th e  glory  
o f  M aha-varaha, the Primeval Boar. This idea cau gh t th e  imagination  of th e  
people. The political inspiration  and the  m etaphysical conception agreed well 
w ith  each o th e r ."80 On the side panels f lanking the  Varaha, Agraw ala  saw a 
continuation  o f  the  political them e in the  relief carvings of G ang!  and  Yamuna 
(Figure 25). These were "exactly  a p ic tu re  o f  A n ta rv ed i  or M adhyadesa ,  the  
homeland of th e  Gupta em pire ." Finally he identified, for th e  first time, th e  
kneeling figure at the base of the  panel, saying, "A t  one end  s tands a royal figure 
w h o  seems to be the  Em peror himself, viz., C handragup ta ,  politically identified 
w ith  M ahavaraha and referred  to as 'deva ' b y  his contem poraries since he 
made the coun try  free from foreign dom ination  of th e  Sakas." Some of these 
ideas certainly came from Jayaswal, b u t  A grawala cited ne ither  h im  nor the  
M udraraksasa.81 Finally Agrawala concluded  w i th  a section on th e  achievem ents 
o f  C andragupta V ikram aditya, sum m arising his conquests  " u p  to  th e  ocean 
(mahodadhi)", his great "consolidation o f  te r r i to ry  (dharanibandha )" and, citing 
Kalidasa's Raghuvam sa, C andragup ta 's  system  o f  "peaceful alliance" w h ereby  
su b d u ed  k ings were restored to au tonom y and  sovere ign ty  (prasvapana).

T he  n ex t w r i te r  to  to u ch  th e  q ues tio n  o f  m etaphorica l im agery  was 
S. R. Goyal in his H istory o f  the Im peria l Guptas, p u b l i sh ed  in 1967. A lth o u g h  
Goyal was prim arily  a political h is tor ian  w h o  d id  n o t  concern  h im se lf  w i th  the  
re ligious and  visual c u ltu re  o f  th e  G u p ta  age, his w o rk  has been  influen tia l and  
is still m uch read, in p a r t  because  o f  his com bative  o p in ion s  an d  engag ing  
li terary  style. Par ticu lar ly  im p o r ta n t  for o u r  concerns  w as his location o f  th e  
G up ta  hom eland in eastern  U tta r  P radesh  an d  h is  v iew  th a t  P rayaga  was th e  
capital. After a d iscussion o f  these  issues, Goyal rem ark ed :  "T h e  suggestion  th a t  
Prayaga was th e  cen tre  of th e  original G up ta  s ta te  b eau t ifu lly  expla ins the  
p op u la r i ty  of the  Gahga and Yamuna m o tif  in  th e  G up ta  ag e ."82 A p p a re n t ly  he 
considered  th is  to be an issue o f  pe r iph e ra l  im portance ,  m ak ing  th e  observa tion
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25 Udayagiri, Cave 5, detail o f  side panel show ing river goddesses (above) and Varuna 
holding a vase (below).
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25 Udayagiri. Cave 5, detail of side panel showing river goddesses (above) and Varul}a 
holding a vase (bclow). 
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w ith o u t  m en tion ing  V. S. A graw ala  w hose  w o r k  he  k n e w  well an d  cited  fre
q uen tly .  Goyal was equally  b r ie f  on th e  l ik en in g  o f  C and ragu p ta  to Varaha in 
th e  M udraraksasa, He v e n tu re d  on ly  to  say  th a t  " th e  V araha image of th e  
Udayagiri cave, in  w h ich  an  in sc r ip t io n  o f  th e  re ig n  o f  C h an d rag u p ta  II is 
found , appears  to  be the  scu lp tu ra l  re n d e r in g  o f  th is  id ea ."83 T he  nam e of 
Jayasw al w as om itted , a l th o u g h  w e  k n o w  from  his e x te n d e d  d iscussion  of 
R am agupta  th a t  Goyal w as familiar w i th  Jay asw al 's  essay on th e  to p ic .84

I f  w e  are  d isappo in ted  th a t  an  h is to r ian  o f  Goyal's  s ta tu re  h ad  so little  to  say 
abou t Udayagiri a n d  its im agery , w e w ill n o t  f ind  solace in th e  w ay  th e  sub jec t  
was hand led  by  his contem poraries . I refer to an  artic le  b y  S. V. Sohoni th a t  
appeared  sh o r t ly  after G oyal's  b o o k .85 This w r i te r  focused  on th e  knee ling  
figure in  th e  V araha panel and  developed  th e  idea th a t  it  w as  a p o r tra i t  scu lp tu re  
o f  C andragup ta  II. As w e  h a v e  a lready  seen, th is  w as  first sugges ted  b y  
V. S. Agrawala . Sohoni d id  n o t  cite A graw ala  a n d  d id  n o t  p ro v id e  any  n ew  
ev idence  for th e  identification o th e r  th a n  G up ta  coins th a t  show ed , in  Sohoni 's  
view , a close similarly  in th e  rep resen ta t ion  o f  C andragup ta .  Sohoni 's  m ain  
p o in t  w as th a t  PrthivT is th e  them atic  cen tre  o f  th e  re lie f  pane l and  th a t  all th e  
figures look to w ard s  her; th e  knee l ing  f igure  o f  th e  k in g  ap p a re n t ly  h a d  his 
arm s spread  o u t  to  receive th e  goddess in  an tic ip a tio n  o f  th e  m om en t w h en  
Varaha was going  to  set h e r  d ow n. The Visnu Purana  w as u sed  to  su p p o r t  th is  
in te rp re ta t ion .  Sohoni en ds  b y  q u o t in g  th e  closing eu logy  of th e  M udraraksasa  
an d  Jayasw al 's  1932 article v e rb a t im  a n d  a t  len g th , b u t  ex ac tly  h o w  th is  b u t 
tresses his main  thesis  is unclear. T h e  p r inc ip le  d ifficu lty  w i th  Sohoni 's  artic le  is 
th a t  w hile  th e  Visnu Purana  does in d eed  say th a t  Varaha lifts u p  th e  ear th  and  
th e n  sets h e r  d ow n, th e  god  is n o t  descr ibed  as p lac ing  PrthivT in  th e  h a n d s  o f  a 
k ing, b u t  ra th e r  on  th e  surface o f  the  w aters  . A n d  w h ile  it  is r ig h t  to th in k  ab o u t  
th e  id en t i ty  of th e  knee l ing  k in g  at U dayagir i  a n d  th e  pos ition  o f  h is  m issing 
hand , Sohoni 's  assertion th a t  th e  k in g  is C and ragu p ta  is u n su b s tan t ia ted .  As to  
th e  m issing h an d ,  th e  idea th a t  a k in g  w o u ld  p u t  o u t  his left h a n d  to  receive  the  
earth  is s im ply  unbelievab le .  T hese w eaknesses  h ave  re legated  th e  artic le  to 
w ell-deserved  o bscu ri ty .

A fter  a h ia tus  o f  te n  years, th e  V araha w as aga in  addressed , th is  tim e b y  ar t  
h is torians in  America. In  The A r t  o f  Gupta India , Jo an n a  W illiam s devo ted  
several pages to  th e  p ane l an d  p ro v id e d  a deta iled  d iagram  in  w h ic h  all th e  k ey  
images w ere  iden tif ied .86 H er  su m m ary  o f  th e  ic o n o g rap h y  re s ted  on  Debala 
M itra 's  seminal article o f  1963.87 Because M itra  d id  n o t  p u r s u e  th e  q ues t io n  o f  
h ow  th e  V araha m ig h t h ave  w o rk e d  as a political m etap ho r ,  W illiam s w e n t  back  
to  Jayasw al. But b ib l iograph ic  resusc i ta t ion  d id  n o t  b r in g  in te llec tual rehab il
itation: after p ro v id in g  a b r ie f  su m m ary  o f  Jay a sw a l 's  a rgu m en ts ,  W illiam s 
conc luded  on ly  th a t  "som e p a rts  o f  th is  in te rp re ta t io n  a re  s t r a in e d ."88 From  this, 
W illiams tu rn e d  to  th e  Ganga an d  Y am una images on  th e  side  o f  th e  Varaha 
panel a n d  th e  q ues tion  o f  h o w  th e y  m ay  h ave  fu n c t io n e d  as em blem s o f  G up ta
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pow er.  The ideas, d irec tly  or ind irec tly ,  are those of Agrawala, b u t  W illiams 
does n o t  cite him, as i f  re tu rn in g  A graw ala 's  favour o f  noncita tion  to  Jayaswal. 
On the  r iv e r  goddesses W illiams wrote: " th e  them e [i.e., Gaiiga and Yamuna] 
w as th r u s t  in to  p rom inence  for reasons o ther  than  religious and m ythological 
ones. I f  the  tw o  r ive rs  defined th e  heart land  o f  the  Gupta empire, as Goyal 
in  pa rt icu lar  has argued , th e ir  appearance  at Udayagiri w ould  form an o the r  
rem ind e r  of G upta  political pow er. Such a topical and  p ro p a g a n d is t s  in te r
p re ta t ion  of an Ind ian  w o rk  o f  a r t  m ay seem heretical. Yet a connection between 
ru le r  and  deity  w as com mon in Southeast Asia and p ro b ab ly  had Ind ian  sources. 
This suggestion  w ou ld  expla in  th e  part icu la r  com bination  o f  themes in l;hc 
U dayagiri  re lief ."89 As these lines show , W illiam s was not p repared  to accept 
th a t  re lig ious im agery  could or should  carry  political m eaning. Her discom fort 
w i th  th is  form of analysis w as part icu larly  h igh l igh ted  by a lack of any  dis
cussion o f  th e  vo tive  figures at the  foot of the  Varaha. A lthough  Debala M itra  
h ad  a lready  suggested  these m igh t be donors, W illiam s did not care to take  u p  
th e  issue, indeed  the  vo t ive  figures w ere  conven ien tly  omitted from her  keyed  
iconograph ic  draw ing!

Shortly  af ter  th e  appearance  of The A r t o f  Gupta India, Fredrick M. A sher 
p u b l ish ed  an  artic le  on political and  historical allegory in Gupta a r t ,90 This 
article, one o f  th e  first m anifestations in the  American cam p o f  th e  trend  tow ard  
contextualisa tion , a rgued  th a t  the  Varaha image at Udayagiri functioned  as a 
" li th ic  a llegory"  in w h ich  m y th  served as "an analogy to  a real-life person or 
event,  u sua lly  m ak ing  th a t  person  or ev en t  m ore v iv id , poignant, or d ram at
ic ."91 Citing A graw ala  and e x p an d in g  e loquen tly  on  his a rgum ents ,  A sher 
suggested  th a t  th e  "U dayagiri  re lief was insp ired  by Candra G u p ta 's  conquests  
an d  also served  as an allegory  for his v ic to ry ,"  th e reb y  p rov id ing  a "cosmic 
p ersp ec tiv e  to  th e  historical ev en t ."  P u rsu in g  the  logic o f  his position, A sher 
suggested  th a t  the  figures in Kusana costum e behind  th e  Varaha represented  
no t  on ly  th e  sages w h o  took re fuge  in Visnu b u t  also " th e  local k ings like the  
pa tron s  o f  th e  re lief  w h o  paid hom age to  th e  p a ram o u n t  Gupta  so v e re ign ."92 
A lth o u g h  he does no t  say as m uch, A sher  is here  referr ing  to th e  inscrip tion  in 
Cave 6 an d  assum ing  th a t  th is  inscrip tion  records th e  estab lishm ent o f  t he en tire  
cave com plex  in c lu d ing  th e  Varaha. This is, of course, a debatab le  assum ption , 
b u t  accep ting  for th e  m om en t th a t  it is th e  case, w e m ight have  expec ted  A sher 
to have  a rgued  th a t  the  kneeling  figures at the  bottom  of th e  relief represen ted  
one  or o th e r  of th e  p rinces  m entioned  in th e  Cave 6 inscrip tion . But Asher, like 
W illiams, sidesteps th e  vo tive  figures and  m oves d irec tly  to  th e  images of Ganga 
an d  Yamuna. T hese r ive rs  "flow th o u g h  the  G upta  heart land; more signifi
cantly , th e y  have  the ir  confluence at Prayaga w hich  has been recently  identified 
[i.e., b y  Goyal] as th e  capital o f  th e  G up ta  Em pire ."  P u rsu in g  th is course to its 
logical end , A sher com m ented  th a t  "on  one level th e  ocean tow ard  w h ich  these 
u n i ted  r ive rs  flow rep resen ts  ekarnava, th e  primaeval ocean from w hich  Varaha
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rescued  the  earth. But as the  Sanskrit w o rd  for ocean is sam udra, th e  ocean may 
here  also recall Sam udra G upta  . . . th e  m onarch  w h o  essentia lly  established  the  
G up ta  em pire . ' '  Again we m ig h t have  expec ted  A sher  to  h ave  ex trapo la ted  from 
these  points to tell us th a t  the  v o t iv e  figure  at th e  base o f  th e  re lief  was 
Sam udragup ta .  But th is  w ou ld  h ave  destroyed  th e  sy m m etry  o f  th e  analogy: if 
Candragup ta  rose from S am u d rag u p ta  and C and ragu p ta  is Varaha, then  th e  
ekarnava  has to be Sam udragup ta .  From U dayagiri,  A sh e r  co n t in u ed  to  th e  
Varaha at Eran, m ade in th e  time o f  th e  H u n a  ru le r  Toram ana. H ere  he in te r 
pre ted  the  inscrip tion  incised on th e  im age as reco rd in g  an allegory  for 
Toram ana 's  u su rpa t ion  o f  G upta  au th o r i ty .  The  in te rp re ta t io n  is u n fo r tu n a te ly  
flawed by a m isu n d e rs tan d in g  o f  th e  ep ig rap h ic  tex t .  I t  does n o t  record  the  
" s tren g th  of Toram ana and  his fam ily" b u t  th a t  o f  a local ru le r;  all w e  are 
actually  told o f  Toram ana is th a t  he  was o f  g rea t  fame and  lu s tre  (prthuklrttau  
prlhudyutau). So w h ile  it m igh t be possible  to  a rgue  a connec tion  be tw een  th e  
image and th e  k ing, it can no t  be along th e  lines th a t  A she r  suggested .  Leaving 
aside the  Gupta period, A sber  m oved  in to  th e  sev en th  c e n tu ry  an d  beyond, 
m aking  a series of suggestions ab o u t  political m e tap ho rs  in  sc u lp tu re  th a t  do not 
concern  us here and  th a t  have, in  any  case, been  p u rs u e d  b y  su b se q u e n t  art 
h is to r ian s .133

A rem arkable  feature  of th e  w r i t in g  described  to th is  p o in t  is th e  degree  to 
w h ich  it developed w i th o u t  reference to coeval E uropean  scholarsh ip  on 
d irec tly  related ques tions.  T he  earliest w o rk  to u ch in g  ou r  th em e w as Odette 
V ienno t 's  Les divin ites fluv ia les, p ub l ish ed  in  1964 .w  This p ro v id e d  com pre
hens ive  p h o to g rap h ic  docum en ta tion  of Gahga and  Y am una images on n o r th  
Ind ian  tem ples and  developed  a re la tive  ch rono logy  o f  th em  using  th e  ty p o 
logical m ethod  favoured  by  French scholars su ch  as G. Jo u v eau -D u b reu i l  and  
Ph il ipp e  Stern. T he  m ethods and  chrono logy  do n o t  concern  us  here; th e  main 
issue is th a t  V icnnot p roposed  th a t  th e  r iv e r  goddesses served  a political p u r 
pose. Developing ideas first p u t  fo rw ard  by  V. S. A graw ala , V iennot u rg ed  th a t  
because th e  Gangetic doab form ed th e  hea r t land  o f  th e  G u p ta  em pire , "le culte 
des d iv in ites  fluviales reve ta i t  p ro b ab lem e n t  u n  caractere  tu te la ire  et meme 
d y n a s t iq u e ." 9j As em blem s of imperial hegem ony , Ganga and  Y am una w ere  
used to show  respect for th e  G uptas w i th in  th e ir  te r r i to ry ;  b e y o n d  th e  G upta  
fron tier  th ey  became sym bols o f  th e  k in d  o f  p o w er  th a t  la ter k in gs  so u g h t to 
ap p ro p ria te  as a w ay  o f  affirm ing the ir  o w n  cla im s .96 To su b s tan t ia te  th ese  ideas, 
V iennot noted how  th e  se v e n th -c e n tu ry  p r ince  V ijayad itya  Calukya led a v ic
torious cam paign to th e  north  and  r e tu rn e d  w i th  th e  r iv e r  goddesses and  o ther  
royal in s ign ia .97 T hese "p rec ieux  t ro p h ees"  w ere  tak en  over  by  th e  R as trak u ta s  
and, su b seq u en tly ,  th e  eastern  Calukyas.

V ienno t 's  analysis is com pelling, b u t  it a t t rac ted  a severe  c r i t iq u e  from 
Heinrich  von S tie tencron. His w o rk  su rv ey e d  th e  m y th o lo g y  and  sym bolism  
of the  r iv e r  goddesses in a com prehens ive  w ay ,  b u t  h e  w as n o t  p re p a red  to
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accep t V ienno t 's  politicaJ iconology. A ltho u gh  von S tie tencron 's  a t tem p t to 
d ism antle  V ienno t 's  case is forcefully  stated, th e re  are  fundam enta l p roblem s 
in h e re n t  in h is case, and  w e are obliged, as a result, to  sum m arise  von 
S t ie tencron 's  k e y  points, ad d in g  co un te ra rgu m en ts  and refu ta tions al each 
step. (1) The doab, accord ing  to  von  Stietencron, was not th e  hom eland  or 
h ea r t land  of th e  Guptas, the ir  capital being Pata lipu ira  and the ir  ancestral seat 
M agadha. T hus, Ganga and  Yamuna could h a rd ly  have served as emblems o f  the  
G u p ta  hom eland . This a rg u m e n t  cannot; be acccptcd. T he  heart land  of th e  Gupta 
k in gs  is an open ques tion  and , as noted  already, h istorians have p u t  forw ard  
several suggestions regard ing  the  G upta  "cap ita l ." 1 ’ In all likelihood, the  
G uptas had  a n u m b e r  of royal cen tres and used differen t places for d ifferen t 
purposes .  But in  some ways, the  hom eland and capital o f  the  G uptas is a 
side issue; more significant is the  M adhyadesa  or "m idd le  region ,"  the  con
ceptual cen tre  of th e  Ind ian  geographical un iverse  in, for example, the  
M anavadharm asastra  (2: 21—23). The r ig h t ly  o rdered  dispensat ion of that, region 
w as som eth ing  w h ich  th e  G uptas so u g h t to upho ld  and propagate; the  images o f  
Ganga an d  Yamuna could  th u s  have  been used by  th e  G uptas to signal this 
p u rp o se . 100 (2) The h is to ry  o f  the  Guptas, accord ing  to von St ietcncron, show s 
th a t  d u r in g  th e ir  h e y d ay  there  was no iconographic differentia tion  betw een  
th e  tw o  goddesses and fu r th e r  th a t  w h en  Ganga and  Yamuna w ere  at: last 
d is t ingu ished , the  G uptas had  ceased to be a major pow er,  This is com pletely  
incorrect.  A ltho u gh  figures on early  tem ple  doors are certa in ly  hard  to d is t in 
gu ish , th e re  is no  d o u b t  th a t  th e  tw o  river  goddesses were clearly und ers too d  
and  d ifferen tia ted  at Udayagiri and  A h icch a tra .101 In addition  we m igh t note 
how  the  K um arasam bhava  describes Ganga and Yamuna as tak ing  visible form 
as a t ten d an ts  o f  the  god; th is su re ly  describes a tem p le . 102 (3) The earliest 
a t tem p t  to d is t ingu ish  the  tw o  r iver  goddesses, accord ing  to  von S tic tencron, is 
a t A janta, and  th is  was ou tside  th e  sphere  o f  G upta  political influence. This is 
s im ply  w rong . Regardless o f  the  date we assign to the  relevant portions of 
A janta, th e y  are  clearly later th an  Udayagiri. A dd itionally , the  political position 
o f  th e  Vakatakas can be safely ju d g e d  to  be one o f  su b o rd in a te  alliance to the 
Guptas; th e  cu ltu ra l ap para tu s  of the  Deccan d u r in g  th e ir  time can be similarly 
ju d g e d  as resting  on n o r th e rn  p receden t ,  (4) T he  troph ies  brought: back  to the  
Deccan b y  th e  Calukyas, accord ing  to von Stie tencron, w ere  p ro b ab ly  s tand a rds  
of w ar  ra th e r  th a n  scu lp tu res .  Had th ey  been images, placed before a tem ple  as a 
sign and  sym bol of n ew ly  acquired  Cajukya hegem ony, then  it s tands  to reason 
th a t  there  w o u ld  have  been no sta tues o f  Gahga and  Yamuna in th e  Calukya 
k ingdom  before th is  time. Yet a lready  th e  images are p resen t at Badami and 
Aihole, sho w in g  th ey  were used earlier without: political im portance  being 
a ttached to  them . This a rg u m e n t  is no t  logical. T he  presence o f  r iv e r  goddesses 
at Badami and  Aihole  could  h ave  signalled an early aspiration  tha t th e  Cajukyas 
were only  able to  ach ieve in la ter times. A dditionally , and m ore significantly ,
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w h atev e r  the  actual appearance  of th e  r iv e r  " t ro p h ie s ,"  th ey  w ere  sufficiently  
charged  w ith  political m eaning  for th e  Calukyas to b ring  th em  to  th e  Deccan 
w ith  the  royal d ru m s and  b a n n e rs . 103 Even th e  Colas felt obliged  to  m ake a raid 
n o r th w a rd  to the  Gahga and b ring  back  th e  ho ly  w a te rs  to Tamil N adu, So 
a lthough  Gahga and  Yamuna w ere  in tegral to th e  cosmological sym bolism  of the  
n o r th e rn  temple, at an o the r  level th e y  re ta ined  political m eaning , even  in Tamil 
N adu  w h ere  r iver  goddesses are no t  norm ally  in c lu ded  in th e  a rch itec tu ra l 
p rogram m e. (5) On some o f  th e  gold coins o f  S am u d rag u p ta  and  K um aragup ta  
th e re  is a female on a m a ka ra ; w i th o u t  a legend  th is  canno t,  acco rd ing  to  von  
Stie tencron, be confidently  said to  be Yamuna, The G upta  capital w as at 
Pata liputra , and as this was on th e  Gahga, it seems u n l ik e ly  th a t  th e  Yamuna was 
p a r t  o f  th e  religio-political v o cab u la ry  of th e  G uptas. Th is  a rg u m e n t  is flawed. 
W e have a lready  dealt w ith  th e  capital c ity  and  iconograph ic  ques t ions  in 
(]) and  (2). As far as the  geo-political v o cab u la ry  o f  th e  G uptas is concerned , 
th e re  is abso lu te ly  no d o u b t  th a t  th e  Y am una was p a r t  of it. In  the  Eran 
inscrip tion  o f  B udhagup ta ,  th e  Yamuna is specifically nam ed  as th e  r iv e r  th a t  
m arked  th e  no r th e rn  fron tie r  o f  lands contro lled  by  a su b o rd in a te  o f  th e  G upta  
k in g . 104 Areas to  th e  n o r th  of th e  Yamuna w ere  p ro b ab ly  u n d e r  d irec t  royal 
control. Given these  several po in ts ,  w e  are obliged  to  reject v on  S t ie tencron 's  
a rgu m en ts  and, m ore especially, to  dismiss h is a t te m p t  to d ism an tle  V ienno t 's  
political read ing  o f  r ive r-goddess  im agery .

A second scholar in G erm any, A d a lb e r t  J. Gail, w as also s tu d y in g  icono
g raph ic  ques tions  in th e  1370s, w o rk in g  specifically on  a detailed  s t ru c tu ra l  
analysis of the  tex tua l accoun ts  and  scu lp tu ra l  rep resen ta t ion s  of V arah a .105 
As regards  political m etaphor, Gail conc luded  th a t  Varaha, Narasirnha, and  
T riv ikram a w ere  the  p referred  a va tara -s for scu lp tu ra l  rep resen ta t ion  and  th a t  
"d iese drei, so sche in t es, w aren  besonders  geeignet,  Iden tif iz ie rungsprozesse  
bei ind ischen  Fiirsten, Stiftern von  T em peln  u n d  B ildw erken , au szu lo sen ." 106 
To explain  how  th is  identification  process m ig h t  h ave  w o rk e d ,  Gail p o in ted  to  
the  M udraraksasa , id en tify ing  V isakhadatta  as a co n tem p o ra ry  or court ie r  of 
C andragup ta  II and th e  Varaha image at U dayagiri  as "e in e  I l lu s tra t ion  des 
D ich te rw orts ."  T he  analysis is succ inc t  and  Gail seems to h av e  a r r ived  at th is  
conclusion w ith o u t  recourse  to th e  w r i t in g  o f  K. P. Jayasw al. Gail was, in an y  
case, w illing  to  accept th a t  Vaisnava im agery  could  have  a socio-political 
dim ension.

Shortly  after Gail 's article appeared , v o n  S tie tencron  began  to  rev is i t  th e  
prob lem  of  politics and  relig ious im agery . His later p ub l ica t ion s  on  th is  sub jec t  
d isp lay  a rem arkab le  volte fa c e . 107 Conceding  th a t  Ind ian  sc u lp tu re  rep resen ted  
ra th e r  m ore th an  H in d u  pietism, von  S tie tencron  b egan  to  a rg u e  th a t  th e  choice 
o f  a part icu la r  image and  th e  processes by  w h ic h  it w as selected w ere  often  " to  
be traced  in co n tem p o ra ry  political e v e n ts ."108 T hese  l inks, h ow ever ,  are often  
hard  to find because veiled allusion an d  th e  p lay  on h id d e n  m ean ing  have  long
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been valued  in the  Ind ian  trad ition . To illustrate these  ideas, von Stie tencron 
had  recourse to several examples, am ong them the  Varaha al Udayagiri. To th is 
he devo ted  several pages, th e  th ru s t  of his a rgu m en t  being that the  Varaha was a 
political m e tap ho r  insp ired  by C and ragu p ta 's  v ic tory  over the  Sakas or W estern  
Ksatrapas. T aking  an in te rp re ta t ive  stance th a t  was clearly in (lie Indian 
nationalis t camp, von  Stietencron suggested  that: Candragupta  took the  title 
vikram ad itya  after his w ars had rem oved  " th e  last vestige o f  foreign dom ination  
from  th e  soil of W este rn  India. The pow erfu l  barbarians (mlcccha) ru lers  w h o  
h ad  seized th e  earth  and d ro w n ed  her, as it: were, in the Hood of foreign 
invaders. Now  u n d e r  a legitimate k ing, the  H indu  dharnui and the sacrificcs 
to  the  gods could  be re s to re d ." 109 These ideas w ere  ex trapolated  from those of 
V. S. Agraw ala  w hom  von Stie tencron acknow ledges as th e  first scholar to 
note  th a t  th e  Varaha m y th  m atched th e  political si tuation o f  th e  moment. T he  
"fla ttering  equat ion  o f  k in g  and  g o d "  was show n  by " th e  conclud ing  verse of 
V isakhadatta 's  dram a M udraraksasa  w h ich , while  dealing w ith  events  of the  
t im e o f  C andragup ta  M aurya , refers ind irec tly  also to  C andragup ta  II, w h o  was 
th e  poe t 's  co n tem p o ra ry  and may have been his p a t ro n ." 110

As will be ev id en t  from  o u r  su rvey  of the  relevant literature, these  po in ts  do 
n o t  rep resen t  n ew  ideas or new  data. Bui: w ith  th is  information in hand, von 
S tie tencron  w e n t  on to  suggest, using num ism atic  evidence, that the  Varaha 
shou ld  be later than  th e  Cave 6 in scrip tion  of 401. This is because the  coins 
show  -  a t least in von  S t ie tencron 's  u n d e rs tan d in g  of them  -  th a t  Gupta control 
o f  w es te rn  Ind ia  h ap p en ed  m ore to w ard s  410, a fact th a t  suggests the Varaha 
shou ld  have  been carved  ab o u t  e igh t years later than  is generally  su p p o se d . 111 
T h e  possib il ity  th a t  th e  Varaha was com m em orative  is taken, especially g iven 
th a t  th e  re c u m b en t  N arayana, as we have  a lready  seen, may also have been made 
in m em ory  o f  a part icu lar  ev en t  or ritual. M ore  in teresting  and significant: for 
our  p urposes  is von  S t ie tcncron 's  observa tion  tha t the  identification of king and 
god  was "n o t  s im ply  the  flattering talk  of eager panegyris ts"  but formed part of 
an ideology o f  d iv in e  k in g sh ip  docum ented  by records like the  Allahabad pillar 
in sc r ip t ion  o f  Sam udragup ta .  P icking  u p  a them e first explored  by Asher, von 
S tie tencron  suggests  th a t  th e  w o rd  sam udra  has a special m eaning and  th a t  th e  
p lay  on w o rd s  here  assum ed a plastic form: "Jus t  as Varaha issuing from 
th e  m ig h ty  sam udra  rescued  the  earth  from asura  oppression, even so did 
C andragup ta  II issuing from his m ig h ty  fa ther Sam udragup ta  rescue the  earth  
from asura  (i.e.. W estern  Ksatrapa) oppression. The  person w ith  th e  water-  
po t  s tand in g  in th e  ocean, has th u s  a doub le  m eaning. He is the  ocean in 
an th ro p o m o rp h ic  form, b u t  he is also an image o f  C andragup ta 's  fa ther  
Sam u d rag u p ta ."  Again  th e  po in t is taken  b u t  von Stietencron, like Asher, is 
t rap p ed  in  the  logic o f  his ow n argum ent:  If  C andragupta  is represen ted  by 
Varaha a n d  C andragup ta  arose from S am udragup ta ,  then  the ocean or sam udra  
has to  rep resen t  Sam udragup ta .  To p reserve  the p roposition 's  sym m etrical
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elegance, th e  vo tive  figures at th e  base of th e  re lie f  h av e  to  be s ide-s tepped . As 
v o n  S tie tencron 's  stated aim w as th e  political c o n tex t  o f  images, an d  as th e  
vo tive  figures a priori shou ld  have  had  a fa irly  s ignificant political role, the  
failure to d iscuss them  m eans th a t  the  in te rp re ta t io n  o f  th e  V araha re lief is far 
from  a closed su b je c t . 112

The w ays in w h ich  Udayagiri offers u nso lv ed  h istorical p rob lem s is 
h igh l igh ted  by  an article p ub l ish ed  by  G iovanni V erardi in 1982.113 In  th is  
im p o rtan t  b u t  seldom -cited w o rk ,  V erardi so u g h t  to reeva lua te  Soviet excava
tions o f  th e  tem ples at P en d z ik en t  in  Central Asia. In th e  course o f  th is  
reevaluation , Verardi w as b ro u g h t  to  an im p o r ta n t  q ues t io n  by  Belenickij 's 
in te rpre ta tion  of Pendz iken t ,  nam ely  th e  source th a t  in sp ired  th e  Varaha panel. 
Given th a t  the  G uptas  ap p ro p r ia ted  Kusana p o r t ra i tu re  for coinage and, one 
presum es, o ther aspects of Kusana cerem ony, it seems th a t  V erard i w as almost 
certa in ly  correct w h en  he suggested  th a t  th e  typological source  of th e  Udayagiri 
panel can be found  in shrines like P en d z ik en t  th a t  w ere  dedicated  to w ater  
deities. As to  the  iden tification  of th e  vo t ive  figure a t  th e  foot o f  th e  Udayagiri 
Varaha, Verardi com m ented  only  th a t  "U dio  poggia  il p iede  sin istro  sulle sp ire  
del se rp en te  Sesa, che gli ren d e  omaggio insieme con a lcuni a ltri personaggi, fra 
cui u n  p r inc ipe  (?), forse S a m u d rag u p ta ."114 U n fo r tu n a te ly ,  V erard i chose n o t  to 
p u rsu e  th is  question; n e ith e r  has h e  p u rs u e d  th e  k ey  issue of Kusana influence 
on th e  G uptas in his g ro u n d -b reak in g  stud ies o f  early  In d ia n  k in g s h ip  an d  its 
i co n o g rap h y . 115

i . 8 . N a r a y a n a ,  M a r a s i m h a ,  V a r a h a ,  a n d  k s i t i b h u j
T he  degree to  w h ich  th e  Varaha image m erits reexam in a tio n  is d em on s tra ted  b y  
the  foregoing su rv e y  of the  secondary  litera ture , w h ic h ,  i f  l it tle  else, h ig h l igh ts  
th e  limited focus, c ircu lari ty , and  em pirical lim ita tions o f  scho larsh ip  to  date. 
This d raw s us back  to one of th e  main  them es o f  th is  chap te r ,  nam ely  our 
a t tem p t  to  show  th a t  a coheren t cosmological, relig ious, a n d  political p ro 
gram m e inform s th e  images, inscrip tions, a n d  sh r in es  at U dayagiri.  As w e  have  
no ted  a lready, Narayana, N rsim ha, an d  Varaha can be l in k ed  in  va rious  ways: 
th ro u g h  th e  flow o f  w a te r  and  th e  position  o f  w a te r  bodies, th ro u g h  the  an nu a l  
cycle o f  th e  seasons and its r i tua l reenac tm en t,  th ro u g h  th e  passage o f  cosmic 
t im e and the  m y th ic  events  m ark in g  th a t  time. T h e  system  o f  aeons connects  
N arayana  and Varaha in an especially  close w ay: N arayana  belongs to th e  kalpa  
th a t  has ju s t  closed an d  is forever past, w h ile  V araha p res ides  o ver  th e  p re sen t  
age. In th e  annua l cycle, too, N arayana  and  Varaha are  in t im a te ly  linked: 
N arayana rep resen ts  V isnu 's  formless sleep d u r in g  th e  ra in y  season, w hile  
Varaha rep resen ts  V isnu 's  dyn am ic  aw ak en in g  in  th e  m o n th  o f  Karttika. These 
m eanings, and  th e  political m etap ho rs  th a t  can be associated w i th  them , are 
re inforced by  th e  configuration  of U dayagiri  and  th e  ep ig rap h ic  tex ts  th a t  w ere
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incised on th e  hill at key  places. All th is w e have  described  in th e  foregoing 
sections of th is  chapter . Beyond this, w e  should  note additional ev idence th a t  
tells us ab o u t  th e  state of Vaisnava theo logy  in the  fifth cen tu ry . Particu larly  
in form ative  is the  Eran inscrip tion  o f  Toram ana tha t opens w ith  th is  praise o f  
V araha .116

jay a t i  d h a ra n y u d d h a ra n e
g han ag h on ag ha tag h u rn n itam ah T dd h rah
d evo  v a ra h am u rt is  t ra i lokyam ahagrhastam bhab .
Victorious is th e  Lord in the  form of Varaha!
W h o  in th e  act o f  lifting u p  th e  earth  caused the 
m oun ta ins  to  trem ble  w ith  th e  b lows o f  h is  hard snout,
W h o  is the  su p p o r t in g  p illar for the  great house  th a t  is 
th e  th ree  w orlds.

In  the  closing lines of the  same inscription, we find the  temple described: It is a 
"stone sh rine  o f  Narayana the holy  one w ho  has the  form of Varaha and is the  final 
refuge o f  the  w o r ld ."117 This s ta tem ent show s th a t  Narayana was conceived as the  
prim al being from w hom  the  form or m u rli  of Varaha has come. This is precisely 
th e  theology o f  the  Visnu Purana  (1 :4 :  7-8), w hich  reports tha t Narayana con
cluded  th a t  " th e  earth lay w ith in  the  waters, and desiring to raise her up , created 
another  form for tha t purpose: and as in preceding  kalpa -s he assumed the  shape 
of  a fish or a tortoise, so in th is he took the  form of a boar," Similarly in the M atsya  
Purana  (248: 12-55), the  earth  goddess praises Varaha as Narayana, even 
addressing  h im  directly  using th is name. A nd PrthivT declares all creation to  rest 
in  him. None o f  this is very  surprising , at least from the  point of view of the 
Vaisnava belief system. W e cover th is g round  only to show th a t  th e  Vaisnava 
images at Udayagiri have  a definable relationship w ith  each other and, more 
generally , th a t  the  theology we now  find in the Visnu and M atsya Purana was 
p reva len t in central India w hen  th e  images were being made.

The foregoing material is enough  to show  th a t  N arayana is the  theological 
s ta rt ing  p o in t  for  th e  iconographic  p rog ram m e at Udayagiri just as Varaha is its 
en d -p o in t  and  culm ination. But aside from  th e  cosmological re la tionsh ips th a t  
can  be established  betw een  th e  images, th e  scu lp tu res  can also be com pared on 
th e  basis of specific compositional features. A t th e  base of th e  Narayana and 
V araha panels, th e re  are, as w e have  seen, vo t ive  figures, each o f  them  kneeling  
and  each w ith  a small male a t ten d a n t  s tand in g  beh ind . T hat th e  figure below 
N arayana  is p ro b ab ly  C andragup ta  II has a lready  been discussed. T he  vo tive  
f igure below  Varaha has also been identified as C andragupta , at least: by  
V. S. Agraw ala  and  those following his views. This identification, i f  accepted 
w i th o u t  qualification, creates some logical difficulties w h en  ju x tapo sed  w ith  the  
op in ion  th a t  th e  Varaha is a political m etaphor. The problem  is this: i f  the  vo tive  
f igure at th e  base o f  th e  panel is C andragup ta  and  th e  Varaha is a m etaphorical
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representa t ion  o f  C andragup ta , then  th e  w hole  scene w o u ld  seem to show  th e  
k in g  w o rsh ip p ing  himself. This does no t  seem to be en tire ly  sat isfactory, at least 
w h en  phrased  in such a b lu n t  m anner. So w h o  is th e  vo t ive  figure at th e  base of 
th e  Varaha panel?

A nsw ering  th is  question  has a d irec t bearing  on ou r  u n d e rs tan d in g  of 
k in g sh ip  and  au th o r i ty  in th e  G upta  period , a p o in t  th a t ,  ra th e r  rem ark ab ly ,  has 
n o t  been taken u p  by  scholars to date. T h a t  th e  G uptas  had  V aisnava leanings 
has long been kno w n ; w h a t  has no t  been noticed  is th a t  th is  re la t ionsh ip  is 
explic it ly  visualised in th e  Varaha panel. O u r a rg u m en t ,  to  an tic ipate , is th a t  th e  
im agery  has m ore than  one m eaning  and  th a t  th e  v o t iv e  figure, and  indeed  also 
th e  Varaha, can be read as several in d iv id u a ls  s im ultaneously .  T he  s ta rt ing  
p o in t  for th is in te rpre ta tion  is th e  inscr ip tion  in Cave 6. This reads  as fo l low s : 118

siddham  sam vatsare  80 [+] 2 a sadham asasuk la ikadasyam  
param abhat:tarakam abarajadhi[ra ja*]srlcandra[gu]pta- 
p ad an u d d h y a ta sy a  m ahara jachaga lagapau trasya  
m ah ara jav isnudasapu trasya  sanakan ikasya  maha[raja*]
|sodha?* jlasyayam d e y a d h a rm m a h 120

Success! In th e  year 82 on th e  e leven th  lu n a r  day  of the  
b r ig h t  fo r tn ig h t  o f  the  m o n th  o f  Asadha. This is th e  
dcyadhanna  o f  m aharaja  Sodhala (?), th e  Sanakanika, th e  
son of m aharaja  V isnudasa, the  g ran d so n  o f  m aharaja  
Chagalaga, w h o  m editates on th e  feet of the  
param ahha tta raka  m aharajadhiraja  sr i  C andragup ta .

The importance of this record for u n d e rs tan d in g  the  site has a lready  d raw n  
attention. The m onth  and date show, to  repeat, th a t  Cave 6 was consecrated on the  
festival day  w h en  Visnu was p u t  to sleep at th e  beginn ing  o f  th e  ra iny  season. 
T u rn in g  to  the  rest o f  th e  record, we are im m ediately  confronted  w ith  a problem  
of term inology. T he  inscrip tion recoun ts  the  g ran ting  or m aking  of a deyadharma, 
b u t  the limited compass of this w ord  in th e  Brahmanical setting has led to an 
im poverished discussion o f  the  ep ig raph 's  p rim ary  p u rp o se .121 Aside from sev
eral bricks at Pawaya th a t  were p art  o f  an early f if th -cen tu ry  Vaisnava tem ple and 
th a t  carry inscrip tions record ing  them  to th e  deyadharm a  o f  various ind iv iduals , 
the  only w ork ing  definition of the  term  is p ro v id ed  b y  an early  A ulikara  stone 
insc r ip tion .122 The relevant line ru n s  as follows: "Being adverse  to  injustice, tha t 
one (i.e., rajasthanlya  Bhagavaddosa] built assem bly  halls, wells, monasteries, 
gardens, temples to the  gods and o ther deyadharm a-s ."123 Before the  Gupta 
period, deyadharma  had a Jong h istory  in Buddhism , th e  closest exam ple  to 
Udayagiri appearing on the  pedestal of a scu lp tu re  at Sanchi. This is dated Kusana 
year  28 (cii 154),124 T he  deyadharm a  in th is  in s tance  was th e  image of the  
Bodhisattva on w h ich  th e  record  w as en grav ed . Based on these  examples, 
th e  deyadharm a  a t Udayagiri -  the  th in g  th a t  h ad  th e  "q u a l i ty "  (dharm a ) th a t
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m ade it fit " to  be g iv en"  (deya) — was ev id en tly  the image inside Cave 6 and
12*>p erh ap s  also th e  su r ro u n d in g  cave-shrine  in w h ich  th a t  image was installed.

More crucial for our concerns is the phrase srlcandraguptapadanudhyata, 
"m ediating on the feet of Srl C andragup ta ."  Now if we accept tha t a parallel was 
being d raw n  between the k ing  and Varaha, then this inscription seems to 
be telling us th a t  th e  figure at the  base of the  relief is the Sanakanika prince, 
m ediating, as th e  Cave 6 inscrip tion  directly  tell us, on the  feet of C andragup ta ,126 
This provides a fitting h ierarchy: th e  prince  w ho  made Cave 6 and installed its 
image also commissioned the  panel show ing  his monarch in Vaisnava guise; in 
tha t panel, the  Sanakanika depicted  him self as the  respectful donor.

In  term s o f  direct evidence, th is is the most: obvious and compelling expla
nation, b u t  there  are reasons for th ink ing  tha t both the  votive figure and the 
Varaha represent ra ther  more than  this. A lthough  the  name of our Sanakanika 
donor is lost in the  inscription -  Sodhala is Sircar's reconstruction -  his la ther 's  
name is legible and  reads Visnudasa. This Visnudasa lived in the  fourth  ccn tu ry  
and  was therefore th e  regional ruler w h o  subm itted  to  Sam udragup ta . 127 A 
clay sealing w ith  Visnudasa 's  name, dateable to the  fourth  ccn tu ry , was p u b 
lished b y  E. J. Rapson in 1901.128 W e also find Visnudasa m entioned in the  
M udraraksasa, a p lay  tha t alludes to  events  in the  early Gupta co u r t . 129 Now 
Sam udragupta, as we k n o w  from the  pos thum ous Allahabad prasasli, was 
described b y  h is panegyrist Harisena as "an inconceivable purusa, the cause o f  the 
destruction o f  evil and creation o f  good."  The poet concluded his laud by saying 
th a t  Sam udragup ta 's  deeds w ere  w o r th y  of being praised for a long time and that 
he  was "a deva  dwelling in th e  world , mortal only  in the  performance of w orld ly  
r i tes ."130 These rem arkable  statements leave little d oub t th a t  Sam udragup ta 's  
pos thum ous iden tity  was m anufactured  by draw ing  parallels between his person 
and  his acts and  those of the  godhead. The inscrip tions do not explicitly say that 
Sam udragupta  is Visnu, b u t  by  using the  name Visnudasa (i.e., th e  "slave of 
Visnu"), th e  Sanakanika prince  was m aking a deliberately suggestive statement. 
Should we seek fu r th e r  clarification, parallels between Sam udragupta  and Varaha 
can be found  in  the  ep igraphic  descriptions of each. To take some examples: Just 
as Varaha is described in the  Eran inscription as lifting up  the  earth, so Samu
d rag u p ta  is described as b ind ing  the  earth toge ther  th rough  the  expansion o f  his 
m igh ty  a rm s .131 A nd ju s t  as Varaha is described in the Eran inscription as the 
pillar upho ld ing  the  great house  th a t  is th e  th ree  worlds, so Sam udragupta  is 
described as hav ing  a tranqu il  fame th a t  was based on his reinstatement: of royal 
houses fallen and  deprived  o f  sovere ign ty .132

C ontinu ing  along th is  rou te , w e can p o in t  to parallels betw een the  A llahabad 
prasasti and  th e  cons ti tu t ion  o f  the  k in g 's  person  as described  in 
M anavadharm asastra  7: 4 -6 .  M anu  states th a t  eternal particles o r  measures 
(m atra) are ex tracted  from Indra , Vayu, Yama, S u ry a ,  Agni, Varuna, Candra, 
and  Kubera and  th a t  th e  k ing  is assem bled from these materials (surendram m
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m atrabhyo nirm ito  rtrpah). He is th u s  w o r th y  o f  respec t  even  th o u g h  he appears 
to  be a m ere hum an . Beside this, w e can ju x ta p o se  th e  A llahabad  inscr ip tion  of 
Harisena, w h ich  says th a t  th e  k in g  is "equal  to  Kubera, V aruna, In d ra  and  
Yama ."133 W hile  th e  list of gods is co nd en sed  b y  ha lf  -  Vayu, S u ry a ,  Agni, 
Candra are om itted  — th e  ep ig raph ic  accoun t is rem ark ab ly  close to th e  teach ing  
o f  M anu , especially because th e  k in g  is defined as h u m a n  on ly  to th e  ex ten t  tha t 
he is seen pe rfo rm ing  w o rld ly  acts. W h a t  th e  fou r  gods w ere  su p p osed  to g ive 
th e  k ing  is indicated  in Kalidasa's Raghuvam sa: " In d ra  sen t show ers  of rain, 
Yama checked the  rising  ten d en cy  o f  disease, Varuna h ad  his w a te ry  p a th s  safe 
for th e  w o rk  o f  m ariners; Kubera too increased h is  t r e a s u r y ."134 From here, th e  
re la tionsh ip  to  Varaha is one small step: am ong  all th e  forms o f  V isnu, Varaha is 
u n iq u e  in h av ing  th e  gods assem bled in his b ody .

Having m ade these points, and avoiding yet more th a t  w o u ld  add  b u lk  to  our 
tex t  b u t  little to  its substance, w e  can see a doub le  m eaning  em erging  around  
the  votive figure at th e  base of th e  Varaha panel. The image is not only  th e  
Sanakanika prince w ho  was ru ling  in the  tim e o f  C andragup ta  and  m ediating 
on  his k ing 's  feet, b u t  sim ultaneously  his fa ther Visnudasa w h o  was ru l ing  
u nd e r  Samudragupta . T hat th e  Varaha m igh t be a m etaphorical represen ta t ion  of 
Sam udragupta  is supported  b y  th e  simple m atte r  o f  his name: "p ro tec ted  by  the  
ocean.' ' Gupta inscrip tions picked u p  o n  th is  by  describ ing Sam udragup ta  as a 
m onarch whose "fame w as tasted by  th e  w aters  o f  th e  fou r  oceans ."135 So ju s t  
as th e  Varaha rose from the  ekarnava  and  was su r ro u n d ed  b y  th e  waters, so 
Sam udragupta  conquered  the w orld  u p  to th e  seas and  was th e re b y  su r ro u n d ed  
and  protected  by  them. The association o f  Varaha and  Sam udragup ta  helps explain  
the  prom inen t naga figure on w h ich  th e  Varaha places h is foot: On the  level of 
m ythology, th is is an em blem  of th e  god 's  suprem acy  over the  waters; on the  level 
of political allegory, th is is a justification for Sam udragup ta 's  w e ll-know n  su p 
pression of the  Naga k ings w ho  rose u p  against h im  in th e  fourth  cen tu ry .

I f  th e  m etaphorical read ing  of Varaha as S am u d rag u p ta  has to  be co ns tru c ted  
from ind irec t  and  incom plete  evidence, th e  m atte r  is clearer w h e n  it comes to 
C andragup ta . T he  closing eu logy  o f  th e  M udraraksasa  spells o u t  th e  sim ilarity  
o f  god and  k ing  ra th e r  directly: ju s t  as th e  ea r th  so u g h t  re fuge  in  Varaha o f  old, 
so now , terrified b y  barbarians, she shelters  in arm s o f  C andragup ta .  H ere  I 
q uo te  th e  transla tion  of J. A. B. van  B uitenen : 136

tathapTdam astu b hara tav ak yam  |
varah im  atm ayones tan u m  av a n a v id h a v  a s th i ta sy a n u ru p a m  
yasya  p rag d an tako tlm  p ra layaparigata  sisriye b h u t a d h a t r l  | 
m lecchair  u dv ijyam an a  b h u jay u g am  a d h u n a  sam srita  r a ja m u r te h  
sa srlmad b a n d h u b h r ty a s  ciram ava tu  m ah lm  p a r th iv a s  c a n d ra g u p ta h  j|
But still th is  w ish  m ay be fulfilled:
T he  Self-begotten God d id  once assum e
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The f it t ing  body  o f  a m ig h ty  Boar,
A nd  on his snou t did  save the  troub led  Eart.li,
N urse  o f  all beings, w h en  she w as deluged:
N ow, terrified  by  th e  barbarian  hordes,
She has so u g h t  shelter  in ou r  k in g 's  s trong  arms:
M ay  C andragupta , ou r  m ost gracious king,
W ho se  people  p ro spe r  and  w hose  k insm en thrive,
For long con tinue  to p ro tec t the  land!

This is th e  most stylish version o f  these  verses pub lished  to date, b u t  van 
B uitenen 's  " t rans-c rea tion"  has cast an elegant veil over m any  aspects o f  the  
term inology . Before tu rn in g  to th is  term inology , we need to digress and resolve 
some o f  th e  questions th a t  have been raised abou t th e  k in g 's  nam e in the  last line 
o f  th e  eulogy. This p rob lem  is taken  u p  in the n ex t  section; those already 
satisfied th a t  the  best reading is indeed  "C an drag up ta"  can pass d irectly  to 
Section 1.10.

1 . 9 . C a n d r a g u p t a  o r  A v a n t i v a r m a n ?
In h is ed ition  and  transla tion  of th e  M udraraksasa, M. R. Kale p rov ided  a 
balanced rev iew  of th e  ev idence  regard ing  the k in g 's  name in the closing eu logy 
o f  th e  p lay  p referr ing , in the  final analysis, C andragupta  over A v a n t iv a rm a n . 1 

The read ing  a van tivarm a  th a t  appears in some m anuscrip ts  w ould  place 
th e  w o rk  in  the  second h a lf  o f  th e  sixth  ccn tu ry  if that name is taken  to 
m ean A v an tiv a rm an  o f  the  M au k har i  d y n a s ty . 1 iK W hile  th is is not: implausible, 
th e  read ing  candragupta  has m ore a u th o r i ty .  It is found , firstly, in the 
learned  com m en ta ry  o f  D h u nd h i ,  a savan t w ho  lived in Svamimalai, near 
ICumbhakonam, in th e  early  e igh teenth  c e n tu r y . 1 w W hile  D hundh i is both 
so u th e rn  and late, his w o rk  show s th a t  th e  read ing  candragupta  en joyed  w ide  
geographical d is tr ib u tio n .  T he  read ing  is also found  in the  oldest m anuscrip ts ,  
th e  m ost an t iq ue  being a palm-leaf copy  in the  U niversity  L ibrary , Cam bridge 
(A dd 2116).140 In th is  m an usc r ip t  th e  read ing  candragupta  is unam biguous .  The 
co lophon p rov ides  th e  date [NevarT] sam vat 496 ( c e  1374—75). H illebrandt, w h o  
m ade a careful s tu d y  of available copies and w hose judgem ent cannot be dis
missed ligh tly , considered  th e  C am bridge m an usc r ip t  to be very  valuable  and 
copied from a v e ry  good te x t . 141 The read ing  candragupta  is also found in a 
m an usc r ip t  o f  sam vat 1571 th a t  m ain tains a n u m b e r  of special P rak ri t  forms. 
The po in t  is th a t  copyists  tend  to  regularise  and correct, so m an uscrip ts  th a t  are 
old and  p reserve  seeming irregularit ies  carry  great w eight: proclivi scriptioni 
praesta t ardua. On these  g ro u n d s ,  I am reasonably  confident th a t  candragupta  is 
the  best reading. Yet we find th is  conclusion questioned  on accoun t o f  the 
mleccha-s m en tio ned  in  th e  eulogy, th e  a rgu m en t  being that: the  appearance  of 
these  characters  in th e  dram a canno t p reda te  the  m ention o f  mlcccha-s in the
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inscrip tions o f  S k a n d a g u p ta . 142 This, w e are u rg e d  to  believe, show s th a t  
reading  candragupta  is som ehow  fau l ty  or in c o r re c t .143

This style  of reasoning regard ing  th e  te rm  mleccha  in  th e  M udraraksasa  is no t  
scientific: it assumes th a t  th e  w o rd  mleccha  refers to  th e  H u n a s  alone, th a t  
Skan d agu p ta  had a m onopoly  on th e  term , and  th a t  mleccha can no t a llude  to 
con tem pora ry  people or events  before th e  w o rd  was u sed  in S k an d ag u p ta 's  
inscrip tions. But o f  course th e  te rm  has a long h is to ry  an d  w as used  to  label 
m any  types  o f  outsiders  from an early  t im e .144 T h e  mleccha  k ings  in th e  b od y  
o f  th e  M udraraksasa  are s ta ted  to be from  K ulu ta ,  M alaya, Saindhava, and  
P a rs tk a . l4j This appears to be a circle of enem ies s u r ro u n d in g  th e  G up ta  
dom inion, an inversion  of th e  ideal circle th a t  th e  cakravartin  seeks to bu ild  
a rou n d  himself. This is especially  clear in th e  n a rra t iv e  su m m ary  g iven  in th e  
M u d ra raksasana takaka tha . l4fl The  closing eu logy , sh o u ld  w e  tak e  th e  w o rk  as 
a literary  whole, refers to these  enemies, n o t  th e  H u n a s .  The a rgu m en ts  o f  
K. H, Dhruva, w h ich  h ave  en joyed  some cu rren c y ,  acco rd in g ly  fall d o w n .147 
D h ru v a 's  p o in t  th a t  the  eu logy  does no t  norm ally  refer  to  charac te rs  in  th e  p lay  
bu t  to  th e  k ing  in w hose  court  th e  p lay  w as p e rfo rm ed  is reasonable  an d  correct. 
W h a t  he has missed is th a t  th e re  w ere  tw o  G u p ta  k in gs  nam ed  C andragup ta : 
the  p lay  could  a llude  to even ts  d u r in g  th e  tim e o f  C and ragu p ta  I (circa c e  
319-50) b u t  have been w ri t ten  and  p erfo rm ed  in  th e  tim e of C andragup ta  II 
(circa c e  375-415). This suits th e  l ikely  date  o f  some o f  th e  personalities m en 
tioned, an issue th a t  has a lready  d raw n  a t te n t io n . 148

1 . 1 0 .  V A R A H A  A N D  IC A M A N D A K I

H aving  resolved th a t  the  closing eu logy o f  th e  M udraraksasa  p raises 
C andragup ta ,  w e can tu r n  to th e  cons truc t ion  o f  th e  simile and  its use of 
evocative w o rds  to  describe  th e  deity  and  th e  k in g .  Visnu firstly assum es th e  
tanu  or "corporeal b o d y "  of Varaha, qualified as one th a t  is anurupa , "fitting , 
a p p ro p r ia te ."149 In contrast, C andragup ta  is th e  ra ja m u rti  or "k in g ly  form " of 
the  self-existent god. The agent th a t  l inks  th e  k in g  a n d  Varaha is th e  earth: 
bhu tadha trl, th e  "m o th e r  o f  all c rea tu res ."  She once  reso rted  to V araha an d  now , 
th rea tened  by barbarians, she seeks re fuge  in k in g  C andragup ta .  The term  
V isakhadatta  used to designate  " k in g "  is p a rth iva , "b e in g  in  or re la ting  to th e  
ea r th ."  This w ord  alludes to th e  ru le r  be ing  w ed  to  th e  ear th  a n d  to  p ro sper i ty ,  
trad itional conven tions tha t w ere  c u r re n t  in  th e  G up ta  period . T hus, 
K um aragup ta  is described  as a k ing  w h o  "p ro tec ted  th e  earth , h av in g  held  her 
w ith  his m anly  hands , nam ely  valour, as i f  she w ere  h is chaste  an d  law fu l 
w ife ,"150 In  an earlier inscr ip tion  from  Eran, w e  also find S a m u d rag u p ta  coup led  
w i th  bhu  and sri. Ij1 This b rings us back  to Udayagiri ,  w h e re  th e  god, th e  earth , 
th e  k ing , and  p ro spe r i ty  are visualised  a ltogether: V araha has PrthivT balanced 
on his tu sk  w h ils t  LaksmT, lo tus-sta lk  in h a n d ,  s tand s  a t ten t iv e ly  at h is  s id e .152
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Before th is  t r iad  is th e  knee l ing  k ing. A tex tual w arran t  lor the representa t ion  is 
g iven  in  th e  open ing  verse of Kam andaki 's  N ltis a r a . 1,l

yasya  p ra b h a v ad  bhuvanarn  sasvate pathi tisthati | 
d evah  sa jay a ti  sr lm an d an d ad h a ro  mahTpatili ||
V ictory to th e  Lord, he w h o  is possessed of Sri, 
th e  h u s b a n d  o f  th e  earth , th e  d ispenser  of justice,
By w hose  m ajesty  th e  w orld  is set on the  eternal path.

A lth o u g h  th e  N itisara  neatly  seals ou r  case on one level, it invokes a set of 
fu r th e r  p rob lem s on another .  The key  issue is th e  word "L ord" (deva) used in 
th e  verse ju s t  cited. To w h a t  th is  refers has been variously  in te rpre ted .  W hile  
V isnu  is p e rh ap s  being described, th e  com mentaria l trad ition  has norm ally  
tak en  deva  to  mean K am andaki 's  k ing  and  p a t r o n . W c  could not possibly  
nam e th e  k ing  on th is  ev idence  alone -  th o u san d s  of Indian kings had deva  as 
p a r t  o f  th e ir  name. Some historical co n tex t  is p ro v ided , how ever, by su b seq u en t  
verses in  th e  N itisara . These celebrate the  qualities and ach ievem ents of 
V isnugupta ,  K am andaki 's  m aster  in polity  and sta tec ra f t .1 JJ This V isnugupta  
w as n on e  o ther th an  Canakya Kautilya, th e  a u th o r  o f  the  A rth a sa s tra .156 This 
has im plications for th e  da ting  o f  both th e  A rthasdstra  and  N ltisara , a question  
of considerable  in te res t  because the  chronological horizon of these tex ts  impacts 
ou r  u n d e rs tan d in g  o f  th e  religious and political norm s o f  the Gupta kings.

The likely date  o f  th e  A rthasdstra , in th e  first place, is no earlier than  th e  
second cen tu ry  CE. This has been dem onstra ted  by the  stud ies o f  T rau tm an n  
an d  Scharfe, b o th  now  classics of Indological sch o la rsh ip . 1 '7 W ha tev e r  the  
actual date, the  te x t  was no t  cited, and th u s  not an active and influential w ork , 
u n t i l  th e  fo u r th  cen tu ry .  These early citations are found  in th e  Ja takam ala  
( fourth  cen tu ry )  and  N am alihgdnusdsana  (fifth c c n tu ry ) . ljR The N ltisara  also 
cites the  A rthasastra , so it too cannot p reda te  th e  fou rth  o r  fifth cen tu ry ,  an 
u n su rp r is in g  conclusion  g iven  K am andaki 's  l i terary  style. Now because 
K am andaki open ly  declares h im self  to be a disciple o f  Kautilya, it w ould  appear  
th a t  a generation  -  som eth ing  like th i r ty  or for ty  years -  separates the  tw o  
au thors . W hile  these points  in  them selves do not date e ither  w ork  in abso lu te  
term s, a degree of precision is p ro v id ed  b y  th e  fact th a t  C andragup ta  II was 
k n o w n  in  inscrip tions as Deva or D ev ag u p ta . 1 J‘j I f  w e  accept th e  tex tua l and 
au thoria l  re la tionsh ips ju s t  m entioned , th en  th is  ep ig raph ic  ev idence  suggests 
th a t  the  w ord  deva  in th e  open ing  verse of th e  N itisara  can be unders tood  as an 
o b l ique  dedicat ion  to  C andragup ta  II. This u n d e rs tan d in g  means th a t  the  
A rtha sd stra  w as com posed th ree  or four decades before th e  N ltisara  (i.e., th ree  
or four decades before th e  reign  period  of C andragup ta  II, circa c e  375-415). To 
rephrase  th e  m atte r  m ore concisely, th e  archaeological and  tex tual ev idence  
po in ts  to  a date  in th e  m id -fou rth  cen tu ry  for the  A rthasastra .
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As is well k n o w n , the  A rtha sa stra  speaks of "C an d rag u p ta  M au ry a ,"  an 
historical im possibility  given th a t  th e  te x t  be longs to  th e  second ce n tu ry  c e  at 
best. S ide-stepping th e  literalist t rad it io n  o f  scholarsh ip , w h ic h  derives m ainly  
from A. L, Basham and w h ich  asserts th a t  th e  tex t  is m u ch  older or at least 
contains "g en u in e  rem iniscences" of th e  M a u ry a n  age, th e  da ting  o f  the 
N itisara  to th e  late fourth  or early  fifth ce n tu ry  an d  A rth a sa stra  to th e  m id 
fourth  show s tha t the  references to  C and ragu p ta  M a u ry a  can be u n d e rs to o d  as 
anachronistic  allusions to C andragup ta  I (circa c e  319-50). This is a p o in t  of 
considerab le  historical im portance . It show s, m ost crucially , th a t  th e  early 
G uptas sough t to ap p ro p ria te  th e  im perial legacy o f  th e  M a u ry an s  th ro u g h  
conscious anachronism . A p a r t  from th e  obv ious  recyc ling  of personal  names, 
th e  s trongest l i terary  ev idence  for a revival o f  th e  M a u ry a n  past is th e  
M udraraksasa. T he  same ten d en c y  is d o cu m e n te d  archaeologically  by  th e  lion 
capital from Udayagiri (Figure 9). This is a close copy  o f  a M a u ry an  p ro to ty p e ,  
p ro b ab ly  th a t  at SanchT.160 This copy ing  and  ad ap ta t io n  o f  objects from  th e  
past, at an imperial G up ta  site, leaves no  d o u b t  th a t  th e  G up tas  k n e w  the ir  
h is to ry  and  engaged in a s tud ied  rev iva l  o f  M a u ry a n  form s for  political p u r 
poses. The w o rk  is akin  to  Gothic rev iva l a rch i tec tu re  in Europe, an a rch i tec tu re  
th a t  may look sufficiently  Gothic to  deceive  th e  am ateur, and  seem t ru ly  Gothic 
to  th e  pious, b u t  was k n o w n  b y  its p rac t i t ioners  to  be a rev ival o f  old forms for 
specific ideological and  religious purposes .

W hile  the  foregoing observa tions  on th e  date  o f  th e  A rth a sa s tra  co ns ti tu te  a 
d igression from th e  main them es of th is  chapter ,  th e  d e to u r  is he lp fu l  because it 
illustrates h ow  w o rd -p lay  inform ed cu ltu ra l  co n d u c t  at th e  G up ta  court .  Cross- 
references and doub le-m eanings w ere  ev e ry w h e re ,  from  g ran d  m y th ic  n a r ra 
tives dow n  to th e  nam es of k in gs  and courtiers .  T o w a rd  th e  en d  o f  th e  G upta  
period , Skandagup ta  co nd u c ted  h im self like Krsna h av in g  killed  h is  uncle , 
w h ile  in th e  early  days C andragup ta  w as "p ro tec te d  b y  th e  m oon" and  the  
talismanic p ow er  o f  M au ry an  imperial m em ory . S am u d rag u p ta  w as "p ro tec ted  
by  th e  sea" because his armies had  es tab lished  a dom in ion  th a t  reached  its 
shores. V isnudasa, th e  Sanakanika  prince , w as at once a slave o f  V isnu and  of 
th e  G upta  k ing  w h o  m oulded  h im self  in th a t  g o d 's  image. A n d  Kautilya was 
V isn ug u p ta  because he w as p ro tec ted  b o th  b y  V isnu  and  b y  his tem pora l 
Vaisnava lo rd . 161 In th is  court ly  cu l tu re  o f  obsess ive  m e to n y m y  -  and  in tense  
political paranoia I have little d o u b t  -  w e  could  h a rd ly  ex pec t  th e  o pen in g  verse 
o f  th e  N itisara  to have  a single referen t.  On th e  co n tra ry ,  a single m ean ing  seems 
genera lly  implausible.

These com m ents allow us to  recons ider  th e  in sc r ip t io n  incised  o n  th e  Varaha 
at Eran. The key  descr ip tive  p h rase  is: deuo va ra h a m u rtih , " th e  Lord  w hose  
form is V araha ."'1 f’2 T he  a t ten t iv e  reade r  will q u ic k ly  an tic ipate  th e  d irec tion  of 
th e  p re sen t  a rgum ent:  I f  C andragup ta  w as called Deva and  D evagup ta ,  and  a 
royal eu logy at th e  end o f  a p lay  from th e  period  d ep ic ted  h im  as a ra ja m u rti of
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the  god w h o  assum ed th e  form of Varaha, then  an inscrip tion  th a t  describes 
Varaha as devo va ra h am urtih  was almost certa in ly  making allusions to the  king. 
Of course, the  Eran inscrip tion  does not belong to th e  time o f  C andragup ta , but 
it was made for local ru le rs  w h o  had flourished u n d e r  the  Guptas and w hose 
lineage ex ten ded  back  to C and ragu p ta 's  time. T he  learned poet w ho  composed 
the  record  m u st  su re ly  have  been aw are  th a t  th e  w ords  he was using had very  
pa rt icu lar  associations. The conclud ing  point,  then , is th a t  d u r in g  the  Gupta 
period  th e  image o f  Varaha was associated w ith  th e  king. More specifically and 
in relation  to Udayagiri, w e can d raw  all th e  inform ation in th is section together 
to conclude th a t  the  Varaha s im ultaneously  represen ted  Sam udragup ta  and 
Candragupta . The vo t ive  figures accord ing ly  represented  both V isnudasa and 
Sodhala.

F u r th e r  m ean ings o f  th e  Varaha image will a ttrac t us in d ue  course 
(Section 1.11), b u t  before tu rn in g  to  tha t 1 should  test the  patience o f  m y readers 
by citing some su p p o r t in g  ev idence  th a t  show s th e  degree to w h ich  the  Varaha 
inca rna tion  was connected  w ith  th e  k in g  and his dom inion over th e  earth 
d u r in g  th e  pos t-G upta  period. Here I will not em bark  on an encyclopaedic  
catalogue of la ter material. Rather  I will focus on th ree  exam ples from d ifferent 
pa rts  of India  that,  by  the ir  w ide  d is tr ib u tio n  and varied contexts , show  the  
p reva lence  of Varaha im agery  in the  six th  and seventh  cen tu ries  and that, 
consequen tly ,  suggest th e  origin o f  th is  them e can be traced to the  Guptas. 
Starting  in th e  far sou th , th e  re la tively  recent excavations beside the Shore 
tem ple at M am allapuram  are especially notable. On the  north  side o f  the 
bu i ld ing  is a c ircu lar  ta n k  conta in ing  a large zoom orphic Varaha. Like U daya
giri, th e  w a te r  in th is  tan k  ebbed  and  flowed w ith  the  seasons, periodically 
im m ersing  th e  image. Particu larly  im p o rtan t  are the  inscrip tions on the  p lin th  
o f  th e  scu lp tu re  th a t  g ive  fou r  tit les of the  Pallava ru le r  Narasim havarm an 
(i.e., Srlrajasim hah, SrTranajayah, SrTbharah, and SrTcitrakarm m ukah).161 The 
association could n o t  be clearer: The titles on th e  p lin th  arc effectively 
desc r ip tive  labels. The p u rp o se  of such labels, an old practice in India, is to 
clarify a p o in t  tha t m ig h t  n o t  be clear from the  imagery alone, As is often the  
case in th e  south , th e  desire to articu la te  clearly and precisely, to e laborate  and 
develop  them es so th e re  is n o  d o u b t  ab ou t th e  m eaning, makes a po in t ab o u t  the 
Varaha w h ich  in earlier and  more n o r th e rn  contex ts  was not deem ed necessary.

T u rn in g  to th e  Deccan, Varaha appears  f req u en tly  in th e  inscrip tions of 
th e  Calukya k ingdom . As an exam ple, w e  may take the  A m uda lapadu  plates 
o f  V ik ram aditya  I th a t  date  to the  m id -seven th  c e n tu r y . IM The record  begins, 
like m any  Calukya charters , w ith  an accoun t of how the family increased in 
favour th ro u g h  th e  grace of th e  Seven M others ,  obtained p rosper ity  th ro u g h  
the  p ro tec tion  o f  K arttikeya, and  o verpow ered  the ir  enemies by the  very  
s igh t o f  th e  Varaha emblem, w h ich  th ey  acquired  th rou g h  the  grace of 
Narayana. Varaha enjoys a p ro m in en t  place in th e  caves at Badami blit;, more
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significantly , the  Boar appears  on  co pper-p la te  seals and  coins as th e  C alukya 
royal c re s t . lf,J

A th ird  and final example, da ting  to  the  sev en th  cen tu ry ,  takes us to  th e  later 
G u p ta  k ings  of eastern India . In the  A phsad  in sc r ip t io n , n o w  in  th e  collections 
o f  th e  British M useum , k in g  A d ityasena  is reco rd ed  as co n s tru c t in g  a tem ple  of 
V isn u . 106 T he  Visnu m en tioned  in th e  in sc r ip t ion  has long been  rega rd ed  as 
re ferr ing  to Varaha because an im pressive  image o f  th is  ava tara  was fo u n d  on  
the  s i te . 107 A ltho u gh  th e  case for a Varaha tem ple  rests solely on th is  ev idence , 
th e  supposit ion  th a t  the  in sc r ip tio n  refers  to  V araha is confirm ed b y  th e  d e 
scrip tion  o f  A dityasena as ksilibhu j, "h e  w h o  en joys  th e  ea r th ."  T h e  use o f  th is  
te rm  refers back to  th e  custom , es tablished  b y  th e  im peria l G up tas,  o f  d e 
scrib ing  th e  k ing as w ed  to  th e  earth , th e  p r im ary  sense o f  th e  roo t y jb h u j  be ing  
"to  enjoy, eat, consum e" and  th u s  " to  take  possession  of' ' o r " to  en joy  carna lly ."  
T h e  k in g  comes to th is p riv ilege  b y  p a y in g  for his b ride , th e  c u rre n c y  being 
v a lo u r  and devotion . Valour b r ing s  v ic to ry  in  battle  an d  control o f  enem y  
te rr i to ry ;  devotion  b rings th e  k ing  closer to  th e  god  w h o  possesses th e  ea r th  and  
w ho , as a conscquence, bestow s sanction  and  legitim acy. To p u t  th e  m atte r  
an o th e r  w ay , th e  k ing  can only  assert a r ig h t  to  his te r r i to ria l  co nq u es ts  by  
develop ing  a special re la t ionsh ip  w ith  th e  god  w h o  in ca rn a ted  h im se lf  to  save 
th e  ear th  and  w h o  is, as a result, in ontological possession  o f  it.

i . i i .  P a r a m a b h a g a v a t a , Y a j a m a n a , a n d  R a j a s u y a

T he question  o f  th e  k ing 's  devotion  to  the  godhead  b r ing s  us  to th e  fact th a t  the  
Guptas f requen tly  titled them selves param abhagava ta , " th e  suprem e devotee  of 
the  Bhagavat (i.e., Visnu)." T he  use o f  th is  tit le  rem ind s  us th a t  o u r  ex tended  
discussion of political m etaphor  at Udayagiri has side-s tepped  the  p r im ary 
m eaning o f  th e  Varaha image: it is firstly and  most obv iously  a represen ta t ion  
o f  Visnu in his Boar incarnation . A n d  because th e  G uptas  p u b lic ly  proclaim ed 
them selves to be th e  suprem e devotees o f  V isnu  in the ir  inscrip tions and  on the ir  
coins, it is reasonable to  suppose  th a t  th ey  also i l lus tra ted  them selves in th is  way, 
th a t  is to say, th a t  the  votive  figure below th e  Varaha represen ts  th e  G upta  king. 
Precisely w h ich  k ing  was in tended  can be in ferred  from th e  fact th a t  C andragupta  
II was th e  first ru ler  to in troduce th e  t i t le p a r a m a b h a g a v a ta ,He is also th e  king, 
as w e  have seen, w h o  seems to be depic ted  below th e  image o f  N arayana  and  
whose  persona] presence is a n y w ay  docum en ted  at th e  site b y  inscrip tions. The 
small figures th a t  stand ju s t  beh ind  the  k ings in  b o th  panels can th u s  be 
unders tood  as VTrasena, th e  m inister w h o  came to  Udayagiri w ith  C and ragu p ta .159 
T his evidence makes a strong  case for th e  vo tive  figures being C andragup ta  and  
VTrasena. For historians o f  Gupta cu ltu re  and  polity  th e  m ost im p o r tan t  p o in t  is 
th a t  C andragupta styled h im self param abhagavata  and  d isp layed  th is bo ld ly  and  
p ub lic ly  in scu lp tural form at Udayagiri.
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This conclusion, to sta te  th e  obvious, is at variance w ith  identifications 
offered in th e  p reced ing  pages of th is chapter . This ap paren t  contrad ic tion  is 
d ue  to th e  fact tha t th e  images are r idd led  w ith  double-m eaning , a som ew hat 
confusing  scenario  th a t  can be resolved by recourse to a musical analogy, 
Specifically, I w ou ld  like to  p ropose  th a t  the  various m eanings o f  the  Varaha 
panel m ig h t  be und ers too d  as "var ia tions  on a th em e ."  So having  recons truc ted  
th e  basic m elody from fragm ents, I will now  rehearse the  variations, albeit in the  
p lo dd in g  fashion of an am ateur; (1) th e  votive  figure, firstly, can be in terpre ted  
as V isnudasa, th e  Sanakanika p rince  w h o  lived in the  fourth  cen tu ry  and 
su b m itted  to  Sam udragup ta ; th e  Varaha is, accord ingly , a m etaphorical rep re 
sen ta tion  o f  S am udragup ta .  (2) M oving  to th e  n ex t register, the  votive  figure is 
th e  Sodhala, th e  Sanakanika w h o  lived in th e  early fifth cen tu ry ; now Varaha is 
a m etaphorica l representa t ion  of C andragupta . (3) S tepping  up  to the royal 
register, th e  vo t ive  figure can be in te rp re ted  as S am udragup ta ,  su r ro u n d ed  by 
th e  w aters th a t  define and  p ro tec t him; at th is  level the  Varaha can be identified 
as a pro jection  o f  N arayana, the  cosmic beginn ing  of all incarnations. The 
a t ten d an t  figure, no t  identifiable in o u r  first tw o  variations, can now be nam ed 
as Harisena, S am u d rag u p ta 's  panegyris t .  (4) A scend ing  to the  final scale, the  
vo tive  figure is C andragup ta  who, as param abhagavata , kneels before his special 
object o f  religious atten tion . He is a t ten d ed  by VTrasena, the  poet-cum -m inister 
w h o  came to  Udayagiri w ith  his king.

T he  final varia tion  is th e  most dram atic and compelling: like th e  ecstatic 
crescendo o f  a trad itional bard , key  elem ents from earlier versions are no t  set 
aside b u t  deft ly  rew o rk ed  in to  the  new  arrangem ent.  So th e  Sanakanikas are 
placed (to b o rro w  from Asher) am ong  th e  p rince ly  ranks  behind  the  main image 
o f  Varaha. Likewise, Sam udragup ta  is fittingly  merged (to borrow  from von 
Stietencron) w ith  th e  w aters  of the  ekarnava, personified in the  four figures of 
Varuna w h o  s tand , ho ld ing  vases, in th e  m idst  of the  w aters (Figure 25).170 This 
specific p o in t  of in te rp re ta t ion  is su p p or ted  b y  H arisena 's  prasasti, w h ich  
praises Sam udragup ta  as an equal o f  Varuna and o ther  gods.

The images of V aruna  are of considerab le  im portance  because they  p ro v id e  a 
p o in t  o f  en try  in to  w h y  the  Varaha incarnation  was g iven such  p rom inence  at 
Udayagiri. To state th e  essencc of th e  m atte r  in a succ inc t form, th e  appearance 
o f  th e  Varuna figures show s th a t  th e  w ater  in w h ich  th ey  stand , the  same w ater  
th a t  su r ro u n d s  the  kneeling  k ing  and  ou t of w h ich  Varaha rises, is not on ly  the 
cosmic w a te r  o f  Puran ic  m y th  b u t  the  unc t ion  fluid o f  th e  royal consccration  or 
rajasuya. A n d  because Varaha is th e  em bod im en t o f  sacrifice, Varaha is also a 
theis tic  vision of th e  rajasuya, one of the  seven royal Soma sacrifices. 171

W e can assert these po in ts  because the  ra jasuya  was term ed varunasava, the  
"consecration o f  V aruna ,"  a name based on a conception of the  unction  fluid as 
V aruna s i tting  in th e  cosmic w a te r s . 172 T h ro u g h  various ritual idioms, the 
unc t ion  fluid w as paired  w ith  igneous and  aquatic  princip les -  chiefly Agni and
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S u ry a  on one side and  Soma and C andra on th e  o the r.  T he ir  un ion ,  as 
Heesterm an has percep tive ly  noted, en g en d e red  the  k ing , m ak ing  h im  th e  
cen tre  o f  th e  in teraction . T he  royal sacrificer, once an o in ted  w i th  th e  u nc t ion  
fluid, im personated  Varuna; as th e  M aitrayariisam hita  states: " th e  w aters  are of 
V aru na 's  na tu re , ano in ting  h im  w i th  th e  w aters  h e  has m ade  h im  identica l w i th  
V a ru n a ."171 These k inds  o f  identifications w ere  d isp lay ed  in a d yn am ic  fashion 
b y  th e  "royal chariot d r iv e ."  In th e  r i tua l se t t ing , th e  chario t d r ive  belonged  to 
r i tes  connected w ith  the  passing year, the  an nu a l  course  o f  th e  su n  being 
analogised w ith  th e  k in g 's  chario t ride. M oving  ro u n d  th e  w o r ld  like  th e  sun, 
th e  k ing  renew ed  th e  world  and  at the  same tim e in teg ra ted  it in to  h is person. 
H om age was paid to m otber-earth  before th e  k ing  aligh ted ; he  th e n  d o n n ed  
sandals of boar sk in  because the  boar rep resen ts  th e  e a r th 's  male p a r t n e r .174 Jan  
G onda has p rov ided  a theoretical f ram ew o rk  th a t  sum s u p  these  m atte rs  w ith  
in im itab le  p rec is ion :17’

T he  phenom enal year  p rim arily  w as th e  space o f  t im e in w h ic h  p rim ord ia l
m ythical time is m ade p resen t  and th e  creative  and  in a u g u ra to ry  acts of
beg inn ing  are periodically  repeated .

All th is  is d irec tly  re levan t to  U dayagiri.  W e h a v e  seen  th a t  references to  th e  
sun , moon, and y ear  are built  in to  th e  landscape  o f  th e  site an d  th a t  links 
b e tw een  th e  celestial bodies an d  th e  k in g 's  pe rso n  are repea ted ly  m ade b y  
images and inscrip tions. W ith  th is ,  w e can begin  to  an sw er  -  finally a n d  at last — 
th e  historical ques tions  th a t  w e raised in th e  in t ro d u c t io n  to  th is  book: W h y  d id  
th e  G uptas  come to  Udayagiri and  w h a t  com pelled  th em  to im pose th e ir  icon- 
o graph ic  p rog ram m e on the  place w ith  such  v ig o u r  and  th o ro u g h n ess?  The 
an sw er  lies in th e  n a tu re  o f  th e  site as an  anc ien t  cen tre  o f  astronom ical 
o bserva tion , a place w h ere  th e  m ovem ents  o f  th e  su n  a n d  m oon  w ere  observed  
an d  w here  th e  year was charted  and th e  ca lendar  m ade. T h e  u n c t io n  festival, th e  
k ey  m om ent of th e  rajasuya, w as  a lw ays p reced ed  b y  a y ear  of p re l im inaries  in 
th e  tex tual a cco u n ts . 176 A nd  the  k in g 's  lus tra t ion  took  p lace on  th e  first day  of 
Caitra, th e  very  day  on w h ich  th e  n ew  G up ta  ca len dar  w as in a u g u ra te d . 177 
Because Udayagiri was a place w h ere  th e  y ea r  w as  k n o w n ,  it becam e th e  p re 
em in en t placc for schedu ling , v isualis ing , an d  m em oria lis ing  th e  sacrifice. The 
m ythological ties th a t  w ere  developed  b e tw een  th e  sun , V isnu, an d  th e  sacri
ficial perfo rm ance all h e ig h ten ed  th e  p o te n cy  of U dayagir i  an d  d re w  am bitious 
k in gs  inexorab ly  tow ard  it.

T he  sp r in k l in g  of the  u nc t ion  fluid m arked  a clim ax o f  th e  consecration  
process: at th a t  v e ry  m om ent th e  k in g  w as reb o rn ,  th e  u n c t io n  f lu id  b estow ing , 
as it were, a new  body  on th e  sacrificer. T h e  ra jasuya  was th u s  th e  
m eans by w hich  an am bitious ch ief  w as b ro u g h t  fo r th  in to  k in g sh ip ,  an 
essential p re l im in ary  for an y  a sp iran t  to  p a ra m o u n t  s ta tus. T he  political 
tra jec to ry  is clarified by  th e  N am alihganusasana , A m aras im h a 's  fam ous w o rd
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encyclopaedia: a k ing  w ho  has all his ne ighbours  submit: to him and w ho 
dom inates the  w hole  w orld  is a universal m onarch (cakravarlin). As a suprem e 
ru le r  (sam raj) he  controls his domain, has perform ed th e  rajasuya, and has o ther 
k ings  following his com m ands . 178 That this ideological path was m apped  at 
U dayagiri is show n  by the  inscrip tion  in Cave 8 w hich  states that. C andragupta  
came to  the  place w ith  his m in ister  for th e  pu rp o se  of total w orld  conquest  
(krtsnaprth iv ljayartha ).179 The w ord  cakravartin  in not: used in the Udayagiri 
inscrip tions  an y  more than  ra jasuya  o r ya jna , b u t  the ideas arc clcarly visualised 
in  th e  Varaha panel and the  figures of Varuna. During  the rituals th a t  accom
p a n y  th e  p repara tion  o f  the  rajasuya  unction  fluid, it is d iv ided in to  four pa rts  
an d  p u t  in to  four vessels, an act specifically described in M aitrayaniya  and 
T a i t t in y a  te x ts ,180 This explains w h y  Varaha and the  kneeling  king at Udayagiri 
are flanked by  four figures of Varuna, no t  just one. W hen  the  m om ent comes to  
lu s tra te  th e  king, th e  fou r  vessels are held by  officiants s tand ing  at th e  four 
cardinal points. These people were d raw n  from different social classes and  hold 
vessels m ade o f  d ifferent k in d s  o f  wood. Accordingly , they  represen t the  k in g 's  
total conquest of the  w orld  — as the  inscrip tion  says — not just: a m ilitary  
occupation  of th e  geographical d irections b u t  dominion over the  social and 
natu ra l o rders  as well. The idea o f  th e  cakravarlin  is fu r th e r  elaborated in 
Pu ran ic  tex ts  and s u n d ry  inscrip tions; these sources leave little d o u b t  th a t  
k ings  were p reoccupied  w i th  capping  the ir  ach ievem ents w ith  sacrifice. 181 The 
conflation o f  Visnu, sacrifice, and  k ing  is visually sum m arised in th e  Visnu 
Purana, w h ich  states: "a discus (cakra), th e  sign of Visnu, (is found) in th e  
h an d s  o f  all universal k ings  (cakravarlin ), w hose  pow er cannot: be resisted, even  
b y  th e  g o d s ."182

That these ritual and political aspirations can be si tuated at: Udayagiri is 
re inforced  by  the  cycle of th e  varsam asavrata , a r itual discusscd in Section 1.6. 
In  this observance, V isnu sleeps d u r in g  the  ra iny  season, his w aking  day being 
th e  e leventh  day  o f  the  b r ig h t  fo r tn ig h t  of Karttika. On th is  day, the  rising sun  
il lum inated  th e  figure of Karttikeya in Cave 7 -  the  shrine  located just a few 
steps from th e  Varaha image and the  Sanakanika inscrip tion  (Figure 26).183 The 
reason for th is a r rangem ent is not difficult to  u nd e rs tan d : Karttikeya derives his 
nam e from th e  m onth  of Karttika, and he is Skanda, the  god o f  war. A ccord 
ing ly , th e  m o n th  o f  Karttika is the  most auspicious time for military exploits. So 
C and ragu p ta 's  s ta tem ent th a t  he came to Udayagiri for the  p u rp o se  of "total 
w o r ld  co nq u es t"  can be tied to both to Karttikeya, the god o f  war, and the  
m o n th  of Karttika, th e  time o f  war. C andragup ta 's  campaign coincided, we 
w o u ld  suggest, not only  w ith  th e  m om ent w hen  Visnu was roused from 
h is  sleep bu t  w ith  the  m onth  w h en  a w ar of ceremonial validation could be 
ap prop ria te ly  conducted .

W h en  w e in te rp re t  th e  vo tive  figure at th e  base o f  th e  Varaha panel as the 
consecrated C andragupta , a k ing  b en t  on becom ing a cakravarlin , we can
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readily  see that: he is both  sacrificer and  devotee. As a sacrificer in  the  anc ien t 
m ould, C andragupta  was the  ya jam ana  w h o  w o u ld  have received  his due  at the  
end  of the performance. From th e  r i tua lis t 's  p o in t  o f  v iew , once C andragup ta  
had agreed to pay the  sacrificial fee, he w ou ld  be b ro u g h t  forth  in to  k in gsh ip  by  
th e  necessary rites. But C andragup ta  was also th e  devo tee  o f  a sacrifice th a t  has 
been  reconceived and renovated  in theistic  term s. T he  identification of V isnu 
w i th  the sacrifice no d o u b t  reaches back to  th e  days of th e  Satapathahrahm ana  
and  o ther  canonical w o rk s  o f  the  Yajurveda. But it is o n ly  in th e  G u p ta  age th a t  
th e  sacrifice is incorpora ted  -  literally and  com pletely  -  in to  V isnu 's  b o d y .184 
T his is m ade especially plain in Puran ic  descr ip tions  o f  th e  Boar incarnation: 
V araha 's  tu sk s  are th e  stakes to  w h ich  th e  v ic t im  is te thered , his te e th  are the  
offerings, his m outh  the  altar, h is  m ane all th e  h y m n s  o f  th e  Vedas, his nostrils 
th e  oblations, his snou t th e  ladle, his b od y  th e  hall w h ere  th e  sacrificial rites are 
p e r fo rm e d .IHJ T he whole m atter  is sum m arised  w i th  s tart l ing  precision  in  the  
B hagavad Gita w hen  th e  Lord declares; "I alone am th e  su p rem e sacrifice here 
in th is  b o d y ." 1”0 So C and ragu p ta 's  engagem en t w i th  th e  sacrificial p ro jec t 
involved  n o t  only  negotiations w ith  a cadre  o f  Vedic specialists as th e  ya jam ana , 
b u t  a d irec t en cou n te r  w ith  a m ig h ty  and  liv ing  god. Like A rju n a  before  Krsna, 
C andragup ta  could be only  a devotee. T he  religious fe rv o u r  th a t  in form ed  the
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re la tionsh ip  is su p erb ly  expressed  in Bhagavad Glia II:  36-4f>. .From this we 
ex tract w h a t  is p e rh ap s  th e  m ost-celebrated verse:

tvam  ad idevah  p u ru sa h  pu ran as 
tvam  asya visvasya param nidhanam  | 
vettasi vedyam  ca param ca dhama 
tvaya tatam visvam an a n ta ru p a  ||
Original God and soul prim ordial —
You are the  u ltim ate su p p o r t  of this world!
The know er,  the  k n o w n , th e  final abode -
All is s t ru n g  upon you o f  Infin ite  form!

T he com bination  o f  bhakta  and  ya jam ana  in the  person of the  monarch is not 
explic it ly  stated in G upta  records nor indeed in Vaisnava texts -  it has to  be 
recovered  from a collective reading of the inscrip tions, coins, and th e  Udayagiri 
scu lp tu res. T h a t  this is a correct in te rpre ta tion  is show n by inscrip tions th a t  
follow th e  style  and ideological lead o f  Gupta records and in w hich  the  tw o  roles
are b ro u g h t  toge ther in a simplified and condensed form. An illustrative case
is th e  lan d -g ran t  o f  Dahrasena found  at Pard i  in northern  Gujarat and dated  
456—57. These copper-plates inform us th a t  Dahrasena was both "a servant, o f  
th e  feet of th e  Bhagavat (i.e., Visnu)" and  "a performer of the horse-sacrifice 
(asvam edha)."187 The Gupta k ing, unlike  Dahrasena, was not. simply a se rvan t o f  
th e  lo rd 's  feet, he was th e  first am ong all devotees, the param abhagavata . A nd 
th e  G up ta  was not only  a perfo rm er of the  horse-sacrifice, he was its anoin ted  
lo rd . 188

The exam ple  of Dahrasena is im portan t  because it elucidates the na tu re  o f  the 
G up ta  h ie ra rch y  and confirms our reading of the  Varaha panel as a m u ltiva len t 
signifier o f  k in gsh ip  and  au thori ty .  More exactly , the  ep igraphic  and visual 
ev idence  show s th a t  th e  G upta  imperial formation consisted of an em peror 
su r ro u n d ed  by  a circle of subord ina tes  -  big k ings and  little kings shou ld  we 
use  the  term inology  of Nicholas D irks . 180 Subord ina te  rulers p resum ably  
in te rm arr ied  w ith  the  G upta  house and controlled regional k ingdom s o f  
considerab le  im portance, as did  the Vakatakas. But: th e  policy w h e reb y  su b d u e d  
k ings  w ere  restored  to  pow er, reported  both in the Raghuvam sa  and 
S am u d rag u p ta 's  inscrip tions, was no t  s im ply  an open-handed  re insta tem ent o f  
those  hum ilia ted  in battle: if a k ing  w ished to regain his ancestral seat: he had to 
subm it  -  we may even  say convert  -  to the  political and religious d ispensation  
o f  th e  G u p tas .190 The w ay  in w hich  subord ina tes  w ere  made to k nu ck le  u n d e r  
and  replicate the  Gupta system  is well illus tra ted  by  the  fou r th -cen tu ry  Valkha 
plates from central India. T he  oldest of these rep resen t  m aharaja  B hu lunda  as 
both  a sub ject o f  th e  Gupta em peror and  a w hole-hearted  devotee o f  Visnu. In 
th e  first case, B hu lunda  "m edita tes  on th e  feet" of the  Param abhattaraka  "in the 
best in terest  of all liv ing c rea tures ."  Presum ably , th is means that: if  Bhulunda
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had  not tendered  subm ission, S am u d rag u p ta  w o u ld  have upro o ted  h im  
and  pursued  a ru th less  scorched-earth  policy on his land. B hu lu n da  th e n  
declares h im self to  be a devotee of V isnu and  a slave o f  Lord N arayana 
(svam inarayanadasa), th a t  is, a supp lican t  in th e  official religion th a t  enjoyed 
special p rom inence  u n d e r  C andragup ta  II. The re lev an t p or t ion  o f  th e  Valkha 
charter  is w orth  g iv ing  in full as th is is in some sense th e  "m issing  te x t"  th a t  
describes how  the  Sanakanikas w ould  have u n d e rs to o d  an d  described  the ir  
re la tionsh ip  to the  Vaisnava cu lt at U dayag ir i : 191

svasti | va lkhah  p a ram a b h a tta ra k a p ad an u d d h y a te n a  
sa rv v a b h u ta n u g ra h a n u k a m p in a  m ah a ra ja b h u lu n d en a  
bhagavatah  su rasu ranaro ragag u ro h  am aravara r ipu -  
rudh irasr i ta sa rap rasa rasya ika rnnavav ipu lav im ala -  
paryarikata lasay inah  n ab h isam b h av a rav in d a -  
sa tpadopag iyam anan id rasya  san k h aban asak ticak ra -  
nandaka jva la rigadag rasu labhasvaras thabahusa linah  
ba lina rakanam ucivara tu ragabhu jagadasavadana-  
k a rn sacan n u ra r is ta s isu p a lad a rp p am ath am sy a  
jag ad sk ann o d d h a ra n av a ra h asy an ad im ad h y an id h an a -  
sya su raganalankarisnos t ra i lo k y ap rab h av isn o r  
asuraganajisnor v isnoh  param ena 
bhak tisn ehan u rag en a  sirasa p ran ip a ty a  
balicarusatropayo jyagram ah  panca- 
bhogatvenatisrstas
May it be auspicious! M ed ita ting  on th e  feet o f  th e  
Param abhatta raka  in th e  sy m p ath e tic  in te res t  of all 
beings, m aharaja  B hu lunda  rev e ren t ly  bow s his 
head to Visnu w i th  th e  g reates t  a t tachm en t,  love 
and devotion  -  to V isnu w h o  illum inates th e  th ree  
w orlds  and is th e  v ic tor  over hoards  of dem ons — to 
th e  p recep to r  of gods, dem ons, se rp en ts  a n d  m en -  
to th e  Lord w hose  flood o f  a r ro w s spills th e  b lood 
of th e  gods ' most a rd en t  foes, w h o  rests u p o n  th e  
w ide and spotless couch  th a t  is th e  cosmic sea, 
w hose sleep is praised  in song b y  th e  bees near the  
lotus born  o f  his navel,  w h o  is en d o w ed  w i th  eigh t 
re sp len den t  arms ca rry in g  th e  conch , a rrow , spear, 
discus, rad ian t  mace, m ig h ty  jav e lin  and  N andaka  
sw o rd , 192 w h o  breaks th e  p r ide  of Bali, Naraka,
Nainuci, Varaturaga, KalTya, Ravana, Kamsa, C anura ,
Arista and Sisupala , 193 w h o  as Varaha lifts u p  th e  
fallen earth , w h o  has no  beg inn in g , m idd le  or end 
and w h o  is the  v e ry  o rn am en t o f  th e  h eaven ly  hosts 
-  by th a t  m aharaja  B hu lu n da  five villages w ere
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g ran ted  for th e  perform ance of (the rites k now n  as) 
bali, caru, and  saltra.

Very obv iously  m aharaja  B hu lunda  is no t  saying he is a god. Similarly th e  title 
param abhagavata  used  by  the  Guptas is not a declaration of d iv in ity ,  bu t  
instead  an  an no u n cem en t o f  th e  k in g 's  u n iq u e  status w ith in  the com m unity  of 
Vaisnava believers. The k ing  sough t to establish a special re lationship  w ith  the 
object o f  his love, to d raw  near to th e  godhead , to enjoy the d iv ine  presence and 
to  be blessed, im proved , and  em pow ered  by the  Lord 's  grace. The transfo r
m ative n a tu re  of devotion  could lead to a total renovation  of person and per
sonality  so that,  to  use M a n u 's  w ords , the  k ing  was "constitu ted  according to 
div ine  m easu re ."194 The devotion  th a t  achieved th is aim involved much 
m ore th a n  quietism. As w e k no w  v e ry  well from the Bhagavad Gita, devotion 
requ ired  th e  full application of every  faculty  -  a vigorous, dynam ic, and 
unflinch ing  com m itm ent to god and his path . For the  w arr ior  and m em ber o f  the 
ru l ing  elite, th is  devotion  could lead to battle  and death; nothing  could be held 
in  reserve  before an o m nipo ten t  de i ty  w h o  had appeared again and again in 
d ifferen t forms to save the  w orld  and  re insta te  a just and p ro p e r  social order. As 
an  in s t ru m en t  in th e  estab lishm ent o f  th is d ispensation, the  k ing so u g h t to 
replicate -  in h is ow n  w ay  and in his ow n  tim e -  the god 's  heroic ach ievem ents 
in  m y tho-poe tic  time. But in  doing so the  k ing is no t  represen ting  him self as 
god, as w e have  just  said. He made every  effort to d raw  near to the  godhead , to 
"im ita te"  th e  lord in a religious and socio-political sense, b u t  d iv ine  sta tus camc 
only  after death . W e m ay take th e  descrip tion g iven  in Bhagavad Gita 8: 5-10, 
w h ich  outlines the final destiny  o f  the  hum an  soul, as au thori ta t ive  in the 
Vaisnava con tex t  of th e  G up ta  age. These verses are w orth  g iv ing  in Pull — here 
I quo te  van Buitenen 's  com pelling t ran s la t ion .I9j

antakale ca mam eva smaran m u k tv a  kalevaram |
yah  praya ti  sa m adbhavam  yati nasty  atra samsayah || 5
yam yam vapi smaran bhavam tyajaty ante kalevaram J
tam  tam  evaiti k aun tey a  sada tad b hav ab hav i tah  || 6
tasm at sarvesu  kalesu mam anusm ara y u d h y a  ca |
m ayy a rp i tam an o b u d d h ir  mam evaisyasyasamsayah || 7
ab hy asayogayuk tena  cetasa nanyagam ina |
param am  purusarn  d iv yam  yati p a r th an u c in tay an | |  8
kavim  puranam  anusasitaram  anor anlyamsam  anusm ared  yah |
sarvasya dhataram  a c in ty a ru p am  ad ityavarnam  tamasah parastat || 9
p rayanakale  manasacalena b hak ty a  y u k to  yogabalcna caiva |
b h ru v o r  m ad hy e  pranam  avesya sam yak sa tam param purusam
upaiti  d ivyam  || 10

He w h o  leaves th is body  and departs  th is  life w hile  
th in k in g  o f  me alone in his final hour,  rejoins my
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being — of th a t  there  is no dou b t.  A person  a lways 
becomes w ha tever  being he th in k s  o f  w h e n  he at 
last re linquishes the body, Kaunteya, for one is 
g iven being from its being. Therefore th in k  o f  me at 
ah times and fight: w ith  m ind  and sp ir i t  f ixed  on me 
you shall beyond  a d o u b t  come to me. W hile  
th in k in g  of the d iv ine  Suprem e person w i th  a m in d  
th a t  is yoked to a discipline of p ractice and  does no t  
stray  aw ay from him, he goes to  him, Partha .
The Sage and Preceptor prim ordial,
M ore m inu te  than  an atom, creator o f  all.
Of form unim aginable , hued  like th e  sun
At the  back of the  n ig h t  — w h o  th u s  th in k s  o f  h im
In his final h o u r  w ith  u nsh aken  m ind,
A rm ed with  his devotion  and p ow er  of yoga,
W ith  his breath ensconced betw een  his eyebrow s,
A tta ins to  the Person Suprem e and  Divine.

This doctrine  of the  focused and  w o r th y  soul a t ta in in g  th e  s ta tus o f  purusa, 
w h ich  the  tex t  describes as acin tyarupam , is ju s t  w h a t  w e  find in the  p o s th u 
m ous Allahabad inscrip tion  of Sam udragup ta  -  even  the  te rm s are th e  same: 
Sam udragup ta  is " th e  cause of th e  des tru c tio n  o f  evil and  creation o f  good, an 
inconceivable  cosmic being {purusasyacin tyasya )."196 S am u d rag u p ta  is also 
praised  in the  inscrip tion  for his poetic skill -  p e rhaps  a reflection o f  th e  G ita's 
descrip tion  of the  h ighest being as k a v i.197 T he  sp ir i tua l  transfo rm ations th a t  
w ere  unders tood  to accom pany death show  th a t  th e  tit le  p ara m a da iva ta , used 
b y  Kum aragupta  I and  B udhagupta , does n o t  mean th a t  these  k ings  were 
claiming to be a "g rea t d iv in i ty "  as some scholars have  w a n te d  to  suppose , b u t  
ra th e r  th a t  each was a "sup rem e devo tee  o f  th e  d iv in e ."198 H ans Bakker has 
percep tive ly  and succinctly  sum m arised  th e  socio-religious s ituation  in  his 
w r i t in g  abou t Ramagiri, the  holy  m o un ta in  of the  Vakatakas in th e  Deccan: "By 
th e  assimilation o f  popu lar  cu lts like th a t  of th e  boar and  th e  m an-lion, a dual 
aim was served, viz. to  u n i te  th e  subjects  o f  th e  realm  in to  a c o m m u n ity  of 
w o rsh ip ,  and, secondly, to  confirm th e  royal fam ily 's  sacrosanct, lead ing  role in 
th is  com m unity . In th is w ay  the  sym bolic  te x tu re  of V akataka  k in g sh ip  was 
g iven  shape in the  h eyday  o f  its ru le ." 199 T he same w o rd s  can be ap p l ied  to  th e  
G uptas  and to Udayagiri.

1 . 1 2 . V i s n u p a d a  a n d  V a r s a g a m a
O ur analysis o f  Udayagiri in th is  chap ter  has in v o k e d  th e  sun , m oon, and  stars; 
it has envisaged the ir  m ovem ents and  th e  observa tions  m ade in  G u p ta  times; it 
has in tro du ced  th e  k in g  and his agents  as r i tual actors. A t th is  p o in t  an d  to
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conclude, I w o u ld  go one step  fu r th e r .  D raw ing  toge ther  a n u m b e r  o f  s trands  
th a t  have  been  exp lo red  in  the  p reced ing  pages, I should like to make some 
suggestions a b o u t  th e  festival cycle at Udayagiri and the  placc of th e  Gupta 
k ings  in  it. This is specu la tive  g ro u n d ,  certain ly , b u t  w orth  en te ring  because it 
has th e  potentia l  to expla in  h ow  a n u m b e r  o f  features al; Udayagiri functioned  in 
th e  early  fifth cen tu ry .

T he  Visnudharm ah -  a Bhagavata tex t  to w hich  wc have  a lready  referred  -  
p rov ides  a r i tual f ram ew ork . In Chapter 18 of th is  book, there  is a descrip tion  of 
a le n g th y  o bservance  in h o n o u r  of th e  V isnupada ~ the  foo tp r in ts  o f  Lord 
V isnu .200 The  vra ta  associates the  r ig h t  and  left foot o f  th e  god w ith  the  su n 's  
p rog ress  n o r th  and  sou th  — th e  sum m er and  w in te r  halves o f  th e  year  respec
tive ly . The w o rsh ip  o f  V isnu 's  feet is confined to the sum m er ha lf-year and 
invo lves  donations to  brahm anas, th e  offering o f  flowers, inccnsc, and other 
substances  and  the  cons tan t  repe tit ion  o f  N arayana 's  name. The perfo rm ance of 
th is  vrata  d u r in g  th e  uttarayana — th e  six m onths  from Pausa to Asadha as the  
su n  courses n o r th w a rd  — helps expla in  th e  p lacem ent o f  th e  large tem ple  on the  
n o r th e rn  hill a t Udayagiri and , in ou r  view , the dedication  o f  th a t  tem ple to 
V isnu 's  feet.

Several pieces o f  ev idence  can be invoked  in su p p o r t  of these  proposals . The 
tem ple  itself  (Figure 3) is a com plete  ru in  b u t  su rv iv in g  arch itec tu ra l fragm ents 
ind ica te  th a t  i t  dates to the  early G up ta  p e r io d .201 T he  site was u near th ed  in a 
p rim it iv e  fashion b y  D. R. B handarkar  w h o  never  p ub lished  th e  excavation  
because  it d id  no t  y ie ld  the  B uddh is t  stu p a  th a t  he insisted lay benea th  the  
tem ple  p l in th .202 The  fragm ents fou n d  b y  B handarkar, now  in th e  m useum  at 
Gwalior, show  th a t  th e  bu i ld ing  was a Vaisnava foundation . A large torso show s 
th a t  a s tand in g  figure o f  V isnu was installed in th e  temple: w h a t  I u n d e rs tan d  to 
be its head  is in  the  Cleveland M u seu m  of A r t .203 A lthough  th is may h ave  been 
th e  tem ple 's  main a n th ro p o m o rp h ic  image, V isnu 's  foo tp r in ts  appear  to have 
been  th e  cen tra l  focus of w orsh ip . This m ay be ad du ced  from an inscr ip tion  in 
Cave 19, located b enea th  the  tem ple  at th e  base o f  the  hill (Figure 3). The 
in sc r ip tio n  tells us th a t  th e  cave was m ade b y  C andragup ta  and su b seq u en t ly  
res to red  b y  Kanha, a devo tee  w h o  "b o w s forever to the  feet o f  V isn u ."2(M The 
im p o rtan ce  and  an t iq u i ty  o f  th e  V isnupada cult in th e  n e ighbourhood  is sh o w n  
b y  th e  H eliodorus p illar th a t  carries an in scr ip tion  m en tion ing  the  " th ree  steps 
to  im m o rta l i ty "  (trim  am ulapadani), a clear reference to V isnu 's  th ree  s t r id es .205 
N ot far from  th e  H eliodorus p illar is "Caran t l r th ,"  a p ilg rim age spo t  and 
b a th ing  place on th e  River Betwa th a t  w as connected  w ith  V isnu 's  feet from at 
least th e  e leven th  cen tu ry  (Figure 2).206 O ther  places have a similar configura
tion . The m ost im p o rtan t  is Ramtek, th e  anc ienc t Ramagiri, w h ich  served as the  
m ain  Vaisnava religious cen tre  of th e  Vakatakas in the  Deccan. Ramtek took 
U dayagiri  as its p ro to ty p e  and  had  a tem ple  conta in ing  the  V isn u p ad a .207 
Ram garh, a sacred hill ab o u t  fifty k ilom etres n o r th  o f  Vidisa, is an analogous site
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(Figure 1). P robab ly  developed  by  su b o rd in a te  k in gs  ru l in g  from  V atodaka  -  
th e  m odern  Badoh -  Ram garh can be u n d e rs to o d  as a sub -im peria l  version  of 
U dayag ir i .20H The scu lp tu res  at th e  site in c lu de  fou r-arm ed  Visnu, Varaha, 
Narasirnha, and Triv ikram a, all cu t  in to  th e  l iv ing  rock . Those  of Varaha are 
m in ia tu re  copics insp ired  by the  m o num en ta l  f igure  at U dayagiri .  Those  of 
T r iv ik ram a do no t replica te  a n y th in g  at U dayagiri,  b u t  th e  rep resen ta t ion  of 
V isnu strid ing  in a v ic torious fashion over  th e  th re e  w o r ld s  -  repea ted  again and  
again  to h ig h l igh t  its special im p o rtan ce  a n d  g u a ran tee  its efficacy -  indicates 
th a t  th e  them e o f  V isnu 's  steps was im p o r ta n t  a t U dayagiri  an d  m akes it likely 
th a t  the  tem ple on the  n o r th e rn  hill con ta ined  th e  V isnupada . Poetic a u th o r i
sation for th is is g iven  b y  Kalidasa in his fam ous M eghadu ta . In  verse  26, Vidisa 
is m en tioned  along w ith  a n ea rb y  hill n ick -n am ed  " lo w "  (m cairakhyam  
g ir im ).2m This m ay seem like a cu rious  den ig ra t io n  of U dayagiri  an d  its name, 
b u t  th e  scholastic trad ition  expla ins th a t  V am anagiri is m e a n t .210 So Kalidasa 
w as m ak ing  a w it ty  allusion to Vam ana th e  d w a r f  an d  th u s  to  T r iv ik ram a  and  
th e  V isnupada.

W hile  each of the  foregoing po in ts  may seem re la t iv e ly  u n im p o r ta n t ,  t e n u 
ous, or based on a contestab le  in te rp re ta t ion ,  co llectively  th e y  are n o t  w i th o u t  a 
certa in  historical force. Taken  to g e the r  th e y  te n d  to  su p p o r t  th e  proposal,  first 
m ad e  in p r in t  by R. Balasubram aniam , th a t  U dayag ir i  w as th e  orig inal location 
o f  th e  iron pillar at M e h ra u l i .211 The iron-p illa r  in sc r ip t io n  describes it as being 
"raised on the  hill (called) V isn u p ad a ."212 I f  B a lasubram aniam 's  p ro p o sed  
p ro v e n an ce  is accepted, and I can see n o  cogen t reason for  re jec ting  th e  case ou t  
o f  h a n d ,  then  th e  in scr ip tion  p rov ides  th e  on ly  to p o n y m  for U dayagiri  in  G upta  
times. It also p roves  th a t  V isn u 's  foo tp r in ts  w ere  en sh r in ed  in th e  tem ple  on  th e  
n o r th e rn  hill. As a consequence  -  an d  th is  is th e  reason  I have  rehearsed  th e  
ev id ence  -  th e re  is a factual basis for  im ag in ing  th e  tem ple  as an im p o r tan t  
cen tre  o f  th e  s ix-m onth  vra ta  in h o n o u r  o f  th e  V isnupada , D u r in g  th e  course of 
th e  vrata , there  are additional rites in v o lv in g  th e  k in g  a n d  th e  re d e m p tio n  o f  the  
ea r th  by  V araha .213 As a lready  n o ted , these  concerns  are em b e d d e d  in  the  
ico n og raph y  and  landscape  o f  Udayagiri.

D uring  Phalguna  -  th e  m o nth  s t rad d l in g  F eb ru a ry  an d  M arch  -  th e  days get 
p e rce p t ib ly  longer. T hen  comes Caitra and  th e  ve rna l  eq u in o x ,  th a t  p o in t  in 
sp r in g  w h en  th e  leng th  o f  day  and  n ig h t  are equal. Th is  w as an  im p o r ta n t  tim e 
in  the  fifth cen tu ry  because it m arked  th e  b e g in n in g  o f  th e  y ea r  in  th e  calen- 
drical reckon ing  o f  th e  G upta  k ings. In  th e  fields be low  U dayagiri ,  th e  w in te r  
c rops  m atu re  and  are b ro u g h t  to harves t .  Sum m er th e n  starts  to  press in; the  
d ays  become w arm , th e  w in d  becomes hot, an d  th e  soil dries out .  Rivers 
are  redu ced  to  little stream s and  big tan k s  becom e sha llow  p o n d s .  E ven tua lly  
th e  forest becomes d ry  and  still, th e  trees beg in  to d ro p  th e i r  leaves, insect-  
life d isappears ,  and  animals m ove  lan g u id ly .  T h ro u g h  all these  changes the  
V isnupada  vra ta  con tinues .  By th e  m o n th  of A sadh a  -  as th e  en d  of the
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observance  at last approaches  -  ev e ry th in g  is parched . Day and n ig h t  are 
perm eated  w ith  scorch ing  heat. People go to the  passage at Udayagiri to w a tch  
th e  ris ing  sun  and  co un t th e  days until th e  M onsoon breaks. W hen  the  sun  
enters th e  passage -  w h en  at last th e  sun  is " c au g h t"  by th e  m ounta in  -  th ey  
k n o w  th a t  th e  c louds will soon arr ive  and  release the ir  life-giving rain.

This helps explain  M a n u 's  c ryp tic  assertion, cited at the  head of th is chapter:  
"From  the  su n  comes rain, from rain comes food, w hcrcfrom  comc liv ing  
c rea tures ."  T h a t  food should  come from rain and creatures from food is an old 
phenom eno logy  fou n d  even  in U panisadic  th o u g h t  and obv ious  enough  from 
th e  n a tu re  of th ings .  But h o w  th e  sun  — w hich  is d ry  and hot -  should  p ro d u ce  
th e  rain — w h ic h  is w e t  and  cool — is a puzz ling  contrad ic tion . Textual sources 
do no t  help  us here: Susru ta , w hose  com pend ium  reachcd its final slate in th e  
early  Gupta  period , observes th a t  d u r in g  th e  w ate ry  seasons (i.e., the  rains, th e  
w in te r ,  and th e  dews) the  earth  ab o u n d s  in the  qualities of Soma, and this causes 
th e  characteris tics of sw eetness, sm oothness, and coolness to  p redom inate . In 
com m entary , Dalhana adds th a t  d u r in g  au tu m n , sp r ing , and sum m er th e  earth  
ab o u n d s  in th e  q ua l i ty  of fire, so th a t  p u n g en c y  (katu), d ry n ess  (ruksa), and  heat 
(:usna) p re d o m in a te .214 Udayagiri and  th e  s tu d y  of the  sun as a diagnostic  o f  the 
seasons p ro v id es  a causative  link betw een  these polarities and th u s  an e x p la 
nation  th a t  the  tex ts  do not: w h en  th e  rising sun  reaches th e  end o f  its n o r th 
w a rd  jo u rn ey ,  th e  ra ins will sure ly  come, N o surprise , then, th a t  th e  sun  is often 
called k a la krt -  th e  p ro d u c e r  o f  t im e and so o f  the  seasons.

Using th e  sun  to  ch a rt  the  seasons and to  p red ic t  th e  arrival o f  th e  ra ins was 
an  old annual p a t te rn  at Udayagiri, som eth ing  th a t  th e  shell-inscrip tions in th e  
passage show  w as p racticed  long before th e  fifth cen tu ry . W hen  th e  G uptas 
a r r ived  in central India , th ey  b ro u g h t  w ith  them  a revita lised  form o f  th e  
Vaisnava faith in w h ich  avataravada, the  doc trine  o f  incarnation , was a central 
t e n e t .215 As w e have  seen, th e  G uptas rew orked  Udayagiri accord ing  to  th is 
theistic  vision. V isnu and  his various  incarna tions  w ere  inserted  in to  th e  
landscape  at crucial points, and  a Vaisnava cycle of r itual acts was in tro du ced .  
In  th is  cycle, V isnu was " p u t  to  sleep" on th e  e leventh  day o f  th e  b r ig h t  
fo r tn ig h t  o f  Asadha, a day w h ich  an tic ipated  both  the  sum m er solstice and  the 
arrival o f  the  M onsoon.

O f course th in g s  are no t  q u i te  so mechanical in the  natural w orld .  W hile  
astronom ers can  t in k e r  w ith  th e ir  calendars until  th ey  coincide exactly  w ith  
astronom ical even ts  and devotees can tim e th e ir  vra ta -s accord ingly , the  arrival 
o f  th e  M onsoon  is ra ther  less p red ic tab le : it can be delayed, it can be weak, it 
can even  fail. But th e  logic o f  th e  Ind ian  r i tua lis t  is n o th ing  if inexorable . 
E v e ry th in g  p rescribed  m ust be perfo rm ed  and perform ed correctly  in due  time. 
For th e  believer, a failure to  p u t  V isnu to sleep on th e  p ro p e r  day could have  
calamitous results . The r i tua ls  m u s t  be done, so they  arc done. T here  was on ly  
one problem : i f  th e  ritua l w as perfo rm ed  and n o th ing  seemed to  happen , the
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re lig ious ideology, and th e  political o rder  w h ich  it  en do rsed , cou ld  look absu rd .  
Legitim acy and s tab ili ty  could be u n d e rm in ed ;  th e  k in g d o m  could  topple. 
G iven  th e  u n p red ic tab le  n a tu re  o f  th e  M onsoon, these  w e re  d is t in c t  possibili
ties. So w h a t  could guaran tee  a pe rcep tib le  and  d ep en d ab le  resu lt?

It is m y conten tion  th a t  the  G uptas  en su red  a re su l t  a t U dayagir i  th ro u g h  th e  
w a te r-m anagem en t system. This can be ex p la ined  as follows. In  th e  o rd in a ry  
course  of events, the  m o u n ta in  w o u ld  h ave  been  v e ry  d ry  in th e  sum m er 
m o n th s  of Jyes tha  and A sadha. T he  large ta n k  ab ov e  th e  passage -  th e  t a n k  th a t  
d re w  our  a tten tion  at the  beginn ing  of th is  ch ap te r  — w o u ld  h a v e  been  em p ty  at 
th is  tim e o f  year. T he  only  w ay  th e  ta n k  could h av e  held  w a te r  w o u ld  h ave  been 
for  it  to  have  been raised m echanically  from  th e  R iver Bes. Th is  w o u ld  have  
been  d aun ting  bu t  n o t  impossible. In p rep a ra t io n  for th e  festival in  w h ic h  V isnu 
w as " p u t  to  sleep" in Asadha, w e  can imagine th e  ta n k  b e in g  filled b y  h u n d re d s  
o f  Vaisnava devotees as p a r t  o f  th e ir  vra ta . On th e  e lev en th  d ay  o f  th e  b r ig h t  
fo r tn ig h t ,  the  festival w as d u ly  perfo rm ed  and  V isnu w as  " p u t  to  s leep ."  By 
th e n  th e  tan k  w ould  have been ready . A t th e  r ig h t  m om ent, a lead ing  p ries t  
w o u ld  have  u tte red  ap pro p ria te  m antra -s and  g iv en  a signal for a floodgate to  be 
opened . A refreshing  flow of w a te r  w ou ld  have  ru s h e d  th r o u g h  th e  passage and  
d o w n  th e  stepped  cascade, filling th e  ta n k  at th e  foot o f  th e  hill  n e x t  to th e  
Varaha image -  an im pressive  spectacle  indeed . T he  assem bled  g e n t ry ,  farmers, 
and  com mon-folk w atch in g  th e  thea tr ics  w o u ld  h a v e  come aw ay  co nv in ced  of 
th e  p o w e r  o f  th e  rituals and  those  w h o  contro lled  th e m .216 The  M o n so o n  clouds, 
p e rh ap s  looming a lready  on th e  so u th e rn  horizon, w o u ld  h av e  b e g u n  to  b u c k e t  
d o w n  rain in th e  days  and  w eek s  th a t  followed. T h e  p ivo ta l  n a tu re  o f  th is  tim e 
o f  y ea r  w as p o ignan tly  c ap tu re d  by  v an  B uitenen in  one  o f  his la n d m a rk  papers  
o n  early  Sarnkhya :217

For a n yo n e  w h o  li ves in Ind ia  th e  com ing o f  th e  ra ins  is th e  tu rn in g  p o in t  
o f  th e  year. A fter th e  elemental force of sum m er, sap p in g  th e  resources of 
man and  nature , transfo rm ing  the  p la in s  in to  b leak  w as te land , th e  onse t  of 
th e  m onsoon is th e  daw n of  life and  creation. In  th e  n o th in g n ess  o f  th e  sky  
w h ite  clouds appear, in th e  d ry  beds o f  a lm ost fo rg o tten  r iv e rs  to r re n ts  
come d ow n  w ith  a vital force th a t  is a t once f r ig h te n in g  a n d  reassuring . 
W h a tev e r  the  m ore rem ote  associations of th e  p r im ord ia l  w a te rs  one hears  
ab o u t  -  the  em b ry o n ic  w ate r  in w h ich  th e  ch ild  is born ,  or th e  surface  of 
unconsc iousness  from w h ich  consciousness em erges — in Ind ia  a t  least the  
w aters  o f  creation shou ld  rep re se n t  p r inc ip a lly  th e  ra ins and  sw elling  
rivers . The negation o f  ex istence  before th e  ra in s  come, real s ta rva tion , 
g ives w ay  to a new  vita li ty  in m an and  na tu re ; fo d d e r  is p len tifu l ,  the  
p lains are  g reen , th e  c rop  is ha rv es ted .  Life s ta rts  anew .

By th e  end of the  ra in y  season in G up ta  times, th e  low er ta n k  at U dayagiri  
w o u ld  have  been full to  th e  brim  and  th e  base of th e  V araha im age im m ersed  in
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water. U p r ig h t  and active, th e  rescued  earth  r id ing  v ic toriously  on his tu sk , the  
Varaha w o u ld  have  signalled th a t  V isnu 's  period of sleep had ended  and  th a t  a 
new  season an d  a n e w  age had begun . T he  rew o rk in g  o f  Udayagiri in th e  early 
fifth c e n tu ry  delibera te ly  represen ted  Visnu as the cosmic a u th o r  o f  th is cycle 
and  all its benefits. T he  rew o rk in g  also advertised  the intimacy o f  the  Gupta 
k ings  w ith  Visnu, ind ica ting  they  stood close to the  sup rem e pow er that gu ided  
the  w orld ,  p ro v id ed  th e  rains and susta ined  the  essencc of life itself.
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THE E S T A B L I S H M E N T  
OF THE GODS

harina  jitarn jayati jesyaty  esa g u n a s tu t i r  na  h i  sa | 
n anu  bhagavan  eva jay o  je ta v y a h  cadhije ta  ca ||
Hari w as v ictorious, He is v ic to rious and  will be v ictorious:
Surely  th is  is no t  su itab le  praise o f  His qualities!
For veri ly  th e  Lord alone is th e  co nques t ,  th e  co n q u e red  

and  th e  conqueror.
Podagarh  Pillar In s c r ip t io n 1

The colossal image of Visnu in his Boar incarnation  is th e  iconographic  cen tre 
piece o f  Udayagiri, th e  culm ination o f  an elaborate visual and  ep igraphic  p ro 
gram m e th a t  moves from th e  depths  o f  cosmic tim e to  th e  re sp len den t g lo ry  of the  
p re sen t  age. W ith in  th is fram ew ork , th e  knee ling  vo t ive  figure benea th  Varaha 
represen ts  the  Gupta k ing  as a un iversal ru le r  engaged w i th  god  and sacrifice as 
param abhagavata  and  ya jam ana . All th is  has been  exp lo red  in  Chapter 1. A d 
ditionally  we have  noted th a t  th e  low er ta n k  a t  Udayagiri once to u ch e d  Varaha's 
feet: in th e  ra iny  season the  image w ou ld  have  actually  risen  ou t  of the  water, ju s t  
as th e  incarnation is visualised in Chapter 248 of th e  M atsya  P urana.2 A ltho u gh  V. 
S. Agrawala stud ied  th is chapter  in d e p th  and  expla ined  m u ch  o f  th e  difficult 
term inology, the  closing verse did n o t  d raw  his a tten tion .

a th o d d h r ty a  ksit im  devo  jag a tah  s th a p a n ecc h ay a  | 
p r th iv ip rav ib h a g ay a  m anascak re  'm b u jek sa n ah  [| 78
So h av in g  elevated th e  ear th ,  th e  lo tu s-ey ed  Lord, 
w ith  a desire to  establish  th e  w orld ,
Set his m ind  on th e  d iv ision  of P r th iv i .



T h e  A r c h a e o l o g y  o r  H i n d u  R i t u a l

This verse  is enigmatic  and seems to have  no place in the  religious m y thology  of 
Varaha. H av ing  t ro ub led  h im self to  rescue the earth, it seems curious th a t  
Varaha should  su d d en ly  contem plate  d iv id ing  her into parts. W as not the  
in teg r i ty  of the  earth  som eth ing  th a t  Visnu sought; to preserve in this and 
p rev io u s  incarnations?

W h y  Visnu should  seek to d iv ide  th e  earth  tu rns  on the act of division — 
pravibhaga  — a w ord  th a t  h in ts  at the  d ism em berm ent o f  the sacrificial v ic tim  
in to  ap p ro p ria te  portions  or shares .3 W hile  this apportionm ent fits w ith  Varaha 
as the  em bod im en t of sacrifice, we arc still left wit h a need to explain w h y  Visnu 
shou ld  w a n t  to d ism em ber the earth in th e  first place. That the earth will indeed 
be d iv ided  may be taken  as certain: th e  action has been conceived by a m igh ty  
god w h o  gives no sign of being deflected in his in tentions. W e may even say 
th a t  the  d iv ision en joys a d iv ine  m andate  and absolute guarantee. Yet; for all th a t  
th e  te x t  stops sh o r t  -  it anticipates, b u t  it docs not describe. This is because the  
P u ran ic  narra t ive  is concerned  prim arily  w ith  the su p ram un d ane  and su p e r
natura l,  th e  heaven ly  w orld  w here  the  Varaha incarnation had its origin. The 
w o rk a d ay  actions th a t  ensue, those of establishm ent and division, do not 
take  place in  th is  realm. Rather, th ey  take place in th e  m undane  and natural -  in 
th e  "here  and  n o w "  -  the  iha. o f the  inscrip tions  at Udayagiri and e lsew here .'1 To 
p u t  the  m atte r  another  w ay , w hile  Visnu has set; his mind on th e  ea r th 's  
e s tablishm ent and division, o thers  a re  expectcd  to effect the  particulars. This is 
clarified in the  V isnusm rti, w here  the  earth  goddess, hav ing  been rescued by  
Varaha, expresses concern  ab o u t  h ow  she will be maintained after th e  incar
na tion  has w i th d ra w n .  The reply  is s tra igh tfo rw ard : ’

varnasram acarara tah  santah sastra ikata tparah  j 
tv am  dhare  dharay isyan ti  tesam tv ad bh a rah i lah  || 47
Those w h o  practice th e  duties o rdained  for each caste and for 
each other, and  w h o  act s tric tly  in accord w ith  holy law, will 
sus ta in  thee, O Earth; to them  is y o u r  care committed.

These lines show  th a t  the  es tablishm ent and  division o f  the  earth were socio
political acts perform ed by  th e  king and his subord ina tes  as a m atter of religious 
d u ty ,  specifically b y  the  k ing  as param abhagavata  and leader o f  th e  Vaisnava 
faithfu l — th e  roles expla ined  fully in Section 1.11, Historically speaking, the 
d iv ision  of the  earth  is som ething we k now  very  well from the copper-pla te  
charters  of the  G upta  period. These record how  th e  earth  was carved into landed  
estates th a t  p u t  b rahm anas and tem ples on a secure economic footing. This 
w orld , learned and im bued  w ith  dharm a, is th a t  w hich  Visnu so u g h t  to 
establish  th ro u g h  his Varaha avaiara, th e  incarnation  that, presides over the 
p resen t age according to Visnu Purana 1: 4: 3—11. The creation of a w orld  
p op u la ted  b y  brahm anas and  temples, appropria te ly  established and su itab ly  
endow ed , stood at the  ve ry  hea rt  o f  the  d ispensation  advanced  by the G up ta
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kings . In th e  pages th a t  follow, m y aim is to describe th e  legal, religious, and  
political w ork ings of this d ispensation  and  to elucidate th e  role th a t  Udayagiri 
p layed, as an imperial centre, in  its constitu tion .

2 . 1 . T a m r a s a s a n a
W hile  the  Varaha image at U dayagiri an d  tex ts  like th e  M atsya  Purana  and  
V isnusm rti m ake broad theological assertions a b o u t  the  ea r th  and  the  k ing , how  
these  generalities found  the ir  w ay  in to  ev e ry d ay  prac t ice  is a separate  problem . 
T he part iculars  can be recon s tru c ted  from  the  copper-p la te  charters  th a t  began 
to  be issued in significant num b ers  from th e  m id - fo u r th  cen tu ry .  E ngraved  on 
sheets o f  ham m ered  copper, th e  inscrip tions sometimes describe them selves as 
iam rapa tta , "a plate  o f  copper"  or tam rasasana  " an  o rd e r  on copper ."  In G upta  
times, oblong sheets of copper  w ere  generally  used , b u t  square  exam ples are 
also found . I f  the  tex t  of th e  charte r  w as long, it could e x te n d  over several leaves 
th a t  were b ound  to g e th e r  w ith  a r ing  and  seal. Im peria l  seals ca rry  th e  k in g 's  
nam e and lineage, along w ith  the  royal em blem  (Figure 19). T he  M aitrakas, a 
su b o rd in a te  house, s im ply  g ive  th e  nam e Sri Bhatarka, th e  fou n d er  o f  the  
d y n a s ty .6

The oldest su rv iv ing  copper-plates th a t  use Sanskrit and  contain th e  appara tus 
o f  land conveyance belong to  th e  Pallava, Salankayana, Vakataka, and  Valkha 
dynas ties .7 An inked  ru b b in g  of a Salankayana example, m ade  b y  W alte r  Elliot in 
th e  n ineteenth  cen tu ry  and now  in the  British M useum , is illustrated here 
in Figure 27.H The near-sim ultaneous appearance o f  copper-plates of th is  ty p e  in 
Tamil Nadu, A ndhra , the  Deccan, and  M alwa show s th a t  th e  practice of issuing 
plates did not have its origin  in  the  south , as supposed  by  earlier scholars on 
incomplete ev idence .9 Rather, the phenom ena  em erged concurren tly  over a large 
area in the m iddle part  of the fourth  cen tu ry ,  th e  v e ry  time w h e n  the  Guptas were 
establishing themselves as the  dom inant pow er u n d e r  Candragupta  I (circa 
CE 319-50) and S am u d rag u p ta  (circa c e  350-76). No g ran ts  have  su rv iv ed  
from these k ings  b u t  tw o  plates th a t  w ere  based on  d ocu m en ts  from  the  time 
o f  Sam udragup ta  m ake it likely  th a t  copper-p la tes  w ere  issued u n d e r  
S am u d rag u p ta 's  ju r isd ic t io n .10 Given th e  em phasis  on th e  k in g 's  abso lu te  title 
to  th e  earth  in the  A rthasastra , a w o rk  com piled in  the  early  G u p ta  p e riod  -  as 
no ted  in Chapter 1 -  and  g iven  too th e  celebra tion  o f  V aisnava contro l of th e  
ear th  at Udayagiri -  an imperial G u p ta  site  -  it appears  th a t  the  system  of 
g ran t in g  land, and o f  m ak ing  a p e rm an en t  record  o f  these  transac tions  on 
copper, was a deve lopm en t th a t  th e  G uptas so u g h t  to  foster an d  ex ten d  in 
significant ways. The conven tions used  in th e  ch arte rs  w ere  f irst explored  b y  
Stein and Sircar, w ith  Salomon m ore recen tly  p ro v id in g  an  u p d a te d  sum m ary , 
ren d e r in g  an accoun t of stylistic  deve lopm en ts  u n n ec es sa ry .11 Here w e only  
need note th a t  th e  d irec t p rom otion  of copper-pla tes  from  the  m id -fo u rth
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27 Ink impression of the coppcr-plates of the Salankayana ruler Vijayanandivarman 
(fourth century). W alter Elliot Collection, British M useum  (1969. 4 -1. 0.8).

ce n tu ry  u n d e r  G upta  influence may be deduccd  from gran ts  issued by  the  
Valkhas. As a lready  noted, these k ings w ere  politically and  cu ltu ra l ly  su b o r
d inate  to the  G u p ta s .12 Because th e  Valkha g ran ts  lack some of  th e  formal 
e lem ents o f  f if th -cen tu ry  charters, or have  them  only  in abbrev ia ted  form, th ey  
can be ju d g e d  form ative  and th u s  reasonably  close to  th e  naissance o f  the  
practice.
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T he issuing of charters  from early  G up ta  t im es show s th a t  land w as deem ed 
to  have  economic value and th a t  transac tions in v o lv in g  land w ere  suffic iently  
im p o r tan t  to be recorded in a p e rm an en t  fashion. Land, h ow ever ,  was not 
defined in a u tilitarian m an ner  (i.e., as a com m odity  in th e  m o dern  sense). 
In sc r ip tio ns  and tex ts  ra the r  p resen t  a sh if t ing  series o f  typolog ies  th a t  varied  
acco rd ing  to circum stance, purpose , a n d  need. S u s ru ta 's  m edical treatise, for 
exam ple, d iv ides the  Ind ian  landscape in to  tw o  basic types: jahgala  and  anupa. 
T h e  first zone is arid and healthy; th e  second, m arsh y  an d  u n h e a l th y . 13 M any  
g rada tions  are possible, b u t  th e  best en v i ro n m e n t  is one in  w h ich  these 
ex trem es arc balanced (sadharana). This b io g eo g rap h y  w as deve loped  in a 
f ram ew ork  o f  therapeutics : Susru ta  u n d e rs to o d  food a n d  th e  en v i ro n m en t ,  bo th  
covered  by the Sanskrit  term  cam , as in teg ra l to each o th e r  and  fun d am en ta l  to  a 
hea lth y  constitu tion .

Those w h o  composed th e  copper-p la te  ch arte rs  d id  n o t  share  these  concerns. 
A ltho u gh  w ell-versed in Sanskrit  and  near con tem pora ries  of Susru ta , th e  
a u th o rs  o f  th e  early charters  classified land as cu lt iv a ted  (vapaksetra ) or fallow 
(khila) ra ther  than  arid (jahgala) or m arsh y  {anupa). A n d  in  th e  ep ig raph ic  
forum , th e  only m iddle  g ro u n d  w as "par t ia l ly  p ro d u c t iv e "  (ardhakhila) and  
"p ro d u c in g  little reven u e"  (aprat,ikara).1A T hese  w ere  n o t  th e  h a p p y  m ed ium  
of  A y u rv ed a  b u t  unsa tisfac tory  states th a t  called for in te rv e n t io n  and  rem edy  
(i.e., se t tlem ent and developm ent).  But th is  is to  an tic ipa te  th e  lan d -g ran t ing  
system  and its purpose . Before tu rn in g  to  these  issues, some o f  th e  operative  
prem ises o f  th e  system  need o u r  a tten tion .

An especially notable  fea tu re  -  at least for th e  issues ex p lo red  in  th is  
c h ap te r  -  is th a t  w hen  land was acqu ired  by  b rah m an as  or tem ple-gods it was 
deem ed to  be a gift, even if th e  land was, in  fact, a p u rc h a s e .15 This seem ingly  
curious  s itua tion  emerged because Gautam a and  o the r  legal au thori t ies  of 
enorm ous prestige had u tte red  op in ions ab ou t p ro p e r ty  and th e  law fu l m eans 
b y  w h ich  it m ig h t be acquired . Gift, inheri tance ,  p u rc h a se ,  len d in g  on  in terest,  
conquest ,  and em ploym en t in labour  w ere  all ack n o w led g ed  as lawful. These 
m eans w ere  not open to  all, how ever: e v e ry o n e  in  society  was r e q u ire d  to follow 
th e  course ap p ro p ria te  to the ir  station. M a n u  in v e ig h s  especially  against
brahm anas w ho  so u g h t  to earn a l iv ing  b y  an y  m eans o th e r  th a n  s tu d y in g  and
teach ing  the Veda, perfo rm ing  sacrifices, an d  accep ting  g ifts  from  v ir tu o u s  
people. A nd  he in struc ts  those w h o  h ave  acq u ired  p ro p e r ty  o th e rw ise  to 
ab and o n  i t . 1 r’

ad h y ap an am  ad h y a y a n am  yajanam  ya janam  ta th a  j 
danam  p ra t ig rahas  caiva sa tk a rm an y  ag ra janm anah  || 10 : 75 
sannarn tu  karm anam  asya tr in i  k a rm an i j iv ik a  | 
ya jan ad h y ap an e  caiva v isu d d h ac  ca p ra t ig rah ah  || 10 : 76
yad  garh itenar jayan ti  karm ana b rah m an a  d h an am  |
tasyo tsargena su d h y an t i  japyena  tapasa iva  ca || 1 1 : 194
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Teaching and  s tu d y in g  (the Veda), perform ing sacrificcs for 
h im self  and sacrificing for o thers , making gifts and 
receiving them  are th e  six acts for brahm anas.
But of these six acts, th ree  are his means o f  earning  a 
livelihood: sacrificing for others, teach ing  and accepting 
gifts from p ure  men.
If  b rahm anas acquire  p ro p e r ty  by  reprehens ib le  means, 
th e y  become p u re  b y  reno u n c ing  it, m u tte r ing  prayers  and 
by  (performing) austerities.

These were m atters  of grave im portance. If  a brahm ana acquired  p ro p e r ty  by 
u n so u n d  means -  for exam ple receiving stolen goods as a gift -  then  the  
ju r isd ic t ion  of th a t  b rahm ana  over the  p ro p e r ty  w ould  be p rob lem atic . 17 
Religious ac tiv ity  based on th ings  im properly  garnered  w ould  be contam inated  
a n d  ineffectual, h ow ever  w o r th y  th e  act or in ten t  of the religious actors m ay 
h ave  been. The same rules applied  to  the  p ro p e r ty  of temple-gods because th e y  
w ere trea ted  as real entities by  the ir  votaries, a legal po in t w e hope to dem 
onstra te  in  the  pages th a t  follow. N ow  because brahm anas and tem ple-gods 
w ere th e  p r im ary  recip ients o f  land in the  Gupta period, transactions in the ir  
favo u r  w ere  na tu ra lly  h and led  w ith  great meticulousness. Exchanges typ ica lly  
in vo lved  prospec tive  donors placing detailed petitions before the  court. The 
petitions w ere  checked  b y  officials against existing records and  th e  re levan t 
parcels o f  land  described and  delineated. In d ue  course, the  transaction was 
sanctioned. O nly  th en  was a copper-p la te  issued to the  applicant. The w ide  
acceptance of these protocols across m u ch  of India show s no t only  th a t  th e re  
was a w ell-developed sense o f  law and p ro p e r ty  by  th e  fourth  cen tu ry  c e ,  b u t  
th a t  th e re  w ere  real concerns abou t the  va lid ity  and social viability  o f  p ro p e r ty  
transactions. These anxieties are h igh l igh ted  by  repeated  appeals to a religious 
a u th o r i ty  that,  as w e  shall n ow  see, a ttem pted  to  guaran tee  th e  p ro p e r ty  r igh ts  
o f  donees in p e rp e tu ity .

2 . 2 . M a h a b h a r a t a  a n d  V y a s a
T he  k in g 's  decision to g ran t  land, or sanction such  g ran ts  th ro u g h  his su b 
o rd ina tes  and functionaries, was invariab ly  reenforced b y  the  citation of 
au th o r i ta t ive  verses of scrip ture . Vyasa is norm ally  said to be the  a u th o r  of these  
verses and  in some cases the  M ahabharata  is nam ed as the  textual source. These 
passages p re sen t  a s t ra igh tfo rw ard  idea o f  cause and effect: donors gain merit 
th ro u g h  g ran ts  of land, and  th e y  will, as a consequence, enjoy heaven  after 
death . T he reverse  is also true: those w h o  o v e r tu rn  land-gran ts  or assent to such  
actions will end  u p  in hell. A n im p o rtan t  corollary is the  notion  th a t  the  m erit of 
a g ran t  is passed from k in g  to  k ing; th a t  is, the  cu rre n t  ruler, w hoever  he m ay 
be, enjoys the  benefit of g ran ts  made in the  past, He th u s  has no reason to
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d is tu rb  earlier g ran ts  or confiscate land a lready  g iven. C opper-p late  charters 
show  th a t  these  ideas w ere  rem arkab ly  w idespread  b y  th e  fifth cen tu ry .  In  th e  
Vakataka g ran ts  o f  Pravarasena II (circa CE 4197—55) th e  fo llowing lines w ere  
used  repea ted ly : 18

vyasagitau  catra slokau p ram an ik a r tavy au  | 
sastivarsasahasrani svargge m odati b h u m id ah  | 
accheta canum anta  ca tany  eva narake vaset || 
svadattam  parada ttam  va hareta  yo  v a su n d h a ra m  | 
gavarn satasahasrasya h a n tu r  harati d u sk rtam  ||
A nd on this p o in t  tw o  verses sung  by  Vyasa sho u ld  be 
taken  as au thorita tive :
The g iver of land  rejoices in  heaven  for s ix ty  th o usan d  
years (but) he w h o  confiscates (gran ted  land) and  he  w h o  
assents (to such action) shall reside in hell for th a t  period! 
W hosoever  confiscates land th a t  has been  g iven, w h e th e r  
by  him self or by  another,  he  incu rs  the  gu i l t  of th e  slayer 
of a h u n d re d  th o usan d  cows!

T he  imprecation at the  end o f  this passage appears in  the  copper-plates of 
Prabhavatigup ta , indicating th a t  they  w ere  part  o f  a tex t  th a t  w as cu rren t  in the  
Deccan from at least the early fifth c e n tu ry . 19 A closely related tex t  was circu
lating in southern  Rajasthan at th e  same time. This is sh o w n  b y  the  copper-plates 
of Dahrasena, dated c e  456-57  w h ere  th e  w o rd in g  ru n s  as fo llow s :20

i ty  u k tan  ca bhagavata  vyasena  [|*] 
sas tivarsasahasran i21 svargge vasati b h u m id a h  [|*] 
acchetta  canum anta  ca ta n y  eva narake  vased iti [||*]
So it was said by lord Vyasa:
The giver of land resides in heaven  for s ix ty  th o u san d  
years; th e  confiscator (of g ran ted  land) and  h e  w h o  
assents (to such action) shall reside in  hell for th a t  period!

T u rn in g  n o r th w a rd  to  th e  G u p ta  realm, these them es ap pear  for the  first tim e in 
th e  second q ua r te r  of th e  fifth c e n tu ry .  As an exam ple  w e  take  th e  D am odarpu r  
copper-plates of K um aragupta. These are da ted  c e  446-47  a n d  are inscribed  
w ith  the  following verses:

api ca bhum idanasam vaddharn  im a u 23 s lokau  b h a v a tah  [*|] 
p u rv v ad a t ta m  dvijati[bhyo] y a tn a d  raksa  y u d h is th i ra  [|*] 
mahim m ahivatarn24 sres tha  danac  ch rey o  [']nupa[la*]nam [||*] 
b a h u b h ir  v v asu d h a  datta  di[ya]te ca p u n a h  p u n a h  | 
yasya yasya yada bhum is  tasya tasya  tada pha lam  iti [||*]
A nd  th e re  are  tw o  verses connec ted  w i th  land -g ran ts :
O Yudhisth ira , best  of land-ow ners ,  carefully  p ro tec t  the

<m 85



T h e  A r c h a e o l o g y  o f  H i n d u  R i t u a l

land  g ran ted  to  brahm anas by  form er (kings), lor 
p ro tec tion  is better  than  th e  gift itself! By m any has land
been g ran ted  and  it  will be gran ted  again and again.
W hosoever  possesses the  earth , to him belongs the 
rew ard  (of su ch  a grant).

A slightly  d ifferen t version  is found  in th e  D am odarpur copper-pla te  of
B udhagup ta  w h ere  the  additional th rea t  o f  an unp leasant re incarnation is
a d d e d :25

u k tan  ca m ah arss ib h ih 2r’ ||*]
svadattam  paradattarn  va yo  harct v asundharam  ||*j 
[svavistha*]yam k rm ir  b h u tv a  p i t rb h is  saha pacyatc |||*]
[bahubhir  vvasu*]dha datta  ra jabhis sagarad ibh ih  ||*] 
yasya yasya yada  bhum is  tasya tasya tada phalam [||*| 
sastivarsasahasrani svargge modati bhum idah  ||*J 
aksepta  canum anta  ca ta n y  eva narake  vaset |||*|
A n d  it has been said by  the  great sages:
He w h o  takes away land given by  him self o r  by others, 
ro ts w ith  his forefathers becom ing a worm  in excreta!
Land has been  g ran ted  by m any kings, Sagara and  others; 
w hosoever possesses the  earth , to him belongs the  
rew ard  (of such a grant). T he g iver of land rcjoiccs in 
heaven  for s ix ty  th o usan d  years (but) he w ho  confiscates 
(granted land) and he  w h o  assents (to such action) shall 
reside in  hell for th a t  period!

These verses enjoyed w ide  cu rren cy  and were used by subord ina tes of the  
G uptas and  Vakatakas, m ost no tab ly  the  Parivrajakas and Uccakalpas of central 
India. The g ran ts  of these  k ings  repea ted ly  cite the  verses and sometimes 
a t tr ib u te  them  to  the  M ahabharata .27 Now in th e  m anuscrip t  t rad itions of the  
epic, th e  verses u n d e r  consideration occur in the  southern  recension o f  the  
A svam edhika  Parvan; in th e  critical edition the  material u nd e r  discussion is 
relegated  to  an a p p e n d ix .28 A ltho u gh  th is portion  of the Parvan  is preserved  
only  in  re la tively  recent Malayalam m anuscrip ts ,  it was cited in the  fou rteen th  
cen tu ry  b y  Sayana in his Parasaram adhaviya  and  in the  fifteenth by  Vadiraja 
in his Laksanalam kara. K arm arkar opined th a t  the  ap p en d ix  was a 
V aisnavadharm asastra  in terpolation , som ething th a t  w ould  have appealed 
prim arily  to followers of the  Bhagavata dharm a.2''3 Given th a t  copper-pla te  
inscrip tions testify  th a t  portions  o f  th is  te x t  w ere  k no w n  in m any parts  o f  India 
in th e  fou r th  cen tu ry  — and  first identified as belonging to the  M ahabharata  in 
the  fifth — it seems p robab le  th a t  th e  ap p en d ix  was once integral to a Vaisnava 
version  o f  th e  A svam ed ika  Parvan, w h ich  w an d erin g  bards circulated in the 
Vaisnava courts  of the  early G upta  ag e .30 This supposition  gains some credence
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from Bana's Kadambari, a sev en th -cen tu ry  rom ance  th a t  recou n ts  how  Queen 
Vilasavati heard  the  M ahabharata  recited  at a tem ple  festival in IJjjain ,31 

T he last of th e  Uccakalpa plates, dated  c e  533-34, again cites epic passages 
and  fu r th e r  com ments th a t  th e  verses are from th e  M ahabharata , " th e  collection 
of  a h u n d re d  th o usan d  verses" (satasahasri sam hita ).3,2 T he epic portions  of th is 
copper-pla te  are offered here  in  full; verses th a t  are  testified in earlier plates are 
p r in ted  in bold characters. This h igh l igh ts  th a t  th e  a u th o r  o f  th is part icu lar  
inscrip tion  -  the  sam dhivigrahikanatha  w h o  is recorded  to  have  w r i t te n  it  -  
d rew  epic quo ta tions from a b u n d le  o f  verses th a t  w ere  w id e ly  k n o w n  in the 
fifth and six th  cen tu ries .33 T ha t the  im precations are q uo ted  in ex tenso  seems to 
reflect a certain nervousness abou t th e  g ran t 's  v iab ili ty  in  th e  longer  term . Such 
concerns were not u nw arran ted :  by  th e  th i rd  decade o f  th e  s ix th  cen tu ry , the  
H unas had ove rru n  n o r th  India , and th is  g ra n t  was, in fact, th e  last record  o f  a 
d y ing  regime.

uktan  ca m ahabhara te  satasahasry[a*]m sam hitayam
param arsina parasarasutena vedavyasena  vyasena  [|*]
p u r v v a d a t t a m  d v i j a t i b h y o  y a t n a d  ra k s a  y u d h i s t h i r a  m a h i[m * ]  [|*]

m a h i v a t a34 srestha d a n a c  c h r e y o  [ ' J n u p a l a n a m  [||*]

prayena hi narendranarn  v id ya te  n[a*]subha g a tih  [|*]
p u y a t te 3;> te t t a 36 satatam p rayacchan to  vasu[ndharam*][||*]
f b a h u b h i r  v v a s u * ] d h a  b h u k t a  r a ja b h i s  s a g a r a d i b h i [ h ]  [|*]

y a s y a  y a s y a  y a d a  b h u m i s  tasya  ta s y a  ta d a  p h a la m [||*]

s a stiva rsa sa h a sra n i s v a r g g e  m o d a t i  b h u m i d a h

ak se p ta  c a n u m a n ta  ca t a n y  e v a  n a r a k e  v a s e t  [||*]

sv a d a tta m  p a r a d a t ta m  v a  y o  hareta v a s u n d h a r a [m * ][ |* ]

s v a v is t h a y a m  k r m i r  b h u t v a  p it rb h is  s a h a  m a j ja t i  [||*]

apaniyesv  aranyesu  suskakota[ra*]vasinah [|*]
k rsn ahay o  hi jay am te  pO rvvadayam  h a ran t i  ye  [||*]
A nd it has been said in th e  M ahabharata , th e  sa tasahasri 
sam hita , by  Vyasa, the  a r ran g er  o f  the  Vedas, the  su p rem e  
sage and son of Parasara: O Y udhisth ira , best of land 
ow ners , carefully p ro tec t th e  land  g ran ted  to  b rahm anas b y  
form er (kings), for p ro tec tion  is b e tte r  th an  the  g ift itself!
As a rule, indeed, no  inausp ic ious cond ition  is experienced  
by  kings, b u t  th ey  are purif ied  forever w h e n  th e y  bestow  
land. The earth  has been en joyed  b y  m any  k ings , Sagara 
and  others; w hosoever possesses th e  earth , to  h im  belongs 
the  rew ard  (of such a grant) . T he  g iver o f  lan d  rejoices in 
heaven  for six ty  th o usan d  years (but) he w h o  confiscates 
(granted land) and he w h o  assents (to such  action) shall 
reside in hell for th a t  period! He w h o  confiscates land  th a t  
has been given, w h e th e r  b y  him self  or b y  an o ther ,  he 
becomes a w orm  in th e  o rd u re  of a dog, and  sinks (into
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hell) toge ther  w ith  his ancestors! Those w h o  confiscate a 
p rev ious g ran t  are (re)born as black serpents, inhabiting  
the  d r ied -u p  hallows o f  trees, in desert places desti tu te  of water.

The dire  consequences th rea tened  by  these lines effectively endorsed the rights  
of donees, nam ely  th e  brahm anas w h o  were either  learned in the  Vedas or in 
charge  of tem ple w orsh ip . W e will re tu rn  to these issues in Section 2.12. W h a t  is 
of im m ediate  concern is how  tem ples were established and how  the priests w ho  
controlled  these in st i tu tions  built  up  endow m en ts  so they  could continue  the ir  
religious functions. I w ould  like to illustrate  th is proccss using the h istory  of 
th ree deities m entioned  in th e  ep igraphic  corpus. These three gods may not 
have  been v e ry  im p o rtan t  in the  Gupta period -  indeed wc can be reasonably  
certain th ey  w ere  ra th e r  m inor. T h ey  are, how ever, u n iq u e  in having  records 
th a t  chart  the ir  origin and som ething of their  h istory  as religious institu tions .

2 . 3 . P i s t a p u r i k a  D e v i
The first deity  th a t  g ives some idea abou t th e  establishm ent o f  temples and  the 
deve lopm ent o f  associated n e tw o rk s  o f  pa tronage is the goddess P istapurika  
Devi. W e begin w ith  th e  basic facts o f  h e r  case. P istapurika  is first m entioned in 
a copper-char te r  of m aharaja  Sam ksobha dated Gupta year 209 ( c e  528-29).37 
This recoun ts  h ow  the  k ing, hav ing  been petit ioned  by an ind iv idual named 
Chodugom in, g ran ted  half  a village "for the  p u rp o se  of renew ing  w h a tev er  may 
become to rn  or b roken  and for the  p u rp o se  o f  observing  bali, caru, sa ttra  at the 
tem ple o f  the  d iv ine  goddess P is tapuri  w h ich  he had b u i l t ."38 C hodugom in was 
ev iden tly  successful in garner ing  fu r th e r  patronage because a sccond plate tells 
us tha t m aharaja  Sarvanatha, one o f  th e  Uccakalpa rulers, gifted him half  a 
village .39 In th is  inscrip tion , Sarvanatha and C hodugom ika are recorded  as 
hav ing  agreed th a t  the  p ro p e r ty  w as being gifted so Chodugom ika and his 
descenden ts  could carry  ou t  the  necessary repairs and maintain  the bali, caru, 
and  sa ttra  of P is tapurika  D ev i .40 Not long after th is  Chodugom ika d isappeared  
from the  scene. W h a t  became of him and his descendan ts  w e shall p ro b ab ly  
neve r  know . W h a t  is certain is th a t  m aharaja  Sarvanatha soon issued another  
charter, th is  tim e in favour of an ind iv idua l named Kumarasvamin. That was in 
Gupta year  214 (CE 533-34). As w ith  the  earlier grants , village lands w ere  g iven  
"for the  purp o se  of w o rsh ip  o f  th e  d iv ine  P is tapurika  Devi at the  tem ple w h ich  
he had bu i l t  at M anapura ,  and for th e  p u rp o se  of repairing  w h a tev e r  may 
become b roken  or to r n ."41

The am o un t  of in form ation  g iven  by  these  th ree  records is u n iq u e  by 
G upta  s tandards . The value  o f  th e  docum enta tion  is enhanced  by additional 
copper-plates from the  same region. These plates arc not concerned w ith  
P istapurika  Devi per  se, b u t  th ey  nonetheless clarify the  processes by w h ich
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temples were en do w ed  and  controlled  in th e  G up ta  dom inion . A  n u m b e r  of 
questions can be posed regard ing  th is material. T h e  first cen tres on the  iden tity  
of P is tapurika  Devi. Following the  model deve loped  b y  H e rm an n  Kulke, w e 
could u n d e rs tan d  h e r  as an au to ch th o n ou s  de ity  ad op ted  b y  th e  Parivrajakas 
and  Uccakalpas as a means o f  bolster ing  th e ir  legitimacy in  th e  forest te r r i to ry  
assigned to them  by  the  G up ta  k in g s .42 Several pieces o f  ev idence  su p p o r t  th is 
approach. The most im p o rtan t  is th e  actual nam e o f  the  goddess. The  to w n  
P istapura, after w h ich  she was su re ly  nam ed, is first m en tio ned  in  th e  A llahabad 
pillar in sc r ip t io n ."13 The place was one of several cen tres in  th e  sou th  conquered  
by  Sam udragupta , its im portance  in G up ta  times confirm ed b y  a series of 
copper-plates issued there  in th e  fifth and  s ix th  cen tu r ie s .44 T he site co rre
sponds to  m odern  P i th apu ram  in A n d h ra  P rad esh  (Figure 1). As com m ented  by  
Fleet w ith  characteristic  sagacity, " th e  P istapuri o f  th is  [Parivrajaka] in scr ip tion  
m u st  be a local form of some m ore famous and  original goddess in  P istapura  
itself ."45 H er shrine  d isappeared  cen turies  ago, b u t  h e r  p resence  in  P i thapuram  
was recalled by  th e  celebrated  Telegu poet Srinatha  (fl. 1400-40) in his 
Bhim esvara P u ra n a m u 46

H ow  Pistapurika  Devi m ay have  found  her  w ay  n o r th w a rd  from  coastal 
A n d h ra  to th e  V indhyas  can be u n d e rs too d  from  later exam ples, no tab ly  
th e  m ovem ent o f  the  goddess  Sri Sila Devi from  Bengal to  Rajasthan in 
th e  s ixteen th  c e n tu ry .47 Raja M an  Singh  I o f  A m ber  served  as th e  M ughal 
governor o f  eastern  Ind ia  and , after defeating a local k ing , to o k  his d au g h te r  
in marriage. W h en  th is princess came to Rajasthan, she b ro u g h t  Sila Devi 
w ith  her, installing th e  goddess as a p ro tec tive  d e ity  beside  th e  en trance  to th e  
palace at Am ber. A key  role in  th e  w o rsh ip  of Sila Devi, th e n  as n ow , was p layed  
by  Bengali b rahm anas. This case is n o t  u n iq u e .  A m ong  th e  exam ples th a t  could 
be cited, I w ou ld  d raw  atten tion  to th e  ce lebrated  image of Rama Candra at 
Orccha. This was b ro u g h t  from  A y o d h y a  b y  Rani Ganes K um var, th e  wife o f  
M a d h u k a r  Shah (ce  1554-92). She saw  th e  image in a p ro p h e t ic  d ream  and 
recovered  it from  th e  Sarayu River. A n  im p o rtan t  re ligious actor in  these events 
may have been th e  devotional poe t  Kesavdas w h o  hailed  from  Orccha itself .48

These exam ples allow an analogous b io g rap h y  to be  suggested  for 
P is tapurika  Devi: she appears  to  h ave  been  a so u th e rn  de ity  w h o  w as carried 
n o r th w a rd  from P is tapu ra  b y  the  Parivra jakas. The connec tion  to  A n d hra ,  
shou ld  w e care to speculate, was p e rh a p s  d u e  to  a forbear  o f  th e  Pariv ra jaka  
house  accom pany ing  S am udragup ta  on  his so u th e rn  cam paign , in te rm arry in g  
w ith  th e  local nob il i ty  after the ir  defeat. H o w ev er  th a t  m ay have  been, w h e n  it 
came to m oving  the  actual image, th e  Pariv ra jakas w o u ld  n o t  h ave  done th e  
w o rk  personally  b u t  co-opted ri tual specialists for th e  p urpose .  T h e  specialist in  
th is  case was ev iden tly  C hodugom ika, th e  p riest  w h o  n o t  on ly  bu ilt  a sh r ine  for 
P is tapu rika  Devi b u t  assem bled en d o w m en ts  to  m ain ta in  h e r  w o rsh ip .  T h a t  
C hodugom ika was a so u th erner  is sh o w n  b y  th e  first p a r t  of his name. This is
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no t Sanskrit  b u t  ra th e r  a va r ian t  o f  D ravid ian  coda, a nam e used in later tim es by 
th e  Eastern Calukyas and  th e ir  subord ina tes ,  in c lu d ing  those w h o  controlled  
P i th ap u ram  itself .49 T he  en d in g  -gomika  seems to indicate th a t  our priest was a 
d escendan t  or follower o f  th e  Choda. T he d im in u t ive  end ings  also po in t 
so u th w ard :  in th e  A llahabad inscrip tion , all the  k ings o f  daksiiiapatha  are 
similarly t r e a te d .50

Despite h e r  u nusua l  name, P istapurika  Devi appears to have been a form  of 
th e  goddess  Laksmi. This is show n  b y  th e  Parivrajaka charter  dated G upta  year 
209. This docum en ts  a g ran t  in favour of th e  goddess, b u t  nonetheless opens 
w i th  th e  invocation: orti nam o bhagavale vasudevaya. *' This suggests th a t  
P is tapu rika  Devi was und ers too d  as V isnu 's  consort. The charter  also records 
th a t  h a lf  o f  th e  village was g iv en  to P is tapu rika , the  implication being th a t  the 
o the r  half  w e n t  to Visnu. O ther  en d o w m en ts  su p p o r t  this in te rpre ta tion . As 
n o ted  at th e  b eg in n in g  of th is section, m aharaja  Sarvanatha g ran ted  half  a 
village to C hodugom ika so he could m aintain  offerings to P istapurika  Devi. N ow  
th e  same village -  it  was called D havasandika  -  had a lready  been dedicated  by 
m aharaja  Jay an a th a  to  th e  w orsh ip  o f  V isn u .j2 So there  can be litt le d o u b t  tha t 
th e  g ran ts  w ere  com plem entary : one ha lf  o f  the village su p p or tin g  the  w o rsh ip  
o f  Visnu; th e  o th e r  half, Laksmi. W e  m ay suppose  that a pair o f  shrines were 
co ns tru c ted  side b y  side, th e  first for Visnu and the  second for P is tapurika  Devi 
w h e n  she a rr ived  from  th e  south . The images have  not su rv ived , b u t  the  
practice  o f  m ak ing  d iv ine  couples in central India  d u r in g  th e  G upta  period is 
d ocu m en ted  by tw o  f if th -cen tu ry  scu lp tu res  from Vidisa show ing  Visnu and  his 
consort  (Figures 28 and  29).

The last g ra n t  to  P is tapu rika  Devi tells us th a t  tw o  villages w ere  g iven, this 
t im e to an  in d iv idu a l  nam ed Kum arasvam in. This became a popu lar  name am ong 
Tamil b rahm anas in later times, so it is possible th a t  Kum arasvam in may have  
also come from  th e  sou th . W h a t  is certain is th a t  Kum arasvam in built  a new  
sh r ine  for P is tap u rika  Devi. The bu i ld ing  is specifically said to be at M anapura  -  
to  d is t ingu ish  it from the  earlier sh r ine  o f  C hodugom ika. T he  new  grant: was also 
m ore generous: tw o  villages as opposed  to the  half  villages allotted to 
Chodugom ika.

H ow are w e  to  u n d e rs tan d  th is  in form ation  ab ou t M an ap ura?  Earlier in th is  
d iscussion I appealed  to  th e  h is to ry  o f  Sri Sila Devi at A m ber  to propose  a likely 
b io g rap h y  o f  P is tapurika . Following an o th e r  Rajput exam ple, I w ould  suggest 
th a t  th e  h is to ry  o f  M an d o r  p ro v id es  equally  helpful inform ation. In the  late 
fif teenth  c e n tu ry  w h e n  th e  capital was shifted to Jo d h p u r ,  the  Rajput rulers 
b ro u g h t  th e ir  tu te la ry  deity  C am unda to  th e  new  fortress. The new  tem ple  was 
sited p ro m in en t ly  on th e  so u th e rn  ram parts  of M ch rang arh  b u t  was rebu il t  in 
th e  n in e teen th  ce n tu ry  after th e  fortifications collapsed, tak in g  the original 
b u i ld ing  w i th  i t .'’3 Back in  M andor,  the  e m p ty  cham ber w h ere  Cam unda was 
en sh r in ed  is still k n o w n  and  venera ted  six cen turies  on. P is tapu rika  Devi seems
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28 Vidisa. Torso of Visnu, fifth century, as photographed in the early tw entieth  century. 
Courtesy o f  the British Library.

29 Vidisa. Torso ofL aksm i, fifth century, as photographed in the early tw entieth  century. 
Courtesy o f  the British Library.
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to  have  been m oved and  rehoused  in a similar manner. Her relocation insp ired  a 
fresh ro u n d  o f  endow m en ts ,  an d  th e  new  location p rom pted  th e  specific nam ing 
of M anapura  in the  copper-plates. Fleet suggested  th a t  this M anapura  m igh t be 
represen ted  b y  th e  m odern  M a n p u r  near the  River Son, abou t forty-seven miles 
in a sou theaste r ly  direction from U nchara and th ir ty - tw o  miles sou theast of 
Karitalai (Figure l ) / 4 Investigations have  not revealed the location o f  
P is tapu rika 's  shrine, b u t  th e  indefatigable  explorer  A. K. Singh has found  a 
ten th -ce n tu ry  tem ple at M a n p u r  nam ed Jva lam ukhi th a t  may perpe tua te  her 
m em o ry .55

2 . 4 . S v e t a v a r a h a s v a m i n
The second deity  for w hom  w e can cons truc t  an institu tional h is to ry  is 
Svetavarahasvam in. Inform ation  ab ou t this god is p rov ided  by tw o  copper-p la te  
charters  found  at D am odarpu r  in 1915 (Figure l ) . jf> The oldest of the  charters, 
belonging  to  th e  re ign  o f  B udhagup ta  (circa c e  477-85), docum ents how  a man 
nam ed  R ibhupala , a nagarasresthin, donated  some land to K okam ukhasvam in  
and  Svetavarahasvam in .57 These gods are both  forms of Visnu. The first seems to 
have  been nam ed after th e  place w here  the River Koka emerges from the 
Himalayas; the  second is Varaha in his "w h ite  aspect,"  a w idespread  if some
w h a t  rare  iconographic  fo rm .58 H aving  given parcels of land to these  gods, 
R ibhupala  so u g h t  to  p u rch ase  more land so he could build a pair of shrines 
(1devakula). A ltho u gh  th e  descrip tion  o f  these shrines in th e  records presen ts  
some in tr ig u ing  difficulties, it is clear th a t  R ibhupala 's  application was 
rev iew ed  b y  g ov ern m en t record -keepers and then  d u ly  sanc tioned / 9 A sh r ine  
w as th en  cons tructed  on the  land. H ow th is build ing  was endow ed  is docu
m ented  b y  th e  second c h a r te r .60 This recoun ts  how  A m rtadeva, the  tem ple 
priest, peti t ioned  th e  local c o u r t :61

iha visaye sam u dayabahyapraha takh ilakse ttranam  
tr id in a r ik ak u ly av ap av ik ray o  | '* ]nuvrttah  | tad  arhatha 
matto d inaran  upasam grhya  m anm atuh  p u n y a b h iv rd d h a y e  
a tra ranye  bhagava tah  svetavarahasvam ino  devaku le  
khan d ap hu ttap ra t isam sk a rak a ranay a  
ba lica rusa t[ t* ]rapravarttanagavyadhupapuspaprapana-  
m a d h u p a rk k a d ip ad y u p ay o g ay a  ca ap radadharm m ena 
tam rapa t t ik r tya  kse trasokan datum  iti
Here in (this) d istric t ,  th e  sale of u n fu r ro w ed  land -  fallow 
and  bereft o f  reven u e  -  is m aintained at a rate o f  th ree  
dinara-s for one kulyavapa. Therefore, please accept 
m oney  from me and  record  [the transaction] on a copper
plate  charte r  in accord w ith  the  law g overn ing  land not
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yield ing an y th in g  for [the fo llow ing reasons, i.e. ] th e  
augm enta tion  of th e  sp ir i tua l m erit  of m y m other, for th e  
repair  o f  w h a t  may be b ro k en  an d  to rn ,  for the  
perform ance o f  bali, caru an d  sa ttra , for th e  su p p ly  of 
cow 's milk, incense an d  flowers an d  for  th e  use of 
m adhuparka, l igh t  an d  so fo r th  in th e  tem ple  of th e  god 
Svetavarahasvam in  here  in th e  forest.

T he w ay  A m rtadeva  describes th e  ritua ls  he in ten d s  to perfo rm  show s how  
these  activities w ere  und ers too d  in th e  G upta  period . W h a t  m akes the  listing 
especially valuable  is no t  th e  in d iv id u a l  items -  m any  appear  in  o ther  
inscrip tions  -  b u t  the  organisational f ram ew ork  in  w h ich  th e y  are placed. The 
schema is as follows:

•  Repair (pra tisam skarakarana ). A m rtad eva  p roposes  to  repa ir  or restore 
w h a tev e r  becomes "b ro k e n  and  to rn "  (kh andaphu tta ).62 This phrase  is 
found  in m any  charters b u t  has no t  been expla ined . T he w o rd s  w o u ld  seem 
to  describe th e  renew al of th e  cloth used to  d rap e  the  image and  to the  
replacem ent o f  earthen  jars, lamps, bangles, and  o ther  r i tu a l  objects w h ich  
m igh t be broken  in th e  o rd in a ry  course o f  p rep a r in g  food an d  m aking 
o fferings .03 T he  se tting  can be u n d e rs too d  from  Figure 30, w h ich  show s a 
goddess covered in cloth and  festooned w ith  bangles and  garlands. Small 
terracotta  lamps are in f ro n t  and  various foodstuffs, in c lu d ing  coconuts, are 
at one side.

• Perform ance {pravartana). A m rtad eva  proposes to p e rfo rm  bali, caru, and 
sa ttra . W e have a lready  no ted  th is  set o f  offerings in connec tion  w ith  
P is tapurika  Devi; the ir  n a tu re  is explored  below in Section 2.6.

• Acquisition  [prapana). A m rtadeva  seeks to  acqu ire  flowers (puspa), incense 
(dhupa) and milk  (gavya). The first tw o  are m entioned  f req u en t ly  in 
G upta  inscrip tions  and are u np rob lem atic  in th e  puja  con tex t.  M ilk, 
how ever ,  is no t  m entioned  in  any  o th e r  charters  o f  th e  G u p ta  period . M atu re  
forms o f  puja  suggest th a t  A m rtadeva  w an ted  to  acqu ire  m ilk  so he could 
b a the  the  image w ith  it. This supposit ion  gains credence from th e  fact th a t  
images are k n o w n  to  have  been bathed  from  at least th e  late fou r thMcen tu ry .

• Provision  (upayoga). A m rtadeva  lastly proposes to p ro v id e  or em ploy  
" m adhuparka , l ights and  so fo r th "  at th e  shrine. T he  m adhuparka  or th e  
"liba tion  o f  m adhu" was a d r in k  m ade using  h o n ey ,  ghee, and  curd . The 
significance o f  th is  offering is taken  u p  below in  Section 2.6. As far as th e  
ritual application goes, no d ist inc t ion  can be m ade b e tw een  upayoga and  
pravartana, tem p tin g  as th is m igh t be; the  v e rb s  w ere  u sed  in te rchan g eab ly  
in G upta  inscrip tions ind ica ting  th e y  w ere  g e n u in e  s y n o n y m s .65 The usage 
here  show s th a t  th e  m adhuparka  and  o ther  offerings w ere  d irected  to w a rd  a 
tem ple deity . A ny  lingering  d ou b ts  in the  m atte r  are rem oved  b y  th e  Valkha 
plates. These qualify  the  offerings as devasya, " o f  the  g o d ."66
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30 Hirapur (District Khurda, Orissa). Yogini temple, eleventh ccntury. Goddess under 
active worship.

2 . 5 . N a r a y a n a

Reference to the  Valkha plates, from Bagh in M adhya  Pradesh , rem ind  us th a t  
w e have  v e n tu re d  far from th e  geographical and  thcm atic  heart: of th is s tud y .  To 
b r ing  m atters back to  central India , I will take  -  as a final exam ple  -  the  
N arayana established and endow ed  by m aharaja  B hu lunda  in the  m id -fou rth  
cen tu ry . This k ing  was th e  first in a series of local ru lers  w ho  contro lled  the  
low er V indhyas near  th e  N arm ada from th e  tim e o f  Sam udragupta ,

B hu lu n da 's  first donation  is recorded in a charter  dated  G upta  y ear  47 
( c e  366-67).67 This describes h ow  he donated  five villages and  a w a te r- tan k  to 
N arayana  so th e  rituals k n o w n  as bali, caru, and sa ttra  could be perfo rm ed  for 
the  god 's  perpe tua l  en joym ent.  In the  in tro d u c to ry  matter, the  plates give a long 
and  devo tionally  charged  accoun t of Visnu and  his incarnations, W e have  g iven 
th is  in full in Section 1.11 because it helps explain  the  re la tionsh ip  o f  su b o r 
dinate  k ings to the  Vaisnava cu lt o f  the  Gupta court. The devotional verses — 
exceptional in the  f if th -cen tu ry  co rp u s  -  and  B hu lu n da 's  descrip tion o f  h im self  
as svam inarayanadasa  — "the  slave o f  Lord N arayana"  — suggests th a t  th is  was 
th e  tem ple 's  first endow m en t.

N arayana soon received fu r th e r  gifts. In a charter  dated  G upta  year 50 
( c e  369-70), B hu lunda  is recorded  as g iv ing  an additional village to su p p o r t  the  
g o d 's  w o rsh ip .68 The  reason for th is  additional gift is suggested  by the
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sta tem ent th a t  p e rfum e (gandha) and  incense  (dhupa ) w e re  to  be p ro v id ed  in 
addi tion  to  bali, caru, and  sa ttra . T he p ro v is ion  o f  th ese  offerings are recorded  
in  th e  following way:

yato | '* ]dyaprabhrtya  d evak iy ak arsak ari69 k rsan to  v ap a n ta h  
pasupata  a ryacoksah  d evap rasad ak as  ca g an d h a d h u p a b a l i -  
carusat[ t* ]ropayogadisupayojayam anas sa rv v a ir  
ev asm atpaksa ta tku lina  rak s ik a p re san ik a b h a ta cch a trad ib h is  
sam anum antavyah  [|*] p ra t ised h as  ca na k a ry y a h  [|*]
Hence from now  o nw ard s ,  th e  tem ple  cu lt iv a to rs  w h o  till an d  
sow seeds, th e  Pasupatas  and  th e  nob le  Coksas w h o  p ro p it ia te  
the  god and w h o  are em p loy ed  in th e  p ro v is ion  o f  perfum e, 
incense, bali, caru, and  sa ttra , are to  be recogn ised  b y  all o f  
o ur  troops, k insm en , police m agistra tes , officers, h e ra lds  and  
so forth . A nd  let no h in d ran ce  be caused.

T h is  s ta tem ent p ro v id es  useful in s igh ts  in to  th e  o pera tio n  o f  th e  tem ple  an d  its 
estate. It indicates, firstly, th a t  cu lt iva to rs  w ere  a t tach ed  to th e  tem ple  and  th a t  
these  people w e charged  w ith  cu lt iva t ing  th e  tem ple- land  so th e  necessary  
offerings could and  w ou ld  be p ro d u ced .  A m ong  th e  tem ple  se rvan ts  are  a g ro u p  
called the  noble  Coksas. This is th e  only  k n o w n  ep ig raph ic  re ference  to  Coksas, 
b u t  in th e  N atyasastra  th ey  are m en tio ned  as people  w h o se  d ialogues w ere  
supposed  to be in Sanskrit  a long w i th  Parivra jakas, M u n is ,  Sakyas, Srottriyas, 
an d  Sistas,70 This is an im p o r tan t  com m en t because  it  show s th a t  th e  p rog ress  of 
Sanskrit  in th e  G upta  period  w as ad van ced  b y  a n d  in  lan d ed  estates. Of course 
th is  is ap p a ren t  from  th e  charters  them selves in th a t  th e y  are  a lw ays w r i t te n  in 
S an sk r i t .71

The last g ran t  to N arayana, dated  G u p ta  year  51 ( c e  370-71), added  several 
p lo ts  o f  land to th e  god 's  h o ld in g s .72 In  th is  g ran t ,  th e  offerings are  listed as bali, 
caru, incense (dhupa), p e rfum e (gandha), flowers (puspa), and  g arland s  (malya). 
T h e  additional land was a p p a ren t ly  needed  to  increase  th e  offerings an d  s u p 
p lem ent them  w ith  flowers and  garlands. F u r th e r  clarification ab o u t  th e  o pe r
ation  o f  th e  estate is revealed  b y  th e  phrase : devaparicarakaih  krsyam anam  
vapam anam  ca, "p lo u g h in g  an d  sow ing  b y  se rv an ts  o f  th e  g o d ."  T h is  show s 
th a t  those w ho  w o rk e d  th e  tem ple-land  w e re  u n d e rs to o d  to  be se rvan ts  o f  the  
god and that,  in a w id e r  sense, th e  ac tiv it ies  in s u p p o r t  o f  th e  tem ple  w ere  an 
aspect of d iv ine  service.

The rem aining  Valkha charters  a re  co nce rn ed  w i th  a n u m b e r  o f  d ifferen t 
temples, specifically w ith  en d o w m en ts  in fav o u r  of K artt ikeya, th e  M o th e rs  and  
Siva as B appapisacadeva .73 The re la tionsh ip  o f  th ese  gods to each o ther, and  to 
Narayana, is show n  b y  th e  Calukya p la tes  from  A m u d a lap ad u .  T hese belong to 
k in g  V ikram aditya  I and  record  th e  g ra n t in g  o f  a village to Sudarsanacarya , a 
Saiva p recep to r ,  on the  occasion o f  th e  k in g 's  re lig ious in i t ia t ion  (sa iva d iksa ).
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W hile  th e  record  is th u s  Saiva in purpose , it nonetheless begins with  an accoun t 
o f h o w  the  fou n d ers  o f  the  Calukya d y n a s ty  increased in favour th ro u g h  the  
grace o f  th e  Seven M others, obtained p rosper ity  th rough  th e  pro tection  o f  
Karttikeya, and overpow ered  enemies by  the  very  sight of the  Varaha em blem  
th a t  the  Calukyas acquired  th ro u g h  the grace o f  N arayana .7,1 As the Calukyas 
inherited  th e  royal insignia of the  Guptas -  and their  rhetorical m antle  of 
sovere ign ty  -  th e  n a tu re  o f  th is  invocation  show s that the gods m entioned  in the  
Valkha charters were n o t  a random  assortm ent o f  deities that happened  to catch 
the  religious a tten tion  of th e  Valkha elite.7j Rather, Karttikeya, Siva, and  the 
M others  had  specific roles w ith in  th e  royal cult, variously  augm en ting  the  
favour, p rosper i ty ,  and  p o w e r  of th e  royal family. At: the  very  cen tre  was 
Narayana -  th e  god b y  w hose  grace the  k ings enjoyed power. He is the  first 
deity  to appear  in  the  Valkha charters  and he is th e  god w h o  is the  mythological 
and  theological centrepiece o f  Udayagiri, as noted repeated ly  in Chapter 1.

2 . 6 . P u j a  a n d  P a n c a m a h a y a j n a
The offerings to the  deities described in the  foregoing sections — Pistapurika Devi, 
Svetavarahasvamin, and Narayana -  w ere  an im portan t feature of the g ran ts  made 
to those w h o  attended on these gods. Indeed, we can r ightly  assert th a t  the  main 
reason donors w en t forward w ith  the ir  benefactions was to guarantee offerings to 
these particular deities. And among the offerings tha t the  endow m ents w ere 
meant to support,  bali, caru, and sattra  are repeatedly mentioned. These items 
appear, for example, in the  Kho copper-charter dated Gupta year 177 (ce  496-97). 
This tells us th a t  m aharaja  Jayanatha  g ran ted  a village for repairs and "for 
a t tend ing  to th e  perform ance et cetera of bali, caru, and sa llra ."7(> M ore offerings 
are noted in  A m rtadeva 's  petition, detailed in Section 2.4: bali, caru, sa ttra , 
milk, incense, flowers, potations, and  lights. Some of the  charters  o f  m aharaja  
Sarvanatha g ive near identical lists: bali, caru, sa ttra , perfum e, incense, 
garlands, and  lights. These th ings, th e  charters  tell us, were offered to tem ple- 
g o d s .77 T he  u b iq u i ty  o f  these offerings is show n  by the  N erm and copper-plate , 
an inscrip tion  found  in th e  foot-hills o f  the  western  Himalayas. This docum ents  
a g ran t  for " th e  g iv ing  o f  bali, caru, sa ttra , garlands, incense and ligh ts"  a t a 
tem ple  of S iva .78 Similar offerings are again recorded  in favour of the  goddess  Sri 
Bhagavati Pandura jya  in d istant G u ja ra t .79

These examples show  th a t  endow m ents  for th e  provision of offerings w ere  
being established e v e ry w h ere  in no r th  India  -  from Bengal to the Pun jab  hills 
an d  from there  to  Gujarat and th e  central Ind ian  h in te rland . The na tu re  o f  these 
offerings will be no special m yste ry  to the  s tu d en t  of Indian religion: gods in 
tem ples are typ ica lly  decked  w ith  garlands, show n  lights, and offered incense 
an d  food (Figure 30). T hat w e are indeed  dealing w ith  a style of w orsh ip  th a t  
continues  d ow n  to the  p resen t  is ev id en t from the  last of th e  P istapurika  Devi
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inscrip tions. The w ord ing  of th is  cha r te r  is p rac tica lly  identical to th e  plates 
a lready  noted. But instead of th e  offerings being listed one b y  one, th e  record  
states th a t  the  g ran t  was m ade to inst iga te  p u ja .80 This is a s ta tem ent of u tm ost 
im portance  for th e  h is to ry  o f  Ind ian  ritual.  The in sc r ip tio n  is docum en ting  th e  
fact tha t puja  was an overarch ing  r i tua l  ca tegory  and  th a t  ins ide  th is  category 
th e re  w ere  a n u m b e r  o f  ind iv idua l  offerings (i.e., bali, caru, sa ttra , incense, 
garlands, perfum e, and lights). This is n o t  exactly  th e  first occurrence  o f  puja  in 
an  inscrip tion , b u t  it is th e  first time th a t  the  w o rd  puja. w as u sed  to  describe the  
m any  th ings  th a t  are norm ally  offered to  a d iv ine  im age in  a te m p le .81

Now  garlands, incense, perfum e, an d  lights are no t  difficult to  u n d e rs tan d .  
W e  may even gain some in s igh t  in to  th e  arom atics u sed  and  th e  n a tu re  of lamps 
from the  B rha tsam hita  82 T he  w o rds  bali, caru, an d  sa ttra  p re sen t  a d ifferent 
sort of problem, A su itable  s ta rt ing  p o in t  for d e te rm in ing  w h a t  these  w ords  
m igh t have m ean t are the  in scr ip tions  th a t  em ploy  th e  term s. A su rv ey  of the 
relevant records show s th a t  bali, caru, a n d  sa ttra  are f req u en tly  m en tioned  in 
accounts  of the  pancam ahayajha  or "five g reat sacrifices." These sacrifices are 
no t  th e  solemn Vedic rites -  those  th a t  d rew  o u r  a t ten tio n  in  Chapter 1 -  b u t  
daily  domestic r i tua ls  th a t  h ave  th e  b rah m an a 's  dom estic  fire as th e ir  norm ative  
cen tre .83 In f if th -cen tu ry  charters  th e  five sacrifices are repea ted ly  m en tioned , 
b u t  a specific rite, the  agnihotra., is nam ed  only  o n c e .84 Full lists begin  to appear 
in  th e  s ix th  cen tu ry .  The oldest exam ple  I have  traced  is th e  Sunao Kala charter  
of Samghamasiha, dated  Kalacuri year  292 (c e  540-41). The  five sacrifices 
in these plates are stated to be bali, caru, vaisvadeva, agnihotra, an d  havana .8,5 
A few years later, in a record  dated  G upta  year 252 (ce  571-72), th e  sacrifices are 
said to be bali, caru, vaisvadeva, agnihotra, and  a tith i , 86  This second list en joyed  
w id e  cu rrency  and became th e  general s tand a rd  in Calukya and R astrakuta  
g ra n ts .87 In all these  exam ples bali and  caru. ap pear  w i th o u t  fail, b u t  sa ttra  is 
sometimes missing. One early occurrence  is in  a Guhila  copper-p la te  da ted  Harsa 
year  48 (ce 653). T h e  purp o se  of th is  ch a r te r  w as to confirm a g ra n t  to 
Asangasarm an, a follower of th e  M a d h y an d in a  b ran c h  o f  th e  W hite  Yajurveda. 
T he  g ran t  was m ade so he could perform  bali, caru, sa ttra , vaisvadeva, and  
agnihotra , 88  From eastern India , a copper-p la te  o f  B haskaravarm an, th e  seven th -  
c en tu ry  ru le r  o f  Kamarupa, records th a t  he  established  a special estate 
(agrahara) for more than  a h u n d re d  b rah m an as  so th e y  could  perfo rm  bali, caru, 
and  sattra..89

These exam ples show  th a t  bali, caru, and  sa ttra  w ere  deemed, i f  not w i th  
abso lu te  consistency then  at least w i th  some f req u en cy ,  to  be p a r t  of the  
pancam ahayajha. This does not p ro v e  a g rea t  deal. T he  in scr ip tions  do  no t  
p ro v id e  descrip tive  definitions so w e  are non e  th e  w iser  w ith  regard  to h ow  
these offering w ere  u nd ers too d , especially  in th e  tem ple  se t t ing . One w a y  o f  
p roceed ing  at th is  p o in t  m ig h t  be to  s tu d y  th e  Veda and  sakha  o f th e  donees 
m entioned  in th e  charters , the  logic being th a t  th e  tex ts  belong ing  to  the  Veda
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and  sakha  o f th e  donees m ig h t m ention  th e  five sacrifices and  p rov ide  enough  
inform ation  to  de te rm ine  how  each offering was understood . A lthough  th is  
seemed like a po ten tia lly  p ro d u c t iv e  approach, I soon found  tha t th e  w ay  the  
five sacrifices w ere  listed in  the  charters  was not determ ined by  th e  rec ip ien t 's  
Veda and  sakha. W h e n  a g ran t  was m ade to  a follower o f  th is o r  th a t  school, the  
list o f  sacrifices did n o t  necessarily  conform  to  th e  tex ts  of th a t  school. The tex ts  
f req u en t ly  have  a d ifferen t o rde r  or s t ru c tu re  or side-step the whole issue. For 
example, the  Sahkhayanagrhyasutra  (1:10: 7) g roups th e  sacrifices in to  three: th e  
daivayajna  (equated  w ith  agnihotra), th e  bhutayajha  (equated w ith  bali), an d  th e  
m anusyayajha  (equated  w ith  pitryajna  and  brahm yahuta).90 This o rder may h ave  
appealed  to th e  redactors  of th e  tex t,  b u t  the  scheme did not en te r  th e  epi
g raph ic  corpus. Grants to  those  learned in th e  Rgveda, to  w h ich  the  Sahkhayana  
belongs, are n o t  w an tin g , b u t  in  no  case are the  rituals called daivayajna, 
bhutayajha, and  manusyayajha.

Looking a t  th e  p rob lem  from  th e  ep ig raph ic  direction, w e can re tu rn  to th e  
copper-p la te  o f  G upta  year  252 (c e  571-72). As ju s t  noted, th is  inscrip tion  was 
one  o f  th e  first to  explic itly  nam e all five sacrifices. Now  th e  recip ient o f  th is  
g ran t  was R ud rab hu ti ,  a follower o f  th e  Kanva recension o f  the  Vajasaneya 
school .91 Vajasaneya, w h ich  represen ts  th e  W hite Yajurveda, is a p a tronym ic  of 
Yajnavalkya w h o  is regarded  as th e  fo u n d e r  of the  school .92 T he ir  law book is 
Y ajnava lkyasm rti (see Table 2 w here  th e  tex tua l re lationships are shown). This 
te x t  indeed  states th a t  the  five sacrifices are an im p o rtan t  obligation, b u t  it does 
n o t  tell us w h a t  th e  sacrifices a re .93

From these  cases w e  shou ld  n o t  conclude  th a t  those  responsib le  for com 
posing  th e  charters  in  royal scrip toria  were u naw are  o f  dharm a-tex ts . T he 
com poser of th e  charter  w e have  been  discussing, th e  one record ing  a g ra n t  to 
R ud rab hu ti ,  was an  in d iv idu a l  nam ed Skandabhata . He was accomplished in 
Sanskrit,  th e  te rm ina tion  -  bhata  in his nam e show ing  also th a t  he w as a 
b rah m a n a .94 N ow  Skandabha ta  n o t  only  gives us one of th e  first enum era tions of 
th e  five g rea t  sacrifices, b u t  th e  first da ted  reference  to M anu . It is so: in 
recoun ting  th e  good qualities o f  the  M aitraka  k ings , Skandabhata  rem arks th a t  
Dronasim ha was "a veri table  Dharmaraja, w hose  laws were th e  rules and  
ord inances in s t i tu ted  b y  M an u  and o th e r  sages ."95 This dem onstra tes  the  p re 
em inence o f  M an u  in  the  m id -s ix th  c e n tu ry  an d  the  necessity  of invok ing  his 
name, even  in  a g ran t  w h ere  th e  donnee  was a follower of Yajnavalkya (i.e., one 
o f  th e  "o th e r  sages"). H ow ever  p re-em inen t M anu  may have been, he does not 
solve o ur  problem s, at least no t  d irec tly  or fully . This is ev iden t from  his 
accoun t o f  th e  pahcam ahayajha. This ru n s  as follows :96

Teaching an d  s tu d y  is th e  brahm ayajha , the  sacrifice to
Brahman, the  offering o f  w a te r  an d  food called tarpana  is
th e  p itrya jna , th e  sacrifice to  the  ancestors, the  b u rn t
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Table 2. Overview of the Schools of the Yajurveda and Their Primary Texts

Recension Black -  Krsna W hite — Sukla
School Kapisthala Katha Caraka Katha M aitrayaniya Taittiriyaka Vajasaneyin 

M adhyandina Kanva
Samhita Kapisthalakatha

samhita
Kathaka samhita M aitrayaniya samhita Taittiriya samhita M adhyandina samhita Kanva samhita

Brahmana & brahmana Satapatha brahmana
Aranyaka Taittiriya aranyaka Brhad aranyaka
Upanisad Katha upanisad M aitrayaniya upanisad Taittiriya Svetasvatara 

upanisads
Brhadaranyaka upanisad Isa upanisad

Srautasutra Yajna srautasutra Manava srautasutra 
Varaha srautasutra

Baudhayana Bharadvaja 
Apastamba Hiranyakesin  
Vadhula Vaikhanasa 
srautasutra-s

KItyayana srautasutra

Grhyasutra Laugaksi grhyasutra Manava grhyasutra 
Varlha grhyasutra

Baudhayana Bharadvaja 
Apastamba Hiranyakesin 
Vadhula Vaikhanasa 
grhyasutra-s

Paraskara grhyasutra

Sulvasutra Laugaksi sulvasutra Manava sulvasutra Baudhayana Apastamba 
sulvasutra

Katyayana sulvasutra

Dharmasutra Vaisnava dharmasutra 
=V isnusm rti

Harita dharmasutra 
M anava dharmasastra

Baudhlyana Apastamba 
Hiranyakesin Vaikhanasa 
dharmasutra-s

Yajnavalkyasmrti
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oblation or hom a  is the  devayajha, th e  sacrificc to the 
gods, th e  bali offering is th e  bhutayajna, the  sacrificc 
offered to bhu ta -s, the  hosp itab le  reception of guests or 
atithipujana  is th e  m anusyayajha, th e  offering to men.

This is helpful to  the  ex ten t  th a t  some of the  sacrifices seem to correspond w ith  
th e  offerings listed in Gupta-period  inscriptions. Others do not. W hat is p a r
t icu larly  in tr ig u ing  is th a t  a lthough Skandabhata  cites M anu as a great 
au th o r i ty ,  he d iverges from  his p rescriptions: M anu names th e  five sacrifices as 
adhyapana, tarpana, homa, bali, and alith i, but,  Skandabhata  lists them  as bali, 
caru, vaisvadeva, agnihotra, and  a lith i. N o th ing  more poignantly  indicates the 
d ifference betw een  w h a t  was b lithely  accepted as norm ative in d harm a-texts  
an d  w h a t  was actually  done in part icu lar  places at particular times. As a con
clusion, th is is no t  startling. M anu  him self teaches tha t "He w ho know s th e  law 
m ust in q u ire  in to  the  laws (dharm a) o f  each caste (jati), d istric t (janapada), guild  
(sreni) and  househo ld  (kula) and  only  then  give his own legal opinion 
(.svadharm a)."97

Confronting the  historical reality o f  this maxim in Skandabhata 's  charter  helps 
us frame an approach  for dealing w ith  bali, caru, and sattra  as they were used and 
understood  in  the  Gupta period. Discovering what, these terms might have  meant 
cannot be solved, w e w ould  aver, by  appeals to th is or that tex t -  tex ts th a t  may 
or may not have  been k no w n  and, even if know n, may or may not have been 
applied to  th e  specific situation recorded in a charter. A very  different approach is 
ra ther needed: w e have  to look at epigraphic sources that docum ent the  offerings 
as historical phenom ena. The problem, of course, is tha t inscriptions seldom give 
us any th ing  more than lists. The k ind  o f  discursive elaboration wc m igh t hope 
for — elaboration tha t tells us ab ou t categories and their  contents — are found bu t 
rarely. Am rtadeva 's  petition is one of the  few cases, and for this reason we 
devoted considerable space to it. For the pancamahayajha, an analogous frame
w ork  is given in the Cambay plates o f  Govinda IV. A lthough these plates belong 
to the  post-Gupta period they  are invaluable because th ey  situate the 
pancamahayajha  w ith in  a larger fram ework o f  Vedic ritual activity  and, w h a t  is 
more, describe the  k ing 's  meritorious gifts to temples and other civic institutions. 
T he k in g 's  proclamation run s  as follows:98

v ah  sam viditam  yatha
m an yakhe ta ra jadhan is th ira ta ravas thancna  m atap itror  
a tm anas ca p u n y a y a so b h iv rd d h a y e  p u rv v a lu p tan  api 
devabhogagraharan  p ra tipalayata  p ra t id inam  ca 
n iravadh inam asya  gram asasanani p rayacchata  maya . . . 
godavarita tasam ipasthe  kap i t thakag ram e 
p a t tabandham aho tsave  tu lap u ru sam  a ruhya  
b rah m an eb h y ah  sa tcha tany  agrabaranam
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suvarnna laksa trayasam etan i ba licaruvaisvadevati th i-  
ta rp pan a r th am  dat[t*]va | d ev ab h o g ar th am  ca 
dev ak u leb h y ah  k h an d asp h u t i ta d in im it ta m  g a n d h a d h u p a -  
p u sp ad ip an a iv ed y ad y u p aca ra r th am  ta p o d h a n a s y a "  
sa t tro tta rasang ad anad y ar thah  ca g ram anam  astasatani 
suvarnnalaksaca tu rs tayam  dram m alaksadvatr im satarn  ca 
dat[t*]va
Be it k n o w n  to  you th a t  I am p e rm a n en tly  settled a t th e  capital o f  
M anyakhe ta  and th a t  I am m ain ta in ing  agrahara  a n d  devabhoga  (land 
grants), a lthough these  w ere  p rev ious ly  sequestered , an d  th a t  d ay-by -  
day I am issuing (new) village charters, to be respected  continuously , 
for the  enhancem ent o f  the merit and fame o f  m y paren ts  and m yself  . . .
On the festival of th e  b ind ing  of th e  fillet in  th e  village of Kapitthaka, 
situated on th e  banks of th e  Godavari, hav ing  ascended th e  tulapurusa, I 
gave to brahm anas six h u n d re d  agrahara-s toge ther w i th  th ree  lacs of 
suvarnna- coins for the  purpose of bali, caru, vaisvadeva, a tith i and  tarpana. 
A n d  fo r  devabhoga, [I have] g ran ted  to  temples (devakula) e igh t h u n d re d  
villages and four lacs o f  suvarnna-s and  th i r ty - tw o  lacs of dram m a-s, 
for th e  purpose  o f  (renewing) th a t  w h ich  is b roken  or to rn  etc., for the 
offering of perfum e, incense, f lowers, lamps, food, etc., and  for  th e  
purpose  of p rov id ing  outer garm ents  and  so fo r th  at a sa ttra  for ascetics.

T he  charter  then  tu rn s  to its legal p urpose . This was to record  the  g ift o f  a
village to Nagam arya, a follower of th e  Kanva school o f  the  W hite  Yajurveda.
The village was g iven to  N agam arya for th e  fo llow ing reasons :100

ba lica ruv a isvad ev a ti th i ta rp pan a r th ah  k am yan ity a -  
naim itt ikakarm m opayogan im it tam  darsapurnnam asa-  
ca tu rm m asyas tak ag ray an apak sad is rad d h aka rm m estik r iy a  
p rav r t tay e  ca rup urodasas tha lipakasrapanad ikarm m a- 
n im ittam  h o m an iy am asv ad hy ay adh y ay ano p asan a -  
d anadaksina rtham  ra jasuyavajapeyagnis tom adi-  
sap tasom asam sthak ra tupakaranar tham
m aitrav a ru n a d h v a ry u h o trb rah m an a cch am s ig ra v as tu d -  
ag n i tp rab h rt in am  r tv ijam  v astra lam karasa tkaradana-  
daks inadin im ittam  sa ttraprapapra tisrayavrso tsarggavapT - 
k up a tad ag a ram ad ev a layad ik a rano p aka ran a r than  ca
(The village of Kevanja . . . w as bestow ed) . . . for th e  p u rp o se  of 
(maintaining) bali, caru, vaisvadeva, a tith i an d  tarpana ; to  occasion the  
perfo rm ance o f  the  optional, ind ispensab le  and  occasional rites; for the  
perform ance of isti ceremonies, i.e. th e  darsapurnam asa, caturm asya, 
astaka , agrayana and  sraddha  r ituals  at th e  b eg inn in g  o f  a fortn igh t;  to 
occasion the  preparation of cam , purodasa, sthafipaka  and  so forth; for th e  
p u rp o se  of (granting) p ries tly  fees and  gifts in  connec tion  w i th  homa, 
niyam a, and  th e  s tu d y  o f  one 's  Veda, and  religious service; for th e
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purp o se  of (providing) accessory assistance for the  rites concerning the  
rajasuya  and  the seven forms of the  Soma sacrificc such as the vajapeya , 
agnistoma  and  so forth , to  occasion the  offering o f  garments, ornaments, 
en te r ta inm en t,  gifts, sacrificial fees, etc. to  various sacrificial priests 
such  as M aitravaruna, A d h vary u ,  Hotr, Brahmanacchamsin, G ravastu t 
and  A gnidh; and for the purpose  o f  (supplying) the requisite materials 
for sattra, prapa, p ra t isray a, vrsotsarga , reservoirs, wells, tanks, orchards, 
shrines, etc.

These sta tem ents  are im p o r ta n t  because th ey  dem onstra te  th a t  th e  k ing d irec ted  
his generosity  to w ard  (1) ind iv idua l  b rahm anas learned in the  Veda and  (2) 
tem ple  deities and  th e ir  w orsh ip .  His gifts consisted of g ran ts  to b rahm anas 
(iagrahara) and  g ran ts  to  tem ples (devabhoga), both in th e  form of villages and  
both  su p p lem en ted  b y  p aym en ts  in  cash. T hat there  were tw o  d is t inc t  reci
p ien ts  o f  elite pa tronage  in the  Gupta period is no  secret -  the  ep ig raph ic  co rpus 
inc ludes  g ran ts  to  bo th  priests  and  tem ples — b u t  n ow here  in th a t  co rpus  are  th e  
tw o  dom ains a r ticu la ted  w ith  such  clarity  and a tten tion  to  detail. Generous 
p rov is ions  for b rahm anas w ere  an u rg e n t  m atte r  i f  conscientious and  p u n c t i l 
ious tw ice-bo rn  men w ere  to  m ain ta in  the ir  know ledge  o f  the  m ig h ty  sm or
gasb o rd  of Vedic r i tua l and carry  o u t  th e  pancam ahayajha  on a daily  basis. 
G enerous p rovis ions fo r  tem ples w ere  an equally  u rg e n t  m atter  if these  inst i
tu t io n s  w ere  to fulfil the ir  role as cen tres of w o rsh ip  and religious charity . In the  
g ra n t  o f  G ov inda  IV, th e  p ries t  Nagam arya appears to  have been the  head of a 
co m m u n ity  of lan d -o w n in g  brahm anas w h o  spen t th e ir  t im e perfo rm ing  Vedic 
r i tua l  and  tem ple w orsh ip . T h e  key  p o in t  for our purpose  is th a t  bali, caru, and 
sa ttra  are enum era ted  as r i tua ls  these  people w ere  supposed  to perform, some in 
th e  sm arta  con tex t,  o thers  in th e  puja  context.

But w h a t ,  exactly , is th e  m eaning  o f  bali, caru, and  sa ttra ? Here I am no t 
p ro p o sin g  to  s tu d y  the  long and  sometimes contested  h is to ry  o f  these  w ords. 
This w o u ld  fill m any  pages. Rather I will briefly exam ine a few il lus tra tive  
contexts . W e begin  w i th  bali. This k in d  of offering is f req u en tly  en cou n te red  in 
Brahm anical tex ts . T he  material collected by  Jan  Gonda in his anno ta ted  d igest 
Vedic R itu a l show s th a t  a bali was u sed  to please or appease various deities in a 
n u m b e r  o f  d if fe ren t  se t t in gs . 101 Some grh ya -tex ts , for exam ple, describe  how  a 
bali was to  be offered at an  altar in the  n o r th eas te rn  corner o f  a p riest 's  hom e in 
o rd er  to please th e  "h o u se  deities" (grhadevata ), th e  "house-s ite  deities" 
(iavasanadevata ) and  th e  " lo rd  of the  house-s ite"  (avasanapati) .102 Beyond 
the  dom estic  sphere , th e  A svalayanagrhyasutra  (12 : 1- 6) describes h ow  bali, 
express ly  described  as a lu m p  of food, is to  be carried aw ay to  a sh r in e  as an 
o ffering .103 Early sources, bo th  tex tua l  and  ep igraphic , indicate  th a t  bali m eant 
th e  t r ib u te  pa id  to  a k ing , a m ean ing  confirm ed by later lexicographers w h o  
u n d e rs too d  bali and  bhaga  as s y n o n y m s .101,1 A ltho u gh  th is  m ay seem confusing, 
th e  basic idea is th a t  bali is a por t ion  o f  food th a t  is p resen ted  to w hom soever  it
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31 Ramgarh (District. Vidisha, MP). Temple ruins on upper hill, offering-table or balipitha, 
fifth century. The worn sculpture o f  N and i on the offering-table is not in situ; one o f  the 
broken corner lobes o f the table lies directly behind. Scale 50 cm . Courtesy o f  A nne Casile.

is due, be it  a k ing, a god, o r  some o ther  d ese rv ing  creature . Th is  is h o w  M an u  
came to  define bali as bhutayajha, the  "sacrifice m ade to  be ings  of all k in d s ."  
This catholic a t t i tud e  tow ard  bali m ean t  th a t  once images in  tem ples w ere  
accepted  as bona fide religious entities, it w o u ld  n o t  have  b een  conten tious  for 
bali to be offered to them . M anu  also classed bali as prahuta , an  offering  th a t  is 
m eant to  be sca ttered  or cast a w a y .105 Th is  defin it ion  of bali is n ea r  to  th e  cakes 
of food used in T ibe tan  religious practice; these  are called gT or m a  because  th e y  
are m eant to  be " sca t te re d ” [gTor ba). The  co n t in u i ty  o f  these  ideas in th e  In d ian  
setting  is d ocum en ted  b y  th ree  r i tua ls  k n o w n  as bali th a t  are  pe rfo rm ed  in  the  
M inaksi tem ple  at M adura i.  One involves  offerings m ade to th e  "L ords of th e  
D irections" on a balipitha  or o ffering-table , th e  second is m ade  b y  th ro w in g  
food in th e  air, and  th e  th ird  b y  p ie rc ing  a p u m p k in  or lime as a su rroga te  
animal sacrifice .106 All th ree  are  in ten ded  to appease  or p ro p it ia te  th e  gods, and  
to ask them  to  de ter  or control m alevolent agencies, especially  evil sp irits . T he 
oldest offering-tables su rv iv in g  in n o r th  Ind ia  date  to th e  fifth c e n tu ry  an d  are 
fou n d  at Ram garh , th e  G upta  site near Badoh in  central Ind ia  (Figure 31).107 
Later exam ples in s i tu  can be see at H am pi and  o th e r  places in  th e  Deccan. 
The early use of such  devices o ver  a w id e  area is sh o w n  b y  Cave 2 a t  Badami. 
In th is  cave, th e re  is a large lo tus ca rved  in to  th e  floor, im m ed ia te ly  in  fro n t  
of th e  sanctum . A ltho u gh  th e re  is n o  in sc r ip t ion , th e  ad jacen t cave has a
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dedication  record ing  an  en d o w m en t  for th e  m ain tenance  of />c?/i-ofTcrings to
----  ,108Narayana.

I will n o w  tu r n  to  sattra , leaving caru to  last: for reasons tha t will become 
clear in  d ue  course. In th e  old ritual literature , sa ttra  referred to a long sacrificial 
session, norm ally  one perform ed by  priests for the ir  own benefit and  th u s  
w i th o u t  a ya ja m a n a .109 Epig raph ic  ev idence  for  th is  kind o f  perform ance is 
fu rn ished  b y  a m id -seco nd -cen tu ry  inscrip tion  from M athura  th a t  com 
mem orates a sa ttra  lasting tw e lve  d a y s . 110 Later inscrip tions, in substan tia l  
contrast, use  th e  w o rd  sa ttra  to designate  an inst i tu tion  for the feed ing  o f  
ascetics and  n eedy  people, som eth ing  ep ig raphers  have  expla ined  as a "ch a r i
table a lm shouse ." 111 H ow  a sacrificial session could tu rn  into an alm shouse  is 
expla ined  b y  th e  elaborate homologies bu ilt  a round  the  hum an  body  and  sac
rifice. This long-s tand ing  cu rren t  in Ind ian  th o u g h t  led to the conflation o f  
eating and  sacrificing, th e  p o in t  being th a t  the  stomach and th e  sacrificial fire are  
insatiable consum ers o f  th e  food p ou red  in to  them . This is how  the  H itopadesa  
could make th e  seem ingly  bizarre  assertion th a t  "one shou ld  h o n o u r  th e  sac
rificial fire w ith  th e  s tom ach ." 112 I f  ea ting  was a sacrificial act, then  hosp ita li ty  
was, in fact, a sacrifice. This show s th a t  th e  sa ttra  o f  the inscrip tions can be 
aligned w i th  M an u 's  a tith i, th e  reception  o f  guests, also described b y  M an u  as 
m anusyayajha, the  offering or sacrifice to men. To p u t  the  m atter  in practical 
term s, th e  com m unity  o f  b rahm anas -  th e  p r im ary  readers  of M an u 's  te x t  -  had 
an obligation  to  su p p o r t  fellow brahm anas, especially those w h o  m igh t be 
on  h a rd  times. The  offering o f  alms to  passing m endicants  and th e  poor was 
equally  recom m ended  because it deflected th rea ts  and added  to one 's  sp ir itua l 
m e r i t .113

T hat the  charitable provision of food for b rahm anas and the  needy was su p 
ported  b y  endow m en t from th e  mid-second ccn tu ry  c e  is dem onstra ted  b y  an 
in sc r ip tion  from  th e  days of th e  Kusana ru le r  H u v isk a . 114 In G upta  times, the  
first occurrence  o f  sa ttra  in the  sense o f  a tith i is g iven in a series o f  records from  
G arh w a . 115 T h e  k ey  phrase  in these  records is sadasattrasam anyabrahm ana. The  
re la tionsh ip  o f  th is  com po u nd  to th e  rest of th e  sentence is uncerta in  d ue  to the  
dam aged surface o f  th e  inscrip tions  in question , b u t  it w ou ld  appear th a t  sum s 
of m oney  w ere  p u t  on deposit to  su p p o r t  a perpe tua l sa ttra  for the  co m m u n ity  
of b rah m a n a s .116 The fram ew ork  in w h ich  a sa ttra  o f  th is k in d  was m ean t to 
operate  is expla ined  by the  Bilsad in scr ip tion  of Kum aragupta . This records  h o w  
a b rah m an a  nam ed D hruvasarm an  m ade a sa ttra  at a tem ple  o f  Karttikeya. T he  
sa ttra  is said to be as "b eau tifu l as a m ansion 's  p innac le ,"  p resum ab ly  because it 
was a handsom e edifice, and  described as " th e  best abode  of v ir tu e" ,  p re su m 
ab ly  because v ir tu e  came to  D hruvasarm an  as a resu lt  o f  establish ing  the  
o p e ra t io n .117 W h a t  the  inscr ip t ion  neglects to  p ro v id e  is the  reason: w h y  should  
v ir tu e  accrue  from th e  sa ttra  near the  temple? An answ er  to  th is q ues tion  is 
g iv en  by  th e  p illar inscr ip t ion  at Podagarh , a record  th a t  can be dated  to the
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mid-fifth cen tu ry . This recou n ts  h o w  a k in g  set u p  a sh r ine  for V isnu 's  foot
prin ts .  Then, for the  p u rp o se  o f  w o rsh ip  th e re in ,  he es tab lished  a sa ttra  to  feed 
brahm anas, w an d erin g  ascetics, an d  th e  d e s t i tu te .118 This in form ation  is crucial 
for the  h is tory  of re ligious in s t i tu t io ns  in th e  G u p ta  p e riod  -  indeed , it w ou ld  be 
ha rd  to underest im ate  its im portance. T he  in sc r ip tio n  dem onstra tes ,  firstly, th a t  
tem ples had become th e  loci of en d o w ed  chari tab le  ac tiv i ty  b y  th e  fifth cen tu ry  
and, secondly, th a t  th is  ac t iv i ty  -  te rm ed  a sa ttra  -  w as conceived  as an aspect 
o f  puja.

Clarification and  fu r th e r  p a r t icu la rs  are p ro v id ed  b y  a copper-p la te  of 
m aharaja  Bhuta, a m inor  s ix th -c e n tu ry  k in g  in cen tra l  I n d ia . 119 The purpose  
o f  Bhuta 's  charte r  was to  record  the  g ift  o f  tw o  villages to  a tem ple  established 
b y  V iradhya, th e  queen m other. This tem p le  — dedicated  to  V isnu  as 
J a y a s v a m in 120 -  was am ong  th e  most im p o r tan t  in  th e  c lan 's  te r r i to ry ,  a n d  k ing  
B huta 's  p u rp o se  was to gua ran tee  its re lig ious ac tiv ities th ro u g h  en do w m en t.  
T he  case is analogous to  th e  sh r ine  o f  N arayana  es tab lished  by  th e  k ings  of 
Valkha, d iscussed in Section 2.5. W h a t  d raw s special a t te n t io n  to  k ing  Bhuta 's  
copper-p la te  is the  descrip tion  o f  th e  o b se rv an ces :121

vid itam  astu yatha  m aya tan t iy ak am ri l ikag ram au  
so p a r ik a ra so d ra n g asa b h u ta v a tap ra ty ay au 122 
p aram ad ev a tapu jy arccan iyan  u rv v im  jan itr irn  
rajhi v iradh iy ak a rn 123 m atarm  u d d isy a  taya iva  
k a r i takab h ag av a tp ad aya tanasya  ba lica rug an d ha -  
p usp am alyad ip a ta i lacch ad ya lep y a 124 k h a n d a -  
sp h u ti tap ra tisam skaran aya  p a riv ra jab h o jy av  
acan dra rkk arn avak s i t is th i t isam ak a lin am  
u d a k a t is r s ta v 12j idam idanim
ta tp ra p iy a v asa th o p a g a tan a m 120 ca p a riv ra jak an am  
devasusrusakadasidasanarn  ca bhak taca ilady-  
ap rag u n an am  ca bha isa japa thyabho jana-  
yog o d vah an am  k art tavy am .
Be it kno w n : In th e  nam e o f  th e  q ueen  m o th e r  k n o w n  as V irad h ya  -  
p ro g en itr ix  o f  th e  earth , v enerab le  an d  w o r th y  on h o n o u r  — the  tw o  
villages T an tiyaka  and  A m rilika — to g e th e r  w i th  th e  U parikara  tax  
and the  U drahga  and  B hutavata  levies — h av e  been  g ran ted  b y  me, 
w ith  a libation o f  w ater , for th e  en jo y m en t  o f  m end ican ts ,  so long 
as the  ocean, sun , m oon and  ear th  en du re ,  for repa irs  to  th a t  w h ic h  
is b roken  and to rn  (and for th e  p rov is ion  of) bali, caru, scent, flowers, 
garlands etc., and oil, garm en ts  and  sindhur  at th e  sh r ine  of th e  holy 
Lord constructed  by  (the q ueen  mother) herself. A nd  from n ow  onw ard , 
su p p or t  -  medicine and restorative food -  is to  be  g iven  here to 
m endicants, to  male and female slaves in th e  service o f  th e  god  and  to 
those bereft o f  food, clo th ing etc., w h o  come to th e  h abi ta tion  acquired  
b y  th a t  (temple).

©/© 105



T h e  A r c h a e o l o g y  o f  H i n d u  R i t u a l

The offerings m entioned  in th e  charte r  inc lude  a n u m b e r  o f  th in g s  w ith  w hich  
w e are now  q u i te  familiar: bali, caru, perfum e, flowers, garlands, and  oil. W ha t 
is peculiar  is th a t  bali and  caru are  no t  coupled w ith  sa ttra  in th e  usual way. 
Indeed , sa ttra  is no t  m en tioned  at all. But th e  descrip tion  of a habita tion  
(avasatha) h a n d in g  ou t  m edicine and restora tive  food (bhaisajapathyabhojana) 
can only  refer  to  a sa ttra . I am fortified in th is  opinion by the  ev idence  of the 
Podagarh  inscrip tion , w h ich ,  as ju s t  noted, show s th a t  a sa ttra  was m eant to 
p ro v id e  chari ty , th a t  said chari ty  was d ispensed  in a bu ild ing  a ttached  to a 
tem ple  and, finally, th a t  th e  in ten ded  recip ients were th e  desti tu te , w andering  
m endican ts  and  — if  c ircum stances requ ired  -  brahm anas. The ev idence  o f  k ing  
B huta 's  copper-p la te  is accord ing ly  decisive: it leaves no d ou b t  w h ere  th e  sattra  
was located, w h a t  it was m eant to p ro v id e  and the k inds  o f  people it was 
supposed  to serve.

W hile  th e  foregoing discussion gi ves* an adequa te  p ic tu re  of the  f if th -cen tu ry  
sattra , before tu rn in g  to  caru -  th e  last offering th a t  calls for explana tion  -  
I shou ld  like to  pause  and  briefly evaluate  th e  im plications of th e  inform ation 
p ro v id ed  so far. T he  main historical issue centres on m endicants  and medicine. 
As argued  by  Kenneth Zysk in his percep tive  s tu d y  Asceticism  and Healing in 
Ancient India, medical k no w ledg e  did not flourish in the  Vedic schools because 
trad itional b rahm anas had very  en trench ed  views abou t pollu tion and ritual 
p u r i ty .  This m eant th a t  medical k no w ledg e  -  w ith  its d is t inc t  epistem ology 
based largely on observab le  phenom ena  -  tended  to  develop in he te rodox  cir
cles, especially am ong w an d erin g  m endican ts . Before the em ergence o f  classical 
A y u rv ed a ,  th e  B uddhis t m onas tery  p ro v id ed  an insti tu tional hom e for the  early 
medical t rad ition .  Zysk 's  v iew  is th a t  medicine was later "assimilated and  
processed  by  Brahmanas to fit in to  an o r thodox  W e lta n sc h a u u n g ." 127 He 
touches on some o f  the  ep ig raph ic  and archaeological ev idence, n o t in g  th a t  
H in d u  religious centres had, by  the ten th  cen tu ry ,  in tegra ted  m edicine in to  
the ir  re lig ious life. O f  special no te  is a th i r te e n th -c e n tu ry  stone inscrip tion  from 
A n d h ra  th a t  m entions  a viprasattra  p ro v id ed  w ith  a p h y s ic ian .128

The copper-p la te  inscrip tions sh o w  th a t  th e  beginn ing  of th is Brahmanical 
assimilation process — a crucial one for the  h is tory  of Ind ian  society — can be 
placed in th e  fo u r th  c en tu ry ,  the  date  o f  th e  first charters  m ention ing  sa ttra -s  in 
the  tem ple  setting. These sa ttra -s  w ere  designed to su p p o r t  and s t ren g th en  the  
place o f  th e  tem ple and  to  advance  th e  interests o f  tem ple-based theism  in 
Ind ian  society. T hey  seem to h ave  been modelled on th e  m echanism s organised 
b y  B uddhists  to s u p p o r t  th e  sahgha and  developed  as a delibera te  coun te r  to 
th e m .129 O f course th e  B uddh is t  su p p ort-sy s tem  rem ained  ac tivc  in G upta  times, 
a telling  case being th e  copper-p la te  o f  V ainyagup ta  th a t  records an en do w m en t 
for offerings -  flowers, l ights, incense, and so on -  and  additionally  for clothing, 
food, accom m odation  and  m edic ine  at a B uddhis t  v ih a ra .im  So while  the  sattra  
o f Gupta times certa in ly  u n d e r to o k  charitable  w ork , to u n d e rs tan d  the
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inst i tu t ion  as a "char i tab le  a lm shouse"  — as scholars h ave  don e  to date  -  is to  
conjure  u p  some sort of Victorian bu i ld ing  for lost souls ra th e r  th a n  a dynam ic  
organisation  w ith  am bitious socio-religious aims. T he  a lm shouse n o t io n  is 
especially infelicitous because it obscures  th e  fact th a t  th e  sa ttra  w elcom ed 
b rahm anas, m endican ts , devotees, and  tem ple -se rvan ts .  U n d er  th e  um bre lla  of 
th e  temple, backed  b y  hefty  en d o w m e n ts  an d  p ro tec ted  b y  th e  state, th e  sa ttra  
gave these people a base from w h ich  th e y  could  p ro p ag a te  a n e w  religious 
d ispensation . T he  tem ple  an d  sa ttra  p ro v id e d  an  in s t i tu t iona l  place an d  space 
for  th o se  practices and k no w ledg es  th a t  stood ou ts ide  th e  t ig h t ly -c ircu m scr ib ed  
am bit of the  old Vedic schools. Of course B uddh ism  h a d  p lay ed  th is  role and  
cont inued  to do so in  th e  G u p ta  period . T h e  p o in t  is th a t  tem ples, u n l ik e  
Buddhism , w ere  allied w ith  an c ien t o r th o d o x y .  Those responsib le  for  in t ro 
d uc ing  th e  pow erfu l  theistic  v is ion  o f  th e  g od h ead  in th e  tem ple  — an d  for 
in tro d u c in g  puja  as an ap p ro p ria te  form  o f  d iv in e  serv ice  — a t tem p ted  to  link  
th e ir  cult to th e  Veda and  refer it to Vedic trad it io n .  T h is  w as because  th e  Veda 
an d  its ancillaries w ere  accep ted  as th e  final sou rce  of a u th o r i ty  w i th  regard  to  
sacred know ledge . T he  po in t  is th a t  religious " in n o v a t io n "  could  n o t  be defined 
as such -  it had  to be u n d e rs to o d  in  te rm s o f  th e  Veda ra th e r  th a n  v ice versa. 
T he  aim was not to show  th a t  n ew  practices w ere  su p e r io r  to th e  old, o r  even  to  
sh ro u d  n ew  cults in  an c ien t c lo th ing. Rather, th e  aim  w as to p ro v e  th a t  th e  n e w  
w as n o th in g  more th an  th e  old, a sim ple rep h ras in g  o f  th e  old u s ing  contem 
p o ra ry  te rm in o lo g y . 131

This historical exam inat ion  o f  th e  sa ttra  -  an d  d e su l to ry  foray  in to  th e  th eo ry  
o f  sacred k no w ledg e  — expla ins th e  tw o - tie r  sy s tem  o f  p a tron ag e  (i.e., w h y  
k ings  su p p or ted  bo th  tem ples and  o r th o d o x  b rah m an as  lea rned  in  th e  Veda). 
This is th e  a rrangem ent detailed  in  th e  co pper-p la te  cha r te r  o f  G ov inda  IV, 
q u o ted  in ex tenso  p rev iously .  As will be recalled, th is  ch a r te r  first tells us  th a t  
G ovinda IV gave m oney and  land  to  b rah m an as  so th e y  could  pe rfo rm  th e  five 
g rea t  sacrifices -  a staple o f  Vedic dom estic  r i tua l .  The  k in g  th e n  gave  m oney  
and land  to tem ples "for the  p u rp o se  of ( renew ing) th a t  w h ic h  is b ro k e n  or to rn  
etc., for the offering o f  perfume, incense, flowers, lamps, food, etc., and  for th e  
purpose  of p rov id ing  ou te r  garm ents and so for th  a t  a sa ttra  for ascetics ."132 This 
s im ply continues and reaffirms w h a t  is d ocum en ted  in th e  G u p ta  p eriod  (i.e., th a t  
sa ttra -activities took place at the  temple, th a t  th e y  w ere  u n d e rs too d  to  be p a r t  
o f  th e  offerings m ade to please th e  deity , and  th a t  th e  charitable  p rovis ions 
involved  clothing as well as food),133 G ovinda 's  in scr ip tion  fu r th e r  expla ins h ow  
Amarasirnha -  a f if th -cen tury  au th o r  as noted  in  Section 1.11 -  could  define a 
sa ttra  as the  perpetual g iv ing  o f  g a rm en ts .134

In th e  post-G upta  period, chari tab le  sa ttra -s w e re  es tab lished  w i th  cons id 
erab le  f requency . As an exam ple  w e can take  a n o th e r  ch a r te r  o f  G o v in da  IV th a t  
recou n ts  h o w  he g ran ted  land  to  a h o s t  o f  b rah m an as  for th e  p u rp o se  o f  a 
sa ttra } 35 The donees in these  g ran ts  held  d o n a tio n s  for th e i r  o w n  sp ir i tu a l  and
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material benefit, th a t  is to  say, th ey  were at once trustees and  beneficiaries -  a 
self-serving practicc h ap p i ly  con t inued  by Oxford dons if o therw ise  illegal in 
o u r  ow n time. This conclusively  show s tha t if a sa ttra  was a long sacrificial 
session u n d e r ta k e n  for the  benefit of th e  officiants, and if eating and chari tab le  
h osp ita li ty  w ere  equal to  sacrificing, then  any  long-term  a rrangem ent th a t  
a llowed brahm anas to p ro v id e  food and  c lo th ing to needy  brahm anas, 
w an d e r in g  m endican ts ,  and th e  desti tu te  could be deemed a sattra.

W e come finally to  caru. This is described  in textual sources as a th ick  
p o rr id g e  p repared  from u n -p o u n d e d  rice or barley grains, cooked in w ate r  w ith  
b u t te r  or m i lk . 136 This w as used in a n u m b e r  of ritual settings, the  rec ip ients  
being gods or men d epen d in g  on the c ircum stances . 1,7 So like bali, w ith  w h ich  
it is sometimes contras ted ,  caru was a w ide ly  used offering. In the  ep ig raph ic  
lists, how ever ,  th e  w ord  caru was used  to describe a ritual ra ther  th an  a s u b 
stance, ju s t  as bali is actually  sho rt  for baliharana, the  offering o f  bali. M an u  
clarifies th e  fact th a t  bali refers to  a ritual process by saying th a t  it is also 
bhutayajha. But w h a t  sort of ya jha  lies behind  ca m ? The  problem  is th a t  caru, as 
a r itual ra th e r  th an  a substance, is peculiar  to  ep ig raph ic  usage, a t least: as far as I 
h ave  been able to  determ ine. Despite th is limitation, we can tease ou t  th e  
m ean ing  by  a process o f  deduc tion . Firstly, caru canno t be bali j  bhutayajha, and  
it  canno t be sa ttra  j  a tith i j  m anusyayajha  because caru is repeated ly  m entioned  
w i th  these  offerings and  was th u s  m eant to be d is t ingu ished  from them . The 
same applies to  vaisvadeva  and agnihotra. These rites appear  in lists w ith  caru, 
th e  obv ious  im plication  being th a t  vaisvadeva  and  agnihotra arc d ifferen t forms 
o f  w o rsh ip .  W e  can n e x t  e liminate tarpana  and  p itryajna  because the  caru- 
o ffering was n o t  a libation o f  w a te r  and was not directed tow ard  the  manes. 
Finally, caru canno t be svadhyaya j  brahm ayajha  because it involved  a s u b 
stance, th e  cooked porridge, not a sacred text;. T h is  means th a t  ca m  can on ly  be 
hom a j  devayajha.

The conclusion th a t  caru re ferred  to a homa  or b u rn t  offering is confirm ed by  
tex tua l  sources. In Amarasim ha, caru is defined as a cooked oblation and  the  
fo u r tee n th -c en tu ry  com m entato r  M allinatha notes th a t  th is cooked offering was 
in  fire . 138 T h a t  M allinatha was ca rry in g  fo rw ard  an ancient u n d e rs tan d in g  is 
sh o w n  b y  th e  V aikhanasasm artasiitra , a te x t  of the  Taittiriya b ranch  o f  the  
B lack Yajurveda  (see Table 2). This su tra  p rescribes that: a caru should  be offered 
as an oblation before a bali is g iven to  N a ray an a .139 W e will re tu rn  to th is r itual 
in th e  n e x t  p a rag raph . M ore generally  the  V aikhanasasm artasutra  says th a t  " th e  
devayajha  is a hom a  to  all the  gods w ith  cooked food at th e  vaisvadeva  sacri
fice ." 140 M an u  condenses th is  definition by saying th a t  devayajha  is an offering 
m ade  in fire. T h e  w ord  caru is not used in these tex ts  b u t  w hen  all the  ev idence  
is taken  in to  account, th e  ind ication  is th a t  th e  cam  was offered as a homa. This 
m eans th a t  th e  tem ple-gods m en tioned  in o u r  copper-p la te  charters  w ere  offered 
cooked po rr id g e  as a b u r n t  offering. A ltho u gh  Vedic in origin, th e  hom a  has
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been retained in nearly  all ex ten ded  puja  ceremonies, and  hom a-s are still 
ac tive ly  perform ed in so u th  Ind ia  w i th  th e  pa rt icu la rs  p rese rved  in  r i tua l 
m an u a ls .'”11 In B uddhist  circles, hom a  also ho lds  an  im p o r tan t  place, its orga
nisational s t ru c tu re  based on Vedic models if  its en ds  consciously  m odified .142 
For th e  purposes  of th is  s tu d y ,  th e  cen tral  issue is th a t  th e  s ix th -c e n tu ry  
charters  indicate  th a t  homa  was p a r t  of devayajha  a n d  th a t  th is  sacrifice at th e  
tem ple  was considered  a p a r t  o f  puja. T h is  conclus ion  is s u p p o r te d  b y  th e  fact 
th a t  the  B rha tsam hita  m akes fire offerings in teg ra l to  th e  consecration  o f  images. 
The re levan t passages are cited an d  trans la ted  in Section 2.10.

T he  foregoing explo ra tion  o f  bali, caru, an d  sa ttra  has em braced  m uch  
incidental detail and  p ro m p ted  a n u m b e r  o f  d igressions an d  su b s id ia ry  con
clusions. T h e  im pression  — shou ld  w e  tak e  th e  m atte r  no  fu r th e r  -  w o u ld  be th a t  
bali, caru, and  sa ttra  are en tire ly  d iscrete  items of re lig ious service. W hile  these 
com ponents  of puja  are o bv iously  d ifferen t in  an d  of them selves ,  w e  need  to 
rem em ber  th a t  th e  early  copper-p la te  charters  dealing w ith  tem ples almost 
alw ays m ention  them  toge ther .  So h av ing  defined  th e  part icu la rs  o f  each 
offering, w e  now  need to  explain, by  w a y  of conclusion , h o w  th e y  w ere  in te 
g ra ted  in to  a single religious perform ance. A m rta d e v a 's  p e t i t io n  p ro v id es  some 
ind ication  o f  th e  rela tionsh ip . T h e  p rob lem  is th a t  th is ,  like m ost in form ation  
in th e  charters , is little more th a n  a list: th e re  is certa in ly  n o  ind ica t ion  of 
th e  liturgical sequence, th e  place w h ere  th e  r i tua ls  m ig h t  be p e rfo rm ed  and  th e  
people w h o  w ere  in v o lved  o the r  th a n  th e  priest. For some e luc ida tion  o f  these  
p o in ts  -  all im p o rtan t  for th e  h is to ry  o f  tem ples an d  th e ir  e n d o w m en t  -  w e  can 
tu rn  to V aikhanasasm artasu tra  (10: 9-10). A s ju s t  n o ted , th is  deals w i th  the  
offering o f  bali to  Narayana. The r i tua l sequence  can be sum m arised  as follows:

•  On th e  day  before  th e  perform ance, th e  V aikhanasa  offic iant sho u ld  inv ite  
tw e lve  brahm anas as guests;

•  On the  n e x t  day, he  shou ld  establish  a fire for offering  at th e  side o f  a V isnu 
sh r in e  (visnor alayaparsve), on  a r iv e r  bank , or a t  his hom e an d  th e re  perfo rm  
th e  aghara ;

• Having  s t rew n  darbha-grass ro u n d  th e  fire, he shou ld  place an  im age (rupam ) 
on  the  grass to  th e  n o r th w e s t  of th e  fire in v o k in g  th e  p resence  of V isnu  in 
th e  process;

• He shou ld  p resen t  N arayana w ith  a seat, w a te r  for w ash ing  h is feet, and  
w a te r  for s ipp ing  (narayanam  avahyasanapadyacam anani dadyat);

• He should  bathe  the  image and  h o n o u r  th e  god  w ith  invocations, a garm ent, 
an  upper-garm ent, ornam ents, w ater  for w ashing  th e  feet, w a te r  for r insing  
m outh , flowers, perfume, incense, lights, u n h u sk e d  grain, and  again w ater  
for rinsing  (vastrottariyabharanapadyacam anapuspagandhadhupadipaksata-ca-
m anair arcayati);

•  H av ing  p oured  w ate r  ro u n d  th e  fire, he sho u ld  offer a caru  as a b u r n t  
oblation w ith  th e  puru sa su kta  an d  o th e r  in v oca tion s  (carum  ju h u y a t);
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•  He shou ld  p resen t  th e  god w ith  boiled rice -  mixed with molasses, clarified 
bu t te r ,  and f ru its  -  and  w ater  for w ashing  the  feet, s ipping, and sw eeten ing  
th e  m outh  (gudajyaphalayuktam  payasam  havirvisnugayatrya devesaya  
nivedya padyacam anam ukhavasam  dadya t);

•  He shou ld  g ive  th e  ball o f  boiled ricc, invok ing  Narayana all the  w hile  
(paysam balim  d a ttv a );

•  He shou ld  p o u r  clarified b u t te r  in to  the  fire, invok ing  Narayana again; to  the  
b rahm anas w h o  have  been inv ited  and  w hose  feet th e  officiant has w ashed , 
he shou ld  g ive  n ew  garm ents , upp er-garm en ts ,  and ornam ents;

• He shou ld  h o n o u r  them  w ith  flowers and so on and en terta in  them  w ith  
w h ite  gra ins m ixed w ith  fru it ,  cu rd ,  molasses, and  ghee (brahm anan padau  
praksa lya  navani vastro ttariydbharandni d a ttva  puspadyaih pu jayitva  . . . 
ghrtagudadadh ipha layuktam  svetam  annam  bhojayiiva);

•  He sh o u ld  give th e  b rahm anas gold as a fee to  the  best of his ability  
(ya th asa ktisu va rn a m  daksinam  daddti);

•  He shou ld  conclude  th e  sacrifice w ith  a hym n  to Purusa.

Several conclusions can be d raw n  from th is  sum m ary. T he  first and most 
im p o r tan t  is th a t  a n u m b e r  o f  r itua ls  in th e  sequence correspond to th e  bali, 
caru, an d  sa ttra  m en tioned  in the  early  copper-pJatcs. Two o f  the  offerings are 
specifically nam ed  -  bali and  caru — and  th e re  is no d o u b t  th a t  these offerings 
w ere  being m ade to  N arayana. M ention  is also m ade of the  o ther  puja  ingre
d ien ts  listed in copper-p la te  inscrip tions: flowers, perfum e, lights, incense, 
food, and  d rink . Of equal in te rest  and  im portance  is the  w ay  the  tex t  affirms the  
equiva lence  o f  sa ttra  and  atithi: th e  hosp itab le  reception  of b rahm anas at the  
start ,  and  the  gift o f  c lo th ing, food, and  m oney  to  them  at th e  end, are essential 
in g red ien ts  o f  the  perform ance. An u n u su a l  feature is th e  gift o f  o rnam ents, bu t  
th is  too is fou n d  sometimes in i n s c r i p t i o n s . T h e  special p u rp o se  o f  the  
N arayana  bali as a fu n e ra ry  ri te  for ascetics in no  way tarn ishes the  com parison  
o f  th e  sutra  w i th  th e  copper-plates. An ep ig raph ic  rcferencc to Narayana bali in 
connec tion  w i th  th e  es tab lishm ent o f  a sa ttra  and  an image of Visnu at Badami — 
and  so no t  fu n e ra ry  in p u rp o se  -  show s th a t  the  ritual had applications th a t  are 
n o t  p reserved  in th e  su rv iv ing  l i te ra tu re . 1'1'1 Neither  does th e  Vaikhanasa 
affiliation o f  th e  ritual d is tu rb  th e  com parison. The term inology  o f  th e  charters  
followed a generalised form because th e y  w ere  issued to  followers of every  Veda 
and  school. As long as the  donees — Vaikhanasas or o therw ise  -  respected  the  
d on o r 's  w ish  (i.e., used the  g ran t  for p ro p e r  religious purposes), th e  ritual 
part icu lars  w ou ld  be delegated  to th e  priests  in question . This is exac tly  w h a t  
w e  w o u ld  expect: g ran ts  w ere  m ade to  priests  precisely  because th e y  stood in a 
received  trad ition  and  w ere  specialists in r itual matters,

O ur discursivus in to  th e  n a tu re  of bali, caru, and  sa ttra , im p o rtan t  in itse lf  to 
c larify  th e  n a tu re  of these  offerings, has deflected us from the  main p o in t  of 
th e  p re sen t  d iscussion, nam ely  th a t  bali, caru, and  sattra  appear  in ep ig raph ic
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accounts o f  both  tem ple w orsh ip  {puja) and  th e  five great sacrifices 
(pancamahayajha). Now  I hop e  th a t  the  data g iven  so far is enough  to show  tha t 
w h en  hali, caru, and sattra  are m entioned  in th e  puja  context, th e y  are no t  simply 
parts  o f  the  pancamahayajha. The Vaikhanasa r itua l ju s t  described and  
A m rtadeva 's  charter, in troduced  in  Section 2.4, show  th a t  bali, caru, and  sattra  
w ere  a discrete and  well-ordered triad, q u i te  separate from other  types of 
offerings. So to  imagine tha t bali, cam , and  sattra  w ere  elements o f  th e  
pancam ahayajha  th a t  have  slipped th e ir  domestic m oorings and  d rifted  w illy- 
nilly into the  temple fram ew ork  w ould  be to  miss th e  p o in t  en t i re ly .145 Something 
ra ther  m ore im portan t has happened: priests have  carefully and  deliberately 
m oved sacrifices from the  domestic en v iro n m en t to th e  tem ple and  attracted 
fun d in g  to su p p or t  these rites in th e  n ew  location. This has h appened  because 
priests w ere  d irecting th e  offerings tow ard  certain  deities (i.e., conduc ting  puja  to 
the images th a t  th ey  and th e ir  pa trons  had  established in  temples].

The use of g r/rya-perform ances as a tem pla te  for co ns tru c t in g  puja  — and th e  
acceptance of pu ja  as a valid  form  o f  relig ious ac tiv i ty  -  w as fac ilita ted  b y  th e  
n a tu re  o f  Vedic th o u g h t  w h ich  is essentially  a system  of eq ua t ion s  or bandhu, as 
Louis Renou has as tu te ly  o b s e rv e d . 146 Ind eed ,  th e re  is a fun d am e n ta l  and  
recu rr in g  im pera t ive  w ith in  th e  Ind ie  t rad i t io n  to forge equations . For puja, th e  
m ost crucial equat ion  w as th a t  m ade b e tw een  gods an d  men, a bandhu  a r t icu 
lated  in m any  sources b u t  first set ou t  in th e  A th a rva veda , M aitrayan isam hita , 
and  o ther w o rk s  connected  w i th  th e  Black Yajurveda. T he Satapathabrahm ana  
states, for exam ple, th a t  " th e re  are tw o  k in d s  o f  deva-s, th e  (heavenly) gods and  
th e  h u m a n  gods, nam ely  b rah m an as  w h o  have  s tu d ied  th e  Veda an d  m astered 
i t" .  Sacrifice is d iv id ed  be tw een  these  tw o  (i.e., obla tions to  th e  gods an d  fees to 
learned  brahm anas w h o  are h u m a n  g ods).147 T h e  T alagunda  in scr ip tion , w h ic h  
belongs to th e  fifth cen tu ry ,  sum m arises th e  m a tte r  in  th e  s im plest possible  way: 
th e  tw ice-bo rn  w h o  k n o w  the  Vedas are gods on e a r th . 148 The  im plications of 
th is  are obvious. I f  gods and  m en can  be eq ua ted ,  th e n  th e  th in g s  done to 
receive and  please a b rahm ana  at hom e can be applied , b y  analogy , to  welcome 
and please th e  gods in th e ir  tem ple-hom es. T he  V aikhanasa  bali-offering o u t 
lined here  p roves the  p o in t  b eyo n d  d ou b t .  T h is  r i tua l establishes a parallel 
be tw een  b rahm anas and V isnu-in-an-im age because  b o th  are w elcom ed  in  a 
similar m an ner  and  receive similar gifts. T h e  analogy  is p u b lic ly  re in fo rced  by 
th e  activities being  set in a single r i tu a l  f ram ew o rk  an d  c o n d u c te d  in  th e  same 
r itua l space.

T h a t  these r i tual ideas w ere  p re v a le n t  in n o r th e rn  Ind ia  d u r in g  th e  G upta  
period  is show n  by  th e  charte r  issued to  A m rtad eva .  As seen in  Section 2.4, th is  
g ra n t  records A m rtad ev a 's  in ten tion  o f  m ak ing  a n u m b e r  o f  o fferings, am ong 
th em  "m adhuparka , l igh ts  and  so fo r th ."  A cco rd in g  to  g rh ya -tex ts , m adhuparka  
is a d r in k  offered by  someone w h o  w ishes  to  h o n o u r  a d is t in g u ish e d  guest,  be 
th e y  a k ing , teacher, snataka , o r  family  re la t io n . 149 But A m rtad ev a  has non e  of
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these people  in m ind . He is ra th e r  proposing  to offer t he m adhuparka  to Visnu as 
Svetavarahasvarnin . T here  is no  ritual tex t  th a t  describes th is specifically, b u t  
the  co n tex t  can be u n d e rs to o d  from th e  puja  outlined  in V isnusm rti 65: 12. 1j0 
This use o f  m adhuparka  in th e  w orsh ip  o f  Visnu leaves no doubt th a t  th e  o ldest 
k n o w n  p u ja -s for w h ich  w e have concrete  historical ev idence  ■ those  recorded  
in the  copper-p la te  charters  -  w ere  modelled on the reception of gues ts  in th e  
dom estic  setting.

W h a t  is especially notable  is th e  degree to w h ich  the  domestic parad igm  for 
puja  has been m ain ta ined  in the  tem ple  o f  Jaganna th  at P u r i . 1 11 The main ri tua l 
has rem ained  rem arkab ly  stable despite  changes in the  system  of pat ronage over 
th e  last n ine  h u n d re d  years. The best priests first greet Jagannath  as a h ig h -  
ran k in g  traveller, g iv ing  him a w elcom ing aperi t if  ~ th e  m adhuparka. T h ey  
p re sen t  th e  sixteen s tand a rd  offerings that: noble  guests  deserve, and  th ey  
perfo rm  th ree  sacrifices of Vedic origin in w h ich  food features p rom inen tly .  All 
these  th in g s  are done for th e  god 's  enjoym ent:  as Jag a n n a lh 's  p leasure ex p a n d s  
so does h is  sp iritual and  material dom inion. A t th e  head of th is m igh ty  trad ition  
s tand  the  priests  of the  Gupta period  -  men like A m rtadeva and  C hodugom ika 
w hose  nam es o the rw ise  have been lost to historical memory.

Back in th e  halcyon  days of German Indology, Paul Thiem e deduced  from 
passages in th e  Rama.ya.na th a t  th e  w ord  puja  referred to the  hosp itab le  
reception  of guests  and  tha t th e  th in g s  offered to gues ts  could be t ransfe rred  to 
th e  gods and  th e ir  d w e ll in g s . 1,2 A com pletely  conv incing  p roo f  of th is  m ay 
come from th e  d iscovery  o f  "e ine  besta tigende Etym ologic" as Thiem e suggests. 
But Sabarasvam in, the  oldest com m entato r  on Ja im ini 's  Karma m im am sa  sutra , 
reveals th a t  we d o n ' t  have  to tro ub le  ourselves w ith  so m uch hard  w ork . Slicing 
th ro u g h  ph i lo logy 's  incessant Gordian knots , Sabara attacks the  root a ssu m p 
tions of puja  b y  sim ply  sta ting  th a t  " the re  is no analogy between th e  case o f  
gues ts  and  th e  sacrificial a c t ." lj3 Sabara could only  m ake th is assertion bccausc 
his o pp o n en ts  in religion w ere  a rgu in g  th a t  valid analogies could be d ra w n  
(i.e., th a t  ju s t  as guests  are pleased w h en  hosp ita li ty  is offered to  them , so the  
gods are pleased w h en  offerings are made to them  th ro u g h  sacrificc). But th is  is 
to an tic ipate  M im am saka a rgu m en ts  against tem ple images and  the  priests w h o  
co nd u c ted  tem ple  service, a sub jec t th a t  will occupy  us in Section 3.5. For the  
m om ent, w e only  need  k n o w  th a t  those w h o  were involved  in the  p rom otion  o f  
puja  as a valid form  of re lig ious ac tiv i ty  advanced  the ir  cause by  th e  application 
of  well-established grh ya -practices and  ancient: m a n tra -tcx is . This allowed 
offerings o f  an ostensib ly  non-Vedic na tu re , such as flowers, to  be ap p ro p ria ted  
w i th o u t  con troversy .  This use of Vedic material was p a rt  of th e  co rrespondcnce-  
b u i ld ing  exercise th a t  m ade puja  conform  to received trad ition  -  even Vedic 
invocations could be taken  as the  tem ple  analogue of brahm ayajha, one o f  the  
pancam ahayajha-s. W hile  th is  expla ins the  m echanics o f  the  l i tu rg y -b u ild in g  
process, th e  w id e r  social and historical im plications o f  the  change are revealed
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only  by th e  physical se t t ing  in w h ic h  th e  n ew  r i tu a ls  w e re  perfo rm ed  and  b y  
th e  people  w h o  part ic ipa ted  in  th e  rituals  at these  places.

2 . 7 . F r o m  P r i v a t e  S a c r i f i c e  t o  P u b l i c  S p e c t a c l e
T ransactions b e tw een  m en and  gods th ro u g h  th e  m ed ium  o f  puja  are com
m onplace  in  Ind ian  religious life. From th e  p e rsp ec tiv e  o f  m edieval and  m odern  
India , th e  w o rk ing s  o f  p u ja  are so u n rem a rk ab le  th a t  th o se  read ing  th is  essay 
m ig h t  w o n d e r  w h y  I have  paid so m u ch  a t ten t io n  to  them . The reason is th a t  the  
copper-p la te  in scr ip tions  are th e  o ldest h is torical a n d  ex tra - te x tu a l  records  of 
puja. This is significant. One m ig h t argue  from  th is  fact th a t  G up ta  in scr ip tions  
record  th e  ex n ih ilo  creation o f  tem ple-gods a n d  pu ja . This w o u ld  be an  ex trem e 
in te rp re ta t ion .  Yet i f  th e  G u p ta  charte rs  do n o t  record  th e  actual origin  of 
tem ples and  puja , w h a t  do  th e y  m ark  as th e  v e ry  first d ocu m en ts  of these 
relig ious p hen o m ena?  To an sw er  th is  ques t ion , a cen tra l  one  for th e  re lig ious life 
o f  th e  G upta  period  and  th e  them es ex p lo red  in  th is  book , w e  need  to look at the  
p ro to -h is to ry  o f  tem ples, th a t  is, th e  h is to ry  o f  tem ples before th e y  became 
p e rm a n en t  and  m o num en ta l  s t ru c tu re s  in  th e  fifth c en tu ry .  W e  w o u ld  go too far 
afield if w e  tr ied  to  exam ine  th is  sub jec t  in  a co m preh ens iv e  fashion. A  few 
tex tu a l  and  archaeological exam ples will suffice.

Shrines, sanctuaries, an d  ho ly  h a u n ts  had  long been  p a r t  o f  th e  Ind ian  religious 
landscape b y  th e  time of the  G upta  kings. The su tra-tex ts  an d  epics indicate  th a t  
such places were w o r th y  o f  respect: one was supposed  to  pass shrines on  th e  r ig h t  
and  get d ow n  from  one 's  chariot before approaching  th e  g o d .154 Shrines w ere  also 
auspicious places w here  a person  m ig h t  repa ir  to  practice penance. T h a t  such 
places were few in  n u m b er  and  periphera l from  th e  Vedic perspec tive  is sh o w n  
by  the  fact th a t  th e  deities in these shrines are seldom nam ed. The rituals too 
are never detailed, ind icating  th ey  stood outside  th e  general p u rv ie w  of the  
Vedic and sufra-literature. T he  descrip tion  o f  a "caitya  sacrifice" in  the  
A svalayanagrhyasutra  (1 : 12) h igh ligh ts  these p o in ts .155

caityayajhe  p rak  sv is tak rtas  caitaya balim  h a re t  || 1 y a d y u  vai 
v idesas tham  p a lasadu tena  11 2 y a tra  v e t th a  v anasp a ta  i ty  
etayarca d v au  p in d a u  k r tv a  v iv ad h e  'b h y a d h a y a  d u ta y a  
p ray acch ed  imam tasm ai balim  hare ti  cainam  b ru y a t  || 3 
ayam  tu b h y a m  iti y o  d u ta y a  || 4 p ra t ib h a y a m  ced an tara  
sastram  api k im cit  || 5 n a v y a  c e n n a d y a n ta ra  p lav a ru p a m  api 
k im cid  anena ta r i tav y am  iti || 6

A t a caitya sacrifice h e  should , before th e  Sv is tak rt  (offering), offer a bali 
to  the  caitya. If, how ever ,  (the caitya) is d is tant,  (he shou ld  offer his bali) 
th ro u g h  a leaf-messenger. W i th  th e  Rg " W h e re  th o u  k n o w e s t ,  O tree"  
(Rgueda 5: 5: 10), let h im  m ake  tw o  lu m p s  (of food), p u t  th e m  on  a 
carrying pole, hand  them  over to  the  messenger, and  say to him
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"Carry thisbali to  th a t  (caitya)." (He gives the  lump of food) that 
is destined for the  messenger, w ith  (the words) "This to you". If 
th e re  is a n y th in g  dangerous betw een  (them and  the  caitya, he 
g ives him) some w eapon  also. If a navigable  river is between 
(them and  th e  caitya  he  g ives him) also som ething like a raft 
w ith  (the words)  "H ereby  you  will cross."

A lth o u g h  th is  s ta tem ent is condensed  and  cryptic ,  w ith  no clue given ab ou t th e  
id en ti ty  o f  th e  god resid ing  at th e  caitya, th ree  th ings arc testified d e a r ly :  (a) 
th a t  ba/i-offerings, consisting  o f  lum ps o f  food, w ere  carried aw ay to  th e  caitya; 
(b) th a t  th e  invocation  m en tion ing  a tree indicates the  caitya  consisted o f  a tree, 
p e rhaps  w ith  a dais and shrine; and (c) th a t  a Rgvedic m antra  was being applied  
to a ri tua l th a t  was n o t  especially Vedic in character. This last po in t is u n d e r 
scored b y  th e  fact th a t  th e  ^ / / - o f f e r in g s  w ere  carried to  a fixed spot: w h ere  some 
sort o f  devata  w as p re s e n t . 1̂ ’ So th e  offering was neither  a domestic obse rvance  
in a p r ie s t 's  hom e n o r  a pub lic  sacrifice th a t  m igh t be perform ed by a priest for 
his patron , The  m essenger carry ing  th e  offerings w as d ispatched  w ith  a Vedic 
m antra, th e  idea being th a t  th is  enabled  th e  process, The u nd e r ly in g  a ssu m p 
tion w as th a t  the  deity  res iden t at th is  d is tan t place w ould  be pleased w ith  th e  
bali-offerings an d  w o u ld  re tu rn  blessings or p rotection to the officiant.

A Rgvedic m antra  was used in the caitya sacrifice because the  
A'svaldyanagrhyasutra  belonged to the  Rgveda. This meant t hat th e  brahm anas w ho  
knew  th e  Rgveda, and  had the  A svalayanagrhyasutm  as their domestic text, were 
able to apply  formulae from their  sam hita  to a new  type o f  ri tual. This was possible 
because the priests concerned had a general model (prakrti) for deciding w hich  
auspicious rite (karma) m ight be done u nd e r  different circumstances at various 
locations. This style of th in k ing  allowed rituals to be used in a num ber o f  contexts 
and  justified th e  application of kno w n  ritual forms and m antra-texts to new  or 
special s i tuations . lj7 To p u t  the  m atter in practical terms, because the offering o f  
bali was not rigidly particularised in its application, it could find its w ay  to a caitya 
and  be appropriately  offered there. Once this happened, other types o f  offerings 
could easily follow. This gives socio-religious perspective to the  historical infor
mation contained in the  Gupta copper-plates. They do not record -  as we have said -  
th e  absolute origin of certain k inds of worship, bu t  rather the  process by which  
Vedic offerings and ritual performances were rationalised in the temple setting.

T he  caitya  m en tioned  in th e  A sva layanagrhyasu tm  was located aw ay  from 
settled  society  -- on th e  far side of a r iv e r  and potentia lly  in a forest w here  
dangers m ig h t  lu rk . The location can be u n d e rs too d  from early scu lp tu re ,  
a panel from  A m aravati  be ing  an especially helpful gu ide  (Figure 32). This 
depic ts  the  B ud d h a 's  final days. As w e k n o w  from tex tual sources, the  B uddha 
trave lled  from place to  place, s top p in g  at sacred spots and  shrines along his 
rou te . In  th e  AmaravatT relief, these locations are labelled, th e  small build ings 
being  explic it ly  called cheitya (Skt c a ity a )} jH These sanctuaries w ere  modest
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the Buddha's life.

s tru c tu re s  m ade o f  w ood  and  th a tch ,  apsidal in  p lan  w i th  gava ksa  arches — ogee 
in  shape  -  over th e  e n t ra n c e .159 Built n ear  a r iv e r  w i th  trees an d  tree-sh rines  
beside them , th e  se t t ing  is rem ark ab ly  close to  th a t  desc r ibed  in  th e  
A svalayanagrhyasu tra .

T his idealised sacred landscape  w as rep lica ted  in  m an y  p a r t s  o f  Ind ia  in  th e  
cen tu ries  before and  after  the  b eg in n in g  of t h e  c u r re n t  era. D ocum enta tion  for 
th is  is p ro v id ed  b y  a u n u su a l  b ronze  object from  cen tra l  Ind ia  in  th e  British 
M u seu m  (Figure 33). A lth o u g h  th e  precise  fun c t io n  o f  th e  p iece is u n k n o w n ,  its 
th im ble-like  shape  suggests  it m ay  h a v e  been  used  to  decora te  th e  to p  o f  a 
ceremonial staff. This may acco un t for  th e  im agery  on th e  th im b le :  a shrine, 
ho ly  tree, and o th e r  fea tures in a relig ious p rec inc t .  T he  sh r in e  itself, in tellig ib le  
from  the  A m aravat i  relief, is apsidal in  sh ap e  w i th  a barre l  ro o f  and  finial. T h e  
ogee-shaped  gable  at th e  en trance  is sh o w n  schem atically  b u t  clearly in d ica ted  
nonetheless b y  an  u p - tu rn e d  gable-end . T he  balloon-like objec t over  th e  
en trance  rep resen ts  a parasol sh e lte r in g  th e  sacred  sy m b o l  or de ity .  T h e  object
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33 Bronze th im ble  with  drawing o f  applique decoration, The d nvra tio i i shows a sacred tree, 
shrine, a ltar, and religious standard. British M useum  (1995. 10 Itt, J).

u n d e r  w o rsh ip  is not show n , p robab ly  bccause the  a rch i tec tu re  was w ide ly  
shared  irrespective  o f  sect or faith. To the  left o f  the  sh r ine  is a tree su r ro u n d ed  
by  a railing; to th e  r ig h t  is a s tandard  or column, also w ith  a railing. Im m edia te ly  
in fron t o f  th e  sh r ine  is an altar for the  offering of bali or homa. It is seen from  
above, th e  circle in th e  centre  rep resen ting  a fireplace or dais for the  offerings. 
The pro jections on each corner correspond to  the  four p ro tru d in g  "ears"  found  
on offering-tables (Figure 31). Beside th e  altar is a t r iangu la r  shape represen ting  
a h illock, a f req u en t  m otif  on seals and  p un ch -m ark ed  co ins .If’° T h is  seems to 
show  th e  sh r in e  was bu ilt  on or near a hill, the footpath up  ind ica ted  b y  a 
diagonal line. T h e  circu lar  shape beside the  footpath  seems to be a tan k  o r  pon d .

A su ite  o f  features akin  to th a t  show n  on the  th im b le  once ex isted  at Sanchi -  
th ey  are show n  in the  early reliefs at stupa  3 — and  a similar eom plex may be 
su p p osed  to  have existed at Udayagiri in th e  early historic p e r io d .1*’1 A t a 
cen tral  p o in t  on  the  ridge, there  is a p ro m in en t m ound  m ark ing  th e  site of a 
ru in e d  b r ick  tem ple, as ye t  unexcavated  (Figure 3). A few steps from th e  m o un d  
is a p latform  that,  as noted in Section 1.3, was the  location of a co lum n and lion- 
capital da ting  to  the  m id-second cen tu ry  u c k  (Figure 18). There  w as a tan k  at 
th e  foot o f  th e  hill and  th e  foo tpath  u p  to the  r idge w e n t  via the  passage -  an old 
ro u te  as shell-inscrip tions engraved  on the  rock  surfaces show. T he  deity  
installed in th e  early b rick-tem ple  was, in all likelihood, the  sun-god  
Bhaillasvamin, a po in t  I have  argued elsewhere in de ta i l . u'2

Aside from th e  offering of bali in the  Akvalayanagrhyasutra, some h in ts  abou t 
h ow  Bhaillasvamin -  and the  o ther early gods established in temples -  may have  
been w orsh ipped  is provided  by  the  A paslam hagrhyasu tra .u,i There  w c read how  
offerings were m ade to images in specially prepared  huts [ktili). The ritual begins 
w ith  a priest build ing  tw o  huts .  In one he places the god Tsana.IM In the  o ther  h u t
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he places M idhusi,  the  "b o un tifu l ."  This is the  wife o f  Isana according to  the  
commentary . Between the tw o  h u ts  he  places a th i rd  image, enigmatically de
scribed as the "conqueror ."  These gods h ave  been " in v ited "  or "sum m oned" 
(avahayati), the implication being tha t th e y  w ere  m ade of tem porary  materials for 
the  p u rp o se .IGj After p reparing  a vessel of boiled rice (stha lipaka ), th e  priest 
begins th e  offerings. He firstly gives the  th ree  gods w ater  to d r ink  and then  
makes them  " to u ch"  portions o f  the  rice. W ith  the  recitation o f  formulae (Yajus 2: 
18: 11-13) he  then  sacrifices the  th ree  portions of rice in  a fire, each portion  going 
to the  god to  w hom  it belongs. W ith  a fu r th e r  form ula (Yajus 2: 18: 31) the  priest 
sacrifices a rem aining portion  to A gni sv ista krt. T hereafter  h e  sacrifices to  o ther  
gods inc luding  ICsetrapati, th e  " lord  o f  th e  field" (i.e., th e  tu te la ry  deity  of the  
soil). At the  end of the  performance, rice is g iven to brahm anas to  eat, as well as 
mem bers o f  th e  sacrificer's family.

This ritual sequence show s h ow  Vedic tex ts  and  styles o f  w o rsh ip ,  pa r t ic 
u la r ly  those o f  th e  Yajurveda, could  be in te rw o v e n  w i th  the  v enera tio n  of 
im ages .lfiG A ltho u gh  th e  ri te  does no t  deal w i th  gods p e rm an en t ly  settled  in 
tem ples -  th e  h u t s  w ere  certa in ly  d ism antled  after th e  r i tua ls  w ere  fin ished  -  the  
descr ip tion  inc ludes th in g s  th a t  became s tan d a rd  e lem ents o f  tem ple-puja  in the  
G up ta  period . A key  fea ture  is th e  cooked rice th a t  is offered to th e  gods and  
th e n  used as a b u r n t  offering o r  homa. W h e n  th e  early  copper-p la tes  m ention  
caru, we canno t be far w ro n g  i f  w e  im agine a pe rfo rm ance  q u i te  close to  th a t  
described  in A p asta m b a . This u n d e rs ta n d in g  is co rro b ora ted  b y  th e  caru 
inc luded  in th e  bali-offering  to  N arayana, a r i tua l sequence  sum m arised  in 
Section 2.6. O ther tex ts  and  ritua ls  could be cited, b u t  a com preh ens iv e  su rvey , 
h o w e v e r  fasc inating  for the  ritual specialist, does n o t  alter th e  basic p o in t  th a t  
A p asta m b a  teaches and  th a t  w e  have  a lready  co nc lud ed  from  o ther  material, 
nam ely, th a t  the  bu i ld ing -b locks  o f  tem ple-pu ja  can be fo u n d  in the  r itual 
reperto ire  of the  grhya-t rad ition .

The w ays in w hich  Vedic know ledge-ho lders  began to explore  the  implications 
o f  the ir  m antra-tex ts and rew ork  their  su pp lem entary  literatures is well illustrated  
b y  th e  Vaikhanasasm ariasutra, a w o rk  th a t  com bines th e  dharm a  and g rh ya -tex ts  
o f  th e  Vaikhanasa school. W illem Caland proposed  th a t  th e  w o rk  was compiled in 
th e  fourth  cen tu ry , a dating accepted b y  su b seq u en t  scholars w h o  regard  th is  as 
th e  new est su tra .U'7 This means th a t  th e  Vaikhanasas w ere  com posing the  sutra  
w h en  th e  Guptas were establishing them selves as a major political pow er. The 
text, as a consequence, is ind ica tive  o f  th e  practices th e  G uptas w ou ld  have  
encoun tered  among the ir  subjects. The D ravid ian  elements in  th e  Sanskrit of th e  
V aikhanasasm drtasutra  show  th a t  th e  school had  long been residen t in  A n d h ra  
and  Tamil N a d u . 108 So it seems unl ikely  th a t  th e  Vaikhanasas w ere  invo lved  w ith  
th e  imperial G upta  court. This, som ew hat ironically, increases the ir  relevance. 
A p ar t  from th e  in tr igu ing  possibility  th a t  a so u th e rne r  like Chodugom ika may 
have  been a Vaikhanasa, it p roves  th a t  Vaisnava im age-w orsh ip  was w idespread
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b y  th e  fourth  cen tu ry  c e .  This makes the  Vaikhanasas germ ane to the  s tu d y  of 
U dayagiri, m y p o in t  being th a t  becausc there  are no fourth- or f if th -cen tury  
Vaisnava ri tual tex ts  in th e  north ,  the  Vaikhanasa school provides the  best 
ev idence  b y  analogy. T he  usefulness of Vaikhanasa l i terature  is reinforccd by 
th e  school's pers is ten t  effort to create a religious system  that com bined  Vedism 
and the  w o rsh ip  o f  Visnu N arayana. This synt hesis was developed  theologically 
and  ritua lly . The Vaikhanasas arc indeed convinced  th a t  1 heir form o f  image- 
w o rsh ip  is n o th ing  b u t  a continua tion  o f  the  Vedic sacrifice. Thus, A trisa inh ita  
(65: 29) states: " I f  flowers, regu larly  offered, out o f  devotion  to Visnu, are  o f  
super io r  fragrance, th e  rew ard  surpasses th a t  of the horse-sacrifice ."If,y The 
school does no t  reject fire offerings and o th e r  forms o f  Vedic ritual th a t  are 
"shapeless"  or " im ageless" (a m u rta ). Rather they  com bine th e  two, m aking  th e  
w o rsh ip  of V isnu-in-an-im age obligatory  at: the  elose o f  every  domestic fire rite. 
One exam ple  th a t  illustrates how th e  ancient and m odern  — I use the term s 
ad v ised ly  — w ere  com bined  is found in the  offering o f  bali to Narayana, a ritual 
th a t  has a lready  d raw n  our a tten tion . During th is performance, the  
Vaikhanasasutra  prescribes th a t  the  priest: should  recite  the  w ell-know n  verse, 
"I  shall proclaim  the  m ig h ty  deeds o f  V isnu ,"  that is Rgveda  1: 154: I , th e  famous

__ ) *70Visnu su k ta :  This effectively fused the  Purusa  o f  th e  old Vedic h y m n s  w ith
V isnu N arayana  as a consecrated image.

The venera tion  of Visnu N arayana in an image is central to th e  daily  cycic o f  
V aikhanasa observance: th e  god 's  image shou ld  be established in th e  p riest 's  
hom e and  w o rsh ip ped  m orn ing  and evening  at the  close o f  every  sacrificc . 171 
T he tex t  gives in s truc tions on how to make, decorate, and consecrate an image 
o f  Visnu -  r ituals th a t  could be perform ed in a dom estic  environment: or in a 
temple. The m otivation for  u n d e r ta k in g  th is  form o f  w orsh ip  is clearly a r t icu 
lated: "T h e  tw ice-bo rn  should  v ig ilan tly  and  cons tan tly ,  e ither  in his dw elling  
or in a sh r in e  d ev o u tly  w o rsh ip  the  Lord N arayana. So it is unders tood  th a t  he 
reaches V isnu 's  h ighes t a b o d e ." 172

The theo logy  and r itual th eo ry  o f  the  Vaikhanasas was based on th e  long
s tand ing  id en ti ty  of Visnu and the  sacrificc, a them e first, expressed  in the 
Satapathahrahm ana  and  o th e r  canonical w o rk s  o f  the Yajurveda -  a point: al
ready  m ade in Section 1.11. T he  Vaikhanasas accord ing ly  declare that: Visnu 
N arayana is the  sacrifice. He is indeed  the  cause of all, the  lord o f  sacrificc, and 
he w ho  consists o f  sacrifice . 173 These assertions were corroborated  by  elaborate  
homologies en tire ly  typ ica l in Ind ian  th o u g h t:  the  five forms o f  the  H ighest 
Being (viz. Visnu, Pu rusa ,  Satya, A cyu ta , and  A n iru dd h a)  are incarnations of 
th e  Vedas and  represen ted  by the  five A gnis  (viz. G arhapatya, A h a v a n iy a ,  
Dasksinagni, A nv aha ry a ,  and  S ab h y a ) .m  The chasm betw een  th e  fourfold 
Veda, varna  and  d'srama sys tem s and  the  f ivelbldness o f  Vaikhanasa theo logy  
was b ridg ed  b y  th e  w e ll-k n ow n  assertion th a t  th e  com bination  of four com
p on en ts  m ake five as th e  w hole  coun ts  for one m ore . 175
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T h e  conflation of P u ru sa  and  N arayana  -  an d  th u s  th e  com bina tion  o f  Vedism  
and  the  w orsh ip  o f  V isnu-in-an-im age — w as n o t  u n iq u e  to  th e  early  V aikhanasa 
school. The Kathakas o f  th e  Black Yajurveda  d eve lop ed  similar ideas in  th e ir  
V isnusm rti, a w o rk  th a t  com bines dharm a  an d  grhya-m ateria i like the  
Vaikhanasasm artasu tra  (see Table  2 for th e  tex tu a l  re lationsh ips). Of special 
in te res t  is th e  descrip tion  o f  a puja  to  B hagavat V asudeva  in  V isnusm rti 65: 1—15. 
The god is conceived as a four-arm ed  im age w i th  conch , d iscus, mace, an d  lotus, 
su p p or ted  by  the  earth  and  d rap ed  w i th  a w ild -f low er  g a r lan d  ( VSm  97: 10). The 
flowers, incense, lights, garm ents ,  food, a n d  d r in k  offered to  th is  god  are ac
com panied  by  m a n tr a s  d raw n  m ain ly  from  th e  K athakasam hita . This use of 
an c ien t m a n tr a s  is m eant to  sh o w  th a t  p u ja -offerings are n o t  a re lig ious in n o 
va tion  b u t  actually  in h e re n t  in  th e  Veda — desp ite  e v e ry  ap pearan ce  to the  
contrary .  To confirm th a t  th is  w as th e  case, th e  officiant w as in s t ru c te d  to 
m u tte r  the  P urusasukta  at th e  close of th e  p e rfo rm an ce  (VSm 65: 15). So th e  
Kathakas — like the ir  Vaikhanasas con tem poraries  -  w e re  fus ing  th e  Vedic 
P u ru sa  w ith  V isnu in  a consecrated  idol. T h e  w id e  c u rren c y  o f  these  ideas in  th e  
fifth c en tu ry  is show n  b y  th e  M an d aso r  in sc r ip t io n  o f  N aravarm an . This opens 
w ith  an  invocation  th a t  d raw s on  Rgveda  (10: 90) in  d esc r ib in g  th e  P u ru sa  as 
" th o u san d  h ead ed "  yet v isualises h im  as N aray ana  r e c u m b e n t  u p o n  the

. 176waters:
sahasrasirase tasm ai p u ru sa y am ita tam an e  | 
ca tu ssam ud rapa ry y a rik a to y an id ra lav e  n am ah  ||
Obeisance to  th e  th o u sa n d -h e a d e d  P urusa ,  
w hose  soul is bound less ,  w h o  is sleepy on th e  
w ate rs  o f  th e  bed  th a t  is th e  fou r  oceans.

The  material su rv ey ed  in th e  foregoing pages allows us to  address  th e  ques tion  
w i th  w h ich  w e opened  th is  section, nam ely , i f  th e  G u p ta  ch arte rs  do n o t  record  
th e  actual creation o f  puja  an d  tem ples w h a t  do  th e y  record  as th e  o ldest 
docu m en ts  o f  these  phenom ena?  T he  an sw er  does n o t  lie in  th e  in d iv id u a l  
com ponents  -  th e  objects or th e  peop le  -  reco rd ed  in  th e  charters . A list o f  these  
elem ents clarifies ou r  point: (1 ) th e  b ra h m an a  profic ien t in  th e  w o rsh ip  of 
images, often  at a shrine; (2) th e  r i tua ls  he perfo rm s an d  th e  m antra - tex ts  he 
uses; (3) th e  deity , in an image, to  w h o m  th e  p r ie s t  d irec ts  his re lig ious service; 
(4) th e  land g iv en  as an  en d o w m e n t;  and  (5) th e  ru l in g  elite e n do rs ing  and
pro tec ting  th e  a rrangem ents .  T he  copper-p la tes  do n o t  he ra ld  th e  a d v e n t  of an y
of  these  th ings.  W h a t  th e y  do an n o u n ce  is th e i r  com bina tion . T he in te g r i ty  of
each p a r t  w as m ain ta ined , and  th e  a u th o r i ty  o f  se t t led  t r a d i t io n  acco rd ing ly
preserved , b u t  the  com bina tion  gene ra ted  a n ew  in s t i tu t io n a l  reality : a de ity
established in a tem ple  contro lled  b y  a p ries t  h o ld in g  en d o w m e n ts  en d o rsed  b y
the  state. So th e  copper-p la tes  are im p o r ta n t  s ign-pos ts  on th e  ro u te  to  m a tu re
H in d u ism  and its tem ple  practices. Yet th e y  are  even  more: i f  th e  tem ple  as a
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socio-political in s t i tu tion  is the  palladium  o f  m ature  Hinduism , t hen th e  co pp e r
plates an nounce  th e  b ir th  of medieval india.

A n o th e r  fea tu re  o f  the  co pp er-p la tcs  th a t  an tic ipa tes  the  b eg inn in g  o f  the  
m edieva l w orld  is th e  pub lic  n a tu re  o f  the ir  co n ten ts  and l:hc p ub l ic ly  
v isib le  resu lts  the  g ran ts  w ere  in ten ded  to p roduce . A good exam ple  w ith  
in s t ru c t iv e  data  is the  ch a rte r  o f  m aharaja  Sarvanat ha dated  G u p ta  y ea r  193 
(c e  512-13). As in m any  g ran ts  of th is k ind , the  k ing issued his proclamation 
to  the  house-holders , beg inn ing  w ith  brahm anas, and to all the artisans in the 
village co n ce rn ed , 177 T hey  arc told, qu i te  sum m arily , that their  village had 
been d iv ided  in to  four shares for the  purposes of the  grant.. Furtherm ore, 
th ey  are in struc ted  to respect the  k ing 's  order, to obey the  donees, and  to 
pay  th e ir  taxes to them . The king additionally  announces that he is in good 
health  (kusali), the  implication being th a t  everyone  in the village m igh t as 
well get used to  the  new  situation: Sarvanatha is well, and lie is going to be 
in  pow er for m any  years to  co m e .17” The donees in this instance w ere  a 
consortium  of m erchants  led by a priest. This seems to show  an alliance 
betw een  th e  m erchants , w h o  managed the  land and  revenue, and  the  priest, 
w h o  controlled the  offerings at the  temple. I7‘’ Because the temple is described 
as being bu ilt  b y  the  donees, the w hole  operation looks like the im position of 
a tem ple and its ad m inis tra tive  elite on th e  village. There  can be little d o u b t  
th a t  th is w ou ld  have changed  the tex tu re  o f  daily life in every  w ay. The 
tem ple  and its appara tch iks ,  backed by the military muscle o f  the  state -  the 
messenger w h o  delivered th e  k in g 's  proclamation was a ksatriya -  w ould  
have  resu lted  in the  im mediate control o f  all surp luses and their  redirection  
to a high-profile  in s t i tu tion  th a t  had  not existed before. The festival cycle 
and  rituals at the  n ew  tem ple w ould  have been w itnessed by everyone, and 
part ic ipation  w ould  have  been expected , if not: dem anded , from all villagers 
accord ing  to  the ir  rank  and station.

T h e  puja  in th is  tem ple — to stay w ith  th e  same exam ple  -  included  bali, cant, 
an d  sa ttra  as well as perfum e, incense, garlands, and lights. As wc have show n, 
bali, caru, and sa ttra  are  related to  th e  pancam ahayajha, t he model for th is  k ind  
o f  w o rsh ip  being  the  respectful reception  o f  guests in the domestic sel l ing. N ow 
th e  tex tua l  sources for these rituals have  defied chronological definition because 
th e  s«£ra-texts, in the  w ords o f  Jan Gonda, "deal solely w ith  co un try  or village 
life. O f th e  social and political conditions they  contain almost: n o th in g ." 180 In 
actual fact, th e  w orld  o f  the  su lra -s is consciously ahistorical and circum scribed . 
T he  tex ts  appear  timeless because th e ir  compilers have tu rned  their  backs on the  
u rb a n  cen tres and in ternational economic n e tw o rks  of Buddhism  and early 
historic  India, T he  D harm asulra-s  consis tently  enjoin tha t Vedic recitation 
m u st  be su spen d ed  w h ere  there  arc su d ras  o r  outcastes present, in m arket 
to w n s  and  even in one 's  ow n village if outsiders, how ever  respectable, have  
v is i ted .181 Recitation is also su spen d ed  w h en  the sound of music — a lute, d rum ,
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34 Sanchi (District Vidisha, MP). Drawing of a relief panel on the north gate show ing a 
festival at the stupa.

or s ide-d rum  -  is h e a rd .182 W h a t  th e  Vedic specialists are seek ing  to  avoid are 
th e  lavish processions and  religious festivals th a t  occurred  at places likes Sanchi 
and  th a t  w ere  im p o rtan t  en ou g h  to be fea tu red  in  th e  re lief-carv ings (Figure 34). 
Those nearest th e  stupa  carry  garlands, fancy  banners ,  an d  other offerings. 
Fu rther  away, m usicians beat d rum s, and  tw o  m en  ad d  to  th e  cacophony  by  
sound ing  a pair o f  m akara -headed  shawm s. T he  in s t ru m en ts  are paired  so the  
p layers  can take tu rn s  b rea th ing  so th e  so u n d  will be con t inuous . This m ixed  
and  noisy c row d includes visitors from d is tan t  lands to  ju d g e  from  th e  caps and  
boots w h ich  some of them  wear. The redacto rs  o f  th e  5U£ra-texts have  n o th in g  to 
say ab ou t th is  k ind  o f  pub lic  perfo rm ance  and  n o th in g  to m atch  its opulence 
and  cosmopolitan sp le n d o u r . 183 T ucked  aw ay  in  the ir  villages, th e  Sutrakaras 
resolu tely  m ain ta ined  th e ir  domestic rites, focused on th e ir  l i te ra ry  trad itions, 
and, in some cases, carried ou t  the  w o rsh ip  o f  V isnu N arayana  in  th e  p r iv acy  of 
th e ir  hom es and village shrines. T hey  p u rp o se fu l ly  sh u n n e d  th e  dom inan t 
d iscourse o f  B uddhism  and  had  no corpora te  n e tw o rk s  like th e  g rea t  B uddh is t  
m onasteries and the ir  subsidiaries .

This inw ard -look ing  w orld  is n o t  w h a t  w e  en co u n te r  in  th e  copper-p la te  
charters . These docum en ts  g ive  us priests  a t cen tre  stage, politically  connec ted  
and  socially dom inan t. These priests  -  m en like A m rtad eva  and  C hodugom ika  -  
controlled  h igh-profile  tem ples and  m anaged  v ib ra n t  pub lic  cults. T h ey  t r a v 
elled w ide ly  across th e  su b co n t in e n t  w ith  th e ir  n e w  ritua l reperto ire , sp read ing  
th e  cause of im age-w orship  am ong th e  ru l in g  classes. Their  p u rp o se  was to 
g a rn e r  land -g ran ts  in favour  of th e ir  re lig ious activities a n d  to  deve lop  an
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in f ra s truc tu re  th a t  effectively countered  the support-sys tcm  developed by 
B uddh ists  for the  sahgha .lM The juxtaposition  of I he domestic w orld  o f  the  
s«i(ra-tradition w ith  th e  pub lic  cult of th e  tem ple may be o verd raw n  -  the tw o 
overlapped  for cen turies  — b u t  it h igh ligh ts  the degree to which  ritual, social, 
an d  economic re la tionsh ips w ere  changing  in the  l ime o f  t he Guptas. As already 
noted, th is was a change of configuration ra ther  than  components. The new  
re la tionsh ip  between puja, priest, image, pa tron , and land was a pow erful 
synerg ism  th a t  p roduced  tem ple-based H induism . This w orld  -  in part  Vedic 
b u t  radically  d ifferen t from w h a t  w en t  before — did not emerge in an organic, 
subconscious , or accidental fashion from some sort: o f  socio-religious plasma; it 
was consciously created by m em bers o f  th e  priesthood an intellectual and 
religious elite w ith  clear aims and certain purposes. As Giles T arabou t has 
d iscovered  th ro u g h  his d iligent e th n og raph ic  labours: "it becomcs very  difficult 
to subscr ibe  to any  th eo ry  tha t w ould  explain the developm ent o f  image 
w orsh ip  in te rm s of Brahminic concessions to the  m asses ."IH"’ The tem ple priests 
o f  G upta  India  established images in increasing num bers, accum ulated  
en do w m en ts  to su p p o r t  the ir  w ork , and grew  ever more powerful. As th ey  did 
so, anc ien t forms of w o rsh ip  and ev e ry th in g  they  represented  w ere  displaced. 
By th e  early six th  cen tu ry , these priests and the ir  temples had changed  the  
religious landscape of India forever.

2 . 8 . P e r s o n  a n d  P r o p e r t y
The  foregoing discussion has ranged  w idely  over gods, offerings, priests, 
pa trons , and  p ro p er ty .  H ow ever  engrossing  and im portan t th e  details m ay be, 
th e y  w ou ld  stand  at n au g h t  b u t  for tcmple-gods. These entities, gods-w ith in -  
images, s tand  at th e  ve ry  heart  of tem ple cu lturc . W ith o u t  images, th e re  w ould  
be no need for puja  offerings; w ith o u t  puja  offering, no need for specialist 
priests; w i th o u t  specialist priests, no endow m en ts  to su p p o r t  the ir  ritual w ork . 
A n d  w i th o u t  all these th ings  w o rk in g  together, there  w ould  be no economic or 
religious basis for m onum entalisation: no inscribed stone tablets chronic ling  the 
cons truction  of temples; no  copper-plates record ing  endow m ents;  no m anuals 
an d  com m entaries expla in ing  the  nature, purpose, and m eaning of tem ple ritual; 
no  architec ture , scu lp ture , and  a t ten d an t  arts; no parad ing  o f  gods on festival 
days; no  great religious centres w ith  the ir  m yriad  shrines; and no pan-Indian  
n e tw o rk s  of p ilgrimage. So living images arc essential and  necessary. The 
s tu d e n t  o f  Ind ian  religion will not find this an insightful observation  -  indeed 
th e  obviousness o f  th e  p o in t  is m ore n o tew o rth y  th an  not. W e h ighligh t 
th e  m atte r  because th e  copper-p la te  charters  of the  Gupta age p rov ide  the  
first w r i t te n  ev idence  of these  living images. This is no t  im mediately  obvious 
from  th e  records themselves: they  p resen t us w ith  a m ature  cult in almost 
ev e ry  part icu la r  -  n o th ing  ab o u t  them  seems "form ative ,"  Again this is not
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su rpris ing : cultural phenom ena have  f re q u en tly  appeared  w ith  g rea t  s u d d e n 
ness in India. In the  m em orable w o rds  of Lionel D. Barnett, Keeper o f  Oriental 
P r in ted  Books and MSS at th e  British M useum : "In  Ind ia  th e re  is no  tw il igh t  
before daw n. In the  darkness th e  eastern  sky  su d d e n ly  flushes, an d  the  ru d d y  
edge o f  th e  m orn ing  sun  sw iftly  leaps u p o n  th e  horizon . A n d  it is so w ith  
th e  h is tory  of th e  great people w hich  has led th e  van  of Ind ian  cu l tu re ." 186 
The Gupta charters  conform  to  B arnett 's  persp icacious m axim  in ev ery  respect: 
th ey  do no t  h in t  at the  naissance of tem ple-gods b y  m aking  apologies in the ir  
favour -  th ey  sim ply  p resen t th em  as fully  form ed  and  self-evident.

The centra] and fundam enta l  assum ption  th a t  th e  copper-p la tes  m ake about 
tem ple-gods is th a t  th ey  are sen tien t  beings. This is sh o w n  b y  puja  offerings. 
T h e  logic of th is  assertion perhaps needs a little explana tion . T he  w ork ing  
model for puja, as w e have seen, was th e  dom estic  sacrifice and  th e  reception  of 
guests. These rites, also as w e  h ave  seen, w ere  m oved  from  th e  domestic 
en v iro n m en t  to th e  tem ple  to  deve lop  a ri tua l reper to ire  for th e  image-cult. Ju s t  
as guests received offerings in th e  home, so th e  gods rece ived  offerings in  the  
temple. This is clearly laid ou t  in th e  V aikhanasasm artasu tra . R e tu rn in g  again 
to the  bali-offering to  N arayana  sum m arised  in Section 2.6, th e  te x t  p rescribes 
th a t  th e  image of Visnu and  th e  b rahm anas a t ten d in g  as gues ts  shou ld  receive 
th e  same offering: garm ents , upp er-garm en ts ,  o rnam ents ,  flowers, food, and  
d r ink .  This parallel is im p o rtan t  because it  show s th a t  tem ple  deities w ere  
deem ed to be persons. O f course th e  gods w ere  n o t  persons in  a m u n d a n e  sense — 
guests  or re latives w h o  m igh t k no ck  on a b rah m a n a 's  door and  avail them selves 
o f  his generosity . Nonetheless, th e  gods w ere  regarded  an d  trea ted  as persons 
typologically  (i.e., as beings w h o  w ere  fully real an d  sentient) . Substances w ere  
offered for th e ir  en joym ent -  food, incense, perfum e, an d  flowers -  and  
activities w ere  organised  th a t  ostensib ly  pleased them  -  the  p rov is ion  of food 
and c lo th ing for w an d erin g  ascetics and  th e  needy . In  re tu rn ,  the  gods 
redeem ed devotees from sin, fulfilled material w ishes, an d  g ran te d  felicity in 
th is  life and  th e  n e x t . 187 So tem ple-gods behave  like real peop le  w h o  en joy w h a t  
is g iven to  them  and respond  in tu rn .  N ow  if a l iv ing  image in a tem ple  is a 
person, albeit a g rea t one -  a m ahapurusa  -  th e n  in legal te rm s it is also a ju r id ic  
personality . To p u t  the  m atte r  an o th e r  w ay, i f  the  gods could  en joy  food, 
flowers, and the  like, and  so dem ons tra te  corporeality , th e n  it follows th a t  th e y  
could exercise various legal r ig h ts  like o th e r  sen tien t beings. T he m ost im por
tan t  of these r igh ts  for th e  h istorian  of th e  tem ple  and  its cu ltu ra l  ap para tu s  w as 
the  ab ility  of th e  gods to hold  the  p ro p e r ty  th a t  h ad  been g ifted  to th e m .188

From a con tem porary  perspec tive  w e  m ig h t  characterise  th is  as a legal fiction: 
de ju re  th e  p ro p e r ty  m ay have been  held  b y  th e  de ity  b u t  de facto it was 
contro lled  by  th e  priests  in th e  tem ple  com plex. A similar u n d e rs tan d in g  p re 
vailed in Gupta  times. This is sh o w n  by the  fact th a t  en d o w m e n ts  w ere  vested  
either  in the  de ity  or in g ro u p s  o f  t rustees . Exam ples o f  th e  first ty p e
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(i.e., p ro p e r ty  given d irec tly  to the  god) appear at an early stage. The  charter  
o f  Carudevi, docum en ting  her gift of a field to Lord Narayana o f  the 
K ulim ahataraka tem ple at Del urn, show s the practice was opera tive  in the 
Tamil co u n try  from the  early  days o f  Pallava ru le ,18’ In the north , the plates 
o f  m aharaja  B hu lunda , details of w hich  were given in Section 2.5, show  that 
g ran ts  by  subord ina tes  of the Gupta em peror were being made d irectly  to 
tem ple-gods from the  m id-fourth  ccn tu ry .  Imperial benefactions to temple-gods 
come a h u n d re d  years  later in th e  reign  of Skandagupta  (circa ci; 456-67). The 
details will be p u rsu ed  in Section 2.11.

E ndow m en ts  held and overseen by  trustees were more frequent. Indeed most 
the  charters  w e have discussed in th is  chap ter  involved trustees of some kind or 
another. A lthough  we need to  be cautious abou t d raw ing  conclusions from a 
corpus o f  plates th a t  m ust be small compared to the num ber  once issued, the  
plates of th e  Gupta period  nonetheless seem to suggest that complex social 
n e tw o rk s  w ere  invoked  as a means of guaran teeing  the co n tinu ity  of en d o w 
m ents  a t th e  sub-im perial level. This use of trustees suggests th a t  there  were 
some reservations ab ou t vesting  p ro p e r ty  solely and abso lu tely  in the  god. W ith  
h inds igh t ,  w e can th in k  o f  the  early gods o f  the  Gupta period as minors w hose  
estates had to be m anaged by guard ians  before th ey  reached m aturi ty . As an 
example, w e re tu rn  to Svetavarahasvam in, th e  god w h o  has d raw n  attention  
repea ted ly  in these  pages. The first charter  dealing w ith  this deity records tha t 
R ibhupala  gave some land to  the  god as a build ing  site for a tem ple . 140 W h en  it 
came to  setting  u p  a program m e o f  w orsh ip ,  how ever, the en d o w m en t  was 
vested  in A m rtadeva, the  tem ple priest. The same is true  o f  Pistapurika Devi. 
Lands w ere  not g iven to th e  goddess b u t  to the  priests w h o  promised to carry  
o u t  h e r  religious service. Such arrangem ents  appear to have been w idespread  by 
th e  tim e th e  tem ples o f  Svetavaraha and P istapurika  w ere  built; we find them  in 
th e  Ind o r  copper-plate , th e  oldest G upta  inscrip tion describ ing  a tem ple 
en d o w m e n t . 191 This recoun ts  how Devavisnu, a b rahm ana o f  the  Samaveda, set 
u p  a cash en do w m en t (m ulya ) for m ain ta in ing  a lamp in a temple of the Sun 
god. T he  en do w m en t was held by  a guild  of oilmen w ho  w ere  charged w ith  
p ro v id in g  oil for  the  lam p in pe rpe tu ity .

The appearance  of trustees in these exam ples should  not p rom pt us to th in k  
th a t  th e  sentience of temple-gods was being called into question. Aside from 
puja  offerings — w h ich  requ ire  corporeality  for them  to have meaning -  the 
creation of special hold ings for tem ple-gods dem onstra tes th a t  they  were 
regarded  as ju r id ic  personalities. These hold ings were k n o w n  as devagrahara, a 
te rm  th a t  appears  for the first t im e in th e  m id-fourth  ccn tu ry .  An illustrative 
exam ple, s l ightly  later in date, is p rov ided  by the charter  th a t  m aharaja  
J ay an a th a  issued in G upta  year 177 (c e  496--97). The purpose  of th is g ran t was 
th e  creation o f  a devagrahara  in favour o f  a tem ple of Visnu tha t had been 
established by a family o f  pe tty  b u reau c ra ts . 1 )2 The term devagrahara  show s
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th a t  th is  k ind  of en d o w m en t  was m odelled  on  an  agrahara, th e  trad itional 
ho ld ing  assigned to a b ra h m a n a .193 So ju s t  as p u ja  w as based on  w h a t  m igh t  be 
offered to a w o r th y  gues t  (i.e., a b rahm ana), so tem ple  en do w m en ts  w ere  based 
on th e  k ind  of benefice th a t  m igh t  be es tab lished  to  su p p o r t  a b rah m an a  versed 
in sacred lore. This again h ig h l igh ts  th e  degree  to w h ic h  m en an d  gods w ere  
trea ted  in an analogous fashion. W e shou ld  n o t  fo rge t  th a t  copper-p la te  charters 
are legal docum ents  p u re  and  simple: th e y  w ere  issued solely to record  actual 
an d  real transactions. The te rm  devagrahara  in  th e  early  copper-plates 
th u s  dem onstra tes  th a t  tem ple-gods w ere  ju r id ic  personali t ies  in  th e  eyes of 
th e  law.

2 . 9 . E n d o w m e n t  o f  t h e  G o d s
P erp e tu i ty  and perm anence  are  cons tan t  them es in  th e  copper-p la te  charters. 
T he  records f req u en t ly  assert th a t  th e  en d o w m en ts  w ere  m ean t to be en joyed  
forever, to  endure ,  in  fact, as long as th e  sun , moon, and  stars: sasva tad  
acandrarkkatarakkabhogya.194 This in ten t io n  was backed  b y  lines from  the  
M ahabharata  th a t  p rom ised  heaven  for  those  w h o  m ain ta ined  en d o w m e n ts  and  
hell for those w h o  tam pered  w ith  them . W e  h a v e  a lready  d iscussed  th e  epic 
passages in Section 2.2. W ri t in g  th e  charters  on sheets o f  copper  also bu t tressed  
th e  notion of perm anence. T he d u rab i l i ty  of co pp er  — an d  th e  degree  to  w h ic h  it 
w as  apprecia ted  h istorically  -  is h ig h l ig h ted  b y  th e  K u ru d  p la te s .195 This 
inscr ip tion  describes h ow  the  record  of a g ra n t  w as w r i t te n  on  palm -leaf  (tala) 
b u t  accidentally  destroyed  w h e n  th e  donee 's  house  b u r n t  to  th e  g ro u n d .  A fter  it 
w as de term ined  th a t  th e  donee 's  son co n t inu ed  to  en joy  the  village an d  asso
ciated lands u n h in d e red ,  th e  au thori t ies  confirm ed th e  g ra n t  -  an d  o rd ered  a 
copy on copper. W h a t  w e are no t  to ld , b u t  w h a t  w e  m ay  assume, is th a t  the  
possession o f  th e  re levan t land  was contested . O therw ise, th e  au thori t ies  and  
donee 's  son w o u ld  no t  h ave  b o thered  to  record  th e  dom estic  conflagration. The 
p urp o se  o f  th is little story  w as to  assert th e  ex istence o f  an earlier d ocum en t and  
so ju s t i fy  the  confirm ation  of th e  land-ho ld ing .

The K urud  plates leave little d o u b t  th a t  th e  possession of w r i t te n  docum ents  
established effective o w n ersh ip  and  th a t  those  en joy ing  lan d  h ad  good reasons 
for record ing  p ro p e r ty  transactions on  d u rab le  materials. T here  was, how ever ,  
more to th is  ac tiv ity  th a n  th e  passive record  o f  assorted  legal facts. Charters 
w ere  n o t  so m u ch  "d o cu m en ts"  in  th e  o rd in a ry  sense b u t  in s t ru m en ts  th ro u g h  
w h ich  in te res ted  part ies  es tablished  econom ic p o w er  and  m ain ta ined  social 
dom inance. W h a t  I m ean to say is th a t  charters  possessed  a degree of consti
tu t iv e  pow er. This was a rticu la ted  in  th e  records  w ith  a n u m b e r  of phrases: for 
example, tam rasasanenagraharo \* \tisrs ta h , " th e  agrahara  was created  b y  th is  
co pp e r-ch a r te r ."196 E n do w m en ts  in  favour o f  tem ple-gods w ere  couched  in  
similar terms. P aym ents  m ade for th e  e n d o w m e n t  lan d s  of Svetavarahasvam in ,
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to  stay w ith  th e  exam ple w e know , was " tu rn ed  into a coppcr-pla tc  accord ing  to 
th e  ru le  for lands no t  y ie ld ing  a n y th in g ." 1'’7

Similarly, th e  Baigram copper-pla tes ,  also concerned  w ith  a tem ple, speak of 
th e  p la te  as an in s t ru m e n t  o f  perpe tua l endow m en t (ciksayaiiivi).iW The 
w o rd  nivi by  itself deno ted  principal or capital. This can be deduced  from 
Amarasirnha w h o  makes nivi a sy n o ny m  of  miiladhana, i.e., "basic  principal, 
cap ita l ." 199 T h is  m oney  could  be invested  on a tem porary  basis or perm anen tly .  
I f  depos ited  p e rm anen tly ,  it becamc aksayanivi, a "perm anen t e n d o w m en t ."  
W hile  such  en do w m en ts  w ere  organised  from at. least the  second cen tu ry ,  their  
use to s u p p o r t  tem ple -w orsh ip  and the ir  docum enta tion  on copper-charte rs  
appears  on ly  in the  G up ta  p e r io d .200

T he sw itch  to  copper  from palm-Ieaf was not a technological im provem ent of 
a coincidental nature . T he  changc was driven  forw ard  by a desire on the  part  of 
donors, donees, and  th e  state to m ake th e ir  en d o w m e n ts  perm anent, stable, and 
perpe tua l .  This in ten tion  is h igh ligh ted  b y  the  frequent statem ent that bene
factions w ere  to be enjoyed  by  the  recipient, and the  line descend ing  th ro u g h  
his son and  g ra n d so n .201 Tem ple-gods held land on similar terms. In the  case o f  
th e  gods, of course, there  was no question  o f  later generations: because the  gods 
live forever, g ran ts  made to them  w ere g ran ts  m ade in absolute  p e rp e tu ity .  The 
po in t  is th a t  if  a donee and his descendan ts  could be parted from the ir  holding  
o n ly  w h en  th e ir  lineage was ex tin gu ish ed ,  then  a tem ple-god 's  holding  could 
on ly  be alienated if the  god and his tem ple were destroyed . This happened  
several tim es in Ind ian  h is tory , most spectacu larly  - but not exclusively  -  u n d e r  
th e  aegis o f  the  Delhi S u l tans .202

Udayagiri fu rn ishes  an im p o r ta n t  case in point. The sun-god  k no w n  as 
Bhaillasvamin, w hose  tem ple once stood on th e  central r idge as we have seen, 
en joyed  a h igh  repu ta t ion  across north  India and had accum ulated  im p o rtan t  
en d o w m en ts  from at least th e  n in th  cen tu ry . As the  k ings o f  Delhi sought: to 
ex ten d  th e ir  control over the  Malwa region, th ey  directed cam paigns against: the 
tem ple, the  first in 1234, th e  second in 1292. T he  image was carried away and 
cast dow n  at th e  gates o f  Badaun, desecrated there  by the feet o f  all those 
en te r ing  the  city . T he  tem ple  bu ild ing  at: Udayagiri, to judge from the t iny  
fragm en ts  th a t  su rv iv e ,  was literally sm ashed to b its .20* W h y  Bhaillasvamin 
shou ld  have  been repea ted ly  a ttacked  and so th o ro u g h ly  destroyed  is expla ined  
b y  an inscrip tion  from Kadwaha da ting  to the early  fou rteen th  c e n tu ry .2IM This 
recou n ts  how  th e  barbarians -  in t his context Muslim T u rk s  overran  t he earth  
and  desecrated th e  tem ple  n ineteen  times in th e  reign of 'A la '  al-Din Khalji 
(d. 2 Ja n u a ry  1316). Despite these efforts, holy men rededicated  the  lihga and 
p u n d i ts  composed an inscrip tion  m emorialising th is fact. This show s w h y  a 
liv ing  tem ple  had to be a ttacked again and again: in o rd e r  for the  religious and 
ju r id ic  v i ta li ty  o f  the  god to be effectively and finally destroyed , th e  tem ple  had 
to be razed to th e  g ro u n d  and  its ve ry  location ex p u n g ed  from local m em ory.
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O nly  th en  could th e  god 's  land be l ibera ted  and  assigned to n e w  o w n ers  and  
n ew  causes. Such efforts could fail h ow ever .  Su ltana te  tro op s  en te red  th e  tem ple  
o f  Jaganna th  at Puri and  cons igned  his w o o d e n  image to th e  flames. But 
Jag an n a th  w as not so easily po lished  off. T h ro u g h  a te m p o ra ry  image th a t  h a d  to 
be cons tan tly  rem ade and  reconsecrated , th e  tem p le  p ries ts  a t P u r i  tu rn e d  im 
perm anence  in to  perm anence  -  a re in carn a tin g  god  w h o  w as so unassailable  th a t  
h is vast land -ho ld ings  su rv iv ed  even  to  th e  tw e n t ie th  c e n tu r y .205

A tem ple 's  ab ili ty  to accum ula te  w ea lth  res ted  on  th e  idea th a t  th e  en sh r in ed  
god was a l iv ing en t i ty  -  a ju r id ic  p e rso na li ty  w ith  es tab lished  r ig h ts  to 
offerings and to land. W e have  a lready  dealt w i th  th e  legal issues. T h e  w a y  such  
g ods w ere  b ro u g h t  in to  ex is tence  is to ld  -  at least in p a r t  -  b y  th e  copper-pla tes . 
W e  re tu rn  to  Sve tavarahasvam in  and  P is ta p u rik a  Devi as o u r  exam ples. T he  
first record  m en tion ing  Svetavaraha repo r ts  th a t  th e  adm in is tra t iv e  officer 
R ibhupala  w ished to bu ild  a te m p le .206 A lit t le  later, w h e n  a rran g em en ts  for 
puja  and repa irs  to  th e  fabric  w ere  being o rgan ised , th e  tem p le  is m en tio ned  in  
passing, so we can safely conc lude  th a t  th e  co ns tru c t io n  to o k  place after th e  first 
c h a r te r  b u t  before the  sec o n d .207 In th e  case of P is tap u rika ,  th e  first p late  
records  th a t  C hodugom ika  h ad  a lready  c o n s tru c te d  th e  tem ple. T h e  n e x t  charte r  
does not m en tion  th e  b u i ld ing , on ly  th e  e n d o w m e n t ,  so th e  actual tem ple  w as 
ev id en t ly  a settled  fac t .208 T h e  tw o  steps o f  c o ns tru c t io n  an d  e n d o w m e n t  are 
com bined  in th e  Baigram copper-p la tes . T hese  re co u n t  h o w  a tem ple  of 
G o v indasvam in  had  been  b u i l t  b u t  because  it w as poorly  e n d o w ed ,  th e  fou n 
d e r 's  sons so u g h t  to  b u y  some land  so th e y  cou ld  p ro v id e  th e  god  w i th  re v en u e  
for th e  religious services th a t  w ere  n e e d e d .209

W hile  these  charters  take  u s  v e ry  close to  th e  na issance  o f  th e  tem ple  as a 
socio-economic en terprise ,  th e y  do n o t  take  u s  to  its abso lu te  b eg inn in g .  This is 
n o t  d u e  to  some u n fo r tu n a te  lacunae in  th e  ev idence .  W e  sh o u ld  n o t  th in k  th a t  
some missing pla te  will reveal ev e ry th in g  if o n ly  i t  can be fo u n d .  T h e  reason for 
th is  is th a t  th e  charters  -  to em phasise  a p o in t  a lready  m ade  -  are  c ircum scribed  
in  th e ir  p u rp o se  and  exist on ly  to record  ac tual and  real t ransac tions .  W ith o u t  
th e  re levan t co ns t i tu en ts  -  an asset availab le  for  d isposal, an  o w n e r  ready  to 
g ive  or to sell, a god or b rah m an a  ready  to  rece ive  — th e re  w o u ld  be  no t r a n s 
action and  no  need fo r  a charter .  So th e  gods, o f  necess ity , p recede  the  
en do w m en ts  m ade in th e ir  favour: legal in s t ru m e n ts  are  n o t  issued  to g ov e rn  
n on ex is ten t  s i tua tions or contro l n o n ex is te n t  entities . T he copper-p la tes  w e 
have  cited as exam ples are, in  fact, clear on  th is  po in t .  T he  first g ra n t  to 
Svetavaraha records  a land  transac tion  and  th e  precise  reason w h y  it took  place: 
th e  donor  w an ted  to  bu ild  a tem ple. The second  g ra n t  reco rd s  an o th e r  lan d  
transac tion  and  th e  precise  reason w h y  it took  place: th e  p ries t  w a n te d  to 
establish an en d o w m e n t  for puja  {i.e., to  a r ra n g e  a re lig ious living). T he actual 
bu i ld ing  o f  th e  sh r in e  and  th e  insta lla tion  o f  th e  im age th a t  o ccu rred  be tw een  
these  tw o  transac tions  w as no t  th e  bus iness  o f  co pp er-p la te  charters  an d  w o u ld
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no t  have  been recorded  in such  an instrum ent . Rather, I lie construction  and 
dedication  w ou ld  have  been recorded  on a stone tab le t . W e do not have the  
ded icato ry  inscrip tion  of Svetavaraha to complete the picture , bu t  examples 
o therw ise  are n o t  w an tin g .

2 . 1 0 . D e v a n a m  S t h a p a n a m :  T i n ;  E s t a b l i s h m e n t
o f  t h e  G o d s

Stone inscrip tions dealing w ith  deities and their  temples record tw o d is t inc t 
k in d s  of ac tiv ity : ( 1) th e  m aking  o f  images and the build ings th a t  housed them  
an d  (2) th e  estab lishm ent or dedication  o f  .images for w orsh ip . These activities -  
m ak ing  and  dedicat ing  -  arc described in different ways. The term inology , to 
w h ich  w e  need to pay close a tten tion , reveals m uch about these  processes.

Inscrip tions th a t  d ocum en t the  m aking  o f  images and  temples, first focus on 
pa trons and  the ir  b u i ld ing  activities. The vocabu lary  is consistent. A ltho u gh  a 
host of poetic phrases could be used along the  way, the  construction  is a lways 
described  using  Forms o f  the  verb  s /k r , " to  m ake" or " to  do." This usage 
prevailed  in all religious se ttings and at all levels o f  society. A few exam ples will 
i l lustrate  th is  po in t .  To begin w ith  th e  ru ling  elite, an inscrip tion  from Eran 
records how  m aharaja  D h an yav isnu  "m ade a s tone mansion o f  Narayana . . .  in 
his ow n  d is tric t  of A ir ik in a ."210 Such k ings were su r ro u n d ed  by advisors, and 
these  men w ere  f req u en t ly  pa trons in the ir  ow n right .  Building ac tiv i ty  at this 
level is well rep resen ted  by  an inscrip tion  from Gaiigdhar that: describes how  a 
san c tu a ry  for Visnu was made by a m inister named M ay u rak sa k a .211 A m ong the  
citizenry , collective su p p o r t  o f  tem ple -bu ild ing  is docum ented  by t he in scr ip 
tion  o f  th e  s i lk -w eaver 's  guild  from M andasau r.  This oft-cited record tells how 
th e  guild  m oved  from coastal Gujarat and  erected a Sun temple at the ir  new  
hom e in central In d ia .212 D escending  to the  level o f  the common people -  at least 
as far as th e  records will allow -  w e can take the  exam ple  o f  Matrceta, a man 
w i th o u t  ran k  or title, w h o  "causcd to  be made the  very  best tem ple o f  th e  Sun, 
fash ioned  in s ton e ."213 Sectarian differences cannot be detected  in th is usage. 
T hus ,  th e  B uddhis t  in scrip tion  docu m en tin g  the  cons truction  of the tem ple  at 
Bodhgaya -  p ro b ab ly  the  core fabric of th e  M ahabodh i itself-" states tha t " th is  
beautifu l m ansion of th e  T eacher of m ankind , dazzling w h ite  as the  rays o f  the  
m oon  . . . has been caused to be made by him . , . w hose  excellen t name was 
M ahanam an , born  in the  island o f  L an k a ."2M

A d ifferen t and m ore specialised v ocabu la ry  was used for th e  dedication  of 
images. T he  v e rb  for th is  ac tiv ity  is V sth a , tisthati, " to  s tand ,"  f req u en t ly  
p ref ixed  w ith  pra-, th u s  pra tis tha-, " sea ted ,"  "es tab lished ,"  and "secure ly  
p laced ."  Jan  Gonda has s tud ied  th is  term  and  dem onstra ted  w ith  encyclopaedic  
elegance th a t  th e  an c ien t Ind ians w ere  deeply  concerned  about, a firm and  
u ltim ate  g ro u n d  on w h ic h  they  could rest, an im perishable  and im m oveable

1 2 8  < m



E s t a b l i s h m e n t  o f  t h e  G o d s

s u p p o r t  for the ir  u n iverse  and for th em se lv es .215 T hese  concerns w ere  central to 
Ind ie  th o u g h t  and involved  all aspects o f  life, n o t  least tem ples and  images w h en  
th ey  came onto  vogue. Insc r ip tions  from  M a th u ra ,  w h ic h  d id  n o t  d ra w  G onda 's  
a tten tion , g ive the  first ind ication  th a t  images w ere  being estab lished  in  con
siderab le  n um b ers ,  T he  su rv iv in g  records, o f  w h ic h  th e re  are a n u m b e r  from 
Kusana times, show  th a t  th e  pract ice  of es tab lish ing  images a n d  o th e r  vo tive  
objects was especially favoured  b y  B ud d h is ts  an d  Ja in s .216 Closely related  
practices w ere  also being  developed  in o th e r  re lig ious circles -  n o tab ly  by  
b rahm anas of th e  Yajurveda  w h o  ap pear  to  have  been  at th e  v an g u a rd  of image- 
based form s o f  w orsh ip .

T h e  m ost in form ative  early w o rk  to  describe  th e  es tab lish m en t of images is 
th e  Baudhayanagrhyasutra, a dom estic  b ook  o f  th e  T a it t i r iy a  b ra n ch  of th e  Black 
Yajurveda  (see Table 2 for th e  tex tu a l  re lationsh ips) . In  an  a p p e n d ix  entitled  
"Rules for th e  E stab lishm ent o f  V isn u ,"  th e  su tra  g ives detailed  p rocedures  
regard ing  the  es tab lishm ent o f  an image on a p l in th .  T h is  w as to  be done in a 
sh r ine  after an o b la t io n .217 T h e  es tab lish m en t w as fo llowed b y  offerings -  
perfum e, flowers, incense, lights, and  so forth . A m ong  th e  Vaikhanasas -  also of 
th e  Black Yajurveda  -  th e  w o rsh ip  of V isnu 's  im age is an  in d isp en sab le  p a r t  of 
th e  daily cycle o f  w o rsh ip .  T he  re lev an t  p o r t io n  o f  th is  su tra , m o re  abbrev ia ted  
th a n  Baudhayana, ru n s  as follows: "H e [i.e., th e  Vaikhanasa  priest] shou ld  m ake 
a likeness of him [Visnu] n o t  less th a n  six fingers in b rea th  an d  pe rfo rm  its 
es tab lishm ent (pra tistham ) d u r in g  th e  b r ig h t  h a l f  o f  the  m o n th  u n d e r  an  aus
p ic ious n a ksa tra ."210 Once established , th is  im age  w as to be w o rsh ip p e d  daily 
after every  obligatory  rite.

A small b ronze  of N arayana in the  British M u seu m  p ro v id es  an  idea of th e  
dom estic  images in ten ded  b y  these  te x ts  (Figure 35). T h e  image w as collected by  
David Simpson, a su rgeon  in T r ich ino p o ly ,  and  p u rch ased  by  Charles T ow nley  
in 1792. The  sale catalogue, w h ich  is u n u su a l ly  in form ative , tells us th a t  
th e  images "be longed  to  a Brahm in o f  h ig h  caste and  family in th e  is land of 
S yringham , w hose  c ircum stance  be ing  m u c h  re d u ced  in consequence  of th e  
war, he was w ith  g reat d ifficulty  p reva iled  u p o n  b y  a b ro th e r  B rahm in  (a friend  
of th e  p resen t  p rop rie to r 's )  to  p a r t  w i th  his h ou seho ld  Gods, u p o n  a valuable  
p ecun ia ry  consideration , and a prom ise  th a t  th e y  w e re  n ev e r  to be rem oved  
from the  house  o f  a B rahm in ."219 As the  images are  n ow  in th e  British M u seu m  
w hose  cura tors  are, in th e  ju d g m e n t  o f  th e  a tir ik ta  m anag ing  d irec tor  Suzanna 
Taverne , a "p r ies thood  o f  relics" (G uardian , 15 Sep tem ber  2001), th e  prom ise  
m ade th a t  th e  images n o t  be " rem ov ed  from  th e  h ou se  of a B rahm in"  m ay be 
regarded  as kep t .

A different p a r t  of the  Baudhayanagrhyasutraparisista  deals w i th  th e  w orsh ip  
of Visnu in a tem pora ry  image. Ins truc tions  are p ro v id ed  for m aking  th e  
representation  {pratikrti) and for p resen ting  it  w ith  th e  norm al offerings -  
flowers, incense, lights, and  so on. This V isnu is " sum m o n ed"  or " in v o k ed "
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35 Srirangam  (District T iruchchirappali, TN). Itccumhcnl Niiraynna on I hi: serpent Ananta, 

eighteenth ccntury. Townlcy Collection, British Museum (I8()r>. 7 3. 476).

(avahayet) b u t  not "established" (slhapayet), so the deity needs to be "dismissed" 
(iudvasayet) a t the close of the  religious serv ice .220 The short-term  association o f  
th e  deity  w ith  the  representation is the  norm for festival-images made of clay. 
These images are frequen tly  set u p  in tem porary  .shrines or paraded th ro u g h  the 
streets. And tem porary  figures, as those a ttend ing  religious festivals will know, 
are immersed in a r iver  or in the  sea w hen  the celebrations are finished. This 
ostensible destruction  of th e  gods has long fascinated foreign visitors to  India, an 
early exam ple  o f  such interest being an image of Durgn in the British M u se u m .221 
Collected in Bengal some time before 1845, 1:hc image has been removed from its 
in tended  trajectory of fabrication, veneration, and destruction.

T he tw o  parts  o f  th e  B audhayanagrhyasutraparisista  t hat we have just citcd, 
and  exemplified w ith  re levan t objccts in the  British M useum , show  th a t  there  
were tw o  dis t inc t varieties of image from relatively  early times, as indeed there  
are in H indu ism  today: (1) tem p orary  represen ta t ions made o f  perishable  
materials w ith  w hich  th e  deity  associates for a short period, typ ica lly  the  
dura tion  o f  a festival, and (2) d u rab le  s ta tues made o f  s tone or metal th a t  arc set 
u p  in sh rines and in w h ich  gods arc supposed  to take up  permanent: residence. 
The difference be tw een  th e  tw o  is h igh l igh ted  in Baudhayana w here  p erm an en t
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images are installed on a p l in th  {padapitha). T h is  fou n d a tio n ,  s teady  in b o th  a 
literal and  legal sense, w as needed  because  th e  god was deem ed to  ac tually  
reside in the  image as a resu lt  o f  th e  es tab lish m en t ritual.  T h is  m ade th e  image 
p e rm an en tly  sen tien t  and  — to re iterate  conclus ions  a lready  d ra w n  — a com pe
te n t  legal en ti ty  w ith  e n d u r in g  r igh ts  to  re lig ious offerings and  p ro p e r ty .

T hat th e  sentience o f  relig ious images w as w id e ly  accepted  b y  th e  en d  of the  
fifth cen tu ry  is show n  by  coeval copper-p la te  charters ,  m a n y  o f  w h ic h  have  
been m entioned  in th e  foregoing  pages. As w e  h ave  seen, these  f req u en t ly  
describe th e  tem ples as recen t cons tructions .  A good  exam ple  is p ro v id ed  by  th e  
Uccakalpa charter  o f  m aharaja  Sarvana tha  da ted  G u p ta  y ea r  191. This d ocu 
m ents  the  creation of a benefice in favo u r  o f  th e  god  Svami K artt ikeya  th a t  th e  
k in g  h im self  had  es tab lish ed .222 Ev idence o f  th is  k in d  leaves little d o u b t  th a t  
tem ple -bu ild ing  burgeoned  in th e  G upta  period . T h e  n u m b e r  o f  su rv iv in g  
m o nu m en ts  and  ru in s  from th e  second h a lf  of th e  fifth c e n tu ry  su p p o r ts  th is  
conclusion, even th o u g h  th e  geographical d is t r ib u t io n  o f  th e  tem ples and  
inscrip tions  has y e t  to be s tud ied  in a com preh ens iv e  fashion.

T he  rituals  used  for th e  es tab lishm ent o f  images in  these  tem ples  w ere  
sum m arised  in V araham ihira 's  B rha tsam hita . V araham ih ira  is especially  re le
v a n t  because he flourished in th e  early  s ix th  c e n tu ry  an d  be lo ng ed  to  central 
India: he w as n ick -nam ed  "A v a n t ik a"  -  a n a t iv e  o f  U jjayin i — an d  he s tu d ied  at 
K apitthaka on th e  banks o f  G o d avari .223 Th is  m akes h im  an exac t con tem p o ra ry  
o f  th e  late G upta  charters , an exceptiona lly  precise  co n tex t  for  Sanskrit  l i tera ry  
ev idence. Varaham ihira 's  re levance  is re inforced  b y  h is deta iled  k n o w led g e  o f  
religious images and  his claim — detailed  below  — th a t  he com posed  a specialist 
m anual on the  consecration of images. T h is  indicates th a t  V araham ihira 's  
accoun t o f  the  es tab lishm ent process in  th e  B rha tsam hita  w as in te n d e d  as a 
synopsis , w r i t ten  not so m u ch  for th e  r itual e x p e r t  as for th e  b e tte r  class o f  
people -  the  sabhya  m en tioned  in B S  60: 17 -  w h o  m ig h t  seek in form ation  and  
g u idance  on these  matters. For these  several reasons I feel ju s t if ied  in  g iv ing  the  
tex t  o f  th e  ch ap ter  in full, to g e the r  w ith  a fresh  transla tion .

60. P ra t im ap ra l is th ap an ad h y ay ah
disi y am yayam  k u ry a d  ad h ivasanam an d apam  b u d h a h  p rag  va  | 
to ranaca tu rs tay ay u tam  sas tad rum ap a llav acchan n am  || 1 
p u rv e  bhage citrah srajah pa takas  ca m a n d a p asy o k ta h  | 
agneyyam  disi rak tah  k rsn ah  sy u r  y a m y a n a ir r ta y o h  || 2 
sveta d isy  aparasyam  v ayavyayarn  tu  p a n d u ra  eva | 
c itras co tta raparsve  p itah  p u rv o t ta re  k a ry a h  || 3 
ayuhsriba la jayada  d aru m ay i m rn m a y i  ta th a  p ra t im a  | 
lokahitaya  m anim ayi sau v arn i  p u s t id a  b hav a t i  || 4 
rajatam ayi k ir t ika ri  p ra ja v iv rd d h im  karo ti  tam ram ayi [ 
b hu lab h am  tu  m ahan tam  saili p ra t im a tha  va lihgam  || 5 
sarikupahata  p ra t im a p ra d h a n a p u ru s a m  kularn  ca g h a tay a t i  |
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sv ab h ro p aha ta  rogan u pad rav am s ca ksaynni kurul.c || 6 
m an d ap am ad h y e  s thand ilam  u pa l ipyas t irya  sikalayatha  kusaih  | 
b h ad rasan ak rta s irso p adh an ap adam  nyasct p ratim am  || 7 
p laksasva tthodum baras ir isava tasam bhava ih  kasayajalaih | 
marigalyasarnjnitabhih  sa rv au sad h ibh ih  k u sad y ab h ih  || 8 
dv ipav rsabhoddhataparva tava lm ikasar itsa rnagaina ta tesu  | 
padm asarahsu  ca m rd b h ih  sapancagavyais  ca tirthajalaih  || 9 
pu rv as ira skam  snatam  su v a rn a ra tn am b u b h is  ca sasugandhaih  | 
n an a tu ry an in ad a ih  p u n y ah a ir  vcdan irghosa ih  || 10 
a in d ry am  disindraliriga m antrah  p ragdaksinc  'gnilihgas ca | 
vak tav y a  d v i jam uk h y a ih  pu jyas  te daks inabh is  ca || ] 1 
yo devah  sam sthapyas  tanm antra is  canalani dvijo  juhuyal: | 
agn in im ittan i maya p ro k ta n in d ra d h v a jo t th a n c  1112 
d h u m a k u lo  'pasavyo  m u h u r  m u h u r  v isp h u l in g ak rn  na su b h ah  | 
h o tu h  sm rtilopo  va prasarpanam  casubharp p rok tam  || 13 
snatam  ab h u k tav as tram  svalahkrtarn  pujilam  kusu m agan d ha ih  | 
pratimarn svas tirnayam  sayyayam  sthapakah  k u ry a t  || 14 
sup tam  sag itan r tya ir  jagarana ih  samyag cvam adhivasya  | 
da iva jnasam prad is te  kale sam sthapanam  kuryal: || 15 
ab hy a rcya  k usu m avas tranu lcp an a ih  san k h a tu ry an irg h o sa ih  | 
p ra d ak s in y en a  n ayed  ayatanasya  p raya tncna  || 16 
k r tv a  balim p rabhu tarn  sam pujya  brahm anam s ca sabhyam s ca | 
d a ttva  h iranyasakalam  v in ik s ip c t  p in d ikasvab h rc  || 17 
sthapakada iva ji iadv ijasabhyas thapa tin  viscsato 'b h y a rcy a  | 
ka lyananam  bhagi bhava tiha  para tra  ca svargi || 18 
v isno r  bhagavatan  magams ca sav itub  sam bhoh  sabhasm advijan  | 
m atrnam  api m andalak ram avido  v ip ran  v id u r  brahm anah  | 
sakyan  sarvahitasya san tam anaso nagnan  jinanam v id u r  
ye yam  devam  upasr i lah  svav idh ina  tais tasya karya  kriya  || 19 
u d ag ay ane  si tapakse sisiragabhas l:au ca j iv av arg as thc  |
Iagne s th ire  sthirarnse saum yair  d h i r  dharm ak cnd rag a ta ih  || 20 
papair  upacayasam stha ir  d h ru v a m rd u h a r i t i sy a v a y u d c v c su  | 
v iku je  d ine 'n u k u le  devanam  slhapanam  sastam || 21 
sam anyam  idam samasato lokanarn h itadam  maya krtam  | 
adh ivasanasann ivesane  sav itre  p rthag  eva v is tara t  || 22
60: E stab lishm ent o f  Images
The  learned  man (budha ) should  c o n s tru c t  in the  south  or east an 
installation pavilion  (adhivasanam andapa ) w ith  four arches [torana) 
covered w ith  the  shoots o f  ausp icious trees.
Variegated garlands and  flags {pataka) are prescribed for the  eastern side 
of the  pavilion; for the  south-eastern  side, red  ones; for th e  sou th  and 
so u th -w este rn  sides, there  shou ld  be black ones; for the  w estern-side, 
w h ite  ones; for th e  n o r th -w este rn  side, yellow ish-w hite ;  for the 
northern-s ide  m ulti-coloured ones; for the north-eastern  side yellow ones.
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A n image {pratima) m ade o f  wood o r  o f  clay confers longevity , p rosperity , 
s t reng th  and victory; one m ade o f  precious s tone leads to th e  weal of the 
world; one o f  gold leads to p len ty; one of s ilver makes for fame; one of 
copper increases progeny; how ever ,  a stone image or lihga (leads to) the  
acquisition  of im m ense landed  p ro p e r ty .
A n  image th a t  has been in ju red  b y  an a r ro w  destroys a responsib le  m an 
and  his clan; one in ju red  w ith  a hole causes disease, d istress an d  ru in .
In th e  centre  o f  the  mandapa, h av in g  smeared a cleared pa tch  o f  g ro u n d  
w ith  cow d u n g  and then  hav ing  spread sand  and  kusa  grass, he (i.e., the 
learned man) should  place th e  image w ith  its head  resting  o n  a th ro n e  and  
its feet on a cushion.
W ith  a decoction p roduced  from Plaksa, A sva t tha ,  U dum bara ,  Sirisa and 
Vata (shoots), m ixed w ith  every  m an ner  o f  herb ,  such  as kusa  grass etc., 
th a t  are considered auspicious, and  w ith  w a te r  from ho ly  rivers, w ith  the  
five p ro d u c ts  o f  th e  cow and  w i th  f rag ran t  clays c h u rn e d  u p  b y  bull  
e lephants in lotus ponds, banks w h ere  rivers meet, anthills and  m ountains, 
and  w ith  nicely  scen ted  w ate r  conta in ing  jew e ls  a n d  gold  -  w i th  these  
th ings  the  image -  its head to  the  east -  is b a thed  to  th e  accom panim ent 
o f  the sound  o f  th e  Veda, declara t ions o f  goodw ill  and  th e  d in  o f  m any  
musical in s trum en ts .
T he best of the  twice-born should recite m a n tra s  to Ind ra  in the  east and to 
Agni in th e  south-east, and they  shou ld  [then] be h o n o u red  w i th  sacrifical 
fees.
Further, th e  tw ice-born  shou ld  sacrifice to  th e  sacred fire w i th  m a n tr a s  to  
th a t  god th a t  is being set up . The fire-omens h ave  been explained b y  me 
(i.e., the  au thor, Varahamihira) in (connection with) th e  raising o f  Ind ra 's
* 224banner.
A fire filled w i th  smoke, tu rn in g  to  th e  r ig h t  an d  sen d in g  o u t  sp ark s  
incessantly is not auspicious. A nd  th e  invoca to ry  p ries t 's  d rift ing  from  or 
omission o f  th a t  w h ich  shou ld  be rem em b ered  is declared  to be 
inauspicious.
The sthapaka  should bathe th e  image, dress it in  new  cloth, p rov ide  it w ith  
nice o rnam en ts  and  w o rsh ip  it w ith  p e rfu m e  and  blossoms; (then) he 
should  place it on a lovely  n e w  bed (sayya).225

Properly  p rep a red  in th is  w ay , he [i.e., th e  sthapaka]  sh o u ld  rouse  th e  
sleeping [image] w ith  song and  dance (and) perform  the  installation at a 
tim e p resc r ibed  b y  th e  astro loger (daivajna).
H aving  w o rsh ip p ed  [the image] w ith  blossoms, cloth, u n g u e n ts  an d  th e  
sound  o f  conches and  musical in s trum en ts ,  h e  [i.e., th e  sthapaka] shou ld  
lead it to  th e  sh r ine  (ayatana ) w i th  d u e  care in  a c ircu m am b u la to ry  
procession.
H av ing  m ade m any  6a /i-offerings an d  h a v in g  v en e ra ted  b rahm anas  
and  assem bled w orth ies ,  and  h a v in g  offered a p iece of gold, he
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[i.e., th e  stha p a ka ] shou ld  set [the image] in (lie pedestal mortise 
(p in d ika  svabhra ).
H aving  specifically hon o u red  the  sthapaka, the astrologer, the twice-born  
priest (dvija), the  a rchitcc t (sthapati) and  assembled worthies, one is 
blessed w ith  a h a p p y  lot here on earth  and attains heaven herea f te r .226

T hey  [i.e., learned m en 227] k now  th a t  Bhagavatas belong to Visnu, the  
Magas to  the Sun, the  tw ice-born smeared w ith  ash to Snmbhu, those w h o  
k n o w  th e  r ites  o f  th e  m andala  to the  Divine Mothers, learned seers to 
Brahman, the  Sakyas to the  all-benevolen t Buddha whose mind is calm, 
naked  m endican ts  to  th e  Jinas; devoted  to  the ir  respective deities, they  
should  perform  rites (kriya ) accord ing  to the ir  own particular rules.
The establishm ent o f  the  gods is recom m ended du r in g  the half-year from 
Decem ber to Ju n e  w hen  the  moon is w ax ing  and stationed in a sign or 
half-sign o f  Jup ite r ,  an im m oveable sign and immoveable ninth-part: 
being on the  horizon, th e  benevolent planets s tanding in the fifth, n in th , 
first, fou r th ,  sev en th  or ten th  House, and the  malign in the House o f  
Increase [i.e., the  th ird ,  sixth , ten th  and eleventh] whilst the lunar 
asterism o f  th e  date  m ay be some of the  fixed or mild ones, Sravana,
Tisya or Svasti, on a fit day o f  the  week apart from T u e sd a y .""8

This su rvey  was composed by  me in a concise fashion for ihe  benefit of 
m ankind ; in [my treatise  entitled] Savitra  installation and consecration 
(are explained) separately  in detail.

From V araham ihira 's  overv iew  of the  establishment, process, we can tu rn  to 
some represen ta t ive  exam ples in the  ep ig raph ic  corpus, g iv ing  special a ttention 
to those records th a t  describe the a t t i tu d e  taken by devotees tow ard  images and 
the ir  venera tion . The  earliest ev idence  is p rov ided  by the M athura  inscrip tion  
of G upta  year 61 — the  first g enu in e  date in th e  G upta  e ra ,22'1 This record is 
crucial for th e  h is tory  o f  Pasupata  Saivism and has been the subject o f  a n u m b er  
o f  s tudies, th e  m ost recen t and im portan t  being that published  by  Hans T. 
B akker .230 This w ork  obvia tes the need for an accoun t of the Saiva trad ition  to 
w h ich  th e  inscrip tion belongs and  allows us to focus on t hat part, of th e  record 
th a t  deals w ith  th e  estab lishm ent process. The relevant: w o rds  arc not: beyond  
d o u b t  b u t  th ey  can be recons truc ted  as follows: upam itcsvarakapilcsvarau  
gurvvayatane [samadh.au*?] pralisthdpit.au ,2n The p u rp o r t  of this sen tence .is 
th a t  a pair  o f  images w ere  set u p  (pratisthapit.au) in a sh r ine  for the  p rcccptors  
(gurvayatane) p e rhaps  on the  site o f  their  sam'ddhi. T he w ord  ayatana  is fre
q u en t ly  used to describe a sh rine  in early tex ts  and inscriptions, blit: it can also 
mean a sacred g ro u n d  or precinct in addition  to a s t ruc tu ra l  temple of the  
m atu re  t y p e .232 T he  pair  o f  images in the  sh rine  w ere named in m em ory  of tw o  
Saiva guru-s, Upamita and Kapila, and  so called Upamilcsvara and Kapilesvara 
(iupam itesvarakapilesvarau ). The inscrip tion  then  closes w ith  a s ta tem ent 
describ ing  h o w  th e  m em orials w ere  to be u nders tood  and w o rsh ip ped . This
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exhorta t ion  is exceptional:
naita t k h y a ty a r th am  abh i l i |khya te]  |j*] |atha*] 
m ahesvaranam  v ijnap tih  k riya te  sam b o d han am  ca [J*] 
y a tha  ka[Ie]nacaryanam parig raham  it i233 m a tva  
visahka[m] [pu |japuraskara |m ] p a r ig rah apa r ip a ly am  
[ku ryya jd  iti21'1 v i jn ap t ir  iti [|*] yas ca k i r ty ab h id ro h a m  
k u ry y a d  yajs ca jbh ilikhita jm  upa]ry y  ad h o  v a 235 
|sa]parncabhir mah[a*]patakair upap a tak a is  ca sam y u k tas  
syal (|*) jayati ca bhagavajm s candah] ru d ra d a n d o  
( " )g ra |n a |y ak o  nitya[m] (||*)
This is not w ritten  for celebrity  b u t  as a rem ind e r  and  to  m ake a reques t 
o f  th e  w o rsh ip pe rs  o f  Siva. The req u es t  is th is: "H av in g  u nd ers too d :
'This is th e  p ro p e r ty  of th e  p recep to rs  for  all tim e to  com e,' th e y  
should  v ig ilan tly  m ain ta in  th e  p ro p e r ty  w i th o u t  hesita t ion , p rim arily  
by  perfo rm ing  pu ja ."  W h o ev e r  w ou ld  in su lt  th e  k ir ti an d  also 
w h o ev e r  w ould  den ig ra te  th a t  w h ich  is w r i t te n  above  or below  — he 
shall be invested  w ith  the five major and m inor sins. A n d  ever victorious 
is Lord Canda -  the  forem ost leader w h o se  danda  is te r r ib le .236

T h e  first part of th e  inscrip tion , as noted  above , records  th a t  memorials to 
Upam ita  and  Kapila w ere  es tablished  in  a sh r in e  (aya tana ) fo r  th e  p recep to rs .  In 
all likelihood, th is  sh r ine  conta ined  a pair  o f  Siva lihga-s n am ed  Upam itesvara  
and  Kapilesvara, The  pillar on w h ich  th e  in sc r ip t io n  is en g rav ed  m ay have 
formed p art  of th e  doo rw ay  or g a te .237 T he  physical rem ains  o f  th e  teachers  were 
p ro b a b ly  buried  beneath  the s t ru c tu re .  This is suggested  b y  th e  t rad it io n  of 
b u ry in g  religious leaders o f  g rea t  s ta tu re  ra th e r  th a n  c rem ating  them . T he  idea 
is th a t  those w h o  have  es tablished  a sacred fire are  crem ated in a flame from th a t  
fire w hile  ascetics w h o  have  reno u n ced  th e  w o r ld  -  and  th u s  th e  daily  operation  
of fires ~  are buried . One school's  p ro ced u res  for buria l are g iven  in 
V aikhanasasm artasu tra  (10: 8). T he  p rec inc t  o f  th e  M a th u ra  sh r ine  m ay  have  
also served as a crem ation g ro u n d  for those w h o  d id  n o t  w a r ra n t  burial. Such 
places still exist, an especially  in s t ru c t iv e  ex am ple  being  th e  Saiva m onas tery  
and ad jacent burial g ro u n d  on th e  o u tsk ir ts  of Ja isalm er in w estern  
R ajasthan .238 The origin of sh rines  for re lig ious teachers  is a p rob lem atic  issue 
and no t one I will address  here  in a defin it ive  fashion. H o w ev e r  it appears  th a t  
these  shrines w ere  first m ade by  B uddh is ts  w h o  som etim es describe  tem ples 
w ith  Buddha images as siddhayatana .2'V)

Aside from th e  physical configura tion  o f  th e  gurvayatana , th e  followers o f  
ou r  Saiva guru-s are u rged  to  rem em ber th a t  it is th e  ina lienable  p ro p e r ty  o f  the ir  
sp iritual preceptors:  ya th a  kalenacaryanam  parigraham  iti m a tva . The  w ord  
parigraha  has a w id e  range  o f  m ean ings  b u t  is u sed  f req u e n t ly  b y  K au n d iny a  
in his com m en ta ry  on th e  P asupatasu tra -s in th e  sense of ' 'p r o p e r ty ,"240 T ha t 
th is  was the  in ten ded  m ean ing  is sh o w n  b y  th e  w o rd 's  ap pearan ce  in  th e
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copper-p la te  charter  of Vainyagupta . This records " tho th rice  daily and  p e r
petual provis ion  of perfum e, flowers, lights, incense etc. of the Lord B uddha on 
th e  p ro p e r ty  (parigrahe) of the  assem bly o f  M ahayana  m onks w h o  have atta ined 
th e  irreversib le  (level o f  sp iritual d eve lopm en t)."2'11 The emphasis on p ro p e r ty  
in th e  M ath u ra  inscrip tion  is im p o rtan t  because it show s that the  deceased 
guru-s w ere  und ers too d  to be ow ners  o f  p ro p er ty .  This u nd e rs tan d in g  is s u p 
p orted  by  a n u m b e r  o f  later liturgical tex ts  th a t  explain  the conven tions for 
nam ing  images. The P ratisiham ayukha , for instance, says that "for the  sake of 
custom ary  transactions one should  alw ays g ive  the  deity  a name co m po u nd ed  
w ith  th a t  o f  the  p a t ro n ."2"12 That names w ere given in this way  to  su p p o r t  
p ro p e r ty  o w n ersh ip  -  w h a t  w e have described above as the  de jure legal fiction 
of assets being held by the  deity  -  is made clear in the Sanuisam hhupaddhati. 
This s t ipula tes  that: "W ith  devotion  one should  make over all tha t one can, such  
as gold, domestic animals and  lands to 'the  isvara  nam ed so-and-so ' in o rd e r  to 
[fund] the  s inging, in s trum en ta l  m usic and o the r  [expenses o f  the  c u l t]."243

Aside from show ing  that eponym ous nam ing for the  sake of ow nersh ip  
ex tends back to the fourth  cen tu ry ,  the  M athura  inscription also shows tha t the  
departed  teachers were w o r th y  o f  receiving puja. As we have seen in earlier parts  
of th is chapter, puja  rituals were modelled on domestic offerings o f  food 
and d rink , the  idea being that those receiving th e  offerings are sentient beings 
(i.e., jurid ical persons capable of accepting and enjoying what was g iven to them). 
Now Uditacarya, the  instigator o f  the  M athura  inscription, beseeches the  
M ahesvaras -  the  w ider circle of believers w itho u t diksa  hu t  nonetheless devou t 
followers o f  Siva -  to contemplate the fact th a t  "th is  is the  p roperty  of the  
preceptors"  and to  maintain and  protect this property  by  performing puja  there  
first and foremost {puraskaram).24A The underly ing  assum ption, therefore, is tha t 
dead guru-s are still connected to the  world  of the  living and able to rcceive both  
gifts and  homage. Side-stepping th e  theology -  this has been addressed by 
Richard Davis -  the  living prcsencc o f  past teachers is show n by the use of the 
w ord  visahkam  to  qualify pujapuraskaram  parigraha pari pa lyani.24 ’ The mainte
nance and protection of th e  parigraha  was to be accompanied by puja  and per
formed w ith o u t  hesitation [visahkam), tha t is, w itho u t  the trep idation  usually 
accorded to spirits of the  dead. M ore specifically, the  inscription is asserting 
th a t  a lthough past guru-s have been established as a living prcsencc in the 
gurvayatana , M ahesvaras need not be w ary  of them  because they  are not 
malevolent preta-s or pisaca-s. But: w h a t  did the dead guru-s represent to those 
w h o  w ere supposed to offer veneration?

T he  an sw er  to  this question  tu rn s  on the  religious na tu re  of th e  memorials. 
T he end ing  -isvara  in th e  nam es U pam itcsvara and Kapilesvara points to the  
idea th a t  the  Upamita and  Kapila w ere  liberated from m u n d a n e  concerns, th e ir  
souls ap p ro x im atin g  Siva after death — p erhaps  even before if  th ey  w ere  p a r
ticu larly  adep t a t yogic practice. The idea tha t p ro p in q u i ty  to the  godhead  was
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th e  en d -p o in t  in the  career of the  soul was n o t  u n iq u e  to th e  Pasupatas or even 
Saivism genera lly  -  the  early Vaisnavas h ad  similar ideas as d iscussed in Chapter 
1. The  po in t is th a t  w hile  th e  M a th u ra  in sc r ip t io n  belongs to  an  esoteric stream 
of th e  Saiva trad ition , sta tem ents  th a t  w ere  m ad e  o pen ly  in a m o nu m en ta l  and  
th u s  public  inscrip tion  w ere  p a r t  o f  a p an - In d ian  d o x y  th a t  c o n t in u ed  for 
cen tu ries  after the  G upta  period.

These ideas find expression in the  N erm and  copper-plate , a record  th a t  merits 
a ttention here in v iew  of  its early date  and  inform ative  detail. The charter 
docum ents an en do w m en t to su p p o r t  th e  w orsh ip  o f  Siva w ith  bali, caru, sattra, 
garlands, incense, and lig h ts .2*16 In th is respect, th e  plate is entire ly  conventional. 
W h a t  draws attention is th e  Siva th a t  received these offering. This Siva was 
established b y  a queen named M ihiralaksm i and  accord ingly  nam ed  M ihiresvara 
in h e r  honour, exactly  as th e  later liturgical tex ts  p re sc r ibe .247 T h e  queen  
established her Siva at a place called Kapalesvara. The w orsh ip  o f  M ihiresvara was 
supported  by a devagrahara created by  m aharaja  Sam udrasena, the  son 
of Mihiralaksmi, p robab ly  after the  queen 's  death . Sam udrasena 's  religious sen
tim ents are spelt out clearly in the  charter: he was a suprem e devotee of 
Mahesvara, friendly  to brahm anas and  en tire ly  d ep e n d en t  on  the  h ighest end  
(i.e., liberation or moksa.), M ihiresvara, in  tu rn ,  is called th e  d iv ine  T ripuran taka , 
th e  m aker of the visible and invisible worlds, the  destroyer o f  all m isfortune  and 
th e  one w h o  is compassionate to  those w h o  w o rsh ip  h im .248 These sta tem ents 
reveal how  devotees in th e  six th  cen tu ry  u n d e rs too d  the ir  re la tionsh ip  to Siva 
and the  spiritual benefit th ey  so u g h t from his w orsh ip .  T h ey  also show  that 
eponym ously  named Sivas w ere  not subsidiary  o r  derivative  forms o f  th e  deity . 
M ihiresvara was ra ther  T r ip u ran taka  himself, n o th ing  sh o r t  of Siva in  his 
celebrated role as the  destroyer o f  th e  th ree  cities.249 This is a p o in t  of p rim e 
importance. It  demonstrates, on one level, th a t  a lihga nam ed  after a specific 
person represented th e  special object o f  th a t  devotee 's  religious atten tion  d u r in g  
the ir  lifetime. But the existence of the  lihga as a discrete cult-object w ith  its own 
special name also show s th a t  th e  same devotee w as no t  abso rbed  and lost forever 
in Siva after death. Neither  did the  devotee 's  soul dissolve w i th  the  b ody , 
entering again th e  manifest cosmos as some o f  th e  Upanisadic th in k e rs  proposed. 
T he Saiva soul, au contraire, was released from th e  fetters o f  existence to become 
an independen t Siva. T he  soul th a t  has a tta ined perfection  becomes a siddha  equal 
to Siva, an au tonom ous theom orphic  en tity , separate from Siva as M ah ad eva  b u t  
w ith  all his pow ers and qualities .2j0

This theological vision is p o ig n an t ly  i l lus tra ted  b y  th e  sahasralihga, an 
iconography  th a t  appears  w ith  cons iderab le  f req u en cy  from  th e  late G up ta  
per iod .2Jl In th is  ty p e  of rep resen ta t ion , in n u m e ra b le  m in ia tu re  lihga-s are 
a ttached in serried rank s  to  th e  b o d y  o f  th e  main lihga (Figure 36). The  p o in t  
here  is th a t  Siva is s u r ro u n d ed  by  h u n d re d s  o f  devotees w h o  replicate  h im  b u t  
have  not lost th e ir  in d iv id u a l  iden tit ies  in h im . T h e  configura tion  o f  Saiva
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36 Chandpur (District Lalitpur, UP). Siva temple, Saliasralinj»a, eleventh century.

tem ple-sites confirms th is  u nd e rs tan d in g .  Old places that: arc well preserved , 
like Batesar and  N aresar in central India, have g ro u p s  o('//7?$c/-shriiics clustered 
ab o u t  th e  main temple, Some of the shrines arc labelled w ith  names like Sri 
Krakotakesvaradeva and  Sri B h i tup ran csv arad ev a .2 ’7' There  are m any shrines 
because each devotee  and  don o r  so u g h t to  become a Siva in Iris or her ow n  right. 
F u r th e r  exam ples are n o t  difficult to find. T he inscrip tion  from the tem ple  ru ins 
at Paranagar, sou th  o f  Rajor near Alwar, describes how a prince  named 
M ath an adev a  g ran ted  a village to m aintain  the w orsh ip  of Lacchukcsvara 
M ahadeva . The deity  carried th is nam e bccause M alhana 's  m other was called 
L acchuka .2j3 A second example, w hich  brings us back to the  Vidisa region and 
Udayagiri, is th e  Siva tem ple  at U dayapur.  This was nam ed Udayesvara 
M ahadeva  after its fou n d e r  and patron  m aharaja  U dayaditya (circa c e  1070- 
94).254 These cases allow us to visualise the  site described in the N erm and 
copper-plate : M ih iresvara  w ould  have been a lihga in a subs id ia ry  shrine, 
p ro b a b ly  one o f  m any  established near the main tem ple o f  Kapalesvara.

E p igraph ic  su p p o r t  for th is  in te rp re ta t ion  is p ro v id ed  by th e  Saiva cave 
inscrip tions  from Trichi nopo ly  th a t  record how G unabhara  -- th is was a biruda
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of  M ah en drav a rm an  Pallava -  es tablished  an im age so he  could  reside  toge ther  
w ith  Siva as a Siva in his w o r ld s .255

sa i lend ram urd d han i s i labhavane v ic itre  
sailin tanum  g u n ab h a ro  n rp a t i r  n n id h ay a |  
s than u m  v yadha |t ta ]  v i[dhi]r  esa y a th a rt th a sam jn am  
s than u h  svayan  ca saha tena  ja g a tsu  ja tah | |
W hen  this very  Brahma, [i.e.,] k ing G unabhara ,  placed a stone f igure 
in the  wonderfu l stone-tem ple on th e  top  of th e  best o f  m ountains , he 
made in th is  w ay  S thanu  sta t ionary  and  became h im se lf  s ta tionary  
[i.e., immortal] in th e  [three] w o r ld s  to g e the r  w i th  him.

An im p o rtan t  conclusion  can be d ra w n  from  all th is  data, nam ely  th a t  
th e  eponym ous names g iven  in in sc r ip tio n s  can be read  as bo th  ta tpurusa  
and  karm adharaya  co m pounds .  U pam itesvara  — to go back  to  th e  p illar from 
M ath u ra  -  is both  th e  "Isvara o f  U pam ita"  and  th e  "Isvara  w h o  is U pam ita ,"  The 
first represen ts  th e  special objec t of U pam ita 's  re lig ious a t ten t io n  in  th is  life, a 
concre te  m anifestation  of h is is tadeva ta  th a t  m ay have  em bod ied  th e  m antra  he 
received at in itia tion . The second rep resen ts  th e  form  Upam ita  became after 
casting off the  fetters of m u n d a n e  existence. As w e  m ig h t  reasonab ly  expec t,  the  
transit ion  from one level to  th e  n e x t  in th is  h ie ra rc h y  o f  re lig ious iden tit ies  was 
m arked  by  death . To p u t  th e  m atte r  an o th e r  w ay ,  dea th  tran sfo rm ed  a m eri
to rious and  noble  person  from a l im ited  in d iv id u a l  in to  a d iv in e  en t i ty  th a t  w as 
su itab le  for w o rsh ip .  I t  is im p o rtan t  to n o te  th a t  th o se  w h o  rem ained  in the  
w orld  and w ere  charged  -  like th e  M ahesvaras  in th e  M a th u ra  in sc r ip t io n  -  
w i th  th e  m ain tenance  of re lig ious serv ice w ere  no t  w o rsh ip p in g  th e  dead. 
R ather th ey  w ere  w o rsh ip p in g  souls th a t  had  becom e p erfec t  replicas of th e  
deity  and  so the  actual de i ty  itself. W e  reached  ju s t  these  conclusions in  Section 
1.11 w ith  regard  to th e  Varaha at Udayagiri:  th is  scu lp tu re  represen ts ,  am ong  
o th e r  th ings,  S am u d rag u p ta  a f te r  he h ad  passed aw ay  an d  becom e an u n fa th 
omable purusa  ( i.e., a Visnu). T he  appella tion  o f  th e  V araha in  G u p ta  tim es has 
no t  been p reserved , b u t  o ther  Vaisnava images are k n o w n  to h ave  b een  nam ed 
after deceased persons. The  nam es of these  gods n o rm ally  en ded  w i th  -svam in , 
in con trad is t inc t ion  to th e  Saivas w ho , as w e  h ave  ju s t  no ted , genera lly  u sed  the  
suffix -isvara. A n il lus tra tive  case is V a il labhattasvam in , th e  de ity  insta lled  in 
the  C a tu rbhu j tem ple at Gwalior. This god  w as n am ed  in  m em ory  of 
Vaillabhatta, an officer w h o  se rv ed  th e  P ra t iha ra  k in g s .256 A p re ced en t  for th is  
practice in G upta  times is p ro v id e d  b y  th e  tem ple  o f  M u n d asv am i in  the  
Vakataka k in gd o m  th a t  seems to have  been n am ed  after  P ra b h a v a t ig u p ta  w hose  
ch ildhood  nam e w as ev id en t ly  M u n d a .257 A n  imperial G u p ta  exam ple  w ill 
o ccupy  u s  in Section 2.11.

The  nam ing  o f  Vaisnava tem ple-gods af ter specific in d iv id u a ls  b r in g s  us  to 
th e  re la tionsh ip  be tw een  V isnu  and  his w o rsh ip p e rs  th ro u g h  th e  m ed iu m  of
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images. W e have  a lready  dealt w ith  the Saiva u nd e rs tand ing . The Vaisnava 
position is e lucidated  by  the  Kasyapajhanakancjah , o therw ise  k no w n  as the  
K asyapasam hita , 2 j 8  A ltho u gh  th is  te x t  dates to about: the n in th  cen tu ry ,  it; has 
some relevance because it belongs to th e  Vaikhanasas, an old Vedic school th a t  
has a lready  d raw n  atten tion  in these pages. The Vaikhanasas arc -  to  repeat -  
theis tica lly  Vaisnava w hile  rem aining  bona fide Taittiriyas o f  the Black Yajur
veda (see Table 2). T he pa rt  of the ir  K asyapasam hita  praising tem ple  con
struc tion  is exceptionally  in form ative  because it: outlines the  benefits th a t  
accrue to  devotees w h en  th ey  m ake images and temples. Because the  tem ple  is 
th e  p re -em in en t place for contact be tw een  man and god, the  bu i ld er  o f  a 
tem ple, h e  w h o  makes th is  contact possible, will be the  first to profit.. He is th e  
ya jam ana  -  th e  te rm inology  is de liberately  archaic and he will gain th e  same 
resu lt  as i f  he had b u i l t  a Vedic firc-altar. The various stages o f  the  u n d e r tak in g  
p roduce  increasing ly  elevated results: w hen  the " lo tus o f  Brahma" is deposited  
in the  soil at the  cen tre  o f  th e  bu i ld ing  site, he obtains V isnu 's  w orld  (.salokyam ); 
w h en  th e  image has been established, closeness to Him (sam ipyam ); w h en  th e  
tem ple is com pleted, equality  in form to Him (sarttpyam ); w hen  th e  sacrificial 
cerem ony for V isnu is com pleted, en joym en t and dom inion (hhogaisvaryam ); 
w h e n  th e  consecration  ceremonies arc finished, com m union  w ith  Him 
(sayujyam ). T he  descrip tion  o f  th is  final state -  sayujyam  m erits q uo ta t ion  in 
full. T he  ideas p ro v id e  a close parallel to coeval Saiva beliefs about the  d evo u t 
soul vis-a-vis religious images and th e  g o d h ea d .21’

p ra t is th i te  ty ak tv a  kalevaram  sadyah  sankhacak radharah  
syamalirigas c a tu rb b u jah  sr iva tsavaksah  b hu tv a  
v a ina teyabhu jam  a ru d h a h  sarvadevanam askrtah  sarvan 
lokan a ti tyasau  v isnoh  sayu jyam  a p n u y a t  | 
anyalokagatah  sarve  p u n a r  avart inah  visnulokagfll.annm 
n as ty  a v r t t ih  |
W h e n  th e  consecration is f inished, he becomes, immediately after his 
death , a bearer  o f  conch and  disk, dark  of colour, four-arm ed, w ith  the 
Srivatsa em blem  on his chest, and, sealed on G aruda 's  arm, honoured  
b y  all th e  gods, he will pass above  the  w orlds  and obtain  com m union  
(sayujyam ) w ith  Visnu. Those w h o  go to o the r  w orlds  will all come 
back, b u t  those w h o  go to  V isnu 's  will not: re tu rn .

A lthough  the  four steps leading to th is  state o f sayujyam  in th e  K asyapasam hita  
give every  appearance of being post-seven teen th-cen tu ry  southern  additions, the 
overall spiritual trajectory is firmly rooted in ancient Vaikhanasa beliefs. The 
w orsh ip  o f  Narayana g iven in the V aikhanasasm artasutra  notes that Visnu is the  
fulfilment of all desired objects and tha t after the  required  performances 
the  w orsh ip per  "goes to the  most desirable abode and thrives in V isnu's 
w o r ld ."260 O ther parts o f  th e  K asyapasam hita  also depend  on the sutra, notably
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th e  rituals su rrou n d ing  images in prasna  4 th a t  are taken  u p  in  Kasyapa  Chapters 
59 and GO,261 These and other com parisons show  th a t  th e  Kasyapa  is s truc tu ra lly  
descended from the  sutra. and  depends on  trad itions  reaching back to  th e  circa 
fourth  cen tury , the  tim e w h en  th e  sutra  was codified. So even  th o u g h  aspects of 
the  foregoing discussion depend  on post-G upta  material, th e  explanation  offered 
is not anachronistic.

T ha t th is  is th e  case (i.e., th a t  la ter d eve lop m en ts  are derived  from  G upta  
p receden ts  ra th e r  th an  d epart in g  from them ) is p ro v en  b y  tw o  early  in sc r ip 
tions. The  first is th e  Eran memorial p illar  in sc r ip t ion  da ting  to th e  early  s ix th  
cen tu ry .  This recounts  how  th e  w arr io r  Goparaja "h av in g  fo u g h t  a v e ry  big and 
fam ous battle, w e n t  to  heaven, becom ing equal to  Indra ,  th e  best of the  
g o d s ."2f’2 This p a rt icu la r  record  does n o t  in v o lve  a tem ple, b u t  it show s -  like 
th e  A llahabad pillar insc r ip tion  o f  S am u d rag u p ta  -  w h a t  was th o u g h t  to h ap p e n  
after death : r igh teous people go  to  heaven  and  are tran sfo rm ed  there  in to  perfec t 
replicas o f  th e  gods. The pa th  of th e  soul is one  o f  co n t in u i ty  an d  m etam or
phosis. The second record is th e  K aram danda  in scr ip tion . This describes how  
P rth iv isena , a h ig h - ra n k in g  officer a t th e  co u r t  o f  K um aragup ta ,  es tablished  a 
lihga nam ed P r th iv isv a ra .263 T hat w as in  G up ta  y ea r  117 (c e  435-36), 
P r th iv isena  fu r th e r  a rranged  for th e  lihga’s p ro p e r  w o rsh ip .  N o w  th is  in sc r ip 
tion  is engraved  d irec tly  on th e  lihga, an ep ig raph ic  fac t leaving no d o u b t  th a t  
P r th iv isvara  was a Siva nam ed after  its donor. T he  V alkha plates h in t  at th is 
p ractice  in the  late fou rth  cen tu ry ,  b u t  th e re  is o th erw ise  no  ev idence  to suggest 
th a t  the  ep on y m ou s  nam ing  o f  deities p reda tes  th e  fo u r th  c e n tu ry .264 From this 
material, we may th u s  conclude  th a t  the  fu n c t io n  o f  images u n d e r w e n t  signif
ican t changes at th is  time. W h ile  theological specu la t ion  a b o u t  th e  place of 
depar ted  souls in a theistic  un ive rse  no  d o u b t  deve loped  before th e  rise o f  the  
G uptas, it was only  in the  fou rth  c e n tu ry  th a t  cu lt-ob jects  -  ac tual images and  
sym bols m ade o f  p e rm an en t  materials -  began  to  h a v e  an in s t ru m en ta l  role in 
th e  religious career o f  in d iv idu a l  souls.

None o f  th e  su rv iv in g  in sc r ip t ions  at Udayagiri deal w ith  th e  role o f  images 
in religious life and n on e  use th e  w o rd  pra tis th a -  or similar term s. Nonetheless , 
there  can be no d o u b t  th a t  images w ere  d u ly  es tab lished  for w o rsh ip  at th e  site 
in the  early years  o f  th e  fifth cen tu ry .  T he  m ost obv io u s  ev idence  for th is  is 
the  rock-cu t panel o f  N arayana (Figure 6). T he  w o rsh ip p e r  knee l ing  b en ea th  th e  
image, identified in Section 1.4 as C andragup ta  II, holds a censer  in  his hand . 
T h e  pu rp o se  of th is  represen ta t ion  is to  show  th e  god  rece iv ing  an  offering  of 
incense from th e  k ing  as param abhagavata . As w e  h a v e  seen, incense  or dhupa  
was an essential puja  substance  accord ing  to th e  early  charters .  The significance 
o f  th e  co rrespondence  be tw een  th e  re lief  a n d  th e  plates is h ig h l ig h te d  by  th e  
fact tha t th is  is th e  first depic tion  of pu ja  to V isnu  in th e  v isual cu l tu re  o f  India . 
T h is  show s no t on ly  th a t  th e  G upta  k in gs  w ere  w il l ing  p ar t ic ip an ts  in  th e  form  
of  w o rsh ip  recorded  in th e  early  ch arte rs  b u t  th a t  th e y  d irec t ly  p ro m o ted  it  by
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depic ting  them selves perfo rm ing  puja  in a public  and consp icuously  m o nu 
mental fash ion .2f,J

Aside from  direc t depic tions of puja, the  spatial configuration  o f  the  cave- 
sh rines  and images at Udayagiri an tic ipate  m ature  forms o f  w o rsh ip  and  ritual 
practice. This p o in t  is m ade in a simple fashion by Cave 4. Inside the  sanc tum  
there  is a single-faced lihga placed on a large moulded p l in th .266 A ltho u gh  th is 
lihga is b y  no  means th e  oldest one in India, it is the  first instance o f  a lihga 
installed  on a p l in th  in a square  cella. The configuration becomes v ir tual ly  
universal in later tem ple  a rch itec tu re .

Cave 6 is a m ore com plex h a rb in g e r  o f  m ature  ritual and  its su p p o r t in g  
a rch itec tu ra l space. To make th e  necessary points, I am compelled to describe  
th e  cave and its p rec inc t  in some detail as the  re levan t features have not: been 
discussed in the  p ub lished  litera ture . T he  main features are i llustrated  in the  
accom pany ing  plan  (Figure 26). The cave-propcr  consists o f  a cella or g ar- 
bhagrha  w ith  a sp o u ted -p l in th  for an image. The am oun t o f  w a te r  used  to 
lustra te  th e  image was ev id en tly  considerable: a groove in the  floor carried 
w a te r  to a dra in  th a t  pierces the  sanc tum  wall; outside, a channel d irec ted  the 
w a te r  to  a pool in f ro n t  o f  the  cave. The en trance  door to the  sanc tum  is 
e laborately  carved and  has g ua rd ian s  on each side. N ext to I he g ua rd ian s  are 
w e ll-k n ow n  panels of Visnu and M ahisasuram ard in i,  Siva G angadhara  also 
appears here, m uch  w orn  b y  falling water. The configuration o f  the  vestibu le  
area ad jacent to  these images is especially notable. To one side is a set of 
goddesses -  seated in a rec tangu lar  cave-shrinc  -  and to the o ther  a figure of 
Ganesa — seated in a small niche. The  goddesses arc dam aged and  difficult to 
iden tify .  T hey  are, how ever ,  six in n u m b e r  and th u s  represent: the Krttikas (i.e., 
th e  six stars of th e  constellation Pleiades and the six M others  w h o  n ourished  
Skanda as a child). T h e  Krttikas are flanked by tw o  male figures', again m u ch  
dam aged , b u t  a p pa ren t ly  V irabhadra  and  Karttikeya.

These details call for a tten tion  because Ganesa and th e  M others  appear  in the
same position  in  later Siva temples. The  a r rangem ent is found  in almost ev ery
p a r t  o f  Ind ia , from the  highest: reaches of th e  Himalayas to  th e  p lains o f  Tamil
N adu . T he M others  are norm ally  placed in a row and  housed in a rec tangu lar
sh r in e  to  th e  r ig h t  o f  th e  sanctum , sometimes in a free-s tanding  tem ple .267
Images of Ganesa are equally  common and treated  in a similar fashion. In the
V irupaksa  tem ple at Pattadakal,  for instance, a sh r ine  to  Ganesa stands to th e  left
o f  the  sanc tum  at the  en trance  to the  am bula to ry  passage. Ganesa is located there
because he is regu lar ly  invoked  as th e  "Lord o f  Obstacles" at: the b eg in n in g  of
w o rsh ip .268 T he  po in t is th a t  c ircum am bula tion  is a form of w orsh ip , and  th e
appearance  of Ganesa at the en trance  automatically  invokes his presence as

/ tw o rsh ip p e rs  begin th e ir  procession a rou n d  the  Siva linga. In temples w i th o u t  an 
am bula to ry  passage, Ganesa is s im ply  placed in a n iche  on the  sou thside  o f  th e  
bu i ld ing  — clockwise c ircum am bula tion  is done in the open air and  Ganesa will
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be th e  first image the  w o rsh ip p e r  encoun te rs .  A p ar t icu la r ly  i l lus tra t ive  case is 
th e  Brahm apurisvara  tem ple  at Pullamarigai w h ere  Ganesa sits in  a shrine-like  
s t ru c tu re  on th e  south  side o f  th e  en trance  hall .269

These morphological com parisons ind ica te  th a t  Cave 6 was orig inally  d ed i
cated to Siva, a conclusion bu t tressed  by  a p ilgrim  record  carved  in th e  ceiling 
th a t  gives the  nam e S ivad itya .270 U n fo r tu n a te ly ,  th e  cult- im age is m issing -  the  
p re sen t  lihga looks like a m odern  rep lacem en t -  b u t  w e  can no t be far w ro n g  if 
w e  imagine th a t  the  original was similar to th e  w e l l -k n o w n  lihga p rese rved  in 
Cave 4. T h e  dedicatory  inscrip tion  of Cave 6 -  g iv en  in Section 1.8 — m entions 
th e  donor and his Sanakanika lineage b u t  does n o t  nam e th e  deity . H ow ever, 
tak in g  a cuc from the  Karam danda lihga — orig inally  k n o w n  as P r th iv isva ra  after 
its donor  P r th iv isena  -  we can suggest th a t  th e  Cave 6 lihga  w as nam ed  after one 
o f  the  Sanakanika princes. I f  w e follow Sircar 's  recon s tru c t io n ,  th a t  nam e 
m ay  have  been Sodhalesvara. As at K aram danda , th is  nam e w o u ld  h ave  been  
carved  directly  on th e  lihga, as w o u ld  any  record  o f  e n d o w m e n ts  for regu lar  
w o rsh ip .  T hat provisions for w o rsh ip  w ere  k n o w n  in  th e  im m edia te  n e ig h 
bourhood  of Udayagiri is show  by  a c o n tem p o ra ry  en d o w m e n t  for lam ps and  
th e  feeding of m onks at Sanchi.271

T he surfeit of detail g iven in th e  foregoing p a rag rap h s  m a y  seem d iffuse  and 
confusing , b u t  th e  c ru x  of the  m atte r  rem ains sim ple and  s t ra igh tfo rw ard :  th e  
es tab lishm ent process was a m eans by  w h ich  gods w ere  en cou raged  to take  u p  
actual and liv ing residence in the ir  re spec tive  images. Aside  from the  estab
lishm en t ritual itself, th is  process in c lu ded  th e  ep o n y m o u s  n am ing  o f  in d iv id u a l  
deities, th e  prov is ion  o f  religious en do w m en ts ,  th e  o rgan isa tion  o f  p u ja  offer
ings, and the  deve lopm en t of a su p p o r t in g  r i tua l  space (i.e., tem ple  a rch i tec
ture). T he  special form of  incarna tion  by  w h ich  gods came to  reside  in  images, 
te rm ed  arcavatara  in m uch  later schools, w as m ean t to  facilitate th e  personal 
re la tionsh ip  betw een  devotees and  th e ir  gods. M o d e rn  apologists ,  em barrassed  
by  ido l-w orship , have  so u g h t  to  expla in  th e  es tab lish m en t process as a sym bolic  
u n d e r tak in g ,  som eth ing  th a t  en no b led  the  w o rsh ip p e r  so he  o r  she cou ld  realise 
th e  presence of d iv ine  pow er th ro u g h  th e  in s t ru m e n t  o f  an im age.272 But th is  
was not th e  an c ien t u n d e rs tan d in g .  In G u p ta  times, th e  t e r m p ra tis th a  m ean t " to  
place a definite pow er in an object, to  e n d o w  an object w ith  faculties, e tc ."  — at 
least for those w h o  did not su b scr ib e  to th e  M im am sa school o f  th o u g h t ,  w hose  
advocates , as we shall sec in C hapter  3, took  cons iderab le  ex cep tion  to  images 
and  the ir  w orsh ip .  Beyond th e ir  am bit,  th e  p ra tis th a -process m ade th e  ido l a 
l iv ing  e n ti ty  -  a real being en tit led  to  receive  o fferings and  leg itim ate ly  h o ld  th e  
p ro p e r ty  assigned to it by  its pa trons .

The estab lishm ent of an image was also u n d e rs to o d  to  ch ang e  its su b s ta n ce  in 
a fundam enta l w ay  -  de facto it w as a consecrat ion  th a t  changed  scu lp tu res  
from m u n d a n e  material w orked  by  artis ts  in to  conta iners  o f  life an d  su p e r 
norm al pow er. Th is  v iv ification is genera lly  and  f re q u e n t ly  re fe rred  to  as
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pranapratistha-, the  "es tab l ishm en t of' lile-breath, vital force, an im ation ."  The 
idea is w id e ly  reported  bu t  the  actual w ord  pranapratistha- does not appear in 
early  inscrip tions  nor, as we have seen, in the  B rh a tsa m h ita .27'' Nevertheless, 
th e  transfo rm ative  rites o f  estab lishm ent tha t b reathed life in to  inanim ate 
images w ere  c u rren t  in th e  fifth cen tu ry .  W e assert th is on th e  ev idence  o f  the 
p illar in scr ip tion  at Bhitri. This is of exceptional interest because it dem on
strates th a t  the  p ro p er  estab lishm ent o f  images was not s im ply  a p op u la r  or 
sectarian  concern  b u t  an ac tiv i ty  th a t  informed the Vaisnava cult at the  heart: o f  
th e  G u p ta  court.

2 . 1 1 . B h i t r T :  K i n g ,  G o d ,  a n d  T h m p j . f .
T he im portance  of th e  inscrip tion  at Bhitri has long been recognised for the  
h is to ry  o f  the  G upta  d y n a s ty  in the  tim e o f  Skandagup ta  (circa ci; 456-67). It is 
especially  im p o rtan t  in th e  contex t o f  the  presen t s tu d y  because it docum ents  
th e  bu i ld ing  and  endowment: o f  a tem ple by this G upta  m onarch. Bhitri is 
located a b o u t  35 km  n o r th eas t  of Varanasi (see Figure I).274 T h e  site is large and 
com plex, ex ten d in g  o ver  several kilometres. In addition  to m o un d s  m ark ing  
hab i ta t ion  zones, th e re  arc a n um b er  of tem ple sites, some o f  w h ich  w ere  
excavated  from 1968. The tem ple  ad jacent to the stone pillar was also cleared at 
th is  time, a lthough  the  inscrip tion  had already come to the a t ten tion  of 
archaeologists in  th e  n ine teen th  ccn tu ry .

The p illar on w h ich  the  inscrip tion  is cu t  has a square  base, c ircu lar  shaft, 
an d  lo tus capital, T he  c row ning  figure, a tw o-sided  image of Garuda, was 
recovered  a few m etres away. T he  inscrip tion  itself begins w ith  a royal eulogy 
o f  th e  G up ta  k ings  before tu rn in g  to the  ach ievem ents of Skandagup ta .  The 
actual p u rp o se  o f  th e  record  is g iven in th e  closing four verses. These recoun t 
h ow  Skandagup ta  made, established, and  endow ed  an image o f  Visnu. The 
re lev an t p or t ion  ru n s  as follows:27’

s[v]apituh k ir t t i  f------X X X X X U - U - ]  ||*]
[X X X276 X U ----- X X X  X X U - U - |  III 9*1

[karttavya*277]pratima kacit pratimam tasya sarhg inah  [|*| 
s[u]pratitas cakarem am  |kum arasvam inam ikam *278| | | |  I0*| 
iha cainam p ra t is thapya  supra tis th i tasasanah  ||*| 
gram am  enam sa vidadh[c] p i tu h  p u |n |y a b h iv rd d h a y e  | | |  11*] 
ato bhagavato  m u rt t i r  iyam yas catra sam sritah271’ ||*| 
u b h a y am  nirdd idesasau  p i tu h  p u n y ay a  p u n y a d h ir  || | I2*| iti
[reflecting on?] the  kirt.i2m o f  his fa ther |tha t was like? . . .]
[king S k an d agu p ta  thought: that:?? . . ,]
A n  image o f  some k ind  shou ld  be made! Firmly resolved, 
he  m ade this represen ta t ion  (pratima)
Of S arhg in281 [called Kumarasvamin];
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A nd  hav ing  caused th is  [god] to  be es tab lished  here ,
he w hose orders are w ell-es tab lished
Gave this village for th e  increase  o f  his fa th e r 's  m erit;
T h en  th e  m urti o f th e  Lord  -  th is  one -  
and  th a t  I village] s i tua ted  here.
Both [i.e., the  m urti and  village] he, w h o se  th o u g h ts  w ere  
o f  merit, assigned to  th e  m erit  o f  his fa ther.

W hile  there  is little d o u b t  a b o u t  th e  general d irec t ion  o f  ev en ts  recorded  in 
th ese  verses, the  w ea th er in g  o f  th e  s tone  has led  p rev io u s  ed ito rs  to  p ropose  
d ifferen t read ings for some o f  th e  w ords .  This has re su l ted  in  a degree of 
u n ce r ta in ty  ab o u t  the  acts th a t  s u r ro u n d ed  th e  es tab l ish m en t  o f  th e  image. As 
these  p rob lem s bear d irec tly  on th e  q ues tio n  of e s tab lish m en t r i tua ls  an d  those  
w h o  perform ed them , I felt com pelled  to ex am ine  th e  record  in s i tu  using  
pub l ish ed  hand-copies and  estam pages. In  th e  course  o f  th is  research  I con
fro n ted  a n u m b e r  of difficulties in  th e  read ing , w o rd in g ,  and  sy n tax .  T h is  led 
me to  seek th e  advice  o f  H ans T. Bakker w h o  h ad  a lready  ad d ressed  aspects  of 
th e  Bhitri inscrip tion  in his w o rk .  He tack led  th e  verses w i th  characteris tic  
panache, and  his v iews rega rd in g  th e  p u rp o se  a n d  m ean ing  o f  th e  record  have  
n o w  been b ro u g h t  to p ub lica t ion .282 A l th o u g h  th e  p re se n t  d iscussion  w il l  cover 
some o f  th e  same g ro u n d ,  l i t tle  excuse  is needed  in v iew  o f  Bhitri 's  im portance  
for th e  h is tory  of tem ple deities. A s w e  shall see in  Section 3.6, a co rrect 
u n d e rs ta n d in g  o f  th e  inscr ip tion  has im plications for th e  in te rp re ta t io n  o f  th e  
archaeology of Bhitri and  th e  re lig ious cu l tu re  o f  th e  G u p ta  court.

W e begin w ith  verse  9. As will be e v id en t  from  th e  p reced in g  tex t ,  only  a 
few  w o rds  are p rese rved , b u t  th e  su rv iv in g  p o r t ion s  sh o w  th a t  S k an d ag u p ta 's  
m em ory  o f  his fa th e r 's  g lo ry  lay b eh in d  th e  m ak ing  o f  th e  image. Reflections 
on th e  g lo ry  of deceased k ings  are n o t  u n iq u e  to  Bhitri: in  th e  iron-p illa r  
in scr ip tion  at M ehrauli ,  for exam ple , th e  k in g 's  fam e is dec lared  to  rem ain  
on the  ear th  even th o u g h  he has d e p a r te d  to th e  o th e r  w o r ld .283 Similarly, 
th e  celebration o f  th e  k in g 's  fame and  its a l l-p e rv ad in g  n a tu re  w e re  im p o rtan t  
m otivations for th e  creation of th e  A llahabad  stone  p illar  in sc r ip t io n  of 
S am u d rag u p ta .284 T he w o rd  used  in  b o th  cases is klrti. As n o ted  earlier, the  
p r im ary  sense of th is te rm  is "fam e" o r  "g lo ry ,"  b u t  it can also desc r ibe  a tem ple  
or o ther m o n u m en t  because  su c h  th in g s  are  fam e-p rod u c in g  w o rk s .283 
A ccord ing ly , a doub le -m ean ing  at Bhitri can be in ferred .  From  th e  excavation  
w o rk  carried  ou t  at the  site, it is a t least clear th a t  th e  tem ple  w as bu ilt  in  a 
n u m b e r  o f  phases and  th a t  it w as in ex is tence  in  th e  tim e o f  K u m arag u p ta .286 
S k an d agu p ta  could therefo re  h ave  been reflecting  on  b o th  h is  fa th e r 's  g lo ry  and  
on his temple.

T u rn in g  to verse 10, the  first pada  seems to be th e  k in g 's  personal  s ta tem ent 
th a t  an image shou ld  be made. T he  special nam e of  th is  god  can be reco n s tru c ted  
as K um arasvam in  based on b ricks  from  th e  tem ple  site th a t  are insc r ibed
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srikum aragupta \sya\.2H7 As seen in Scction 2.10, (he naming o fg o d s  after specific 
ind iv idua ls  was well k no w n  in Gupta times. A lthough the practice is implied by 
early Gupta inscrip tions  and coin legends and may have been in troduced  by 
Sam udragup ta  in the  fou rth  cen tu ry  -  Bhitri is the  first imperial exam ple w here  
an eponym ous nam e for the  deity  can be reconstructed  with reasonable confi
dence. Bhitri th u s  s tands  at th e  head of the long tradition  (if royal tem ples — 
build ings  cons tructed  by  k ings o f  pa ram ount stat us, dedicated to a god named 
ep onym ous ly  after the  founding  patron , and furnished w ith  en do w m en ts  by  
m em bers of th e  royal clan. The atten tion  Skandagupta  gave to the temple and its 
endow m en ts  w ere  a public  dem onstra tion  of his piety and his close association 
w ith  K um aragupta.

R etu rn ing  to the  particulars o f  the  inscription, the reading becomes m ore 
p roblem atic  w ith  verse 11. Here w e  have iha cainam  and grum am  cnam, literally 
"and  here  th is"  and "th is  village." Fleet: took the  first cnam  as the god, but in a 
n o te  rem arked  th a t  it could have been the pillar."HK Bhandarkar th o u g h t  it 
referred  to  the  g o d .289 As the  cnclitic p ronoun  cnam  typically refers to w h a t has 
gone before, th e  first cnam  m ust surely  refer to lhe  god, the  making of w hich  
by  Skandagup ta  has ju s t  been recorded in the preceding verse, This god is 
described as being iha, "hero" , (i.e., at: this very  place). A similar use o f  th e  w ord  
iha to describe th e  spot w here  an inscrip tion  was engraved  is found at 
U dayagiri .200 This emphasises tha t th e  village in question was the one that: was 
" r ig h t  here ,"  th a t  is to say, in d o s e  p rox im ity  to the  pillar and temple, So 
despite  slightly  peculiar w ord ing , the  meaning of th is  verse is evident enough: 
the  god was set u p  "here"  beside the pillar and an adjacent village was g iven  as 
an endow m en t.  The village th a t  was assigned to  the  deity  probab ly  inc luded  a 
w ide  range  of people dedicated to tem ple service and agricultural labour as 
described  in Section 2 .5.2yl

W ith  the  first line of verse 12, we come to the  most difficult part, o f  
the inscription. Fleet read this as: ain bhagavata m urttir  iyam yak catra samslhi{'7) 
ta(7)h 292 He translated this: "Accordingly, th is image of the Divine One, and (this 
village) w h ich  has been agreed to ,"  b u t  in a footnote remarked tha t it could mean 
"and (this column) w hich  s tands here."  Bhandarkar read the same portion as: ato 
bhagavato m u rttir  iyam yak catra sam skriiah  | =  sa ttiskn a h \.2'H This was trans
lated: "Thus th is image of the  Divine One and (the column) which  was consecrated 
here". In a footnote to this translation Bhandarkar remarked: "This, of course, 
refers to the  place w here  the column is set up  and where  t he purificatory ceremony 
took place". He does not ven tu re  to  tell us what: k ind  of purificatory ceremony this 
m ight have been. D. C. Sircar preferred  to follow Fleet in his reading and opined 
th a t  the  lines referred to the installation of the image and gift. oT the village; 
sam sthitah, "settled," being what: happened to the  village.2‘M

The core of th e  problem  is the  phrase yak catra sarnskrtah  or sam sth itah . 
Before de term in ing  w h a t  th is  m igh t mean and describe, wc arc obliged to
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determ ine w hich  reading is correct. Going back to  C u n n in g h am 's  hand -co py ,  
and tak ing  this w ith  Fleet's estampage, w e can readily  see th a t  th e  first portion  
u p  to^o.s- catra presents little d if ficu lty .29j The p rob lem s s ta rt  only  w i th  sa \m ]. 
A t th is  point, C unningham  could not see a le tter  and gave  on ly  -sritah. In Fleet's 
estampage, how ever, th e  sa  is u nam b ig u ou s .  A s tu d y  o f  th e  inscr ip t ion  in situ 
revealed tha t there is an anusvara  o ver  the  letter, so w e can read sam  a t  th is po in t 
w ith  certainty. The next letter in Fleet's estampage is a ligature  th a t  looks like 
skri. This no d oub t p rom pted  Bhandarkar  et al. to  suggest sa[m]skritah. 
The inscription is w orn  at th is  point, b u t  tak ing  it w ith  th e  estampage and 
hand-copy . Fleet's proposal samsthi{l)t.a{l)h  does no t  seem possible no  m atter how  
hard  wc try . The problem, of course, is th a t  sam skritah  (corrected to  sam skrtah ) 
does not make proper sense. Bhandarkar tried  to get a rou n d  th is b y  saying 
th a t  the  pillar was subject to a process o f  sam skrta -  (i.e., th a t  it was completed 
or consecrated in some way). A ny troubles  w ere  sw ep t  away b y  inventing  
a "purificatory  cercmony." The difference is far from triv ial i f  w e  are concerned, 
as indeed we are, with ritual acts and those w h o  m ay have  perform ed them.

The precariousness o f  B han d ark ar 's  proposal is show n  b y  th e  Kahaum pillar 
inscrip tion . This provides a useful com parison  because it comes from  th e  same 
general region, describes analogous activities, and belongs to  th e  tim e o f  
Skandagupta .  More especially, th e  similarities and  differences he lp  us an tic ipate  
w h a t  m igh t be com m unicated  in a p illar in sc r ip tion  an d  th u s  w h a t  th e  Bhitri  
inscrip tion  m igh t have actually  said. In both  inscrip tions, the  closing lines g ive 
a factual accoun t of the donor and his activities. Bhitri w e  h ave  g iven  above; the  
Kahaum tex t  ru n s  as follows.206

p u n y ask an d h am  sa cakkre  jagad  idam akhilam  sam sarad  v lk sy a  
bhito  sreyo rt tham  b h u tab h u ty a i  p a th i  n iyam ava tam  arha tam  
a d ik a r t t fn  ||*|
paiicendram  sthapay itva  d ha ran id ha ram ay an  sann ikhatas  
ta to  |'*]yam sailastam bhah su ca ru r  g ir iv aras ik harag ro p am ah  
k ir t t ik a r t ta  |||*].
Looking on this w ho le  transien t w orld  and  becom ing f r igh tened , he 
[i.e., Madra] made a heap o f  merit, h av ing  established , for th e  sake of 
well-being and the  good o f  liv ing beings, five Lords m ade o f  m o un ta in  
stone, the orig inators on th e  p a th  of restra ined  A rhats . T hereaf te r  th is 
s tone pillar, a m aker o f  k ir ti lovely like a peak  o f  th e  Himalayas, was 
p lanted  [by him].

T w o  th ings are recorded here: firstly, the  donor, an  in d iv id u a l  nam ed  M adra, 
m ade merit for him self  by es tablish ing  five T ir th am kara  images; secondly , he set 
u p  "th is  s tone pillar" as a w ay  of au gm en tin g  his fam e.297 T h e  o rd e r  of events  
and vocabu lary  parallel w h a t  w e find at Bhitri. The  v e rb  used  for th e  es tab 
lishm ent of the  images is the  causative o f  V s th a , " to  cause to  be es tab lished  "
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This designates, as w e saw earlier, th e  stable establishm ent o f  an y th in g , from an 
ind iv idua l  in a social or political position to a sacred image on a p linth . A t Bhitri 
and  Kahaum, the  es tablishm ent o f  images generated merit for the donors. W h a t  
they  p referred  to do w ith  th is  merit differed: Madra piled up  a "heap o f  m erit"  
for his ow n  benefit; Skandagup ta  transferred  the  merit to his father. Skanda
gup ta  also transferred  the  merit of a v illagc-grant to his father, an added  
com plex ity  no t  found  at Kahaum. The next, step for Madra involved  em b edd in g  
the  pillar in the  earth . This is explic itly  m entioned  because the pillar func tioned  
as a "creator  of fame" (k ir tik a r tr ). In o ther  words, M adra was seeking to  increase 
his w orld ly  repu ta tion  by se tting  u p  the pillar. Skandagupta  was equally  
concerned  w ith  fame but, un like  Madra, had w ider  concerns as a k ing. Spe
cifically, he perceived his fame as resting  on th e  reestablishm ent o f  a shaky  
lineage (pracalitam  vam sam  pratisthapya). Accordingly , his rule was "well-  
established" (supratisth itasasanah ) and his increasing sp lendour was publicly  
celebrated in song .258 S k an d agu p ta 's  fame, in o ther  words , did not rest, solely on 
the  es tablishm ent o f  a pillar or some o the r  m onum en t but. on his personal 
ach ievem ents as a ru le r  and th e  en d u r in g  repu ta tion  of his family.

These d ist inc tions may seem like qu ibb les  but they  arc im p o rtan t  for one 
basic reason: if a p a tro n 's  socio-political am bitions were closely tied to the 
estab lishm ent of a m onum en t,  then th is w ould  be announced  in a lucid fash
ion .299 This allows us to d raw  a key conclusion regard ing  th e  likely read ing  of 
the  Bhitri inscrip tion , namely, if S k an d agu p ta 's  in tention had been to m ention  
th e  pillar and its establishm ent, then  this w ould  have been stated plain and 
simple. It w ou ld  not have  been recorded cryptica lly  and paren thetica lly  
using  atypical vocabu lary .  On these grounds, the reading sam skrtah  -  and 
B handarkar 's  u n d e rs tan d in g  o f  this as qualify ing  th e  pillar -  can be regarded  as 
unsafe.

Given th a t  the  read ing  sam skrtah  has to be set aside, I felt compelled to s tu d y  
th is  w o rd  w ith  care w hen  visiting  the  site. This com bined w ith  C un n in gh am 's  
h and -co py  and Fleet's estampage yielded the  reading sarnsritalj, "a ttached  to, 
assigned to, dw elling  in, si tuated  in ,"  and so on. This reading  is su p p o r ted  by 
the  l igature  sri in iron-pillar inscrip tion at M ehrauli, The sri at: Bhitri is more 
cursive, b u t  the  shape otherw ise  is close. Based on this, the  reading sam sritah , if  
not an abso lu te  certa in ty , is p ro b ab ly  th e  best wc can hope to recover. The 
advantage , an yw ay ,  is th a t  the  m eaning is close to Fleet's sam sthital], "resid ing  
at, resting  in "  and  even suits th e  case more precisely. Having comc this far, we 
can now  ask w h a t  th is  describes. It cannot, be t he image (m urti, pratim a) because 
these w ords are feminine and ou r  part ic ip le  is masculine. So it has to be the 
pillar or the  village. As we have ju s t  disqualified th e  pillar, the  phrase  y a s  catra  
sam sritah  m ust qualify  gram a. W ith  this, the  logic of verse 12 becomes p rac 
tically self-evident. The village in question  is " th a t  w hich  is si tuated here,"  and
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Skandagupta  assigned th is village to the  god and  the  merit o f  his fa ther.  One 
final po in t on th e  w ord  iyam . Grammatically  th is  shou ld  go w i th  m urti and 
transla tors  so far have been content w ith  th e  gloss " th is  image". This certainly 
w orks, b u t  Hans Bakker has observed  th a t  th e  w o rd  iyam  falls after th e  caesura, 
so ". . . th is  m ust mean tha t pada  12b ac tually  sum s u p  th e  tw o  th in g s  re ferred  to 
b y  ubhayam  in 12c."300 His transla tion  o f  verse 12 accord ing ly  ru n s  as follows: 
"Therefore, the  image o f  the  God, th is  one (here), and  (the com m unity )  th a t  is 
liv ing here, th a t  one (i.e., Skandagupta)  assigned to th e  m erit o f  (his) father, for 
he is in ten t  on merit."

W ith  the translation and ex tended  com m entary  g iven  here, th e  ritual steps 
taken at Bhitri come into sharp  focus. To summarise: (1) Skandagup ta  m ade the 
image of Sarhgin; (2) he  had th is  image established; (3) he g ran ted  a village- 
com m unity  as an endowm ent; (4) he assigned th e  merit of m aking  th e  image and 
giving th e  village to his father. This sequence o f  actions and  their  cum ulative 
impact are of considerable interest from th e  religious and  cu ltura l perspective. 
The first step involved the making o f  th e  sculp ture. Once th is  w as done, the  
scu lp ture  was "established." The im portance o f  th is ev en t  is revealed b y  the 
vocabulary: th is tells us tha t while th e  k ing  crafted a representa tion  or replica 
{pratima), th e  establishment procedure  changed th is  in to  a liv ing  image (m urti).301 
The account is no dou b t condensed, bu t  th e  establishm ent ritual -  effectively a 
consecration as w e  have seen in the  prev ious section -  t ransform ed the  pra tim a  — 
a mere reflection -  into the actual body  o f  god -  the  m urti. This metam orphosis 
s tands at the  very  heart o f  the present book. Stone idols like those described in the  
Bhitri inscription had to be vivified if th ey  were to  become sen tien t beings w ith  a 
r igh t  to the  tangible goods offered to  them. The consecration was no  d o u b t  a 
religious matter, but oncc th is happened  th e  legal sta tus of th e  god changed. 
M ade manifest and firmly fixed in their  tem ple homes, th e  gods became living 
parts o f  everyday  life, ju rid ic  personalities entitled to garlands, incense, lamps, 
perfume, h ym n s of praise, and -  lest we forget — land and revenue. The com
pelling sp lendour o f  th e  living image is beautifu lly  cap tu red  in th e  Bilsad 
inscription of Kumaragupta: the  d iv ine  Svami M ahasena has a w ondrous  
murti., formed from the accumulated lustre of the  th ree  w orlds (trailokyate- 
jassam bharasam bhutadbhutam .urtti). H e is, furtherm ore , th e  god Brahmanya, and 
the  construction of his residence is a t ru ly  magnificent w o rk .302 P u n d it  P ranna th  
Saraswati summarised th e  w hole  m atter  in an precise fashion over a cen tu ry  ago: 
"By this process o f  vivification th e  image from its p rev ious sta tus as an  inanim ate 
object, a simple piece of clay, stone or metal, acquires the  sta tus o f  a jud ic ia l 
personage, capable of holding p ro p e r ty .  As observed  b y  Mr. Justice  Scott in  his 
judgement, in the M andvi Temple Case, T hakersey  Dewraj v. H u rb h u m  Nursey , 
'the  deity of the  temple is considered in H indu  Law as a sacred en ti ty  or ideal 
personality possessing p roprie ta ry  r ig h ts ' ."303
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2 . 1 2 , R a . j y  a t  a n t r a :  P h k m a n i - n c i i ,  A u t h o r i t y ,  
M o t i v a t i o n ,  a n d  M h a n s

Sk an d agu p ta ,  like all th e  pa trons  encoun tered  in 1he.se pages, w an ted  his temple 
to  last as a m o n u m en t  and religious in st i tu tion . The long-term v iab ili ty  o f  his 
tem ple  — as w ith  all tem ples -  rested on its perm anence and ongoing a u th o r i ty  as 
a socio-economic en ti ty .  Perm anence was achieved th rou g h  the int.roduclion o f  
du rab le  materials: land -g ran ts  w ere  w r it ten  on sheets of copper, ded icatory  
in scr ip tions  w ere  engraved  on pillars or slabs, sacred images w ere  carved in 
s tone  or cast in metal. The f req u en t use of the  w ord  "s tone ' '  to describe  images 
and  tem ples show s th a t  physical perm anence was an im portant p reoccupation  
in th e  fifth c e n tu ry .3<M At Udayagiri, a place that witnessed the naissancc o f  
tem ple  religion, perm ancnce  was affirmed by t he conflat ion o f  cave and temple: 
n o th in g  could be m ore p e rm an en t  and  unshakab le  than  n shrine  excavated into 
a m oun ta in  and an image carved from the  living rock. Perm anence was o th e r 
wise bu t tressed  b y  the  insistence th a t  g ran ts  were irrevocable  and m eant to last 
as long as the sun, moon, and stars.

Yet th e  su rv iva l o f  tem ples rested on ra ther  more than  long-lasting 
m aterials and  a few bold assertions. For tem ples 1.0 become root, in s t i tu tions  
in society  -  as th e y  had by th e  end of the  fifth cen tu ry  -- the gods established 
in them  h ad  to  be vested  w ith  en d u r in g  au th ori ty .  In practical terms, th is 
m ean t th a t  th e  ind iv idua ls  w h o  founded  temples and prov ided  them  w ith  
en d o w m en ts  had  to  convince  the people a round  them  that tem ples genu ine ly  
m attered: the gods h ad  to be seen as pow erful beings w ho  controlled  the  
w orld ,  g ran ted  a range  of blessings, and  guaran teed  felicity in th e  afterlife. 
W e  have  cited several inscrip tions  th a t  show  how kings, priests, and  m erchan ts  
w o rk ed  to ge ther  in concert to achieve this end. But a k ing, how ever  influential, 
an d  a priest, h o w ev er  charismatic, and a merchant:, h ow ever  rich, were not 
en o u g h  to g uaran tee  the  longev ity  of a temple. The v ib ran cy  o f  a cult, in the  
lo n ger  term  — its hold over th e  hearts of devotees and its g rip  on the  resources 
f rom  g ran ted  lands — rested  on succeeding  genera tions acceding to the au th o r i ty  
o f  the  god  and  th e  priests  w h o  m anaged tha t g o d 's  religious service. How this 
w as ach ieved is a crucial historical and religious question.

The  favoured  m echanism  for guaran tee ing  the  life o f  a tem ple and  its cu lt was 
to m ake appeals to an a u th o r i ty  tha t transcended  the part icu lar  c ircum stances of 
th e  ruler, tem ple  priest, and economic patron , to make appeals, in short ,  to  the  
au th o r i ty  of the  Veda. This theological rationale needs little in tro du c tio n  to 
s tu d en ts  o f  Ind ian  th o ug h t:  because the  Veda is deemed timeless, eternal, and 
perenn ia lly  valid, an y th in g  that: d epen d s  on th e  Vedn or is derived  from the  
Veda, is necessarily  timeless, eternal, and perennia lly  v a l id .10’ Strategies of 
validation th u s  invo lved  sh o w in g  th a t  part icu lar  u n d e r tak in g s  w ere  essentially
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"V edic"  -  especially u n d e r tak in g s  th a t  m ig h t  be called in to  q ues tio n  because 
th e y  appeared  to  d ep a r t  from  th e  Veda. W e  h ave  a lready  no ted  h o w  puja- 
o fferings w ere  und ers too d  in te rm s o f  th e  Veda and  re fe rred  to  Vedic tradition: 
th e  use of Vedic forms — bali, caru, an d  sa ttra  — d em on s tra ted  th a t  th is  ty p e  of 
w o rsh ip  w as faithful to received  t rad it ion .  Similarly, th e  use of Vedic invoca
tions  to  accom pany  th e  offering o f  flowers, incense, an d  lam ps -  as w e  find 
in V isnusm rti 65: 3—14 — show ed  th a t  these  o fferings " u n p a c k e d "  m eanings 
in h e ren t  in th e  m antra -tex ts .  L an d-g ran ts  were, b y  a c ircu itous  rou te , sub ject to 
th e  same herm eneu tic .  T he  verses th a t  ap pea r  a t  th e  en d  o f  the  copper-p la te  
charters  -  exam ples w ere  cited at th e  b eg inn in g  o f  th is  ch ap te r  -  are  f re q u e n t ly  
ascribed to Vyasa, th e  grea t sage w hose  ostensib le  o u tp u t  m akes h im  th e  m ost 
prolific w rite r  in th e  h is to ry  o f  Sanskrit  litera ture . Aside  from  a rran g in g  th e  
fou r  Vedas in the ir  p re sen t  form, he is c red i ted  w i th  th e  com position  of th e  
M ahabhara ta .306 Now  th e  M ahabhara ta  is desc r ibed  as an c ien t  lore or itihasa  — 
literally  "so-it-w as."  It is also te rm ed  " th e  fifth V eda."  T h is  show ed  -  t h r o u g h  a 
s ingle s troke  of classification -  th a t  th e  M ahabhara ta  p a r t ic ip a ted  in and  
affirmed th e  Veda and its ancillaries.307

For the  historical sceptic, o f  course, th e  M ahabharata  has no  manifest rela
t ionsh ip  to  the  Veda and should , as a consequence, have  no  special au th o r i ty  as 
far as th e  Veda is concerned. The Veda is beginningless and  authorless: it  is an 
anthology o f  revelatory  hym n s th a t  w ere  originally "seen" by  th e  ancient seers 
and subsequen tly  transm itted  th ro u g h  oral recitation. For th is reason, th e  h y m n s  
are term ed sruti -  th a t  w h ich  is h ea rd .308 The epic is no t  a w o rk  of th is  type . 
N either  is it sm rti — traditional "recollections" th a t  are d e p en d en t  on th e  Veda and 
deal w ith  dharm a  and  related acts, r itual or o therw ise. As J. A. B. v an  Buitenen 
has elegantly observed, the  Bhagavad Gita, and  th e  M ahabharata  in  w h ich  it  is 
em bedded , has au th o r i ty  for all th e  w ro ng  reasons: it has a person  as its au thor ,  i t  
is a p ro d u c t  o f  time, and  it has no  regard  for sru ti.309 But Ind ian  th in k ers  w ere not 
in terested in h igh ligh ting  divergence, novelty , and  innovation . T heir  concern  
was to show convergence, fidelity, and  congru ity : tex ts  w ere  incorpora ted  in to  
the  Vedic trad ition  by  show ing  th a t  they  conform ed to sru ti and  sm rti. This was 
the  only  w ay  th ey  could be valid  and meaningful. A t  th e  end  of the  day, th is  was 
not a difficult task: the  Vedas them selves are w ell-n igh  incom prehensib le  and  
w ere heard , as w e  learn from Bhaskara 's commentaries, b y  carefully m onitored  
elites.310 Regardless o f  w h a t w e m igh t th in k  as m odern  com m entators, the  a priori 
w orking  assum ption  was the  final au th o r i ty  of th e  Veda: it  is true , u n im peach 
able, unshakable , and  absolute. So verses from  th e  M ahabharata  -  th e  fifth Veda -  
are no th ing  less than  Vedic in junction.

T he G unaighar  copper-p la tes  o f  V a in y agu p ta  sh o w  th a t  th is  w a y  of 
th in k in g  ab ou t the  Vedic trad it io n  w as p re v a len t  in th e  late fifth cen tu ry .  In  
addition  to q uo t ing  verses o f  Vyasa -  to  w h ic h  w e  w ill sh o r t ly  t u r n  -  th e  charte r
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offers a s ta tem ent regard ing  th e  fu tu re  management of land g ran ted  by the
31 1crow n:

api ca kha lu  s ru tism rt it ihasav ih itam
p u n y a b h u m id a n a s ru t im  aih ikam uttrikaph .ilav iscse  sm rt.o '17' 
bhavatah  sam upagam ya svatas tu pidam apy  u rikrtya  
p a t t r e b h y o  bhurnim  [, . .] d v isad b h ir  asmad 
v acanag au rav a t  sv ayasodharm m avap tayc  caite pataka 
asm in bi(vi)hare sasvatkalam  abhya|nupalayit:avyah*(?)||*J
A n d  indeed  hav ing  d u ly  considered the  sacred teaching w ith  regard  
to th e  m erito rious donation  of land set: out in sruti, sm rti and itihasa, 
[insofar as] th e  specific w o r ld ly  and post.-morl.cm rew ards have 
been trad itionally  tau g h t ,  b u t  also accepting even [financial] losses 
th a t  m ig h t  accrue  ]to them] personally, enem y [kings w ho  are d isposed 
to grant] land to  w o r th y  recip ients  shou ld  maintain these lands in 
(the h an d s  of) th is m onastery  for all time, ]hot h ] out of a respect for 
m y declaration and in o rder  to assure theirow n fame and religious virtue.

V ainyagupta presen ts this as his ow n declaration [asmailvacana), a circumstance 
th a t  perhaps  explains its atypical forms, unusual words, and difficult syn tax . 
Despite these problems (as well as lacunae and questionable  readings on the  part  
of the  editors) th e  p u rp o r t  is clear enough: in the first place, Vainyagupta invokes 
sruti, sm rti, and itihasa. Notable by  its absence in this list is Purana, an omission 
th a t  indicates these scrip tures were not: considered au thorita tive as far as land 
gran ts  were concerned. Vainyagupta then addresses enem y kings w h o  m ight 
d is turb  his g ran t  to the  vihara (allies and underlings are tacitly assumed to need 
no instruction  in the matter). These kings are alerted firstly to sruti, smrti, and 
itihasa  regard ing  the  gift o f  land and the  benefits tha t accrue from this activity . 
T hus insp ired  to  make land-grants, they  arc urged not. to confiscate the  land 
gran ted  b y  Vainyagupta. Indeed, they  should honour V ainyagupta 's  proclama
tion and always pro tec t the  assigned lands, even if th is means suffering pecuniary  
difficulties. Following th is path will bring fame and merit.

V a in y agu p ta 's  declaration reflects the  sen tim ents  of a verse th a t  appears w ith  
u nco u n te d  freq u en cy  in inscrip tions: bahubhir uasudha bhukta  rajabhis 
sagaradibhih; yasya  yasya  ya d d  bhum is lasya tasya (add phaiani, "T h e  earth  has 
been enjoyed  by  m any kings, com m encing w ith  Sagara; w hosoever  possesses 
th e  earth , to him belongs the  rew ard ."  The Sagara m entioned here was a k ing  of 
h ig h  an t iq u i ty  w h o  let loose a sacrificial horse on an annual basis and  claimed all 
th e  land  on w h ich  it t ro d .313 So his te rr i to ry ,  like that: of every  cakravartin  w h o  
has perfo rm ed  th e  horse sacrifice, em braced  the  w hole  world . This cont rol of the  
earth  is qualified b y  th e  second part: o f  the verse. The m eaning here is as follows: 
"w hosoever  possesses th e  earth  at any  g iven point in time, to that k ing belongs 
th e  rew ard  o f  g ran ts  p rev ious ly  m ade."  The rew ard  included  the k ing 's
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custom ary  share of religious merit, typ ica lly  o n e -s ix th .314 This was th e  rate 
because, according to th e  R aghuvam sa  and  A bhijnanasakun ta la , th e  k ing  was 
en tit led  to one-s ix th  of the  p ro d u ce  o f  th e  land  in  r e tu rn  for his p ro tec tion  o f  the 
people and  the ir  p ro p e r ty .3IJ In o th e r  w ords, th e  k ing  rece ived  one-s ix th  o f  the 
m erit of a gift because th is  w as th e  norm al level o f  th e  k in g 's  en tit lem ent.

If a k ing assum ed th a t  his theoretical possession  o f  th e  w ho le  ea r th  gave  h im  
license to ride rou g h  shod over  com m itm ents  m ade b y  o th ers  in th e  past, the 
charters  outline  th e  consequences th a t  will befall those  w h o  o v e r tu rn  g ran ts  
o r collude w ith  those h av in g  th is  in ten tio n .  W e  q u o ted  several exam ples in 
Section 2.2. In V a in y agu p ta 's  g ran t  the  verses read thus:

anupalanam  prati ca bhagavata  parasara tm ajena  
vedavyasena  vyasena g itah  sloka b hav an ti  [||*] 
sastivarsasahasrani svargge  m odati  b h u m id a h  [|*] 
aksepta  canum an ta  ca tan y  eva na[ra*]ke vaset [||*] 1 
svadattam  parada ttam  va yo  hare ta  [vasu jn dh aram  [|*]
[sajvisthayam krm ir  b h u tv a  p i t rb h is  saha p acya te  [||*] 2 
p u rv v ad a t tam  d v i ja t ib h y o  y a tn ad  raksa  y u d h is th i ra  [|*] 
inahirn mahim atam  sres tha  d ana t  s rey o n u p a lam 316[||*] 3
Regarding th e  (future) p rotection  (of th e  grant)  there  are verses sung  by  
the  reverend  Vyasa, th e  compiler o f  th e  Vedas and  th e  son of Parasara:
The g ive r  o f  land rejoices in heaven  for s ix ty  th o u san d  years  (but) he 
w ho  confiscates (granted  land) and  he w h o  assents (to su ch  action) 
live in hell for th a t  period!
He w ho  takes away land given  b y  h im self o r  by  others rots along w ith  
his forefa thers becom ing a w orm  in ordure!
0  Y udhisth ira , best  of k ings, carefully  p ro tec t  th e  land  g ra n te d  to 
b rahm anas by  form er (kings), for p rotection  is be tte r  th an  th e  gift itself!

The in form ation  in V a in y agu p ta 's  p la te  is in exac t  confo rm ity  w i th  the  rules 
laid dow n  in V isnusm rti (3: 81-83) regard in g  royal g ran ts  of land . T he  re levan t  
portion  is as follows: 317

b rah m an eb h y as  ca b h u v a m  p ra t ip a d ay e t  |] 81
yesam ca p ra t ip ad ay e t  tesam  svavam syan  b h u v a h  p a rim anam
danacchedopavarnanarn  ca pate  tam rap a t te  va l ikh itam  svam udrankitam .
cag am in rp a tiv i jn ap anar th am  d a d y a t  || 82
parada ttam  ca b h u v a m  n apah are t  |j 83
Let him  [the king] bestow  landed  p ro p e r ty  u p o n  b rahm anas.
To those  u p o n  w hom  he has bestow ed  (land) he m u st  g ive  a docum ent,  
destined for th e  information of a fu tu re  ruler, w h ich  m ust be w r i t ten  u p o n  
a piece of cloth, o r  a copper-p la te ,  and  m u s t  conta in  th e  nam es o f  (three) 
im m ediate  ancestors, a declaration  o f  th e  e x te n t  of th e  land , an d  a
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description (of w h a t  results) from d isrup ting  the  donation, and should 
be signed w ith  his own seal.
Let him  no t  ap p ro p ria te  to  h im self landed p ro p e r ty  bestowed (upon 
brahm anas) by o ther  (rulers).

A  n u m b e r  of general p rincip les ab ou t lan d -ten u re  in Gupta times em erge from 
these p rescr ip tions  and the  foregoing d iscussion as a whole. These can be 
sum m arised  as follows:

• The "w h o le  ea r th "  is possessed by a k ing  w ho  is politically successful and 
w h o  perform s th e  religious rites th a t  make him a universal sovereign or 
cakravartin . This g ives him  abso lu te  title to the land, at least in theory ,  and 
p u ts  h im  in a position to m ake g ran ts  o f  land, an ac tiv ity  he is cncouraged  to  
und e r tak e .

• The  m erit o f  m aking  a g ra n t  is indcstruc tib lc  and is transferred  from one 
k ing to the  next.  The c u rrcn t  ruler, w h o eve r  he might be, enjoys th e  sp ir
itual benefit o f  earlier g ran ts  — and o ther en tit lem ents  from th e  relevant 
estates unless these too have been g iven  aw ay as part of the  g ran t.

• As a consequence o f  th e  above, k ings have no g ro u n d s  for d is tu rb in g  earlier 
g ran ts  or for confiscating land a lready  g iven. So w hile  k ings hold tit le  to all 
land  in p rinc ip le  th an k s  to Sagara's p receden t, th ey  are obliged to  respect 
lan d -g ran ts  made by  the ir  predecessors , even those  w h o  arc or were polit
ically hostile  to them.

• T he  g ran tin g  o f  land involves  unseen outcomes: it b rings merit and  fame in 
th is  w orld  and long residence in heaven  after death. Those w ho  reverse  land- 
g ran ts  o r  assen t to  such actions will end  u p  in hell.

T he verses from th e  M ahabharata  th a t  ap pear  at the end o f  each charte r  were 
inc luded  to  bu t tress  the  r igh ts  of donees. T hey  rem inded  kings o f  th e  con
sequences - g o o d  and bad -  th a t  come w ith  g ran ting  land. Now because co pp e r
plates w ere  issued to donees, the  in ten ded  "readers"  o f  the cpic verses could 
on ly  have  been those w h o  m ig h t challenge the valid ity  of the  grant: or a t tem p t  to 
seize th e  donee 's  assets. V a in y agu p ta 's  proclam ation, and the  passages in the 
V isnusm rti j u s t  cited, show  th a t  th e  epic verses w ere  d irected to o ther  kings. 
F u r th e r  " readers"  w ou ld  have inc luded  th e  k in g 's  agents  w h o  are consis tently  
o rdered  to stay  off  th e  land belonging to priests and  tem ples .318 An im portan t 
corollary to  be deduced  from the cpic verses is tha t juridic recip ients -  in d i
v idua l  people and the ir  analogues en sh rin ed  in temples -  held effective title, 
g ran ts  being m ade to  them  in p e rp e tu i ty  for all practical purposes.

T ha t rec ip ients  w ere  in tended  to hold land u n d is tu rb e d  is h igh l igh ted  by  the 
f req u e n t  s ta tem ent th a t  benefactions w ere  to  be enjoyed b y  the  recip ient,  his 
son and  g randson : putrapautranvayopabhojyau prcU ipadiiau.ll,> These w ords  
w ere  n o t  in c lu ded  as an id le  p leasan try . Their  use represen ted  a legal com
m itm en t and m eant th a t  a freehold was being created and guaran teed  by  the
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state. I f  a family enjoyed  land for several genera tions, it  w o u ld  be reg a rd ed  as 
th e ir  p e rm an en t p ro p e r ty  accord ing  to  th e  fo llow ing  adage:

a d b h ir  dattarn t r ib h i r  b h u k ta m  sad b h is  ca paripa li tam  | 
etani na n iv a r ta n te  p u rv a ra ja k r ta n i  ca ||

T h is  stanza enjoyed cu rre n cy  in th e  G upta  age and  sh o w s th a t  land  could  n o t  be 
confiscated if it was g ran ted  b y  an earlier k in g  and  h ad  been  en joyed  b y  a family 
for th ree  genera tions .320 This reflects th e  pos ition  of th e  V isnusm rti th a t  is

321unequ ivoca l  on  th e  ques t ion  o f  land tenure :
sagamena tu bhogena b h u k ta m  sam yag yada  tu  yat | 
aharta  labhate  ta tra  n apah a r th am  tu  ta t  k vac i t  || 186 
p itra  b h u k tam  tu  yad  d rav y am  b h u k ty a ca ren a  d harm atah | 
tasm in p re te  na vacyo  'sau b h u k ty a  p rap tam  hi tasya  ta t  || 187 
t r ib h ir  eva tu  ya b h u k ta  p u ru sa i r  b h u r  ya thavidh i]  
lek h y ab h av e  'p i  tam ta tra  c a tu r th a h  sa m av ap n u y a t  || 188
W h a t  has been possessed in o rd er  and  w i th  legitim ate tit le  (such as 
purchase ,  donation , and  th e  like) th e  possessor m ay keep; it can n ev e r  
be taken  from him.
W h ere  (land or other) p ro p e r ty  has been held  in legitim ate possession 
b y  th e  father, th e  son 's r igh t  to  it, after his o w n  death , canno t be contested; 
for  it has become his ow n  b y  force of possession.
I f  possession has been held o f  an  estate b y  th re e  (successive) genera tions  
in d ue  course, th e  fourth  in descen t shall in h e r i t  it as his p ro p e r ty  even  
w i th o u t  w ri t ten  title.

T he  date and geographical horizon  of th e  V isnusm rti m ake it especially  
re levan t to th e  q ues tion  o f  lan d -g ran ts  in th e  G u p ta  period . In  th e  op in ion  
of Ju l iu s  Jolly, the  first ed ito r  an d  trans la to r  o f  th e  V isnusm rti, th e  te x t  res ted  on 
an old w o rk  b u t  was recast b y  a rd en t  followers o f  th e  Vaisnava dharm a  in  th e  
fou r th  or fifth c e n tu ry .322 A lth o u g h  th is  m ay be too  early  a da te  for th e  
rew o rk in g ,  th e  open ing  chap ters  of th e  V isnusm rti are  m an ifes tly  p a r t  o f  its later 
ing red ien ts .  T hey  in c lu de  th e  ra ising o f  th e  ear th  by  Varaha an d  a h y m n  in  his 
p raise by  P r th iv i  (VSm  1: 1-61), the  desc r ip tio n  o f  an  ideal society  o rdered  
accord ing  to caste (i.e., b rahm ana , ksa tr iya ,  vaisya, a n d  su d ra  [V Sm  2: 1-17]) , 
and  an outline  of th e  k in g 's  duties, a leading aspect o f  w h ic h  is th e  p ro tec tion  of 
th e  i/arna-system  (VSm  3: 1-98). This m a tte r  has been  in t ro d u c e d  to  add  
theological d ep th  to th e  te x t  and  to  en han ce  its socio-political scope. Like th e  
M anavadharm asastra , to w h ich  it is closely re la ted , th e  V isnusm rti claims 
w id e  a u th o r i ty  for its laws and th e ir  app l ica t ion  b y  dealing  w i th  m atters  
beyond  th e  im m ediate  com pass o f  th e  Vedic schools.

The place w h ere  th e  V isnusm rti took  its p re sen t  form  -  and  asserted  its w id e r  
influence on religion and  society  -  is n o t  expl ic i t ly  s ta ted  in th e  w o rk ,  as w e
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w ould  expect.  H ow ever, th e  list of lir th a -s in VSm  85: 3 '32 exh ib its  some 
revealing  poin ts  of emphasis. H eading the  list arc four key sites: (1) Puskara in 
Rajasthan, (2) Prayaga at th e  confluence of the  Gahga and Yamuna, (3) Gaya in 
Bihar, (3) A m arakan taka  in th e  V indhyas , and (4) t he Varaha m ountain , possibly 
Baraimula in K ashm ir .323 These places represent the horizon of the tex t 's  geo
graphical k no w ledg e  and — wc may assum e — the  historical scope o f  the  
Kathakas, th e  school responsib le  for the  w ork  (see Table 2 for t he school and tex t 
relationships). W ith in  th is area, the V isnusm rti show s special familiarity w ith  
locations in Rajasthan in addition  to Puskara, a fact th a t  suggests the  Kathakas 
w ere  settled th e re  in considerable  n um b ers .  In the  list o f  rivers, th e  Narm ada 
figures as an unusual first, supersed ing  th e  Gahga and Yamuna. W e also find the  
Sona (m odern Son) and Vetravati (modern Bclwa), r ivers  in central India th a t  are 
not norm ally  g iven in lists of th is k ind. W ith  them is a holy place called 
V isnupada. In his com m entary  Vaijayanti, N andapand ita  expla ins th is as the 
cen tre  o f  Gaya, following th e  u n d e rs tan d in g  prevalent in the  seven teen th  
cen tu ry  w h en  he w ro te .32,1 This does not seem to be the  tex t 's  in ten tion . Gaya 
appears  at th e  beg inn ing  of th e  lirtha  list, w hile  V isnupada is c lustered  w ith  
sites and  rivers in th e  V indhyas  and n o rthe rn  Deccan. This makes it likely th a t  
V isnupada refers to Udayagiri because this was one of the site 's cp o n y m s in 
G upta  times, as noted  in Section 1.12.

These geographical observations tell us som eth ing  abou t the  Visnusm rti. 
Those w h o  compiled the  tex t  were certain ly  leading scholars in the  Kathaka 
trad ition . T heir  aim w ou ld  have  been to p roduce  a w ork  that w ould  have been 
accepted  by  all Kathaka p u n d i ts  and used by them  as a prescript ive g u ide  in and 
beyond  the ir  school. In crea ting  such a text,  th e  scholars involved w ould  have 
assembled at a co nv en ien t  spot -  let's assum e Puskara lor the  sake of a rgum ent.  
W hen  com piling the  list o f  tirtha-s, they  w ould  have been compelled to consider 
th e  realities of th e ir  time and school in a pragmat ic w ay , t he special em phasis  on 
Rajasthan, Malwa, and the  no r th e rn  Deccan suggesting  that many Kathakas, if 
no t  the  leading redactors of the  w ork , hailed from these areas. The ap pa ren t  
m en tion  of Udayagiri u n d e r  the  name Visnupada and the  dedication o f  the 
open ing  chap ter  o f  the  sm rti  to Varaha -  and  the  link ing  o f  th is incarnat ion w ith  
th e  o rd e r  o f  socicty  and th e  duties o f  th e  king in su b seq u en t  chapters  -  also 
po in ts  to  an awareness o f  central India  among the  tex t 's  au thors .

This proposal is supported  by  a copper-plate  o i" maharaja  Hast/in th a t  records 
his establishm ent of an estate (agrahara) for a large num b er  of brahm anas. Most 
w ere  followers of the  W hite Yajurveda, bu t  one indiv idual a man named 
Kumaradeva o f  the  Vasula gotra  -  was a Kat h a k a . ,2<’ This proves t hat: th e  school to  
which  the  V isnusm rti belonged was settled in the  V indhyan  k ingdom  o f  the 
Parivrajakas. Of additional note is the tradition th a t  the K athakasam hita  was 
complied b y  Katha, a disciple o f  Vaisam payana . 527 The latter was a disciple of 
Vyasa, the  sage w h o  figures as the  au thor  of' the imprecations in the central
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Indian charters. Of course, Vyasa was q uo ted  w ide ly  in ep igraphs, so this 
epic param para  alone is not enough  to tie  th e  Kathakas to  central India, 
W h a t  is region-specific is th e  Parivrajaka and Uccakalpa endorsem en t of the  
varna-system, a subject o f  ex tended  concern in th e  V isnusm rti.228

The possibility tha t a version of the V isnusm rti m ay have  circulated in  a 
regional court: u nd e r  the  Gupta  k ings raises some general questions abou t the  
in terpretation  of tex tual,  ep igraphic , and archaeological evidence. This is an 
im portan t methodological issue, best addressed  a t  th is stage, as ou r  position on 
th e  m atter governs th e  relative w eigh t we g ive  to  part icu lar  data and  so shapes 
o ur  unders tand ing  o f  the  Gupta period as a whole . The k ey  question  is w h e th er  
subord ina te  k ings were effectively in d epen d en t .  If  th e y  were, are w e to  ju d g e  
th e ir  activities and cultural p roduc ts  as m atters o f  stric tly  regional concern? 
A lternately , i f  subo rd ina te  k ings were indeed subord ina te ,  are th e ir  activities to 
be seen as a useful gauge of th e  ideology and  cu ltu re  o f  the  imperial court  and 
th u s  of India as a whole during  th e  fifth cen tu ry?  O ur in te rp re ta t ion  favours the  
second option, answ ering  the  second question  in  th e  affirmative. W hile  th e  
Parivrajakas and Uccakalpas no  d o u b t  p u rsued  policies u n iq u e  to  the ir  im m ediate 
region and circumstances -  w e  shou ld  not expec t  o therw ise  -  th e  evidence 
suggests th a t  th e y  replicated and  reinforced the  norm s o f  th e ir  overlords. In  
su p p or t  of th is view, I w ould  recall several po in ts  raised earlier in  th is  book. The 
Valkha plates, discussed in Section 1.11, show  th a t  su b o rd in a te  ru lers  conformed 
to court  protocol and religious ideology -  m aharaja  B hu lunda  m ediated  of th e  
em peror 's  feet and describes h im self as a devotee of Narayana. This k in d  of 
supplication  and conformity  was open ly  i llustrated  at Udayagiri b y  th e  Varaha 
panel and the  votive  figure at its base. As noted  in  Chapter 1, i t  can be read in  a 
n u m b e r  of ways, p rincipally  as the  G upta  em peror and  th e  local Sanakanika 
k ing. Subordinates mimicked the em peror in  th is  w ay  because he was the  
param abhagavata  — the leader o f  th e  Vaisnava co m m u n ity  to w h ich  subord ina tes  
belonged. This is confirmed b y  inscrip tions th a t  sh o w  h ow  local k ings  followed 
the  style and  ideological lead of the  Guptas. In  th is  light, then , th e  actions o f  the  
Parivrajaka and Uccakalpa ru le rs  w ere  no t  s im ply  m atters  of parochial in terest 
b u t  indicative of b roader trends, Even th o u g h  there  is an  obvious need  to  avoid 
m aking a parody  of th e  period by  obliterating all variation, there  can be no 
question  th a t  w hen  it came to  th e  land  and its m anagem ent, th e  Parivrajakas and  
Uccakalpas were part ic ipan ts  in a t ru ly  pan-India  sy s tem .329

T h e  im precations g iven  in th e  copper-p la te  in sc r ip tions ,  and  th e  o rgan isa t ion  
o f  data in the  charters o therw ise ,  are  th e  c learest ind ica tion  th a t  land  ten u re  
across m uch  o f  India was in form ed b y  shared  ideas an d  com m on practices. I t  is 
especially rem arkab le  th a t  th e  w o rd in g  o f  th e  im preca t ions  h a rd ly  varies  from  
n o r th e rn  Bengal to  th e  central Deccan -  an area co nfo rm ing  to th e  te r r i to ry  
contro lled  b y  th e  G uptas,  V akatakas, and  th e ir  t r ib u ta r ies .  It is equal ly  
rem arkab le  th a t  since  Fleet first p u b l ish ed  th e  im preca t ions m ore  th a n  a c e n tu ry
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ago, com m entato rs  have  not bo thered  to explore  the reason w h y  these verses 
w ere  used o r  expla ined  w h a t  they  tell us abou t I he land-system  in the G upta  
p e r io d .330 M ost scholars -  and ed itors of inscrip tions discovered since Fleet's 
time -  have  ignored th e  im precatory  verses, noting  them  in passing as if th e y  
w ere  little m ore than  idle th reats  and an em barrass ing  relic of pcnsce sauvage. 
But th e  consis ten t use o f  th e  verses, and the  reference to them  in a legal w o rk  
like th e  V isnusm rti, show s th a t  the ir  inclusion was central to the business o f  
g ran t in g  land and  issuing charters . The pu rp o rt  o f  the verses add i tiona lly  
show s th e y  w ere  included  to bolster the notion o f  p roperty  b eyo n d  the  
im m edia te  p ow er  o f  the  k ing  and his agents.

Even th o u g h  the  b rahm anas w h o  received land had a vested in te rest  in 
g ran ts  and  so endorsed  th e  system  in the ir  li terature, and the main legal tension  
seems to have  been th e  es tab lishm ent of p ro p e r ty  r igh ts  over and above  the 
poten tia lly  capricious pow er o f  ind iv idua l kings. The  w hole  proccss was 
au th o red ,  nonetheless, by k ings  and  those in the ir  service. A d m in is tra t ive  
a r ran g em en ts  varied from g ran t  to g ran t,  b u t  ev ery o n e  involved  -  kings, 
subord ina tes ,  officers, and bureaucra ts  -  were w arned  against m eddling . T hey , 
in the ir  tu rn ,  w arned  those  to come tha t it was im pruden t to in terfere w ith  
established holdings. W e have cited th e  declaration o f  V ainyagupta  as a good 
in d ica to r  o f  these  concerns, b u t  m any  charters , including  those o f  th e  Par
ivrajakas, Uccakalpas, and Vakatakas, have w o rds  to  the same effect . " 1 T he  
im plications of this in form ation are clear and  im portant: each k ing  was s u p 
posed to make g ran ts  o f  land, yet: each k ing wns requ ired  to respect g ran ts  m ade 
in  th e  past. W ith  land increasing ly  encum bered  in this w ay  - and t he possibil ity  
o f  confiscation m ore o r  less exc luded  — the  only  option was to push  into th e  
h in te r land .  In o th e r  w ords ,  th e  w ho le  system  was in h e ren tly  expansion is t.

This system  was no t  exactly  being invented  as th e  plates o f  the  G upta  period 
w ere  being issued, b u t  it was en joy ing  u np receden ted  application  and  su p p o r t .  
T h e  exact n a tu re  o f  lan d -ten u re  w ith in  the  system  has been a subject: o f  m uch  
s tu d y  and  debate. Scholarly  controvers ies  have been com pounded  by the  
com plex ity  o f  th e  ep ig raph ic  and  literary  evidence, not to m ention  th e  potential 
for  varia tion  from region to region and  the  development, of practice over time. 
M oreover, th e  h is to r io g rap h y  has been d istorted  by colonial p resuppos it ions  on 
th e  pa rt  o f  earlier w rite rs  and ideologically charged forms of analysis on t he part  
o f  h istorians in p os t- in dep en d en ce  India. Tak ing  a broad sw ipe  at ideologically 
d riven  in te rp re ta t ion s  and  n arrow  datasets, D. C. Sircar opened  his Political and  
A d m in istra tive  System s o f  Ancient and M edieval India  w ith  th e  following com 
m ent:  "Some scholars have  expressed  the ir  v iew s on the  early  Indian land 
system , th o u g h  th e ir  w r i t in g s  appear  to be based on a ra ther  in ad equ a te  s tu d y  
o f  the  ep igraphical material, This is easily expla ined  by the fact th a t  the  
in scr ip tions  in the  various Ind ian  languages arc  too m any  and  th e ir  in te rp re 
ta tion  is difficult in m any  cases."332
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The m ethodological recom m endation  th a t  flows from  Sircar 's  caveat is it  is 
u nw ise  to argue for static and  u nd if fe re n t ia ted  generalisa tions w h e n  it comes to 
th e  question  of land -tenu re .  For th e  G u p ta  period , th e  best m odel th a t  addresses 
these  concerns is th a t  p roposed  b y  H ans T. Bakker in 1992.333 Th is  merits 
adop tion  because it is u n iq u e ly  roo ted  in th e  re lig ious and  geographica l setting 
o f  th e  lan d -g ran ts  them selves. As B akker has no ted , th e  V akatakas ap pear  to 
have  been gu ided  in m atte rs  o f  g o v e rn an ce  b y  th e  d irectives g iven in 
A rtha sa stra  13: 5: 3 -18 . This advocates th a t  a k in g  sh o u ld  firstly  ad o p t  the  
custom s, dress, and  language o f  th e  region  he  rules, p a y in g  d ue  respect to 
festive ga therings ,  herm itages, and  local deities (de'sadaivata). He sho u ld  th en  
m ake g ran ts  o f  land, money, and  ex em ption s  to m en o f  learn ing  and  p ie ty .  H e  is 
advised  to  d isplace th ieves  and  b arb ar ian s  (mleccha), set t l ing  in th e ir  place 
people  of his o w n  c o u n try  or th o se  inc lined  to  d is fav o ur  his enemies.

The ways in w hich  th is  policy w as enacted  can be u n d e rs too d  from the  dis
tr ibu tion  o f  Vakataka charters ~  a m ean ingfu l exercise because a significant 
n u m b er  have su rv ived . D is tr ibution  pa tte rns  prove, firstly, th a t  the  grea t 
majority o f  donated  estates w ere  in ou t ly ing  districts and , secondly, th a t  the  
Vakataka k ings strove " to  ex tend  the ir  sphere  of in fluence  b y  m eans o f  b rah- 
manical colonisation."33̂  Grants  from o ther  regions, especially those stud ied  
in this chapter, show th is  to  be a cogent in te rpre ta tion . T h ey  refer to  the 
assigned lands as u n fu rro w ed  w aste  (aprahatakhilaksetra ) no t  y ie ld ing an y th in g  
(aprada).335 In one case, the  area covered b y  the  g ran t  is described as be ing  "here  
in the  forest" (atraranye), tha t is, aw ay  from  inhab ited  zones a lready  u n d e r  active 
cultivation. The marginal character o f  the  land  being colonised is h ighligh ted  
w ith  special clarity in the  D am odarpu r  plate o f  Kum aragupta. This speaks of th e  
creation o f  an estate in a waterless area (airava ta ) th a t  was devoid  of cattle (ago).336

Taken w ith  B akker 's  u n d e rs ta n d in g  of th e  geographica l d is t r ib u t io n  o f  
Vakataka g ran ts ,  these descrip tions m ean th a t  estates w ere  being  created  in 
areas th a t  had  potentia l  for ag ricu ltu ra l  im p ro v e m e n t  b u t  w h ich ,  u p  to the  
fifth cen tu ry ,  had been left u n d ev e lo p ed .  W h a t  n e w  crops, fa rm ing  techn iques ,  
and  pastoral regim es w ere  in tro d u c ed  to  facilitate rec lam ation  is a specialist 
p rob lem  w e leave to  paleo-botanists .  T h e  central issue for th e  h is to r ian  of 
social and religious in s t i tu t io ns  is th a t  th e  n e w  estates -  w h e th e r  agrahara  or 
devagrahara -  w ere  a means b y  w h ich  th e  s ta te  could  in s inu a te  its a u th o r i ty  in to  
th e  h in te r land  and  establish  th e re  an  in f ra s t ru c tu re  th a t  w o u ld  deve lop  the  
econom y an d ,  in  d u e  course, increase  th e  rev en u es  o f  th e  t rea su ry .  A crucial 
p a r t  of th is  in f ra s t ru c tu re  was th e  en co u rag em en t  of a s table  a n d  com plex  social 
s t ru c tu re  (i.e., th e  varna-system).

W e have  a lready  m en tioned  some of th e  ev idence  sh o w in g  h o w  th e  
Parivra jakas and  Uccakalpas w ere  advoca tes  o f  th e  varna-system . T h a t  
th is  advocacy  ex ten d ed  to actual app l ica tion  is sh o w n  b y  th e  U chahara  
copper-p la tes . These record  h o w  m ahara ja  Jay a n a th a  d iv id ed  th e  village of
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K alabh ikundaka  into s ix ty  shares and donated  these to iw en ty -five  d ifferen t 
people. T h e  donees are  ind iv idua lly  nam ed and the ir  caste affiliation listed: 
b rahm ana, ksa tr iya , vaisya, or s i id ra , 1'7 T he constitu tion  of K alabh ikundaka  
p r io r  to these a r ran g em en ts  is told by the  k in g 's  address  to the res iden ts  o f  
th e  village. Like o th e r  g ran ts  from the  region, the royal o rder  is d irec ted  to 
" th e  househo lders , beg inn ing  w ith  brahm anas, and all o the r  a rtisans ."  158 It  is 
im p o r ta n t  to note  — indeed crucial -• th a t  ksatriyas, vaisyas, and su d ras  never 
figure in these  addresses. This dem onstra tes  that rural society in the  V indhyan  
h in te r lan d  was not stratified accord ing  to the  ranu j-sys tcm  before the  fifth 
c e n tu ry  or, at th e  v e ry  least, tha t the  court perceived it as consisting  only  o f  
b rahm anas, househo lders , and  miscellaneous artisans, ” '1 W e may thus  read 
Jay an a th a 's  g ran t  as an in tru s ive  exercise in social engineering, a deliberate  
a t tem p t  to  transform  K alabh ikundaka  into a "model village" w here  social d is
t inc tions  were carefully and neatly  m arked accord ing  to ideology of the  
V isnusm rti and related works .

Social stratification of this k ind was needed because it supplied th e  specialist 
w orkforce  th a t  ran the  newly-created estates. The sudras, according to the 
V isnusm rti, were responsible for "all branches o f  art," a prescript ion that: show s 
th ey  w ere not menial w orkers bu t  craftsmen w ho built and decorated the  
build ings tha t m arked the in troduction  of temple-based theism and  th e  new 
socio-economic o rd e r . M0 The i/on?a-syslcm also supplied  vaisyas. In the 
Visnusm rti, th ey  arc described as pastoral, agrarian, and financial experts ,  re
sponsible for "tillage, protecting cows, trade, lending money on interest and 
keeping  a w ife ."3'11 Such people w ere  needed to manage farms, quant ify economic 
surpluses, and translate them  into a form th a t  could be remitted to the  treasury . 
Brahmanas functioned as the  overseers of these arrangem ents, and ksatriyas as 
the ir  special protectors. Areas outside the system were viewed as barbarian: 
" those  countries arc called mleccha w here  the  system (if the four varna-s docs not 
exist" -  even d r ink in g  the  w ater in such places tu rns  one into a savage. H2

Aside from th e  Uchahara charter  o f  maharaja  Jnyanatha, the  copper-plates 
o f  Sarvanatha dated G upta  year 193 give an indication of the  w ays in 
w h ich  barbarian land could be transform ed into a civilised in fad  we may 
say Sanskritised -  estate. As we have seen already in o u r  discussion o f  (lie public  
na tu re  of th e  early templc-cult, this particular charter describes how adm inis
tra tive  and priestly elites were imposed on a pre-exist ing village. The temple 
was an im portan t clement in the programme. Purpose-built for th e  gran t,  it 
became a tangible  and perm anen t manifestation of the devagrahara and, at 
one remove, the  king w h o  sanctioned its creation. Instates of the agrahara  type  
involved  b rahm anas alone. These brahm anas attracted patronage on account o f  
the ir  Vedic know ledge and the  rites they  were supposed  to perform, principally  
t h e pancam ahayajha. A lthough  th is "cultural packet"  had different constituents -  
it lacked a tem ple and the  special forms of w orsh ip  that went with  it ■ we have
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already seen th a t  b rahm anas func tioned  as analogues o f  tem ple  deities and  th a t  
puja  and  sm arta  r itual w ere  closely related in  G up ta  times. T he  agrahara-holders 
th u s  served the  same colonising role as the ir  tem ple-based  compatriots. The 
b rahm anas installed b y  k ings on these  estates had, in  Bakker 's  w ords , "an  
enorm ous influence on the  spread of th e  ideology on w h ich  th e  prestige o f  these 
k ings was based. Often th ey  m ay have  been th e  m ain  u pho lders  o f  law and  order 
and  in th is way  m ay have  p ro v ed  them selves indispensable , th o u g h  ultimately 
merely instrum ental to th e ir  political m asters ."344

T he degree  to w h ich  b rah m an as  w ere  "m ere ly  in s t ru m en ta l  to th e ir  political 
m asters"  b r ing s  us to th e  w o rk in g s  of th e  re v e n u e  sys tem  and  th e  degree  to 
w h ich  k ings delegated  tax-collec ting  and  o th e r  form s o f  a u th o r i ty  to  local 
landlords. H ow estates w ere  m anaged  in G u p ta  t im es is e luc ida ted  by  th e  
Parivrajaka and  Uccakalpa plates. T hese f re q u e n t ly  inc lude  a n  o rd e r  from  th e  
local k in g  telling th e  villagers th a t  th e y  m u s t  obey  th e  d onee  a n d  p a y  th e ir  taxes 
to h im .34j W o rd in g  o f  th is  k in d ,  fo u n d  in m a n y  charters ,  w as u n d e rs to o d  by  
Sircar to m ean th a t  " th e  k ing  relegated  to  th e  donee  land lo rds  w h a t  h e  h im se lf  
expec ted  and  realised from  th e  v il lagers ."  S ircar 's  a ssu m p tio n  was th a t  th e  
donees had  no fu r th e r  obligations and  th a t  th e  la n d -g ran t in g  process w as one  of 
general if  n o t  wholesale d ecen tra l isa t io n .346 Despite  m an y  in te rp re t iv e  d iffer
ences, th is  v iew  is sha red  b y  h is to r ian s  w h o  h av e  ex p la ined  th e  h is to ry  of later 
Ind ia  as g ov e rn ed  b y  a process o f  feud a lisa t io n .347

This u n d e rs ta n d in g  o f  lan d -ten u re ,  rev en u e ,  a n d  a u th o r i ty  can no t  be sus
tained. A ltho u gh  th e re  is no  d o u b t  th a t  k in gs  engaged  in  rev en u e  fa rm ing , w e  
canno t conclude on th is  basis th a t  th e  p rac t ice  e roded  th e  p o w e r  o f  th e  k in g  and  
his court.  In the  first place, th e  charters  w ere  legal d ocu m en ts  concerned  w ith  
se t tling  donees on th e  lands ass igned  to  them . T h ey  w ere  n o t  concerned  w i th  
a rticu la ting  o r  asserting  th e  k in g 's  p re roga tives  in  th e  o v e ra rch in g  m a n n e r  o f  a 
d h a rm a -te x t . So th e  k in g 's  o rde rs  to specific v illagers re g a rd in g  th e  p a y m e n t  of 
taxes w ere  no t  s ta tem ents  o f  u n iversa l  p rinc ip le  b u t  regu la to ry  issues g o v e rn ing  
th e  in ternal w o rk in g s  o f  in d iv id u a l  e s ta te s ,348 To p u t  th e  m a tte r  in concrete  geo
political term s, th e  creation o f  estates in pa r t icu la r  p a r t s  o f  Ind ia  d id  n o t  m ean  
th a t  land  in ev e ry  p a r t  o f  Ind ia  w as m anaged  in  th e  same w ay. A l th o u g h  n e w  
estates, as ju s t  noted , w ere  being  set u p  in th e  h in te r la n d  in cons iderab le  
num bers ,  large areas m u s t  have  rem ained  w i th  th e  c row n . Fu rtherm ore , s u b 
stantial trac ts  w ere  a lready  being m anaged  acco rd ing  to  system s th a t  h a d  been  
in place for h u n d re d s  o f  years . T he  Vidisa reg ion  is an  especially  i l lus tra t ive  
case. T h e  n e tw o rk  of dam s an d  ir r iga tion  w o rk s  c o n s tru c te d  th e re  from  th e  
th i rd  cen tu ry  b c e  show s th a t  Vidisa h ad  been  sub jec t  to  in tense  ag ra r ian  de
v e lo pm en t long before th e  arrival o f  th e  G u p ta s .349 A n d  a l th o u g h  it  is 
necessarily  p rob lem atic  to a rgu e  from  a lack of ev idence , th e  com ple te  absence 
o f  copper-p la tes  from th e  Vidisa reg ion  suggests  th a t  th e  G up tas  an d  th e ir  
su b o rd in a tes  had  no need or desire to  create sem i-au tonom ous estates there .
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T here  are, in addition, clear ind ications in the charters them selves th a t  the  
c row n  was collccting tax on a substantia l scale even in those places w h ere  
th e  n ew  estates were being established. This is show n by the frequen t o rd e r  to 
th e  k in g 's  men th a t  th ey  w ere  not: to en ter  the  g ran ted  lands except in p u rsu i t  o f  
c r im ina ls .3’0 T he  fact that: the  k ing 's  men are repeated ly  m entioned  show s th ey  
w ere  rov ing  w ide ly  and  that,  in the o rd inary  course of events, th e y  w ere  
collecting revenue  and asserting the ir  aut hority  in every  part of t he realm. The 
creation o f  an estate  in tro du ced  new  boundaries  special zones that the  k in g 's  
men had p rev ious ly  crossed w ith  im p u n ity  b u t  from w hich  they  w ere  now  
exc luded . This new  situation  did not mean, o f  course, that the k in g 's  men 
su d d en ly  ceased to exorcise pow er on the  land adjacent to or outside  the  new  
estates. Indeed  th e  k in g 's  o rders  prove they  were doing exactly  that.  F u r th e r 
m ore there  is a specific instruc tion  in some of the Uecnkalapa g ran ts  th a t  
h ig h l igh ts  th e  a u th o r i ty  o f  the k in g 's  men: sam uciU irajabhavyakarapratydyas ca 
na grahyah, "A n d  the tax t r ib u te  that is not p roperly  the  k in g 's  is not: to  be 
t a k e n ." 3jl This s ta tem ent is im portan t: if the k in g 's  men w ere being told not to 
take  w h a t  was not d ue  to th e  king from an estate, then  it is perfectly  obv ious  
th a t  th ey  w ere  tak ing  what: was due. This show s that the  k ing  and  his dcs- 
cen den ts  could retain en tit lem ents  in, and thus  revenue  from, the estates th ey  
created in the ir  realm, The k in g 's  en titlem ents , technically  term ed bhoga, w ere  
norm ally  eight: in num ber.  As Derrett has po in ted  out in a valuable but seldom 
cited s tu d y ,  en tit lem ents  w ere not: linked so, for exam ple, a piece o f  land could 
be g ran ted  w i th o u t  the  use o f  a well sit uated on th a t  l a n d . T h e  g ran t in g  or 
selling o f  some en tit lem ents  did not: mean, therefore, that the  k ing  lost: his 
in te rest  in th e  o thers . W c must: add, to avoid the  e rro r  o f  und iffe ren tia ted  
generalisation, tha t some estates w ere  excused from all (axes and  received 
all en tit lem ents , perhaps  because they  represen ted  an a ttem pt to  colonise 
areas w h ere  economic viability  was questionable  and d irec t encouragem en t 
w as needed . This was term ed sarvato  bhoga in the  charters  and cons ti tu ted  an 
" o u t-an d -o u t"  g ra n t . 1,5

T he foregoing paragraph  has touched  on the  scope and limitations o f  th e  
copper-p la te  charters as historical sources, My aim has not been to describe  th e  
reven u e  system  and k in g 's  en tit lem ents  in a definit ive fashion but to raise a 
m ore fundam enta l question . This may be framed as follows: If the  k ing  a lready  
received a share o f  th e  lan d 's  p roduce  by tradition , what m otivated  him to 
in tro du ce  a n ew  layer o f  b ureaucracy  in the  form o f  b rahm anas and  o th e r  
settlers -  and to  alienate some of his en tit lem en ts  as a result?  The answ er is both 
political and economic. T h e  establishm ent o f  agrahara-s and dcvagraliara-s 
created a n e tw o rk  o f  ind iv idua ls  w h o  w ould  su p p o r t  the  king politically 
because he had settled them  on the  land and  guaran teed  the ir  tenure .  On the  
economic side, b rahm anas and the iw rttf-system  (i.e., land lords w ith  a t ten d an t  
specialists and su p p o r t in g  technologies) had the  potential to genera te  new  forms
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of  wealth  th ro u g h  pastoral and  ag rar ian  deve lop m en t,  b ank in g ,  trade , and 
m icro-m anagcm ent. Quite  ap a r t  from th e  en ti t lem en ts  th e  k in g  m ay or m ay not 
h ave  re ta ined, there  was an obv io u s  in cen t iv e  to  in n o v a te  and  develop: as each 
new  estate p rospered , so the  econom y e x p a n d e d  as a whole . T h e  royal share 
w ould  th u s  increase, e ither  d irec tly  o r  b y  p ro x y .  This is ac tua lly  s ta ted  in  th e  
Baigram copper-plates. These record  th a t  w h e n  th e  land  is g ra n ted  to th e  donee, 
th e re  will be no loss to  th e  k in g 's  in terest,  b u t  ra th e r  a possib i l i ty  o f  gain  in 
addition  to the  acquisition  of religious m e r i t .354 T hose  ru le rs  w h o  failed to 
progress and  ad o p t  the  new  system  w ere  b o u n d  to  be sw allow ed  u p  b y  th e  m ore  
effective and  am bitious. In th is  com peti t ive  schem e o f  th in g s  — re lentlessly  
expans ion is t  as w e  have  said — villagers h a d  to  be com pelled  to  accep t n e w  
in fras truc tu res ,  and  k ings  w ere  forced to  ho ld  back  g ra sp in g  agen ts  and  ra 
pacious princes. T h us  th e  in s t ru c t io n s  in th e  charters . T h is  analysis is based on 
th e  assum ption  th a t  villages w e re  not some k in d  o f  sacrosanct,  timeless, and  
fundam enta l  e lem ent o f  Ind ian  cu ltu re .  R ather, h is torical agents  consciously  
changed  th e  cons ti tu t ion  of villages for  specific and  clearly  u n d e rs to o d  reasons. 
Their  actions show , more generally , th a t  re lig ion  and  its cu l tu ra l  ap pa ra tu s  
d irec tly  s t ru c tu re d  political and  econom ic re la t ionsh ips  ra th e r  th a n  s im ply  
reflecting or expressing  them .

2 . 1 3 . U d a y a g i r i :  T h e  G o d ,  E a r t h ,  a n d  Y e a r
T his  is now  the  place to  sh o w  the  re levance o f  th e  foregoing  d iscussion  to 
Udayagiri and so d raw  th e  p re sen t  d iscussion  to  a close. The c ru x  o f  th e  m atter  
lies in the  es tab lishm ent of the  gods -  as in d ica ted  at th e  o u tse t  b y  o u r  ch ap te r  
title. The several processes by  w h ich  gods w ere  set t led  in th e ir  tem ple  homes 
transfo rm ed  them  in to  real persons in a re lig ious a n d  legal sense (i.e., in to  
sen tien t beings w ith  unassailable  r ig h ts  to th e  th in g s  th a t  w ere  offered to  them). 
The forms of w o rsh ip  developed  for  tem ple -gods w ere  va lida ted  b y  estab lish ing  
correspondences  be tw een  m en and  gods: th u s  w h ile  b rah m an as  w ere  o bv iously  
and  m anifestly  sen tien t,  tem ple-gods w ere  sh o w n  to  be sen tien t  th ro u g h  ritua l 
service. And w h ile  b rahm anas had  th e  pahcam ahayajha  as th e i r  main f ram ew o rk  
for r itual exchange, tem ple-gods w ere  g iv en  puja  as the irs .  As w e h a v e  seen, 
these analogies allowed g r/^ a -p e r fo rm a n c e s  to be u sed  as a tem pla te  for con
s tru c tin g  puja.

Flowers, garlands, lights, food, incense, perfum e, garm en ts ,  and  m a n tra - 
tex ts  w ere  offered to  th e  gods for th e i r  en joym en t.  P ro p e r ty  too  was p ro v id ed .  
N aturally , the  gods did n o t  en joy p ro p e r ty  im m edia te ly  and  d irec tly  like o th e r  
offerings. N evertheless, land w as crucial because  it su p p lied ,  on a s teady  and  
susta inable  basis, th e  requ is i te  item s for tem ple  service. T he  p ro p e r t ie s  in vo lved  
can be easily im agined: p lo ts  for g ro w in g  fresh  flowers, areas for  p lan ts  th a t  
could be used to m ake pe rfu m e  and  u n g u e n ts ,  fields for oil-seed so lam ps could

©'© 163



T h e  A r c h a e o l o g y  o e  H i n d u  R i t u a l

b u rn  steadily  in th e  shrine, large tracts ol' land for col ion so garm ents  could 
be w o v en  as p a r t  of th e  sa ttra . P ro p erty  also su p p or ted  the priests w h o  m anaged 
th e  en te rp r ise  and  conduc ted  th e  god 's  w orsh ip . These specially created 
estates — devagrahara  — w ere  sometimes established by reorganising  ex ist ing  
villages, at o th e r  tim es they  seem to have been new colonies in the  h in te rland . 
Estates o f  th e  agrahara-ty p e  lacked the  tem ple ingred ien t,  as a lready  noted, b u t  
opera ted  in th e  same w ay , th e  analogy between brahm anas and gods g u a ran 
tee ing  th a t  th e  agrahara  and  devagrahara  were analogous institu tions .

The k ing , accord ing  to our model, established new  estates to s t ren g th en  his 
political n e tw o rk s  and to benefit his econom y and his t reasury . A locally based 
in f ra s tru c tu re  encouraged  agricu ltura l and economic deve lopm en t th ro u g h  
specialisation, This genera ted  new  wealth  that, in due  course, increased the  
k in g 's  share  of tax . For all th is  to happen , the  k in g 's  ability  to in te rvene  in land- 
te n u re  w as crucial. He was obliged to  respect: the r igh ts  of ex ist ing land -ow ners ,  
so d raconian  m easures after the Chinese m anner  w ere  not allowed. A n y w a y  
th e y  w ould  have  been c o un te rp ro d u c tiv e .  But: the k ing could impose new  
modes o f  superv ision  and  encourage new agrarian  and  pastoral regimes. As far 
as th e  h in te r land  w en t,  he could exercise absolu te  au th o r i ty  w i th o u t  com
pun c t io n  -  forest: areas in those days w ere  vast, and large tracts of sparsely  
popu la ted  land  had potential for deve lopm ent. T he  k in g 's  au th o r i ty  to do these 
th in g s  rested  on th e  p reced en t o f  k ing  Sagara: just as Sagara's perfo rm ance of 
th e  horse-sacrifice in h oary  a n t iq u i ty  gave him possession of the  earth , so k ings 
in h is to ry  could possess the  earth  by following the  same ritual path. Some o f  the  
G upta  k ings did indeed  perform  the  horse  sacrifice, bu t  the same result could  be 
ach ieved more efficiently and d irectly  by  engaging  w ith  Visnu — the  living god 
w ho , in th e  form  of  Varaha, was the  theistic  em bodim ent of sacrifice.1”

W e described  at length  in Section 1.11 how  the  k ing so u g h t  to rcplica tc  -  in 
h is  ow n  w ay  and  in his ow n time -  th e  heroic ach ievem ents of god in m y th o 
poetic  time. These devotional u n d e r ta k in g s  brought the  k ing  closer to the  deity  
w h o  had  incarnated  h im self to  rescue th e  earth  and w h o  was, as a consequence, 
in  ontological possession o f  it. The k in g 's  in tim acy  w ith  Visnu, genera ted  
th ro u g h  the  engine  o f  sacrifice and  the  c u ltu re  of devotion , sanctioned  his 
position  as cakravarlin  and  param ahhdgavata  and  confirmed his possession o f  an 
earth  th a t  he had " re scu ed "  th ro u g h  w ar  and conquest.  A ccord ing ly , Varaha 
legitim ated the  k in g 's  overall control o f  th e  land in his k ingdom  and  - • as noted  
at th e  beg inn ing  o f  th is chap ter  -  fixed his r ight to  m ake d iv isions in th e  land 
accord ing  to his w ishes. To sum  up: if V araha 's  rescue of the earth  an tic ipa ted  
th e  k in g 's  conquests ,  th e n  Varaha 's  desire to establish and  d iv ide  the  earth  
an tic ipa ted  th e  decrees by  w hich  k ings created landed e,slates in the  territories 
u n d e r  th e ir  control.

The  in tim ate  link be tw een  the  king, the  earth , and a theistically  reconceived  
sacrifice does m uch  to  expla in  the  p rom inence  o f  Varaha at Udayagiri. The
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m onum enta l im agery  advert ised  th e  k in g 's  in t im acy  w i th  th e  god  w h o  possesses 
the  earth  and w h o  is th e  em b o d im en t  o f  those  r ites  th a t  conferred  legitim acy 
and  possession of th e  earth .  From v e ry  early  days in  Ind ian  th o u g h t ,  th e  sac
rifice was homologised w i th  th e  horse, th e  year, and  th e  y a ja m a n a : th e  
Brhadaranyaka Upanisad  opens by  say ing  th a t  " th e  a tm a n  o f  th e  sacrificial horse 
is th e  year,"  w h ile  th e  Taittiriyabrahm ana  asserts  th a t  " th e  horse  is indeed  the  
sacrif icer ."3jlG Udayagiri en joyed  a special p lace  in these  equat ions because it 
was — as expla ined  in  Section 1.11 — a site for  k n o w in g  th e  year and  th u s  for 
schedu ling , v isualising, and  m em orialising  th e  sacrifice. T h e  p o ten cy  of th is 
k no w ledg e  is expla ined  in th e  Jyotisavedahga .357

veda hi ya jnartham  a b h ip ra v r t ta h  k a la n u p u rv y a  v ih i ta s  ca ya jnah  |
tasmad idarn ka lav idhanasas tram  yo  jy o tisam  veda  sa veda  y a jn an  || 3
The Vedas w ere  b ro u g h t  fo r th  for th e  sake o f  sacrifice a n d  sacrifice is
arranged  accord ing  to time. H ence he w h o  k n o w s  th is  a s t ro n o m y  -  the
science o f  o rder ing  tim e -  he indeed  k n o w s  th e  sacrifice.

If  the  science of o rdering  time is a m eans of k n o w in g  th e  sacrifice, and  if the  
sacrifice is the Purusa  in  the  person  o f  Visnu, th e n  k n o w in g  tim e is k no w ing  
Visnu. This may seem like a syllogism, b u t  m o dern  schemes of formal deduction  
are no  historical argum ent: w e only  need  recall th e  s ta tem ent in  Visnu Purana  
(1: 3 :6) th a t  "V isnu 's  v e ry  n a tu re  is t im e" -  ka lasvarupam  visnoh -  and  Lord 
Krsna 's bold assertion in Gita (8: 4) th a t  "I am alone th e  sup rem e sacrifice here in 
th is b ody"  -  adhiyajho ‘ham  evatra  dehe. M oreover the  t ran scen d en t  P u rusa  -  
identified as N arayana b y  th e  fourth  c en tu ry  as w e h ave  noted  in  these pages -  
had  created the  sacrifice as h is  im m anen t represen ta t ion  or pra tim a . A ccording  to 
th e  K athakasam hita  and Kausitakibrahm ana  th is  pra tim a  w as  th e  y e a r .358 All th is 
means th a t  if Udayagiri w as a place for chart ing  tim e and  k n o w in g  the  year, th en  
it was also a place for chart ing  a course to w ard  V isnu and  a place for k no w ing  
him. This is, o f  course, the  exact experience o f  th e  G upta  k ings  as depic ted  in the  
Udayagiri reliefs (Figures 6 and 23).359

One last co rrespondence  com pletes th e  p ic tu re .  T he  year, in ad d i t io n  m uch  
else, is th e  firm fou n d a t io n  -  th e  p ra tis th a  -  o f  all beings. So declares 
Satapathahrahm ana  8 : 4: 1: 22 .360 T he  y ear  has th is  s ta tu s  because  e v e ry th in g  is 
cond itioned  by  tim e and  comes w i th in  its em brace . The  gods a re  no t  b e y o n d  th e  
reach of tim e and  its endless cycles -  even  V isnu  sleeps d u r in g  th e  ra in y  season 
and  th e  cosmic n ig h t  o f  creation. T h e  l in k  w ith  Udayagiri ,  and  its special 
im portance  for th e  es tab lishm ent of th e  gods, shou ld  n o w  be plain . As a p re 
em inen t  "place o f  tim e,"  U dayagir i  s im u ltaneo u sly  em bodies V isnu, the  
sacrifice, th e  year, and  th e  firm fou n d a tio n  of all th in g s .  T he  es tab lish m en t of 
th e  gods in such  a place -  gods m ade m anifest  in  images an d  consecrated  in 
p e rm a n en t  hom es -  gave cosmic sanction  to th e  gods as sen t ien t  be ings in  
temples. T hese beings w ere  fu lly  real and  could , for th is  reason, lay a firm h a n d
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on the  offerings g iven to them  by  th e ir  votaries. The special re la tionsh ip  o f  the  
k ing  to  these  gods affirmed the  k in g 's  pow er to d iv ide  th e  earth , sanctioned  
th e  creation o f  landed  estates, and  advanced  the  social o rder  th a t  su p p o r te d  
d iv in e  service. This is how  Udayagiri can be fittingly called a sacred landscape — 
a place th a t  sus ta ins and  au thentica tes  cosmology and  religious belief far 
b eyo n d  oral or tex tu a l  trad itions, beyond  even  the  ind iv idual icons o f  th e  gods 
and  goddesses th a t  are  carved  in to  the  rocks at the site. It is th ro u g h  the  
landscape  itse lf  th a t  th e  k n o w in g  pilgrim encoun te rs  the cycles o f  t im e and  
th e  l iv ing  presence  o f  th e  Lord. M ore historically, Udayagiri is a place w ere  the  
rising  p o w er  o f  the ism  was harm onised w ith  ancient system s o f  r i tual and  
know ledge , a place w h ere  the  gods w ere  established and m ade ready  to  d om i
nate  th e  relig ious landscape o f  later India. In ev ery  way, then , Udayagiri is th e  
s ta rt ing  p o in t  for all th a t  is fundam enta l to  th e  tem ple cu ltu re ,  social d isp en 
sation, and  political cons ti tu t ion  o f  the  medieval world .

1 6 6  © * ©



T H R E E

R I T U A L  A C T I O N  A N D  
R I T U A L  A C T O R S

sa tyaksam adam asam avra tasaucadha iryya-  
sv a d d h y a y a v r t ta v in a y a s th i t ib u d d h y u p e ta ih  | 
v id y a ta p o n id h ib h ir  asmayitais ca v ip ra ir  
y y a d  bhra ja te  g rahagana ih  k h a m  iva p ra d ip ta ih  11

Like the  sk y  w ith  its b r i l l ian t m u l t i tu d e  o f  p lan e ts  — th e  c ity  is 
i l lum ina ted  w ith  p ries ts  e n d o w e d  w i th  t ru th ,  patience, self-control, 
t ran qu il l i ty ,  ho ly  vow s, p u r i ty ,  fo r t i tud e ,  s tu d y ,  g oo d -conduc t ,  
re finem ent an d  steadfastness -  p rie s ts  w h o  a b o u n d  in  lea rn ing  and  
p enan ce  and  are  free from  th e  e x c item en t o f  su rp rise .

M an d asau r  in sc r ip t io n  o f  B a n d h u v a rm a n 1

The practice o f  establishing gods as visible an d  p e rm an en t  entities in  temples 
m eant th a t  Ind ian  deities came to  be accepted  as corporeal an d  sentient. These 
k inds  o f  gods, advanced  by  the  pa tronage  o f  th e  G uptas and  th e ir  subord inates  
from  th e  fou rth  cen tu ry ,  w ere  th o u g h t  to  en joy th e  offerings m ade to  them  
b y  their  votaries and  w ere  und ers too d  to  re sp o n d  b y  g ran t in g  blessings, merit, 
and  th e  fulfilment of desires. T h e  sentience o f  tem ple  gods also m ean t th a t  th e y  
were treated  as com peten t beings w i th  p ro p r ie ta ry  r ights. This elicited th e  for
mation of endow m ents  to  su p p o r t  religious service, a n ew  d eve lopm en t th a t  d id  
m uch  to en rich  tem ples and  lay  th e  foundation  for th e  cults o f  m edieval India. 
H ow  all these  th ings  w ere  effected an d  just if ied  has been  expla ined  earlier in  th is  
book. In th is  chapter, I will t u r n  from  th e  gods an d  the  places in  w h ich  th e y  w ere  
w orsh ipped  to  th e  ind iv iduals  w h o  perfo rm ed  th e  ritua ls  a n d  contro lled  religious 
life. This involves, in  essence, a shift  from  ho ly  sites to ho ly  men.
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3 -1  . THF, PKI l 'S T H O O l)
T he key ritual actors o f  1:he Gupta age, by w hich  I mean ihc priesthood, created 
cultural p ro d u c ts  th a t  are manifestly .significant: sacrificial showpieccs like the 
royal consccration, Sanskrit texts and metrical inscriptions, the  living images of 
early H induism , and the  supporting  s t ruc tu re  o f  sacred lore and religious prac
tice. T he  M andasaur inscription o f  Bnndhuvarm an, quoted  at the head o f  this 
chapter, presen ts an idealised p icture of these people. Separately and together 
they  were responsible  for the enabling knowledges o f  Gupta society, from per
sonal rites o f  passage and daily worsh ip  to statecraft and metaphysics. The names 
of a few are preserved in early commentaries like Kaundinya and Sabara -  and 
w e have encountered  priestly donees in the  copper-plate charters -  like 
A m rtadeva and Chodugomika. Apart: from these survivals, however, the  history 
o f  the priesthood  is fragm entary and incomplete. As a result, the w ays in which 
priests shaped t:hc cdifice of Gupta civilisation is a subject I hat has not: d raw n 
m uch  a t ten t io n .2 S ide-stepping the  reason w h y  it may be put dow n to a modern 
need for secular and political histories I will en ter the question of the priesthood 
w ith  Bhitri, the  Vaisnava temple-sitc that d rew  detailed attention in Section 2 . 11.

The pillar inscrip tion  at Bhitri clearly invokes the presence of priests 
b u t  p o ign an tly  h igh l igh ts  the ir  historical elusiveness. As already noted, the 
in scr ip tion  describes four ritual acts: (I) em peror Skandagup ta  made an image 
o f  Sarngin; (2) he had th is image established; ( ?) he g ran ted  a village as an 
en do w m en t;  (4) he assigned the  merit o f  g iv ing  the village and  m aking  th e  god 
to  his father. W e  have dealt w ith  th e  social and legal implications o f  ibis ritual 
sequence  in the  p rev ious  chapter .  To briefly recap, th e  term inology  in the 
inscr ip tion  clarifies that: w hen  a representa t ion  (pratima) was changed  into 
a l iv ing  image (m urti) it. became a juridic personality  w ith  perm anen t legal 
r ig h ts  to the  p ro p e r ty  g iven  to it by donors. This change of the  image -  to 
focus on th e  religious aspcct of the  event was achieved by establishm ent 
ritua ls  th a t  transfo rm ed  an inan im ate  object in to  a sentient being. T he  priests 
w h o  effected th is  m etam orphosis , and w ho  may have held the  village in the 
g o d 's  name, are not m entioned  in the  inscrip tion. Nonetheless, t heir presence is 
ind ica ted  by  th e  passive voice: th e  k ing h im self may have "m ade the  image" 
(pra tim am  cakara) bu t  it "w as es tab lished"  (pra tis thapya ) by som ebody  else. In 
co m m en ta ry  we may say hrahm anaih pratisth 'apita , "es tablished by priests ."

W ith  th is w e arc forced to confront some difficult historical questions. W ho 
w ere  the  priests w ho officiated at Bhitri? To w hat school or spiritual lineage did 
they  belong? What: was their  relationship to the k ing  and to o ther  sacerdotal 
g roups?  W h a t  k ind  o f  rituals did th ey  perform? The copper-plates give some 
insight into priests and their  w ork , while the Brhatsaiiihila  furnishes a general 
in troduction  to the  rituals. Both have been discussed in Chapter 2. But these 
sources do not p rov ide  information about the  priesthood as a social organisation
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or information about its re lationship  w ith  royal pow er. A nd  n o  tex t  o therw ise is 
explicit on these matters. This obliges us to recons truc t  the  situation  from indirect 
evidence, much o f  it fragm entary. M y  analysis, to  anticipate, shows tha t the  
Gupta court  was gu ided  by a religious tr ium vira te :  th e  royal chaplain {purohita), 
the  cadre o f  sacrificial priests (rtvij), and  the  royal p recep to r  (acarya). N o  d ou b t  
there  w ere  others, as Daud Ali has expla ined , b u t  these  m em bers of the  royal 
household played d ifferent roles, in m any  cases su b o rd in a te .3 M y  p u rp o se  here, 
therefore, is to explore the  inst itu tional id en ti ty  o f  th e  purohita, rtv ij, and  acarya 
and  to outline the ir  respective dom ains of know ledge , action, and  power.

3 . 2 . P u r o h i t a
The A rthasastra  is a useful g u ide  to  th e  general o rgan isa t ion  o f  th e  p ries thood  
g iven  its historical p ro x im ity  to  the  early  G u p ta  c o u r t .4 In h is first chapter , 
Kautilya p rov ides  criteria  for th e  ap p o in tm e n t  o f  m in is te rs  an d  councillors . He 
th en  tu rn s  to  th e  ques tion  of th e  purohita , a sub jec t  to  w h ic h  he devotes con
siderable  atten tion . The qualifications for th e  pos t  -  a k in d  o f  " ro y a l  ch ap la in"  -  
were daunting: th e  ideal candidate had to be "o f  exalted family and  personal 
character, tho roughly  tra ined in th e  Veda and its supplem ents, versed in  d ivine 
portents, in omens and in the  adm inistration of justice, and capable o f  counter
acting d ivine and hum an calamities by  means of th e  expia tory  rites of the  A th a r
vaveda.”5 This show s th a t  th e  ideal purohita  h ad  to  be conversan t w ith  Vedic 
know ledge yet equally able to p red ic t disaster, wield pow er, and  deflect evil 
influences. The Yajnavalkyasm rti deals w ith  th e  purohita  u s ing  closely related 
vocabulary. It  enjoins th e  k ing  to  appo in t an exalted chaplain w ho  is k no w l
edgeable in divine porten ts  and w h o  is well versed in th e  adm inistration  of justice 
and in the  A tharvaveda , 6  The ritual duties o f  th e  purohita  to  w h ich  these  texts 
allude are those listed in the  A tharvavedaparisista: (a) san tikam  karm a, rituals to 
w ard  off dangers and ills from th e  k ing and  k ingdom ; (b) p austikam  karm a, rituals 
to restore the k ing 's  health and vigour; (c) abhicarikam  karm a, rituals to  harm  
enemies; (d) nityam  and  naim ittikam  karm a, regular and  occasional rituals required  
of the king; (e) prayascittiyam  karm a, expia tory  rites; and  (f) aurdhvadehikam  
karm a, m ortuary  rites .7 That these rituals w ere  k n o w n  and perform ed in th e  fourth  
cen tury , as opposed to being merely rehearsed in tex tua l  lists, is show n  by  a P rak ri t  
inscription of the  early Pallava k ing S im havarm an w h ich  records tha t th e  santika  
and paustika  rites w here  performed for th e  k ing 's  benefit .8

The grea t im portance  o f  th e  puroh ita 's  w o rk  is confirm ed b y  his h ig h  ran k in g  
in the  N am alihganusasana, A m aras im ha 's  fam ous w o rd  encyclopaed ia . T he  
material in th is  tex t  is n o t  a r ran g ed  a lphabetica l ly  like a m o dern  d ic t io n ary  b u t  
them atically  and  hierarch ically , m ak ing  it a u sefu l source  for cu ltu ra l  categories 
in th e  G upta  age. A ltho u gh  A m arasim ha is in fu r ia t in g ly  succ inc t,  h is lis ting  of 
th e  k in g  followed b y  m in is te rs  and  counsellors  is logical an d  u n su rp r is in g .
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A m ong  th e  h ig h  officers o f  state, th e  purohita  s tands as the first m aham atra ; that 
he was in charge  o f  d isc ip linary  m easures is show n by  the various w ords for a 
" ju d g e"  th a t  are  g iven  in th e  same v e rs e ,J About: the Veda o f  th e  purohita  
Am arasim ha has n o th ing  to say.

A dd itiona l in form ation  abou t the  purohita  is found in Kam andaki's  N itisara . 
A l th o u g h  Kamandaki docs not explic it ly  name the royal chaplain, the  opening  
lines of his treatise  are revealing. A fter the  dedicatory  verse, Kamandaki tu rn s  to 
th e  celebration o f  his m aster  V isn ug u p ta  Kautilya, the  au th or  o f  th e  A rthasastra . 
T he  re levan t  passage ru n s  as fo l low s : 10

vam se visa lavam syanam  rsinam  iva bhuyasom  | 
ap ra tig rahakanarn  yo b ab h u v a  b hu v i  v isru tah  || 2 
ja tav ed a  ivarcism an vedan  vedav idam  varah | 
yo 'd h i tav an  su c a tu ra sca tu ro 'p y  ekavedavat || 3 
y asyabh icarava jrena  vajrajvalanatejasah  | 
papata  m ulatah  srim an suparva  n and ap arv a tah  || 4 
ekaki m an trasak tya  y ah  sak tya  sak tidharopam ah  | 
ajahara n rcan d ray a  can drag up tay a  m cdinim  || 5 
n itisastram rtarn  dh im an  a r th sas tram ah o dad h eh  | 
sam u d d ad h e  nam as tasmai vi.snuguptaya vedhase || fi
Obeisance to V isnugupta!
Born to  a line o f  illustrious forbears, celebrated on earth  and 
g reater  even  th an  th e  ancient: sages for refusing  custom ary  gifts;
E ffu lgent as a sacrificial fire, th e  best: k no w er  o f  the Vedas,
Brilliant and  clever, he grasped  the four Vedas as if they  were one;
W hose  magical spell, sp lend id  as a flash o f  ligh tn ing,
Uprooted  th e  foundation  of th e  m ounta in - like  Nanda, 

p ro spero us  and  powerful;
W ho , like the w eapon-bearer  Karttikeya, used his w eapon of 

wise counsel
To sing le -handed ly  securc  th e  world  for C andragupta , that p rince  

am ong men;
Salutations to th a t  au thor, w h o  p roduced  the  nectar o f  N ilisastra  
O ut o f  th e  m igh ty  ocean o f  A rthasastra ,

A  s t r ik in g  fea ture  o f  these lines is the  way th ey  m atch the characteris tics o f  the  
purohita  in th e  A rthasastra . To be m ore precise, the  N itisara  show s that each 
characteris tic  found  living application in the  person o f  V isnugupta , Placing the 
accounts  side b y  side clarifies th is point:

•  T he  A rtha sa stra  calls on th e  p rospec tive  purohita  to come from an exalted 
family and  h ave  a good repu ta t ion ;  the  N itisara  describes V isnugupta  as the  
son o f  a g rea t family, w ide ly  k n o w n  for the ir  h ig h-m in d ed  lack of greed.

1 7 0



R i t u a l  A c t i o n  a n d  R i t u a l  A c t o r s

• T h e  A rthasastra  calls on the  p ro spec tive  purohita  to  be tra ined  in  th e  Veda
and its supp lem ents;  th e  N itisa ra  describes  V isn u g u p ta  as consum ing
k no w ledg e  like a sacrificial fire, so clever in  Vedic s tu d y  th a t  he g rasped  the
four Vedas as if  th ey  were one.

• T he  A rtha sa stra  calls on th e  p ro spec tive  purohita  to  be versed  in d iv ine
p or ten ts ,  omens, and  th e  ad m in is tra t io n  o f  just ice ; th e  N itisa ra  describes
h o w  V isnugupta  applied  a magical spell to  b r in g  d o w n  th e  evil Nanda
d y n a s ty ."

• T he  A rthasastra  calls on th e  p rospec tive  purohita  to be capable  o f  coun ter-  
ac ting  d iv ine  and h u m an  calamities u sing  th e  special te c h n iq u es  of the
Atharvaveda', the  N itisara  describes h ow  V isn u g u p ta  applied  his p ow er  of
counsel (m antrasakti) to deliver th e  ear th  to  h is  k ing .

T he  seeming ten u ou sness  o f  th e  last parallel requ ires  some clarification. The 
purohita  in th e  A rtha sa stra  opera tes  in a r i tu a l  arena, co rrec ting  the  m is takes of 
o thers  and co un te r in g  evil influences. In a p p a re n t  contras t ,  th e  N itisa ra  has the  
purohita  opera ting  in the  w orld  of men, u s ing  h is  pow erfu l  w o rd s  o f  counsel to 
deliver  political results . T h e  difference is su b s tan tia l  from  th e  co n tem p o rary  
perspec tive , but,  as ev e ry  s tu d e n t  o f  Indo logy  kno w s,  sacrificial r i tua ls  w ere  no t  
regarded  as decora tive  ccremonies in an c ien t  times. R ather, th ey  w ere  p e r 
form ed w ith  specific resu lts  in m ind  and  w ere  u n d e rs to o d  to  be p ow erfu l  and  
efficacious. And because m u n d a n e  and  r i tua l  acts w ere  b o th  te rm ed  karm a , the 
p o w e r  o f  w o rds  and  m antric  incan ta tions  contro lled  b o th  spheres  in equal 
m easure. To p u t  th e  four qualities o f  the  purohita  in general pe rspec tive ,  then , 
th e  A rtha sa stra  can be said to p re sen t  th e  theoretical; th e  N itisara , practical.

K am andald 's  use of th e  ideal qualities of a purohita  to  celebrate  the  
ach ievem ents of V isnugupta  Kautilya has a n u m b e r  of im plications. M ost 
im p o rtan tly ,  it tells us th a t  Kautilya held  th e  office o f  purohita  an d  th a t  th e  
A rtha sa stra  can, as a consequence, be u n d e rs to o d  as a book  rep resen t in g  
th e  special k no w ledg e  and responsib ili t ies  o f  th a t  position . This m eans th a t  
th e  various strategies, r ituals, and  o th e r  ac tiv ities desc r ibed  in  th e  A rtha sa stra  
w ere  u n d e r  the  general ju r isd ic t io n  o f  th e  purohita . G iven th e  p ro p in q u i ty  
o f  th e  A rtha sa stra  to  the  early  G u p ta  court ,  these  p o in ts  tell u s  th a t  th e  
A th a rv av ed ic  purohita  fun c tio n ed  as th e  k in g 's  agent and  th a t  he used  his 
k n o w led g e  not on ly  to ad van ce  th e  in te res ts  o f  th e  G up ta  sta te  b u t  to  su p erv ise  
ceremonies in v o lv in g  o th e r  priests , en su r in g  p a r t icu la r ly  th a t  r i tua l b lu n d e rs  
w ere  d u ly  corrected .

Before tu rn in g  to the  priests  w i th  w h o m  th e  purohita  in te rac ted , I w o u ld  like 
to  deal w ith  the ep ig raph ic  and archaeological ev id ence  for th e  position . Such 
ev idence  is, p rim a facie, n on ex is ten t .  U nlike  m inisters , w h o  are m en tioned  in 
in sc r ip tio n s  and  sometimes even  com posed  them , th e  purohita  is consp icuous b y  
his a b sen ce .12 One w ay  o f  ad dress ing  th is p rob lem  m ig h t  be to  suggest th a t  
because  th e  purohita  be longed  to  th e  A th a rva veda  and  h ad  special im p reca to ry
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k no w ledg e  th a t  fell w ith in  the  general domain o f  th is sainhita, some u n d e r 
s tand in g  of th e  purohita 's  cultic  affiliations and social place might be gained 
from inscrip tions  th a t  m ention  those learned in the  A tharvaveda. U nfortunate ly  
such  inscrip tions  arc few in n um b er  and none explic it ly  G u p ta .1' Looking to the 
im m edia te  pos t-G upta  period, how ever, a helpful lead is p rov ided  by the 
N erm and  copper-pla te  o fS am u drasen a ,  a record da ting  lo the sixth cen tu ry  as 
noted  in Section 2.10. This inscrip tion  docum ents  an endow m ent th a t  enabled 
b rahm anas o f  th e  A tharvaveda  to w orsh ip  a lihga at t he tem ple of K apalesvara.M 
This show s th a t  A th a rv av ed in s  w ere  in tegra ted  into t he w orsh ip  o f  Siva, the  
nam e Kapalesvara fu r th e r  ind ica ting  th a t  they  were associated wit h cults o f  the  
Kapalika ty p e . lj The degree to w hich  this ev idence  can he applied  re troactively  
to  the  A th a rv av ed ic  purohita  o f  the  fifth c en tu ry  is revealed by the  A rthasastra  
and , to  a lesser ex ten t,  the  N itisara . As a lready  noted, these tex ts  show  th a t  the  
purohita  had to be an expert: in a varie ty  of omens, spells, and incantations. 
A dd itiona l data from these  tex ts  show  the  range o f  these activities and the 
precise n a tu re  of th e  purohita ’s concerns.

T he  most revealing  material regard ing  om ens and related m atters is found 
in the  penu lt im ate  book o f  the  A rthasastra . Hnt.illed "Secret Practices" 
(aupanisadikam ), th is  lists a substantia l  n um b er  of chemical weapons, magical 
r ituals, and delusive te c h n iq u e s . Ir’ In the N itisara , Kamandnki seems to be 
re ferr ing  to these practices w h en  he states th a t  "secret applica tions" and  "sccrct 
r i tes"  could be of stra tegic  use in certain c ircum stances . 17 T he  plants, seeds, 
animal p roducts ,  and  o ther substances th a t  could be used to m ake various 
decoctions, smokes, and  pow ders  need not detain us; nor do we need dwell on 
the ir  deadly  or m iraculous effects. W h a t  concerns us is th e  iden tity  o f  the  
peop le  invo lved  in th e  "sccrct practices" and  the w ork ing  re la tionsh ip  th e y  had 
w ith  each o ther. As might be expected , the A rthasastra  does not describe  this 
explic it ly ,  b u t  the  tex t  docs make a n u m b e r  of sta tem ents from w hich  w e  can 
d raw  re levan t conclusions. To begin, it is perhaps no su rp rise  to find t hat secrct; 
agents  w ere  used to p lan t w eapons in the  personal effects of an enem y king. In 
addition  to these agents, the  A rthasastra  in struc ts  that poisons shou ld  be 
h and led  b y  ap pro v ed  men and  w om en of the barbarian  com m unity  [mlcccha). 
T hese people  w ere  to disguise them selves as hum p b acks ,  idiots, b lind  people, 
and  the  like, and  to  appear  credible in term s of the  dress, customs, and language 
o f  the  co un try  th ey  w ere  to in f i l tra te .1” The use of "o u ts id ers"  may seem ironic 
and  cynical to m odern  eyes, b u t  the  practice sp ran g  natura lly  from long
s tand ing  concerns w ith  p u r i ty  in Indian society. Kenneth Zysk has show n  th a t  
these  concerns resulted  in the  exclusion of medical k now ledge  and  physic ians 
from s tric tly  o rthodox  circles for m any  cent uries. I‘) As the science o f  poison was 
a b ranch  of medicine, it was perhaps inevitable  that, the  messy business o f  
h an d l in g  poisons should  be p u t  in th e  hands o f  those rem oved from the  nor
m ative  core of th e  Ind ian  social w orld . A nd barbarians w ere indeed rem oved: in
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M a n u 's  law  book — a w o rk  k n o w n  and  cited in  th e  G u p ta  p eriod  — th e y  are p u t
20on th e  same level as pigs and  horses!

A fter  dealing w ith  barbar ians  and  o u t l in in g  w h a t  th e y  sh o u ld  do, the  
A rtha sa stra  p rov ides  an e x h au s t iv e  list  o f  th e  substances  th e y  w ere  to  adm in-  
ister, These substances  could cause death , b lindness ,  s tupefaction, leprosy, 
consum ption , paralysis, fever, dum b n ess ,  and  d eafn ess .21 Following th is  
account, th e  te x t  tu rn s  to magical w eapons an d  assorted  te c h n iq u es  th ro u g h  
w h ich  a person  m ig h t acq u ire  special pow ers .  A m ong  o the r  th in g s ,  th e re  are 
descrip tions of h ow  to be im m u ne  from h u n g e r ,  to  see at n ig h t ,  to  w a lk  great 
distances w i th o u t  t ir ing , to p u t  people  to  sleep, to  o p en  locked  doors, an d  to 
u n d o  chains. There  are even  w ays o f  fly ing  th r o u g h  th e  a ir  an d  becom ing 
invisible. Unlike Patanjali 's  Yogasutra-s, w h e re  similar or iden tica l p ow ers  are 
obta ined  b y  d raw in g  on in n e r  sp ir i tua l resources, th e  A rth a sa s tra  s w eapons 
and  pow ers  are ob ta ined  th ro u g h  material in g red ien ts  collected in  th e  ou ter  
w orld . These materials in c lu ded  p lan ts ,  f ru i ts ,  seeds, an d  roo ts  b u t  f re q u e n t ly  
involved  substances  o f  an ex trem ely  im p u re  n a tu re .  T hus , w e  find  calls for 
v u l tu re  fat, l ion sem en, m enstrua l  b lood, m o n k e y  ten d on s ,  excrem en t,  dead 
dogs, aborted  foetuses, h u m an  flesh from  a fun era l  pyre ,  ash an d  bone  from  
a crem ation g ro u n d ,  and  dead in fan ts  from  a cem etery . C onven tional social 
barr iers  w ere  also breached  in collecting th e  necessary  in g red ien ts .  In  one case 
ro d e n t  scrap ings w ere  to  be p u rch ased  from  a Svapakia w om an, in  an o the r  
m u sta rd  seeds a re  to  be collected from  a harlo t,  c u rd  from  a m en s tru a t in g  
w om an , and  meat from  a Candala. T h e  Svapakia  an d  Candala w ere  tw o  low 
outcaste  g roups , th e  level o f  th e  first ind ica ted  by  th e  name, l i terally  "dog- 
cookers."  Ritual objects also defied norm al conven tion :  h u m a n  skulls  se rved  as 
bow ls for b rew in g  decoctions o r  w ere  used  as conta iners  for  sp ro u t in g  seeds; a 
m u rd e re r 's  th ig h -b o n e  could  be m ade in to  a con ta ine r  for salve; p ins for various 
voodoo-like r i tua ls  w ere  w h it t led  d o w n  from  th e  bones o f  m en w h o  h a d  been 
im paled on  stakes.

Beyond ing red ien ts  and  r i tua l objects, th e  tim e o f  y ea r  w h e n  certain  
decoctions w ere  p rep a red  and  th e  acco m p an y in g  r i tua ls  p e rfo rm ed  tells us 
som eth ing  ab o u t  th e  concep tua l landscape  in  w h ic h  th e  w eap o ns  an d  p ow ers  of 
the  A rthasastra  w ere  created. One tim e th a t  is rep ea ted ly  m en tio ned  is th e  
Pusya  day  (i.e., th e  day  o n  w h ic h  th e  m oon is in  th e  as te rism  o f  P u sy a ).22 In tw o  
cases the  day is specified as th e  fo u r teen th  d ay  of th e  d a rk  fo r tn ig h t  in  th e  
asterism  o f  P u s y a .23 As sh o w n  in Table 1 an d  o u t l in ed  in  th e  c o rre spo n d ing  
discussion, Pausa has th e  sh o r tes t  days  of th e  y ear  w i th  th e  w in te r  solstice 
norm ally  falling in th a t  m o n th .  T h e  fo u r te e n th  d ay  o f  th e  d a rk  fo r tn ig h t  
(i.e., th e  n ig h t  o f  th e  n ew  m oon on th e  sh o r tes t  day) w o u ld  h av e  been  th e  
da rkes t  n ig h t  o f  th e  en tire  year. This tim e o f  concen tra ted  d a rk n ess  w o u ld  have  
been an  ideal m om ent to  re inforce  th e  secrecy  an d  da rk n ess  of th e  r i tes  w i th  
w h ic h  th e  A rtha sa stra  w as concerned . One fu r th e r  o b se rv a t io n  can  be m ade
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w ith  regard  to th is time o f  year. The w in te r  solstice is the  culm ination  o f  the  
daksinayana, th e  six-m onth  period during  w h ich  the position of the rising sun 
on the  horizon progresses steadily sou thw ard . This half of the year was con
nected  w ith  th e  w orld  of the fathers, a world  ruled by Yamaraja, the lord of 
death  and regen t o f  the  sou thern  quarter .  This dovc-tails w ith  t he frequent use 
o f  bone and o ther  material from the  cremation g round  in Book M, and w ith  the  
age-old religious idea o f  the  south  as terr ify ing  and inausp ic ious .2"1

These associations w ith  Yamaraja are confirmed by an im portan t ritual in the  
A rthasastra  for p roduc ing  an inv incib le  ty p e  of fire. The text: instructs tha t 
flames from objects set ablaze by ligh tn ing  bolts should  be fed w ith  wood b u rn t  
by  lig h tn in g  and  then  offered to  Rudra  u n d e r  Krttika or Bharani, Such fire, 
w h en  directed tow ards an enem y, bu rn s  w itho u t  rem edy .2 ’ The element: in this 
complicated ritual th a t  takes us back to Yamaraja is Bharani because Yamaraja 
presides over th is conste lla tion .20 The matter, perhaps inevitably, docs not end 
w ith  th is parallel. The ritual to  produce invincible  fire could also be performed, 
as ju s t  noted, u n d e r  Krttika. This constellation leads us to other deities and 
concerns. Krttika -  the  six stars of Pleiades th a t  are said to be the w ives o f  the 
seven seers -  gave its name to  Karttika, a m onth  particularly  suited to military 
exploits because it comes at the  end of the rainy  season and is the  time w hen  
armies can begin to m ove easily across the  Indian countryside . The m onth  is 
accord ingly  connected w ith  Skanda, the god o f  war. The myt hological genesis 
and  early b iography  o f  th is god articulates the l in k .27 Skanda 's  father is said to 
be Siva because he sp rang  from his seed; his surrogate  m other was the  river 
goddess Gariga. These tw o  became S kanda 's  parents because Agni found  Siva's 
seed too ho t  to hold and placed it in the  river. After a w atery  gestation, Skanda 
was nourished  by th e  six Krttikas. For th is  reason, Skanda carries the  matro- 
nym ic  Karttikeya. This explains his association w ith  the  constellation Krttika 
and  also his six heads (sanm ukha ), an iconography  t hat appears on early co ins .28 
Karttikeya 's  vehicle is the  peacock — an emblem of th e  rising sun — and  his 
a t t r ib u te  a wild  cock, som ething he often holds in the  earliest: rep resen ta t ions .2<J 
Both b irds are bellicose and  have th e  habit of leaping w h en  they  fight. How 
Skanda came to dom inate  w ar  is expla ined  in th e  M ahabharata  (Vanaparvan  
37: 218). This tells th e  s tory  of Devascna, the  arm y of the gods personified as a 
goddess. She was rescued by Indra from the hands of a demon and deli vered  to  
Skanda as a bride. As a result of th is union Skanda took charge of armies and the 
m o nth  o f  Karttika became the  best tim e for war.

These desu lto ry  observations on Skanda bring  us back to the  open ing  verses 
of the  N itisara  w ith  w hich  we opened ou r  discussion of the  purohita. As we 
have  seen, these verses indicate  tha t V isnugupta  Kautilya held th e  office o f  
purohita  and  th a t  the  A rthasastra  can be unders tood  as a tex t  detailing the 
special k now ledge  and responsib ilities of th a t  posit ion. This general conclusion 
is reinforced by  the  part iculars  of th e  ritual used to produce  invincible  fire. The
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parallels can be sum m arised as follows: (1) In the  N itisara , V isn u g u p ta  Kautilya 
is com pared to Saktidhara (i.e., Karttikeya). In th e  A rtha sa stra , th e  w ar-ritua l 
used to  make invincible  lire could be perform ed u n d e r  Krttika, th e  constellation 
a fte r  w h ich  Karttikeya was n am ed .'0 (2) The  r i tua l to p ro d u c e  inv incib le  fire 
could also be performed u n d e r  Bharani, th e  constella tion  over w h ich  Yamaraja 
presides. Now Indian  tradition  is unan im ous in defin ing  Yamaraja as th e  k ing  of 
death , the  "rcs tra incr"  and ju d ge  p a r  excellence. This leads us back to the  
purohita  via Kautilya, w h o  insists th a t  the  royal chaplain  be skilled in the  
adm inistra tion  o f  justicc. W e also come back to the  purohita  via Amarasirnha, 
w h o  qualifies the  word purohita  w ith  various  w o rd s  for " ju d g e ."31 (3) In the  
N itisara , V isnugup ta 's  pow er is said to  be as "sp len d id  as a flash o f  l ig h tn in g ,"  a 
phrase  suggesting  th a t  ligh tn ing  was a key elem ent in the  w eap o n-sy s tem  of 
Kautilya. In the A rthasastra , l igh tn ing-based  fire is th e  first sub jec t  d iscussed 
after  poison and poison-based weapons, a tex tua l position  sho w in g  th a t  fire 
derived  from ligh tn ing  held a h igh place in the  K autilyan  a rsen a l .32 No d ou b t  
fu r th e r  links of this ty p e  could be found , b u t  th e  ev idence  g iven  so far is 
sufficient to show th a t  th e  purohita  was th e  dom inan t r itual actor on the  
A rth a sa s tra 's stage o f  "secret p ract ice ."  By w ay  o f  elaboration , w e m ay say th a t  
the  purohita  controlled the  chemical w eapons and p ow ers  dealt w ith  in  Book 14 
o f  th e  A rthasastra  and th a t  he  was th e  k ey  ce lebran t o f  th e  ritua ls  th a t  m ade 
these th ings  efficacious.

This foray in to  th e  ritual un iverse  o f  th e  A rth a sa s tra  w as p ro m p te d  by  the  
N erm and  copper-pla te  inscrip tion . As will be recalled, th is in sc r ip t ion  show s 
th a t  s ix th -cen tu ry  A tharvaved ic  p u n d i ts  w ere  in teg ra ted  in to  th e  w o rsh ip  of 
Siva and w ere associated w ith  cults  of the  Kapalika t y p e .33 W h a t  w e h ave  
g a thered  from th e  A rtha sa stra  and  N itisara  ind ica tes th a t  th e  A th arv av ed ic  
purohita  o f  the  fifth c cn tu ry  an tic ipated  such re la tionsh ips  (i.e., th a t  th e  Gupta-  
period purohita  was a h a rb in g e r  of the  Kapalika cults o f  m edieval India). This is 
no d o u b t  a contentious observation. In  s u p p o r t  of it, I w o u ld  like to  to u ch  on 
th ree  general them es th a t  arc rep resen ta t ive  o f  the  m a tu re  cu lt  and  for w h ich  we 
h ave  reasonably  secure ev idence in Gupta times. T hese  are (1) th e  w o rsh ip  of 
goddesses, (2) crotico-mysticism, and  (3) the  cu l tu re  o f  th e  c rem ation  g ro u n d .  
These themes, to w hich  I will a p pen d  a few su p p le m e n ta ry  rem arks ,  p ro v id e  a 
useful fram ework for sum m arising  and conc lud ing  ou r  d iscussion  of the  
purohita.

W c begin w ith  the  cremation g ro u n d .  T h a t  the  purohita  had  f req u en t  
recourse to th e  cremation g ro u n d  is d e a r  from  th e  transg ressive  n a tu re  o f  his 
r ituals and ritual eq u ip m en t  -  it was in the  crem ation g ro u n d  th a t  th e  purohita  
perform ed a n um b er  of his rites, and it w as th e re  th a t  he  collected ash, bone, and 
b ody  parts .  The use of skulls (kapala) is specifically s t ip u la te d .34 The crem ation  
g ro u n d  was also a place for mystical prac tices o f  an  erotic  o r  necrophilic  varie ty . 
Some examples make th is  clear. In o rd e r  for th e  ce lebran t to  becom e invisible,
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the tex t  in s truc ts  th a t  he shou ld  make a special eye salve and placc it in the  skull 
of a n ight-roam ing  creature. This should  t hen be inserted into th e  vagina o f  a 
dead wom an. A fter being taken out: in th e  mont h of Pausa, it: should be b u r n t  
and k ep t in an iron con ta ine r .3j In ano ther  case, various ingred ien ts are to  be 
collected and buried  in a cremation g round , again in Pausa. Unearth ing  the 
ingred ien ts  after a m onth , the  tex t  ins truc ts  th a t  they  should  be g ro u n d  in to  
p o w d e r  by  a v irg in  and made in to  pills. These pills have the pow er to p u t  people 
to sleep .36 A n o th e r  m ethod of in duc ing  sleep was to  u tte r  a m antra  w h ich  
invoked  the  pow er of w om an 's  sexual o rg an .37 W hile  these examples practically  
ex hau s t  th e  A rthasastra  in term s of explicit  references, they  are sufficient to 
show  th a t  the  tex t  assum ed tha t sexual energies served as condu its  of pow er. 
From these th ings, it is no  g reat step to our th ird  theme: the w orsh ip  of g od 
desses and  the  special pow ers  they  have to offer. In the A rtha sa stra , a n u m b e r  of 
goddesses are invoked  in connection w ith  the  "secret: practices," most notably  
Aditi,  A num ati,  and Sarasvati .3H T he  position of the invocation m entioning  
these  deities at the  end of A rthasastra  14: I indicates t hat it applies to the  whole 
chapter .  In ano ther  place, a n u m b er  of gods and dem ons are invoked w ith  the 
goddess Pau lom i .39 Paulomi is a name of Indran i,  a constant m em ber of the 
m other-g  odd esses or M atrkas  in m atu re  iconography, Ind ran i 's  characteristic  
w eapon  is th e  l igh tn ing  bolt or vajra. The rclcvancc of th is to the  purohita  
should , a t this stage, be reasonably  obvious. As wc have seen, some o f  Kautilya's 
pow ers  rested  on magical spells (abhicaravajra) that: Kamandald says arc rad ian t 
like flashes o f  l igh tn ing  (vajrajvalanatejas). T he  centrality  of M a trk a -w orsh ip  to 
th e  business o f  the  purohita  is also show n by his m antrasakti. This can be 
u nders tood  as "p o w er  of counsel" and has been translated  th is w ay  in the  
preceed ing  trea tm ent o f  the  N itisara . How ever, it can equally  refer to  the  pow er 
o f  sacred incantation  or invocation. Kam andaki's  comparison of V isnugupta  to 
Karttikeya as Salctidhara, the  bearer of w eapons or powers, indicates th a t  the  
au th o r  in ten ded  th e  term to  be understood  in both ways. The m other-goddesses 
w ere  integral to  the  equation  because they  are the  energies (sa k ti) o f  th e  gods. 
T he classic descrip tion of th is is found  in the D evim ahatm ya, a text: th a t  seems to 
have  been composed in the  second ha lf  o f  the eighth  c c n tu ry .'10 In addition  
to the ir  sta tus as pow ers or energies, the m other-goddesses are also essential 
syllables -  the  m atrka  -  w h ich , th an k s  to equation of name and form, have 
an  inheren t  pow er to em body  and so cap tu re  aspects o f  t he physical w orld  by 
the ir  u se .41

I f  th e  goddesses are at once energies, and  energy  or pow er can be derived 
from them , then  it was only  natu ra l for th e  purohita  to be involved in the ir  
p ropitia t ion . Coincidentally , I w ou ld  note th a t  Kam andaki's  com parison of 
V isnugupta  to Saktidhara  or Karttikeya also antic ipates the  m ature  Kapalika cult 
because followers o f  the  sect w ere  identified by six insignia (.sanmudra).A2 These 
insignia, various o rnam ents  placed rou n d  the  head and neck, recall the  first
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representa t ions o f  Karttikeya w ith  six heads  to w h ich  w e  have  a lready  d raw n 
a ttention.

These observations lead us to tw o  places in th e  re lig ious landscape of Gupta  
India: the  cremation g ro u n d  and th e  goddess-tem ple . Of anc ien t cremation 
g ro u n d s  not: much can be k n o w n . E ven  if th e y  could  be located archaeologi- 
cally, it seems unl ikely  th a t  an y th in g  could be fou n d  of th e  purohita  and  his 
activities. The goddcss-tcm ple  p resen ts  a d ifferen t s i tuation . Images of the 
goddesses su rv iv e  in considerab le  n u m b ers  from th e  G up ta  period , the  m ost 
important: examples in situ being at Udayagiri. For the  p re sen t  p urpose ,  I will 
focus on the suite o f  shrines near Caves 3 and  4 ,43 Cave 3 has an elaborately  
carved  doorw ay  leading to  a rock -cu t  cham ber. Inside  is a s tan d in g  image of 
Karttikeya da ting  to th e  o pen ing  years of th e  fifth c e n tu r y .44 Cave 4, a few 
m etres to  the  north , has a similar doo rw ay  and  contains a lihga w i th  a single 
face .45 Imm ediately  to the  r ig h t  of th is  cave is a shallow rec tang u la r  n iche 
conta in ing  six dam aged female figures. These are iden tifiable  as th e  six K rttikas 
w h o  nourished  Skanda in his y o u th .  Beside them  is a male figure, n ow  v ery  
m utila ted . A lthough  little more th an  th e  to rso  is left, he is clearly i thyphall ic  
and  has a banner  at his side. This identifies th e  scu lp tu re  as Skanda, th e  bann e r  
or flag being a s tandard  em blem  accord ing  to m edieval tex ts  describ ing  the 
g o d ,46 The Bihar pillar inscrip tion  speaks o f  Skanda leading th e  M atrs ,  in d i
cating th e  Krttikas w ere  identified as m others  b y  the  fifth c e n tu ry .47

This cluster o f  caves and the ir  images -  Karttikeya, a Siva lihga, Skanda, and 
th e  Krttika m othcr-goddesses -  m ake th is  a likely  cu lt spo t  for th e  A th arv av ed ic  
purohita. Some ind ication of the  religious services perfo rm ed  th e re  can be 
g leaned from th e  Skandayaga  o r  D hurtakalpa, one of the  su p p lem en ts  of 
th e  A th a rva ved a ,48 This tex t  lays dow n th a t  the  w o rsh ip  of Skanda shou ld  be 
perform ed thrice  yearly  in the  m o n ths  of Phalguna, Asadha, and  Karttika. In  the  
performance, an image of Skanda is set u p  to g e the r  w i th  th e  m o th e rs .49 Skanda 
is then  offered water, perfumes, flowers, incense, lamps, leaves, and  various 
k in ds  of food and d r ink .  A fter the  offerings have  been made, a fire-offering is 
perform ed, and p rayers  are m ade to various  deities, in c lu d in g  S iva .50 A n  am ulet 
is th en  tied on th e  wrist; of the  sacrificer. T ak ing  these rites w ith  those a lready  
d iscussed, we can start to see parts  o f  an an nu a l cycle, w h ich  is on ly  part ia lly  
p reserved  or presen ted  in the  A rthasastra : Pausa appears  to  h ave  been a period  
for w ithdraw al and  prepara tion ; Karttika, a period for applica tion  and  action. 
The rest o f  the cycle m ay be in ferred  from the  su p p lem en ts  o f  th e  A tharvaveda  
th a t  a ttached  lore and rituals  to  each constellation an d  tim e o f  y e a r .51

A n o th e r  p o in t  w orth  noting  in the  Skandayaga  is the  descrip tion  o f  Skanda as 
Dhurta , literally the  " rogue"  or "chea t ."  Sum m arising  and su p p lem en t ing  w h a t  
has been expressed  abou t th is appella tion, M o d ak  rem arked: "S kanda  is a god o f  
cu n n in g  and roguery , a pa tron  o f  th ieves and  has a n u m b e r  of resem blances 
w ith  Hermes as described  by Hom er. His k n a v e ry  can be seen from  th e  fact th a t
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he is a l ibertine  (svacchanda) and  is desirous o f  t he wife of his b ro ther  Visakha in 
spite  of th e  thousand  damsels w h o  a lways su rro u n d  h im ." '2 Further light; is 
shed  on th e  problem  by the  N itisara , specifically Kam andaki's com parison of 
V isn ug u pta  to Saktidhara, a p o in t  th a t  has already d raw n attention  several times 
in th is section. The im portance  of th e  com parison is show n by the  nam e 
Kautilya, a w ord  m eaning "dece itfu l"  or "c rooked ."  ’ 1 H ow ever w e choose to 
finally explain  D hurta  as a nam e of Skanda, it is at least clear th a t  V isnugup ta  
derived  his name Kautilya from the  " ro gu e"  aspect of Skanda, the w o rd s  dhurta  
and  kautilya  being sy n o n y m s for all practical purposes. This reenforces a 
n u m b e r  of associations w e have  been try in g  to establish in th is section, most 
basically th e  link  betw een  V isnugupta  Kautilya and the  A tharvaved ic  purohita. 
The w ay  the  A rthasastra  describes the  "secret practices" also points in this 
d irection. In m aking  a sum m ary  and  an apology, the tex t  tells us th a t  "practices 
accom panied b y  m a n tr a s  and  m cdicinc and those caused by illusion -  w ith  
these one shou ld  destroy  enemies and pro tec t ones ow n people."  These 
categories (i.e., m antra , medicine, and illusion) conform to the  main headings 
o f  A rthasastra , Chapter 14: (]) deception by the p roduction  of m arvels and 
(2) deception  by  the  application of m edicine and  m antra . ’ ’ Aside from show ing
th e  w ays in w hich  the  purohita  in tersected  w ith  the  w orld  o f  t he physician , the
cen tra l i ty  of deception  (pralam hhana ) show s the  purohita  was insp ired  by
Skanda as th e  deceptive  D h u r ta . ’6 Before leaving th e  Skandayaga, wc shou ld
note  finally th a t  it p rov ides iconograph ic  inform ation su p p o r t in g  (he association
o f  the  A tharvaved ic  purohita  w ith  Caves 3 and 4 al: Udayagiri. Skanda is
specifically described in the  tex t  as having  "bells and  banners"  and as "a y o u th
ever  su r ro u n d ed  by a t ro o p  o f  m o th e rs ." j7 W h y  there  are six m others  at
Udayagiri is also evident: from t his text: th ey  are the  six stars in the  constellation
Krttika w h ich  nourished  Karttikeya in his you th .  The m others  do not; ye t
n u m b e r  seven because the  theological system  of th e  D cvim ahatm ya, in w h ich
th e  g reat goddess Durga manifests herself 'as Kali Cam unda, had yet to emerge.

A con tem porary  descrip tion  o f  a goddess shrine, the only one from  the  G upta  
period , is preserved  in th e  G aiigdhar inscrip tion  o f  Visvavarm an. This is dated  
Malava year 480 ( c e  423- 24) . >8 The in sc r ip t io n 's  purpose  was to record the  
bu i ld ing  of a tem ple  o f  Visnu and  an accom pany ing  sh r in e  for t he M others. The 
w o rk  w as dedicated in Karttika, the  m onth  that, as we have seen, was special to 
Karttikeya and  the  d iv ine  M others. The various build ings  m entioned  in the 
inscrip tion  w ere  commissioned by M ayuraksaka , the  k in g 's  m inister (nrpali 
saciua). T he  saciva  was part: o f  th e  k ing 's  inner  circle and his duties w ou ld  have 
b ro u g h t  h im  in to  regular  contact; w ith  th e  p u ro h ita .’'1 A lthough  the  G an g dh ar  
inscrip tion  does no t  ac tua lly  m ention the  purohita, a re la tionship  betw een him 
and the  m in ister  is nonetheless indicated  by th e  nam e M ayiiraksaka. Literally 
th is  means "P eacock-eye."  N ow because th e  peacock is S kanda 's  vehicle 
(vahana), th e  m in is te r  was, th ro u g h  his name, represen ting  h im self  as the
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w atch fu l  support: o f  Skanda and, b y  allegorical ex tension , th e  purohita. The 
su p p o r t iv e  role of th e  peacock is well i l lus tra ted  in a f if th -cen tu ry  scu lp tu re  
from  Varanasi .60 In p lay ing  th is  p a rt ,  M ay u rak sak a  co n s t ru c ted  tem ples and  
ad ded  to his store  of merit, socially respec tab le  concerns  for w h ic h  th e  purohita, 
w i th  his esoteric interests and transg ressive  practices, had  no  tim e or t ru ck .  The 
passage in th e  G an g dh ar  insc r ip tion  ru n s  as fo l low s :61

m atrnan  ca |p rac*u ]d i tag han a ty a r t th an ih rad in inam  
| tan tro d b h u tap ra b a la p a v a n o d v a r t t i ta m b h o n id h in a m  |
| ----------------- jgatarn idarn d a k in is am p rak irn n a m  |
vesm atyuggram  nrpatisac ivo  |'* ]karayat p u n y a h e to h  ||
For th e  sake of religious merit, th e  k in g 's  m in is te r  [M ayuraksaka] 
commissioned this v e ry  te r r i fy in g  abode, A place filled w i th  d akin i-s 
and characterised  b y  . . .
An abode of th e  M others w hose  th u n d e ro u s  cries impel th e  rain clouds, 
and whose treasure -  the w aters  -  burs ts  forth  w ith  th e  m ig h ty  w in d  
p roduced  by  their  lyre.

Because th is read ing  and  transla tion  differ from  those  p rev io u s ly  p u b l i sh ed ,  a 
few  w o rd s  arc needed b y  w ay  o f  com m en ta ry .  T he  basic p u r p o r t  of th e  
in scr ip tion  is clear enough: th e  m in is te r  m ade a te r r i fy in g  abode  of th e  d iv ine  
M others  (m a trnam  vcsm atyugram  sacivo 'karayat). Beyond th is ,  some o f  the  
d esc r ip t ive  adjectives applied  to th e  tem ple  and  to th e  M o th e rs  are n o t  w i th o u t  
in te res t ing  difficulties. T h e  ph rase  en d in g  in g a ta m  seems ir re tr iev a b ly  lost; the  
tem ple  was a n y w ay  free from or characterised  b y  certain  qualities . As to the  
M others ,  th e  partic ip le  in th e  first pada  w as recon s tru c ted  by Fleet as p ram ud ita  
and  transla ted  " th e  d iv ine  M others , w h o  u t te r  loud  an d  t rem en d o u s  sho u ts  o f  
joy and w h o  stir  up  th e  (very) oceans w ith  th e  m ig h ty  w in d  r is ing  from  th e  
magic rites o f  the ir  re lig ion," A d iffe ren t u n d e rs ta n d in g  em erges if  w e recon 
s t ru c t  pracudita  and  cons true  th e  ad jectival phrases  in a co m plem en ta ry  fashion. 
In the  first: case, w e have the  cries o f  th e  M o th e rs  im pelling  th e  rain  clouds 
(i.e., the ir  fierce scream ing  is equa ted  w ith  the  t h u n d e r  th a t  rolls ro u n d  the  
c louds at th e  onset of the  M onsoon). T he n e x t  ph rase  carries fo rw ard  th e  sea
sonal them e by describ ing  th e  w in d  and  th e  d o w n p o u r  o f  ra in , h e re  defined as 
the ir  special t reasu re  ( taking am bhonidhi n o t  in th e  genera l sense o f  "o cean"  b u t  
as a karm adharaya  c o m p o u n d ) / ’2 T hen  th e re  is th e  p ro b lem  of tantra , a w o rd

f>3th a t  has m esmerised com m entators . Ju s t  w h a t  th is  m eans can be ex p la ined  by 
th e  iconography  of the  M others , n o tab ly  th e  f if th -cen tu ry  panel at Ram garh , a 
site near Badoh th a t  d rew  a tten tio n  in the  closing section o f  C hap ter  1. T he  row  
o f  rock -cu t  M others  th e re  show s one  o f  th e  figures h o ld ing  an  an c ien t  Ind ian  
lu te  or ly re  (Figure 37). Based on th is ,  I th in k  th a t  th e  w o rd  tan tra  in  th e  
insc r ip tion  has little to  do w ith  occidental T an tr ism  b u t  r a th e r  w i th  a s t r inged  
musical in s t ru m e n t  (i.e., an object on w h ic h  th e  s t r ing s  are " s t re tc h e d "  \yjtan]
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37 Ramgarh (District: Vidisha, MP). Rock-cut. images o f goddesses, one seated and hold ing a 

lyre, fifth ccntury. Scalc 50 cm, Courtesy o f Anne Casile.

across a cu rved  frame). Aside from appearing  at: Ramgarh, th is k ind  o f  in s t ru 
m en t is show n on Gupta coins and terraco ttas and in some carved panels at 
Udayagiri itself .6"1 I t  is th is in s t ru m e n t  and its music that: produces the  w in d  and 
causes the  clouds to burs t .  W c have a lready  described how the  hill at Udayagiri 
was a seasonal site, closely tied to the onset, o f  th e  M onsoon. U nfortunate ly , the  
goddess shrines at Udayagiri are too dam aged to dete rm ine  if the ind iv idua l 
figures carried musical in s trum en ts .  This seems likely, how ever, g iven the 
dependence  of Ramgarh on Udayagiri, a point made in detail in Sect ion 1.12.

The inform ation  g iven in the  p receding  pages abou t th e  purohita  is far from 
encyclopaedic, b u t  it is enough  to show  that; th is  priest, moved in tw o  very  
d ifferent worlds: on one side he was a royal intimate, responsib le  for deflecting 
evil aw ay  from th e  k in g 's  person and  for dep loy ing  pow erfu l w eapons in 
defence o f  the  state and social order; on the  other, he mixed freely w ith  people 
beyond  th e  fringe o f  acceptable  society, engag ing  in frightful rites and  hand ling  
substances th a t  w ere  h azardous  and  im pure . Spanning  these cont radictions, the  
purohita  m edia ted  betw een  th e  t ig h t ly  c ircum scribed w orld  o f  o r th o d o x y  and 
th e  dangerous b u t  necessary  pow er of ev e ry th in g  th a t  lay outside  th e  uarna- 
system. A n d  w h ile  th e  purohita 's  w o rk  involved w ays and  th ings  deemed 
im p u re  by  th e  o rth o d o x  w o rld ,  his m otivation was, ironically, the  well-being,
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be tte rm en t,  and expans ion  o f  th a t  w orld . As th e  A rth a sa s tra  declares in the  
o pen ing  verse o f  Book 14: "For th e  sake o f  p ro tec t in g  th e  fou r  varna-s, he  shou ld  
use  secret p ractices against the  u n r ig h te o u s ."65 To p u t  th e  m atte r  in  socio
political terms, th e  activities o f  the  purohita  w ere  p a r t  of th e  strategies fo rm u 
lated by the  k ing  and his circle to  e x te n d  the ir  p o w er  and  influence, ex p an d  the  
compass of dharm ic  acts, and shape  the  des tiny  of th e ir  sub jects .  The f igure in  
th e  later religious h is to ry  o f  India  w h o  em bodies these  d ichotom ies is the  
m ahasiddha  or great adept, th e  a rche typa l case being  P adm asam bhava , th e  
esoteric Ind ian  m aster  w h o  used his m anifo ld  p ow ers  to  b r in g  d o w n  th e  anc ien t 
d ispensation  of T ibet and  deliver th e  co u n try  to  th e  h a n d s  o f  th e  Yarlung k in gs  
and  the  B uddhis t  d isp en sa t ion .66

This allusion to Padm asam bhava  rem in d s  us th a t  th e  purohita  opera ted  p r i 
m arily  in a ritual domain and  th a t  h is main role w as ceremonial regu la tion  — an 
ac tiv i ty  th a t  m igh t involve  superv is ion , correction , an d ,  at times, in terference . 
In the  "secret p rac tices" o f  the  A rtha sa stra , in te rfe rence  is exp l ic i t ly  described  
in a passage th a t  tells us how  h u m a n -b o n e  and  lef t-hand  c ircum am bula tion  
could be used to  p rev en t  a fire from  b u rn in g  at a p a r t icu la r  spot. W h y  shou ld  
th e  purohita  w a n t  to  do this? From th e  r i tua l  perspec tive ,  th e  a n sw e r  is simple: 
these  actions could effectively " u n w in d "  an  o p p o n e n t 's  sacrifice b y  m ak ing  it 
im possible  for th e  enem y to l ig h t  the  fires in w h ic h  th e  offerings w ere  going  to  
be m ad e .67 Using w h a tev e r  su b te r fu g e  w as needed , th e  purohita  could  en ter  a 
foreign land, infiltrate th e  en em y 's  sacrificial g ro u n d  an d  s top  th e  sacrifice in  its 
tracks. W e  can easily im agine th e  purohita  em p loy ing  his w ho le  bag o f  t r ick s  to  
achieve th is  end: w a lk ing  g rea t  d istances w i th o u t  becom ing  tired ,  avo id ing  
h u n g e r  th ro u g h  th e  use  of decoctions, a p p ly in g  special tech n iq u es  to silence 
guard -do g s  as he passed. Finally, becom ing inv is ib le  b y  one  o f  several m eans, he  
w ou ld  approach  th e  en em y 's  sacrificial altar. P u t t in g  his o p p o n en ts  to  sleep i f  
necessary , the  purohita  w ou ld  h ave  gon e  ro u n d  th e  altar th r ice  w i th  his special 
flam e-retardant. This w o u ld  h a v e  p re v e n te d  the  sacred fires from  being k in d led  
and u t te r ly  confused  th e  sacrifice. In case th e  puroh ita 's  o p p o n e n ts  w ere  tra ined
in coun term easures ,  he  could  s tr ike  th em  d u m b  so th e y  w o u ld  be u nab le  to

okrecite  correc tive  m a n tra s .
T he political im plications o f  these  deeds w o u ld  h ave  been substan tia l .  Should  

th e  puro h ita 's o pp o n en ts  have  been  p rep a r in g  for a royal consecrat ion, his 
m anoeuvres w ou ld  h ave  en ded  th e  enem y k in g 's  claim to  royal leg itim acy  and  
th row n  his chiefdom  into  chaos. T he  en su in g  tu m u l t  w o u ld  have  m ade for  an 
im pressive  spectacle: d u m b -s t ru c k  p ries ts  r u n n in g  ab o u t  w il ly -n illy  as th ey  
faced the  to w er in g  rage o f  th e ir  k ing . M a n u 's  w o rds  m rtyu s ca vasa ti krodhe  
sarvatejom ayo hi sah  (7: 11) w o u ld  h av e  passed  q u ick ly  from  a tex tu a l  n ice ty  
in to  a f r igh ten in g  reality . From all th e  p a n d em o n iu m  o u r  purohita  h ad  a q u ic k  
m eans of escape: using  a bull  m ad e  from  h u m a n  bone and  u t te r in g  th e  re qu is i te  
m antra , he  could ju m p  on a b u l lock -car t  to  fly back  to  his o w n  la n d !69
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A ltho u gh  in terference  and sabotage were key  parts o f  the purohita'a  duties, it 
was no t  his only  task. In his ow n co un try ,  the  A tharvaved ic  purohita  had  a 
su p erv iso ry  role at royal rituals, a position technically  know n as brahm an.10 W e 
will tu rn  to these  royal rituals and those  w h o  performed them shortly . For the  
m om ent, w e only  need note tha t th e  efficacy o f  these perform ances rested on 
the ir  be ing executed  in a p ro p er  fashion. Indeed, every  detail had to be perfect. 
Should th e  officiants make mistakes or hostile k ings and their  priests interfere  
as a w ay  of ad van c in g  the ir  own claims, then  corrections w ere  needed. The 
responsib ili ty  for these correc tions lay w ith  the brahm an,71 He sat: to  the  sou th  
of the  sacrificial g ro u n d ,  silently  overseeing the  perform ance and consen ting  to 
its progress. If  e rro rs  w ere  made by  the o ther  priests, he w ould  in te rvene  w ith  
ex p ia to ry  formulae (prayascitta).72 The position o f  the brahm an  on the  sou th  
helps explain  th e  purohita’s affiliation w ith  Yamaraja because, as we have  seen, 
Yama is th e  ju d g e  w h o  presides over the  sou thern  quarter .  Al times th e  purohita  
cum  brahm an  recited h y m n s  and part ic ipated  in th e  philosophical d ialogues 
(brahmodya) th a t  took placc d u r in g  the  course of the  perfo rm ance .75 Potential 
th rea ts  from hostile  k ings and  the ir  agents show  w h y  th e  function o f  chaplain 
and  statesm an were com bined: th e  p uro h ita 's w ork  included not only  ritual 
correction  b u t  the d ep loy m en t o f  chemical w eapons and  deadly incanta tions 
designed to u tte r ly  smash those in ten t on mischief. It was in this w ay  tha t 
sacrifice su p p or ted  th e  k ing  and the  k ing  su p p or ted  sacrifice. The success o f  the  
sym biosis was essential to the imperial formation o f  th e  early Gupta kings. As 
H opk ins  concluded  m ore th an  a c e n tu ry  ago: "T he true  basis o f  k ingly  p ow er  is 
the  p riest 's  pow er; of priestly  power, th e  k ing 's  power. Their union is 
pe rfec tio n ."7,1

3 . 3 . R T V IJ
W hile  the  purohita  was responsib le  for the  correctness of the ritual, his scat at 
th e  sou thern  edge o f  th e  sacrificial precinct: is ind icative of his peripheral role as 
an actual perform er. To p u t  the  m atter  ano ther  w ay, th e  purohita  was a bona fide 
priest,  b u t  he w as supposed  to s tand  apart  -  lie actcd only to guaran tee  and 
p ro tec t  the  success of the  ritual w ork . The priests u n d e r  his w atchfu l gaze had 
m uch  to do  how ever .  T hese priests  are th ree  in most enum erations: (1) the  Hotr 
w h o  k n e w  the  sacred invocations of the  Rgveda, (2) the  U dgatr  w h o  knew  the 
h y m n s  o f  th e  Sam aveda, and  (3) the  A d h v a ry u  w ho  k n ew  the formulae and 
m anual operations of the  Yajurveda. Each in tu rn  had three helpers: the  H otr  
was assisted by the  M aitravaruna , A cchavaka, and G ravastu t; th e  U dgatr  was 
assisted b y  th e  Pras to tr,  P ra t iha r tr ,  and Subrahm anya; and the  A d h v a ry u ,  by 
th e  P ra tip ras tha tr ,  Nestr, and  U nnctr .  W c have  a lready  encoun tered  several of 
these specialists in a copper-p la tc  charte r  of Govinda IV.7 ’ T he im portance  of 
these priests — how ever  th e y  are named and counted  — is show n  by the
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M anavadharm asastra , w h ich  in s tru c ts  the  k in g  to  ap p o in t  a royal chaplain  
(purohita ) and sacrificial p riests  (r tv ij).76 The  p ries ts  are  to  perfo rm  th e  k in g 's  
domestic rites and the  sacrifices for w h ich  th ree  fires are requ ired ;  for these 
activities the  priests  shou ld  be paid liberal fees. Exactly  w h a t  was in te n d ed  by 
th is  instruc tion  is clarified in the  Yajnavalkyasm rti: "For th e  specific p u rp o se  of 
perfo rm ing  srauta  and sm arta  rites he  ]i.e., the  k ing] shou ld  choose r tv ij-s  and 
he should  perform sacrifices accord ing  to  th e  rules, g iv in g  large p re s e n ts ."77 As 
th e  com m entary  tells us, the  w ord  "sacrifices" m eans th e  royal consecration  
(rajasuya ) and so fo r th .78 So it  is q u i te  clear w h o  these  peop le  w ere  and  w h a t  
th ey  were doing  at court.  T hey  w ere , firstly, th e  cadre  o f  Vedic specialists and 
the ir  various assistants. A nd th e i r  business , second ly ,  w as th e  perfo rm ance o f  
the  seven royal Soma sacrifices, th e  m ost im p o r tan t  of w h ic h  w ere  th e  rajasuya  
and  asvam edha.71

T he n a tu re  of these rituals as described  in su rv iv in g  tex ts  ind icates th a t  th e re  
w ou ld  be little material res idue  (i.e., n o th in g  for th e  m o d ern  archaeologist to 
d iscover cen tu rics  after the  perform ance). But th e  G up tas  clearly  in ten ded  the ir  
solemn rituals  to be spectacu lar  show pieces and  g rea t  p ub lic  events. P a r t icu 
larly ind icative  o f  the  w ide  ad ve r t isem en t o f  th e  r i tua ls  are  th e  gold  coins of 
S am udragup ta  and K um aragup ta  th a t  ca rry  images o f  horses, in  some instances 
te thered  to  a sacrificial p o s t .80 The legends on th e  reverse  o f  S a m u d rag u p ta 's  
coins read: asvam cxihaparakram ah, "h e  w h o  is p ow erfu l  th ro u g h  the  horse- 
sacrifice."81 A clay seal, ascribed by  Rapson to  S am u d rag u p ta ,  also show s a 
horse tied to a post w ith  a legend below reading: par\a]kram a[h].82 T he  legends 
on th e  coins of Kum aragupta  read: sryasvam edham ahendrah, "L ord  o f  th e  glo
rious horse-sacrifice ."85 Passing from h and  to  hand ,  these  coins trave lled  to 
every  part  o f  G upta  realm, th e ir  c ircu la tion  m im ick ing  th e  h orse 's  u n b r id led  
peregrination  over  the  earth  before th e  sacrifice. T he  u se  of coins w ith  
asvam edha  imagery can indeed be read as an a t tem p t  to e x p a n d  th e  geographical 
reach o f  the  horse by  p ro x y ,  and  so th e  te r r i to ry  th a t  th e  k in g  m igh t 
claim. Coins also ins inua ted  th e  a u th o r i ty  o f  th e  r itual and  the  k ing  in to  
economic and social realms th a t  w o u ld  no t  be to u ched  b y  a s t r ic t ly  canonical 
performance.

Brick altars w ere  requ ired  at the  site of all m ajor sacrifices an d  some exam ples 
have been found , albeit belonging  to  k ings  w h o  w ere  in com peti t ion  w ith  th e  
early  G uptas ra th er  th an  th e  G uptas th em se lv e s .84 In  add i t ion ,  some sacrificial 
placcs w ere  ev iden tly  m arked  b y  s ta tu tes  o f  horses. Several exam ples  su rv ive ,  
th e  largest and  most com plete  com ing from K harigadh , D is tric t Kheri, U tta r  
Pradesh. On the  right side of th e  neck  is an in sc r ip t ion  record ing  th a t  it w as th e  
m eritorious gift (dcyadhamma.) of S a m u d ra g u p ta .85 A  second  horse, b e long ing  to  
th e  tim e o f  Kum aragupta , was found  at Nagw a, a so u th ern  s u b u rb  of V aranasi .86 

T here  is an o the r  exam ple  in central India , n o t  far from U dayagiri  (Figure 38). 
W e shall h ave  more to say of th is  sc u lp tu re  in d ue  course.
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38 Nagouri (District Vidisha, MP). Stone horse, fourth century.

This archaeological material p rov ides  a f ram ew ork  for eva luating  th e  asser
tion , m ade in th e  time o f  K um aragup ta  and  B udhagupta ,  th a t  Sam u d rag u p ta  was 
the  "perfo rm er o f  the  horse  sacrifice, long decayed"  (cirolsannasvam edhahartta ). 
The ep ithe t  implies th a t  Sam udragup ta  commissioned a ritual th a t  h ad  been  in 
abeyance for a substan tia l  period of time. The  m eaning o f  th e  w ord  cirotsanna- 
has d raw n  some scholarly  a ttention . Fleet's translation  was " th e  res to re r  o f  th e  
asvam edha-sacrifice, th a t  had long been in abeyance ."  B handarkar  re sp o n d ed  to 
th is  b y  q uo t ing  a n u m b e r  o f  inscrip tions, u n k n o w n  in Fleet's time, w h ic h  show  
th a t  the  sacrifice was no t  actually  in abeyance, a t least as far as th e  k in g 's  
commissioning inscrip tions  w ere  co n c e rn e d .87 B handarkar  also cited the  
Satapathabrahm ana  and  related passages in the  T a ittm ya sa m h ita , w h ich  show  
th a t  b y  th e  time these w o rk s  w ere  com piled th e  asvam edha  was rega rd ed  as 
incom plete  (utsanna). But despite  these  c itations and B han d ark ar 's  polemical 
exceptions to Fleet, he w as compelled to  conclude  w ith  him  th a t  S am udragup ta  
restored  th e  sacrifice. As an  aside, B handarkar  added  th a t  S am udragup ta  m ay 
have  been able to  achieve a recons truc tion  o f  the  r itual by g arner ing  Vedic 
k no w ledg e  in  th e  sou th  w here  th e  trad ition  was m ore complete. This suggestion  
is anachronistic  and  pa lpably  perverse: copper-p la te  charters show , firstly, th a t  
th e  n o r th  had viab le  Vedic schools in  th e  G up ta  period un l ike  m odern  tim es 
and, secondly, th a t  it w as ac tua lly  th e  sou thern  schools w hose tex tu a l  and  ritual
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corpora w ere  incomplete. But before ta k in g  u p  these  p o in ts  w e  need  to  com plete  
o u r  rev iew  of th e  glosses p u t  fo rw a rd  for utsanna.

Departing m arkedly  from Fleet's in te rpre ta tion , A. B. Keith and V. S. Pathak  
proposed  th a t  utsanna  m eant "elaborate" o r  "p ro t ra c te d ."88 Th is  was endorsed  by  
Goyal w h o  used th e  u nd e rs tan d in g  to  address th e  ep ithe t  anekasvam edhayajin  
in  the Poona plates o f  P rabhava tigup ta .  He suggested  th a t  "Sam udragup ta  
p ro b ab ly  perform ed a few Asvam edhas o f  abbrev ia ted  form  c u rre n t  in  th a t  period 
and  latter on, after he had m ade h im self th e  em peror of alm ost th e  w ho le  o f  
India, celebrated a ch irotsanna or elaborate horse  sacrifice. His successors gave 
emphasis on th e  latter w hile  P rabhava ti  emphasized th e  celebration of several 
A svam edhas b y  her  g randfa ther. P robab ly  she believed th a t  th e  w o rd  aneka will 
impress the  Vakatakas, w h o  w ere  p ro u d  o f  th e  fou r  A svam edhas o f  Pravarasena I, 
m ore than  the  w o rd  ch iro tsanna ."89

W hile  I w ou ld  agree th a t  P ra b h a v a t ig u p ta 's  p la tes desc r ibe  S am u d rag u p ta  as 
a perfo rm er o f  m any  horse-sacrifices in  o rd e r  to  co u n te r  th e  V aka taka  t rad i t io n  
th a t  Pravarasena had perfo rm ed  fou r  o f  th ese  rites, I am u n ab le  to  sus ta in  th e  
suggestion  th a t  cirotsanna m eans "e labo ra te"  o r  " p ro t ra c te d ."  Leaving aside for 
a m om ent the  re levan t tex tua l  and  ep ig rap h ic  ev idence ,  I w o u ld  n o te  th a t  th is  
in te rp re ta t io n  sp r ings  from  an  old m ethodological p ro b lem  in th e  w r i t in g  o f  
Ind ian  h istory . T he  c rux  o f  th e  m atte r  m ay be sum m arised  as follows: because 
G u p ta  in scr ip tions  say th a t  S a m u d rag u p ta  res to red  th e  horse-sacrifice, yet 
because o ther  inscrip tions  show  th e  horse-sacrifice w as pe rfo rm ed  repea ted ly  in  
th e  ru n  u p  to  G u p ta  hegem ony, w e are ob liged  e i the r  to  reject th e  ep ig raph ic  
s ta tem ents  as "exaggera ted  b o m b a s t"  o r  in v e n t  a n e w  m ean ing  for th e  w o rd  
utsanna. Because h istorians are fearful of re jec ting  in sc r ip t iona l  s ta tem ents  — 
th e y  p ro v id e  o u r  only  historical data  — an d  because  th e  G up tas  rep re se n t  a 
parad igm atic  h ig h -p o in t  in  Ind ian  a r t  and cu ltu re ,  it becom es an  u rg e n t  m atte r  
to  in v en t  a new  m eaning  for  th e  w o rd  utsanna  as th is  is th e  o n ly  w a y  to defend  
th e  in teg ri ty  of th e  sources an d  h ig h  s ta tu s  o f  th e  G uptas.  T here  is a sim ple  and  
obv io u s  ex it  from  th is  co n u n d ru m : in sc r ip tio n s  are n o t  to be read  as sta tem ents  
o f  em pirical fact b u t  ra th e r  as political rhe to r ic .

This is no t  an in n o v a t iv e  suggestion . M ost h is to r ians  h ave  accepted  th is  
d im ension  o f  th e  ep ig raph ic  sources and  h a v e  accep ted  add i t iona lly  th a t  it  w as 
on ly  ou r  Victorian p redecessors  w h o  w ere  obsessed  w i th  e x trac t in g  " th e  facts" 
from the  sources th a t  m ig h t  th e n  "speak  for th em se lv es ."  I h av e  p u rs u e d  these  
ru d im e n ta ry  issues of h is to r io g rap h y  he re  because  th e y  lead us d irec tly  to  the  
h ea rt  of th e  p rob lem  (i.e., th e  m ean ing  o f  utsanna). Th is  m ean ing  is e v id e n t  from  
passages th a t  p ro v id e  a larger co n tex t  for th e  w o rd ,  a p a r t icu la r ly  i l lus tra tive  
case being th e  s tory  of S unda  an d  U p a su n d a  in  the  A d ip a rva n  of the  
M ahabharata . S unda  and  U p asu n d a  w ere  tw o  dem ons — sons of N ik u m b h a  an d  
descendan ts  of H iran y ak as ip u  -  w h o  ga ined  g rea t  p o w er  th ro u g h  penance. 
T h ey  decided  to  use th is  p o w e r  to  c o n q u e r  th e  un iverse ,  in  th e  course  o f  w h ic h
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th e y  ex tirpa ted  brahm anas, destroyed  hermitages, and suppressed  Vedic 
practice. The havoc cu lm inated  w ith  the  complete deslruction  of' nil ritual as 
well as economic and agricultura l a c t iv i ty :’’0

sirihau b h u tv a  p u n a r  vyaghrau  punas can tarh itav  ubhau  | 
tais ta ir  upayais  tau k ru rav  rsin d rs tva  n ijaghnatuh  || 21 
n iv r t tay a jn a sv a d h y ay a  p ranas tanrpa tidv ija  | 
u tsanno tsavayajna  ca babluiva vasudha  lada || 22 
h a h ab h u ta  bhayarta  ca n iv r t tav ipan ap ana  | 
n iv r t tad ev ak a ry a  ca p un y o dv ah av iva r j i ta  || 23 
n iv rt tak rs igo rak sa  v idhvas tanagarasram a | 
asthikankalasarnkirna  b h u r  babhuvogradarsana  || 24 
n iv r t tap i t rk a ry a rn  ca n irvasatkaram angalam  | 
jaga t p ra t ibh ay ak a ram  d usp rek syam  abhavat lada || 25 
can d rad ity au  g rahas  tara naksatrani d ivaukasah  | 
ja g m u r  v isadam  tat karma d rs tva  su n d o p asu n d ay o h  || 26
T h ey  became lions and  tigers and invisible, and w ith  all 
k in ds  o f  wiles th e y  cruelly  slew the  seers w here  they  
found  them . Treasure-filled Earth saw sacrifice and 
V eda-s tudy  halt, k ings  and brahm ins perish, festivals 
and  rituals lapse, b u y in g  and  selling cease, th e  w orsh ip  
o f  the gods stop, and, w hile  she cried out in fear, she 
was deprived  of rites and marriages, And w ith  her 
p lo ug h in g  and  cattle - tend ing  ended , her cities and 
herm itages razed, Earth, bestrew n w ith  bones and 
skeletons, became a loathsome sight, The w orld  w here  
th e  ancestral offerings had come to an end and  no 
sacrificial calls and hallow ing  rites were heard , now 
became of fearful and ugly a,sped:. Moon and sun, 
planets, stars, constellations, and all th a t  dwell in (he 
heavens became d e sp o nd en t  on w atch ing  the  w orks  of 
Sunda and  Upasunda,

The w orld  depicted  in th is  passage is one depen d an t on brahm anas, learning, 
and  the  regu lar  perform ance of Vcdic rites. In this Ideological fram ew ork , 
ag ricu lture , pastoralism, and trade depend  on the p roper m ain tenance  of 
r itual, an a r ran g em en t tha t recalls the  landed estates [agrahara) created  to 
s u p p o r t  b rahm anas from th e  early  Gupta period. The nature  and operation of 
these estates have  been expla ined  in Section 2.12. T he  destruc tion  of th is system  
leads to calamity, th e  first steps on the  road to ru in  being the m u rd e r  of 
b rahm anas, the  lapse of sacrifice and Vedic recitation (nivrtU iyajfiasvadhyaya), 
and  th e  decay of festivals and sacrifices (iilsannotscwayajiia). These phrases show 
th a t  utsanna  is an en tire ly  derogato ry  qualification, especially w hen  applied  to 
y ajh Q.
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T he moral and  social d im ensions o f  utsanna  are i l lus tra ted  b y  B hagavad Gita 
1: 40-44. In these verses A rjuna  asks Krsna a b o u t  th e  decay  o f  fam ily custom s 
an d  religious duties, He states: “For m en w h o se  fam ily law s have  decayed, a 
place in hell is assured, so w e  have  been to ld ."91 T h is  w o rd in g  show s th a t  
A rjuna was repo rt in g  an op in ion  th a t  was w ell-n ig h  un iversa l .  Responsib le  m en 
of  th e  w orld  were in no doub t:  utsannakuladharm a — th e  decay  of family t ra 
d ition  -  leads to  perd ition . This w as a calam ity  th a t  th e  anc ien t  Ind ians  sough t 
to resist in a v igorous m anner.

Opposite  m eanings add  fu r th e r  in s igh ts ,  th e  m ost im p o r tan t  a n to n y m  of 
utsanna  being pra tis tha . Gonda has p ro v id ed  exam ples o f  th is  u sag e .92 N ow  th e  
w o rd  pra tis tha , as discussed a t  len g th  in Section 2,10, em bod ied  deep  concerns 
in early India  ab ou t a s teadfast su p p o r t  for th e  un iverse ,  th e  social o rder, and  
th e  ind iv idua l .  T h a t  these  ideas and  th is  v o cab u la ry  w ere  c u r re n t  in  G up ta  
times is dem onstra ted  by  th e  A llahabad  pillar in sc r ip tion . This describes 
Sam udragup ta  as establish ing  {pratistha ) d i lap id a ted  roya l families 
(:ulsannarajavaiysa ) th a t  had  fallen from  so v e re ign ty  (bhrastara jya ).93 Similarly, 
th e  Bhitri pillar inscrip tion , also d iscussed  in C hapter  2, recou n ts  how  
Skandagup ta  was able to  establish  (p ra tis th a p ya ) h is fam ily after it h a d  b eg u n  to 
fa l te r .9"1 S k andagup ta  used pracalita  to  descr ibe  th is  faltering; to  h av e  said 
utsanna  in th is con tex t  w ou ld  have  gon e  too far an d  am o un ted  to th e  insc r ip tion  
serv ing  as th e  d y n a s ty 's  ep i ta p h  ra th e r  th a n  its eu logium .

These tex tua l  and ep ig raph ic  passages p ro v id e  some in s igh t  in to  the  
sem antics of cirotsannasvam edhahartr. T he  claim being  m ade  is th a t  a l th o u g h  
th e  ritual had  decayed over  time, i t  had  n o w  been  rev iv e d  th a n k s  to 
S am u d rag u p ta 's  efforts. A n d  because th e  horse-sacrifice tran sfo rm ed  a k in g  
in to  a p a ram o u n t  em peror, th e  ep i th e t  m ean t  th a t  S am u d rag u p ta  h ad  a tta ined  a 
level o f  suprem acy  u n p rec ed e n te d  since a n t iq u i ty .  In com para tive  term s, th e  
ep i th e t  also asserts th a t  th e  horse-sacrifices o f  th e  im m edia te  past w ere  
deficient, w hile  the  horse-sacrifice o f  S am u d rag u p ta  w as com plete  an d  effica
cious. T he  political im plications are clear an d  im portan t:  ev en  th o u g h  o ther  
k ings  m ay have  sponsored  horse-sacrifices, th e i r  rites w ere  utsanna, an d  the ir  
p a ram o u n t  s ta tus acco rd ing ly  flawed. As an  aside  and  before co n t in u in g  w i th  
th e  main part  of m y a rgum en t,  I sho u ld  forestall th e  possible  suggestion  
th a t  cirotsanriasvamedha  was in ten ded  as a techn ica l  desc r ip t ion  (i.e., th a t  
Sam udragup ta  perfo rm ed  a r i te  th a t  w as genera lly  u n d e rs to o d  to  be utsanna  in  
G up ta  times). If  th e  ep ith e t  is expla ined  in th is fashion, it w o u ld  m ean th a t  w h ile  
o th e r  k ings -  fo re ru nn e rs  and  com peti to rs  o f  th e  G up tas  -  w ere  p rocla im ing  
th a t  th e y  had perfo rm ed  th e  horse-sacrifice, it w as  only  the  G uptas  w h o  w ere  
p repared  to p ub lic ly  adm it th a t  th e ir  sacrifice was d ilap ida ted .  In  th e  w id e r  
co n tex t  o f  prasasti inscrip tions, th is  is inadm iss ib le : it w o u ld  have  m ade a 
m ockery  o f  G upta  p ow er  and  u n d e rm in e d  th e  v e ry  p u rp o se  o f  th e ir  p u b l ic  
eulogies.
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Having  set aside these several issues, we can tu rn  now to the  iden tity  of the 
k ings w h o  were being implicitly disparaged by the term cimtsannasvatnedha- 
hartr. Because th is  was applied retroactively  to Sam udragupta in th e  time of 
K um aragupta I (circa C E  415-47), we need to seek an u nd e rs tan d in g  of7 the  
ep ith e t  in th e  con tex t  o f  f if th -cen tu ry  events  ra ther  th an  those of th e  fourth . 
The main political deve lopm en t at th is time, as noted  by Hans Bakker, was the 
g row ing  r if t  betw een  th e  Guptas and  the  Vakatakas,9> As the  influence of 
P rab h av a t ig u p ta  on th e  affairs o f  state w aned , th e  ascendancy  of the  G uptas in 
th e  Deccan was ques tioned  and  th e  Vakatakas pursued  a more in d ep en d en t  
policy. P ravarasena II (circa c e  4197-554) began to  an nounce  in his inscrip tions 
th a t  he was a devotee  of Siva, a religious declaration tha t m arked  an open 
d ep a r tu re  from th e  Vaisnava cu lt o f  th e  Gupta  co u r t .96 As pa rt  o f  th is depar tu re ,  
P ravarasena II records th e  royal rites and four horsc-sacrificcs celebrated b y  his 
forebear, Pravarasena I (circa c e  275-335).07 Now  because Pravarasena I ruled  
ju s t  p rior  to Sam udragup ta  (circa c e  350-76), and because th e  perfo rm ance of 
Vedic sacrifices by ancestors was genera lly  used by dynas ts  to claim high 
political sta tus for them selves and th e ir  lineage, the juxtaposition  of catur- 
asvam edhayajin  and cirotsannasvam edhaharir can be understood  as a "w a r  of 
w o rd s"  betw een  Pravarasena II and K um aragup ta  I over  ancestral p reced en t 
ra th e r  th a n  any  contest th a t  took place in the  fourth  cen tu ry ,  This helps 
explain, in m y v iew , w h y  Kum aragupta  issued coins o f  the  a sva m ed ha -typ e  
w i th  the  legend  sryasvam edham ahendrah, "Lord o f  the  glorious horse- 
sacrifice."98

Other Vakataka records, most no tab ly  the  Siwani plates, p rov ide  a poin t 
o f  en try  in to  th e  iden ti ty  of th e  priests w h o  may have perform ed th e  Vedic 
rites o f  P ravarasena I. The p u rp o se  o f  the Siwani charter  was to docu m en t the  
g ift of a village by Pravarasena II to a p recep to r  named Devasarman. He 
belonged to th e  M audgalya  golra  and is described as an A d h v a ry u  and  Tait- 
t i r iy a ,99 This show s th a t  th e  Taittiriya school o f  the  Black Yajurueda enjoyed  
significant favour u n d e r  the  Vakatakas, D evasarm an 's sta tus as a p recep to r  
(iacarya) ind ica ting  fu r th e r  th a t  he was an im p o rtan t  teacher. W e will tu rn  to the  
p re ce p to r 's  role in d ue  course. Here th e  main po in t is th a t  the  organisation of 
inform ation  in the  charter  is such  th a t  the  Vedic sacrifices o f  Pravarasena I 
appear  at th e  beginn ing  o f  th e  text.  T hen, after an accoun t o f  o ther Vakataka 
k ings, comes th e  g ra n t  to Devasarman. Now w hile  no direct claims are made 
th a t  Taittiriyas served th e  early  Vakataka rulers, the  jux taposition  could hard ly  
h ave  passed u nno ticed  or have  been coincidental. Indeed, the  repeated and  
consis tent su p p o r t  o f  Taitt ir iyas b y  Pravarasena II undersco res  th e  fact th a t  the  
school was especially s trong  in th e  Deccan and  enjoyed consis tent patronage 
there. In addition  to  Taittiriyas, g ran ts  were also m ade to  th e  Vajasaneyins, a 
closely related school, b u t  th is  su p p o r t  was limited to judge  from su rv iv in g  
p la te s .100
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The prevalence o f  Taitt i r iyas and  V ajasaneyins in th e  Deccan m eans, o f  
course, tha t the  tex tua l trad it ions  o f  these  schools w ere  m ain ta ined  in the 
region. The tex ts  o f  th e  Yajurveda  and  th e ir  re la tive  re la t ionsh ips  are show n  
here  in Table 2, Focusing on the  horse-sacrifice alone, th e  Satapa thahrahm ana  
and  T a ittiriyasam hita , as Ju l ius  Eggeling first n o ted ,  describe  th e  asvam edha  as 
u tsanna . 101 In th e  Satapathahrahm ana  it is said: "T he  Sam krti is th e  A cchavaka  
Sam  an  -  th e  asvam edha  is, as it were , a d ilap ida ted  sacrifice, for (who can say) 
w h a t  parts  of it are  perfo rm ed  and  w h a t  are  not? W h e n  th e  Sam krti is the  
A cchavaka  Sam an, it is for (b r ing ing  about)  th e  com pleteness o f  the  horse 
(sacrifice)."102 An identical s ta tem ent is g iven  in T aittiriyasam hita  (5: 4: 
12: 3 ) ,103 In com m entary , Sayana expla ins th a t  th e  asvam edha  is k n o w n  to  be a 
d ilap idated  sacrifice (u tsannayajha ) because  p a r ts  (a vaya va ) h ave  been e ither  lost 
(vinasla), conflated [sahghaLa], or u t te r ly  fo rg o tten  (a tiv ism rta ). T h is  necessi
ta tes  th e  recitation of the  A cchavaka  S am an . 104

These passages show  th a t  the  Taitt ir iya  and  Vajasaneya b ran ch es  o f  th e  Black 
Yajurveda  had not p reserved  the  asvam edha  in a com plete  sta te  a n d  fu r th e rm o re  
th a t  th is  was an open ly  acknow ledged  fact in th e  l i te ra tu re  o f  these  schools. Of 
course, T aittiriya and  Vajasaneya priests  could  p e rfo rm ed  the  rite, b u t  they  
w ou ld  have  been obliged to  use ex p ia to ry  form ulae  (the A cchavaka  Sam an). 
N ow  if w e assum e th a t  the  horse-sacrifices of P ravarasena  w ere  perfo rm ed  by  
Taittiriyas, w h ich  I th in k  is reasonable  on th e  ev idence , th en  it  m eans th a t  these 
sacrifices w ere  necessari ly utsanna. O f  course, th e  Vakatakas do  n o t  adm it  th is  in 
th e ir  charters , but: -  as just noted  -  the  G up tas  raised  th e  issue, im p ly ing  
th e re b y  th a t  the ir  sacrifices w ere  better.

These po in ts  have im p o rtan t  im plica tions for  th e  h is to ry  o f  th e  p riesthood . 
T h ey  suggest, firstly, th a t  th e  G upta  k ings  w o u ld  n o t  h ave  em ployed  Taittiriyas 
or Vajasaneyins as the ir  sacrificial officiants and, second ly , th a t  th e y  w o u ld  
h ave  so u g h t o u t  priests  w ith  a m ore com plete  tex tu a l  and  r i tua l reperto ire . 
Taittiriyas, in any  event, seem to have  become ra th e r  ra re  in n o r th  Ind ia  b y  the  
t im e of th e  Guptas, a lthough  Vajasaneyins are  d o cu m en ted  in  m any  p laces .105 So 
th e  central ques tion  th a t  em erges w ith  regard  to  the  Vedic p r ies thood  is this: if  
th e  G uptas did no t  em ploy  T aitt ir iyas  or Vajasaneyins, w h ic h  school d id  th e y  
call u po n  to organise the ir  solemn rites?

An answ er to  th is  question  is p ro v id e d  b y  an in sc r ip t ion  at E ran  -  the  
an c ien t A irildna -  no t  far from Vidisa and  U dayagiri  in  central India . This 
sh o w s th a t  am ong th e  various schools m en tio ned  in f i f th -cen tu ry  records, it 
w as  only  th e  M aitrayan iyas  o f  th e  Black Yajurveda  w h o  had  a re la tionsh ip  
w ith  the  Guptas. T he  insc r ip tion  p ro v id in g  th is  in form ation  is en g ra v ed  on 
a pillar set up  by m aharaja  M a trv isn u  in th e  re ign  of B ud h ag up ta  (circa c e  
477-88). In th e  usual w ay , M a trv isn u  gives an accoun t of h is  family  going back 
several genera tions. A t  th e  head  o f  th e  list is M a trv isn u 's  g rea t -g rand fa th e r  
In d rav isn u .  He is described  as "d ev o ted  to  h is  re lig ious rites, a p e rfo rm er o f
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sacrifices, a b rahm ana  sage learned in Vedic s tu d y  and a leader of the
-  -  >, 106 M aitrayaniyas .

In d ra v isn u 's  position in th e  sacerdotal h ie ra rchy  is indicated  by th e  last of 
these five epithets: m aitrayaniyavrsabha — "leader of the  M aitrayan iyas ."  This 
show s th a t  Ind rav isn u  was a chief p riest  of th e  Black Yajurueda (i.e., a priest 
w h o  served as an A d h v a ry u  ra ther  th an  a subord ina te  like the P ra tip ras tha tr ,  
Nestr , or Unnetr). H eading  a team composed of these p u n d i ts  and th e ir  helpers, 
In d ra v isn u  w ould  have played  a p ivotal role as a "h an ds -o n "  specialist w ho  
p rep a red  th e  offerings and conducted  th e  ritual action. Now an im p o rtan t  
d is t inc t ion  is m ade in th e  Vedic trad ition  between the  preservation o f  th e  Veda 
th ro u g h  s tu d y  and  recitation [svadhyayd] and its actual application  in a ritual 
co n tex t  [prayoga). That In d rav isn u  was a master o f  both  dom ains is e v id en t  from 
th e  o ther w ays he is described: a seer am ong brahm anas (viprarsi) w hose  stud ies 
w ere  com plete (adhitasvadhyaya ) . IH7 This means th a t  he had com pleted  his 
course o f  Vedic s tu d y  -  the  total m emorisation o f  th e  Yajurvcdic h y m n s  and 
the ir  su p p lem en ts  -  and  th a t  he was respected for his sagacity in tex tua l  m at
ters. T he  inscrip tion  also describes In d ra v isn u  as a perform er o f  sacrifices 
[kratuyajin). This indicates th a t  over  and  above his tex tual capacities, 
Ind rav isn u  w as adep t  in th e  actual perfo rm ance  o f  Vedic ritual.

In th e  ideologically charged  co n tex t  o f  eulogistic inscrip tions, these  w ere  not 
s im ply  factual accounts  o f  In d ra v isn u 's  academic brilliance and  liturgical dili
gence. R ather th e y  w ere  dialectical sta tem ents  of g reat su b tle ty  and practical 
im portance: th e ir  p u rp o se  w as to advertise  the  accom plishm ents of the  
M aitrayan iyas in th e  person of In d rav isn u  and to justify  th e reb y  his descen
d an t 's  claims to  priv i lege  and  pow er. W ith o u t  open ly  criticising o th e r  Vedic 
schools or m ak ing  crass com parisons — almost a lways unaccep tab le  in o r tho d o x  
rhe tor ic  — th e  M aitrayan iyas  w ere  an no u n c ing  the ir  encyclopaedic  com m and  of 
Vedic trad ition .  This confidencc w as founded  square ly  on the  school and  its 
texts . A ltho u gh  th e  M ailrayan isam hita  is closely related to  o th e r  w orks  of the  
Black Yajurveda, it is a t once  m ore archaic and more com plete  than  th e  o ther  
collections, th e  brahm ana  por t ions  being, to  all appearances, th e  o ldest 
expos ito ry  p rose  in the  Sanskrit  lan g u ag e .108 In ancillary literatures, there  are 
tw o  srautasu tra -s, one belonging  to the  M anavas, the  o ther to the  V arahas.109 
T he M anavasrau tasu tra  is an ex tens ive  tex t  w ith  chapters  describ ing  the  
an teceden ts  to th e  Soma sacrifice, th e  agnistom a, th e  pravargya , the r itual of the  
is ti-s, th e  bu i ld ing  of th e  fire altar, and th e  vajapeya, rajasuya, and  asvam edha. 
In all th is, th e  M aitrayan iyas  now here  describe the asvam edha  as utsanna — in 
con trad is tinc tion  to th e  Taittiriyas and  Vajasaneyins. Indeed, th e  M aitrayan iyas  
use th e  term  utsanna  rarely, one case being to  describe th e  piling u p  o f  b ricks for 
th e  fire ri tua l w h ere  th e  w o rd ing  of the  relevant passage is the  same as 
T a itliriyasam hita  5: 3: 1 .110 O therw ise  the  confident to n e  o f  th e  M aitrayan iyas  is 
re in fo rced  b y  th e  f re q u e n t  assertion sa siddhah sam tisthc, " i t  is accom plished
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w h e n  com plete ."  This is especially  n o te w o r th y  because  th e  le tte r  si w h ich  
appears  on G upta  coins of th e  a sva m ed h a -typ e  seems to  be a su tra - like aphorism  
based on th is  v e ry  ex p re s s io n .111 T he  th em e o f  sacrificial com pleteness is carried  
fo rw ard  in the  first p ra pa thaka  o f  th e  M a itra yam ya  Upanisad, w h ic h  declares 
th a t  if  th e  sacrificer th in k s  o f  th e  sacrificial fires as th e  a tm an  th e n  " th e  sacrifice 
becomes full and  com plete  in all its p a r t s . " 112

These considerations take us  back  to In d ra v isn u  a n d  th e  Eran inscrip tion . 
G iven th a t  this is dated  G upta  y ear  165 in b r ig h t  h a l f  A sadha  (i.e., Ju ly  484), and  
g iven  also th a t  tw en ty -s ix  years can be  tak en  as a reasonable  tim e span  for each 
genera tion  in early India, w e  can safely conc lude  th a t  In d ra v is n u  f lourished  in 
th e  early years  o f  th e  fifth c e n tu r y .113 T h is  m eans th a t  he  was a co n tem p o ra ry  of 
C andragup ta  II and  th a t  he lived in cen tral  Ind ia  w h e n  C an d ra g u p ta  passed 
th ro u g h  th e  region on cam paign. Th is  w ar  -  q u i te  ap a r t  from  its actual m ili tary  
d im ensions -  was conceived as a ceremonial co n q u es t  o f  th e  w o r ld ,  as w e  have  
seen e lsew here  in th is b o o k .114 So C and ragu p ta ,  as a k in g  w i th  h ig h  political and  
ritual ambitions, w ould  have been  d ra w n  to In d ra v is n u 's  excep tiona l  learn ing  
an d  to  th e  com pleteness o f  th e  M a it ray a m y a  trad it io n .  W e  m ay  even  suggest 
th a t  C andragup ta  co-opted In d ra v isn u  to  h is  rajasuya  and  its m em oria lisa tion  at 
U dayagiri.

This suggestion is rendered  less speculative b y  an im p o rtan t  r itual detail in  th e  
M aitrayan iya  version o f  th e  rajasuya. As no ted  in  Section 1.11, th e re  are four 
figures o f  Varuna flanking the  Varaha image at Udayagiri (Figure 25). V aruna is 
k ey  in th e  royal consecration because he is conceived as th e  personification o f  
th e  unc t ion  fluid. During the  rituals th a t  accom pany  th e  p repara tion  o f  th e  fluid, 
it is d iv ided  in to  four parts  and p u t  in to  fou r  vessels, acts specifically described 
in M aitrayaniya  and T aittiriya  te x ts .115 W h e n  th e  tim e comes for k ing  to 
be lustrated — th e  absolute climax of th e  perfo rm ance because th e  k in g  is rebo rn  
at tha t m om ent and invested  w ith  a new  b o d y  an d  d iv ine  energy  -  the 
M aitrayanisam hita  g ives a sacred form ula in v ok in g  four pow ers: dyum na, tejas, 
indriya, k r a tu n(’ Here the  Taittiriyas elaborate: dyum na, tejas, vareas, indriya,

  1 j V   —■virya, ojas. In o ther  words , the M aitrayan iya  ri tual invests  th e  k in g  w ith  four -  
and  only  four -  powers. N ow because th e  fou r  V aruna images a t  Udayagiri are 
show n  holding  the ir  cups  at the  ready  -  as i f  on th e  verge o f  p o u r in g  o u t  th e  
contents -  we m ay take the  scu lp tu res  as a v ir tua l represen ta t ion  o f  th e  four 
pow ers in the  M aitrayan iya  m a n tra ,118 T ex tua l corroboration  for th is in te rp re 
tation, and  th u s  for a connection be tw een  th e  G uptas and  the  M aitrayan iya  
trea tm ent of th is  ritual m om ent, is p ro v id ed  b y  th e  A llahabad  pillar inscrip tion . 
This records th a t  Sam udragup ta  was "equal to Kubera, Varuna, Ind ra  and  Yama" 
(idhanadavarunendrantakasam asya)}19 A ltho u gh  the  term inology  differs, th e  four 
deities are related to the  com ponents  in  th e  MaitrayanTya m antra. T he  w o rd  
dyumna, firstly, generally  means strong or pow erfu l,  b u t  it  also refers to  wealth  
and  possessions, a direct equation  w ith  dhana  be ing  m ade in Yaska's N aighantuka
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(2: 10).120 Secondly, tejas. This refers to radiant light, sp lendour, and brilliance, 
qualities th a t  can be equated  w ith  Varuna because he, as the  god o f  the  waters, is 
the  em bodim ent of the  unction fluid. As noted in Section 1.11, various ritual 
idioms in  the  rajasuya are used to combine the  pow er of the sun and moon in the  
fluid. The radiance of these bodies is th en  transferred to the king w hen  he 
receives th e  abhiseka. The th ird  term in the  unction m antra  is indriya. This 
embraces ideas o f  vital pow er and virility, but its core meaning is the  force or 
pow er th a t  belongs to or is derived from Indra. The connection with  Indra in the 
Allahabad inscrip tion  is thus  relatively simple. Finally, kralu, This term refers to 
power, ability, and judgm ent, the  com pound bhadrakralu, meaning " r ig h t  
ju d g m e n t ,"  clarifying the  core meaning. The link between this and Yama in the 
Allahabad inscription is close because, as pointed out in our discussion o f  the  
purohita, Yama is the  ju d g e  par excellence. These details show  tha t the  public  
representation  of Sam udragupta  in th e  Allahabad pillar inscription was defined 
b y  th e  pow ers invested in him during  the  M aitrayaniya consecration. T hus  while  
M anavadharm asastra  (7: 4 -6) states tha t the  king is constitu ted  from eternal 
elements extracted  from Indra, Vayu, Yama, Surya, Agni, Varuna, Candra, and 
Kubera, th e  Allahabad inscription reduces the  list to  Kubcra, Varuna, Indra, and 
Yama because these were the  actual four invoked at. the k ing 's  M aitrayaniya 
consecration.

T he  suggestion  th a t  M aitrayan iya  priests were involved in Gupta co ur t  r itual 
from th e  b eg inn ing  o f  G upta  ru le  is fu r th e r  su p p or ted  by a sccond inscrip tion  
from Eran. This is fragm en ta ry , bu t  portions  o f  the  prasasli are reasonably  well 
p reserved . The k in g  -  p ro b ab ly  C andragup ta  'I -  is praised as su rpass ing  the  
legendary  ru le rs  P r th u  and  Raghava in th e  g iv ing  o f  g o ld .121 W hat is being 
alluded  to  in these  lines is the  royal consecration and the  horse-sacrifice, P r thu  
hav ing  perfo rm ed  the  first asvam edha  accord ing  to several Purana-s and  his 
descen d an t Rama h av ing  cont inued  the  trad ition  according to the  Ram ayana. 
T he  p o in t  being m ade is th a t  the Gupta m onarch  o u ts tr ip p ed  the  ancients  
th ro u g h  his generous gifts to the  priests  w h o  perform ed the  Vedic rites. This 
h ig h l igh ts  the  im p o rtan t  role of the rtv ij  b u t  conta ins no features th a t  are 
u n iq u e ly  M aitrayan iya . M ore telling is th e  statement: th a t  Sam u d rag u p ta  was 
h o n o u red  "w ith  th e  majesty  o f  royal tit les and w ith  besp rink ling  and  so 
f o r th . " 122 A lth o u g h  th is ep ig raph ic  s ta tem ent is very  concise, it is possible to 
u n d e rs tan d  it in a M aitrayan iya  fram ew ork . In the  M anavasrautasu tra , the  
sacrificer is b esp r ink led  at several points, most no tab ly  in th e  uajapeya and  
rajasuya. In  both  cases, th e  k ing  is an nounced  to be a sovereign lord and his 
stride and  va lour  declared to be th a t  of Visnu. T he  tex t  ru n s  as fo llow s:123

samrad asity  asandyam  k rsna jinam astirya  bastajinam  
pasukam asya  visnoh  k ran tam  asi v isn o r  v ik ran tam  asi 
v isno r  v ik ram anam  asiti yajam anam  asandim  p rakram ayati
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W ith :  "T hou  ar t  th e  universal ru le r"  he  sp reads  th e  b lack  an te lope 
h ide  on th e  chair, the  goat sk in  for o ne  desirous of cattle; th e n  he 
makes th e  sacrificer step  to w ard  th e  cha ir  w ith :  " T h o u  a r t  th e  step 
o f  Visnu, thou  art th e  s tep p in g  ou t  o f  V isnu, th o u  ar t  th e  s tepp in g  
over  of V isnu."

A fter  the  priests have m ade these s ta tem ents  an d  issued these  in s t ru c tio n s ,  th e y  
b esp r in k le  the  k ing  w ith  th e  u n c t io n  f lu id .124 T he  p o in t  he re  is th a t  th e  Eran  
insc r ip tion  and M aitrayan iya  tex ts  have  th e  same r i tua l  sequence: in  b o th  th e  
k in g  is h o n o u red  w ith  royal tit les and  th e rea f te r  b e sp r in k le d .  T h e  in sc r ip tion  
uses th e  nam ing  and b esp r in k l in g  to  designa te  e x te n d e d  p erfo rm ances  because  
these  events  were, from th e  royal and  th u s  th e  ep ig rap h ic  p ersp ec tiv e ,  th e  m ost 
significant points of contact be tw een  th e  k in g  an d  his priests .  T h e  b e sp r in k l in g  
w as crucial as w e  have ju s t  said: it was at th a t  m o m en t th a t  th e  k in g  was rebo rn , 
th e  unc t ion  fluid bestow ing , as it w ere , a n e w  b o d y  u p o n  him .

T h e  fou r  special pow ers  in v o k ed  b y  th e  M ait ray an iya  m antra  also ap pear  in  
th e  descrip tion  o f  Sam u d rag u p ta  g iv en  in  th e  Eran in sc r ip tio n . He is firstly said 
to  be "equal to Dhanada and A n taka  in jo y  and  w r a t h . " 125 D hanada  an d  A n tak a  
are, as w e  have  just seen, th e  deities K ubera  a n d  Yama an d  c o rre sp o n d  to  
dyum na  and  kra tu  in th e  m antra . T hereaf te r  S a m u d rag u p ta  is declared  to  be a 
"Vasava on ea r th "  and  a k in g  of " u n th w a r ta b le  v a lo u r . " 126 T h e  first of these  
a t t r ib u te s  co rresponds to indriya  in  th e  m antra  because  th e  ep i th e t  Vasava refers 
to Ind ra  as th e  leader o f  th e  Vasus. As to  " v a lo u r ,"  th e  S anskri t  has virya , a w o rd  
m ean ing  "v ig o ur ,  po tency , v ir i l i ty ,"  and  so also bod ily  sem en. T h is  is closely 
rela ted  to tejas, the  final e lem ent in th e  lu s t ra t ion  m antra , because  tejas  is 
norm ally  seen as a p ro d u c t  of virya  being s tored  u p  in  th e  b o d y  th r o u g h  th e  
practice  o f  celibacy. In m ost r ituals, and  cer ta in ly  d u r in g  th e  rajasuya  and  
asvam edha, the  ya jam ana  w as  expec ted  to  re fra in  from  sexual in te rcou rse  
th ro u g h o u t  th e  perform ance. As th is  m ean t  be ing  celibate for  a year, th e  ep i th e t  
apra tivaryyaviryyah  is en tire ly  apt.

T he  lines th a t  follow in th e  Eran in sc r ip t io n  ex p lo re  th e  im plica tions o f  the  
r i tua l process and  th e  k in g 's  m etam orphosis .  S a m u d rag u p ta  is firstly  described  
as h av in g  Sri — th e  goddess o f  good  fo r tu n e  — com ing  to  h is  hou seho ld  as a 
faithful wife, h e r  d o w ry  (su lka ) be ing  n o th in g  m ore th a n  th e  k in g 's  m anliness 
and  p ro w e s s .127 Sri b rings g rea t  w ealth , e lephan ts ,  horses, gra in , a n d  m an y  sons 
and  g randsons.  So th e  perfo rm ance  has h ad  th e  desired  effect: th e  k in g  is 
inv igora ted , his v ir i l i ty  and  w o rld ly  p o w e r  are  ac tiva ted ,  h is fam ily an d  his 
p ro sp e r i ty  ex pan d .  The r i te  has b ro u g h t  e v e ry th in g  for w h ic h  an  am bitious  
m an can hope. In th e  w o rd s  o f  th e  S a tap a th ab rah m a n a : "N o w  th is  -  to w it  the  
sacrifice -  is th e  self o f  all beings, of all gods; a f te r  its  successful consum m ation  
th e  sacrificer p ro spers  in  o ffsp ring  and  c a t t le ." 128

Before leaving Eran, w e  need  to  cons ider  th e  s t ru c tu re  to w h ic h  th e  
in scr ip tion  m ay have belonged  as th is  has th e  po ten tia l  to tell us som eth ing
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39 Metal plaque from ccntral India dccoratcd with a gateway and shrine, circa second  
century cn .

ab ou t th e  Bhagavata cu lt d u r in g  the  tim e o f  Sam udragup ta . C unn ingham  
associated th e  insc r ip tion  w ith  the  colossal four-arm ed figure o f  Visnu stand ing  
in the  ru in s  o f  a tem ple  on the  s i te .129 This suggestion , carricd forw ard  by 
several scholars, can be rejected because the  image is m uch later than  the tim e of 
S am u d rag u p ta .130 From the  ep ig raph ic  side, Fleet acknow ledged  th a t  th e  slab 
h ad  the  appearance  o f  belong ing  to a tem ple, b u t  he w ould  not be d raw n: " th e  
lacunae here  leave us w i th o u t  any  clue as to w h a t  was erectcd and in connection  
w ith  w h a t  form of re lig ion ,"  and fu r th e r  th a t  " th e  lacunae in th is verse rend e r  
it im possible  to  say w h e th e r  here , and below, sva, his own, refers to 
Sam u d rag u p ta  or to  some feudato ry  of his w h o  may have  been m e n t io n e d ." 131

T he s i tua tion  is p e rh ap s  n o t  q u i te  so barren  o f  in te rp re t iv e  possibilities as 
Fleet supposed . Because the  rem ains at Eran are all Vaisnava, it seems reasonable  
to suppose  th a t  S am u d rag u p ta 's  m o n u m en t  also belonged to th a t  religion. 
A m ong th e  scu lp tu res  at the  site, how ever ,  n o th ing  can be assigned to the  
fou r th  cen tu ry  aside from th e  fragm ents o f  tw o  female f igures .132 T hese w ere  
once brackets , the  design ind ica ting  th a t  a gate akin to  those at Sanchi once 
stood at Eran. Gates of th is  va rie ty  w ere  no t  exclusively  B uddhist .  Small metal 
p laques and  o th e r  objects from central India often sh o w  them  (Figure 39),133 As 
is clear from th e  illustration, th e  m ulti t ie red  gate m arks  the  en trance  to a reli
g ious precinct.  This is th e  k ind  o f  sacred space th a t  the  term  ayalana  designated 
in  th e  days  before s tone tem ples became th e  norm  (i.e., in the  tim e of 
S am u d rag u p ta  and his predecessors). T he  gate has a large lotus sp ro u t in g  from 
th e  th resho ld . This recalls th e  lo tuses tha t are carved on th e  th resho ld  bars 
at Sanchi and  th e  lo tus rhizom es th a t  cover the  sides o f  some of  the  uprigh ts .
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On th e  plaque, just inside th e  gate, th e re  is a small a ltar  for offerings. Beside 
th is  is a pillar su r ro u n d ed  by  a railing , th e  small circles in d ica t in g  carved  
lo tu s  medallions. Again these  are no t  an ex c lu s iv e ly  B u d d h is t  features, a p illar 
a n d  railing  of th is k ind  hav ing  been fo u n d  at U dayagiri in  co n jun c tio n  
w i th  site 's old solar cu lt (Figure 18).134 W h ile  th e  p il lar  a t U dayagir i  was 
c row ncd  w ith  a lion, th e  pillar on th e  p laq ue  carries a fish. T h is  show s th a t  w h a t  
is being dcpic ted  is an ayatana  dedicated  to V isnu in his M atsya  or Fish 
incarna tion .

A n o th e r  gate of the  same varie ty  once stood at Paw aya , th e  location of th e  
an c ien t  city  o f  P ad m a v a t i .1 ! > T h e  largest su rv iv in g  f rag m en t  is sh o w n  here w ith  
a ten ta t iv e  recons truc tion  in Figures 40 and  41. T h a t  the  ga te  be longed  to  an 
early  Vaisnava com plex  is ind icated  b y  a b ro k en  in sc r ip t io n  from  th e  site w ith  
an invocation to V is n u .130 On th e  lintel itself, th e  central im age  show s the  well- 
k n o w n  story  of Visnu as T riv ik ram a. T h e  n a rra t iv e  c lim ax comes w h e n  Visnu 
assum es cosmic p roport ions  and  takes th ree  v ic to rious  s trides o ver  th e  w hole  
creation, th e reby  reclaim ing th e  cosmos for th e  gods a fte r  th e  d em on  Bali 
th rea ten ed  to become a un iversal k in g  th ro u g h  th e  perfo rm an ce  o f  sacrifice. In  a 
m an n e r  ak in  to  V araha 's  physical ab so rp t ion  o f  th e  sacrifice, T r iv ik ram a 
re itera tes  th e  fact th a t  Visnu is th e  su p rem e d e ity  w h o  o ver tak es  Vedic r itua lism  
for the  benefit o f  all beings. The rep resen ta t ion  on th e  lin tel is especially  
in form ative  because it show s Bali's sacrifice in p ro g ress  (Figure 40). On th e  altar 
th e re  are the  th ree  fires requ ired  for roya l r ituals. T h e  tex ts  p resc r ibe  th a t  
th e y  shou ld  be circular, sem icircular, and  sq u a re  in shape, a n d  th is  is h ow  
th e y  arc show n , a lthough  th e  th i rd  h ea r th  is m ore  oval th a n  square . The  long- 
beaked  ladles used for m aking  offerings -  k n o w n  as ju h u , upabhrt, and  dhruva  -  
are  sh o w n  w ith  part icu lar  accuracy . To one  side is th e  sacrificial p os t  (yupa) 
w i th  a cu rved  top and  cap (casala). Below is th e  sacrificial goat, te th e red  to  
th e  post. To t he left, seated on stools, are th e  ya ja m a na  and  his wife, th e  la tte r  
an essential part ic ipan t  in th e  r i tu a l .137 Each p e rso n  h o lds  som eth ing  in h is  or 
h e r  hand : th is  may be tu rn  grass as th e  ri tual m anuals  regu la r ly  refer  to  
kusahasla  as a cond ition  o f  th e  p a r t ic ip a n ts .138 O f p a r t ic u la r  in te res t  for  o ur  
concerns are th e  figures s tand ing  in th e  m iddle . T hese  are  th e  p ries ts  responsib le  
for  th e  perform ance. The  A d h v a ry u ,  sh o w n  w ith  an ass is tan t  or w i th  th e  
H otr ,  pours clarified b u t te r  in to  th e  fire w ith  a sruva , a small oval spoon  
m ade for th e  p urpose . The  flames shoo t u p  as he  m akes th e  offering. Such 
perform ances h ap p e n e d  even now: an y o n e  w h o  has w itnessed  a r i tua l  of th is  
k in d  canno t fail to be im pressed by  th e  p y ro te c h n ic  roar  o f  th e  flames as th e  
p ries t  pou rs  in th e  ghee  to th e  re so u n d in g  in to n a t io n  o f  m a n tra -s and  sho u ts  
of svaha.

T he Paw aya lintel g ives us th e  o ldest rep re se n ta t io n  of a Vedic perfo rm ance  
in India , and  its s tud ied  co rrec tness  show s ra th e r  m ore  th a n  a passing  k n o w l
edge of th e  ritual and its su p p o r t in g  ap p a ra tu s .  B rock ington  has n o ted  th a t  the
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40 Pawaya (District Gwalior, MP). Fragment o f  a gateway show ing devotional dance, 
sacrifice o f Bali and Visnu as Trivikrama, fifth century.

0 100 200 cm

41 Pawaya (District Gwalior, MP). Drawing show ing a reconstruction of the gatew ay and 
position o f surviving  fragment,
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Vedic elements in th e  M ahabhara ta  g iv e  e v e ry  ap pearan ce  o f  learned  
b rahm an ica l  b o rrow ings  from  o lder  r i tua l  te x ts  an d  for th is  reason  m ig h t  well 
be  assigned to  a tim e w h en  th e  redac to rs  o f  th e  epic  w ere  at w o r k .139 A lth o u g h  
he  does no t  say as m uch, th e  im plication  is th a t  th e se  lea rned  b o rro w in g s  w ere  
tak in g  place in th e  early G upta  period . A ran g e  o f  factors s tu d ie d  in  th is  book  
p o in t  in th is  d irection: it was u n d e r  th e  G up tas  th a t  th e  M ait ray an iyas  w ere  
called u p o n  to  reactivate  com plete  Vedic sacrifices for th e ir  roya l p a tro n s  a n d  it 
w as  u n d e r  th e  G uptas th a t  epic passages, in inc reas ing ly  co rrec t Sanskrit ,  w ere  
u sed  in copper-p la te  charters  to  b u t t re s s  th e  k in g 's  tit le  to  th e  ea r th  an d  his 
r ig h t  to  make g ran ts  of land to  b rah m an as  lea rned  in  th e  V ed a .140 It w as u n d e r  
G u p tas  also th a t  theological stra tegies w ere  e labora ted  for  ab so rb in g  and  su r 
pass ing  the  sacrifice in th e  Vaisnava royal cult. T h e  P aw aya  lin te l  is a v isual 
c o u n te rp a r t  o f  these deve lopm ents .  It looks b ac k  w i th  an t iq u a r ian  p rec is ion  to 
th e  an c ien t w orld  of sacrifice, and  it looks fo rw a rd  w i th  s t r id in g  confidence to 
Vaisnava theism and  m atu re  H indu ism .

T hese same tren d s  are  expressed , as w e  h a v e  been  a t  p a in s  to show , in  the  
iconograph ic  p rog ram m e at U dayagiri.  M an ifes t ly  Vedic m aterial, like th a t  
sh o w n  on th e  Paw aya lintel, is n o t  fo u n d  at U dayagiri ,  b u t  rem ains  o f  th is  ty p e  
a re  fou n d  at Nagouri, a few  kilom etres to  th e  so u th w es t .  N ag o ur i  is th e  small hill 
ad jacent to Sanchi th a t  served  as a s tone  q u a r ry  for m an y  cen tu ries . S tand ing  
u n fin ished  in th e  q u a r ry  is a large scu lp tu re  o f  a horse, e v id en t ly  an  asvam edha  
m em orial like th a t  p rese rved  in  L u c k n o w  (Figure 38).141 W h y  th is  horse  w as left 
u n fin ished  has n o t  been  ex p la ined  -  I su spec t  it  w as in te n d e d  to  com m em orate  
S a m u d rag u p ta 's  horse-sacrifice b u t  w as a b a n d o n e d  at th e  k in g 's  death . H o w 
e v e r  th a t  may be, the  im pact o f  th e  ev e n t  in  th e  n e ig h b o u rh o o d  is h ig h l ig h ted  
b y  p a in t in gs  in a n ea rb y  rock-shelter .  A l th o u g h  th e  p a in t in g s  are o n ly  part ia l ly  
p rese rved , a k in g  seated on a th ro n e  can be d iscerned . He is p ro te c ted  b y  a 
balloon-like parasol and  su r ro u n d ed  b y  a t te n d a n ts ,  some o f  w h o m  m ay be his 
priests .  N ot far aw ay  are  several scenes w i th  horses. A l th o u g h  the  seq u en ce  o f  
ev en ts  is unclear d ue  to  damage, th e  p a in t in g s  ap pea r  to re p re sen t  a  local 
response  to th e  asvam edha  and  a royal v is i ta tion  in  co nn ec tio n  w i th  the  
p e rfo rm an ce .142

T he sacrificial p riests  of th e  G uptas  h a v e  been  so m ew h a t d isp laced  b y  th e  
w ealth  o f  archaeological, ep ig raph ic ,  an d  te x tu a l  detail  su rv e y e d  in  th e  fore
going pages. This is n o w  th e  p lace  to  sum m arise  th e  re lev an t  ev idence  an d  so 
b r ing  ou r  d iscussion  o f  rtv ij-s  to  a conclusion. T he  k ey  p o in ts  are  as follows:
•  The Eran inscrip tion  of B udhagup ta  docum en ts  th a t  the  M aitray an iya  school 

flourished in the  Vidisa region in  th e  early G up ta  period  an d  th a t  Ind rav isn u ,  
its leading representative, w as a con tem porary  o f  C andragup ta  II.

•  T h e  Eran and  A llahabad  in sc r ip tions  o f  S am u d rag u p ta  ind ica te  th a t  th e  
M aitrayan iyas  w ere  a lready  ac tive  as sacrificial p ries ts  in  th e  m id -fo u rth  
c e n tu ry  and th a t  th e  early  G uptas  u sed  th e ir  vers ion  of th e  rajasuya.
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•  T he li te ra tu re  of th e  M aitrayan lyas  show s th a t  the  school had t he tex tual and 
liturg ical potentia l to  perform  royal sacrifices, inc luding  th e  rajasuya  and 
asvam edha.

•  T he  rem ains at Nagouri, n o t  far from Udayagiri, show th a t  a horsc-sacrificc, 
or at least parts  of it, w ere  perform ed in ccntral India and that: a memorial 
of th e  perfo rm ance was m ade d u r in g  Gupta rule. The perform ance and 
memorial w ere  superv ised , in all l ikelihood, by M aitrayaniya  priests.

3 . 4 . M a i t r a y a n T y a ,  M a n a v a ,  a n d  B r a h m a n a s  
i n  G u p t a  P o l i t y

The  M aitrayan iya  b iographies in the  Eran inscrip tion  document: how  the 
descendan ts  of Ind rav isn u  ab and o n ed  the ir  p riestly  vocation and assum ed 
responsib il i ty  for  g ov e rn m en t.  The first m ove was made by H ariv isnu  w ho  is 
said to  h ave  been sva va m savrdd h ih e tu , " th e  causc o f  th e  expansion  o f  his line." 
This implies th a t  H ariv isnu  had become active in political matters. The process 
co n t inu ed  u n d e r  M a trv isn u ,  in w hose  t im e the  inscrip tion  was made. A p p a r 
en t ly  aw are th a t  priests  did not norm ally  serve  as kings, M atrv isn u  a t tr ib u ted  
th e  change to d iv ine  prov idence: he was "on the  creator 's  w ish , approached  by 
th e  goddess o f  sovere ign ty ,  as if by a maiden choosing a h usb an d  o f  h e r  own 
a c c o rd ." 143

The priests at Eran w ere  no t  alone in tak ing  u p  positions o f  pow er, w h a tev e r  
th e  reason or explanation . Indeed  a rev iew  o f  th e  ep ig raph ic  records show s th a t  
m any  im p o rtan t  people  in the  G upta  h ie ra rchy  came from b rahm ana  stock. The 
Parivra jaka  ru le rs  in th e  V indhyas p ro v id e  a s t r ik in g  example. In one o f  the ir  
charters , they  state th a t  th e  Parivra jaka  lineage was founded  by Susarm an of 
th e  Bharadvaja gotra. The term ination  -  sarm an  in th e  name leaves no d o u b t  
ab o u t  the  caste of th e  Par iv ra jak as .m  Just: as the  Eran inscrip tion  had h igh 
praise  for  Ind rav isn u ,  so Susarman is described  as an im pressive  and  learned 
man: he was a g rea t  seer ak in  to Kapila [kapilasyeva m aharsch) w hose  sup rem e 
treasu re  was k n o w n  to  be th e  fourteen  b ra n d ie s  of k now ledge  (calurddasa- 
v idydsthanavid itaparam arthasya).]/l:’ The  n u m b e r  o f  k ings in the  Parivrajaka 
l ine suggests th a t  Susarm an flourished in th e  th ird  q u a r te r  of th e  fourth  c en tu ry  
(i.e., late in th e  re ign o f  Sam udragupta). By th e  end o f  the  fifth cen tu ry ,  the  
Parivrajakas w ere  well established in governm en t.

T he  Sanakanikas m entioned  in th e  Cave 6 inscrip tion  at Udayagiri also seem 
to have  been brahm anas. T he  first of these k ings was one m aharaja  Chagalaga. A 
long-s tand ing  assum ption  ab ou t th is nam e has been that: it has a "T urk i  look" 
and th a t  the  Sanakanikas w ere  some k in d  of t r ibe  or clan because th ey  arc 
coupled  w ith  the  M alavas and  Y audheyas in th e  Allahabad pillar inscrip tion  of 
S a m u d rag u p ta .146 This has p rom pted  com m entators  to describe the  Sanakanikas 
as a fron tie r  people  w h o  w ere  brought: u n d e r  th e  sw ay o f  Gupta  civilisation by
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Sam udragup ta .  T hese assum ptions  led W illiam s to  j u d g e  Cave 6 an d  its scu lp 
tu re  as "p aroch ia l"  and to suppose  th a t  th e  scu lp to r  "w as  a local m an  like his 
pa tron ,  conceivably  h im self of tr iba l origin, w h o  followed th e  lead o f  th e  cen ter  
o f  e m p ire ." 1,17 Aside from th e  prob lem atic  c o n s t i tu t io n  o f  t r ib es  in  an c ien t 
Ind ia  -  th ey  h ave  been v iew ed  th ro u g h  th e  d is to r t in g  lens o f  th e  schedu led  
t r ib es  and castes in m odern  legislation -  th e  en t i re  edifice o f  th ese  p ropositions  
is u n s o u n d .148 W c have  a lready  noted  th a t  V isnudasa ,  th e  second  m aharaja  in 
th e  Udayagiri inscrip tion , was a significant f igure  in th e  early  G u p ta  period, 
k n o w n  from literary  sources and  seals .149 A n d  th e re  is n o  ev idence  o therw ise  
for  b u m p k in s  in th e  Udayagiri inscrip tion : chagala  an d  chagala  are  perfec tly  
good  Sanskrit  even if Chagalaga is n o t  a d ic t io n a ry  w o rd .  A cco rd in g  to  th e  
Caranavyuha  the  Chagaleyas were T aitt i r iyas  o f  th e  B lack Yajurveda; a f ragm en t 
o f  th e  lost Chcigaleyabrahmana is q u o te d  in  th e  B aud h a ya n a srau ta su tra .150 The 
school also p roduced  th e  C hagaleyasm rti.ijl  By ana logy  w ith  th e  M aitrayan iyas  
and  Parivrajakas, w c  m ay su p p ose  th a t  th e  Sanakan ikas  w ere  T aitt ir iyas w h o  
fou n d  the ir  way  into g o v e rn m en t  in th e  course  o f  th e  fo u r th  c e n tu ry .  As for the  
nam e Sanakanika, it is a d im in u t iv e  o f  Sanaka, a Vedic seer k n o w n  from  several 
sources. Names formed in th is  w ay  w ere  n o t  u nco m m o n , exam ples  being  fo u n d  
in  th e  R aghuvam sa  and e lsew h ere . lj2 A link  b e tw een  Sanaka a n d  U dayagiri  is 
p ro v id ed  by the  Visnu Purana  (1: 4: 10), w h ic h  states th a t  Sanaka eulogised  
Varaha. The point, o f  course, is th a t  th e  cave-sh rine  of th e  S anakan ikas  is 
d irec tly  ad jacent to the  Varaha panel a t U dayagir i  an d  th e  in sc r ip t io n  at th e  cave 
describes th e  Sanakanika m aharaja  as m ed ita t in g  o n  th e  feet o f  C andragup ta ,  
th e  em pero r  w ho, as expla ined  in Section 1.8, m etaphorica lly  assum ed  th e  form  
o f  Varaha.

Brahmanas also contro lled  positions of cons iderab le  p o w e r  a t  th e  G u p ta  co u r t  
itself. T he  Karam danda in scr ip tion , for exam ple , reco rd s  th a t  P r th iv is en a  se rved  
as a personal adviso r to  K um aragup ta  II and  rose to  be a G reat C om m ander 
(im ahabaladh ikrta ), a m ilitary  position  o f  m in iste ria l  ran k .  In g iv in g  an  accoun t 
o f  his forebears, Prth i visena reveals th a t  he be longed  to  Asvavajin_goira an d  was 
descended  from a b rahm ana  w h o  k n e w  th e  S a m a ved a .153

The preva lence  o f  b rahm anas in  th e  political h ie ra rch y  raises th e  co n ten tiou s  
issue o f  th e  G u p ta 's  ow n caste affiliation. Goyal rev ie w e d  earlier op in ions on the  
m atte r  and  made a polemical case for th e  G u p tas  as b ra h m a n a s .154 T h is  v iew  has 
enjoyed  some cu rren c y ,  b u t  has been c r i t iq u ed  b y  H ans Bakker, w h o  has 
rem arked  th a t  " th e  gotra  o f  th e  G uptas,  if  any , is u n k n o w n ,  since it  is n ev e r  
m en tioned  in th e ir  ow n inscrip tions, in d ica tin g  th e i r  h u m b le  o r ig in s ." 135 W hile  
it is certa in ly  t ru e  th a t  there  are no in sc r ip tions  n am ing  th e  gotra  o r varna  o f  
th e  G upta  family, th e re  arc some ind ica tions  th a t  th e  G up tas  w e re  in d eed  
brahm anas.  T he  most im m ediate  is th e ir  in te rm arr iag e  w i th  th e  Nagas, a 
pow erfu l  n e tw o rk  o f  b rahm ana  families. A fter  S am u d rag u p ta  su p p ressed  these  
families in the fourth  c en tu ry ,  one of th e  N aga princesses , K uberanaga, was
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b ro u g h t  to co u r t  and  g iven  in marriage to S am u d rag u p ta 's  son C andragup ta  II. 
This recons truc tion  of events  is based on Bakker 's  new  read ing  of verse 5 of the  
Kevala Narasirnha tem ple  in sc r ip t io n . lj6 This tells us no th ing  abou t th e  caste of 
the  Nagas, b u t  K uberanaga 's  d au g h te r  P rab h ava t igu p ta  issued copper-pla tes  in 
w h ich  it is recorded  th a t  she, or at least her  parents , belonged to  th e  Dharana 
g o tr a } 57 T h a t  th is  was a b rahm ana gotra  in G upta  tim es is show n by th e  K urud 
plates o f  th e  Sarabhapuriya  d y n as ty  that: record a grant: to an ind iv idua l  nam ed 
Bhasrutasvam in  o f  th e  Dharana g o tra .1 As noted by Sircar and endorsed  by 
Bakker, these  inscrip tions  ind icate  th a t  wom en could retain th e ir  family gotra  
after m arriage  in  con trad is tinc tion  to  m odern  p rac t ic e .1 J‘j N ow th is ev idence  can 
be in te rp re ted  in tw o  w ays. It m igh t  be said tha t P rab h av a t ig u p ta 's  m ention  of 
th e  D harana gotra  in h e r  charters indicates th a t  the  G uptas w ere  b rahm anas and  
th a t  Naga in term arriage  w ith  them  w as unproblem atic .  A lternately , it could be 
a rgu ed  th a t  the  G upta 's  w ere  o f  h u m b le  origin and  th a t  P rab h ava tigu p ta  
re ta ined  th e  gotra  as a token  of her  fam ily 's h igh  s ta tus -  even th o u g h  she 
herse lf  was ha lf  G upta  by  b ir th  and  th u s  not a b rahm ana by normal s tandards .

Similar p rob lem s su r ro u n d  the  Kadamba k ings o f  Karnataka. T he  Talagunda  
inscr ip tion  records th a t  M ayurasa rm an  was a learned sage w h o  trave lled  to 
Kanci w ith  his guru  to com plete his studies. Exasperated  by th e  t rea tm en t he 
received th e re  a t  th e  h a n d s  o f  th e  Pallavas, he resolved to set: u p  a k ingdom  of 
his own. M ay u rasa rm an 's  successor ICakusthavarman su b seq u en tly  gave his 
d aug h te rs  in m arriage to  th e  G uptas and  o ther  royal p r in ce s .160 Given th a t  th e  
Kadambas open ly  declared  th a t  th e y  w ere  brahm anas and m ade th is  th e  h is
torical basis for th e  es tab lishm ent o f  the ir  d ynas ty ,  it w ou ld  seem contrad ic to ry  
for them  to have  in te rm arr ied  w ith  a n on -b rah m an a  family. But again the  ev i
dence m ay be co ns tru ed  in tw o  w ays. It m ig h t show  th a t  th e  G uptas w ere  
b rahm anas and  th a t  in term arriage  w ith  them  was ap p ro p ria te  and  desirable. 
A lternate ly  it m ig h t  show  th a t  w h a tev e r  th e  m arriage rules may have  been in 
those days, th e re  was an  u rg e n t  need to build  an alliance w ith  th e  G uptas, even  
if th e y  w ere  low-caste ups ta r ts .  Offering a d aug h te r  in  m arriage w o u ld  h ave  
been  a small and  innocuous price to pay for a pow erfu l  alliance.

T hat th e  first in te rp re ta t ion  of th is  ev idence  is p ro b a b ly  correct, for th e  
Nagas and  Kadambas both , is sh o w n  by  Parivrajaka inscrip tions. As a lready  
noted, these d ocu m en t  th a t  th e  first Parivra jaka k ing  was Susarm an, a b rahm ana  
of th e  Bharadvaja  gotra. The charters  describe him  as a "g rea t seer" (m aharsi) 
and  "an  ascetic w h o  was a ru le r  o f  m en"  (nrpa tiparivra jaka ). Fleet noted  th a t  
th is  te rm ino logy  p u ts  Susarm an in th e  same class as th e  royal saints or rajarsi. 
Fleet also d re w  a tten tion  to th e  fact th a t  C andragup ta  H is described  as 
rajadhirajarsi — th e  sup rem e k ing  o f  royal saints -  in the  Cave 8 in scr ip tion  at 
U dayag ir i .161 T he  concep t appears  again in the  Kevala Narasirnha inscrip tion  
w h e re  Sam udragup ta  is t i t led  ra ja rsi.u’2 I f  w e accept the  m ethod  outlined  in 
Section 2.12, nam ely  th a t  su b o rd in a te  k ings followed the  imperial cen tre  in
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m atters  of protocol, then  if  th e  G u p tas  called them se lves  rajarsi and 
rajadhirajarsi and  if b rahm anas se rv ing  as th e i r  su b o rd in a te s  called them selves 
m aharsi and viprarsi, the  G uptas  m u s t  h a v e  been signalling , th o u g h  th e  use  of 
these  epithets, th a t  th ey  them selves w ere  b rahm anas.

Based on th e  inform ation g iven  so far, i t  is possib le  to suggest — reasonably  
I th in k  -  th a t  th e  G uptas p ush ed  fo rw ard  th e ir  p ro g ram m e o f  political, social, 
and  economic expans ion  using  a n e tw o rk  o f  fellow b rahm anas . T h a t  th e  G uptas  
chose to avoid pub lic  declarations o f  caste seems re la ted  to th e i r  role as 
param abhagavata  -  th e  sup rem e leader of th e  V aisnava faithfu l.  W e  exp la ined  
th is  role in Section 1.11. Ju s t  as Lord V isnu s tepp ed  over th e  w h o le  creation  as 
T riv ikram a, taking e v e ry th in g  and  e v e ry b o d y  in  h is s tride ,  so th e  G uptas 
so u g h t  to establish au th o r i ta t ive  and  universal d om in ion  o ve r  all th e ir  sub jects  
an d  territories. In p u rsu in g  th is  am bition , declara t ions of orig in  w o u ld  have  
rep resen ted  a part icu larisa tion  of id e n t i ty  and  localisation of p o w er  th a t  w ou ld  
h ave  im peded  G upta  efforts to contro l th e  Ind ian  su b co n t in e n t ,  a region  o f  
rem arkab le  social, linguistic , and cu ltu ra l  d iv e rs i ty  -  if  n o t  frac tious  com peti
t ion  — from v e ry  early times.

Before tu rn in g  to th e  historical im plica tions o f  priests  in  g o v e rn m en t ,  w e  
need  to exam ine the  sources th a t  ap pea r  to  co n tra d ic t  o u r  su gges t ion  th a t  th e  
G up tas  w ere  brahm anas. These sources are  va ried  and  confusing , b u t  h ave  as a 
com m on th read  th e  s tory  of the  N andas an d  th e ir  dow nfa ll  at th e  h an d s  o f  
Canakya Kautilya and  C andragup ta .  T h e  tex ts  no d o u b t  reflect historical 
m em ories o f  the  th ird  cen tu ry  b c e  and  th e  M a u ry a n  d y n as ty ,  m em ories th a t  
w ere  fairly ac tive  and  c o n t inu o u s  to ju d g e  from  Pali w orks .  T he  M ilindapahho  
refers to th e  clash between th e  N andas  on  one side an d  C and ragu p ta  and  
C anakya on th e  other, ind ica ting  th a t  a vers ion  of th is  s to ry  c ircu la ted  w ide ly  
in  th e  early  cen tu ries  c e . 163 Slightly  later C an d rag u p ta  reapp ears  in the  
M ahavam sa . There  he is rep resen ted  as a Sakya and  th u s  a ksa tr iya .  A ccord ing  
to  th is  version  o f  events  -  in v e n ted  to  show  th a t  th e  M au ry as  w ere  descended  
from  th e  B uddha 's  clan -  some o f  th e  Sakyas w ere  d r iv en  in to  th e  H im alayas in 
th e  time o f  the  B uddha, settling  finally in  a p lace full o f  peacocks (m ayura ). For 
th is  reason they  took  th e  nam e M oriya. C and ragu p ta  be longed  to  th is  clan, b u t  
was born  in Pa ta lipu tra  because h is  m o th er  so u g h t  re fu g e  th e re  at h e r  h u s b a n d 's  
death . She gave b ir th  near a cow -pen  w h e re  th e  b a b y  w as p ro tec ted  b y  a bull 
nam ed Candra. This is h ow  he  came to  be called C a n d ra g u p ta .164 Jaina sources 
offer a d ifferen t tale. H em acandra , in th e  e ig h th  ch ap te r  o f  h is  P arisistaparvan , 
speaks of C andragupta  as com ing  from  M a y u rap o sak a ,  th e  village w h ere  th e  
royal peacocks o f  th e  N anda  house  w ere  reared . This vers ion  also tells h o w  
th e  w om an p re g n a n t  w ith  C andragup ta  w as in d u ced  b y  Canakya to " d r in k  th e  
m oon ,"  a fact th a t  expla ins h is n a m e .16j

The  sto ry  o f  th e  N andas  and  th e ir  dow nfall  a t th e  h a n d s  o f  Canakya Kautilya 
and  C andragup ta  was also k n o w n  at th e  G up ta  court.  K am andak i opens th e
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N ltisara  w i th  a reference to it, as noted  in Section 3.1, and V isakhadatta  
m akes th e  conflict th e  cen trep iece  of the  M udraraksasa. W e used th is  p lay  in 
Chapter 1 to explain  the  astronomical sym bolism  o f  the  G upta  court  and  the  
political d im ensions o f  th e  Varaha incarnation . V isakhadatta avoids peacocks as 
an ex p lana to ry  device for th e  nam e M au rya  b u t  in troduces  h is ow n  con
tr ivances to coun te r  -  and  p erhaps  p a ro d y  — th e  fanciful etymologies o f  the 
tex ts  cited so far. He th u s  relates th a t  th e  king of Pata liputra  had tw o  wives, 
S unanda  -  a w om an  o f  k sa tr iya  descen t -  and M ura  -  the  d au g h te r  of a chariot-  
driver . M u ra  gave  b ir th  to a son w ho , in his tu rn ,  had a h u n d re d  sons. The 
last o f  these  was C a n d ra g u p ta . iefi Because his g ran d m othe r  was nam ed  M ura, 
C andragup ta  w as called M aurya . In devising  this story, V isakhadatta  w ould  
have  su re ly  k n o w n  th a t  th e  correct m atronym ic  of M ura  is M aureya, an d  thus  
th a t  the  nam e M u ra  does no t  really explain  M aurya  or M oriya. Slightly  fudged  
explana tions o f  this k in d  ab ou n d  in Sanskrit  w rit ing . In th e  M a n a va 
dharm asastra , for exam ple, the  nam e Narayana is expla ined  as follows: apo nara 
i tip ro k ta  apo va i narasunavah \ ta y a d  asyayanam  purva m  Lena narayanah sm rtah  
(1: 10), "T he  w aters  are called Nara, for th e  w aters  are, indeed, th e  offspring  of 
Nara; as th ey  w ere  h is first residence (ayana), he thence  is nam ed N a ra y a n a ."167 
This holds no  more w a te r  th a n  th e  peacocks in the  M ahavam sa  or M u ra  in the  
M udraraksasa.

T he prob lem  here  is n e ith e r  th e  grammatical correctness no r  historical 
ve rac ity  of o u r  sources, b u t  w h a t  m odern  com m entators  have  come to expec t 
from them . Some h istorians, inform ed by  a de ligh tfu lly  naive  literalism, have  
a t tem p ted  to ex trac t  "kerne ls  of factual t r u th "  from  these quasi-h istorical 
narra tives . This m ay yield hom ogenised  accounts  su itable  for schoolboys, b u t  
th e  te x ts  are ra th e r  m ore rhetorical in th e ir  p u rp o se  and sophistica ted  in the ir  
l i te ra ry  s t ru c tu re  th an  th e  classroom setting will allow. B uddh ist ,  Jaina, and 
H in d u  tex ts  look back  to the  M au ryan  period  as a g reat imperial age and  arrange 
m em ories o f  it accord ing  to the ir  part icu la r  agendas. These agendas de term ined  
w h a t  w as possib le  and  w h a t was not, and  w h a t  k in d  o f  lessons could and  should  
be  d raw n  from historical p receden t.  So th e  key  question  is no t  w h e th e r  
C and ragu p ta 's  g ra n d m o th e r  was really  nam ed M ura , b u t  w h a t  V isakhadatta  is 
t ry in g  to  p ro v e  b y  asserting  th a t  th is w as so. W h a t  seems especially curious 
is th a t  M u ra  is said to be the  d au g h te r  o f  a chario t-d r ive r  (su ta ), a vocation 
norm ally  reserved  for sudras. This appears  to defam e C andragup ta  in  a ve ry  
d irec t m a n n e r  — especially if  he came from b rahm ana  stock — until  w e  rem em ber 
th a t  th e  w o r ld 's  most fam ous cha r io t-d r ive r  was Lord Krsna. E very  in form ed  
person  w a tch in g  o r  read ing  th e  M udraraksasa  w ou ld  h ave  k n o w n  th e  Bhagavad  
Gita and  th e  role Krsna p layed  as A r ju n a 's  ch ario t-d r ive r  and religious guide . 
T hey  w o u ld  have  k n o w n  too th a t  th e  G upta  k ing ru led  as th e  su p rem e devotee 
o f  V isnu and th a t  th e  k in g 's  pub lic  personali ty  was cons tructed  by  d raw in g  
parallels be tw een  c u rren t  events  and  th e  life-stories of V isnu in h is several
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incarna tions .  This inc luded  Krsna, as p o in ted  o u t  in  C hap te r  1. H ere  w e only  
n eed  recall th a t  Sk an d agu p ta  descr ibed  h im se lf  as a p p ro a ch in g  "h is  m o th er  
w i th  his eyes full of tears, j u s t  as K rsna d id  B evak i w h e n  he  h a d  slain his 
foe (i.e., his uncle  Kamsa)."168 So w h e n  V isak had a tta  suggests  th a t  C and ragu p ta  
w as descended  from a chario t-d r ive r ,  he w as fu r th e r in g  th e  royal Vaisnava 
agenda  th ro u g h  th e  m edium  o f  his p lay  -  a n d  th is  aga inst  th e  B u d d h is t  v iew  of 
C and ragu p ta  as a Sakya and, b y  inference, a B uddh is t .  S im ultaneously ,  Visa
k h a d a t ta 's  M ura  re itera ted  th a t  C an d rag u p ta  w as a M au ry a ,  th e  d y n a s ty  w hose  
im perial pow er th e  G uptas so u g h t  to  a p p ro p r ia te  b y  ana logy  an d  s tud ied  
an a c h ro n ism .169 A nd  M u ra  p laced C and ragu p ta  in  a fam ily  o f  ch ario t-d r ive rs ,  a 
role th a t  Lord Krsna h im self  had  de igned  to  fill. M o reo v e r  descen t f ro m  M u ra  
suggested  a link  to V isnu th ro u g h  Krsna 's  e p i th e t  M u rar i ,  th e  "en em y  of th e  
dem on  M u ra"  -  a h om ophon ic  connec tion  th a t  readers  o f  th e  M udraraksasa  
cou ld  h a rd ly  h ave  missed. T he  ep ith e t  is based  on  stories in  th e  H a rivam sa  and  
V am ana Purana, w h ich  describe  h o w  Krsna d es tro y ed  M u ra ,  l ib e ra t in g  h im  
from  h is  dem onic b o d y .170 T he  p o in t  is th a t  d ea th  a t  th e  h a n d s  of god  expia tes 
all sin and  is a g reat blessing. This allows a n e w  life to  begin: as w e  k n o w  from  
th e  Gita, V isnu 's  in te rven t io n  sw eeps aw ay  ev e ry  m oral o bscu ra tion  an d  social 
d is t in c t io n .171 The G up ta  k in g , h av in g  en co u n te re d  V isnu  as h is su p rem e 
devotee , w as libera ted  from  h is  personal h is to ry  an d ,  th r o u g h  th e  recon s t i tu t iv e  
r i te  o f  consecration, also conceived  the is tica lly  as V isnu, w as able to  r eb u i ld  
h im se lf  accord ing  to  a n e w  m easure  -  j u s t  as th e  M a n avadharm asastra  in d eed

» 172describes.
H ow ev er  the  G uptas m ay h a v e  d is tanced  them se lves  from  th e ir  social origins, 

th e  m igration o f  p ries ts  from th e  w o r ld  of learn ing  to  th e  m u n d a n e  concerns  of 
g o v e rn m e n t  was a prob lem atic  m atte r  th a t  called for in te rp re t iv e  in te rv en t io n .  
T ex ts  and  inscrip tions  p u t  fo rw ard  a n u m b e r  o f  apologies for th e  change, 
b u t  th e  o vera rch ing  f ram ew o rk  w as th e  y u g a -th eo ry , th e  w e l l -k n o w n  system  
o f  ages set o u t  in  a n u m b e r  o f  sources b u t  m o st  fam ously  a n d  fo rm ative ly  in 
M anavadharm asastra  (1: 81-8 6 ) .173 T h is  ou tlines  th e  h istorica l idea th a t  th e  
cond it ions  o f  life steadily  w orsen  over time. In  th e  h a lc y o n  d ays  o f  krtayuga  -  a 
k in d  o f  golden age -  disease w as u n k n o w n ,  e v e ry o n e  l iv ed  to  a t rem en d o u s  age 
an d  desires were in s tan tan eo us ly  realised. As tim e t ick ed  by , h o w ev e r ,  m orality  
a n d  th e  leng th  o f  life began to  decline. This ch ang e  in  c ircum stances  called for 
d iffe ren t ty p es  of action. In th e  th i rd  age -  dvaparayuga -  sacrifices w ere  needed  
to  k eep  th e  creation s teady  th ro u g h  b in d in g  c o rre spo n den ces  b e tw e en  heaven  
an d  earth . In kaliyuga  -  th e  d a rk  age in a u g u ra te d  b y  th e  h o rr ib le  w a r  at th e  end  
o f  th e  M ahabharata  -  g if t-m ak ing , g o v e rn m en t ,  a n d  o th e r  v u lg a r  activ ities 
becom e necessary. A l th o u g h  e v e ry th in g  acco rd ing  to  th is  schem a is d es t ined  to 
go  from  b ad  to worse, th e  possib i l i ty  of effective rea r-g u a rd  action  is norm ally  
adm itted .  T hus , the  V akataka  ch arte rs  o f  P ravarasena  II speak  of th e  k in g 's  
res to ra tion  o f  th e  "go lden  age" th ro u g h  th e  grace of Lord Siva.174 T he
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T ajagunda  in scr ip tion  is ra th e r  m ore m ilitant. W e have a lready  noted  h ow  this 
describes the trea tm ent tha t M ayurasarm an had to endure  at the  Pallava court  and 
his subsequen t decision to  take  u p  the  sword. Quite exceptionally, M ayurasar- 
m an 's  motivations are recorded in a direct quote. From th is w e learn th a t  he 
regarded  his problem s as sym ptom atic  o f  the Kali age and its squalid conditions:175

ta tra  pallavasvasam sthena kalahena t iv rena  rositah [j*] 
ka liyuge  ['*]sminn aho bata k sa tra t  paripelava v ipra ta  yatah  [|| 11*] 
g u ru k u lan i  samyag a rad d h y a  sakham  adhityap i ya tna tah  [|*] 
b rahm asiddhir  yyad i n rp ad h ina  kim atah param du[h*]kham ity 
atah [[| 12*]
There  (at Kanci) enraged  b y  a fierce quarre l  at the  com pletion of th e  
Pallava horse-sacrifice, [M ayurasarm an reflected]: "Alas! In th is  Kali 
age b rahm anas should  be so m u ch  feebler than  th e  ksatriyas! For if 
the  fo r tu n e  o f  a b rahm ana  w h o  has earnestly  s tud ied  his b ranch  of 
the  Veda and d u ly  served his p recep to r 's  family is depen d an t on a 
k ing  -  w h a t  can be more painful than  this?"

Because b rahm anas w ere  responsib le  for a rticu la ting  th e  yuga  cosmology and 
because g ov ern m en t  w as u ltim ate ly  derived  from sacrifice, it could be a rgued  
th a t  g ov e rn m en t  was n o th ing  b u t  ritual action ap p ro p ria te  to  th e  m o m en t .176 In 
th is  in tellectual climate, it is no t  su rp ris ing  th a t  th e  M anavadharm asastra  
allows b rahm anas to  take  the  law in to  th e ir  ow n h a n d s :177

sastram  d v i ja t ib h ir  g rah y am  dharm o  y a tro p a ru d h y a te  | 
dv ija tinam  ca v arnanam  v ip lave  kalakarite  || 8: 348
The tw ice -b o rn  m ay wield arms w h en  th e  dharm a  is th rea tened  
and  in times w h e n  th e re  is a violation o f  th e  tw ice-bo rn  castes.

T he  question  appears  again in M anavadharm asastra  (12: 100) w here  brahm anas 
are allowed sw eeping  political pow ers , no t  s im ply  presen ted  w ith  a political 
option  in  p ressing  times.

senapatyam  ca ra jyam  ca d an d an e tr tv am  eva ca | 
sa rva lokadh ipa tyam  ca vedasastrav id  arhati || 12: 100
T he  k n o w e r  o f  Vedic sastra  is fit for generalsh ip , sovere ign ty  
and  ju d ica tu re ,  even  over lo rdsh ip  of th e  w hole  w orld .

S ituating these  statements historically b rings us to  the  controversies tha t 
su rrou n d  the  formation and  dating o f  th e  M anavadharm asastra. Biihler first 
suggested th a t  the  tex t was a recast versification o f  an older dharm asutra  o f  the

_ _ _ — jM anava sutracarana  o f  the  M aitrayaniyas. W hile  th is proposal was d iscounted 
on  the  g rounds  of content by  Kane, the  origin of the M anavadharm asastra  in the 
M aitrayan iya  school — if no t  th e  M anava carana -  remains u n d is tu rb e d .179 The
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M aitrayan iyas  designated m any  o f  the ir  w o rk s  m anava, even  the ir  sam hita  
be ing named m aitrayaniyam anava  in m an usc r ip t  copies o f  th e  tex t .  Precisely 
w h e n  the  M aitrayaniyas composed th e  law -book is a separate problem , b u t  
Pa trick  Olivelle's studies of the  vocabu lary  h ave  dem onstra ted  th a t  the 
M anavadham iasastra  depends on th e  A rtha sa stra  in  m atters  of criminal and  
civil la w .180 The A rthasastra  therefore preda tes th e  M anavadharm asastra . Now  
in  Section 1.10 we have  cited the  ev idence  th a t  show s th e  A rthasastra  was 
compiled in the circa m id-fourth  cen tu ry . The M anavadharm asastra  m ust,  as 
a consequence, be coeval or su b seq u en t  to  th a t  t im e .181 This chronological 
position  is confirmed b y  the  earliest citations o f  M anu . The first d irect q uo ta 
tion  appears in the  w riting  of Sabara, th e  celebrated  M im am saka com m entator 
w h o  flourished in the  late fourth  or early  fifth c e n tu ry .182 A fter that,  the 
first dated epigraphic  reference to M anu  as an em inen t  au th o r i ty  is g iven in  a 
copper-p la te  charter of c e  5 7 1 -7 2 .183 This ev id ence  ind ica tes, f irstly , th a t  
th e  M anavadharm asastra  was com posed  in  th e  m id -  to late fo u r th  c e n tu ry  
a n d ,  secondly , th a t  it had  becom e a respec ted  legal w o rk  b y  th e  late s ix th  
c e n tu ry .  Even if the  tex t  was com posed at an  earlier time, th e  ac tive  life o f  th e  
sastra  as an au th o r i ta t ive  w o rk  in law  can be said to  h ave  s ta r ted  o n ly  w h e n  it 
w as  cited. As these citations begin  in G u p ta  tim es, th e  de facto  tex tu a l  first-life 
o f  M anu  m ay be safely regarded  as G upta . This is confirm ed b y  T elang 's  
o bserva tion , m ade m any  years  ago and  valid  as ever, th a t  Kalidasa 's references 
to  M an u  show  th a t  the  la tter  p reda tes  th e  late fo u r th  c e n tu ry ,  th e  l ike ly  tim e of 
K alidasa .18,1

This chronological horizon helps expla in  w h y  th e  a u th o r  (or authors) o f  the  
M anavadharm asastra  so u g h t to ju s t ify  th e  in v o lvem en t o f  priests in  political 
m atters. The date is reasonably  close to  th e  tim e o f  th e  M aitrayan iyas  a t  Eran and  
overlaps directly  w ith  the  m igration o f  th e  Parivrajakas, Kadambas, and  others 
in to  governm ental affairs. I f  the  G uptas them selves w ere  b rahm anas as w e th in k ,  
th e n  explaining priests in g overnm en t w ou ld  have  been  an  u rg e n t  m atter  for the  
M aitrayaniyas, th e  verses cited earlier being all b u t  a d irec t apology for the  
behav iou r  of the ir  royal pa trons  -  no t  to  m en tion  th e ir  o w n  Vedic compatriots. 
This und ers tan d in g  is fortified by  close parallels b e tw een  G upta-period  in scr ip 
tions and th e  te x t  of M anu. Thus, for example, M ayu rasa rm an  is recorded  to  have  
assum ed th e  role of a general [senapati), w hile  M a n u  allows b rahm anas to assume 
generalsh ip  (.senapatya) .185 A t th e  imperial level, th e  G uptas set abou t conquering  
th e  en tire  earth (,krtsnaprth ivijaya ) in  o rder  to  claim abso lu te  sovere ign ty  
(:sarvabhaum a), w hile  M anu  allows b rahm anas to  assum e overlo rdsh ip  of th e  
regions (sarvalokadhipatya). This is a position  ta n ta m o u n t  to  th a t  o f  a universal 
k in g  or cakravartin .im

G upta  pa tronage  o f  th e  M aitray an iya  school also ex p la ins  w h y  th e  teach ings 
o f  M an u  conform  to th e  G upta  pos ition  on la n d - te n u re  an d  th e  co ns t i tu t io n  of 
th e  k in g 's  bod y , them es explored  e lsew here  in  th i s  v o lu m e .187 F u r the rm ore ,  th e
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special re la tionsh ip  be tw een  the  M aitrayan iyas  and G uptas explains th e  success 
of th e  M anavadharm asastra  and  its influence on o ther  legal w o rk s  o f  th e  age. 
Both th e  V isnusm rti and  Y ajnava lkyasm rti show  th e  im pact of M anu , m any 
passages be ing  v e rb a tim  or near-verba tim  b o rro w in g  from  th e  p a ren t  t e x t .188 
N ow  because these  tex ts  em erged from  schools o f  th e  Black Yajurveda  (the 
rela tionsh ips are  sh o w n  in  Table  2), copper-p la tes  record ing  donations o f  land to 
m em bers  of these  schools will ind ica te  w h ere  the  b o rrow ings  took place and 
w h e re  th e  tex ts  w ere  first c irculated. Beginning w ith  th e  Kathakas, ep ig raph ic  
data an d  sta tem ents  in  th e  V isnusm rti ind ica te  th a t  m em bers o f  th e  Kathaka 
school w ere  settled  in  the  V in d h yas  in  th e  late fifth cen tu ry ,  a lthough  th is  was 
n o t  the ir  core area o f  residence and  in f luence .189 This suggests  th a t  the  
V isnusm rti -  in  a recension ra th er  m ore archaic th an  the  one now  available to 
us — w as k n o w n  to  th e  Parivra jakas and  Uccakalpas. C opper-plates also show  
th a t  the  Vajasaneyins w ere  settled in th e  V indhyas  at the  same time, no t  to 
m en tio n  Gujarat, th e  Deccan, A n d h ra ,  and  eastern  India. These g ran ts  can be 
u n d e rs to o d  to show  th a t  an early  vers ion  o f  th e  Y ajnava lkyasm rti was k n o w n  in 
the  courts  th a t  issued th e  gran ts .

T he Malia copper-p la tes  dem onstra te  th a t  th e re  was a su b s tan t ive  link 
b e tw een  land -g ran ts  and  sm rti- tex ts . As a lready  n o ted , the  Malia plates p ro v id e  
th e  first securely  da ted  reference to  M a n u 's  law-code. T hey  also d o c u m e n t  the  
active use o f  d ha rm a -tex ts  in  th e  M aitraka  court: King D ronasim ha, th e  charte r  
states, w as "a veri tab le  Dharm araja , w hose  laws w ere  the  ru les  and  ord inances 
in s t i tu ted  b y  M an u  and  other sa g es ."190 The point,  ra the r  obv iously ,  is tha t 
D ronasim ha — or any  o ther  k ing  -  could no t  have  gov e rn ed  accord ing  to M anu  
an d  th e  o ther  sages w i th o u t  ex pe r ts  on M anu  and  the  o the r  sages in his service. 
So a l th o u g h  th e  law-codes first em erged in th e  Vedic schools -  and  some like 
those  o f  th e  T aitt ir iyas rem ained  closely tied to th e i r  original se t t ing  — royal 
pa tronage  in th e  G upta  p eriod  encouraged  the  deve lopm en t o f  specialists and  a 
free-s tand ing  legal trad ition . Because th e  redac to rs  o f  th e  M anavadharm asastra  
w ere  M aitrayan iyas  a n d  because th is  school enjoyed  a priv ileged  position u n d e r  
th e  G uptas, it was on ly  n a tu ra l  th a t  M a n u 's  dharm a  was held in h ig h  regard , 
th a t  it h ad  g rea t  influence, and  th a t  it was especially un iversal in its legal 
am bitions. J u s t  as th e  G uptas  so u g h t to create  an imperial form ation th a t  em 
braced  all o f  Ind ia , so the  M aitrayan iyas  so u g h t  to p ro d u ce  a definit ive legal 
w o rk  th a t  su p p o r te d  th e  political edifice o f  the ir  pa tron s  and  ad van ced  their  
o w n  position  as au thorities  in law. A t  several po in ts  in th is book  we have  noted  
th a t  su b o rd in a te  k ings  fo llowed th e  G upta  co u r t  in m atters  o f  adm inis tra tion  
and  protocol. The p u n d i ts  w h o  served  as legal ex p e r ts  in  su b o rd in a te  courts  
w o u ld  h ave  been  equa l ly  a t ten t iv e  to  deve lopm en ts  a t th e  ccntre. In legal 
m atters , as in all else, im itation  is th e  sincerest form  o f  flattery. As th e  Sastric 
d ic tu m  p u ts  it: " w h a t  is n o t  s ta ted  in one 's  ow n  sakha  m ay  be taken  from  others , 
i f  it is no t  fou n d  to be c o n t ra d ic to ry ." 191
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3 . 5 , P U R V A  M l M A M S A  A N D  S A B A R A
T h e  redac to rs  o f  the  Ind ian  law  te x ts  could  b o r ro w  fro m  each o th e r  and  free ly  
c i te  parallel b u t  seem ingly  co n trad ic to ry  passages because  th e y  in te rp re te d  
p re c e d e n t  accord ing  to  the  th e o ry  o f  eka vakya ta  -  all sages are  in  h a rm o n y .192 
T h e  sam e ideas inform ed P u rv a  M im am sa, one  o f  th e  m o st  im p o r ta n t  sys tem s of 
I n d ia n  th o u g h t .  This system  em erged  as a sy n th e t ic  h e rm e n eu tic  d raw in g  o n  all 
t h e  Vedic schools -  a p riori it so u g h t  to  p re se rv e  th e  Vedic t r a d i t io n  in  te rm s o f  
its  tex ts  and  the ir  r i tual application. P u rv a  M im am sa w as th u s  a school th a t  all 
V edic b rahm anas w o u ld  have  su p p o r te d  a n d  en do rsed :  its p u rp o se  w as to  
d e fen d  and  ex ten d  the  in terests  o f  the  Vedic r i tu a l is t  an d  his w o rk  (i.e., th e  
dom estic  rites o f  theg r/zya- tex ts  an d  th e  solem n p ub l ic - r i te s  o f  th e  sra u ta - texts).

T h e  key  M im am saka w o rk  is Ja im in i 's  K a rm a m im a m sasu tra , th e  "A p h o rism s  
fo r  th e  E n q u iry  in to  th e  A c t."  I ts scope is o u t l in ed  in  th e  o p e n in g  aphorism s: 
" I n  consequence  [of th e  earlier s tu d y  o f  th e  Veda] th e re  arises th e re fo re  th e  
desire  o f  k n o w in g  th e  dharm a"  (1: 1: 1) and  "T h e  dharm a  is th e  m ean ing fu l  
p u rp o se  defined by th e  u rg in g  [of the  Veda]" (1 :1 :  2).193 T hese  asser tions  sh o w  
th a t  dharm a  was u n d e rs too d  by Ja im ini to  em b race  th o se  ac tions th a t  are  p re 
sc r ib ed , or can be co ns tru ed  as being  p re sc r ib ed ,  b y  th e  Vedic corpus.  These 
ac tions d id  not inc lude  ev e ry d ay  activities. R ather, th e y  w ere  ac tions  o f  a r i tua l 
n a tu re .  The restr ic ted  n a tu re  of these  co ncern s  h as  b een  a b ly  su m m arised  b y  
J. A. B. van B u i ten en :194

Jaim ini is no t  concerned  w ith  actions w h o se  c o nseq uen ces  are p red ic tab le  
from  experience , b u t  w ith  th e  r i tua l acts th a t  are  dec lared  to  h av e  a r e w a rd  
to ta lly  u np red ic tab le  b y  a n y  o th e r  m eans th a n  Vedic s ta tem ent.  For 
exam ple , th e re  is th e  In ju n c t io n  th a t  "h e  w h o  desires  h eav en  shou ld  
sacrifice w ith  the  jyo tis to m a  r i te ."  N ow  th e re  is n o th in g  in  o u r  ex per ien ce  
or  any  fu r th e r  k n o w led g e  w e m ay g a th e r  from  se n so ry  p e rc ep t io n  or 
d edu c t io n  th a t  can va lid ly  convey  to  us th a t  th r o u g h  th e  p e rfo rm an ce  o f  a 
specific  va r ian t  o f  th e  Soma sacrifice a p e rso n  w ill a t ta in  h e a v e n  (itself a 
su p e r-sen so ry  goal), i f  he so desires. It  is th e re fo re  in  su c h  self-validating  
in ju n c t io n s  to  a course  o f  r i tu a l  ac tion  th a t  reve la t ion  u l t im a te ly  resides. 
T h is  characteris tic  o f  revelat ion  p u t s  s t r in g e n t  l im ita tions  on its a u th o r i ty  
and  its scope: all v a lid i ty  lies in In ju n c t io n ,  w h ic h  has Vedic r i tua l  as its 
scope.

S ta tem ents  ab o u t  th e  a u th o r i ty  an d  scope o f  th e  Veda are  m ad e  f re q u e n t ly  in  
early  Sanskrit  sources, b u t  th a t  in A p a sta m b a d h a rm a su tra  (2: 23: 10) can  be 
ta k en  as usefu lly  rep resen ta t ive :  " I t  is th e  firm v iew  of  th e  m ost em in en t  
scholars o f  th e  t r ip le  Veda, h ow ever ,  th a t  th e  Vedas a re  th e  u lt im a te  a u th o r i ty .  
T h e  rites -  u s ing  rice, barley , anim als, ghee, m ilk ,  an d  p o tsh e rd s ,  a n d  in v o lv in g  
th e  part ic ipa t ion  o f  th e  w ife  -  th a t  are p re sc r ib ed  in  th e  Veda m u s t  be perfo rm ed  
w i th  th e  loud  and  soft rec ita tion  o f  r i tu a l  fo rm u lae  th e y  ho ld , and  an y  p rac t ice
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opposed  to those rites is devoid  of a u th o r i ty . " 19j This assertion und er l in es  the  
abso lu te  p rim acy  of Vedic au th o r i ty ,  a crucial s ta rt ing  p o in t  for all Vedic 
p u n d i ts  and  th e ir  M im am saka advocates. This passage also reveals — no  d o u b t  
in ad v e r te n t ly  — th a t  Vedic au th o r i ty  was being called in to  question . The 
"practices opposed  to  those rites" are no t  identified in  th is siitra -tex t, b u t  the  
com m enta ry  o f  Sabara, the  o ldest su rv iv in g  on Jaimini, soon reveals th e  n a tu re  
o f  th e  enem y.

Sahara 's  com m entary , called Sabarabhasya  or M im am sasutrabhasya , holds 
p r id e  o f  place in the  M im am saka system  insofar as Sahara 's u n d e rs tan d in g  of 
Jaim ini was accepted as definitive by  su b seq u en t  w rite rs  like Kumarila Bhatta 
and  M edha ti th i .  Sahara 's v iew s on th e  n a tu re  of language, speech, and  reality  
have  been discussed w i th  grea t scholarsh ip  and accuracy in India  an d  the  west. 
Sahara 's date  has also been carefully  scru tin ised, all au thori t ies  agreeing th a t  he 
flourished in th e  late fou rth  or early  fifth cen tu ry  CE.196 He seems to  have lived 
som ew here  in  th e  n o r th  w h ere  M im am sa was s tronger  th an  in th e  south . Little 
ab ou t Sabara is o therw ise  k n o w n , b u t  th e  com mentarial litera ture  records  th a t  
he w as a m em ber of th e  M aitrayan iya  schoo l.197 This detail has d ra w n  little 
a t ten tion  to date, b u t  g iven  w h a t  has been said abou t the  M aitrayan iyas  so far in 
th is  book, the  im portance  of th is  fact shou ld  be fairly apparen t .  Because the  
M aitrayan iyas served  as sacrificial p riests  to the  early G uptas -  as n o ted  in 
Section 3.3 — it is especially n o te w o rth y  th a t  the  leading com m entary  on 
Ja im ini shou ld  have em erged  from th e  pen  o f  a M aitrayan iya  exegete  at a 
t im e w h en  th e  school was en joy ing  a special place u n d e r  the  G upta  k ings. 
Ju s t  as the  M aitrayan iyas  aimed to  create a p re -em inen t  legal te x t  in the  
M anavadharm asastra , so also Sabara a t tem pted  to  establish a definit ive system  
for in te rp re t in g  Vedic ritual.

Sahara 's  p u rp o se  w as to e x p o u n d  a com prehens ive  ra tionale for th e  rituals 
sanctioned b y  th e  Vedas. In  th e  course o f  th is  exercise, he exam ines th e  p op u la r  
u n d e rs tan d in g  of th e  gods in D evatadhikarana  (9; 1: 5: 6-9). T h e  gods are 
genera lly  described, Sabara says, as hav ing  material bodies, as eating food in  the  
form of offerings, as o w n ing  wealth , as being  ac tually  pleased by  w h a t  is offered 
to them , and  as rew ard in g  w o rsh ip pe rs  w ith  the  f ru i t  they  d e s ire .198 These 
sta tem ents  sh o w  th a t  Sabara was fully  aw are of th e  increasing p o p u la r i ty  of 
image venera tion  and  th e  e n do w m en ts  th a t  w ere  being established to m ain ta in  
th e  p u ja -cult. To p u t  the  m atte r  in concrete  historical term s, Sabara w as v ery  
m u ch  alive to  th e  religious, economic, and social activities d ocum en ted  by 
th e  copper-p la te  charters  -  those  th in g s  described  at leng th  in Chapter 2. The 
am o un t  o f  a t ten tion  Sabara gives to these  issues is ind ica tive  o f  th e  w ays 
in w h ich  th e  n ew  cults w ere  seen by  h im  as e rod ing  the  cen tral i ty  o f  Vedic 
w o rsh ip .  For Sabara th is  was anathem a. In the  nam e o f  th e  Vedic trad ition ,  
h e  w as de term ined  to demolish, in detail and  w ith  finality, th e  operative  
a ssum ptions of puja. For the  historian  of tem ples in th e  G upta  period, Sahara 's
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a t tem p t to  nu llify  the  prem ises on w h ic h  th e  ex is tence  of tem ples  res ted  is no t  
w i th o u t  interest.

Sabara deals w ith  the  gods in  a detailed  m an ner ,  a t tack in g  th e i r  alleged 
corporeality , th e ir  supposed  c o n su m p tio n  o f  offerings, a n d  th e ir  ap p a ren t  
o w n e rsh ip  of wealth . Here I w ill  deal w i th  these  issues p o in t  b y  po in t ,  
r ep h ra s in g  the  re levan t a rgu m en ts  in  a m o d e rn  sty le  for th e  sake o f  h is torical 
c larity . I t  should  be noted  at th e  o u tse t  th a t  Sabara does n o t  ta rg e t  tem ples and  
tem ple-gods in a d irec t fashion. His m ain  p reo ccu p a t io n  ap pears  to  h ave  been  
w i th  th e  Vedic schools th a t  h ad  b eg u n  to  in co rp o ra te  im ag e-w o rsh ip  in to  the ir  
r i tu a l  reperto ire . D evelopm ents o f  th is  k in d ,  as n o ted  in  Section 2.10, w ere  
a t tach ed  to the Baudhayanagrhyasutra. Similar forms o f  w o rsh ip  also ap pear  
in  o th e r  Vedic supp lem ents ,  such  as th e  Skandayaga, as d iscussed  in  Section 3.1. 
Sahara 's  first concern  seems to  have  been  w i th  th e  a ssu m ption s  b e in g  m ade b y  
th e  p rac tit ioners  of these and  related  rites . O f course, he  does n o t  n am e or 
den ig ra te  any  Vedic tex t  o r  school, h is  o v e ra rch in g  aim b e in g  to  s t re n g th e n  th e  
au th o r i ty  of Vedism. O ur v iew  is th a t  Sabara so u g h t  to  correct w h a t  he u n d e r 
stood to be misconceptions w ith in  th e  Vedic fold; once these  w ere  addressed , the  
larger problems connected w ith  image w o rsh ip  w o u ld  be  reso lved  b y  defau lt .199

• M a teria l bodies o f the gods. A co rn ersto n e of Sahara's a rg u m e n t is
th a t th e gods do not have m aterial bodies like h u m a n beings. As
sh o w n in Section 2.8, this w as an essential feature o f th e puja cult: because th e
gods are like h u m a n beings, m ore specifically like brahm anas, th e y m erit
v eneratio n and su p p o rt like great m en. To co u n ter these notions, Sabara
appeals to m antra - and arthavada-te x ts u p o n w h ic h s u b se q u e n t literatu re
an d custom necessarily d epen d for a u th o rity . Citing Vedic statem ents th a t seem
to show th a t th e gods h ave bodies - for exam ple, "O Indra, I tak e y o u r rig h t
h a n d " -Sabara argues th a t this does n o t m ean th a t In d ra has a b od y . T his is
p ro v e n b y th e sim ple fact th a t th e offerings m ade to In d ra an d o th er
gods do n o t p e rc ep tib ly dim inish in size w h en th e offering is m ad e.200 So
th e statem ents ab o u t In d ra an d th e other gods are eith er ab su rd ities or
eulogistic declara  tions.201 O f course, th e y m u st be th e latter because
Sabara is n o t R ichard D aw kins. Sabara acknow ledges th a t th e fre q u e n t
use of vocatives in th e Veda - th e exam ple o f In d ra ju s t cited will serve
— seem to be invocations. This w ould ap pear to show th a t th e Vedas advocate
th e su m m o n in g o f living entities before th e w o rsh ip p er. On this p oint, Sabara
argu es th a t a god can o nly be in v ok ed for th e p u rp o se o f speaking to him ,
b u t because th ere is no recognised m eans w h e re b y one m ig h t speak to a god,
and n o Vedic evidence th a t th is ever h ap p en ed , th e process of invocation
is necessarily useless.202 T h u h e vocatives in th e Vedic tex ts can serv e only to
indicate th e deity and h a v e a eulogising purpose. As a consequence, th ere is n o
sc rip tu ra l a u th o rity to su p p o rt th e idea th a t th e gods h ave m aterial bodies
like sen tien t beings. Indeed, Sabara asserts, th e essential form o r character of
a n y th in g consists in th e w o rd only, th u s a d iv in ity is n o th in g b u t a
w o rd form ing p a rt o f a
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m antra  th a t  m ay be used in  a p rescribed  ritual setting. The deities, in o ther 
w ords ,  are only  w ords .  O uts ide  th is con tex t  th ey  are nothing.

• Offerings and their result. Sabara is concerned  w ith  th e  na tu re  of deities only 
to th e  ex ten t  th a t  th e y  p lay  a p a r t  in r itual perform ance. In th e  popu la r  
u n d e rs tan d in g ,  ev id en tly  well established by Sahara 's time, puja  was a 
means th ro u g h  w h ich  a person  m igh t offer som eth ing  to a god and  receive 
blessings in  re tu rn .  W e even find  these  ideas in the  Vcdic corpus, as ju s t  
n o ted . Sabara refu tes these  no tions in th ree  ways. Firstly, the idea th a t  the  
gods are invoked , fed and so forth  is sh o w n  to be false by the  fact, already 
established, th a t  th e  deities are no t  corporeal entities. T hey  canno t be 
in v o k ed  and  fed because th e y  do not have  material bodies: those w ith o u t  
m o u th s  canno t eat. Sabara second ly  rejects the  opera tive  assum ptions of 
puja. As n o ted  in Section 2.7, Vedic rituals from th e  g rhya -se tting  served  as a 
model for  tem ple-service, th e  reception  of guests  (a tith i) p lay ing  an espe
cially im p o rtan t  role in th e  deve lopm ent.  Sabara notes th a t  w h a t  is done for a 
gues t  is p ro m p ted  b y  th e  Vedic in junct ion  th a t  guests  shou ld  be trea ted  in a 
m an ner  th a t  pleases them . There  are, how ever ,  no in ju n c t io ns  th a t  enjo in  the  
pleasing of a deity . Hence, Sabara concludes, " th e re  is no  analogy betw een  
the  case o f  guests  and  the  sacrificial a c t ."203 Finally, and  most im portan tly  
for Sabara, is th e  fact th a t  th e  object of sacrifice is apurva  (i.e., t ran scen 
dental), The in tang ib le  resu lt  o f  a r itual, and th e  causative l ink  betw een  
ritual and  resu lt ,  can on ly  be k n o w n  from Vedic texts ; it is im possible  to 
learn the  resu lts  o f  action by  sense percep tion , experim en ta tion  or o ther 
forms o f  cognition. T aking  th e  Vedic s ta tem ent jyo tistom ena svargakam o  
ya je ta  -  th e  exam ple  van  Buitenen used to explain  th e  scope of Mimamsa -  
Sabara notes th a t  it  is the  act o f  sacrifice and no t  th e  de ity  th a t  accomplishes 
th e  desired  re su l t .204 T he  gods and  th e  substances  to be offered are accom
p lished  entities and  p ro d u ce  no th ing ; it is only  w h en  th ey  are b ro u g h t  
toge ther  by  a sacrificial act th a t  th e re  is some k ind  o f  result. From th is  Sabara 
concludes th a t  the  gods are  su b o rd in a te .  Like the  substances  th a t  are going 
to be offered, th e  gods are  m en tioned  only  for the  p u rp o se  o f  ach ieving  
heaven  or some o ther  end. So c o n tra ry  to p op u la r  belief, th e  w o rsh ip p ed  
en ti ty  is no t  the  principal factor. R ather, the  w o rsh ip p ing  of the  w o rsh ip p ed  
e n ti ty  is the  p rincipal factor: na lokavad  iha bhavilavyam , iha pujam anapuja  
p ra d ha n a m .20:>

•  Ownership. C on tinu ing  his explora tion  o f  th e  idea th a t  th e  gods are able  to 
give blessings and  o th e r  rew ards ,  Sabara tu rn s  to th e  question  o f  p ro p er ty .  
Sahara 's  a rgu m en t  here  is e legant and incisive: th e  gods can no t give an y 
th in g  because  th e y  canno t ow n  an y th in g .  "All th a t  h ap p en s ,"  Sabara says, 
"is th a t  w h e n  w o rsh ip p e rs  of the  de ity  have  m ade an offering to  it, o u t  of 
th is  act of offering comes p ro sp e r i ty  to th e  w o rsh ip p e rs ."200 T h us  custom ary  
usages like " th e  g o d 's  v illage" (devagram a) and  " th e  god 's  field" (devaksetra ) 
are  p u re ly  figurative . P ro p e r ty  can on ly  be o w n ed  by one w h o  exercises the  
p o w e r  o f  o w n e rsh ip  and  th is ,  in Ind ian  law, is defined as us ing  p ro p e r ty  
accord ing  to  one 's  desires .207 Deities have  no  such  pow er. A nd  against the
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p ro p o sitio n  th a t tem p le -p ries ts  o ffer su b s ta n c e s  acco rd in g  to  th e  w ishes o f /th e  d e ity , Sabara b o ld ly  states: "T h a t is n o t r ig h t. W h a t is v o u c h e d  for by  
d irec t p e rcep tio n  [pratyaksat p ra m a n a t)  is th a t  th e  th in g s  a re  u sed  acco rd in g  
to  th e  w ish  of th e  tem ple se rv a n ts ."  So in  a c tu a lity  th e  p ro p e r ty  is u sed  b y  
th e  cu sto d ian s o f th e  tem ple  acco rd in g  to  th e ir  desires.

Q uestions of ow nersh ip  w ere tan g en tia l to  S ahara 's  concerns, h is cen tral aim
b eing  to  show  th a t th e  rew ard  o f a sacrificial act does n o t com e from  th e  deity .
O w n ersh ip  was, how ever, tak en  u p  b y  su b seq u en t com m entato rs. B haruci, w h o
lived  in  th e  sev en th  cen tu ry , com m ented  in  som e detail on M anavadharm asastra
(11: 26) w here  devasva -  th e  p ro p e rty  o f  th e  g od s -  is m en tio n ed .209 A ccord ing  to
B haruci, th e  p ro p e rty  m entioned  in th is  verse  is th a t g iven  to  a b rah m an a  for
sacrificial purposes. I t  does n o t becom e th e  g o d 's  p ro p e rty  because th e  gods lack
legal com petence (adhikara) an d , acco rd ing ly , h av e  no  r ig h t o v er p ro p e r ty .210
C on tinu ing  Sahara's figura tive  in te rp re ta tio n , B haruci avers th a t w h e n  th e  d e ity
"en joys" p ro p e rty  after a donation , it is "g o d 's  p ro p e r ty "  o n ly  u n til i t  has been
u sed  in  a sacrifice. So w e can o n ly  say th a t d o n a ted  p ro p e rty  is devasva  in  th a t
b rie f  gap betw een donation  an d  sacrifice — an d  it  is th e  p rie s t w h o  con tro ls both .

In  b u ild in g  h is in te rp re tiv e  position , Sabara ad m its  m a n tra - an d  arthavada-
te x ts  as valid  sources o f ev idence. T h is m eans h e  is p re p a re d  to  cite th e
V edas and  d ep e n d e n t lite ra tu res  o f a la u d a to ry  a n d  e x p o s ito ry  n a tu re . T he
sm r ti- tex ts  -  trad itio n a l " reco llec tio n s"  d ealing  w ith  dharm a  an d  upacara,
th e  cu sto m ary  p ractices o f th e  w o rld  -  d ep e n d  fo r a u th o r ity  on  th e  V eda a n d  are
n o t, th erefo re , re liab le  in  an d  o f them selves. O f course  th e y  can  be c ited , b u t
th e ir  tru e  m ean ing  an d  ap p licab ility  has to  be d ec id ed  ag a in st th e  V eda, th e  on ly

211 «s tab le  tem p la te  for sacred  k no w ledg e . G iven  th is  p o s itio n , it is h a rd ly  su r
p ris in g  th a t Sabara w as n o t p re p a re d  to  accep t purana  or itihasa  as leg itim ate. 
P ro p o n en ts  o f  these  tex ts , as n o te d  in  Section  2.12, em p loy ed  v a rio u s  s tra teg ies 
to  show  th a t th e y  w ere in d eed  "V ed ic ,"  a claim  th a t  so u g h t v a lid ity , a u th o rity , 
an d  re sp ec tab ility  fo r th e  re lig ious p rac tices th e  tex ts  ad v o ca ted . In  th e  case of 
th e  M ahabharata , it s im ply  classed itse lf  as th e  "fifth  V eda ."  For M lm am sakas, 
th is  w as nonsense . T he M ahabhara ta  w as n o t  a V eda because  it  w as m an ifestly  
h u m an  in  o rig in  and  co ncern ed  itse lf  w ith  h u m a n  e v en ts  — all v e ry  in te re s tin g , 
no d o u b t, b u t  inadm issib le  as ev id ence  for th e  d e fin itiv e  u n d e rs ta n d in g  o f  r itu a l 
acts. T he p o in t, o f course, is th a t  V edic ev id en ce  is apauruseya  -  n o n h u m an  -  
an d  so w o n d erfu lly  free o f h u m an  fallib ilities.

In  th is  h ie ra rc h y  o f  te x tu a l a u th o r ity , S ah ara 's  in sisten ce  on  th e  p rim acy  o f 
th e  Vedas m ean t th a t  h e  re jec ted  th e  o p e ra tiv e  assu m p tio n s  o f  th e  co p p e r-p la te  
ch arters . Sabara does n o t m en tio n  th e  c h a rte rs  p e r  se, b u t h e  does deal w ith  
sim ilar m erit-m ak in g  ac tiv ities , like th e  d ig g in g  o f ta n k s . A cts o f th is  k in d  m ay 
be en jo ined  in  sm rti- te x ts , he says, b u t because th e y  are n o t co rro b o ra ted  b y  th e  
Veda an d  because sm rti- te x ts  are  th e  w o rk  o f h u m an  a u th o rs  an d  are d e p e n d e n t 
on m em ory , th e y  are n o t  in fa llib le . T h u s , ac ts lik e  th e  d ig g ing  o f tan k s m ay be
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d isreg a rd ed .212 Sabara used  exam ples of th is  k in d  to  establish  a fram ew ork  o f 
a u th o r ity  th ro u g h  w h ich  one m ay ju d g e  th e  w o rth  o f  th in g s w ritten  in  sm rti-  
tex ts . H e is n o t, w e m u st no te , against th e  d igg ing  of tan k s o r o th e r ac tiv ities of 
th is  k in d . I t m ay be u sefu l to  dig  a ta n k  for a host o f p ractical reasons, b u t in the 
absence of V edic a u th o rity , it is n o t r ig h t to  assum e th a t th is  act w ill b rin g  m erit 
or som e o th e r in tan g ib le  resu lt, like  a fe licitous re b irth .

T h is ex p la ins w h y  th e  M im am sakas w ere n o t h a p p y  w ith  th e  o p era tiv e  
assu m ption s o f th e  charters. As n o ted  in  Section 2.2, th e  ch arters  appealed  to  th e  
M ahabhara ta  to  show  th a t k in gs h e ld  ab so lu te  title  to  th e  earth  and  th a t, based 
o n  th is , th e y  w ere  au th o rised  to  m ake g ifts  o f land . The ch arte rs  u sed  epic 
verses to  an n o u n ce  th e  effect o f th ese  g ifts. To recap: k in gs gain m erit th ro u g h  
lan d -g ran ts  an d  w ill, as a consequence, en joy  h eaven  after death . Inverse ly , 
th o se  w h o  o v e rtu rn  lan d -g ran ts  or assen t to  such  actions w ill end u p  in  hell. 
A n  im p o rta n t co ro llary  w as th e  no tio n  th a t th e  m erit w as passed from  k in g  to  
k in g : th e  c u rre n t ru le r, w hoso ev er he m ig h t be, en joys th e  benefit o f g ran ts  
m ade in  th e  past. T h us, k in gs w ho  m ain ta in  and  p ro tec t earlier g ra n ts  w ill en joy  
heaven , too.

The M im am sakas took  ex cep tion  to  th is  n o t because lan d -g ran ts  w ere 
necessarily  a bad th in g  -  V edic p u n d its  w ere fre q u e n t beneficiaries -  b u t 
because th e  co ncep tu a l fram ew o rk  w as in h e re n tly  flaw ed. F irstly , th e  
M ahabharata  h ad  no a u th o rity  because it w as u n re liab ly  h um an  in  o rig in . 
Ind eed , m u ch  o f it w as d u b io u s because it show ed  no resp ec t for th e  Vedic 
tra d itio n . Second ly , th e  ch arte rs  used th is  questio n ab le  source to  m ake claim s 
a b o u t th e  in tan g ib le  consequences o f  g iv in g  land . T he  idea th a t a k in g  w ou ld  
en joy  h eav en  as a re su lt o f  th is  act o f  g iv in g  w as, q u ite  sim ply , n o t su b sta n tia te d  
b y  th e  Veda. T he Vedas say  svargakam o ya je ta , "h e  w ho  desires h eaven  shou ld  
sacrifice"; th e  Vedas do  n o t say  th a t "h e  w ho  desires heaven  shou ld  m ake g ran ts  
o f  la n d / ' So th e  p ro p o sition s in  th e  ch arte rs  are  en tire ly  bogus.

T he s ta rtin g  p o in t fo r th e  ch arte rs  w as th e  idea th a t k in gs held  title  to  th e  
earth . T h is w as a fun d am en ta l on w h ich  th e  w hole business o f g iv in g  land  
rested . S ahara 's v iew s on  th is  m atte r are b ro u g h t fo rw ard  in Sabarabhasya  
6: 7: 2 w h ere  he deals w ith  th e  in ju n c tio n  th a t in  th e  V isvajit sacrifice th e  
ya ja m a na  sh o u ld  g ive aw ay  e v e ry th in g  he o w n s.213 T he basic p ro b lem  is 
w h e th e r  th e  k ing  as " lo rd  o f th e  e a rth "  [sarvabhauma] is ab le to  g iv e  th e  ea rth  
aw ay . S ahara 's  v iew  is th a t th e  ea rth  can no t be g iven  aw ay  because it  belongs to  
all m en w ith o u t d is tin c tio n . M oreover it canno t be g iven  aw ay because th is  
w o u ld  re q u ire  o w n ersh ip  an d  people  are  fou n d  to  be th e  ow ners o f  in d iv id u a l 
p lo ts an d  fields, n o t o f th e  en tire  te rrestria l g lobe. So w h ile  som e m ig h t hold  th a t 
th e  k in g  as " lo rd  o f  th e  e a r th "  m ay g ive th e  ea rth  aw ay, Sabara notes th a t th e  
" lo rd  o f th e  e a r th "  en joys o w n e rsh ip  no d iffe ren t from  o th er m en. T he p ecu 
lia r ity  o f  th e  k in g 's  lo rd sh ip  derives from  th e  fact th a t he is obliged  to  p ro tec t 
an d  p re se rv e  th e  p ro d u ce  o f o th ers , from  w h ich  he receives an ap p ro p ria te  share
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in  th e  form  of tax . This alone h e  possesses, n o t th e  e a rth . "F rom  all th is ,"  Sabara 
co nc lud es, " it follow s th a t th e  ea rth  can n o t be g iv en  a w a y ." 214

A lth o u g h  S ahara 's concern  w as w ith  r itu a l ra th e r  th a n  p o lity , h is conc lusions 
a re  h ig h ly  politicised . T h ro u g h  h is u se  o f th e  w o rd  sarvabhaum a, Sabara w as 
m ak in g  a de libera te  ex cu rsu s  in to  th e  loaded  te rm in o lo g y  o f th e  G u p ta  political 
w o rld . A m arasim ha, one o f S ahara 's  co n tem p o raries , defined  th e  u n iv e rsa l 
m onarch  as a k in g  w h o  w as sarvabhaum a 215 A m ong  lea rn ed  m en liv in g  in 
n o r th  Ind ia  d u rin g  th e  fifth  ce n tu ry , w h o  cou ld  h av e  p o ss ib ly  d o u b te d  th a t  all 
th is  re ferred  d irec tly  to  th e  G upta  em peror? Sabara, in  effect, w as a ttack in g  th e  
co n s titu tio n  o f G upta  p ow er as o u tlin ed  in  Section  1.11, a t least to  th e  e x te n t 
th a t  th e  k in g 's  co n q u est o f  w o rld  an d  its r itu a l en ac tm en ts  — th e  la tte r  p e r
fo rm ed , ra th e r  iron ically , by  S ahara 's  M a itray an iy a  colleagues -  g av e  th e  k in g  
special pow ers o ver th e  earth  as a w ho le . N o th in g  m ore c lea rly  d em on stra tes 
S ah ara 's  steely  d e te rm in a tio n  to  re jec t itihasa  a n d  sm rti- te x ts  as free -s tan d in g  
so u rces o f know ledge,

Sahara 's a rg u m en ts against th e  k in g 's  o w n e rsh ip  o f  th e  e a r th  sh o w  th a t he 
reg a rd ed  th e  rig h ts  o f s ittin g  ten a n ts  as in a lien ab le . N ila k a n th a  su b se q u e n tly  
ex to lled  th is  in h is V yavaharam ayukha . 2 1 t i  C om m enting  o n  Ja im in i 's  ap ho rism  
th a t  th e  earth  could  n o t be g iven  aw ay , N ilak an th a  states:

sam p u rn ap rth iv im an d a lasy a  ta tta d g ra m a k se tra d a u  sv a tv am  tu  
ta ttad b h au m ik ad in am  eva ra jn am  tu  k a rag rah an am atram  || 
ata e v e d a n in ta n a p a rib h a s ik a k se tra d a n ad a u  na 
b h u d a n a s id d h ih  k im  tu  v rttik a lp an a m a tra m  eva || 
b h au m ik eb h y ah  k rite  tu  g rh a k se tra d a u  sv a tv am  a p y  asty  eva || 
tena ta tra  b hu m id an asy ap i phalam  b h a v a ti ||
The o w n ersh ip  o f each v illage an d  field  in  th e  e n tire  ea rth  or in  a 
p ro v in ce  belongs solely  to  th e  h o ld ers  o f th e  lan d  an d  k in g s  are  
e n titled  on ly  to  taxes. W hen  k in g s m ake w h a t are now  called g ifts  
of fields -  ksetradana -  no g ift o f lan d  -  bhudana  -  is accom plished , 
on ly  (the g ift of) allow ances for m a in ten an ce  (of donees). But in  
pu rch ases (krila) m ade from  land  h o lders  ev en  o w n e rsh ip  in  houses 
and  fie lds accrues. O nly  in  su ch  cases is th e re  a (sp iritu a l) rew ard  
in  bhum idana.

T hese  rem ark s m ake clear th a t th e  M im am sakas re g a rd e d  th e  k in g  as possessing  
n o  in h e re n t title  to  th e  earth . Should  a k in g  w ish  to  m ake a d o n a tio n  o f th e  
e a rth , (i.e., a d o n a tio n  o f ab so lu te  tit le  as opp o sed  to  a d o n a tio n  o f h is tax  
en titlem en ts), th en  he w as obliged  to  p u rc h a se  th e  re lev an t p ro p e r ty  from  its 
ow n ers.

T he M im am sakas had fa irly  o b v io u s reaso n s for ta k in g  th is  s tan d . Q uoting  
o ne o f th e ir  ow n  ap ho rism s back  a t th em , w e m ay say: "A lso  w e find  m o tiv es"  
(M im am sasu tra  1: 3: 2: 4).217 T he m ost o b v io u s m o tive , from  th e  h isto rica l
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p ersp ec tiv e  of G upta tim es, w as th e ir  d islike  of tem ple-gods and  a tte n d a n t 
re lig ious practices. If th e  k in g  assum ed abso lu te  title  to th e  earth , lan d s could  
be ap p ro p ria te d  and  assigned  to  tem p le-gods as inalienable en do w m en ts . 
Specific cases o f th is  a re  d ocum en ted  b y  G u p ta-period  copper-p lates, as no ted  in 
Section 2.7. Several ch arte rs  from  cen tral Ind ia  record  how  villages w ere reo r
ganised  in to  devagrahara-s and g iven  over to tem p le-gods u n d e r  the  con tro l o f 
n ew  elites. T he k in g 's  o rders d ic ta tin g  th e  term s o f these a rran g em en ts  w ere  
ad d ressed  to  th e  village resid en ts, in c lu d in g  cu ltiv a to rs  and b rahm anas. W e 
k n o w  n o th in g  ab ou t th ese  people o th erw ise , b u t th e re  can be little  d o u b t th a t 
th e  b rahm anas a lready  liv in g  in  th e  villages w ou ld  h ave  resen ted  th e  in s in u a 
tio n  o f sta te  p ow er an d  th ex p o rp ria tio n  o f v illage resources by a n ew -fang led  
tem p le -p ries t from  th e  outside . These b rahm anas w ould  h ave  h eartily  agreed  
w ith  th e  M im am sakas th a t th e  tem p le -cu lt w as an in n ov atio n  based on false 
prem ises.

Shrines and  san c tu aries had long been an accepted  p a rt o f Ind ian  life and  w e 
find  th em  m en tio ned  co inc iden ta lly  and  u n p ro b lem a tica lly  in several su tra- 
tex ts . W h a t d is tu rb e d  th e  sta tu s q u o  w as royal p a tron ag e  and th e  creation  o f 
p e rm an en t en do w m en ts  in  favo u r o f  th e  deities in these sh rines. T his d iv e rted  
resou rces aw ay from  trad itio n a l form s o f  V edic w o rsh ip . To th e ir  d iscom fitu re , 
th e  M im am sakas d iscovered  th a t th e y  could no t b uck  th e  tren d . As described  in 
Section 2.7, th e  d is tin c tio n  be tw een  Vedic and  non-V edic cu lts  w as becom ing 
b lu rre d  as th e  V edic P u ru sa  w as conflated  w ith  Visnu. N arayana in a consecrated  
im age, an  agenda ad van ced  b y  th e  use o f  Vedic m antra -s in th ep u /a -fra m e w o rk . 
T h is w as b o th  a theological and  econom ic th re a t to  Vedism . S ahara 's com m en
ta ry  show s th a t th e  p rac titio n ers  an d  u p h o ld e rs  o f th e  Vedic trad itio n  u n d e r
stood  th is  p erfec tly  well an d  w ere  determ ined  to  take  a stand  against th e  
in n o v a tio n s .218

L ooking back  a t th e  Sabarabhasya  from  th e  m edieval persp ec tiv e , one  is 
s tru c k  b y  Sahara 's defensive p o s tu re  and  by  th e  fact th a t th e  ba ttle  against 
tem p le-gods w as a lready  lost. H ow ever agile Sabara m ay have been in  his 
a rgu m en ts, tem p le-based  p u ja -cu lts  could  n o t be su p p ressed : th e ir  appeal on th e  
re lig ious im agination  w as too stro n g , and  th e ir  usefu lness as an in s tru m e n t o f 
political an d  econom ic p ow er too g reat. S an k ara 's  sp iritua l digvijaya  and cele
b ra ted  v ic to ry  in d eba te  over th e  M im am sakas relegated  them  to  a secondary  
p osition . A nd  S an k ara 's  com m en tary  on B adarayana form alised th e  p o p u la r 
u n d e rs tan d in g  o f th e  g o d s .219 By th e  tim e of S riharsa 's  N aisadhiyacarita , 
Ja im in i w as m ade th e  su b jec t o f a d e lig h tfu l p un : V isnu is so g racefu l and  
om n isc ien t th a t he deigned  ev en  to  tak e  th e  form  o f Jaim ini, th e  v e ry  sage w h o  
denied  th a t th e  gods h ave  an y  form  at all!220 But all th is  is to  an tic ip a te  th e  
m ed ieval age. In  th e  e ig h th  c e n tu ry , Sankara m ay have been able to assert w ith  
p erfec t confidence th a t devata-s are real and h ave  consciousness, b u t in  th e  
G upta  period  these  issues w ere  far from  settled . T em ple-gods an d  th e  ev e ry d a y
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assu m p tio n s ab ou t th e  n a tu re  o f w o rsh ip  w e re  still b e in g  in te g ra te d  in to  th e  
ex p a n d in g  fram ew ork  o f  o rth o d o x y .

As tem ples becam e in creasin g ly  im p o rta n t, th e  M im am sakas re ite ra te d  — 
u n k in d ly  w e m ig h t say  re trea ted  in to  -  th e ir  f ig u ra tiv e  in te rp re ta tio n s . T hus, 
V ijnanesvara , reconciled  to  th e  in e v ita b ility  o f la n d -g ra n ts , says th a t  it  is 
im possib le  to  ac tu a lly  accep t a field p h y sica lly ; its  accep tance  is effected  
b y  some en jo ym en t, h o w ev er sm all, o f its p ro d u c e .221 R egard in g  te rm s like  
devagrahara, q u ib b le s  could  be m ade a b o u t th e  n a tu re  o f th e  co m po u nd . W e 
assum e th e  case re la tio n sh ip  to  be a g en itiv e : devasyagraharah, an  "es ta te  o f th e  
g o d ,"  b u t M im am sakas w ould  a rgu e  fo r a d a tiv e  devayagraharah, an  "es ta te  for 
th e  g od " (i.e., th a t p ro p e r ty  is re lin q u ish e d  o n ly  fo r th e  p u rp o se  o f p e rfo rm ing  
sacrifices because th e  gods can n o t exerc ise  tru e  o w n e rsh ip ) .222 L ingu istic  
a rte fac ts  o f th is  n a tu re  are leg ion  in  M im am sa. In  th e  case o f th e  c h a rte r  o f 
Jay a n a th a  w here  th e  term  devagrahara  is u sed , th e  M im am sakas w o u ld  aver th a t 
th e ir  u n d e rs tan d in g  w as v in d ica ted  b y  th e  c le rk s w h o  w ere  a p p o in ted  as 
tru s te e s  b y  th e  k in g .223 T hese n iceties w ere  a d v an ced  b y  legal w rite rs  w h o  w ere  
ob liged  — by  an in ex orab le  logic possib le  o n ly  in  th e  k n o w le d g e  sy stem s of old 
In d ia  -  to  rep re sen t th e ir  p re sc rip tio n s  as re s tin g  on  V edic p re c e d e n t. O f course, 
th o se  w ho  actually  co n d u c ted  th e  w o rsh ip  o f im ages — an d  co n tro lled  th e  
p ro p e r ty  an d  o th er goods offered  to  th e  g o d s — tre a te d  th e  g o d s as co m p eten t 
legal en tities , analogous to  b rah m an as an d  th u s  su b jec t to  th e  sam e ru le s  as real 
persons.

T he  M im am sakas w ere  co n sis ten t an d  u n co m p ro m is in g  in  th e ir  v iew s a b o u t 
p ro p e r ty  and  title . V irtu es lik e  se lf-re s tra in t, com passion , an d  c h a rity  w ere  
e v e ry w h e re  encouraged , b u t in  m atte rs o f c h a rity  th e  s itu a tio n  w as clear: one 
h ad  to  o w n  w h a t one w as going  to  g iv e  aw ay . T h e  an o in ted  k in g  sh o u ld , th e  
A itreyabrahm ana  (39: 6) says, m ake g ifts  o f  gold , fields, an d  cattle . But th e re  
w ere  n a tu ra l lim its. T he n e x t passage o f th e  sam e te x t  te lls th e  s to ry  o f 
V isvakarm an  B hauvana w h o  w ish ed  to  m ake a g if t o f  th e  ea rth  as a sacrificial fee 
to  h is p ries t Kasyapa. T he ea rth  ap p e a re d  an d  d eclared : "N o  m ortal m u st g iv e  
m e aw ay  as a g ift, O V isvakarm an  B hauvana. You d esired  to  g ive  m e aw ay. 
I shall p lu n g e  in to  th e  m id st o f  th e  w a te r so th is  p ro m ise  o f  y o u rs  to  K asyapa is 
f ru it le s s ."224 N onetheless, g ifts  of v illages w ere  m ade fro m  an  early  tim e, as w e 
lea rn  from  Chandogya Upanisad  (4: 2: 4 -5 ), a n d  th e  ea rth  p lu n g e d  d o w n  in to  th e  
w a te rs , as w e learn  from  M atsya  Purana  (248: 64—78).

T hese w ere  serious m atte rs. T he  ea rth  h ad  to  be re scu ed  from  th e  w a te rs  an d  
M im am saka concerns had  to  be ad d ressed . T he ea rth  w as rescu ed , firstly , b y  
V araha w ho, as th e  th e is tic  em b o d im en t o f sacrifice, ra ised  th e  e a r th  from  th e  
m u rk y  deep. T his w as done so sacrifices cou ld  be o ffered  on  th e  ea rth  once 
again. P ick ing  u p  th e  n a rra tiv e  th re a d  o f  V isv ak arm an  B h auvan a, th e  V araha 
m y th  can be read  as an ex p ia to ry  rite  m ade m an ifes t -  a m ig h ty  rem ed y  fo r a 
situ a tio n  gone w ro ng  on a cosm ic scale. A t U dayag iri, th e  V araha also an n o u n ces
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a new  age w ith  new  rules: th e  earth  is now  possessed o f Varaha and th e  k in g  has 
a special re la tio n sh ip  w ith  th a t god -  and  so also to  th e  earth .

M im am saka concerns also needed  to be addressed , as w e h ave  ju s t  said, b u t a 
p re lim in ary  question  is w h y  th e ir  v iew s shou ld  have m attered  very  m uch. I f  life 
w as m oving  aw ay from  th e  Veda -  as indeed  it clearly  w as -  one m ig h t ask  
w h y  an yo n e  shou ld  h ave  b o thered  w ith  Sahara 's can tank ero us in te llec tual 
g ym n astics and th e  an c ien t r itu a lis ts  he w as defen d in g . T he an sw er lies in  th e  
p o w er o f th e  ritu a ls  th a t th e  Vedic tra d itio n  possessed, in p a rticu la r th e  royal 
ritu a ls  th a t th e  M aitray an iyas w ere especially  qualified  to  perform . In o rd e r for 
S am u d rag u p ta  an d  his successors to  be b ro u g h t forth  in to  k in g sh ip  th ro u g h  th e  
rajasuya, and  for th e ir  im perial s ta tu s to be ratified th ro u g h  th e  asvam edha  
sh o u ld  th e y  have chosen to  perfo rm  one, th e  G upta k in gs needed Vedic p riests  
to  p erfo rm  th e  necessary  rites. It w as a m arriage o f necessity  born  o f  a q u e s t for 
Vedic leg itim acy . In  th e ir  official rep resen ta tion s , therefore , th e  G uptas needed 
to  a rticu la te  th e ir  claim s in  a M im am saka fram ew ork . The V araha panel 
rep re sen ts  th e  g o d 's  ho ld  o ver th e  ea rth  as su p rem e and th e  k in g 's  re la tio n sh ip  
to  V araha as special. T he V isnusm rti charts th e  im plications of th ese  facts, as 
no ted  in  o pen ing  p a rag rap h s o f C hapter 2. T he m ain tenance o f th e  earth  afte r 
th e  w ith d raw a l o f th e  in ca rna tion  falls to those  w ho do th e ir  d u ty  an d  u p h o ld  
th e  uarna-system . Because th e  k ing  is th e  p rim e g u a ra n to r  o f dharm a  and  varna, 
th e  care o f th e  ea rth  is largely  h is resp o nsib ility . For M im am sakas, th is  w as well 
an d  good, b u t it still gave th e  k in g  no abso lu te  title  to  th e  earth : in d iv id u a l 
parcels o f land  are in th e  h an d s of in d iv id u a l m en. I f  th e  k ing  w an ted  th ese  
lan d s, he  w as obliged  to  p u rch ase  them .

A t U dayagiri these  ob jections w ere  answ ered  cp ig raph ica lly . In th e  first 
place, C and ragu p ta  passed  th ro u g h  cen tral Ind ia  on a p rogram m e o f w orld  
co n q u est (krtsn a prth iv ija ya ).22j These w o rd s  confron ted  th e  issue o f law fu l 
acq u isition  raised  b y  G autam a, M anu , and o th er law givers. T hey  allow ed th a t 
p ro p e rty  could  be acq u ired  th ro u g h  g ift, in h eritance , p urch ase , len d in g  on 
in te re s t, co nq u est, an d  em ploym en t in labour. In th e  m atte r o f co nq u est, th e  
M im am sakas insisted  th a t a v ic to riou s k in g  w ou ld  find s ittin g  te n a n ts  on his 
n ew ly  co n q u ered  lan d s an d  th a t p u rch ase  w as necessary  if  he w an ted  title  as 
opposed  to  th e  share  o f tax , w h ich  w as custom arily  his. For th is , th e  U dayagiri 
in sc rip tio n  had  a ready  rep ly : C and ragu p ta  b o u g h t th e  earth  w ith  th e  
"p u rch ase -m o ney  o f h is p ro w ess" (v ikram ava kra ya krita ).22<’ T h is s ta tem en t is o f 
u tm o st im portance . W e could n o t ask  for a clearer ju stifica tio n  o f G up ta  claim s 
to  th e  ea rth  w ith in  th e  fram ew o rk  of M im am saka th o u g h t. T he in sc rip tio n  
un am b ig u o u sly  addresses th e  M im am saka assertion  th a t if  a k ing  w an ted  title  
th e n  he w as legally  b ou n d  to  pay  an ap p ro p ria te  price.

T he w o rd in g  o f th e  U dayagiri in sc rip tio n  show s th a t C andragup ta  II an d  his 
ch ie f m in ister V irasena -  th e  a u th o r  of th e  te x t as no ted  in Section 1.5 — 
u n d ersto o d  th e  necessity  of engag ing  w ith  th e  M im am sakas in a p u b lic  forum .
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In sc rip tio n s  w ere, w e need  to  rem em ber, reco rd s  o f a p u b lic  n a tu re , crea ted  for 
o pen  d isp lay . T hey  d iffered  from  palm -leaf books, copies o f w h ic h  norm ally  
re s ted  w ith  th e  cu sto d ian s o f  th e  k n o w led g e  th e y  co n ta ined . E p ig rap h ic  
“ readers"  w ould  h ave  in c lu d ed  a w id e  ran g e  o f peop le , som e o f w hom  m ay have 
been  u nab le  to  read  b u t w ho  w o u ld  h av e  been  to ld  th e  im p o rt o f w h a t w as 
w ritte n . A pub lic  u n d e rs tan d in g  th a t  th e  k in g  h ad  in d eed  p a id  th e  necessary  
p rice  and  m et all th e  re q u irem en ts  allow ed th e  G u p tas an d  th e ir  su b o rd in a te s  to  
d eve lop  th e  h in te rlan d  th ro u g h  th e  system  o f  te m p le -b u ild in g  an d  b rahm an ical 
co lonisation  described  in  C hap ter 2. T he G u p tas w ere  ob lig ed  to  p u rsu e  th is  
course  to  increase th e ir  n e tw o rk s  o f  p o w er an d  re v e n u e  co llection  an d  so face 
d o w n  com peting  k in gs w h o  m ig h t follow  sim ilar p rog ram m es o f develop m en t.

To achieve th is  com plex en d , th e  G up tas h ad  to  m ed ia te  b e tw een  d iffe ren t 
fac tions in  th e  p riesth o od , specifically  b e tw een  tra d itio n a l V edic ritu a lis ts  — 
w h o  leg itim ated  th e ir  k in g sh ip  -  and  p rie s ts  in  n ew ly  e s tab lish ed  tem ples — 
w h o  in sinu a ted  royal p o w er in to  th e  h in te rla n d  an d  ad v an ced  social an d  
econom ic change. T h at th e re  w ere  real ten sio n s b e tw een  sacerdo ta l g ro u p s  is 
p e rfec tly  ev id en t from  th e  Sabarabhasya. W e also find  h in ts  e lsew here , for 
exam ple in th e  M anavadharm asastra , w h ich  does n o t co u n ten an ce  tem p le  
serv ice  (devalaka) as a su itab le  livelihood  fo r b rah m an as -  by  w h ic h  M anu  
m eans p ro p e r Vedic b rahm anas. M e d h a tith i, th e  n in th -c e n tu ry  com m entato r, 
u n d e rs to o d  th e  te rm  devalaka  to  m ean pra tim aparicarakah , th o se  w h o  a tte n d  on 
im ag es.227 T hen th e re  is K rsna 's ce leb ra ted  c r itiq u e  o f th e  " flo w ery  w o rd s"  o f 
th e  Veda in  Bhagavad Gita (2: 42-43). T he  e n e rg y  o f  K rsna 's  a ttack  leaves little  
d o u b t th a t th e  trad itio n a lis ts  w ere  in tra n s ig e n t an d  h id e b o u n d  in  th e  ex trem e. 
T h ey  looked back  to  an c ien t form s of V edic w o rsh ip  an d  in w a rd  to  th e ir  villages 
an d  th e  su rro u n d in g  land . T h ey  so u g h t to  m ain ta in  old p a tte rn s  o f  da ily  
w o rsh ip  and  to  p re se rv e  lo n g-estab lish ed  reg im es o f fa rm ing  an d  ca ttle -g razing . 
T h a t V edic b rahm anas w ere  e ffec tive  in  d e fen d in g  th ese  life-w ays is ev id e n t 
from  th e  co pp er-p la te  ch a rte rs  th a t w ere  issu ed  in th e ir  fav o u r w ell in to  th e  
m ed ieval p eriod . In co n tras t, th e  n ew  w o rld  o f  th e  tem p le  reveals, as Jan  G onda 
has so su cc in c tly  said, "a re lig io us life c o n s id e rab ly  d iffe ren t from  th a t 
recom m ended  in th e  V ed a ."228 W e have e x p lo re d  th is  in  Section  2.7. E n riched  
b y  en do w m en ts and  su p p o rte d  b y  th e  state, th e  tem p le  ad v an ced  a p an -In d ian  
p ro g ram m e o f im age-w orsh ip  an d  in n o v a tiv e  in s t itu tio n s  like  th e  sa ttra , th e  
opera tio n  o f w h ich  in v o lv ed  social en g in eerin g  an d  n ew  form s o f p ro d u c tio n  
an d  exchange.

T he  im pact o f M im am sa can be d e tec ted  in  sources th a t  p re d a te  b o th  Sabara 
an d  th e  d eve lop m en t o f tem ples as s ign ifican t in s titu tio n s . Some of th e  
S alankayana p lates, da teab le  to  th e  fo u r th  c e n tu ry , p ro v id e  an  in te re s tin g  case 
in  p o in t (F igure 27), T h is c h a rte r  reco rd s th e  d o n a tio n  o f a v illage  to  a g ro u p  of 
b rah m an as liv ing  in an agrahara, b u t  th e  g ift is e x p lic itly  qualified  as re fe rrin g  
to  certa in  taxes, n o t th e  v illage o r lan d  itse lf.229 E ven  a fte r  tem p les h ad  becom e
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im p o rta n t in  all th e  w ays described  so far, th e re  was co n tinu ed  deference to  th e  
M im am saka v iew . T h us, in  th e  M asod p lates o f Pravarasena II, parcels o f land  
w ere  g iven  to  a g ro u p  o f b rahm anas and a m ahapurusa  w ho  is s ty led  apra- 
tigrahin.22,0 T h is m ahapurusa  w as a consecrated  im age of V isnu and is described  
as apratigrahin  because im ages w ere  n o t ab le  to  receive and  hold g ifts  accord ing  
to  M im am sa. In  th e  d/zarrrca-Iiterature, a field dom inated  by  th e  M im am sakas, 
th e  te rm  pratigraha- re fe rred  specifically  to  perso ns w ho  received  g ifts, a p o in t 
e lab o ra ted  in  M e d h a tith i 's  com m entary  on the  M anavadharm asastra ,231

D espite p h ilo so ph ica l rese rv a tio ns and  legal hesita tions, land  w as freq u en tly  
g iv en  aw ay  in  an  u ncom plica ted  fashion. The lands in  question  w ere  p ro b ab ly  
u n o ccu p ied , at least u no ccu p ied  by  Vedic p u n d its  and  th e  varna-system . The 
A rtha sa stra  regards th e  k in g  as th e  lord o f th e  ea rth , a v iew  th a t ap pears  in  
M anavadharm asastra  (8: 39) w h ere  th e  k in g  is g iven  trea su re -tro v e  r ig h ts  
because he is th e  "u ltim ate  lo rd  o f  th e  so il."232 T his w as n o t a u n iv e rsa l assertion  
to  be ap p lied  in  all contex ts: w h a t w as being  claim ed w as th e  c ro w n 's  
d ue  p o rtio n  o f b u ried  treasu re  th a t had no d ocum en ted  ow ner. T h us, th e  
A rth a sa stra  adm its th a t farm land  long occupied  is effectively  o w n ed  for all 
p rac tica l p u rp o ses . But the  te x t leaves no d o u b t th a t th e  k in g  held  title  to  all 
u no ccu p ied  lan d , all p a stu re  land , an d  all m ineral w ea lth .233 T he d eve lop m en t 
o f  u no ccu p ied  areas (sunyanivesa) an d  its use for a g ricu ltu ra l p u rp o ses did no t 
necessarily  lead  to  its com plete alienation  from  th e  crow n. T hese p o in ts  again 
h ig h lig h t th a t th e  M im am sakas w ere concerned  w ith  ex isting  land an d  th e  
s ta tu s  quo . In  th e  h in te rla n d  -  th e  p rim ary  focus of the  co lonisation  process — 
M im am saka o p in ion  d id  n o t necessarily  ap p ly .

These dynam ics are illu s tra ted  by th e  p lates o f D ahrasena, a c h a rte r th a t d rew  
detailed  a tten tio n  in  Section 1.11. W e m ay close th is  section  by  rev is itin g  its 
co n ten ts  an d  com m enting  on th e ir  im plication  for th e  o pera tion  o f la n d -te n u re  
an d  title . D ahrasena w as a re la tiv e ly  m inor m aharaja, b u t th e  s tru c tu re  o f h is 
c h a rte r  en capsu la tes th e  o p era tiv e  a rran g em en ts o f th e  system  in tro d u c e d  u n d e r  
th e  G uptas. T he te x t s ta rts  w ith  th e  k in g  w ho  is titled  a “su p p o rte r  o f  th e  h orse- 
sacrifice" an d  a "d ev o tee  o f th e  L o rd 's  fe e t."23/1 T hese w ere  claim s to  specific 
form s o f a u th o rity  b y  D ahrasena in  th a t th ey  gave him , firstly , th e  p o w er o f 
a consecrated  k in g  and , second ly , th e  possession o f th e  ea rth  by  devo tional 
association  w ith  V isnu. T hese roles allow ed D ahrasena to possess th e  ea rth  and 
th u s  to  m ake g ra n ts  o f  land , in  th is  case to  a brahm ana. T he action  w as th en  
en do rsed  b y  cita tions from  th e  M ahabharata . The o rgan isation  o f th is  te x t 
d ocu m en ts  th e  de facto  re s tru c tu r in g  o f  sacred  k no w ledg e  u n d e r  th e  G uptas. 
T he te x ts  them selves w ere  n o t a lte red , o n ly  th e ir  re la tiv e  re la tio n sh ip s. T hus, 
sru ti, sm rti, an d  itihasa  -  th e  second often  w ith  th e is tic  and  devo tional co n ten t 
as in  th e  V isnusm rti or V aikhanasam artasutra  -  w ere  m anoeuvred  in to  a self
v a lid a tin g  tr ia d . T h is tr iad  w as used  to  m an u fac tu re  an encyclopaed ic  
en do rsem en t o f th e  la n d -g ra n tin g  system . It is im plicit in  th e  o rgan isation  o f
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f if th -c e n tu ry  ch arters  and  cited  o p e n ly  fo r th e  first tim e  in  th e  G u n aig har 
co pp er-p la tes o f V a in y ag u p ta .235 Seem ingly  co n tra d ic to ry  sta tem en ts in  th e  vast 
lite ra ry  co rpus o f sruti, sm rti, an d  itihasa  w e re  h an d led  th ro u g h  th e  h erm e
n eu tic  o f ekavakya ta  -  "all sages are  in  h a rm o n y "  -  as n o ted  a t th e  b e g in n in g  of 
th is  section . C o-opted th ro u g h  royal p a tro n ag e  an d  g ra n ts  o f  lan d , s ru ^ -h o ld e rs  
could  n e ith e r  resis t th e  n ew  classificatory  s tru c tu re  o f  k n o w led g e  n o r th e  
h a rn essin g  o f th e ir  a u th o rity  to  th e  la n d -g ra n tin g  system .

3 . 6 . A C A R Y A
T he last m em ber o f th e  sp ir itu a l tr iu m v ira te  th a t  g u id e d  th e  G up ta  c o u rt w as th e  
royal p recep to r or acarya. T he cen tra lity  o f th e  p re c e p to r  is h ig h lig h te d  by  his 
ap pearan ce  in te x ts  o u tlin in g  th e  royal ro u tin e : th e  k in g  w as su p p o sed  to  be 
roused  in th e  m o rn ing  b y  th e  so u n d  o f  m usical in s tru m e n ts  an d  to  receive 
b lessings from  his p recep to r (acatya), sacrificial p rie s ts  (rtvij), an d  chap lain  
{purohita). A fter th a t th e  k in g  w as to  see h is  p h y s ic ian , ch ie f  cook, an d  
astro lo g er.235 O therw ise , th e  acarya  an d  purohita  w ere  to  acco m p an y  th e  k in g  
w h en  he v isited  relig ious places or in v estig a ted  th e  affairs o f b rah m an as an d  
ascetics.237 In  th e  c h a p te r  on rem u n era tio n s , th e  A rth a sa s tra  n o tes  th a t th e  
acarya  and  sacrificial p rie s ts  are  d ese rv in g  o f 48,000 coin . A n d  ap a rtm en ts  for 
th e  acarya  and  purohita  w ere  to  be b u ilt  in  th e  h e a rt o f  th e  p a lace .238 So it is clear 
th a t  th e  acarya  en joyed  a h ig h  ran k  a t co u rt an d  th a t h e  in te rse c ted  w ith  o th e r 
p rie s ts  on a reg u la r basis. A nd  like  th e  o th e r p riests , he co n tro lled  h is o w n  
dom ain  o f  sacred know ledge .

A  usefu l place to  begin  an  ex p lo ra tio n  o f th is  k n o w led g e , an d  th e  s ta tu s  it 
co n fe rred , is th e  M anavadharm asastra . T h ere  w e find  th e  fo llow ing  defin ition :

u p an iy a  tu  y ah  sisyarn vedam  a d h y a p ay e d  d v ijah  | 
sakalpam  sarahasyarn  ca tam  acaryam  p racak sa te  || 2: 140
T he tw ice -b o rn  m an w h o  in itia tes a p u p il an d  teaches h im  th e  Veda, 
to g e th er w ith  th e  kalpa  an d  th e  rahasya, is declared  to  be th e  acarya.

T his show s th a t M an u  u n d e rs to o d  th e  acarya  to  be a p e rso n  w h o  to o k  disciples, 
ta u g h t them  th e  Veda, and  in itia ted  th em  in to  special sp h eres o f  k n o w led g e . The 
kalpa  w as cerem onial p ro ced u re  -  all im p o rta n t in  th e  V edic tra d itio n  as 
w e h ave  seen -  w h ile  th e  rahasya  consisted  o f secre t o r eso teric  w isdom . T he 
com m entaria l tra d itio n  b e g in n in g  w ith  M e d h a tith i u n d e rs to o d  th is  to  m ean 
U panisad ,239  T he ty p e  o f in itia tio n  cerem o n y  o r upanayana  w h ic h  M an u  has 
in  m ind  w h en  he speaks o f a p u p il 's  in itia tio n  is first d escrib ed  in  th e  
Satapathahrahm ana. In th is , th e  acarya  assigns th e  d isc ip le  to  P ra jap a ti an d  
S av itr.240 T he tra n sfo rm a tiv e  p o w er o f th is  p ro c e d u re  is o u tlin e d  in  
M anavadharm asastra  (2: 148) w h e re  in itia tio n  th ro u g h  th e  S av itr is said  to  
confer a n ew  b ir th , ex em p t from  age an d  d e a th .241 For th ese  reasons th e  acarya
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w as ran k ed  h ig h  on th e  social scale and w as seen as p res id in g  over th e  h ighest 
w orld :

acaryo  b rah m an o  m u rtih  p ita  m u rtih  p ra japateh  | 
m ata p rth iv y a  m u rtis  tu  b hra ta  svo m u rtir  atm anab || 2: 226 
acaryo  brahm alokesah  p ra ja p a ty e  p ita  p ra b h u h  | 
a tith is  tv  in d ra lo k eso  devalokasya cartv ijah  |j 4: 182
T he teacher is th e  m urti o f Brahm a, th e  fa th e r th e  m urti of P rajapati, 
w h ile  th e  m o th er th e  m urti o f th e  earth  and an (elder) full b ro th e r 
th e  m urti o f  o n e 's  self.
T he acarya  is th e  lo rd  o f  brahm aloka , th e  fa th e r has p ow er over th e  
w o rld  o f P ra japati, w h ile  th e  g u est ru les the  w orld  o f In d ra  and 
th e  r tv ij  th e  w o rld  o f th e  gods.

T hese verses m ake clear th a t w h ile  th e  r tv ij  p riests w ere able to contro l the  
w o rld  o f  th e  gods th ro u g h  sacrifice, th e  acarya w as m ore elevated: he w as 
in tim ate ly  in v o lv ed  w ith  th e  sp iritu a l life o f his follow ers, and he could p ro v id e  
a n ew  life b y  m eans o f  h is special w isdom .

T he ex ac t re la tio n sh ip  o f th e  acarya  to  th e  guru  :is p rob lem atic , and  th e re  is no 
u n a n im ity  ab o u t th e ir  resp ec tiv e  du ties and  obligations in th e  S anskrit sources. 
In  assessing th e  sta tem en ts o f  v ariou s dharm a-tex ts, G onda concluded  th a t in  
th e  first place an d  o rig ina lly  th e  guru  w as a fa th e r w h o  m ain tained  th e  ch ild , 
p e rfo rm ed  th e  sacram ents (sam skara) and  in tro d u ced  him to th e  Veda. The 
acarya  to o k  charge  a fte r in itia tio n , teach ing  th e  s tu d e n t m ore advanced  
k no w ledg e  as w ell as h is socio-relig ious du ties (dharm a ) and trad itio n a lly  cor-

_ _ 242rec t c o n d u c t [acara). S ide-stepp ing  th e  ritu a l and educational d u ties and 
sp eak in g  genera lly , th e  w ord  guru  m ay be ju d g e d  th e  o vera rch ing  term  and 
acarya  th e  m ore specific. T hus, G autam a (2: 50) states th a t th e  acarya  is th e  ch ief 
g uru , w h ile  V isnusm rti (32: 1) declares th a t fa ther, m other, and acarya  are th e  
th re e  h ig h e s tguru-s  a person  m ay h av e .243 M anu , w ith  charac teris tic  in g en u ity , 
nego tia tes h is w ay  th ro u g h  th e  term inological debates tak in g  place in  th e  early  
G upta  period: "T he m an w ho  benefits (the pup il) by  (instruction  in) th e  Veda . . . 
is called h is guru  in  th is  (law -book) in  recogn ition  o f th a t assistance w ith  Vedic 
k n o w le d g e ."244 W ith  th is  sta tem ent, M anu is basically  ad m ittin g  th a t th e  ideal 
o f a p a ren ta l guru  follow ed by  an acarya  for ad vanced  stud ies had to  be qualified  
if  h is te x t w as going to  cover th e  social realities o f th e  fo u rth  ce n tu ry  in  a 
d efin itiv e  fashion. T he n a tu re  o f th e  p rob lem  is illus tra ted  by  th e  T a]agunda 
in sc r ip tio n  th a t says M ay u rasarm an  w e n t to  Kanci to  finish h is stud ies w ith  his 
guru 245 T he w o rd  acarya  is n o t used  in th is  record , a fact in d ica tin g  th e  term s 
h ad  becom e in terchan g eab le . T h is h ap p en ed  because th e  ac t o f in itia tion , as 
a lready  o bserved , w as ak in  to  a new  b ir th , and  th is , in effect, m ade th e  s tu d e n t a 
ch ild  once again. T he acarya, to  w hom  th e  p u p il w as su p p osed  to  show  g rea t 
deference, w as a fa th e r-lik e  figure w h o  could  be seen fittin g ly  as a guru, A nd  th e
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te ac h e r 's  fam ily  could  becom e th e  p u p il 's  n ew  fam ily  — h is  gurukula  — as 
m en tio ned  in  M anu an d  th e  T a jag u n d a  in sc r ip tio n  b o th .245 T he A th a rva veda  
p u ts  th e  m atte r su cc in c tly  w h e n  it says: " th e  acarya  b y  d raw in g  th e  p u p il 
w ith in  h im self as in  a w om b, g iv es h im  a n ew  b i r th ." 247 T hese ten d en c ie s  w ere  
re in fo rced  in  esoteric circles w h ere  th e  n ov ice  w as su p p o sed  to  ren o u n c e  th e  
p ast an d  s ta rt an  en tire ly  n e w  life in  re lig io n . T his ex p la in s  h o w  th e  term s 
acarya  an d  guru  cam e to  be sy n o n y m s in  ea rly  th e is tic  co n te x ts  as d o cu m en ted  
m ost c learly  by  th e  M a th u ra  p illa r  in sc r ip tio n  o f G up ta  y ea r 61. T h is reco rd  an d  
its  use o f these  te rm s have a lready  d ra w n  co m m en t in  Section  2.10.

T he Siw ani p lates o f P rav arasen a  II show  th a t  th e  p re c e p to r  — w h e th e r  guru  or 
acarya  -  w as w ell k n o w n  in  th e  fifth  c e n tu ry  an d  co n s id e rab ly  m ore th a n  a 
te x tu a l ideal. T hese p la tes reco rd  a d o n a tio n  o f lan d  to  an  acarya  nam ed 
D evasarm an w h o  is described  as an A d h v a ry u  an d  a T a ittiriy a . A s n o ted  in  
Section 3.3, P rav a rasen a 's  su p p o r t o f th e  T a ittiriy as  in  g enera l, an d  D evasarm an 
in  p a rticu la r, ind ica tes th a t th e  T a ittiriy as w e re  resp o n s ib le  fo r ro y a l sacrifices 
in  th e  V akataka realm . T he S iw ani p la tes fu r th e r  show  th a t  th e  tra d itio n a l 
system  for th e  tran sm issio n  o f  th e  V eda as d esc rib ed  in  th e  M anavadharm a
sastra  w as o pera tiv e  in  th e  D eccan d u rin g  P rav a ra se n a 's  re ig n . D evasarm an 
w o u ld  have tra in ed  su ita b ly  q ualified  b rah m an as in  all a sp ec ts  o f h is b ra n c h  of 
th e  Yajurveda  an d  he w o u ld  h ave  in itia te d  d isc ip les th ro u g h  th e  upanayana  
cerem ony . As an  acarya  o f  th e  T a ittiriy a  school, D evasarm an  p ro b a b ly  had  
tw o  rahasya  w o rks in  h is  te x tu a l rep e rto ire  fo r eso teric  p u rp o ses: th e  T aittiriya  
a n d  Svetasva tara  Upanisad (see T able  2 w h e re  th e  re la tio n sh ip s  a re  show n). 
T he Svetasva tara  is m an ifestly  th e is tic  in  o rien ta tio n  a n d  co n ta ins, as H um e 
n o ted  long ago, d irec t an d  u n m istak eab le  re feren ces to  th e  d u a listic  p h ilo so p h y  
o f S am k h y a.248 H ans B akker has e x p lo red  th e  theo log ical d im ensions: in  
desc rib in g  th e  sup rem e being  as M ah esv ara  an d  Is, in  a d d itio n  to  Siva, th e  
au sp ic io u s one h id d e n  in  all th in g s , th e  S veta sva ta ra  m ay be co nsid ered  th e  
earliest trea tise  o f  th e  M ahesvara  fa ith .249 From  th e  p e rsp e c tiv e  o f  th e  p rie s t
hood  an d  th e  concerns o f  th is  ch ap te r, th e  S veta sva ta ra  p ro v id es  an  in s tru c tiv e  
s ta tem en t ab o u t th e  co nd ition s u n d e r  w h ic h  eso teric  w isdom  w as to  be 
tra n sm itte d  an d  th e  a ttitu d e  th a t devo tees w ere  to  h av e  to w a rd  th e ir  sp iritu a l 
g u id e s :250

v ed an te  param am  g u h y am  p u ra k a lp e  p raco d itam  | 
n ap rasan tay a  d a tav y am  n a p u tra y a s isy ay a  v a  p u n a h  [| 22 
yasya  deve p ara  b h a k tir  y a th a  d ev e  ta th a  g u ra u  | 
tasyaite  k a th ita  h y  a r th a h  p ra k a sa n te  m ah a tm anah  
p rak asan te  m ah a tm anah  || 23
T his su p rem e secre t w as p rocla im ed  
d u rin g  a form er age in  th e  V edanta,
O ne sh o u ld  n e v e r d isclose it to  a p e rso n
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w h o  is n o t o f a tra n q u il d isposition  or 
w ho  is n o t one 's son or pup il.
O nly  in  a m an w ho has th e  deepest love for God,
A n d  w ho  show s th e  sam e love tow ard  h is guru  as to w ard  God,
Do th ese  p o in ts  declared  b y  th e  N oble One sh ine  fo rth .

As a royal favo u rite , h ig h -m in d ed  brahm ana, and im p o rtan t know ledge- 
h o lder in  th e  T a ittiriy a  trad itio n , D evasarm an w ould  h ave  read  these lines 
an d  u n d e rs to o d  them  as being app licab le  to h im self and h is d isciples. N ow  
g iv en  th a t P ravarasena  donated  land  to D evasarm an, and  recorded  in  th e  
te x t of th e  v e ry  c h a rte r an n o u n c in g  th is  donation  th a t he w as a devo tee o f 
Siva, w e can p ropose  — I th in k  w ith  som e confidence — th a t D evasarm an w as an 
acarya  w ith  s tro n g  Saiva inclinations, th a t P ravarasena w as h is d iscip le, and 
th a t th e  k in g 's  g ra n t o f  land  to  D evasarm an rep resen ted  th e  daksina  he  offered 
to  h is  p re ce p to r  on  th e  occasion o f h is  re lig ious in itia tion  in to  th e  w o rsh ip  
o f  Siva.

T he Siw ani p lates confirm  th e  p re-em inence  o f T a ittiry as in th e  Deccan, b u t 
th e y  do n o t describe th e  n a tu re  o f P rav arasen a 's  diksd  o r p ro v id e  in fo rm ation  
a b o u t D evasarm an 's beliefs as a fo llow er o f Siva. T hese data w ere  rahasya. and 
n o t su itab le  for inclusion  in th e  te x t o f a p ub lic  ch arte r. T he p au c ity  o f in fo r
m ation on th ese  p o in ts  w ill no  d o u b t d isap p o in t th e  s tu d e n t o f re lig ion, b u t 
from  th e  in stitu tio n a l p e rsp ec tiv e , one key p o in t is clear: th e  acarya  w as an  
im p o rtan t, r ich , and  in fluen tia l fig u re  at c o u r t .2A M oreover, P rav arasen a 's  
p a tro n ag e  o f  D evasarm an suggests th a t p recep to rs  had long p layed  an im p o rtan t 
role in  th e  V akataka k in gd o m . T h is is in d ica ted  by P rav arasen a 's  p u rsu it o f a 
m ore in d e p e n d e n t po licy  com pared  to  h is  predecessors, a sign ifican t in d ica to r o f 
w h ich  w as h is  d eclara tion  th a t he follow ed Saivism  -  th e  faith  o f h is ancesto rs -  
ra th e r  th a n  th e  V aisnava c u lt o f th e  G upta k ings. This change in po litical and 
re lig ious d irec tio n  has a lready  been no ted  in  Section 3.3. If  D evasarm an w as an 
a g en t an d  beneficiary  o f  th e  change, th en  th e  h istorical im plication  is th a t earlier 
p recep to rs  in  th e  V akataka realm  w ere  V aisnava.

As it  h ap p en s, th e re  are  references to these  V aisnava p recep to rs  in 
several in sc rip tio n s. T he Poona p lates, m ost sign ifican tly , describe  how  
P ra b h a v a tig u p ta  g ran ted  a v illage to  acarya  C analasvam in, a donee w h o  is called 
bhagavadbhakta  — a devotee o f  th e  B hagavat (i.e., Lord V isnu),2j2 N ow  th is  g ra n t 
w as m ade in  th e  m onth  o f K arttika on th e  tw e lfth  day  o f th e  b rig h t fo rtn ig h t. 
T he tim in g  is crucial because, as n o ted  in Section 1.4, th e  day falls im m ediately  
a fte r th e  festival for w ak in g  V isnu from  h is fou r-m o n th  period  o f sleep. The 
im plication  is th a t C analasvam in w as one o f th e  p riests  resp o nsib le  for th e  
w ak in g  rite . Because P ra b h a v a tig u p ta  styles h e rse lf  in th e  Poona ch a rte r as 
a tyantabhagavadbhakta  — a s tau n ch  devotee o f th e  Lord -  w e m ay suppose  
th a t she g ifted  th e  v illage to  th e  acarya fo llow ing  th e  successful com pletion  
o f th e  ritu a l. A tex tu a l w a rra n t fo r th is  in te rp re ta tio n  is p ro v id ed  by  th e
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Visnudharm ah. T his describes th e  varsam asa vra ta  an d  p re sc rib es  th a t  g ifts  to  
b rah m an as sh o u ld  be m ade at th e  conc lusion  o f  th e  o b se rv a n c e .253

C analasvam in 's d oc trin a l o rien ta tio n  is n o t m en tio n ed  in  th e  Poona p lates, 
b u t  in form ation  ab o u t o th e r V aisnava schools p re v a le n t in  th e  D eccan d u rin g  
h is tim e is g iven  in th e  M andhal c h a r te r .254 T h is m en tio n s tw o  re lig ious 
estab lish m en ts  (adhivasa ) o f th e  Satvata  carana. T hese  S atvatas h a iled  from  
V atsagulm a, and w e m ay su p p ose  th a t roya l p ro te c tio n  w as e x te n d e d  to  th em  
a fte r P ra b h av a tig u p ta  cam e to  th e  V akataka c o u rt to  m a rry  R u d rasen a  II in  circa 
c e  388. T he Satvatas w ere an im p o rta n t s tra n d  w ith in  th e  ea rly  V aisnava 
fo ld . T hey  had  as th e ir  cen tra l o b jec t o f v e n e ra tio n  — a t least o rig ina lly  -  a 
g ro u p  o f five deified heroes: V asudeva, Sam karsana, P ra d y u m n a , Sam ba, an d  
A n iru d d h a .255 A ccord ing  to  th e  N arayan iya  sec tion  o f  th e  M a h a bh a ra ta , th e  
V rsn i clan o f  Y adavas belonged  to  th e  S atvata  race. D evotees o f th e  V rsni 
heroes w ere called Satvata, an d  th e ir  re lig ion , th e  S atvata  dha rm a .256 T he  first 
archaeolog ical ev idence  w e h ave  for th ese  re lig io us ideas is an  in sc r ip tio n  from  
M a th u ra  w h ich  records th e  ex istence  o f a ston e  sh r in e  fo r im ages o f th e  
"fiv e  exalted  V rsni h ero es" (bhagavatam  vrsn ina{m ) p a m cav tra na m  pratim a[h\ 
sa iladevagr\ha ]).2>7 H ow  th e  S atvatas re g a rd e d  th ese  im ages is in d ica ted  by  
th e  descrip tion : th ey  w ere  "five ob jects o f ad o ra tio n , m ade o f stone , rad ian t, 
as it w ere, w ith  h ig h es t b e a u ty "  (arcadesah sailah  p am ca  jv a la n ta h  iva  
p ara m a vap u sa ). T he b ro k en  to rsos o f th e se  figures, p re se rv e d  n o w  in  th e  
M a th u ra  M useum , leave no d o u b t th a t th e  V rsn i heroes w ere  ob jects o f 
v en e ra tio n  and su b stan tia l reification  in th e  first c e n tu ry  c e . T he c o n tin u a tio n  
o f  th is  trad itio n  in to  th e  fo u rth  c e n tu ry  is sh o w n  b y  th e  im ages o f V asudeva, 
Sam karsana, and  a V rsn i hero , p ossib ly  Sam ba, from  M an d h a l, th e  v e ry  find- 
sp o t o f  th e  V akataka ch a rte r  m en tio n in g  th e  Satvata  carana.258

T he p revalence o f th e  Satvata dharm a  d u rin g  early  G u p ta  tim es is h ig h lig h ted  
by  th e  Tosham  rock  in scrip tion . E ngraved  in  a ro ck -sh e lte r on  a p ro m in en t hill 
tw e n ty  k ilom etres from  H issar in H aryana, th is  record  in form s us th a t tw o  tan k s 
an d  a residence w ere m ade by  Som atrata, a Satvata acarya. A n  early  p h o to g rap h  o f 
th e  in scrip tion  is p reserved  in  th e  C unn ingham  collections in  th e  B ritish  M useum . 
T h is is an im p o rtan t record  for th e  p resen t p u rp o se , so g iv en  h ere  in  fu ll.259

1) jitarn  ab h iksn am  eva ja m b a v a tiv a d a n a rav in d o rjjita lin a  |
2) d an av an g an am u k h am b h o ja lak sm itu sa ren a  v isn u n a  |
3) a n e k a p u ru sa b h y a g a ta ry y asa tv a ta y o g a ca ry y a -
4) b h a g a v a d b h a k ta y a sa s tra ta p ra p a u tra sy a c a ry y a v isn u tra ta p a u tra sy a c a  

r y y a-
5) v a su d a ttap |u ]tra sy a  rav an y am  u tp a n n a sy a  

g o tam asag o trasy acary y o p ad d h y ay a-
6) y asas tra t|an ]u ja sy aca ry y aso m atra ta sy ed am  b h ag a v a tp a d o p a y o -
7) jy am  k u n d am  u p a ry y a v a sa th a h  k u -
8) ndam  caparam  [||]
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V erily v ic to ry  has been achieved again and again by  Visnu -  a m ighty  
bee on th e  w ater lily  th a t is th e  face o f Jam bavati -  a very  frost to  the  
b eau ty  o f  th e  w ater lilies w hich  are th e  faces of th e  wom en of th e  demons!
This reservoir and  th e  residence above, and a second reservoir, in ten ded  
for th e  use o f  th e  feet o f th e  Lord, (are th e  w ork) o f  th e  acarya  Som atrata, 
th e  g rea t g randson  o f Yasastrata -  a successor o f m any m en (of preceding  
generations), an A rya Satvata, yogacarya  and devotee o f th e  Lord — the 
g ran d so n  o f acarya V isnu tra ta  (and) th e  son, begotten  on R avani, o f 
acarya  V asudatta o f th e  Gotam a gotra  (and) th e  y ou n g er b ro th er o f 
acarya  and upadhyaya  Yasastrata.

T h is in sc rip tio n  is n o t dated , b u t it can be placed palaeographically  in th e  late 
fo u rth  o r early  fifth  c e n tu ry . So th e  Satvata lineage it records reaches back to  
ab o u t th e  b eg inn in g  o f  th e  fo u rth  c en tu ry . A ltho u gh  th e  o pen ing  b ened ic tion  is 
b rief, i t  p ro v id es v a lu ab le  in s ig h ts  in to  th e  th eo log y  of th e  T osham  acarya-s. 
M ost critica lly , th e  poe tic  lin k  betw een  V isnu  and  Jam bavati -  a q u een  o f 
V asudeva-K rsna and  th e  m o th er o f Sam ba — show s th e  com plete iden tifica tion  
o f V isnu  w ith  Krsna. In  o th e r  w ords, th e  in sc rip tio n  in d ica tes  th a t by  th e  close 
o f th e  fo u rth  c e n tu ry  V isnu-V asudeva had  em erged as th e  p rin c ip le  ob ject o f 
w o rsh ip  am ong th e  Satvatas. T he V rsni heroes are a lluded  to  in an in d irec t w ay , 
so Sam karsana Balaram a an d  Samba w ere  p e rh ap s still foci o f v en era tio n  bu t, as 
w e shall sh o rtly  see, th e y  h ad  becom e associated  w ith  or abso rbed  in to  ab strac t 
p rin c ip le s  in  early  versions o f Sam khya and  P aneara tra . T hese developm en ts 
rem oved  th e  heroes from  th e  dom ain  o f im m ediate  rep resen ta tio n  and  d evo 
tio n a l v en era tio n . T he sup rem acy  o f V asudeva is clarified in  th e  N arayaniya  
section  o f th e  M ahabharata  w here  he is iden tified  w ith  V isnu-K rsna and 
d esc rib ed  as H ari, th e  su p rem e soul an d  th e  in te rn a l ru le r  o f a ll.260 T he Tosham  
in sc rip tio n  dem onstra tes th a t th is  h ig h  p lace o f th e  god  w as su ffic ien tly  secure 
b y  th e  en d  o f th e  fo u rth  c e n tu ry  for it to  be en capsu la ted  in  a b en ed ic to ry  verse. 
T he  verse  also show s th a t th e  Satvatas w ere  co n v ersan t w ith  th e  idea th a t V isnu 
h ad  rep ea ted ly  in te rv e n e d  in  th e  affairs o f th e  w o rld  as appearances (vibhava ) or 
in ca rn a tio n s (avatara) to  o v e rth ro w  th e  forces o f  evil. To re p h rase  th e  m atte r in  
a s lig h tly  d iffe ren t w ay , th e  Tosham  in sc rip tio n  be trays th e  conflation  o f tw o  
s tra n d s  in  th e  B hagavata fa ith : one in  w h ich  V asudeva-K rsna had becom e th e  
su p rem e object o f w o rsh ip  b u t  w as still linked  to th e  V rsnis, and  th e  o th e r  in  
w h ich  V isnu  w as u n d e rs to o d  as h av in g  appeared  in  th e  w orld  again and  again to  
defeat th e  forces o f evil.

H ow  these  d iffe ren t m odes o f th e  d iv in e  w ere u n d ersto o d  to  coexist is 
ex p la in ed  in  N arad a 's  v is it to th e  "W h ite  Is lan d ,"  a s to ry  fo u n d  in  th e  
N arayaniya  section  o f  th e  M ahabhara ta .261 N arada w ished  to  see th e  h ig h e r 
form  (prakrtim  adyam ) o f N arayana  and , th a n k s  to  h is  p u r i ty  and  ded ication , 
w as g ra n te d  a u n iq u e  v ision  o f  th e  god . In th e  self-d iscourse th a t follow s 
(M B h  12: 326: 20-41), N arayana ex p la in s how  th e  u n iv e rse  em anates from  him
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a n d  w ill be reabso rbed  back in to  h im . T hese  p rocesses o f  c rea tio n  an d  d isso
lu tio n  are described  using  Sam khya te rm in o lo g y , k ey  e lem en ts in  th e  system  
b e in g  equa ted  w ith  th e  V rsnis. To th is  e x p lan a tio n  is a p p e n d e d  a p ro p h esy  
(M B h  1.2: 326: 71-92) th a t N arayana  w ill ap p ea r in  fu tu re  ages as V araha, 
N arasirnha, Vam ana, an d  o th e r in ca rn a tio n s  in c lu d in g  K rsna. N aray ana  ev en  
say s in  M Bh  12: 326: 92 th a t h e  w ill effect th e  d isso lu tio n  o f th e  S atvata  chiefs 
an d  th e  city  o f D varaka, as if  in d ica tin g  th a t  th e  re lig io n  o f ava tara -s w ill 
o v e rtak e  th e  Satvata belief in V asud ev a 's  em anations.

T he Tosham  in sc rip tio n  p ro v id es a tan ta lis in g  g lim pse in to  th e  k in d  o f
p lace  w h ere  these  theo logical ideas w ere  d eve lop ed . T he p rec ep to rs  b u ilt,
th e  in sc rip tio n  says, an  avasa tha  — a re s id en ce  o r h a b ita tio n . As sh o w n  in
Section  2.6, th e  term  avasa tha  w as used  in te rc h a n g e a b ly  w ith  sa ttra  in  fo u r th -
a n d  f ifth -cen tu ry  records. T he w o rd s  in d ic a te  a p lace  w h e re  food, c lo th in g , and
m ed ic in e  w ere d is trib u te d . W elcom ing  b rah m an as, w a n d e rin g  m en d ican ts , and
th e  n eedy , these  ch aritab le  d ispensaries w ere  d esig n ed  to  ad v an ce  th e  in te re s ts
o f  th e  tem p le  and tem ple-based  th e ism  in  In d ia n  society . A  closely  re la ted  so rt
o f estab lish m en t seem s in te n d e d  b y  th e  te rm  adhivasa  in  th e  M an d h a l ch arter.
A t Tosham , th e re  can be little  d o u b t th a t th e  avasa tha  se rv ed  as a c en tre  for
th e  p ro p ag a tio n  o f th e  Satvata  dharm a. S u p p o rted  b y  a circ le  o f lay  devo tees,
an d  p erh ap s also b y  royal g ran ts , th e  T osham  p re c e p to rs  w o u ld  h a v e  o rgan ised
ch a ritab le  ac tiv ities , d on e  puja  to  im ages, an d  en co u rag ed  th e  s tu d y  (and
co py in g ) o f te x ts  dealing  w ith  Satvata  ritu a l, th eo log y , an d  cosm ology. Sim ilar
in s titu tio n s  and  re lig ious n e tw o rk s  w ere  d ev e lo p in g  across m u ch  o f  In d ia , as
th e  in sc rip tio n s  exam ined  in  C hap ter 2 show  u n a m b ig u o u s ly . W h a t T osham
ad d s to  th e  p ic tu re  is re lig ious agency : it w as th e  p re c e p to rs  w h o  w ere  th e
cu sto d ian s  o f th e  Satvata dharm a  an d  th e  guru-sisya  lineages th a t p ro p ag a ted
th e ir  v iew  o f life. A n d  T osham  w as e v id e n tly  an  im p o rta n t p lace for th e
Satvatas. I t  has a n u m b e r o f  in sc rip tio n s  g iv in g  th e  nam es o f acarya-s an d  a h o s t
o f archaeolog ical resid u es th a t h av e  y e t to  be in v e s tig a te d  in  a system atic  

262m anner.
T he  d esc rip tio n  o f Y asastrata -  th e  head  o f  th e  T osham  lineage -  as a devo tee  

o f th e  B hagavat an d  yogacarya, rem in d s u s  th a t  th e  S a tva ta  dharm a  had  th e  
lib e ra tio n  o f th e  h u m an  soul as its cen tra l a n d  p rac tica l aim . T he p a th  to 
V asudeva in v o lved  sp iritu a l ap p lica tio n  (yoga) th a t  g u id e d  in d iv id u a ls  th ro u g h  
a u n iv e rse  th a t had  evo lved  from  basic e lem en ts in to  a m ore d iffe ren tia ted , 
varied , an d  su b s ta n tia l w o rld . T h ro u g h  v a rio u s  steps -  each  id en tified  w ith  a 
realm  nam ed afte r one o f th e  V rsn is -  d evo tees passed  th ro u g h  in c reas in g ly  
su b tle  w o rld s a fte r death . L eaving  b e h in d  th e ir  triguna-n a tu re , th e y  a t last 
en te red  th e  ksetrajna, th a t is V asud ev a .263 O f course , K rsna also ad vo cates a 
sim ilar sh ed d in g  o f th e  th re e  guna-s  in th e  B hagavad  G~ita an d  calls h im se lf 
V asudeva and  th e  k se tra jn a 264 W e m ay ev en  read  th e  Gita  w ith  M alinar as th e  
royal teach in g  p a r  excellence an d  th e  re lig io us m anual o f th e  G u p ta  k in g s .265
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N one o f th is , h ow ever, takes us closer to  th e  royal p recep to r. W e m ay have good 
reason to  suppose  th a t th e  Gita w as a respected  te x t in th e  G upta period  and  th a t 
it w as rec ited  even to  th e  G upta k ing , b u t the  acarya w ho  recited  it to  him  
rem ains h isto rica lly  illusive. C ertainly  it w ould  be p rem atu re  and in ju d ic io us to 
p ropose  th a t th e  acarya  w as a Satvata s im ply  because th is  g ro u p  has a re la tiv e ly  
h igh  profile  in  su rv iv in g  in scrip tions.

In  th e  absence o f d irec t ev idence in th e  ep ig rap h ic  co rpus, a n u m b er of 
approaches can be tak en  to w ard  so lv ing  th e  h istorica l p rob lem  o f th e  G upta 
acarya. A lth o u g h  som e p ro d u ce  no resu lt -  as w e shall sh o rtly  sec -  th e y  are 
h e lp fu l nonetheless in  n a rro w in g  th e  field and p ro v id in g  a general p ic tu re  of 
re lig ious life in  th e  fo u rth  and  fifth  cen tu ries. W o rk in g  firstly  by analogy , w e 
re tu rn  to  P rav arasen a  in  th e  Deccan. As no ted  to w ard  th e  b eg inn in g  o f th is 
section , he d rew  his acarya  from  th e  ran k s of th e  T aittiriyas o f  th e  Black  
Yajurveda, selecting  in  p a rticu la r  a p recep to r w ith  Saiva lean ings. If  w e in te r
p re t P rav arasen a 's  choice as being  m otiva ted  by  a desire to  co u n te r th e  in fluence 
o f  th e  G upta n o r th  in  th e  V akataka realm , th en  w e m igh t ex pec t th e  G upta 
acarya to  have come from  a d iffe ren t Vedic carana  and  to  have been V aisnava in 
h is o rien ta tion . The V aikhanasa school seem s to  m eet these  requ irem en ts , at 
least at first g lance. T h ey  belong  to  th e  Black Yajurveda  ye t developed  an 
e labo rate  V aisnava theo logy , id en tify in g  V isnu-N arayana in a consecrated  
im age w ith  th e  P u ru sa  o f th e  Vedic h ym n s. Some o f th e  V aikhanasa m aterial -  
and  its usefu lness for u n d e rs tan d in g  th e  o rig in  o f puja  -  has d raw n  a tten tio n  in 
C hap ter 2. T he V aikhanasa case is dem olished , how ever, b y  th e  fact th a t th e  
school is confined to  so u th  India an d , m ore p a rticu la rly , by  th e  fact th a t 
th e  Vaikhanasasm artasu tra  show s D rav id ian  in fluences in its S a n sk rit.266 This 
p roves th a t b y  th e  tim e o f th e  sutra  -  ab o u t th e  fo u rth  c e n tu ry  c e  -  th e  
custod ians o f th is  tra d itio n  had long resided  in A n d h ra  and  Tam il N adu . As 
th e re  is no  te x tu a l or ep ig rap h ic  ev idence to  suggest th a t th e  V aikhanasas ever 
lived  in  n o rth  Ind ia , i t  seem s u n lik e ly  th a t th e y  w ere d e lib era te ly  b ro u g h t th e re  
b y  th e  G uptas for re lig ious p u rp o ses . T he V aikhanasas h ave  to be rejected  on 
these  g ro u n d s  as a possib le  sou rce  for th e  G upta acarya, b u t w e shall see in 
d ue  course th a t th e ir  lite ra tu re  p rese rves in s tru c tiv e  in form ation  ab o u t th e  
p recep to r  an d  his ritua l duties.

K eeping to th e  sam e ap p ro ach  and  stay ing  w ith in  th e  V edic tra d itio n  
n a rro w ly  defined, th e  n e x t p ossib ility  is th e  M aitray an iya  school. Because th e  
M aitray an iyas served  th e  G uptas as sacrificial p riests , it w ou ld  h ave  been a 
sim ple m atte r to  re c ru it a su itab ly  qualified  M aitray an iya  to  be th e  k in g 's  
acarya. T h is w o u ld  h av e  ad van ced  th e  sch o o l's  in te re s ts  a t co u rt an d  w o u ld  
h ave  been seen by  them  as po litica lly  ex p ed ien t. T he V aisnava elem ents in th e  
M anavasrau tasu tra , for exam ple  th e  "m easu ring  o f V isnu" in th e  sulbasutra, 
ad ds credence to  th is  p ro p o sa l.267 H ow ev er a ttrac tiv e  a M aitray an iya  p recep to r 
w ith  a V aisnava rahasya  te x t m ig h t seem  in th e o ry , th e  p roposition  q u ick ly
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fo u n d e rs  on th e  te x tu a l realities o f th e  M aitrayan iya  Upanisad. T ran sm itted  in  a 
su rp ris in g ly  confused  state, th is  Upanisad  has been  conflated  w ith  o th e r w o rks 
o f th e  sam e o r sim ilar nam e and  co n ta ins e x ten siv e  in te rp o la tio n s  an d  ed ito ria l 
ad d itio n s . T he core te x t w as c leverly  salvaged  b y  v a n  B uitenen , b u t  its 
teach in gs show  no  lin k  to  th e  V aisnava cu lt o f th e  G up ta  k in g s .268 T he in te r
po la tions are m ore p rom ising  -  A d ity a  an d  th e  ksetra jha  are fea tu re d  -  b u t th e  
ideas in  th ese  la te r sections a re  n o t p re sen ted  sy stem atica lly  an d  seem  to  be 
d e riv ed  from  m ore a u th o rita tiv e  sources.

T he transm ission  of th e  M aitrayaniya  U panisad  sh o w s th a t  th e  M aitray an iyas 
p u t  little  store in th e  te x t an d  co nsid ered  it ta n g e n tia l to  th e  in te g rity  o f th e ir  
school. F u rth e rm o re  th e  conflation  o f a bona fide V edic U panisad  w ith  analogous 
te x ts  h av in g  no V edic affiliation, an d  th e  a tte m p t to  re w o rk  th e  re su lt in to  a 
system atic  p resen ta tio n , show s how  a rahasya  te x t  cou ld  be d ecou p led  from  th e  
V edic fram ew o rk  and becom e p a rt o f  an  au to no m o us lite ra tu re  dealing  w ith  
eso teric  k no w ledg e . T he  fate o f  th e  M aitrayan iya  Upanisad  is a m icrocosm  of 
d evelop m en ts th a t w ere ta k in g  place in  a n u m b e r o f areas, ev en  if  those  dealing  
w ith  th e  m aterials p e rce iv ed  them  as re ta in in g  an  essen tia lly  V edic n a tu re . 
T hus, w h en  th e  M aitray an iy as w h o  com piled  th e  M a n avadharm asastra  sanc
tim o n io u sly  o rdained : "L et h im  — th e  b rah m an a  v ersed  in th e  V eda — w a lk  in  
th a t p a th  of holy  m en w h ich  h is fa th e rs  an d  h is g ra n d fa th e rs  h av e  fo llo w ed ,"  
th e y  seem  b lissfu lly  u n aw are  o f th e  m an ifest h y p o c risy  o f  th e  d ic tu m .269 N ot 
o n ly  h ad  th e  M aitray an iyas le t th e ir  ow n  Upanisad  s lip  aw ay , th e y  h ad  con
cocted  a legal w o rk  th a t w as consciously  desig n ed  to  s ta n d  o n  its o w n  o u tsid e  
th e  V edic system . Its  claim s to  a u th o r ity  an d  its success as an in d e p e n d e n t legal 
te x t  defies th e  v e ry  n o tion  o f  w a lk in g  d o w n  th e  p a th  w h ich  "fa th e rs  and  
g ran d fa th e rs  h ave  fo llow ed."

In te rm s o f  trac in g  th e  id e n tity  o f  th e  G u p ta  acarya, th e  forego ing  obser
v a tio n s m ean th a t th e  m eth od  o f w o rk in g  b y  h isto rica l analogy  has to  be 
ab and o n ed  (i.e., ju s t  because P rav arasen a  d rew  h is  acarya  from  a V edic carana, 
th e re  is n o  reason  to  su p p ose  th a t  th e  G up tas ac ted  in  an analogous m anner). 
Ind eed  th e  possib ility  o f  can d ida tes  from  one or o th e r  o f  th e  V edic schools seem s 
p o s itiv e ly  ex c lu ded . By th e  fo u r th  c e n tu ry , sig n ifican t sp ecu la tio n  ab o u t th e  
n a tu re  o f ritu a l and  th e  godhead  h ad  d eve loped  o u ts id e  th e  core o f V edism , th e  
V aisnavas in  p a rticu la r  ad v an c in g  a n ew  u n d e rs ta n d in g  o f th e  sacrifice. 
D raw ing  on  o lder Vedic ideas in  w h ich  th e  d e ity  w as u n d e rs to o d  as p re se n t in  
th e  sacrifice, early  V aisnava th in k e rs  d eveloped  th e  idea  th a t th e  sacrifice cou ld  
becom e a k in d  o f e p ip h a n y  -  in d eed  th a t  th e  tra n sc e n d e n t P u ru sa  c rea ted  th e  
r itu a l as an im m anen t rep resen ta tio n  o r p ra tim a  o f h im self.270 T h is a llow ed  
th e  tra d itio n a l p ow er o f  V edism  to  be lin k ed  w ith  theism , d evo tio n , an d  th e  
w o rsh ip  o f  im ages. T he com bination  o f th ese  them es, as n o ted  in  C hap ter 1, sits 
a t th e  h ea rt o f U dayag iri an d  th e  d isp o sitio n  o f its scu lp tu res: C an d rag u p ta  II 
w as both  ya jam ana  and  b hakta  (i.e., th e  p a tro n  o f an  o ld -s ty le  sacrifice an d  th e
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devo tee  o f a god  w h o  w as th e  liv in g  p hy sica l em bod im en t o f th a t sacrifice). 
L ocating  th e  acarya  o f  th e  G upta  k in g  -  theo log ically  if no t p e rsona lly  -  th u s  
in v o lves try in g  to  m ake m ean ingfu l com parisons betw een  U dayagiri and  coeval, 
o r ro u g h ly  coeval, in sc rip tio n s an d  tex ts  o f  th e  V aisnava faith .

A lth o u g h  th e  ev idence is frag m en ta ry , th e  Satvatas can be safely exc luded  
from  considera tion  at th e  o u tse t. T h e ir belief system , as seen in th e  foregoing  
pages, focussed  on V asudeva and  Sam karsana, w ith  a su b o rd in a te  b u t im p o rtan t 
p osition  for Samba. T he cen tra lity  o f  th is  tr iad  to  th e  Satvata system  is in d ica ted  
b y  th e  scu lp tu re s  an d  in sc rip tio n s from  M andhal and Tosham , bo th  dealt w ith  
earlier. T h is m aterial has no  para lle ls a t U dayagiri. As no ted  in C hap ter 1, th e  
cen trep iece  at U dayagiri is th e  recu m b en t im age o f N arayana, along w ith  his 
in ca rna tion s N arasirnha and  V araha; Sam karsana is re legated  to  a su p p o rtin g  
role as Sesa, w h ile  Samba, i f  he w as ever th e re  at all, has been conflated w ith  
A d ity a  as th e  su n  god  B haillasvam in .271 T he P ancara tras can be ex c lu ded  for 
sim ilar reasons. T his school, w h ich  ex isted  in an inchoate  sta te  in G upta  tim es if  
a t all, rev ered  V asudeva and  b u ilt a theo logy  arou n d  h is em anations [vyuha) 
ra th e r  th a n  V isnu  and  his in carna tion s (ava tara ). T he em anations are  ab sen t at 
U dayagiri and  n e ith e r th e  P an cara tras n o r th e ir  system  is m en tioned  in any  
G up ta  re c o rd ,272

T his process of d ed u c tio n  leads us to  th e  B hagavatas (i.e., those  w ho  w o r
sh ip p ed  V isnu-N arayana as th e  B hagavat). A lth o u g h  th is  designation  appears 
f re q u en tly  in  th e  ep ig rap h ic  co rpus, its  p recise  doctrinal m eaning  is unclear 
because B hagavata fun c tio n ed  as b o th  an o v era rch in g  and  specific term . 
T h us, for exam ple, th e  Satvatas in  th e  Tosham  in scrip tio n  called them selves 
B hagavatas. T he situ a tio n  is com parab le  to g ro u p s w ith in  P ro testan tism : 
C alvinists, L u th eran s, and  M eth o d ists  d iffer in th e ir  v iew s, b u t all are covered 
b y  th e  term  P rotestant.273 So w h en  C and ragu p ta  II in tro d u ces  param abhagavata  
as a royal tit le  and  P ra b h av a tig u p ta  sty les h e rse lf  atyantabhagavadbhakta, 
w e  are n on e  th e  w iser as to w h ich  form  o f  B hagavatism  th e y  follow ed. 
C analasvam in, th e  acarya  w h o  received  a v illage from  P ra b h av a tig u p ta , w as a 
bhagavadbhakta  and  alm ost ce rta in ly  a royal in tim ate , b u t th e re  is no clue ab ou t 
h is beliefs as a B hagavata o th e r th an  h is p a rtic ip a tio n  in th e  varsam asavra ta . 
D espite these  prob lem s, th e  B hagavatism  of th e  G upta  co u rt can be recon 
s tru c te d  from  ep ig rap h ic  sources, th e  m ost im p o rta n t d ocu m en t being  th e  o ldest 
V alkha charter. As no ted  in  Section 1.11, w h ere  th e  re lev an t te x t is g iven  in full, 
th is  c h a rte r  in c lu des a d evo tiona lly  charged  passage describ in g  th e  form s o f 
V isnu  to  w h ich  m aharaja  B hu lunda w as devo ted . I t w ould  be h a rd  to  ex ag 
g era te  th e  im p o rtan ce  o f th is  for th e  re lig ious and  in s titu tio n a l h is to ry  o f  the  
G uptas. T he k ey  fea tu res, to  recap , are  th a t m aharaja  B hu lunda announces 
h im se lf to  be a su b o rd in a te  o f th e  G upta  m onarch  an d  a slave o f Lord N arayana 
(,svam inarayanadasa ). T h is leaves little  d o u b t th a t he w as a steadfast follow er
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o f th e  official royal cu lt. B hu lu n da  th en  re c o rd s  th a t  he  w as th o ro u g h ly  d evo ted  
to  V isnu, a god w ith  no b eg inn in g , m idd le , o r e n d , th e  lig h t o f th e  th re e  w o rld s 
an d  th e  guru  o f  gods, dem ons, se rp en ts , a n d  m en. V isnu  is fu rth e rm o re  
d escrib ed  as th e  rescu er o f th e  earth  in th e  form  o f V araha an d  as re c u m b e n t on 
th e  cosm ic w aters  — a clear re fe ren ce  to  N arayana . V isnu  is also p ra ised  as th e  
s layer o f a series o f dem ons. T hese dem ons are  im p o rta n t because  th e y  are 
k n o w n  from  th e  H arivam sa  to  h ave  been k illed  b y  K rsna. T he V alkha c h a rte r  
also re fers to  th e  d estru c tio n  o f  D asavadana. T h is is an e p ith e t o f R avana, R am a's 
w e ll-k n ow n  dem onic ad v e rsa ry  in  th e  R am ayana . W h a t w e  h av e  in  th e  V alkha 
c h a rte r , th erefo re , is a system  of ava taravada  in  w h ic h  special em phasis w as 
g iv en  to  N arayana, V araha, an d  V isn u 's  h u m a n  in ca rn a tio n s  K rsna an d  Rama.

In term s of tex tu a l sources, th is  form  o f re lig io n  is en cap su la te d  in  Visnu  
Purana 5: 17: 1-18 . T his h y m n , su n g  b y  A k ru ra  as h e  p ro ceed ed  to  G okula to  
m eet K rsna, situates th e  c u lt o f V isnu-K rsna ag a in st th e  o th e r  b ran ch es  o f 
B hagavatism  -  in c lu d in g  th e  Satvatas — an d  defines V isn u 's  re la tio n sh ip  to  
V edic k n o w led g e  and th e  sacrifice.

n irjagm u s ca yato  veda vedarig an y  ak h ilan i ca |
d rak syam i ta t param  dham a dham nam  b h ag av a to  m u k h am  || 6
yajnesu yajnapurusah purusaih purusottam ah |

ijy a te  yo  'k h ila d h a ra s  tam  d rak syam i ja g a tp a tim  || 7
is tv a  yam  in d ro  y a jn an am  sa tenam araraja tam  |
avapa tam  an an tad im  aharn d rak sy am i kesavam  || 8
na b rahm a n e n d ra ru d ra sv iv a sv a d ity a m a ru d g a n a h  |
yasya sv aru pam  ja n a n ti p ra ty a k sa m  y a ti m e h a rih  || 9
sarva tm a sa rv av it sa rv ah  sa rv a b h u te sv a v a s th ita h  j
yo  h y  ac in ty o  'v y a y o  v y a p i sa v a k sy a ti m aya saha || 10
m atsy ak u rm a v a ra h a sv a s im h a ru p a d ib h ih  s th itim  |
cakara jag a to  yo 'jah  so 'd y a  m am  a lap isy a ti || 11
yo  'n a n ta h  p rth iv im  d h a tte  sek h a ras th itisam sth itam  |
so 'v a tirn o  ja g a ty a rth e  m am  a k ru re ti v a k sy a ti || 13
ta ra ty  av id yam  v ita tam  h rd i yasm in  n iv e s ite  |
yogam ayam  am eyaya tasm ai v id y a tm an e  n am ah  || 15
y a jv ib h ir  y a jn a p u ru so  v asu d ev as  ca sa tv a ta ih  |
e k a n tav e d ib h ir  v isn u h  p ro cy a te  y o  n a to  'sm i tam  || 16
y a th a  y a tra  jag ad d h am n i d h a ta ry  e ta t p ra tis th ita m  |
sadasat ten a  sa tyena m ayy  asau  y a tu  sau m y atam  || 17
smrte sakalakalyanabhajanam  yatra jayate  J

p u ru sa s  tam  ajarn n ity am  vrajam i saranam  h arim  |[ 18
From  w h en ce  p roceeded  th e  V edas, V edahga an d  o th e r  com pendia ,
Lord of appearances in appearance -  T h at suprem e face I shall behold!
T he h u sb a n d  o f th e  e a r th , th e  p ro p  o f  all, w h o  is w o rsh ip p e d  as 
th e  soul o f th e  Sacrifice in  th e  sacrifice,
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T he sup rem e soul b y  all souls -  H im  I shall behold!
H e w h o  is w ith o u t b eg inn in g  o r end , w hom  Ind ra  w o rsh ip p ed  
w ith  a h u n d re d  sacrifices for dom inion  over th e  gods -  
Kesava I shall behold!
He w hose essential form  is u n k n o w n  to Brahm a or to  Ind ra , R udra, 
th e  A svins, Vasus, A d ityas or M aru ts -  
He w ill go v isib ly  before me!
T he  sp irit o f all, th e  k n o w er o f all, w ho  is all and  is p re sen t in 
all beings,
He w h o  is inconceivab le , im perishab le, and  p erv asive  —
He shall converse w ith  me!
He, th e  U nborn , w h o  m ade good th e  w orld  in h is so jou rns as th e  
Fish, T ortoise, Boar, H orse, Lion and  o th e r form s -  
He shall ad d ress me today!
T h a t A nan ta , w h o  ho lds th e  ea rth  goddess on h is  crest, 
w ho  came dow n to  th e  ea rth  for its  p ro tec tio n  —
He shall call me b y  name!
Ignorance, a v ast m agical illusion , is crossed , w hen  he is m ade to 
en te r our heart.
To th e  in sc ru ta b le  liv ing  soul o f  k no w ledg e  -  G lory  u n to  H im !274
W hom  sacrificers call th e  sou l o f th e  sacrifice, th e  Satvatas call 
V asudeva,
A nd  k no w ers o f th e  final p a th  call V isnu -  To H im  I bow!
He in  w h o m  th e  cause an d  appearances o f  th is w orld ,
Real an d  u n rea l, are com preh end ed  — Let H im  be p ro p itio u s to  me!
T he purusa  rem em b erin g  w hom  w e becom e fit receptacles of 
all th a t is good, th e  e ternal, u n b o rn  -  to  H ari I go for refuge!

These verses rep re se n t th e  k in d  o f B hagavatism  w h ich  m ay have p rev a iled  at 
th e  G up ta  co u rt. T he ad vo cate  o f  th is  theo logy , w h a tev e r th e  actual details, 
w o u ld  h av e  been a B hagavata acarya - som eone in  n o rth  Ind ia  ak in  to 
P ra b h a v a tig u p ta 's  C analasvam in. In  m aking  th is  suggestion  w e are assum ing  
th a t  P ra b h a v a tig u p ta  follow ed th e  G u p ta  exam ple, an assum ption  ju stified  by 
ico n og raph ic  an d  o rgan isational parallels b e tw een  U dayagiri and Ram agiri — th e  
k ey  V aisnava sites o f th e  G uptas an d  V akatakas re sp ec tiv e ly .27j T hese con
nec tions are confirm ed in  a poetic  fash ion  by  th e  itin e ra ry  o f  th e  C loud M es
senger in  K alidasa's M eghaduta. T he Cloud s ta rts  its jo u rn e y  from  Ram agiri and 
th en  p roceeds to  V idisa w h ere  it h a lts  at a h ill th a t is su re ly  U d ay ag iri.276 W h at 
is m issing  in  th e  archaeological d ocu m en ta tio n  is a ch a rte r reco rd in g  a g ra n t to a 
royal acarya in  th e  n o rth , W hile  w e w ait for such  a ch arte r to be u n e a rth e d , 
th e re  is m eanw hile  som e fa irly  d irec t ev idence  for in fluen tial p recep to rs  at th e
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G upta  court. This is p ro v id ed  by  a set o f th re e  in sc rip tio n s  from  D u rja n p u r, a 
v illage  a t Besnagar n o t far from  U d ay ag iri. T h e  in sc rip tio n s  consist o f ded ica
tio n s reco rd in g  th a t im ages o f  C and rap rab h a , P u sp ad an ta , an d  P ad m ap rab h a  
w ere  com m issioned by m aharajadhiraja  sri R am ag u p ta , th e  la te  fo u r th -c e n tu ry  
k in g . T he m ost com plete in sc rip tio n  ru n s  as fo llow s:277

1) b hagavato  f'*]rhatah c a n d ra p ra b h a sy a  p ra tim ey am  k a rita  m a-
2) hara jadh ira jasri ram agu p ten a  u p ad esa t p an ip a -
3) trikacandraksa(m a?)278caryy ak sam an asram anap rasisy aca-
4) ry y asarp p asen ak sam an asisyasy a  g o la k y a n ty a 279 

sa tp u ttra sy a 280 ce luksam anasyeti ||
This im age o f Lord C an d rap rab h a  th e  arha t w as caused  to  be m ade by  
m aharajadhiraja sri R am agupta u n d e r  in s tru c tio n  from  C eluksam ana, 
th e  w o rth y  son of G o lakyan ti, a p up il o f acarya  Sarpasenaksam ana 
(and) th e  p u p il 's  p u p il o f acarya  C andraksam ana, th e  p e n ite n t sram ana  
(w ho w as k n o w n  as) pan ipa trika  (i.e., one w h o  h ad  ta k e n  a v o w  to  eat 
and d rin k  on ly  w ith  his hands).

T h is inscrip tion  is a typical in  belonging  to  th e  Jaina fa ith  ra th e r  th a n  th e  
B hagavata cu lt o f  th e  G upta k ings. A nd  R am agup ta 's  ex tirp a tio n  at th e  h an d s o f 
C andragup ta  II soon displaced Jaina p recep to rs  from  th e  royal circle. A t 
U dayagiri -  a key site for C andragup ta  an d  th e  official cu lt — Jain ism  w as re le
gated  to  a c luster of caves a t th e  edge o f th e  n o rth e rn  h ill.281 W hile  these 
developm ents, and th e  place o f Jainism  in  th e  re lig ious co n s titu tio n  o f  th e  
G u p ta  state, are beyond  th e  scope o f  th e  p re se n t s tu d y , th e  D u rjan p u r in sc rip 
tio n s nonetheless rem ain  o u r best d irec t ev id ence  for th e  acarya  a t th e  G upta 
court. A tten tion  to th e  details th ey  p ro v id e  is th erefo re  essential. T he  n a tu re  o f 
th e  activ ities recorded  are n o t d ifficu lt to  u n d e rs tan d : th e  k in g  com m issioned 
th re e  im ages u n d e r in stru c tio n s from  a relig ious teacher. T he  term inology  p ro 
v id es in sigh ts in to  w h a t took  place and  th e  re la tio n sh ip  th a t ex isted  b e tw een  th e  
k in g  and his sp iritual guide. Celu, th e  sage w h o  in s tru c te d  R am agupta, had 
ksam ana  as p a rt o f his nam e, an early  m onastic  d esig n atio n  in  Jainism . C elu 's 
actual in stru c tio n s are called upadesa. T his can  deno te  teach ings or advice of a 
general na tu re , b u t in th e  p resen t co n tex t -  th e  m ak ing  o f T irth am k ara  scu lp tu res 
-  it  appears to  refer to th e  special in s tru c tio n s  th e  p recep to r  im p arted  to  th e  k ing  
in  th e  course o f h is in itia tion  in to  th e  w o rsh ip  o f th e  im ages in  q u es tio n .282

Celu p resu m ed  to  g iv e  in s tru c tio n s  to  R am ag u p ta  in  th ese  m a tte rs  because he  
belo ng ed  to  an a u g u s t sp iritu a l line. T he sp r in g h e a d  o f th is  tra d itio n  w as 
C andraksam ana, a m onk  o f ex cep tio n a lly  h a rd  v ow s w h o  p ro b a b ly  lived  in  th e  
first p a rt o f th e  fo u rth  c e n tu ry . By in v o k in g  C andraksam ana an d  a rticu la tin g  his 
p lace  in th e  line o f sp iritu a l descen t, Celu w as asse rtin g  th a t h is sacred  a u th o r ity  
re s te d  on a succession  of teach ers  th a t reached  back  to  a p re c e p to r  n o ted  for 
asceticism . T he u n d e rs ta n d in g  is th a t  th e  p u rs u i t  o f a u s te r ity  -  ty p ic a lly  in  th e
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forest aw ay from  settled  society  — w as a m eans to  rise  above norm al hum an  
co nd ition s and  possib ilities. T h is idea is fou n d  in m ost In d ian  relig ions. The 
seeker w ho  is d ilig en t in h is ascetic p ractice, u n w av erin g  in h is ded ication  and 
firm  in  h is vow s — ty p ica lly  o f celibacy — w ill su re ly  ob ta in  secre t w isdom  
and  con tact w ith  d iv in e  pow er. T he concep t is expressed  by tapas, a k in d  of 
creative  in te rna l glow  and  sp iritu a l rad iance  p ro d u ced  by self-denial. "T h is  self 
(ia t m a n th e  M undaka  Upanisad  (3: 1: 5) declares, "can be g rasp ed  by  
t r u th  (satya ), b y  a u s te rity  (tapas), b y  k no w ledg e  (jnana) and by  celibacy 
(brahm acarya)."283 T he tro p e  is well k n o w n , and th e re  are m any  stories 
d esc rib in g  h ow  in d iv id u a ls  ach ieved  th e ir  aim s th ro u g h  asceticism  and  self- 
denial. In  th e  M aitrayaniya  Upanisad  (1: 2), a k ing  nam ed B rhadratha  w e n t in to  
th e  forest after insta lling  h is son on th e  th ro n e . T here  he stood perfo rm ing  
ex trem e a u s te rity , k eep ing  h is arm s erect, looking  at th e  sun . A fter a th o u san d  
years, th e  sage S akayanya appeared  an d  offered him  a boon. O ver and  above any  
m aterial benefit, B rhad ratha  in sisted  on sacred  k n o w led g e .2M E veryone had  
th e  o p tio n  to  ad van ce  them selves in  th e  sam e w ay  — even  dem ons w ere no t 
ex c lu ded , as th e  tale  o f  S unda and U pasunda  cited  earlier read ily  sh o w s.28j So 
th e  assid u ou s yogin, no m atte r h is affiliation, could  acq u ire  special in s ig h t, be 
g ran ted  boons, g a rn e r d isciples, and estab lish  a guru-sisya  lineage.

T he req u is ite  ch arac teris tics o f th e  acaiya  and h is re la tio n sh ip  to h is p u p ils  
are clarified in th e  Kularnava Tantra. A lth o u g h  th is  w o rk  belongs to  th e  elev
en th  c e n tu ry  and  con ta ins m aterial u n iq u e  to  th e  Kula s tran d  o f  esoteric 
Saivism , th e  teach e r-p u p il re la tio n sh ip  and  th e  situation  u n d e r  w h ich  k n o w l
edge w as to be h an d ed  d ow n  conform  to  lo n g -s tan d in g  co nv en tio n s. As G onda 
has rem arked , "In  m ain ta in in g  th a t th e  rea lly  efficacious m ethods o f  salvation  
can be learned  on ly  by  p ersona l co n tact w ith  a sp iritu a l in s tru c to r  th e  T an tris ts  
do n o t in  p rin c ip le  teach  som eth ing  n e w ." 286 It is th e re fo re  n o t su rp ris in g  th a t 
th e  Kularnava  s tip u la tes  th a t w ith o u t in itia tio n  (diksa) th e re  is no libera tion  
(moksa) an d  th a t th e re  is no  diksa  w ith o u t th e  guru  o r acarya. T he acarya  m ust 
be one o f  an u n in te r ru p te d  succession  o f teachers. W ith o u t a p recep to r, th e  
sacred  te x ts  and  m antra -s are fru itless . He m u st be th o ro u g h ly  versed  and  
com pletely  ex perien ced  in H eilsw ah rhe iten  and  H eilsta tsachen . T he p u p il w ill, 
w h en  d u ly  qualified , o b ta in  defin ite  libera tion  afte r death .

W hile  th e  m eans to  lib e ra tio n  in  th e  Kularnava  is certa in ly  d iffe ren t from  th a t 
advocated  in  Jainism  — as is th e  n a tu re  o f lib e ra tio n  itse lf — th e  in fo rm atio n  
in c lu ded  in th e  D u rja n p u r in sc rip tio n  show s th a t th e re  w ere  analogous p re 
occupations w ith  th e  tran sm issio n  o f  sacred  k no w ledg e  in early  G upta  tim es. 
The Tosham  in sc rip tio n  u nd ersco res th is  p o in t in  a defin itive  w ay . T he  teach ers 
in b o th  record s o u tlin e  th e  relig ious lineages to  w h ich  th e y  belong and  p lace a 
v e ry  ho ly  p erson  at th e  head o f th e ir  resp ec tiv e  trad itio n s. T hey  ad d itio n a lly  
nam e th e ir  m others as a w ay o f  signalling  th e ir  good b ir th .287 F u rth e rm o re  an d  
finally , b o th  in sc rip tio n s  p o in t b ack  in  tim e for ad d itio na l au th o rity : th e
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Satvatas to  u n c o u n ted  fo re ru n n e rs  (anekapurusabhyagata -), th e  Ja inas to  th e ir  
long  series o f q uasi-h isto rica l T irth am k aras.

T h ro u g h  th ese  p u b lic  p ro n o u n cem en ts , th e  teach ers  in  o u r tw o  in sc rip tio n s  
w ere  assertin g  th a t th e y  belonged  to  sp ir itu a l tra d itio n s  o f " h ig h  a n tiq u i ty "  and  
th a t  th e y  had  th e  necessary  a u th o r ity  to  g iv e  t ru s tw o r th y  upadesa. N ow  th is  
upadesa  cou ld  be o f th re e  ty p es: karm opadesa , dharm opadesa, an d  jhanopadesa, 
th a t  is to  say, in s tru c tio n  in  r itu a l co n d u c t, r ig h t b eh av io u r, an d  sacred  
k n o w led g e .288 In th e  case o f th e  D u rja n p u r  im ages, th e  karm opadesa  w o u ld  
h av e  in v o lved  th e  v en e ra tio n  o f th e  im ages com m issioned  b y  th e  k in g . This 
leads to  an im p o rtan t an d  fu n d am en ta l co nc lusio n  w ith  reg a rd  to  th e  acarya : 
a p a rt from  any  special sec tarian  in s ig h ts  w h ic h  th e  acarya  m ig h t h ave  h ad  and  
ta u g h t, he was resp o nsib le  fo r th e  re la tio n sh ip  o f h is d isc ip les w ith  re lig ious 
im ages.

3 . 7 .  Q u e s t i o n s  a n d  A n s w e r s

W ith  th is  u n d e rs tan d in g  o f  th e  re lig io us role o f  th e  a ca iya  in  G u p ta  tim es, w e 
can re tu rn  to th e  fo u r q u es tio n s ra ised  b y  th e  B hitri in sc r ip tio n  a t th e  b e g in n in g  
o f th is  chap ter, to  w it: W ho  w ere  th e  p rie s ts  w h o  officiated a t B hitri?  To w h a t 
school or sp iritu a l lineage d id  th e y  belong? W h a t w as th e ir  re la tio n sh ip  to  th e  
k in g  and  to o th e r  sacerdo ta l g ro u p s?  W h a t k in d  o f  r itu a ls  d id  th e y  p erfo rm ? 
To som e e x te n t w e h ave  a lready  dealt w ith  th ese  q u es tio n s  in  th e  forego ing  
d iscussion . To ca rry  th e  a rg u m e n t fo rw ard  an d  b rin g  th is  section  to  a final close,
I w ill p ro v id e  a resum e o f k e y  find ings, a d d in g  su p p lem e n ta ry  d a ta  w h ere  
ap p ro p ria te .

•  W ho were the priests who officiated a t B hitri?  O ur firs t q uestio n  cen tres on th e  
p riests w h o  partic ipated  in  th e  estab lish m ent o f  th e  im age a t B hitri and  con
d uc ted  th e  relig ious services in th e  tem ple. From  th e  B rha tsam hita  w e k n o w  
th a t several specialists w o u ld  have been in v o lv ed  w ith  th e  in sta lla tion  o f  th e  
im age. T he sthapaka -  a "p rofessional estab lisher"  -  w as resp o nsib le  for th e  
physical placem ent o f  th e  im age w h ils t an  astro loger (daivajha ) d e te rm ined  an 
ausp icious tim e for th e  e v e n t.289 T hey  w o rked  w ith  a b rah m an a (dvijavrsabha ) 
w ho  perform ed a homa  and rec ited  m antra-s  ap p ro p ria te  to  th e  d e ity  being  
installed . V araham ihira 's accoun t o f  th is  b rah m an a  show s th a t h e  w as su m 
m oned to  the  site o f a n ew ly  b u ilt tem ple  as a specialist, n o t necessarily  because 
he w as a devotee o f th e  god in  question . T his is clear from  V araham ihira 's 
conclusion [BS 60: 19): "L earned  m en k n o w  th a t B hagavatas belong  to  V isnu, 
th e  M agas to  th e  Sun, th e  tw ice-b o rn  sm eared w ith  ash to  Sam bhu, those  w ho  
k no w  th e  rite s  o f th e  m andala  to  th e  D ivine M others, learn ed  seers to  Brahm an, 
th e  Sakyas to  th e  a ll-benevo len t B uddha w hose m in d  is calm, n aked  m endi
cants to  th e  Jinas; devo ted  to  th e ir  respec tive  deities, th e y  sh o u ld  p erfo rm  rites 
(kriya) according to  th e ir  ow n p a rticu la r ru le s ."

@/@ 2 3 3



T h e  A r c h a e o l o g y  o f  H i n d u  R i t u a l

These sta tem ents show  th a t after a tem ple image had been installed  by 
various experts , th e  day-to -day  w orsh ip  w as handed  over to sectarian interests. 
T he v erac ity  o f V araham ihira 's accoun t is p roven  by th e  Proasat Pram  Loven 
stone inscrip tion  of G unavarm an , dateable to  th e  fifth  c c n tu ry . This records the 
estab lishm ent o f a sh rin e  to  V isnu 's foot p rin ts  (bhagavata bhuvi padam ulam ) 
b y  b rahm anas w ho w ere versed in sruti and w ho  knew  the  Upaveda, Veda and 
Vedahga.290 G unavarm an  then  assigned th e  th in g s he had given to  th e  god for 
th e  en joym ent of Bhagavatas, sages, and th e  n eedy .291

T hat arrangem ents like these w ere operative in th e  heartland  o f G upta 
pow er -  and  so also at Bhitri -  is show n by th e  M andarg iri cave inscrip tion . 
T his m en tions th e  padam ula  o f  A rya V isnudatta , son o f V isnusarm an o f  the 
B haradvaja gotra.292 O f course, th e re  is n o th ing  to  show  th a t th is p recep to r or 
his affiliates w o rked  in  the  G upta court, b u t th e  inscrip tion  does dem onstrate 
th a t th e re  w ere Bhagavatas in  eastern  India w ho  could have served  th e  p u r
pose. T he padam ula  a t M andarg iri included th e  m urti o f V irajoguhasvam in — 
ev id en tly  th e  N arasirnha in th e  cave w here th e  inscrip tion  is found — as well as 
a sh rin e  (devakula ) and  a hospice (sattra). T his la tte r inform ation is crucial 
because it  su p p o rts  th e  contention  m ade in Section 2.6 th a t th e  sattra  was 
connected  w ith  th e  tem ple and th a t it w as an in stru m en t th ro u g h  w hich  the 
in terests o f  tem ple-based theism  w ere advanced  in Ind ian  society. T he specific 
p u rp o se  o f th e  M andarg iri inscrip tion  was to  announce th a t V isnudatta 's  
p riv ileges (vara) w ere no t to  be d istu rb ed , th e  p o in t being th a t th e  operation  of 
th e  sh rine  and  sattra  u n d e r V isnudatta 's  guidance w ere sacrosanct. The sam e is 
im plied  if  no t stated a t Bhitri. W hen  Skandagupta declares th a t he w as g iv ing  a 
village to  th e  deity , h is reason for doing so w as to  guaran tee  religious services 
in  th e  bu ild ing  u n d e r th e  gu idance o f Bhagavata acarya-s.

•  To w hat school or spiritual lineage did they belong? T he Bhagavatas at Bhitri 
w ou ld  have conducted  w orsh ip , as V araham ihira says, accord ing  to  the ir 
“p articu lar ru le s .” T h is m eans th ey  w ould  h ave  been expected  to  have an 
organised  religious system , in c lu d ing  ritual tex ts  like the  Visnudharmah. The 
custod ians o f th is  lite ra tu re  and its applications w ould h ave  been Bhagavata 
p recep to rs in  guru-sisya  lineages ak in  to  th a t recorded  in th e  Tosham  in sc rip 
tion . T he lineage of th e  G upta p recep to rs is a com plete historical b lank , b u t 
som ething o f th e ir  relig ious vision is revealed by  th e  Valkha charters. A s no ted  
earlier, th e  oldest o f these show s th a t N arayana and his incarnations Narasirnha, 
V araha, Krsna, and Rama w ere th e  m ain gods o f the  cult. W e w ill re tu rn  to 
aspects of th is  religion w hen  w e consider th e  rituals th a t m ay have been 
perform ed.

A t th is point, it is w orth  m aking th e  supplem entary  observation  th a t the 
Gangetic plain  seems to  have been a place o f special im portance for the  devel
opm ent of im age w orsh ip . This is suggested by charters m entioning  the hom e
land o f  priests responsible for th is style o f w orship . The Sohawal plates, for 
exam ple, record th a t k ing  Sarvanatha gran ted  an estate to  V isakhadatta and 
Sakti, sons of K hathana o f U ttarapatha. This was done so they  could m aintain the 
services in a tem ple of K arttikeya, w hich  th e  king him self had bu ilt.293 The
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charter dealing w ith  Svetavarahasvam in, discussed at len g th  in  C hapter 2, is 
m ore specific. This records th a t A m rtadeva, th e  p riest w ho  received the  g ran t, 
w as "a noble son of A yodhya" (ayodhyakakulaputraka).294 These inscrip tions 
show  th a t those w ho conducted  the  w o rsh ip  o f im ages hailed from  th e  n o rth e rn  
plains and  th a t they  w ere ready  to  travel g rea t distances to  advance the  cause o f 
tem ple w orship. T hat ritualists from  A y o d h y a  enjoyed h igh  sta tus is dem on
strated  by the  K aram danda inscrip tion . T his recou n ts how  a G upta noble  es
tab lished  a lihga and arranged  for its p ro p er w orsh ip  b y  p riests from  A y o d h y a .295

•  W hat w as the acarya's relationship to the k in g a n d  to other sacerdotal groups?  T he 
inform ation  g iven  so far allows us to  ad d ress o u r th ird  question , nam ely  th e  
rela tionsh ip  o f th e  B hagavata acarya  to  th e  k in g  an d  th e  o th e r p riests  in  royal 
service. This problem , like th e  o thers ad dressed  in  th is  sum m ary , has already  
been  answ ered  in  p a rt. A s w e h ave  seen, a salient fea tu re  o f th e  acarya's 
relig ious role w as h is contro l o f im ages an d  th e  re la tio n sh ip  o f devotees w ith  
those images. In th e  royal se ttin g  th is  m ean t th a t th e  acarya  fu n c tio n ed  as the  
personal in te rm ediary  be tw een  th e  k in g  an d  th e  god-w ith in -an-im age. This 
w as a u n iq u e  responsib ility , q u ite  d ifferen t from  o th e r p riests in  th e  tr iu m 
virate: th e  cadre o f Vedic specialists m ay h av e  perfo rm ed  th e  k in g 's  sacrifices 
and  th e  purohita  p ro tected  them , b u t it w as th e  acarya  w h o  m edia ted  th e  k in g 's  
rela tionsh ip  w ith  V isnu as estab lished  an d  in v o k ed  in  an actual liv in g  form . 
T aking  th is  in form ation  to  U dayagiri and  th e  B hagavatism  o f  th e  G u p ta  court, 
w e can conclude th a t th e  acarya’s special k no w ledg e  e n titled  h im  to  g u id e  th e  
career o f th e  k in g 's  soul as param abhagavata  — th e  leader o f th e  com m unity  
o f V aisnava fa ith fu l -  a socio-religious ro le  ex p lo red  in  Section 1.11. So 
a lth o ug h  th e  acarya  is n o t actually  rep resen ted  at U dayagiri, an y  m ore th a n  
th e  o ther p riests, his p resence th e re  is certain , an d  a place for h im  can be 
im agined. Some u n d e rs tan d in g  o f th e  re la tio n sh ip  is p ro v id ed  b y  a scu lp tu re  
from  Bodhgaya. A ltho u gh  su b seq u en t to  th e  G up ta  period , th is  show s a 
kne llin g  p rin ce  w ith  a censer, a dep ic tion  th a t in v ite s  a d irec t com parison  to  
C andragup ta  II at U dayagiri (Figures 6 an d  42). Vessels w ith  o ther offerings are 
show n in  th e  m idd le  panel, w h ile  opposite  is a b eard ed  acarya, th e  p rin ce 's  
sp iritual gu ide.

As a t U dayagiri, w h a t is being  m em orialised in  th e  B odhgaya re lie f  is a k in g 's  
perform ance o f puja. The object o f w o rsh ip  -  in  all like lihood  a stand in g  
B uddha -  has been b roken  aw ay. E ven  th o u g h  th e  d isappearance  o f th e  im age 
w ou ld  have n o  d o u b t de lig h ted  M im am sakas w h o  reg ard ed  im age-m aking as 
frau g h t, th is sc u lp tu re  h ig h lig h ts  th e  h isto rica l p o in t th a t those in  th e  re lig ious 
serv ice of th e  G upta k in g  h ad  opposing  v iew s ab o u t th e  p lace and  n a tu re  o f th e  
deity  in  th e  sacrificial act. These d ifferences w ere  fun d am enta l, m ak ing  te n 
sions betw een  th e  B hagavata acarya  an d  th e  rtv ij-p riests  p rac tica lly  inev itab le . 
T he w ays in  w h ich  th e  k in g  w as su p p osed  to  am eliorate these  conflicts is 
ind icated  in  th e  A rthasdstra . This stipu la tes th a t  th e  only  sh rin es w arran tin g  
p ro tec tion  w ere  those  used  b y  B rahm anas learned  in  th e  V eda.296 T he 
A rthasdstra  being  th e  purohita 's tex t, th is  rep resen ts  h is recom m endation  for 
dealing w ith  p o ten tia l p rob lem s at an  early  stage. O therw ise th e  purohita  stood
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42 Bodhgaya (District Gaya, Bihar). Pedestal o f  a sculpture show ing worshippers and ritual 
objects, tenth century. Photograph from  the Cunningham collection, British M useum .

to  one side. Ju s t as he in terfered  w ith  Vedic sacrificial perform ances only  w hen  
corrective or p rev en ta tiv e  m easures w ere called for, so too he en tered  th e  
acarya's dom ain only  w h en  th in g s began to  go aw ry . T hus, th e  B rhatsam hita  
reports: "W h en  he notices an u n favourab le  change in a god, th e  purohita, 
ritu a lly  clean b y  fasting  for th ree  days and  tak ing  a bath , w orsh ips th e  im age 
b y  b a th ing  it and offering flow ers, frag ran t pastes and c lo thes."297 These 
actions are a d irec t borrow ing  from  th e  purohita's role as th e  brahm an  a t th e  
sacrifice. This h igh ligh ts , above all else, th e  cen trality  o f sacrifice in th e  re li
gious d iscourse o f th e  G upta age. Indeed , th e  sacrifice explains th e  position  of 
all p riestly  agents -  w h e th e r purohita, rtv ij, o r acarya. A nd it is th e  a ttem p t by 
these  m em bers of th e  p riesthood  to  contro l and  define sacrificial herm eneu tics 
th a t u ltim ately  explains th e ir  re la tionsh ip  to  each o ther.

T he efficacy o f th e  sacrificial act and its dependence on p roper, com plete and 
correct execution  w as n o t a t issue. T he concern  w as ra th e r w ith  un reg u la ted  
ritual acts (i.e., those done w ith o u t p ro p er inspection  and correction  a t every  
stage). Because ritual acts w ere a m eans o f co n stitu tin g  reality  -  no t sim ply 
decorative reflections o f it — m istakes could  have aston ish ing ly  d ire  con
sequences. This is show n m ost clearly b y  the  M ahabharata, th e  n a rra tiv e  core 
o f w h ich  is a sacrifice gone h o rrib ly  w rong , as van B uitenen has adm irab ly  
explained . T he Pandavas go in to  exile as a resu lt o f Y udhisth ira 's  bad lu ck  at 
dice, a game th a t had  to  proceed because it w as p a rt o f Y u d h isth ira 's  royal 
consecration. Because Y u d h isth ira 's  luck  does no t hold, and m ore especially 
because a purohita  d id  n o t in te rv en e  to correct th e  problem , th e  Pandavas head 
to  th e  forest and  cond itions are set for a confron ta tion  w ith  th e  Kauravas. 
The final resu lt, as every o n e  know s, was a blood bath  o f horrific  p roportions. 
This ev en t w as so cataclysm ic th a t it heralded  the  beginn ing  o f kaliyuga  -  th e  
d a rk  age in  w h ich  w e live. Becau se th e  epic w as k no w n  in m ost parts  o f Ind ia

236 m



R i t u a l  A c t i o n  a n d  R i t u a l  A c t o r s

by  th e  late fou rth  cen tu ry , as sh o w n  b y  th e  copper-p la te  charters n o ted  in  
Section 2.2, th e  lessons it ta u g h t on th is  p a rtic u la r  p o in t w o u ld  n o t have  been  
lost on learned m en in  th e  G upta p e rio d .299

D espite th e  deplorab le  cond itions b ro u g h t a b o u t b y  th e  epic w ar, some k in d  
o f rep rieve  w as deem ed possible i f  o n ly  th e  necessary  correc tives could  be 
found . In w h at is perhaps th e  first claim  to  b ring  back  th e  h a p p y  d ays o f yore, 
Pravarasena II (circa c e  4197-55) asserts in  h is in sc rip tio n s th a t he had 
"established  th e  golden  age (krtayuga) b y  th e  grace  o f  S a m b h u ."300 He w as no t 
alone in m aking th is  k in d  o f  assertion . T he M aitraka  ru le r  D harapatta , a near 
con tem porary , is recorded  to  have been "a m ost d ev o u t w o rsh ip p e r o f th e  Sun 
w ho, b y  th e  w a te r o f  h is v e ry  p u re  actions w ashed  aw ay  th e  sta ins o f th e  Kali 
ag e ."301 In no rth  India, th e  Bilsad in sc rip tio n  o f K um aragup ta  I describes 
D hruvasarm an, th e  donor o f a sattra  an d  b u ild e r  o f a tem ple gatew ay , as 
"a follow er o f th e  path  o f tru e  relig ion  and  o f th e  custom s o f th e  K rta age ."302 
The im plications o f these sta tem ents are clear an d  im p o rtan t: th e  g o lden  age can 
be b ro u g h t back by  w o rsh ip p in g  im ages and  su p p o rtin g  relig ious activ ities 
connected  w ith  them . The G upta k in g  as param abhagava ta  w as effecting  ju s t  
th is  end th ro u g h  his w o rsh ip  o f V isnu, T he rep resen ta tio n s  a t U dayagiri, like 
th e  in scrip tions ju st c ited , show  th a t th e  m ed ic ine  for cu ring  th e  ills of kaliyuga  
cam e ne ither from  th e  purohita, w ith  his in can ta tio ns an d  bag o f m agical tricks, 
nor from  th e  rtv ij-s, w ith  th e ir  fo rm idab le  y e t a n tiq u a ted  r itu a l m achine. 
R ather, regeneration  w as effected b y  h o ly  m en w ho , th a n k s  to  yoga  an d  de
votion , had a d irect link  to  th e  red em p tiv e  pow er of god. So a lth o ug h  
th e  Bhagavata acarya  follow ed M a n u 's  p a tte rn  in  h is sp iritu a l an d  social 
re la tionsh ips -  those ou tlined  in  Section 3.6 — h e  ab so rbed  and su rpassed  th e  
old Vedic paradigm . S tanding  above th e  sacrificial fram ew ork , th is  "new  
acarya ' derived  a u th o rity  from  th e  h ig h es t possib le source: V isnu as th e  liv in g  
em bodim ent o f bo th  Veda and sacrifice.

T h is h ie ra rch y  of know ledge , and  so also th e  sup rem acy  o f th e  Bhagavata 
dharm a, is set ou t w ith  special c larity  in  tw o  serm ons in c lu d ed  in th e  la ter 
portion  o f th e  N arayaniya  (M B h  12: 327).303 T herein  Vyasa ou tlines tw o  m odes 
o f life, th e  path  o f re tu rn  an d  th e  p a th  o f libera tion  -  p ra v r tti  an d  n ivrtti. T he 
gods perform  sacrifices to  Brahm a an d  he, p leased b y  th is , decrees th a t th e y  — 
and  th e  m en w ho  follow  th e ir  ac tion  and  perfo rm  sacrifices accord ing  to  Vedic 
in junction  -  will receive rew ards ap p ro p ria te  to  th e  re lig ion  o f  p ra vrtti. This 
m eans h eaven  follow ed b y  re b irth  in  th e  w o rld  (M B h  327: 52). O n th e  o th er 
hand , Sam khyayogins w h o  follow  th e  re lig ion  o f n o n -re tu rn  or n ivrtti w ill 
atta in  m oksa  (M B h  12: 327: 61-76). T hese verses con trast p ra v r tti  -  p res id ed  
over b y  Brahma and characterised  b y  sacrifice -  w ith  n ivrtti — p res id ed  over by  
N arayana. It is th e  p a th  o f n ivrtti th a t leads to  libera tion  o r moksa.

T he second serm on a ttr ib u ted  to  Vyasa m akes sim ilar p o in ts  b y  em phasising  
the  im portance  o f  N arayana bhakti (M B h  12: 336). T hose persons w h o  are 
devoted  to  N arayana have th e  q u a lity  o f  p u r ity  (sattvaguna) an d  w ill a tta in  
moksa  th ro u g h  N arayana 's  g race (M Bh  12: 336: 61-70). But those  w hose n a t
u res are ta in ted  by  th e  guna-s of rajas an d  ta m a s  follow  th e  p a th  o f p ra vrtti.
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Brahma w atches over them , b u t N arayana does no t look upon  them  k in d ly  
(M Bh  336: 71). This reveals th a t B rahm a's p a th  o f  p ra vrtti  is th a t of dharma, 
yajha, and re b irth  -  th e  w orld  of th e  sacrificial p riests and th e  yajam ana, all o f 
w hom  are concerned w ith  o u te r endeavours and  w orld ly  am bition . N arayana 's 
nivrtti, in  contrast, is th e  p a th  o f bhakti and moksa. Those w ho p u rsu e  th is 
p a th  are yogacarya-s — like Yasastrata in th e  Tosham  inscrip tion  -  w ho look 
inw ard  to  th e  cessation o f all a c tiv ity  th ro u g h  sarnkhya and yoga. T hat 
th is p a th  expressly  excluded  blood-sacrifice is show n by  th e  Poona p lates of 
P rab h avatigu p ta . This g ran t was m ade to  th e  Vaisnava acarya Canalasvam in 
w ith  th e  lim itation  th a t th e  v illage did n o t come w ith  th e  rig h t to  perform  or 
collect anim als for sacrifice.304

The sp iritual goal to  w h ich  these Bhagavatas asp ired  w as a k in d  o f su b 
conscious obliv ion, perhaps th e  yoganidra  m entioned in  th e  V alkha copper
plates. Its characteristics are clarified by K aundinya 's com m entary  on 
Pasupatasutra  (5: 40). His criticism  rem inds us th a t Bhagavata acarya-s did  no t 
enjoy sp iritual hegem ony an d  th a t even in  th e  fifth cen tu ry  th e ir  p riv ileged  
position  w as challenged b y  em inent Saivas u n d e r P ravarasena II. J

Those w ho  reach release th ro u g h  Sarnkhya and  Yoga 
atta in  th e  suprem e state — kaivalya — y e t th ey  are no 
longer aw are o f th e ir  o w n  self or nor o f ano ther self, as if  
in a state o f unconsciousness. But th e re  is know ledge 
(jhana ) for h im  (w ho has a tta ined  th e  Pasupata goal) since 
th e  sutra  says: "H e w hose v igilance does not fail shall 
a tta in  th e  end o f sorrow  th an k s to th e  grace o f G od."

•  W hat kind o f  rituals did they perform ?  The relief a t U dayagiri show ing  the  
G upta k in g  w aving  a censer before th e  im age o f N arayana leads d irec tly  to  our 
fo u rth  an d  last p roblem , nam ely  th e  n a tu re  o f th e  rituals w hich  th e  Bhagavata 
acarya  an d  h is followers -  in c lu d ing  th e  k ing  — m ay have perform ed at Bhitri. 
Based on th e  copper-plate  charters, th e  details o f w hich  have been a recu rren t 
them e in  th is  book, w e can safely assum e th a t th e  regu lar cycle o f w orsh ip  
w ould  have inc luded  bali, caru, and sa ttra  as well as the  offering o f flow ers, 
incense, ligh ts, and garlands. These rituals w ere su p p orted  b y  endow m ents in 
alm ost every  p a rt o f Ind ia  du rin g  th e  G upta period , so th e re  can be little  d o u b t 
th a t w h en  Skandagup ta gifted a village to th e  tem ple at Bhitri, he w ished 
regu lar offerings o f th is  k in d  to be m ade there . A ny  d o u b t in  th e  m atter 
is rem oved  b y  an im perial G upta seal recovered  at th e  site (Figure 19).306 
A ltho u gh  detached from  th e  original plate, th is seal show s th a t copper-plate  
charters w ere k n o w n  a t Bhitri. Indeed  th e  tex ts  o f m any charters m ay have 
been com posed a t Bhitri g iven the  im perial n a tu re  o f th e  location.

In ad d itio n  to regu lar offerings, w e can a ttem p t to  u nd erstan d  th e  w ays in 
w h ich  th e  im age a t Bhitri w as vivified and  g iven  over to  B hagavatas for 
w orsh ip . As no ted  in  Section 2.11 and again at th e  beginn ing  o f th is  chapter, 
th e  p illar inscrip tion  uses tw o  te rm s to  describe th e  image: pra tim a  and  m urti. 
T he firs t w o rd  refers to  a p re lim inary  likeness, th e  second a consecrated liv ing
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d iv in ity . The same term s are used am ong th e  V aikhanasas, p ra tim a  m ean ing  an 
im age or representa tion , m urti an actual m an ifesta tion  o f  th e  d iv in e .307 These 
m eanings are elaborated  in  th e  V aikhanasa theo logy  o f im ages: th e  god  has bo th  
a low er form , w hich  is concrete and m anifest, a n d  a h ig h e r form , w h ich  is 
sublim e and lim itless. T he first tak es shape as V isn u 's  in ca rna tion s an d  is 
spoken  of as "h av ing  p arts"  (sakala). T he o th e r  is "w ith o u t p a rts"  (niskala ),308 
T he latter is im m oveable an d  resides fo rev er in  th e  tem p le 's  san c tu ary . T he 
possib ility  th a t these d istinctions w ere an tic ip a ted  in  th e  G upta  n o r th  is show n 
b y  a n um b er o f  parallels betw een  th e  ev en ts  recorded  in  th e  B hitri in sc rip tio n  
an d  the  ritual sequence g iven  in  th e  K asyapasam hita , a V aikhanasa m anual 
dealing  w ith  tem ples and  images. T he tex t, f irs tly , g ives th e  follow ing  steps for 
m aking  and consecrating  an im age:309
•  To begin, th e  ce lebran t or jyajamana  is g iv en  detailed  in s tru c tio n s  regard in g  

th e  clay from  w hich  he w ill m ake th e  scu lp tu re . A fter th e  clay  has been 
dried , m ixed w ith  frag ran t resins an d  so fo rth , th e  ce leb ran t fixes th e  
materia] on an arm ature; su b seq u en tly , h e  places jew els  an d  o rn am en ts at 
ap p ro p ria te  places on the  b od y  o f  th e  im age. T his w o rk  is to  be d on e  b y  th e  
celebran t, b u t  he can call on a craftsm an to  h e lp  b in d  th e  clay  to  th e  a rm atu re  
in  a w o rth y  m anner and " to  cause th e  lim bs o f  th e  im age to  b e  m ade 
accord ing  to  th e ir charac teristics."

•  Once these p repara tions are  com plete, th e  ce leb ran t sum m ons specialists to  
u n d e rtak e  th e  estab lishm ent an d  consecration  o f  th e  scu lp tu re ; in  th is  cadre 
are establishers (sthapaka) w h o  are  responsib le  for se ttin g  u p  th e  im age and 
Vedic p riests (H otr, A d h v a ry u , etc.) w h o  are chosen  accord ing  to  th e  of
ferings and  oblations th a t h ave  been p lan n ed . T he ce leb ran t also selects a 
teacher (guru). In  seeking perm ission  to  proceed , th e  ce leb ran t says, "I shall 
perform  th e  sacrificial cerem ony" (devayajanam karisyam i) and  th e n  applies 
h im self to  various penances. But th e  estab lishm ent, sacrificial oblations, and 
offerings are placed in  th e  h and s o f th e  people  h e  has selected .311

• The final step  invo lves rituals th a t w ill m ake th e  im age a su itab le  dw elling  
place for th e  god. A t th is  po in t, th e  guru  or p recep to r com es to  th e  fore: h e  
m akes th e  ce lebran t h is p u p il an d  p erfo rm s a rite  called th e  "o p en in g  o f  th e  
eyes" (aksyunm esanam ), a crucial step in  b rin g in g  th e  sc u lp tu re  to  life.312 
A fter th e  eyes are opened , th e  im age is b a th ed , an d  th e  p recep to r in s tru c ts  
th e  p riests to  perform  th e ir  resp ec tiv e  ob la tions. F inally  th e  p recep to r 
invokes the  presence o f  V isnu  in to  a p o t o f w a te r .313 T h en  in  a rem ark ab ly  
succinct passage, th e  te x t tells us w h a t h ap p e n s  n ex t: "H e (i.e., th e  p recep tor) 
shou ld  tak e  th e  w ater w h ich  is in  th e  p o t an d  w h ich  conta ins h is (V isnu 's) 
dynam ic pow er, and  m ediating  on th e  Lord w ith  devo tion , an d  o n  th a t w a te r 
as being iden tical w ith  th e  Lord o f th e  gods, say ing  idam  visnuh  and  ayatu  
bhagavan, h e  shou ld  cause it to  flow  on th e  head o f th e  im age saying 
"I invoke  V isn u ."314 A nd  th e re  is abso lu te ly  no  d o u b t a b o u t th e  m eaning  o f 
th is act: "T he Lord o f gods pervades th e  im m oveable  im age an d  stays in  it."

T h is consecration, like m uch in  th e  K asyapasam hita , is p resaged  in  th e  fo u rth - 
cen tu ry  Vaikhanasasm artasutra. To be m ore precise, VaiSS  (4: 10-11) g ives the
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same ritual sequence in  a condensed form: the  m aking of th e  scu lp tu re , its 
bath ing , th e  open ing  o f th e  eyes, th e  invocation  o f th e  god in to  a po t o f w ater, 
an d  th e  lu stra tion  o f th e  im age w ith  th e  w ords, "I invoke V isnu." A nd like the 
KasS, each action is in terspersed  w ith  fire oblations.313 So despite a n um b er o f 
in tricacies and digressions, th e  KasS  has the  im age m ade and consecrated  in  
th ree  basic steps, w ith  d ifferen t ritual actors tak ing  the  lead at appropria te  
m om ents. These trad itio n s d raw  atten tion  here  no t only  because the  term s 
p ra tim a  and m urti are used b u t because th e  organisational s tru c tu re  follows th e  
actions outlined  in  th e  Bhitri inscrip tion . To sum m arise: in th e  KasS, th e  cel
eb ran t, w ith  th e  help  o f craftsm en, m akes the  im age and decorates it w ith  
jew els. A t Bhitri, th e  celebrant (i.e., Skandagupta) m akes th e  image. The 
V aikhanasa m aterial show s th a t th e re  w as a clear m andate for th e  p a tro n 's  
involvem ent and  th a t th e  use o f th e  active voice a t Bhitri w as no t coincidental. 
A fter th e  im age is m ade, th e  KasS  p rescribes th a t th e  celebran t should  sum m on 
ritual experts to  establish, bathe, and  w orsh ip  th e  image, th e  guru  o r acarya 
opening  th e  eyes and  pou ring  a p o t o f w a te r over th e  deity  at th e  end  o f th e  
process. A t Bhitri, th e  im age is established. This use o f the  passive voice show s 
th a t Skandagup ta  delegated th e  consecration to  specialists. T heir action is held  
in  th e  background  because th e  inscrip tion  is a prasasti, com posed to  celebrate 
th e  deeds of Skandagupta , no t those o f others. But the  KasS and th e  R am agupta 
inscrip tions — discussed earlier -  show  th a t th e  acarya controlled th e  in terface 
betw een  th e  p a tron  and th e  god-w ith in-an-im age. T his m eans th a t a lthough  
S k an d agu p ta 's  acarya is no t specifically m entioned in th e  Bhitri inscrip tion , his 
p resence th e re  can be in ferred  from  circum stantial evidence. A nd because these 
re la tionsh ips can h ard ly  have been in v en ted  by  Skandagupta , the  v isual ev i
dence at U dayagiri -  b y  w hich  I mean th e  k ing  venerating  N arayana and  
V araha -  show s th a t a Bhagavata acarya w as g u id ing  royal w orsh ip  there  
as well.

The KasS  also helps us u n d e rs tan d  w h y  the  G upta k ings decided to p u rsu e  
these actions. The p a tron  w ho  establishes an image, th e  KasS  says, obtains 
m any sp iritual benefits as well as en joym ent and dom inion. A nd after death  he 
atta ins in tim ate com m union w ith  V isnu,316 T he applicab ility  o f these ideas to 
th e  G upta  period, no ted  already  in  Section 2.10, is show n by  th e  A llahabad 
p illar in sc rip tio n  th a t describes S am udragupta a tta in ing  th e  post-m ortem  state 
of a purusa  (i.e., a Visnu). W e hasten  to  re iterate th a t these considerations do 
n o t show  th a t the  V aikhanasas w ere w o rk ing  as ritualists in th e  G upta realm . 
This possib ility  has already  been considered and dism issed. W h at th e  parallels 
do show  is th a t th e re  w ere analogous trad itio n s in no rth  Ind ia  th a t have no t 
been preserved .

Side-stepping speculation  abou t lost tex tu a l m aterial and  re d u n d a n t 
trad itions, th e  basic relig ious and archaeological fact rem ains th a t Skandagup ta 
w as a ttem p tin g  to  develop a re la tionsh ip  w ith  the  god Sarngin by  establish ing  
a tem ple to  h im  a t Bhitri. The literal m eaning o f Sarngin  is "h e  w h o  has th e  bow  
or sarhga.” A lthough  th e  id e n tity  o f th is  deity  is n o t as clear as w e m ight hope, 
in  th e  co n tex t o f th e  V aisnava cu lt o f the  G upta court, and the  b u ild ing  of a
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tem ple by  th e  k ing , th e  Sarngin at B hitri m u st have been  som e form  of V isnu. 
T h is supposition  is su p p orted  b y  K alidasa's M eghaduta, w h ic h  describes V isnu 
as resting  on Sesa and sarhgapani -  "h e  in  w h o se  h a n d  is a bow ." In  th e  
B rhatsam hita , a tex t com posed ab o u t tw e n ty -fiv e  years after th e  Bhitri 
in scrip tion , V isnu is also described  as h o ld ing  a bow  in  ad d itio n  to  h is o ther 
w eapons.318 T he Vaisnava connection  is m ade certa in  in  an  in scrip tio n  th a t 
com pares a tem ple b u ilt at M andasau r to  th e  kaustubha  p laced  o n  Sarrigin 's 
chest. The kaustubha  is a fam ous gem  re triev ed  d u rin g  th e  ch u rn in g  o f th e  
cosm ic sea and thereafte r used  as N aray an a 's  chest-o rn am en t.319 The 
V isnusm rti develops these  points in  its praise  o f N arayana: "Y ou are b eyo n d  th e  
cognisance of th e  senses; Your end  is m ost d ifficu lt to  k no w ; You are brillian t; 
You hold the  bow  Sarnga, You are V araha, You are  G ovinda, You are o f old, 
You are Pu ruso ttam a" (VSm  1: 50-51). T his is u sefu l because it  show s th a t a 
d istinction  w as m ade betw een  th e  in carna tion  ho ld ing  th e  b ow  an d  G ovinda 
(i.e., th e  cow -herd  Krsna).

T h at th e  bow -ho ld ing  form  of V isnu  w as p u t  to political use in  G upta  tim es 
is show n by an in scrip tion  o f Y asodharm an, w h ich  com pares th e  k in g 's  arm s to 
th o se  o f S arn g pan i.320 The Bhitri in scrip tio n  dem onstra tes th a t  S kandagup ta  
w as not averse to  developing th e  com parison. In  one o f th e  verses, now  
lam entab ly  dam aged, w e read o f S k an d ag u p ta 's  en co u n te r w ith  b arbarian  
invaders: "w h en  he  had come in to  contact w ith  th e  H unas, w ith  h is tw o  arm s, 
in  battle , the  earth  quaked; causing te rrib le  w h irlp oo ls  am ong h is enem ies . . . 
a rro w s . . . proclaim ed . . . noticed  in  th e ir  ears as if  it w ere  th e  tw an g in g  of 
b o w s" .321 A lthough  th e  p u rp o rt  o f th is passage is n o t e n tire ly  clear, th e  slay ing  
o f H unas, th e  shooting  of arrow s, and  th e  tw a n g in g  o f b o w -strin gs leaves little  
d o u b t th a t S kandagup ta  w as m aking  a d irec t connection  b e tw een  h im self and  
th e  bow -ho ld ing  god he had installed  in th e  tem ple. F u rtherm ore , S kandagup ta  
p u b lic ly  advertised  his prow ess as an  a rcher b y  m in tin g  gold coins o n  w h ich  he 
is depicted  ho ld ing  a bow .

From th e  perspective  o f m edieval tim es, it  seem s fairly  o bv ious th a t  R am a is 
th e  sub ject o f these  references and m etaphors. W hile  th is  is n o t exactly  certain  
from  th e  G upta sources alone, an inchoate  Ram a cu lt u n d e r  S k an d agu p ta  seems 
d em onstrated  by  th e  Supia in scrip tion  th a t p raises S k an d agu p ta  as "eq u a l to  
Rama in  rig h teo u s co n d u c t."322 T hat Rama w as ac tu a lly  w o rsh ip ped , as 
opposed to  appearing  sim ply  in n arra tiv e  con tex ts , is sh o w n  b y  th e  V alkha 
p lates. T hese p resen t V isnu as an object o f ad o ra tio n  in  several guises in c lu d ing  
" th e  slayer o f D asavadana."323 As w ith  all th e  references g iv en  here , Ram a 
is no t m en tioned  b y  nam e. But th e  d escrip tion  o f V isnu  as th e  slayer o f th e  te n 
headed  Ravana can on ly  be Rama. From th e  n in th  cen tu ry  o n w ard  Ram a is 
show n carry ing  a bow , and th e  cu rren cy  o f  th is  ico n og raph y  in  earlier tim es is 
show n b y  a relief in the  B harat Kala Bhavan, w h ich  dep ic ts Rama seated  in  a 
ro ck y  landscape w ith  a bow  over h is sh o u ld er,324 A ro u n d  h im  are m onkeys, so 
th e re  is no  d o u b t ab ou t the  id e n tity  o f th e  m ain h u m an  figure . In  th e  KasS, 
Ram a is described as "b lack  o f  colour, w ith  tw o  arm s, h o ld ing  a sh a rp  a rro w  in 
h is r ig h t hand  and a bow  in  h is left, being  ad o rn ed  w ith  th e  c ro w n  an d  all o ther
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o rn am en ts."325 These features m eant th a t Rama w as well su ited  to  political 
allegory because he is th e  one incarnation  of V isnu th a t is both  a k ing  an d  a 
h um an  being .326 This po ten tia l is exp lic itly  developed in th e  KasS  th a t states 
th a t he  w ho  desires m astery  over th e  w hole earth  should  establish an im age o f 
Ram a.327 T h at S kandagup ta  had th is  in ten tion  is ind icated  by  the  w ay  he 
p o in ted ly  describes h im self as "tw o-arm ed" (bahubhyam , dorbhyam). This is 
th e  m ost d istinctive  iconographic  feature o f Rama and  one th a t sets him  ap art 
from  th e  four-arm ed  K rsna.328 As w e have ju s t  seen, an explic it d istinction  
betw een  Rama and K rsna is m ade in  th e  Visnusm rti. G iven th a t S kandagup ta  is 
cred ited  w ith  m oving  th e  G upta capital to  A yodhya , a city  trad itionally  as
sociated w ith  Rama, th e  Bhitri prasasti w o u ld  appear to  be a h arb in g er o f  th e  
w ide use o f th e  Rama avatara  for political ends in th e  eleventh  and  tw elfth  
cen tu ries .329 But th is  takes u s to  th e  end o f  th e  tem ple trad itio n  ra th e r th a n  its 
beginn ing . T he key  p o in t for our concerns is th a t th e  Bhitri inscrip tion  d raw s 
parallels betw een  Rama and  Skandagupta .

T he  re lig ious issues d iscussed  in  th e  foregoing  p a rag rap h s  have  n o t been 
ad eq u a te ly  sy n ch ro n ised  w ith  th e  archaeo logy  o f B hitri. T he p illa r has been th e  
focus o f archaeological a tten tio n  since th e  n in e teen th  c en tu ry  w h en  C un n in g 
ham  cleared  d eb ris  from  a ro u n d  its base. On C u n n in g h am 's  recom m endation , 
th e  area w as exp lo red  by  M r. Charles H o rn e .330 H o rn e 's  rep o rt, sum m arised  by 
C unn ingham , te ll u s on ly  th a t he fou n d  som e p illa rs an d  o th e r fragm en ts reused  
in  n ew er b u ild ing s , and  th a t th e  m o un d s consisted  o f  n o th in g  b u t  b rick  bats 
w h en  he c u t tren ches in to  th e m .331 C unn ingham  does no t m en tion  th a t H orne 
re tu rn e d  to  E ngland  w ith  sc u lp tu re s  from  B hitri. T hese w ere g iven  to  th e  Ind ia  
M useum  in  L ondon  an d  la te r tran sfe rred  to  th e  B ritish  M u seu m .332 T he m ost 
in te re s tin g  p iece is a w ea th er-w o rn  V aisnava head (Figure 43). T his belongs 
to  th e  fifth  cen tu ry  a n d  is sty lis tica lly  re la ted  to th e  scu lp tu ra l fragm ents 
recov ered  from  th e  tem p le  site. T he head  lacks th e  h ig h  crow n norm ally  
accorded  to V isnu  K rsna an d  has no  th ird  eye. T hese o v e rtly  h u m an  ch a r
acteristics su g g est th a t  th is  is, in  fact, th e  head  o f  th e  im age o f  Sarngin  m ade by  
S k an d agu p ta .

T he  re la tio n sh ip  o f th is  scu lp tu re  to  th e  tem ple  is n a tu ra lly  u nc lear because it 
w as n o t excava ted  in  situ . A general u n d e rs ta n d in g  is nonetheless possib le  as a 
re su lt o f th e  excavations co n d u c ted  b y  K rishna K um ar Sinha be tw een  1968 and 
1973.333 T his w o rk  revealed  th a t th e  tem ple  w as a large b rick  s tru c tu re  con
s tru c te d  in  th re e  phases d u rin g  th e  fifth  c e n tu ry . T he b u ild in g  had a re la tiv e ly  
sh o rt life, be ing  ab and o n ed  in  th e  circa s ix th  ce n tu ry . T h at th e  s tru c tu re  w as 
b u ilt in  phases is verified  b y  th e  s ite 's  ep ig rap h ic  m ateria l. A n u m b er of b ricks, 
first no ticed  in  th e  n in e te en th  ce n tu ry , are  in scrib ed  w ith  th e  w o rd s  
srikum araguptasya, in d ica tin g  the  o rig inal b u ild ing  w as co n s tru c ted  b e tw een  
circa c e  414 and  447, th e  re ign-period  o f K um aragupta.334 Skandagup ta  follow ed 
K um aragupta, ru lin g  circa c e  456-67, so h is p illar and im age w ere ad ded  som e ten
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43 Bhitri (District Glinzipur, UP). Vaisnava head, fifth  century. India M useum  Collections, 
B ritish  M useum  (1880. 17).

y e a rs  later. This m eans th a t S kandagup ta  m ade ad d itio n s to  a p re -ex istin g  tem ple 
a n d  th a t th e  Sarngin w as a su b sid iary  im age. T his p o in t is actually  ev id e n t from  
th e  te x t o f  th e  inscrip tion  th a t rep resen ts S k an d agu p ta  as reflecting  on  th e  k ir ti of 
h is  fa th er K um aragupta. A s noted  in Section 2.11, w h ere  th e  re lev an t verses are 
d iscussed  at len g th , th e  w ord k irti refers to  b o th  K u m arag u p ta 's  w o rld ly  fam e and  
to  h is tem ple.

S k a n d a g u p ta 's  p reo ccu p a tio n  w ith  fam e an d  its p e rp e tu a tio n  w ere  n o t 
u n iq u e . T he first ind ication  o f th ese  co ncern s ap p ea rs  in  th e  A llahabad  p illa r  
in sc rip tio n  o f S am u d rag u p ta , w h ich  d esc rib es th e  p illa r as an  "a rm  o f th e  
e a r th ,"  w h ich  p rocla im s th e  fam e o f S am u d rag u p ta  ev en  th o u g h  he has d e p a rte d  
from  th is  w o rld .33J T he ideas are  e labo rated  in  th e  iro n -p illa r  in sc rip tio n  at 
M eh rau li, a record  o f  special re lev an ce  to  th is  s tu d y  because th e  p illa r , as 
p o in ted  o u t in Section 1.12, seem s to  have been  o rig in a lly  se t u p  a t U dayagiri. 
T h e  re lev an t verse  is as fo llow s.336

[kh ijnnasyeva v isrjya  gam  n arap a te r ggam  asritasye taram  
m urtya  karm m ajitavanirn  gatavatah  k ir ty a  s th ita sy a  k sita u  [|*J 
san tasyeva m ahavane h u ta b h u jo  yasya p ra ta p o  m ahan  
n ad y ap y  u tsrja ti p ran asita rip o r y y a tn asy a  sesah k sitim  [||*]
T he residue o f th e  k in g 's  effort -  a b u rn in g  sp le n d o u r w h ich  u tte r ly  
d estroyed  h is enem ies -  leaves n o t th e  ea rth  ev en  now , ju s t  like 
(the residual heat of) a b u rn e d -o u t conflagration  in  a g reat forest.
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He, as if w earied, has abandoned  th is w orld , and resorted in actual 
form  to  th e  o ther w orld  -  a place w on by th e  merit: of his deeds -  
(and although) he has departed , he rem ains on earth  th rough  
(the m em ory o f his) fame {kirli}.

These lines y ield  s lig h tly  aw k w ard  English, b u t th e  basic ideas are clear enough: 
C andragup ta  m ay have passed aw ay, b u t th e  legacy o f  his ach ievem en t is so 
g rea t th a t he seem s to rem ain  on earth  b y  v irtu e  o f his fame. Em phasis is 
p laced  on C an d rag u p ta 's  co nq u est o f enem ies and the  m erit o f his deeds, ideas 
th a t are also fou n d  in coin legends: ksitim  avajitya sucaritair diuam  jciyati 
vikram adityah , "H av ing  co nquered  th e  earth  w ith  good conduct, V ikram aditya 
conquers h e a v e n ."337 T he k in g 's  co nq u est of heaven com bined  w ith  th e  
descrip tio n  o f him  reso rtin g  to  th e  o th e r w orld  in bodily  form confirm s o u r 
u n d e rs tan d in g  o f  th e  w o rth y  dead as au tonom ous ihcom orph ic  en tities , a 
su b jec t d iscussed  in Section 2.10.

T h at th e  tem ple at Bhitri w as p a rt o f th is c u ltu re  o f death  and heroic m em ory 
is show n  by  S k an d ag u p ta 's  decision to tran sfe r th e  m erit o f his relig ious ac
tiv itie s  to h is deceased fa ther K um aragupta. A lthough  I am d istressed  to  find 
m yself in  ag reem en t w ith  B handarkar, his suggestion  th a t th e  eponym ous nam e 
o f th e  de ity  w as "K um arasvam in" seem s ju s t if ie d .,,H An in teresting  p rob lem  is 
created  by  th e  recon stru c tio n  nonetheless. T he verse in th e  Bhitri in scrip tio n  
m en tio n ing  S k an d agu p ta  and his p row ess as an a rcher is placed at th e  close of 
th e  royal eu logy , im m ediately  before th e  factual accoun t o f th e  Sarngin  im age. 
A nd  it is S kandagup ta , as w e have seen, w h o  describes h im self as tw o-arm ed  
and  w ho d ep ic ts h im self as an a rcher on coins. So it seem s co n trad ic to ry  th a t the  
im age sh o u ld  be eponym ously  nam ed K um arasvam in w hen  it: w as so closely tied  
to  Skandagup ta  in m eaning  and  iconography . W e m igh t be tem p ted  to  question  
B han d ark ar's  reco n s tru c tio n  on th is  ev idence, b u t S k an d g u p ta 's  deference to 
his fa th e r and  th e  increasing  im portance  o f m em orials to th e  dead in  G upta  tim es 
m ilitates against th is  d o u b t. A so lu tion  to th e  co nu n d ru m  is p ro v id ed  by  th e  
sy n o ny m y  o f Kum ara an d  Skanda. Both are nam es o f K arttikeya, th e  im plication  
being  th a t th e  d ifference  betw een  K um aragupta  and S kandagup ta  w as negli
g ib le and th a t th e  tw o  k in g s w ere  being  conflated or at least closely com pared. 
S kandagup ta  p u rsu ed  th is  course to  m an u fac tu re  and  assert legitim acy, a p a r
ticu la r an x ie ty  in  v iew  o f his illeg itim ate  b ir th  and  v io len t u su rp a tio n  o f the  
G upta th ro n e ,339 T he conflation  o f royal iden tities , e laborated  in the  em erging  
V ikram aditya legend , has its o rig in  w ith  C andragup ta  I w ho anachron istica lly  
assum ed th e  nam e o f In d ia 's  first im perial sovereign . T h is co n tinu ed  w ith  
C and ragu p ta  II w hose d ram atis t set th e  M udraraksasa  in th e  M auryan  co u rt and 
w hose scu lp to rs  m ade a copy o f  a M auryan  lion capital at: U dayagiri (Figure 9). 
K um aragupta co n tin u ed  th e  conflation  o f nam es w ith  th e  iron-p illa r in sc rip tio n . 
T he scho larly  d ebate  over th e  precise id en tity  o f  "K ing C andra" in th is  record
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is, in m y v iew , n o t on ly  a p rob lem  o f h isto rica l d istance  b u t  th e  re su lt o f  a 
delibera te  a ttem p t to  m ingle p erso na litie s  a n d  so p ro jec t a sense o f roy a l con
t in u i ty .340 T hat im ages as w ell as w o rd s could  h av e  severa l m ean ings is sh o w n  
b y  th e  V araha a t U dayagiri, a p ro b lem  a d d ressed  in  C hap ter 1. A n  ad ded  
com plex ity  is created  a t B hitri by  S a rh g in 's  seco n d ary  p o sitio n  in  th e  tem ple  
p rec inc t. T he m ain im age has d isap p eared , b u t  it  w as u n d o u b te d ly  som e form  of 
V isnu N arayana. E stab lished  b y  K um aragup ta , it  m ay  h a v e  se rv ed  as h is special 
object o f re lig ious devo tion  an d  a m em orial im age a fte r th e  k in g 's  death . 
S k an d ag u p ta 's  ad d itio n s to  th e  site  th u s  in tro d u c e  a d iv in e  h ie ra rch y : th e  m ain  
god  in  th e  in n e r sanctum  and  a seco n d ary  form  in  a su b s id ia ry  sh rin e . T he 
sim ultaneous appearance o f V isnu  in  tw o  p laces can be u n d e rs to o d  th ro u g h  
th e  V aikhanasa ritu a l v o cab u la ry  n o ted  above: th e  m ain  im age w as niskala  — th e  
u n d iffe ren tia ted  form  o f th e  g od h ead  lodged  in  th e  in n e r  san c tu a ry  — w h ile  th e  
Sarngin  w as sakala  — th e  active an d  d iffe ren tia ted  form  of th e  d e ity  in  th e  o u te r 
sh rine .

D eath and th e  ephem eral n a tu re  o f ex isten ce  raise  p ro b lem s o f  co n tin u ity  an d  
o f m em ory , especially  for fam ilies in p ositio n s o f p o w er. T his p ro b lem  — h a rd ly  
u n iq u e  to  Ind ia  -  w as ad d ressed  by  th e  G u p tas th ro u g h  k irti. I f  a k ing  w as 
charism atic , effective, and  p o w erfu l -  an d  if  h is  successors could  p e rp e tu a te  h is 
k ir ti and  add  to  it -  th e  c o n tin u ity  o f th e  d y n a s ty  w as m ore or less assu red . So at 
least w as th e  w o rk in g  th e o ry . T he d u ra b ility  o f  th e  k in g 's  fam e, an d  th e  re p 
u ta tio n  o f h is fam ily, rested  on th e  p u b lic  m em ory  o f  h is g rea tness. W an d e rin g  
b ard s sang th e  k in g 's  p raises in  d iffe ren t p a rts  o f  th e  realm  an d  rem in d ed  th e  
people of th e  k in g  an d  his ach ievem ents. But in  an  em p ire  o f  u n p re c e d e n te d  
size, com m unication  p resen ted  d ifficu lties. T he G up tas an d  th e ir  su b o rd in a te s  
ad dressed  th e  p rob lem  of consis tency  an d  c o n tin u ity  o f co m m u n ica tio n  b y  
m obilising  S anskrit lea rn ing  an d  b y  using  m o nu m en ts to  ex te rn a lise  an d  fix 
m em ory. I w ill close w ith  a b rie f  co nsid era tion  o f th ese  tw o  p o in ts .

T he developm en t o f n ew  g enres in  S an sk rit an d  th e  use o f S an skrit for 
in sc rip tio n s co-op ted  b rah m an as an d  th e ir  im p ressive  c u ltu re  o f m em ory  to  th e  
G up ta  im perial p ro jec t. T hese tra d itio n s  o f  m em ory  w ere  en d o rsed  b y  p e rp e tu a l 
en do w m en ts to b rahm anas, som etim es large g ro u p s  o f th em , sh o w in g  th a t k ings 
w ere  effectively  estab lish in g  "co lleges" for S an sk rit lea rn in g  w ith in  th e ir  te r 
rito ries. T he people  in  th ese  estab lish m en ts p ro d u c e d  lite ra tu re s  th a t reflected  
th e  c u ltu re  o f co u rtly  life, b u t th e ir  p rim ary  p u rp o se  w as ra th e r  m ore  so b er an d  
practical: th e y  w ere  th e  k n o w led g e-h o ld ers  p a r  excellence, resp o n sib le  for th e  
m oral, legal, and  re lig ious o rd e r o f th e  socie ty  a ro u n d  th em . B eyond su p p o rtin g  
b rahm anical m em ory  th ro u g h  en d o w m en t, k in g s  ex te rn a lised  an d  e x te n d e d  
m em ory -  both  tem p ora lly  an d  spa tially  -  th ro u g h  p h y s ic a l o b jects. Coins 
show ing  horses w ere  m in ted  so th e y  cou ld  c ircu la te  b ey o n d  th e  im m ediate  
social and  geographical sp h ere  o f th e  horse-sacrifice; stone sta tu es o f  horses 
w ere  carved  to  serve  as p e rm a n e n t rem in d e rs  o f sacrifices p e rfo rm ed  in  th e  past;
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eulogies w ere w ritte n  dow n and incised  on stone so th e y  w ould  en d u re  long 
a fte r th e  sing ing  w as done. In th e  G upta period , as before, fam e d epen d ed  on th e  
k in g 's  perfo rm ance o f ap p ro p ria te  deeds. But personal acts -  in cu m b e n t on 
ev ery  k in g  as a m atte r o f course — w ere  su p p lem en ted  by physica l m em orials 
designed  to  p ro v id e  an en d u rin g  foothold  for fame. To p u t  th e  m atte r an o th er 
w ay , th e  acts th a t trad itio n a lly  genera ted  fam e — heroism  in battle , nob le  con
d u c t, g enero sity  to  b rahm anas, and  th e  perfo rm ance o f tran sfo rm a tiv e  rites — 
w ere  su p p lem en ted  by th e  creation  of fam e-p roducing  m onum ents. T he 
Kahaum  in sc rip tio n  describes th e  p illa r on w h ich  it is cu t as a "crea to r o f  fam e" 
(k irtikartr), th a t is, a m aterial ob jec t th a t, by  its m ere physical p resence, g e n 
era ted  fam e. So in ad d itio n  to  acts o f old, m o nu m en ts  w ere  b u ilt as au tonom ous 
fam e-m aking  m achines. In  th e  case o f tem ples, p e rp e tu a l en do w m en ts g u a ra n 
teed  th e  perfo rm ance o f puja  th ro u g h  tim e an d  th u s  th e  accretion  o f fam e to  th e  
tem p le 's  p a tron . A lth o u g h  w e m ig h t ju d g e  th is  co n s tru c t h a rsh ly  as p o s t
refo rm ation  com m entato rs, tim e has p ro v en  its efficacy. The early  tem ples o f th e  
G upta p e riod  m ay be in  ru in s , th e ir  en do w m en ts sequestered  and  th e ir  ritu a ls  in 
abeyance, b u t som ehow  w e rem em b er them . T he rem ains and in sc rip tio n s hold 
o u r a tten tio n , p ro m p tin g  us even  now  to  rem em ber th e  peop le  w ho  m ade them . 
M ore especially  w e rem em b er th e  p rie s ts  w hose special k no w ledg e  m ade it 
p ossib le  an d  w hose  desire  to  im p lem en t th e ir  v ision  tran sfo rm ed  th e  relig ious 
an d  po litical life of Ind ia  for cen tu ries to  come.

2 4 6  m>



(§y@©/@ ©/©(§)/©

A P P E N D I X  I

A S T R O N O M Y  A N D  U D A Y A G I R I
Serena Fredrick

T h is ap p en d ix  addresses a n u m b e r o f tech n ica l an d  scientific  issues ra ised  by  
th e  d iscussion  o f th e  In d ian  ca len dar an d  re la ted  m y th o lo g y  in  C hap ter 1.

M o v e m e n t  o f  t h e  T r o p i c s

T h e  T rop ic  o f Cancer is th e  line on ea rth  w h e re  th e  su n  ap p ea rs  d irec tly  
o v e rh ead  at noon on th e  Ju n e  solstice. Its so u th e rn  c o u n te rp a rt , th e  T rop ic  o f 
C aprico rn , is th e  line on ea rth  w h e re  th e  su n  a p p e a rs  o v e rh ead  at noon  on  th e  
D ecem ber solstice. N orth  o f th e  T rop ic  o f  C ancer th e  su n  does n o t rise  h ig h  
en o u g h  in th e  sk y  to  ap p ear d ire c tly  o verh ead  an d  an  e q u iv a le n t situ a tio n  
o ccu rs  in  th e  so u th e rn  h em isphere . T he tro p ics  c u rre n tly  lie at a b o u t 23° n o r th  
an d  so u th  o f th e  eq ua to r, b u t th e y  are  n o t s ta tio n a ry . Due to  th e  p recessio n  o f 
th e  e a r th 's  axis, th e  tro p ics g ra d u a lly  m ove closer to g e th e r  an d  th e n  fu r th e r  
a p a r t  w ith in  a tim escale o f a b o u t 26,000 years. T he  T rop ic  o f C ancer is c u rre n tly  
a t a la titu d e  o f 23° 26 18 , b u t  it varies b e tw een  23° 20 ± 1° 20 . T he  T rop ics o f 
C ancer and  C apricorn  w ere a t th e ir  fu r th e s t d is tan ce  from  th e  e q u a to r  ab ou t 
9 ,500 years ago. T he tro p ics  are p re se n tly  at th e ir  av erag e  d istan ce  from  th e  
e q u a to r and are m oving  to w ard s  th e  eq u a to r  a t a ra te  o f ju s t  less th a n  1 (60 ) 
ev e ry  h u n d re d  years. In  p ractica l te rm s th is  m eans th e  T rop ic  o f  C ancer is 
m o ving  so u th  and  has been doing  so for m ost o f th e  h isto rica l p e rio d .

Using th is  data, it is a re la tiv e ly  s tra ig h tfo rw a rd  m a tte r  to  ca lcu la te  h ow  th e  
T rop ic  o f Cancer has m oved d u rin g  th e  p a s t tw o  th o u sa n d  y ears. T he la titu d e  o f 
th e  site  a t U dayagiri is 23° 32 11.1 , an d  it can be seen  from  th e  m ap th a t 
th e  T rop ic  o f C ancer w o u ld  h av e  been d ire c tly  on th e  site  in  a b o u t ce  1300 
(F igure 14). T he m onum en ta l rem ains at U dayag iri d a te  from  a ro u n d  CE 400, b u t 
th e  T rop ic  o f  Cancer w ou ld  h av e  b een  n o r th  o f th e  site  a t th a t  tim e. T h is w o u ld  
h av e  m ade re la tiv e ly  little  d iffe rence  on th e  g ro u n d  h o w e v e r’, sh ad o w s cast at
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noon on th e  sum m er solstice a t U dayagiri w o u ld  h ave  been q u ite  sm all, p ro b 
ably  o n ly  slig h tly  b ig ger th a n  th e  ones cast today .

M o v e m e n t  o f  t h e  S u n

T he p o sitio n  o f th e  rising  and se tting  sun  m oves n o t on ly  d u rin g  th e  course o f 
th e  year b u t also on  a m u ch  lo n ger tim escale. This tim escale co rresp o n d s to th e  
m ovem en t o f  th e  tro p ics ju s t  d iscussed . One in sc rip tio n  a t th e  site  g iv es a 
specific d a te  in  c e  401, an d  calcu lations show  th a t th e  su n  w ou ld  h ave  m oved  
ab o u t 13 20 in  th e  1,600 years since th a t tim e. T he ap p a ren t d iam eter o f th e  sun  
in  th e  sk y  is ab o u t 32 , so th e  su n  rises ab ou t h a lf  its d iam eter fu r th e r  so u th  now  
th a n  it d id  in  c e  401. T his m eans th a t in  c e  401 a t th e  sum m er solstice, w h en  
th e  su n  rose at its m ost n o rth e rly  p o in t, s lig h tly  m ore su n lig h t w o u ld  h ave  
shone along th e  passage an d  illum inated  th e  rec lin in g  V isnu at daw n  th a n  at 
p resen t.

T he ex ac t p osition  o f th e  rising  sun  in  re la tion  to th e  rec lin in g  V isnu 
(Figure 13) w as p ro b a b ly  an  im p o rtan t elem ent in th e  ritu a l o b se rv a tio n s o f th e  
fifth  c e n tu ry . I t th u s  appears th a t th e  w ay  in w h ich  th e  u p p e r  w all of 
th e  passage has been  c u t d ow n  and  sq u a red -o ff (F igure 7) rep resen ts  a d elibera te  
a ttem p t to  g u a ran tee  th a t th e  fu ll o rb  o f th e  sun  w as v isib le  a t th e  a p p ro p ria te  
tim e (i.e., th a t fu ll o rb  o f th e  ris ing  su n  at th e  solstice shone on  th e  scu lp tu re).

E c l i p s e s

In  th e  M udraraksasa  — th e  p lay  d iscussed  a t len g th  in  C hap ter 1 — th e  P ro logue 
describes how  th e  p la y 's  M anager re tu rn s  hom e to  d iscover th a t p rep ara tio n s  
are  being  m ade for a festival. H is en q u irie s  lead to th e  follow ing  co n v ersa tio n :1

Tell m e th e  reason (for th e  festival p repara tions). 
Because th e y  say  th e  m oon is to  be eclipsed .
L ady, w h o  says so?
Such in d eed  is th e  ta lk  am ong th e  tow nsfo lk .
Lady, I have sp en t some labour on the  science o f 

astronom y w ith  its six ty -fo u r branches; let, th e re 
fore, y o u r p repara tion  o f  meals in  h o n o u r o f th e  
w o rth y  p riests  proceed; as for th e  eclipse o f th e  m oon 
you  are deceived  b y  som eone. For see -  th a t well- 
k n o w n  K etu, m alignant p lan e t o f m alicious resolve, 
w ishes, perforce, to  a ttack  C andra, th e  m oon, h av ing  
a fu ll o rb  — b u t th e  u n ion  [i.e., th e  presence of] 
B udha -  th e  p lan e t M ercu ry  -  saves him. 

k i n g ' s  m i n i s t e r  w h o  is h e  th a t, w h ile  I live, w ishes to  o v e rp o w er
F ROM B E H I N D  C andra?
T HE  c u r t a i n :

m a n a g e r :
a c t r e s s :
m a n a g e r :
a c t r e s s :
m a n a g e r :
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Ah I see, it  is K autilya, [the m inister] o f  crooked 
in tellect, w h o  b u rn t u p  th e  N anda race in th e  fire of 
h is w ra th . H av ing  h ea rd  th e  w o rd s  " candrasya  
grahanam  — th e  se izure  o f th e  m oon" -  h e  u n d e r
s tands th a t th e re  w ill be an  a ttack  b y  th e  enem y on 
th e  m oon-like M au rya  k in g  w h o  bears th e  nam e 
C andra -  m oon. But aw ay  — let us go  from  here.

End o f  th e  P ro logue.
In th is  d ialogue the  k in g 's  m in iste r u n d e rs ta n d s  th e  M an a g e r's  s ta tem en t 

po litica lly : W h o  of w icked  reso lve, accom pan ied  b y  K etu , w ish es to  a ttack  k in g  
C andra w hose full o rb  o f so v e re ig n ty  is n o w  fu lly  estab lish ed ?  In  th e  M in is te r 's  
m in d , Ketu is n o t th e  in v is ib le  p lan e t th a t causes th e  ec lipse  b u t th e  enem y  k in g  
n am ed  M alayaketu .

T he M anager m en tions B udha (M ercury) because  th e  p ro x im ity  o f  th is  p lan e t 
w as alleged to  p rev e n t eclipses. T h is v iew  is re jec ted  b y  th e  ea rly  s ix th -c e n tu ry  
a u th o r  V araham ihira  (see Kale, notes) and  th is  p e rh a p s  h in ts  th a t  th e  p lay  
p re d a te s  him .

T hese q u estio n s raise th e  issue o f  eclipses an d  th e ir  tim in g  as a w a y  of 
d e te rm in in g  th e  date o f  th e  e v en ts  d esc rib ed  (i.e., specific astronom ical ev en ts  at 
th e  tim e o f th e  G uptas).

A solar eclipse occurs w h e n  th e  m oon is d ire c tly  b e tw e e n  th e  su n  an d  ea rth , 
p re v e n tin g  th e  lig h t from  th e  su n  from  reach in g  a sm all area on th e  ea rth . A 
lu n a r  eclipse is s lig h tly  d iffe ren t because th e  m oon does n o t g en e ra te  an y  lig h t 
o f  its  ow n, and  w h a t w e see on ea rth  is o n ly  w h a t it  reflects from  th e  su n . W h en  
th e  ea rth  is d irec tly  b e tw een  th e  su n  an d  m oon, th e  o n ly  lig h t th a t  reaches th e  
m oon is th a t lig h t th a t is b en t a ro u n d  th e  e a r th  b y  o u r  a tm o sp h ere . T he effect of 
th is  is th a t th e  lig h t reflected b y  th e  m oon is a red  co lo u r because it has been  
d is to rted  b y  th e  a tm o sp h ere  o f th e  ea rth . T h is  is k n o w n  as a lu n a r  eclipse. 
Because th e  p osition  o f  th e  su n , m oon, an d  e a r th  is k n o w n  in  detail, it is p ossib le  
to  calcu late  w h en  eclipses to o k  place in  th e  past. By k n o w in g  o n ly  a few  deta ils  
a b o u t th e  position  o f th e  su n  an d  m oon an d  th e  location  o f  a site  -  su ch  as 
U dayagiri -  it is possib le  to  ca lcu la te  w h en  eclipses o c c u rre d . O f course  th ese  
eclipses w ill be o f  in te re s t if  th e  site  w as in use at th e  tim e in  q u es tio n . One W eb  
site  p ro v id es  th e  re le v an t in fo rm atio n  re g a rd in g  th e  p osition  o f th e  su n  and 
m oon and  w h a t k in d  o f eclipse it  w o u ld  h av e  been  a t th e  tim e (E spenak  2004).

In  m ost cases, lu n a r eclipses w ere  p ro b a b ly  o b se rv ed . By its  n a tu re , th e  solar 
ec lipse  can only  ev er be seen on a v e ry  sm all p iece o f  lan d , w h ils t lu n a r  eclipses 
a re  v is ib le  on th e  w hole  n ig h t-s id e  o f  th e  ea rth . A lth o u g h  so lar and lu n a r  
eclipses occur w ith  a b o u t th e  sam e fre q u e n c y , lu n a r  eclipses are  m u ch  m ore  
com m only  seen on e a rth . For th is  p a rtic u la r  site , lu n a r  eclipses at th e  tu rn  o f th e  
fo u r th  c e n tu ry  ce  to o k  place on th e  fo llow ing  dates: 07 F e b ru a ry  399, 22 Ju n e  
400, 17 D ecem ber 400, 12 Ju n e  401, 06 D ecem ber 401. U sing  th e  W eb  site

M A N A G E R
( l i s t e n i n g ):
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created  b y  Jo h n  W alk er it is possib le to  v iew  a com pu ter-gen era ted  im age of 
w h a t th e  n ig h t sky  w o u ld  have looked  like at th e  tim e o f all these  eclipses 
(W alker 2003). T he eclipse in  Ju n e  401 is ac tua lly  v e ry  close to th e  date  o f th e  
in sc rip tio n  at th e  site, b u t  it w ou ld  not h av e  been  v isib le  from  U dayagiri as th e  
m oon w as ab o u t 50° below  th e  horizon  a t th e  tim e o f th e  eclipse. A ltho u gh  a 
couple o f th e  o th e r eclipses w o u ld  h av e  been v isib le  from  th e  site, it is th e  one 
th a t took  place on 17 D ecem ber 400 th a t is o f m ost in te rest. An eclipse a t th is  
tim e w ou ld  h av e  been o f im p o rtan ce  because it is a rou n d  th e  tim e o f th e  w in te r  
solstice. T his p a rticu la r  eclipse also to o k  p lace w h en  th e  m oon w ou ld  have been 
v e ry  h ig h  in  th e  sky , a t an  a ltitu d e  o f ab o u t 85° (very  close to  th e  zen ith  p o in t of 
90°) from  th e  p o in t o f v iew  o f som eone a t U dayagiri, and  Ju p ite r  also w o u ld  
h ave  been v e ry  close to  th e  m oon. These th re e  th in g s  -  th e  p ro x im ity  o f th e  
M oon to  th e  zen ith , its o ccurrence  less th an  five days before th e  w in te r  solstice, 
an d  Ju p ite r 's  closeness to  th e  m oon -  all su g g est th a t an y  c u ltu re  aw are o f  th e  
n ig h t sk y  an d  its m ovem ents, w o u ld  h av e  fou n d  th is  eclipse especially  s ign if
ican t. T he eclipse w ould  have tak en  p lace in  th e  m idd le  o f th e  n ig h t (abou t 
12:30) an d  lasted  ap p ro x im ate ly  fo rty  m inu tes. T herefore it is n o t u n reason ab le  
to  su g g est th a t th is  m ay h ave  been  th e  eclipse th a t in sp ired  th e  o pen ing  
sta tem en t in  th e  M udraraksasa.

R eferences
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M E A N  A N N U A L  R U N - O F F  I N T O
T H E  U D A Y A G I R I  T A N K

John Sutcliffe

F rom  th e  co n tou r su rv e y  o f U dayagiri h ill th a t w as p re p a re d  in  2005 (g iven  h ere  
in  sim plified  form  in F igure 3), I u n d e rto o k  to  ca lcu la te  th e  v o lum e o f  th e  ta n k  at 
th e  so u th e rn  end  o f  th e  n o rth e rn  hill an d  to m easu re  th e  area th a t  is lik e ly  to  
d ra in  to  th is  tank .

T he  area and vo lum e o f  th e  ta n k  w ere  m easu red  from  an  en la rg em en t o f  th e  
m ap  at a scale o f  ]4 .0  cm =  lO O m o r 1 cm  =  7.14 m . T h is is e q u iv a le n t to  a scale 
in  te rm s o f area o f  1 cm 2 =  51.0 m 2. T he areas a t each  c o n to u r  level w ere  
m easu red  on transparen t: sq u ared  p a p e r an d  c o n v e rte d  as follow s.

Contour Level (in) Area (cm2) Area (m2) Cumulative Area (m2)
<109 0.30 15.30 15.30
109-110 2.45 124.95 140.25
110-11] 5.35 272.85 413.10
111-112 6.40 326.40 739.50
112—114 13.85 706.35 1445.85
t o t a  r. 28.35

T he vo lum e o f th e  ta n k  u p  to th e  114 m c o n to u r, as sh o w n  in  th e  tab le , is 
a b o u t 3,124 nr1.

T he area d ra in in g  to  th is  ta n k  from  th e  h ill ab o v e  w as d ra w n  on th e  co n to u r 
m ap  p rin te d  on a sm aller scale o f  4.7 cm =  100 m, o r 1 cm =  21.28 m. T h is is 
e q u iv a le n t to  1 cm 2 — 452,7 m 2. T he precise  c a tch m en t area is so m ew h at u n 
ce rta in , b u t th e re  is a re e n tra n t sh o w n  ru n n in g  from  th e  ta n k  to w ard s  a sq u are  
p la tfo rm  ab ou t tw o -th ird s  o f  th e  w ay  to  th e  tem p le  m ark ed  to w a rd s  th e  
n o r th e rn  lim it o f  th e  hill (see F igu re  3).

If  one d raw s a line from  th e  to p  o f th is  r e e n tra n t to w ard s  th e  sq u a re  p la tfo rm , 
th e  area d ra in in g  to  th e  ta n k  w ou ld  be a b o u t 26.75 cm 2 on  th e  m ap, o r ab o u t
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12,110 m 2 on th e  h ill. If  one took  a co nserva tive  estim ate to  th e  to p  o f th e  cliff 
above th e  ta n k , th e  area w o u ld  be ab o u t h a lf  th is  area (i.e., 6,000 m 2). On th e  
o th e r h an d , it m ig h t be possib le to e x te n d  th e  ca tch m ent u p  to  th e  tem ple, using  
a d iv ers io n  canal along th e  to p  o f th e  w es te rn  slope o f th e  hill; th is  w o u ld  g ive 
an  ad d itio na l 19.1 cm 2 o f ca tchm ent, o r 8,647 m 2, to g ive a to ta l o f  20,757 m 2. 
T h us th e  area d ra in in g  to  th e  ta n k  could  be as little  as 6,000 m 2 o r 20,700 m 2 
w ith  a d iv e rs io n .1

T he ra in fa ll a t V id isha averaged  1,334 m m  b etw een  1926 and  1975; th e  ru n o ff  
from  th is  ra in fa ll could  be as h ig h  as 80 p ercen t, o r one m etre , bearing  in m ind  
th e  steep  n a tu re  o f th e  ca tch m en t an d  th e  ro ck y  n a tu re  o f th e  site u n d e r  s tu d y . 
E v idence from  th e  Betwa basin  as a w ho le  su g g ests th a t a co nserva tive  estim ate  
o f ru n -o ff  from  th is  ra in fa ll w o u ld  be 0.50 m.

A com bination  of th e  m ost co nserva tive  estim ate  o f th e  ca tch m ent area, an d  a 
co nserva tive  estim ate o f th e  ru n -o ff, suggests th a t th e  ta n k  shou ld  fill to  th e  114 
m co n to u r level in  an  average year. T h a t th is  co n trad ic ts  th e  field ev idence  
d u rin g  th e  m onsoon is p e rh ap s d ue  to th e  fac t th a t th e  sealing  o f th e  ta n k  has 
been  affected  b y  in te rfe ren ce  w ith  th e  confin ing  em bankm en t.

2 5 2



(§^ (gy© (gy© (§/©

N O T E S

I n t ro d u c t io n
1. The inscriptions are dealt w ith in J. F. Fleet, Inscriptions o f the Early Gupta Kings and 

Their Successors, Corpus Inscriptionum Indicarum, vol. 3 (Calcutta, 1888), herein
after CII 3 (1888). Some of the records are re-edited, often w ith mischievous results, 
in the revised edition, D. R. Bhandarkar et al., Inscriptions o f the Early Gupta Kings, 
Corpus Inscriptionum Indicarum, vol. 3 (revised) (New Delhi, 1981), hereinafter 
CII 3 (1981).

2. The main sources are D. R. Patil, The Monuments o f the Udayagiri Hill (Gwalior, 
1948); Debala Mitra, "Varaha Cave at Udayagiri — An Iconographic Study," Journal 
o f the Asiatic Society 5 (1963): 99-103; J. C. Harle, Gupta Sculpture (Oxford, 1974): 
Figures 8-17; Phyllis Granoff, "MahisasuramardinT: An Analysis of the M yths," 
E& W  29 (1979): 139-51; J. G. Williams, The A rt o f Gupta India: Empire and Province 
(Princeton, 1982): Figures 35-39. M. A, Dhaky et al., eds,, Encyclopaedia o f Indian 
Temple Architecture: North India, Foundations o f North Indian Style (New Delhi, 
1988): Figures 15-16.

3. A start on the Paramara period is made in my "Inscriptions from Udayagiri: Locating 
Domains of Devotion, Patronage and Power in the Eleventh Century," SAS  17 (2001): 
41-53; the ancient material is explored in Meera I. Dass and M. Willis, "The Lion 
Capital from Udayagiri and the Antiquity of Sun W orship in Central India," SAS  18 
(2002): 25-45.

4. Robert W. Preucel and Ian Hodder, Contemporary Archaeology in Theory: A  Reader 
(Oxford, 1996): 396-97.

5. Sheldon Pollock, The Language o f the Gods in the World o f Men: Sanskrit, Culture, and 
Power in Premodem India (Berkeley, 2006): 18 and 511—24.

6. Ibid., 9.
7. Edwin Gerow, Review of Burton Stein, A History o f India (Oxford, 1998) in JAOS 

120 (2000): 664.
8. The exclusive focus on literary sources leads to the problems we find in  Pollock, 

Language o f the Gods, 279, where three axioms, based on Samudragupta's Allahabad 
inscription, are given for understanding the relationship of the king and god. These

253



N o t e s  t o  P a g e s  5 - 1 6

axioms are dealt with here in Chapter 1, notes 196 and 199 and in Chapter 2, 
note 355.

9. R. Inden, "The Temple and the Hindu Chain of Being/' in Text and Practice: Essays 
on South Asian History, with an introduction by Daud Ali (Delhi, 2006): 196-97.

10. How far we can get or not get is masterfully shown in Edwin Gcrow, "India as a 
Philosophical Problem: McKim Marriott and the Comparative Enterprise," J A O S  120 
(2000): 410-29.

11. Fred Virkus, Politische Strukturen im Guptareich, Asien- und Afrika-Studicn der 
Humboldt-Universitat, Bd 18 (Wiesbaden, 2004).

12. I have dealt w ith the historiography of the "golden age" in my "Later Gupta 
History: Inscriptions, Coins and Historical Ideology," JRAS  15 (2005): 131—50.

13. Nicholas B, Dirks, The Hollow Crown: Ethnohistory o f an Indian Kingdom (Cambridge, 
1988).

14. R. Inden, Imagining India (Oxford, 1990), Chapter 6, summarised in Inden, "Imperial 
Puranas: Kashmir as Vaisnava Center of the W orld” in Querying the Medieval: Texts 
and the History o f Practices in South Asia (Oxford, 2000): 24-25. I have elsewhere 
signalled the limitations of the model, see my review of Querying the Medieval in 
SAS  17 (2001): 213-17.

15. Sheldon Pollock, "The Sanskrit Cosmopolis, 300-1300 c e : Transculturation, 
Vernacularization and the Question of Ideology" in Ideology and Status o f Sanskrit: 
Contributions to the History o f the Sanskrit Language, edited by Jan E. M. Houben 
(Leiden, 1996): 200 (his italics).

16. For further problems, see Daud Ali, Courtly Culture and Political Life in Early 
Medieval India (Cambridge, 2004): 15-17.

17. Pollock, "The Sanskrit Cosmopolis," 197, and Language o f the Gods, passim, but 
notably p. 512 where he dismisses Sanskrit as a language of communication because 
there is "no direct evidence that Sanskrit was ever used to fulfil these needs outside 
certain scholastic and liturgical environments." Yet if ritual communication means 
political communication (compare, say, the suppression of the Latin Mass in 
Protestant England), then the use of Sanskrit in liturgical environments is one of its 
most important roles.

18. Edwin Gerow, "W hat Is K arm a  (K im  K arm etV p  An Exercise in Philosophical 
Semantics," Indologica Taurinensia  10 (1982): 87-116.

19. Inden, Imagining India, passim.
20. James Heitzman, Gifts o f Power: Lordship in an Early Indian State (Delhi, 1997), 

especially pp. 234-35 where the issue of agency in Indian history is addressed.

C h a p te r  I. T he  A rch aeo lo g y  a n d  P o litic s  o f T im e a t U d ay ag iri
1. Manavadharmasastra (3: 76), edited by Patrick Olivelle as Manu's Code o f Law: A  

Critical Edition and Translation o f the Manava-Dharmasastra (Oxford, 2005). An 
earlier and shorter version of this chapter, representing my formative thoughts on 
the themes discussed, appeared in The Vakataka Heritage, edited by Hans T. Bakker 
(Groningen, 2005): 33-58.

2. A different view in Williams, Art o f Gupta India, Figure 39.
3. On shell inscriptions, see Richard Salomon, "New Sankalipi (Shell Character) 

Inscriptions," Studien zur Indologie und Iranistik 11—12 (1986): 109-52. Claims about 
decipherment must be discounted, see Salomon, "A Recent Claim to Decipherment of 
the Shell Script," JAOS 107 (1987): 313-15; Salomon, Indian Epigraphy (Oxford, 
1998): 70.

2 5 4  < m



N o t e s  t o  P a g e s  1 6 - 2 3

4. Other views in Hans T. Bakker, “Religion and Politics in the  Eastern Vakataka 
Kingdom," SAS  18 (2002): Plate 1 and Julia Shaw, Buddhist Landscapes in Central 
India (London, 2007): 150, Plate 56.

5. Dass and Willis, "Lion Capital," pp. 25-45. Some material has been repeated here 
because the present discussion needs to be self-contained and would be unintelli
gible w ithout the relevant data. I have also used this opportunity  to correct typo
logical errors, to rectify conceptual and factual mistakes, and to add significant new 
material, particularly with regard to astronomical matters.

6. The slab is published in Williams, A rt o f Gupta India, Figure 42, the capital in 
Williams, "A Re-cut Asokan Capital and the Gupta A ttitude towards the Past," 
Artibus Asiae 35 (1973): 225—40; the capital is, in fact, not recut, a point taken up in 
Section 1.10.

7. General introductions can be found in G. R. Kaye, Hindu Astronomy, MASI, no. 18 
(Calcutta, 1924); more recently and technically Roger Billard, Astronomie indienne, 
Publications l'Ecole Frangaise d'Extreme-Orient, vol. 83 (Paris, 1971). The basic 
guide is David Pingree, Census o f the Exact Sciences in Sanskrit, Memoirs of the 
American Philosophical Society, 5 vols. (Philadelphia, 1970—94); more concisely
S. N. Sen, A  Bibliography o f Sanskrit Works on Astronomy and Mathematics 
(New Delhi, 1966). For Vedic textual background, see Jan Gonda, Prajapati and the 
Year, Verhandelingen der Koninklijke Nederlandse Akademie van W etenschappen, 
Afd. Letterkunde, Nieuwe Reeks, Reel 123 (Amsterdam, 1984). The only work I have 
found that combines astronomy and art history, deals w ith a later period. It is 
E. Parlier-Renault, "Chemin des dieux et chemin des ancetres: La deambulation 
rituelle autour du temple hindou," Asie 5 (1998): 9—25.

8. The editions are listed in Pingree, Census, 5: 539-40 and discussed in G. Thibaut, 
"Contributions to the Explanation of the Jyotisa-Vedariga," JASB  46 (1877); 411-37, 
reprinted in Studies in the Histoiy o f Science in India, vol. 2 (New Delhi, 1982); 479-502; 
more recently Pingree, "The Mesopotamian Origin of Early Indian Mathematical 
Astronomy," Journal for the History o f Astronomy 4 (1973): 1-12. The conclusions 
offered have, however, been subject to a severe and justified critique, see Harry Falk, 
"Measuring Time in India and Mesopotamia," ZDMG 150 (2000): 107-32. The 
Jyotisavedaiiga is preserved in two recensions (Yajus and Rk). The astronomical 
elements of the Paitamahasiddhanta are the same as the Jyotisavedahga; it perhaps 
belongs to the first century CE and was summarised in the early sixth century by 
Varahamihira in Pancasiddhantika, see Pingree, Census, 4: 259; an archaic astronomy 
is also given in the Suriyapannatti (Skt Suryaprajnapti) the particulars of which are 
discussed in Thibaut, "On the Suryaprajnapti," JASB  49 (1880); 107-27 and 181-206. 
This Svetambara text was probably p u t in its present form after the sixth century CE.

9. Cited Jan Gonda, "Pratistha," in Selected studies, 6 vols. (Leiden, 1975), 2: 349. The 
relevant text can be found in Aitreyabrahmana with commentary o f Sayana, edited by 
Satyavrata SamasramI, 4 vols., Bibliotheca Indica, new series (Calcutta, 1895-1906) 2; 
23-24. Vagbhata's medical analysis of the six seasons and two halves of the year, 
with corresponding humors, is elegantly explained in Dominik W ujastyk, "Agni 
and Soma: A Universal Classification," Studia Asiatica 4 (2004): 347-69,

10. Arthasastra (2: 20; 41); asadhe masi nastacchayo madhydhno bhavati, "in the m onth 
of Asadha there are no shadows at m idday."

11. Early references to the Arthasastra  in other works are noted in Hartm ut Scharfe, 
Investigations in Kautalaya's Manual o f Political Science (Wiesbaden, 1993): 1-5.

12. The middle of the passage at Udayagiri is located at N 23° 32’ l l . l "  and E 77° 46' 
20.1 . As is clear from Figure 14, the Tropic would have stood on the hill in the late

255



N o t e s  t o  P a g e s  2 3 - 2 9

thirteenth century. I am grateful to Serena Fredrick who carried out the calculations 
and contributed Appendix I.
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Buddhist Religions as Practiced in India and the Malaya Archipelago (AD 671—695) 
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dimensions and the fact that it "m ust have been quarried on the spot." The foun
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JAOS 121 (2001): 173-92.
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Garuda-Banner, 2 vols. (Groningen, 1994). The text of the seal illustrated here is 
given in my "Later Gupta History," 131—50.

24. The identifications are partially based on the Devimahatmya; the secondary litera
ture is summarised by Williams, A rt o f Gupta India, pp. 46-47. The difficulty with 
the use of this text as a "literary source" for the iconography is shown in Adalbert J. 
Gail, "Ayudhapurusa: Die Anthropom orphen Waffen Visnus in Literatur und 
Kunst," Indologica Taurinensia 8-9 (1980-81): 181-85; the th ird  weapon is clearly 
Visnu's bow and not the sahkha given in the Devimahatmya. Additionally 
V. V. Mirashi, "The Lower Limit for the Date of the DevT-Mahatmya," Purana 6 
(1964): 181-86 points out that the inscription of c e  608, which is often used to 
provide a lower date for the Devimahatmya, more probably belongs to the ninth  
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argued in Yuko Yokochi, The Rise o f the Warrior Goddess in Ancient India: A  Study of 
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versiteit Ph.D. thesis, 2004): Chapter 1, n. 42. Epigraphic sources of the fourth 
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25. Observations on the spot showed that, even w ith the modern shed in place, the 
image of Narayana is illuminated by the sun during the week around the solstice 
day. The way the south wall of the passage has been cut in stepped notches 
(Figure 7), eliminating portions of the big shell letters in the process, shows that 
changes have been made to allow the sun to strike the image at sunrise on the 
solstice. That changes were made with this intention is shown by the fact that 
the position of the sun rising on the eastern horizon has changed over time: ju s t as 
the Tropic moves, so too does the position of the rising sun. The change amounts to 
about 0.0002 degrees per year; the maximum northw ard declination of the sun was 
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here is to demonstrate a principle rather than provide all the detailed calculations,
1 leave the particulars to future scholars. Turning to specific features that can be 
observed, I would draw attention to the two shallow squares cut into the floor of the 
passage directly in front of the Narayana niche; these show that pillars stood here 
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reconstruction given in Figure 13.
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Pdt. Babulal CaturvedT, Bhuvanavijaya pamcahga (Jabalpur, 2003). This is one of the 
many calendars commonly available in north India.

29. D. C. Sircar, Select Inscriptions bearing on Indian History and Civilisation, 2 vols. 
(1965-83) 1: 435-38; V. V. Mirashi, Inscriptions o f the Vakatakas, Corpus 
Inscriptionum Indicarum, vol. 5 (Ootacamund, 1963): 7—8, hereinafter CII 5 (1963); 
Ajay Mitra Shastri, Vakatakas: Sources and History (Delhi, 1997): 9. The Riddhapur 
plates record a grant on the same day, see Mirashi, CII 5 (1963): 35-37; Sircar, Select 
Inscriptions, 1: 439-42; Shastri, Vakatakas, pp. 20-21. Further implications are 
explored in Section 3.6.

30. E. Hultzsch, Kalidasa's Meghaduta with the Commentary o f Vallabhadeva (London, 
1911): 2—3 (verse 2). A rich controversy surrounds the reading and exact day 
mentioned in verse 2, see W alter Harding Maurer, Sugamanvaya Vrtti: A Late 
Commentary in Jaina Sanskrit on Kalidasa by the Jaina Muni Sumativijaya, 2 vols. 
(Poona, 1965): 2: 12-14 and 2: 219-21.

31. Hultzsch, Kalidasa's Meghaduta, 56 (v. 107, in other versions 2: 50). Vallabhadeva, 
who lived in the tenth century, gives the same day as the Poona plates in his 
commentarial gloss: karttikasukladvadasyam bkujagasayanac chesatalpad utthite 
sarhgapanau harau mama sapanto bhavisyati. Translations arc very many; here 
we use that prepared by Jaffor Ullah and Joanna Kirkpatrick and published 
electronically.
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32. Fleet, CII 3 (1888): 74—76; also Sircar, Select Inscriptions, 1: 399-405. The dates of 
Kumaragupta arc taken up in my "Later Gupta H istory," JR A S  15 (2005): 131—50.

33. Fleet, CII 3 (1888): 75 (lines 20-21): karttrkasya masasya . . . nidravyapayasamaye 
madhusudanasya kale,

34. N. N. Bhattacharyya, Indian Demonology: The Inverted Pantheon (Delhi, 2000): 
162-63. The account in the Matsya Purana (170: 1—30) is the same as that in the 
Harivamsa, 155.

35. Fleet, CII 3 (1888): 25 samvatsare 80 [-f] 2 asadhamasasuklaikadasyam.
36. Summarising scholarly opinion, D. C. Sircar, Indian Epigraphy (Delhi, 1965): 287 

states that the Gupta era started on Caitra sudi 1 and that the months are purnimanta. 
This means "ending with the full moon," (i.e., that calculations begin w ith the new 
moon). The Parivrajaka plates from central India show that the purnimanta system 
was used for Gupta years, while the Sarnath Buddha inscription of anno 157 
indicates the years were expired. The problem and its history are skillfully reviewed 
in P. L. Gupta, The Imperial Guptas, 2 vols. (Varanasi, 1974—79) 1: 206-18. Fleet's 
view (in CII 3 [1888]: 127) that the Gupta calendar began on or about 9 March 319 is 
indeed correct as the new moon fell on that day or the night before; the full moon 
occurred on 21 February 319. So after a great deal of fuss and spilt ink, the old master 
is shown right once again! S. R. Goyal, A History o f the Imperial Guptas (Allahabad,
1967): 104 stated "the Gupta year (expired) commenced either on February 26, 320 
AD or on December 20, 318 a  d ."  I have not traced the source for this, but the same 
appears again in P. L. Gupta, Imperial Guptas, 1: 218-19. Anand M, Sharan and 
R. Balalsubramaniam, "Date of the Sanakanika Inscription and Its Astronomical 
Significance for Archaeological Structures at Udayagiri," Current Science 18.11 
(2004): 1542-66 have argued that the Udayagiri date corresponds to 26 June 402, but 
their calculation is based on the faulty assumption that the date m ust be that closest 
to the solstice in 401—02 rather than determined from the known start-date of the 
Gupta calendar.

37. Arthasastra 1: 19 provides rules for the king and names the players who would have 
been present. First, the day is divided into parts by means of rialika-s or by the 
measure of the shadow: nalikabhir ahar astadha ratrim ca vibhajec chayapramanena 
va (AS 1: 19: 6). The term nalika refers to a pipe, likely a bamboo tube, and thus to 
the "outflow" type of water-clock discussed previously. By extension, the term is 
used to designate a measure of time (about 24 minutes) and the nalikadanda in 
Katyayana Sulbasutra (1: 7: 8) accordingly means a "gnomon," see Falk, "Visnu im 
Veda," in Hinduismus und Buddhismus: Festschrift fu r  Ulrich Schneider (Freiburg, 
1987): 125. In the first book of the Arthasastra, Kautilya divides the day into eight 
parts and then prescribes various duties; at the end of the day, he says that the king 
should worship at tw ilight (1: 19: 17). During the night, also divided into eight parts, 
the king should take his meal, bathe, study, rest, and so on. After being woken, he 
should, in the seventh and eighth parts of the n ight (i.e., toward the end of the night) 
consult with his councillors, get blessing from his sacrificial priests, preceptor and 
purohita, and see his physician, chief cook, and astrologer. .45 (1: 19: 23): astame 
rtvigdcaryapurohitasvastyayariani pratigrhnlyat, cikitsakamdhanasikamauhurtikams 
ca pasyet. So the situation is remarkably clear; W e have the requisite time-keeping 
equipment and all the courtly players assembled together in a tex t that was current 
in the Gupta period. The king worshipping at tw ilight would have meant, when we 
take this to Udayagiri, that he was engaged in worship as the waxing moon shone 
down on him. The corresponding date and hour are shown in Figure 20. The cook 
and physician are a curious combination to modern eyes, but they were closely
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related in their concerns and duties, see Dominik W ujastyk, The Roots o f Ayurveda: 
Selections from Sanskrit Medical Writings, revised edition (New Delhi, 200.1): 181-89.

38. Fleet, CII 3 (1888): 35.
39. M. B. Garde, "Mandasor Inscription of Malava Samvat 524,” El 27 (1947—48): 12 (line

2): navoditascandra iva. An emended reading of the first five verses is given in Hans 
T. Bakker, "A Theatre of Broken Dreams: Vidisa in the Days of Gupta Hegemony" in 
Interrogating History: Essays for Hermann Kulke, edited by Martin Brandtner and 
Shishir Kumar Panda (Delhi, 2006): 182, n. 16.

40. Fleet, CII 3 (1888): 6 (line 15): sasikarasucayah klrttayah; Bhandarkar et al., CII 3
(1981): 278, but better Sircar, Select Inscriptions, 1: 297 (line 3): ksityambare 
gunasamuhamayukhajalo namnoditas sa tu ghatotkacaguplacandrah. Ghatotkaca 
(fl. circa CE 448-54) was on the throne just prior to Skandagupta, see Hans T. Bakker, 
“Theatre of Broken Dreams," 172-78 and my "Later Gupta History," 131—50.

41. M. R, Kale, Mudrarakshasa o f Visakhadatta with Commentary o f Dhundiraja, 6th ed. 
(Delhi, 1976): 3 and especially p. 5 of his notes where the pun is explained w ith the 
help of Dhundi's commentary. The date of the drama is taken up below. As noted 
by Kale, the king's effective construction of a mandala of power and its comparison 
to the full moon appears also in the Nttisara (8: 3): rocate sarvahhutebhyah 
saslvakhandamandalah \ sampurnamaijdalas tasmad vijiglsuh sada bhavet, "he 
[namely the king with an effective circle of power] pleases all beings like the full 
moon. So a vijiglsu, a king desirous of conquest, should always foster a complete 
circle of power." The constituent parts of the circle are given in Nltisara 4: 1. On the 
matter of eclipses, it is worth noting that a full eclipse of the moon took place on 
17 December 400 — close to the w inter solstice — and this may have been the eclipse 
that inspired the opening statement in the Mudraraksasa. Sec Appendix I,

42. Pierfrancesco Callieri, Seals and Sealings from the North-West o f the Indian Subcon
tinent and Afghanistan (Naples, 1997): Plate 57, Catalogue U 7.3. N. Sims-Williams 
(ibid., 308-09) provides a reading of the Bactrian inscription: sasoreo iastoo algo, 
"Sas-re(w) the leader of worship (?)." This as a Bactrian rendering of the socio
religious concept, not an exact translation which could be explained using philo
logical methods.

43. Illustrated in my "Religious and Royal Patronage in North India" in Gods, Guardians 
and Lovers, edited by Vishaka Desai and Darielle Mason (New York, 1993): 55, 
Figure 18.

44. Visnu Purana (1: 3: 6): kalasvarupam visrtoh. The date of the VP is taken up in 
P. V. Kane, History o f Dharmasastra, 5 vols. (Poona, 1930-62) 5: 909. For the con
flation of mythic and mundane time in the epic, see Georg von Simson, "Narrated 
Time and Its Relation to the Supposed Year Myth in the M ahabharata," Composing a 
Tradition: Concepts, Techniques and Relationships, Proceedings o f the First Dubrovnick 
International Conference on the Sanskrit Epics and Puranas, August, 1997, edited by 
Mary Brockington and Peter Schreiner (Zagreb, 1999): 49-66.

45. Charles Malamoud, "Remarks on the Brahmanic Concept of the Remainder," in 
Cooking the World (Delhi, 1998): 18-19. The texts quite explicitly tell us that all 
leftovers, every remainder, belongs to Visnu, see Falk, "Visnu im Veda," 118; fur
ther discussion of Sesa can be found in Gonda, Aspects o f Early Visnuism, 149-50.

46. Bhattacharyya, Indian Demonology, 108, 162—63.
47. Also illustrated with surrounding rock-face in Bakker, "Religion and Politics in the 

Eastern Vakataka Kingdom," SAS  18 (2002), Plate 1. A comprehensive account of 
Narasirnha myths are given in D. A. Soifer, The Myths o f Narasirnha and Vamana 
(Albany, 1991): Chapter 5.
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48. Bhattacharyya, Indian Demonology, 151, 163. The name Hiranyakasipu (“he who has 
a golden pillow") is not easy to explain; perhaps it is related to the cushions on 
which the yajamana is expected to sit at the rajasuya.

49. Ibid., p. 102. The currency of the story of Diti and her offspring in the Gupta- 
Vakataka cultural formation is shown by a direct reference to it in the Kevala 
Narasirnha inscription, see Hans T. Bakker, The Vakatakas: An Essay in Hindu 
Iconology (Groningen, 1997): 145; also of note is the fact that Govindagupta, a son of 
Candragupta, is compared to sons of Diti and Aditi in the Mandasor stone inscription 
of Malava year 524, see Garde, “M andasor Inscription": 15 (line 4) w ith emendations 
in Bakker, “Theatre of Broken Dreams," 182.

50. The twelve Adityas are Visnu, Sakra, Aryaman, Dhrti, Tvastr, Pusan, Vivasvat, 
Savitr, Mitra, Varuna, Arnsa, and Bhaga; the Adityas occupy the orb of the sun and 
support his chariot in each month, see V. C. Srivastava, "Puranic Records on Sun- 
W orship," Purana 11 (1969): 232. As an aside, we m ight note that given the asso
ciation of Visnu with the sun, the several small images of Visnu in the passage, now 
much damaged, m ight be Vaisnava versions of the Adityas and thus represent the 
months. This connection w ith the Adityas was first suggested to me by Dr. Meera 
I. Dass. The connection of the Adityas with the sun and the yearly cycle was carried 
into later Panearatra tradition: S. Gupta, "Empirical Time and the Vyuhantara 
Gods of the Panearatra," in Ritual, State and History in South Asia: Essays in Honor o f 
J. C. Heesterman, Memoirs of the Kern Institute, no. 5, edited by A. W. Van den 
Hoek, D. H. A. Kolff and M. S. Oort (Leiden, 1992): 164-78.

51. John Allan, Catalogue o f the Coins o f the Gupta Dynasties and o f Sasahka, King o f 
Gauda (London, 1914): 34-35: ksitim avajitya sucaritair divam jayati vikramadityah, 
"Having conquered the earth with good conduct, Vikramaditya conquers heaven." 
The title vikramaditya, which is not w ithout its own difficulties as a compound, 
perhaps reflects the ideal attributes of the king in Manavadharmasastra (7: ll\ .ya sya  
prasade padma srir vijayas ea parakrame \ mrtyus ca vasati krodhe sarvatejomayo hi 
sah, "He in whose gracious gift abides the lotus-coloured goddess of good fortune, in 
whose prowess abides victory, in whose anger abides death - for he is made from the 
energies of them all." A link between Candragupta and this text is reinforced by 
the very rare coins (only two examples known) carrying the legend parakrama, see 
A. S. Altekar, The Coinage o f the Gupta Empire (Varanasi, 1957): 142 and S. R. Goyal, 
An Introduction to Gupta Numismatics (Jodhpur, 1994): 65, for which references I am 
grateful to Shailendra Bhandare, Ashmolean Museum. Under Kumaragupta, the 
special relationship of the Guptas with Narasirnha is clearly stated in coins bearing 
the legend saksad iva narasimho simhamahendro jayaty anisam, "the lion-king who 
resembles Narasirnha is ever victorious"; Allan, Catalogue o f the Coins o f the Gupta 
Dynasties, 77.

52. A line of investigation w orth pursuing but left for a fu ture time is whether the 
opposition of Hiranyakasipu and Aditya can also be linked to astronomical phe
nomena such as the eclipse of the sun; see comments in Appendix I.

53. Visnu Purana (3: 1: 7): sad ete manavo 'titah sampratam tu raveh sutah \ vaivasvato 
‘yam yasyaitat saptamam vartate 'ntaram, "these six Manus have passed away 
[i.e., the ones presiding over earlier ages which have been mentioned in previous 
verses]. The Manu presiding over the seventh aeon, the present period, is 
Vaivasvata, son of Ravi." The deities, sages, and so on of the present age of 
Vaivasvata are taken up in Visnu Purana (3: 1: 30-34). Unsurprisingly, the presiding 
deities of each period ultimately depend on Visnu (VP 3: 1: 35) as indeed do the 
Vedas and the sun itself (VP 2: 11: 6—11).
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54. Bhandarkar et al., CII 3 (1981): 315 (line 13): paritosan malaram sasranettram 
hataripur iva krsno devaklm abhyu\peta\h.

55. Ibid., p. 317, n. 1; Sircar, Select Inscriptions, 1: 323, n. 2.
56. Bakker, "Theater of Broken Dreams.” The placc of Ghatotkaca is shown in the

genealogical chart in Bakker, "Religion and Politics," 18; I have returned to the 
chronological issues in my "Later Gupta History," 131-50.

57. Bhattacharyya, Indian Demonology, 143, 163.
58. Harivamsa, edited by P. L. Vaidya, 2 vols. (Poona, 1969-71): Canto 25.
59. The DhruvadevI episode is summarised in Bakker, "Theatre of Broken Dreams"; also

Goyal, Imperial Guptas, 223—36. The interpretation of the episode offered here is 
supported by Visakhadatta's use of planets to make punning references to members 
of court in the prologue of the Mudraraksasa, a point that has already drawn our 
attention. The Nttisara (8: 2) also compares the king to the moon and, in a reference 
that reminds us of Kalanemi, states that a king with an incomplete circle of power 
will be worn away like a chariot wheel. As to the constant reappearance of
demons, Giovanni Verardi makes a case for their being heterodox groups chal
lenging Brahmanical supremacy; see Verardi, "Images of Destruction: An Enquiry 
into Hindu Icons in Their Relation to Buddhism," in Buddhist Art 1: Papers from the 
First Conference o f Buddhist Studies Held in Naples in May 2001 (Kyoto, 2003): 1—36.

60. The phrase "passage of time" I owe to Dr. Meera 1. Dass with whom I have discussed 
the iconography of the passage in detail.

61. Fleet, CII 3 (1888): 35 and here following the reconstructed portions given in 
Bhandarkar et al., CII 3 (1981): 255-56 with changes, some suggested by Hans Bakker 
and W hitney Cox to whom many thanks are due. The reading checked against the 
original that has flaked slightly toward the end of the verse since the nineteenth 
century. VTrasena describes himself as a poet in subsequent verses of the same 
inscription. The inscription is anustubh throughout, a metre that sacrificial texts 
assign to Visnu; see Harry Falk, "Visnu ifn Veda," 117, n. 18.

62. Manavadharmasastra (7: 5—6): yasmad esam surendranam matrabhyo nirmito nrpah \ 
tasmad abhibhavaty esa sarvabhutani tejasa |[ 5 tapaty adityavac caiva caksumsi ca 
manamsi ca \ na cainam bhuvi saknoti kascid apy abhivlksistum  || 6, "Since the king is 
constituted from the particles of these powerful gods, the king surpasses all beings 
in lustre. He burns (their) eyes and minds like the radiant sun and no one in 
this world can look upon him." An argument can be made for placing the 
Manavadharmasatra in the fourth century; see Section 3.4, Like Manu, Kalidasa 
describes the king as the essence of existence and an embodiment of light, 
Raghuvamsa, edited by V. P, Joshi (Leiden, 1976) (1: 29): lam vedha vidadhe riunam 
mahabhutasamadhina \ tatha hi sarve tasyasan pararthaikaphala. gunah. Other 
instances are noted in J. D. M. Derrett, "Bhu-bharana, bhu-palana, bhu-bhojana: 
An Indian Conundrum," BSOAS 22 (1959): 113, n. 7.

63. To use the terminology of the Udayagiri inscription of VTrasena for world conquest: 
krtsnaprthivljayarthena, Fleet, CII 3 (1888): 35. We may also note the coins of 
Candragupta w ith the legend cakravikrama. A. S. Altckar, Catalogue o f Gupta Coins 
in the Bayana Hoard (Bombay, 1954): 112 and Plate X. By styling himself cakra
vikrama, Candragupta was identifying himself simultaneously with Visnu and with 
the paramount sovereign as cakravartin. The coin-type and its significance have 
been discussed by Goyal, Imperial Guptas, 136-37.

64. The rajasuya is taken up in Section 1.11.
65. The key iconographic study is Mitra, "Varaha Cave at Udayagiri," 99-103. 

The image has been reproduced frequently. Useful views for this discussion are
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in Harle, Gupta Sculpture (Oxford, 1974): Figures 12—15 and Bakker, Vakatakas, 
Plate XLVI.

66. Malsya Purana (248: 64-78).
67. Varahamihira, Brhatsamhita (56: 3-8) in the chapter entitled prasadalaksa- 

nadhyayah, the "characteristics of tem ples." Here I have borrowed from the trans
lation offered in H. Kern Verspreide Geschriften (The Hague, 1913-18) 2: 40—41. 
Varahamihira flourished between ce 505 and 587, see Bhau DajT, "Brief Notes on the 
Age and Authenticity of the W orks of Aryabhatta, Varahamihira, Brahmagupta, 
Bhattotpala, and Bhaskaracarya," JR A S  (1865): 407.

68. Bhagavad Gita (11: 12): divi suryasahasrasya bhaved yugapad utthita | yadi bhah 
sadrsl sa syad bhasas tasya mahatmanah; (BhG 11: 17): tejorasim sarvato diptimantam  
| pasyami tvam durnirlksyam samantad diptanalarkadyutim aprameyam; (BhG 11: 19): 
anantabahum sasisuiyanetram \ pasyami tvam diptahutasavaktam svatejasa visvam  
idam tapantam. R. C. Zaehner, The Bhagavad Gita (Oxford, 1969): 307 notes that the 
moon represents the god's grace, the sun his wrath; the fire of time consumes 
the world at the end of each world-aeon. Note also Matsya Purana (248: 65) where 
Varaha is said to have a formidable form, full of lustre like the sun, lightning, 
and fire (bhlmam . . . vidyudagnipratlkasam adityasamatejasam). Epic theophany is 
examined in James W. Laine, Visions o f God: Narratives o f Theophany in the 
Mahabharata (Vienna, 1989).

69. Bhagavad Gita (11: 20): drstva 'dbhutam rupam ugram tavedam lokatrayam 
pravyathitam. For a masterful summary of the BhG, its tenents and interpretation, 
see John Brockington, The Sanskrit Epics (Leiden, 1998): 267-77. Although the BhG 
describes the universal form of Visnu, which is not found at Udayagiri, the point is 
that the images at the site have to be taken together and not analysed as isolated 
pieces in a museum cabinet.

70. Georg Berkemer, "The 'Centre out There' as State Archive: The Temple of 
Simhacalam" in The Sacred Centre as a Focus o f Political Interest, edited by Hans 
T. Bakker (Groningen, 1992): 121.

71. Illustrated in Dass and Willis, "Lion Capital," Figure 10.
72. J. Eggeling, "An Inscription from Badami," IA  3 (1874): 305-06; James Burgess, 

Report on the First Season's Operations in the Belgam and Kaladgi Disticts, Archae
ological Survey of W estern India (London, 1874): Plates XXV and XXX; Inscription: 
Plate XXXII; James Burgess, "Rock-cut Temples at Badami," IA  6 (1877): 363 (line
11): tasmin mahakarttikapaurnamasyam brahmanebhyo mahapradanan datva. This 
probably took place in the early hours of 1 November 578 as the full moon set at 
7.00 A.M. local time that morning. It may be noted that the moon on this day was 
north of the sun 's ecliptic, ju s t as it was in 401 at Udayagiri.

73. The identity of the seated figure is generally regarded as problematic: R. D. Banerji, 
Bas Reliefs o f Badami, MASI, no. 25 (Calcutta, 1928): 36. At Udayagiri, as noted in 
Section 1.5, the waking hours were represented by Narasirnha. This explains why 
the Narasirnha at Badami stands facing Vaikuntha at the opposite end of the veranda. 
Illustrated in Burgess, Report o f the First Season's Operations, Plate XXIX; also 
Banerji, Bas Reliefs, Plate XVIII. At the Gupta temple at Deogarh, a seated Vaikuntha 
is shown over the door flanked by Vamana and Narasirnha.

74. J. D. M. Derrett, "Bhu-bharana, bhu-palana, bhu-bhojana," 110-11 for the con
nection between serpents, the earth, the rains, and the king.

75. Visnu Purana (1: 4: 3-11). An analogous but brief account of Varaha, appearing at 
the beginning of each former kalpa, is given in the Visnusmrti (1: 2), translated by 
Julius Jolly in SBE, vol. 7 (Oxford, 1880): 1. In Vayu the form of Varaha is described
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as the embodiment of time: krtam treta duaparam ca kalis caiva caturyugam, see 
V. Raghavan, "Yajna-Varaha — Some More Material," Purana 6 (1964): 202-03.

76. K. P. Jayaswal, “Candragupta and His Predecessor," JBORS 18 (1932): 17—36.
77. The historiography of the Ramagupta question is outlined by Goyal, Imperial Guptas, 

226, n. 2. He notes that the first scholar to reconstruct the Ramagupta episode was 
R. D. Banerji in 1924; also see A. S. Altekar, "A New Gupta King," JBORS 14 (1928): 
223-53 and Altekar, "Further Discussion about Ramagupta," JBORS 15 (1929): 
134-41. Jayaswal seems to have been the first to make an association with Udayagiri.

78. Jayaswal, "Candragupta," 33-35. It is beyond the scope of the present essay to 
revisit Jayaswal's understanding of Visakhadatta's slcsa-s.

79. V. S. Agrawala, Matsya Purana — A  Study (Varanasi, 1963): 333—35. These 
portions were published simultaneously and verbatim by Agrawala in "Yajna- 
Varaha -  An Interpretation," Purana 5 (1963): 199-236. Agrawala's views on the 
Udayagiri sculpture as geo-political allegory are first hinted at in "Gupta-yuga 
mem madhyadesa ka kalatmaka citrana,” Nagari pracarinl patrika  48 (VS 2000): 
43-48 and "Gupta A rt," JUPHS 18 (1945): 107—08. In his Gupta Art (Lucknow, 
1948): 7—8 Agrawala states that the representation of Ganga and Yamuna at 
Udayagiri "probably conveys an ideal representation of the M iddle Country, the 
Madhyadesa, which was the heart of the culture empire founded by the Gup
tas." The same ideas appear again in V. S. Agrawala, "A rt Evidence in 
Kalidasa," JUPHS 23 (1949): 84 and finally, from even beyond the grave, in 
Agrawala's posthumous, Gupta A rt (Varanasi, 1977): 30 where he wrote: "Here 
we have charming portrayals in which ideas of geography and mythology are 
blended in [a] happy and graphic manner. The rivers Ganga and Yamuna, the 
two arteries of Madhyadesa, seem to have been adopted as the visible symbols 
par excellence of the homeland of the rising powers of the Guptas in the reign 
of Chandragupta II Vikramaditya."

80. Agrawala, Matsya Purana, 333-34; Agrawala, "Yajna-Varaha," 234-35. Additions to 
the textual aspects of the problem are given in V. Raghavan, "Matsya-Text Relating 
to Yajna-Varaha," Purana 5 (1963): 238-42.

81. Jayaswal explicitly argued that the term deva was used by Candragupta, see his 
"The Book on Political Science by Sikhara, Prime Minister of Chandra-Gupta II," 
JBORS 18 (1932): 37.

82. Goyal, Imperial Guptas, 52, n. 2.
83. Ibid., 224, n.2. The inscription, of course, is not actually on the Varaha cavc.
84. Ibid., 226, n. 2, where Jayaswal's article of 1932 is citcd.
85. S. V. Sohoni, "Varaha Avatara Panel at Udayagiri, Vidisa," JBRS 57 (1971): 49-56.
86. Williams, Art o f Gupta India, 43-46.
87. Mitra, "Varaha Cave at Udayagiri,"
88. Williams, Art o f Gupta India, 45, n. 76.
89. Ibid., 46. The question of the divine king in South East Asia has, of course, been

subsequently revisited and revised; something of the issue is taken up toward the 
end of this chapter.

90. Frederick M. Asher, "Historical and Political Allegory in Gupta Art," in Essays on 
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94. Odette Viennot, Les divinites fluviales Gahga et Yamuna aux portes des sanctuaires de 
I'lnde: Essai d'evolution d'un theme decoratif (Paris, 1964).

95. Viennot, Les divinites fluviales, 34.
96. Ibid., 106 "ces deesses etaient liees a la prosperite de la dynastie Gupta, tandis que, 

dans le Sud, au lieu de cette etroite association entre elles et la dynastie regnante, les 
inscriptions nous apprennent que leurs effigies furent adoptees par les princes dans 
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theology of the posthumous soul in the Vaisnava and Saiva faiths is explored 
Section 2.10.

131. Fleet, CII 3 (1888): 159 (line 1): dharanyuddharana (Eran) and Fleet, CII 3 (1888): 8 
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132. Fleet, CII 3 (1888): 159 (line 1): tmihkyamahagrhastambha  (Eran) and Fleet, CII 3 
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from the sea to the Himalayas, cited and discussed in Kane, History o f Dharmasastra, 3: 
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145. The identification of these peoples is taken up in Kale, Mudrarakshasa, 14-15; some 
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shibboleths. These are not critical classifications that: deliver scientific results, 
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149. The word tanu had long been used to describe forms of Prajapati, Gonda, Visnuism 
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sadhvlm iva dharmmapatnlm vlryyagrahastair upaguhya bhumim. The compound
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agrahasta, not "arms" as Bhandarkar et al. translates (ibid., 279), is used by 
Varahamihira, Brhatsamhita (42: 60 and 57: 26) and is explained in Mammatabhatta, 
Kavyaprakasa, ullasa 2, The political aspects of the whole description noted 
in Ashvini Agrawal, Rise and Fall o f the Imperial Guptas (Delhi, 1989): 193, but 
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Sircar, Select Inscriptions, 1: 335 (lines 6—7): bhagavadbhaktena vidhatur icchaya 
svayarnvarayeva rajalaksmyadhigatasya and in Kadamba copper-plates, see Sircar, 
"Davangere Plates of Ravivarman, Year 34," E l  33 (1959-60): 91 (line 12): yasya 
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R. D. Karmarkar, Mudraraksasa o f Visakhadatta (Poona, 1940): 269 and 368 for 
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with characteritic insight in Derrett, "Bhu-bharana, bhu-palana, bhu-bhojana," 
BSOAS 22 (1959): 108-23.

151. Bhandarkar et al., CII 3 (1981): 222. Goyal, Imperial Guptas, 10-11, briefly discussed 
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152. That the standing female figure holding a lotus behind the Varaha image is probably 
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Cave at Udayagiri," 99. The relationship of Visnu w ith SrT and BhudevT is sum
marised in Gonda, Aspects o f Early Visnuism, 229—31.

153. The Nttisara or the Elements o f Polity by Kamandaki, edited by Rajendralala Mitra, 
revised by Sisir Kumar Mitra (Calcutta, 1982) 1: 1. On some of the problems sur
rounding the word bhuvana see Gonda, "Bhuvana," in Selected Studies, 6 vols. 
(Leiden, 1975) 2: 432-47.

154. Key opinions may be noted: Trautmann, Kautilya and the Arthasastra , 72, took deva 
to mean Visnu. K. P. Jayaswal, "The Book on Political Science," JBORS 18 (1932): 37, 
thought it was the king. Sisir Kumar Mitra, basing himself on the commentary, 
understood the verse as referring to the king, see his Nttisara, 1. The commentaries 
have yet to be fully explored but in T. Ganapati Sastri, ed., The Nitisara o f 
Kdmandaka with the Commentary Jayamahgala o f Sahkararya, T rivandrum  Sanskrit 
Series, no. 14 (Trivandram, 1912): 1-2 Sahkararya quotes the verse: caturvarnasramo 
loko rajfia dandena palitah \ svadharmakarpabhirato vartate svesu vartmasu,

155. Nitisara (I: 2-6). The verses are translated and discussed in Section 3.2.
156. The identity of Visnugupta as Kautilya has been dealt with by R. P. Kangle, The 

Kautiltya Arthasastra, 3 parts (Bombay, 1960-65) 3: 105-06. S. N. Mital, Kautitiya 
Arthasastra Revisted (New Delhi, 2000): 9-10 gives some discussion of the names 
based on the commentaries: Canakya according to Yadavapraklsa, Vaijayantl, is so 
called because he is canakatmajah, the son of Canaka or a person born in Canaka's 
place.

157. Trautmann, Kautilya and the Arthasastra, 176-86, concluded that the text was 
compiled from various sources that betray their date by incidental references to 
places, items of trade, and coins. Trautm ann's view is that the compilation 
cannot predate the mid-second century c e . The date was confirmed by Hartm ut 
Scharfe who concluded that the work dates to the first or second century; Scharfe, 
Investigations, 293. Of course, the style of analysis used by Trautm ann and Scharfe 
provides only the earliest possible date as the sources used by a compiler would 
have contained details that predate the compilation.
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158. Scharfe, Investigations, 1—5. For the date of the Namalihganusasana, see Claus Vogel, 
Indian Lexicography, A History oflndian  Literature, vol. 5, fasc. 4 (Wiesbaden, 1979).

159. Fleet, CII 3 (1888): 32, n. 1 and 237; another instance Shastri, Vakatakas, 12,
160. For the SanchT capital, see my Buddhist. Reliquaries from Ancient India, Figure 46. 

J. G. Williams, "A Re-cut Asokan Capital and the Gupta Attitude towards the Past," 
Artibus Asiae 35 (1973): 225—40, was wrong to say that the Udayagiri capital was a 
M auryan original reworked in Gupta times, a point first made by me in "Udayagiri," 
Dictionary o f A rt (London, 1996) 31: 520-21 and confirmed by the detailed study in 
Harry Falk, Asokan Sites and Artefacts: A Source-Book with Bibliography, Mono- 
graphien zur indischen Archaologie, Kunst und Philologie, Bd 18 (Mainz, 2006): 233. 
The abacus looks re-cut because the capital has been rolled about, not to mention 
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161. Bahadur Chand Chhabra, Catalogue of Gupta Gold Coins o f the Bayana Hoard in the 
National Museum (Delhi, 1986): xxx, has briefly discussed the epithet a jit a on coins 
and how it lends itself to two interpretations, A similar culturc of "eponymous 
signification" has been noted in the Vakataka court, see Bakker, "Memorials, 
Temples, Gods and Kings" in Ritual, State and History in South Asia: Essays in Honor 
o f J. C. Heesterman, pp. 7—16. The practice continued among Gupta subordinates 
and successors, thus one Hariraja, probably a son of Candragupta II, is described as 
"of Hariraja who equaled Hari in virtue, brilliancc, power and name" (haritulya 
gunavikramadhamanamno harirajasya), see Ahi Bhushan Bhattacharya, "Benares 
Plates of Hari Raja of Sura Dynasty," JUPHS 18 (1945): 167—73. A separate question 
is w hether Kalidasa based the digvijaya of Raghu on the military achievements of 
Samudragupta and Candragupta; the literature is summarised in Goyal, Imperial 
Guptas, pp. 217—19. Goyal was conccrned with the date of Kalidasa and how the 
Raghuvamsa might be tied to "the facts" rather than with defining how eponymous 
signification could be used to constitute a political culture and legitimise Gupta rule. 
Other texts of Kalidasa have also been judged political metaphor. For the 
Vikramorva'sl as a work composed on the occasion of Kumaragupta's installation as 
yuvaraja , see R.C. Majumdar, ed,, The Classical Age (Culturc and History of the 
Indian People) (Bombay, 1954) p. 305 citing Mirashi, Kalidasa (Nagpur, 1934): 161; 
also see C. Kunhan Raja, "The Political Allegory in Kalidasa's Kumarasambhava" in 
Bharata Kaumudi: Studies in Indology in Honour o f Dr. Radha Kurnud Mookerji, 2 vols. 
(Allahabad, 1945-47) 2: 589-601, How the political culture of religious metaphor was 
propagated is told by inscriptions, see note 298 in Chapter 2.

162. Text given in full in note 117 in this chapter.
163. Michael Lockwood et al., Pallava Art (Madras, 2001): 223, for which rcfcrcnce I am 

grateful to Charlotte Schmid. The inscriptions arc said to have been first reported in 
Damodara Nambiar, Tamil Nadu: Archaeological Perspective, TNSDA Publication No. 
143 (Chennai, 1999) to which I have not had access. In addition to the Shore temple, 
the image in the Adivaraha cave at Mamallapuram, likely commissioned by 
Narasimhavarman (circa c e  630-66), can also be interpreted as a  royal image, 
see Michael Rabe, "Royal Portraits and Personified Attributes of Kingship at 
Mamallapuram" in Journal: Academy of Art and Architecture, edited by N. N. Swamy 
(Mysore, 1991) 1: 1-4.

164. Sircar, "Amudalapadu Plates of Vikramaditya I, Year 5," El 32 (1957-58): 175-84. 
Despite the Vaisnava invocation, the plates rccord the gift of a village to 
Sudarsanacarya on the occasion of the king taking Saiva diksa.

165. Albertine Gaur, Indian Charters on Copper Plates (London, 1975): 9 showing a seal with 
a boar, conch, elephant goad, and other devices and inscribed tribhuvanamkusa. The
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same motifs arc found on the gold coins of the eastern Calukyas. Michael Mitchiner, 
The Coinage and History o f Southern India, 2 vols. (London, 1998) 1: 109-10.

166. Fleet, CII 3 (1888): 200-05; Sircar, Select Inscriptions, 2: 42-49. The key phrase is 
given in line 24: lenedam bhavanottamam ksitibhuja visnoh krte karitam.

167. Illustrated and discussed in Asher, The A rt o f Eastern India (Minneapolis, 1980): 
plate 87.

168. Fleet, CII 3 (1888): 24, n. 5 and its use by Kumaragupta, ibid., 40. The title appears on 
Candragupta's coins of the horseman type, see Altekar, Coinage o f the Gupta Empire,
123, which bear the legend: paramabhagavatamaharajadhirajasricandraguptah. 
The title was used by most subsequent Gupta kings, see my "Later Gupta History," 
131-50.

169. Fleet, CII 3 (1888): 35. The attendants are both damaged, but the one at the base of 
the Varaha is in slightly better condition. Around his neck is a large seal on a chain, 
in all likelihood the m inister's seal or that of the Gupta state. The face of the seal is 
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grateful to Dr. Meera I. Dass for these valuable observations.

170. The figure is identified in Agrawala, Matsya Purana and illustrated in its general 
setting in Bakker, Vakatakas, Plate XLVI. The four figures of Varuna are discussed in 
more detail in Section 3.3.

171. J. C. Heesterman, The Ancient Indian Royal Consecration (The Hague, 1957), reviewed 
by van Buitenen, JAOS 80 (1960): 252—53. On Varuna specifically, Gonda, "Vedic 
Gods and the Sacrifice" in Selected Studies, 6 (2): 204—05. The political and social 
dimensions of the rites are briefly explored in K. P. Jayaswal, Hindu Polity (Calcutta, 
1925) 2: 25 with response in U. N. Ghoshal, "The Besprinkling Ceremony of the 
Rajasuya', IHQ  19 (1943): 354-57. K. M. Panikkar, Origin and Evolution o f Kingship in 
India (Baroda, 1938) is not available in U.K. libraries and I am unable to comment 
on it. Most recently, but covering early polity rather than ritual symbolism, see 
Hermann Kulke, "The Rajasuya: a Paradigm of Early State Formation?" in Ritual, 
Stale and Histoiy in South Asia: Essays in Honor o f J. C. Heesterman, pp. 188-98.

172. Heesterman, Royal Consecration, 85, 118ff, from which the analysis given here draws 
freely.

173. Cited in Heesterman, Royal Consecration, 86. The pairing of Agni and Soma in the 
unction fluid are part of a universal taxonomy, see W ujastyk, "Agni and Soma.''

174. Heesterman, Royal Consecration, 136 and Manavasrautasutra, edited by J. M. van 
Gelder (Delhi, 1961) (9: 1 :4 : 1: 6): namo matre prthivya iti varaht upanaha abhya- 
varohati. Also see the succinct summary of Visnu and BhudevI in Gonda, Visnuism 
and Sivaism, 127-28. In characteristic fashion, the ritual repeatedly reinforces the 
connections: the aspirant king has to take a step in each direction in order to 
appropriate the world. The directions, four in num ber but combined to make five -  
the whole has to be added to the components -  are then co-ordinated w ith other 
fivefold systems, for example the Vedic metres. The numerical system is neatly 
explained by Gonda (ibid., 45). Our own account draws on a few examples to 
illustrate the point; we need not mimic the sources by surveying all the corre
spondences. My aim is to be illustrative rather than encyclopaedic: sesas tu gran- 
thavistarah (Maitrayamya Upanisad 6: 34).

175. Gonda, Prajapati. and the Year, Verhandelingen der Koninklijke Nederland se 
Akademie van W etenschappen. Afd. Letter kunde, Nieuwe Reeks, Reel 123 
(Amsterdam, 1984): 91.

176. Heesterman, Royal Consecration, 7. Other rites performed for a year are reviewed in 
Gonda, Prajapati and the Year, 29-33. For the year as a basis for the main story in the
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Mahabharata, see Georg von Simson, "Year Myth in the Mahabharata," in Com
posing a Tradition; Concepts, Techniques and Relationships. Proceedings o f the First 
Dubrovnick International Conference on the Sanskrit Epics and Puranas, August, 1997, 
edited by Mary Brockington and Peter Schrcincr (Zagreb, 1999): 49-66.

177. Kane, History o f Dharmasastra, 2: ]216. For Caitra sudi 1 as the starting point of the
Gupta calendar, see note 36 in this chapter.

178. Amarasirnha, Namalihganusasana, edited by A. A. Ramanathan with three south
Indian commentaries (Madras, 1971) (2: 8: 1-3); murdhabhisikto rajanyo bahujah
ksatriyo virat \ raja ratparthivaksmabhrnnrpabhupamahlksitah || 1 raja tu prana- 
tasesasamantah syad adhlsvarah \ cakravartl sarvabhaumah nrpo 'nyo mandalesvarah \ \ 
2 yenestam rajasuyena mandalasyesvaras ca yah \ sasti yas cajnaya rajnah sa samrad
atha rajakam || 3. Amarasirnha flourished in the Gupta period; for a survey of the
lexicographers and their dates, see Claus Vogel, Indian Lexicography. In the Nitisara
(3: 37—38) the ruler, by virtue of disciplined conduct, achieves mastery of the world
(vigunena jagad vaslbhavet). This doctrine is articulated on Candragupta's coins:
"Having conquered the earth with good conduct, Vikramaditya conquers heaven"
(ksitim avajitya sucaritair divam jayati vikramadityah). See Allan, Catalogue o f the
Coins o f the Gupta Dynasties, 34—35. As just noted, the unction fluid, combining Agni
and Soma, invests the king with a new body. The inverse appears in medicine and the
martial arts where Agni and Soma are used to classify the body's vulnerable points: if
the essence of Agni and Soma leave the body via these points, the patient or combatant
dies. W ujastyk, "Agni and Soma," 356-57.

179. Fleet, CII 3 (1888): 35 (line 5): krtsnaprthivljayarthena rajnaiveha sahagatah.
V. R. Ramachandra Dikshitar, War in Ancient India, 2nd edition (Madras, 1948):
81-92 proves a general framework.

180. Heesterman, Royal Consecration, 83.
181. The cakravartin ideal is detailed in Sircar, Studies in the Ancient and Medieval

Geography of India (Delhi, 1971): 4—6, but without reference to Amarasirnha; diverse
materials are collected in Kane, History o f Dharmasastra, 3: 63ff and 2: 1214ff
to which the account in Vayu Purana (2: 26: 138-52) may be added. In Gupta
inscriptions, the term is first used in the Supia pillar inscription to describe
Skandagupta, see Sircar, "Two Inscriptions of Gupta Age," E l 33 (1959-60): 308 and
Sircar, Select Inscriptions, 1: 317-18 (lines 4-5): cakkra\vartti\tulyo etc.

182. Fleet, CII 3 (1888): 183, n.4. In citing Visnu Purana (1: 13: 46) Fleet has again presaged
the ideas proposed in this essay.

183. This corresponded t o  07 November in c e  2000, SrT Narendra Svarup Bhatnagar,
Rucika kaladarsak pamcamga (Delhi, 2000). I checked the observation again in 2006,
when the utthanaikadasi or devuthni fell on 01 November.

184. The Vedic correspondences are surveyed in Gonda, Aspects o f Early Visnuism, 77-76;
Gonda, "Vedic Gods and the Sacrifice," in Selected Studies (Leiden, 1995) 6 (2): 206—08;
and Gonda, Visnuism and Sivaism, 5. An indispensiblc survey of the problem as a 
whole is Gerard Colas, "Jalons pour une histoire des conceptions indiennes deyajna"
in Rites hindous: transferts et transformations, edited by Gerard Colas and Giles
Tarabout (Paris, 2006): 343-87. Visnu's identity with sacrifice also covered in Soifer,
Myths of Narasirnha and Vamana, 30-32. Colas, "The Competing Hermeneutics of
Image Worship in Hinduism," in Images in Asian Religions: Texts and Contexts, edited
by Phyllis Granoff and Koichi Shinohara (Toronto, 2004): 150-51 rightly notes that
the hard distinction between sacrifice and puja is partly an artefact of occidental
scholarship: a commingling of Vedic rites with the worship of the gods and a "deep
theicization of the Vedic sacrifice" began from the first century c e .
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185. Agrawala, M.atsya Purana, 333-34 provides a detailed commentary on the termi
nology. Similar material appears in the Visnu Purana and in Visnusmrti (1: 5—9).

186. Bhagavad Gila (8: 4): adhiyajno 'ham evatra dehe. The identification of Visnu and the 
sacrifice in Puranic religion is part of the larger theoretical problem connected to the 
ways in which Vedism found a place in theism. The issue is explored from the textual 
point of view by Brian K. Smith in "The Destiny of Vedism," his closing chapter in 
Reflections on Resemblance, Ritual and Religion (Oxford, 1989). More specifically, see 
Frederick M. Smith, The Vedic Sacrifice in Transition: A  Translation and Study o f the 
Trikandamandana o f Bhdskara Misra (Poona, 1987). In relation to Vaisnavism, see 
Gonda, "Vedic Cosmogony and Visnuite Bhakti," in Selected Studies, 6 (1): 377-^403; 
relevant observations are made in Gerard Colas, "The Reworking of 'Vedic' Paradigms 
in Medieval Liturgies," in Les ressources de Vhistoire : tradition, narration et nation en 
Asie du Sud, edited by Jackie Assayag (Paris, 1999): 41—50; in relation to Saivism, see 
Richard Davis, "Cremation and Liberation: The Revision of a Hindu R itual/' History of 
Religions 28 (1988): 37-53. In the present book, I have followed a slightly different 
route, attempting to chart Vedism's "destiny" on the ground in specific places and at 
specific times using texts, inscriptions, and the archaeological record.

187. E. Hultzsch, "Pardi Plates of Dahrasena; the Year 207," E l 10 (1909—10): 51-54; 
V. V. Mirashi, Inscriptions o f the Kalachuri-Chedi Era, Corpus Inscriptionum 
Indicarum, vol. 4 (Ootacamund, 1955) 1: 24 (hereinafter Mirashi, CII 4): bhaga- 
vatpddakarmmakaro \'*\svamedhaharttd srlmaharaja dahrasenah. Dahrasena and his 
son Vyaghrasena also styled themselves paramavaisnava on their coins (Hultzsch, 
"Pardi Plates," 53). Similarly, the stone inscription of king Bhutivarman of the 
Bhauma-Naraka dynasty of Pragjyotisa records him to be paramadaivata and 
mahdrajdsvamedhayajinah', the correct reading is given by Sircar in El 30 (1953-54): 
62-67. On the title paramadaivata, see note 198 in this chapter.

188. Coins of Kumaragupta carry a legend which can be reconstructed as: 
sryasvamedhamahendrah, "Lord of the glorious asvamedha,” Sircar, Select Inscrip
tions, 1: 295 (number 21). Other coins carry asvamedhapardkramah, "He who is 
powerful through the asvamedha," see further discussion in Section 3.3.

189. Dirks, Hollow Crown: Ethnohistory o f an Indian Kingdom,
190. For Samudragupta's reinstatement of kings, noted earlier, see Fleet, CII 3 (1888): 8

(line 23): anekabhrastarajyotsannardjavamsapratisthdnikhilabhuvanavicaranasd-
ntayasah. The restoration ritual is given in the Kausikasutra, for which B. R. Modak, 
The Ancillary Literature o f the Atharva-Veda: A  Study with Special Reference to 
the Parisistas (Delhi, 1993): 236 and the practice is also commended in Visnusmrti 
(3: 47-48), a work of the circa sixth century as noted in Section 2.12.

191. K. V. Ramesh and S. P. Tiwari, A Copper-Plate Hoard o f the Gupta Period from Bagh, 
Madhya Pradesh (New Delhi, 1990): 1-2, here with the  corrections of the editors 
included. We say "missing text" because the statements given in this plate predate 
surviving literary works w ith similar material. The plates are kept in the Central 
Museum, Indore.

192. The Nandaka sword belongs to Krsna. There are eight arms but only seven weapons 
listed in the text: the contradiction is explained in Brhatsamhitd (58: 33) in which 
one hand displays a gesture of reassurance: khadgagadasarapdnir daksinatah santidas 
caturthakarah \ vdmakaresu ca karmukakhetakacakrdni sahkhas ca. The bees, men
tioned in the prevous line, may represent devotees and, by extension, political 
subordinates: pddapadmopafivin, see Fleet, CII 3 (1888): 98, n. 4. But as kindly 
pointed out to me by Dr. W hitney Cox, aravindasatpada in the singular could also be 
understood as Brahma and his singing the Vedas,
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193. In this list of demons, Bujaga is KalTya, Dasavadana is Ravana, Canura was a wrestler 
in the service of Kamsa, and Arista was a demon who took the form of a bull that was 
killed by Krsna. Varaturaga is identifed by the editors of the inscription as Kesin; he 
is said to be an incarnation of Hayagnva who died in the Tarakamaya war as are some 
of the others mentioned here, see Bhattacharyya, Indian Demonology, 144. The 
Harivamsa seems to be the source of the demons listed in this inscription.

194. Manavadharmasastra (7: 5): surendranam malrabhyo nirmito nrpah. Under 
Kumaragupta the analogy to the divine, rather than a dircct; equivalence, is made 
explicit in coins bearing the legend saksad iva narasirnha simhamahendro jayaty 
anisam, "the lion-king who resembles Narasirnha is ever victorious," Allan, Cata
logue o f the Coins o f the Gupta Dynasties, 77. Bakker, "Throne and Temple: Political 
Power and Religious Prestige in Vidarbha," in The Sacred Centre as a Focus of 
Political Interest (Groningen, 1992): 89, n. 13, rightly notes that the use of iva is 
significant in that it declares the king to be like god, not god per sc. Bakker ("Throne 
and Temple," 87-88) also discusses the qualities of virtue, compassion, and the like 
in which the Vakataka kings prided themselves according to their cpigraphic re
cords. Bakker is less inclined to accept transformative rituals as central to the theory 
of fifth-century kingship, as I do here, and the tensions between these interpreta
tions needs to be addressed at a future stage.

195. J. A. B. van Buitenen, The Bhagavad Gita in the Mahabharata (Chicago, 1981) 
(8: 5-10). The allusions to the BhG in Kalidasa, showing thus the authority of the text 
in Kalidasa's time, were noted long ago by K. T. Telang, SBE, 8: 29-30. More recently 
the BhG has been assigned to the first century CE, see Brockington, Sanskrit Epics,
147, and we find the BhG referred to in the Narayarfiya section of the Mahabharata, a 
portion of the epic generally assigned to the fourth or fifth century, see Angelika 
Malinar, "Narayana und Krsna: Aspekte der Gotteslchre des NarayanTya irn 
Vergleich zur Bhagavad GTta," in Narayanlya-Studien (Wiesbaden, 1997): 285-91.

196. The text has already drawn our attention for different reasons and is given in note
130. Pollock, Language o f the Gods, 278-79 has not understood the posthumous 
nature of the record and the posthumous theology, so he cannot accept what the 
inscription actually says. See Section 2.10 where the status of dead soul is explored.

197. Fleet, CII 3 (1888): 6 (line 6); Bhandarkar et al„ CII 3 (1981): 215, n. 5.
198. Sircar, "The Royal Epithet Paramadaivata," in Political and Administrative Systems, 

265-70 and contra Bhandarkar et al., CII 3 (1981): 155-56. In slightly later times, as 
Sircar notes, paramadaivata came to be applied, sometimes but not exclusively, to 
kings who had passed away. The eighth chapter of the Bhagavad Gita again 
helps clarify the distinction; BhG 8: 4 says: adhibhutam ksaro bhavah purusas 
cadhidaivatam. The literature on the divine king, so-called, is well developed: 
E. W. Hopkins, "The Divinity of Kings," JAOS 51 (1931): 309-16; Jan Gonda, "The 
Sacred Character of Ancient Indian Kingship," in Selected Studies, 4: 475—83, 122-55; 
J. D. M. Derrett, "Rajadharma," Journal o f Asian Studies 35 (1976): 597—609; 
C. J. Fuller, "Royal Divinity and Human Kingship in the Festivals of a South Indian 
Temple," South Asian Social Scientist 1 (1985): 3-43. Burton Stein, "MahanavamT: 
Medieval and Modern Kingly Ritual in South India," in Essays on Gupta Culture, 
pp. 67—90.

199. Hans T. Bakker, "Memorials, Temples, Gods and Kings," in Ritual, Stale and Histoiy 
in South Asia: Essays in Honor o f J, C. Heesterman, Memoirs of the Kern Institute, 
no.5, edited by A. W. Van den Hock, D. H. A. Kolff, and M. S. Oort (Leiden, 1992):
14. Bakker flags up his differences with Burton Stein on the nature of the "divine 
king" given in Stein, "MahanavamT," 89-90. The matter is explored in greater detail
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in Bakker, "Throne and Temple," 81—100. Our views also contra Pollock, Language of 
the Gods, 279, who insists that "the king's transcendent god was never the god of a 
political ethnic." The second of Pollock axioms (ibid., 279) is also incorrect, see note 
355 in Chapter 2.

200. Visnudharmah, ed. Grtinendahl,. 126-27.
201. Illustrated in Williams, Art o f Gupta India, Figure 41. More recently some stones 

have been turned at the instigation of Dr. Meera I. Dass and further door-jamb 
fragments revealed.

202. D. R. Bhandarkar, Archaeological Survey o f India Report, Western Circle (1915): 
65-66. For the preconceptions and misguided assumptions that informed this 
excavation, sec Dass and Willis, "Lion Capital," 31.

203. Harle, Gupta Sculpture, Figures 18—19; the find-spot is recorded in Indian 
Archaeology -  A Review  (1963-64): 89. Discovery of the Udayagiri sculptures in the 
Archaeological Museum at Gwalior is due to the research of Dr. Meera I. Dass. That 
there can be multiple centres of ritual attention in the temple is explained in Giles 
Tarabout, "Theology as History," in Images in Asian Religions, 63.

204. Willis, "Inscriptions from Udayagiri," lines 2-3: kanha pranamati visnupadau nityam.
205. Sircar, Select Inscriptions, 1: 89 (lines 1-2); for an improved edition, Salomon, Indian 

Epigraphy, 266. On the three strides generally, see the splendid overview in Gonda, 
Aspects o f Early Visnuism,, 55-72.

206. Cunningham, "14. Udaygiri or Udayagiri," 36 briefly mentions the tlrtha "where 
two small hollows in the rock are believed to be the charan, or foot prints of 
Vishnu." There are sculptures of Visnu's feet at the place; the  oldest date to the 
Paramara period.

207. See Hans T. Bakker, "The Footprints of the Lord," in Devotion Divine: Bhakti 
Traditions from the Regions o f India, Studies in Honour o f Charlotte Vaudeville, edited 
by Diana L. Eck and Frangoise Mellison (Groningen and Paris, 1991): 20—37.

208. The Tumain inscription of Kumaragupta II mentions Vatodaka, Sircar, Select 
Inscriptions, 1: 298 (line 4), The local rulers are named in an inscription in a cave at 
Badoh itself, Archaeological Department, Gwalior State, Annual Report (VS 1982): 12. 
For some of the standing temples, see EITA: North India, Foundations o f North Indian 
Style (Delhi, 1988): 129-31; for the sculpture, see C. Berkson, "Some New Finds at 
Ramgarh Hill, Vidisha District," Artibus Asiae 40 (1978): 215—32. There are many 
temples in the area, Anne Casile, "The Archaeological Remains of Ramgarh Hill: 
A Report," in Temple in South Asia, edited by Adam Hardy (London, 2007): 29-48.

209. M. R. Kale, The Meghaduta o f Kalidasa with the commentary (Sanftvini) ofM allinatha  
(Bombay, 1916): 21.

210. Otto von Bothlingk and Rudolf Roth, Sanskrit-Wdrterbuch, 7 vols. (St. Petersberg, 
1855-75): s.v. nlcais. G. C. Tripathi, Der Ursprung und die Entwicklung der Vamana- 
Legende in der indischen Literatur (Wiesbaden, 1968); more recently the theories 
of Vamana’s dwarfishness are outlined in Soifer, M yths o f Narasirnha and Vamana, 
37—38; descriptions of the dw arf in Puranic sources (ibid., 122—25).

211. R. Balasubramaniam, "Identity of Chandra and Vishnupadagiri of the Delhi Iron 
Pillar Inscription: Numismatic, Archaeological and Literary Evidence," Bulletin 
o f Metals Museum 32 (2000): 42-64; R. Balasubramaniam and Meera I. Dass, 
"Estimation of the Original Erection Site of the Delhi Iron Pillar at Udayagiri," IJHS  
39.1 (2004): 51-74; Dass, "On the Astronomical Signficance of the Delhi Iron Pillar," 
Current Science 86 (2004): 1135-42; R. Balasubrahmaniam, Meera I. Dass, and Ellen 
M. Raven, "The Original Image atop the Delhi Iron Pillar," IJH S  39.2 (2004): 
177-203.
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212. Sircar, Select Inscriptions, 1: 285 (line 6): v'tsnupade girau bhagauato vismtdhvajah 
sthapitah. Further discussion in Bakker, Vakatakas, 65-66. As kindly pointed out to 
me by Hans Bakker, the word iha (i.e., "here"), is the only in situ cpigraphic 
reference we have to Udayagiri, sec Fleet, Cll 3 (1888): 35, In my "Inscriptions from 
Udayagiri," 4 9 ,1 wrote that the name Udayagiri may date to t he I imc of the Paramara 
ruler Udayaditya, but it is possible that the name is old and that he took his name 
from the hill. In that article, I gave Udayaditya's dates as circa 1070-93. Since 
writing that I have found H. V. Trivedi, "Epigraphic Notes," JBRS 57 (1971): 80-86 
where the death of the king is argued to have taken place in August 1094. The iron 
pillar — to complete the story — appears to have been taken to Delhi as a trophy by 
Iltutmisb after be destroyed the temple of Bhaillasvamin at Vidisa in the thirteenth 
century, a point taken up in Section 2.8. The Sultanate predilection for shifting 
pillars is highlighted by the later removal of the Asokan pillar from M eerut to Delhi 
in the time of the Tughluqs.

213. Visnudharmah, ed. Grunendahl, 40^41 (adhyaya 19-20, immediately following the 
worship of Visnupada). Gupte, Hindu Holidays, 28-29, mentions certain stories and 
vrata-s connected w ith the four-month period of Visnu's sleep that were popular at 
the beginning of the twentieth century; the fast undertaken by the mythical king 
Mandhata (thus a royal vrata) and the puja to the earth provide some link to the 
sequence in the Visnudharmah.

214. The texts are given in W ujastyk, "Agni and Soma," 353—54,
215. On the terminology, see Andre Couture, "From Visnu's Deeds to Visnu's Play, 

Observations on the Word Avatara as a Designation for the Manifestations of 
Visnu," JIP  29 (2001): 313-26. It is, of course, difficult to pinpoint the exact doc
trinal orientation of the Guptas; the problem is taken up in Chapter 3 where we 
examine the Gupta priesthood.

216. Longhurst suggested a similar manipulation of water for ritual purposes at 
Mamallapuram, as kindly pointed out to me by Dr. Archana Verma. See 
A. H. Longhurst, Pallava Architecture, part II, MASI, no. 33 (Calcutta, 1928): 40-1. 
Other analogies between Mamallapuram and Udayagiri have already been noted.

217. J. A. B. van Buitenen, "Studies in Sarnkhya (III)," JAOS 77 (1957): 91.

C h a p te r  2. T he E sta b lish m e n t o f th e  Gods
1. Text given in C. R. Krishnamacharlu, "The Nala Inscription at Podagadh; 12th year," 

E l 21 (1931—32): 155, here with minor corrections. Podagarh =  Poriguda of Survey of 
India maps, see Figure 1. The inscription dates to the fifth century.

2. See Section 1.6.
3. The semantics and ritual symbolism are explored in Malamoud, "Paths of the Knife," 

169-80.
4. On the epigraphic use of iha, meaning the actual place where the inscription was 

written, see note 290 in this chapter.
5. V. Krishnamacharya, Visnusmrti with the Commentary Kesavavaijayantl, 2 vols. 

Adyar Library Series, vol. 93 (Madras, 1964) 1: 47, here as translated by Julius Jolly 
in SBE, vol. 7: p. 8.

6. Krishnakuman J. Virji, Ancient History o f Saurashtra: Being a Study o f the Maitrakas 
of Valabhi V to VIII Centuries A. D. (Bombay, 1952): 21, for the use of SrT Bhatarka's 
name by his descendents. An example of one such seal is in the British Museum, 
accession num ber 1968. 2—14. 1. For the Maitrakas, wc now have Marlene 
Njammasch, Bauern, Buddhisten und Brahmanen: Das friihc Mit.telalt.er in Gujarat 
(Wiesbaden, 2001), reviewed O. v. Hintiber, IIJ  47 (2004): 308-20.
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7. For Pal lava examples, see Sircar, Select Inscriptions, I: 457-66; for Salankayana 
examples, see Fleet, “Sanskrit and Old Canarese Inscriptions," IA  5 (1876): 175-77; 
for a Vakataka example, see Sircar, Select Inscriptions, 1: 43-35; the Valkha examples 
are published in Ramesh and Tiwari, Copper-Plate Hoard. The late fourth-century 
Kalachala grant of Isvararata, for which Sircar, Indian Epigraphy, 107, is coeval with 
the Valkha grants and thus less exceptional than it once seemed.

8. For an account of these rubbings, see W alter Elliot, "Sanskrit and Old Canarese 
Inscriptions," IA  6 (1877): 226-28. The record illustrated here is edited in Fleet, 
"Sanskrit and Old Canarese Inscriptions," IA  5 (1876): 175-77.

9. Sircar, Indian Epigraphy, 107. The origin of the practice may yet be Andhra as the 
oldest example so far is from there: Falk, "The Patagandigudem Copper-pJate 
Grant of the Iksvaku King Ehavala Cantamula," Silk Road A rt and Archaeology 6 
(1999/2000): 275-83. However, we are addressing the wide acceptance of plates, not 
their absolute beginning.

10. Sircar, Select Inscriptions, 1: 270-74; forged copper-plates are covered in Salomon, 
Indian Epigraphy, 165-68.

11. Sircar, Indian Epigraphy, Chapter 5; Salomon, Indian Epigraphy, 113-15. Marc Aurel 
Stein, "Formal Elements in Indian Inscriptions," IHQ  9 (1933): 215—26.

12. S e e S e c tio n l.il .
13. F, Zimmerman, The Jungle and the Aroma o f Meats (Delhi, 1999): 6—7.
14. These were not, of course, the only terms. The words and their problematic 

meanings are discussed in S. K. Maity, Economic Life in Northern India in the Gupta 
Period (cir. A.D. 300-550) (Calcutta, 1957): 23—5 w ith subsequent opinion sum
marised in Saroj Dutta, Land System in Northern India (Delhi, 1995).

15. As noted in Sircar, "Epigraphic Notes, 9. Creation of Rent-free Holdings,'' E l  33 
(1959-60): 50, n. 4.

16. Manavadharmasastra 10: 75—6 with near identical wording in 1: 88. English 
translation in G. Biihler, SBE, vol. 25: 419, 470; more recently Olivelle, Manu's Code 
of Law, 211 and 225. The m atter of earning a living and property is explored in 
Derrett, Religion, Law and the State in India (London, 1968, reprinted ed. Delhi, 
1999): 122-27 on which the discussion here is partly based,

17. In Manavadharmasastra 3: 150—68, there is a long list of unacceptable activities, 
which, if done by brahmanas, were grounds for their being shunned and not fed at a 
sraddha. The obvious implication is that brahmanas were doing these things to earn 
a living, although the inclusion of professional dancing and animal training suggests 
a degree of hyperbole.

18. Fleet, CII 3 (1888): 247 (lines 39-41); Mirashi, CII 5 (1963): 29.
19. Mirashi, CII 5 (1963): 7-8 and 35-7: vyasagitas catra sloko bhavati | svadattam  

paradattam va yo hareta vasundharam \ gavam satasahasrasya hantur harati 
duskrtam, "And on this point there is a verse sung by Vyasa: W hosoever confiscates 
land that has been given, whether by himself or another, he incurs the guilt of the 
slayer of a hundred thousand cows!"

20. E. Hultzsch, "Pardi Plates of Dahrasena," 51-54. Mirashi, CII 4 (1955) 1: 24. The date 
of these plates, if  referred to the Kalacuri Cedi era of c e  249, corresponds to 4 April 
456 current or 23 April 457 expired. It appears that this family claimed political 
authority when the imperial formation of the Guptas faltered in the time of 
Ghatotkacagupta circa c e  448—55 and Pravarasena II circa c e  4197-55, The chro
nology is taken up in my "Later Gupta H istory," JR A S  15 (2005): 131-50.

21. Read: sasti-°
22. Bhandarkar et al., CII 3 (1981): 290 and Sircar, Select Inscriptions, 1: 294 (lines 11—13), 

The Dhanaidaha plates are dated 113 ( c e  432- 33) and so predate the Damodarpur
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plates by just over a decade, but much of the text is missing, Sircar, ibid., 1: 287—89. 
Yaroslav Vassilkov argues that tales from the Mahabharata circulated long before 
the text was written down, but in fact the evidence he cites proves only that certain 
tales found their way into an epic assembled from the circa third century c e , 
the date of one of the inscriptions he publishes. Vassilkov, "Indian Practice of 
Pilgrimage and the Growth of the Mahabharata in the Light of New Epigraphical 
Sources," in Stages and Transitions: Temporal and Historical Frameworks in Epic and 
Puranic Literature, edited by Mary Brockington (Zagreb, 2002): 133-58.

23. Read: -sambaddhav imau.
24. Read: mahlmatam.
25. Sircar, Select Inscriptions, 1: 332—34; Bhandarkar et al., CII 3 (1981): 337. We have 

changed Bhandarkar's [so vistha*\yam krmir based on one of Uccakalpa plates, 
Fleet, CII 3 (1888): 137 (line 25) as well as a plate of Budhagupta, for which 
Balchandra Jain, "Shankarpur Plate of Budhagupta and Harivarman," JE S I4 (1977): 
64 (line 7) and finally Mahabharata, Asvamedhika Parvan, edited by R. D. Karmarkar 
(Poona, 1960): Appendix no. 4 (v. 2382): krmir bhutva svavisthdyam pitrbhih saha 
majjati.

26. The reading maharssibhih is certain. The ascription of the verses to Vyasa is attested 
in the Deccan by copper-plates from the early fifth century, but we cannot say on 
this evidence that the canonical tradition has its origin in the Deccan: the Kalaikuri 
copper-plate, from Bangladesh and dated 120 (ce 439-40), is actually the first to cite 
both Vyasa and the Mahabharata by name; see Sircar, Select Inscriptions, 1: 352—55 
(lines 29-30): uktan ca mahabharate bhagavata vyasena. All we can conclude from 
the epigraphic evidence is that the canonical formation of the Mahabharata was 
taking place in the second half of the fifth century, with increasingly correct 
Sanskrit being evident from the early sixth century, see note 41 in this chapter. 
Similar conclusions are reached by a slightly different path in Georg Btihlcr and 
J. Kirste, Contributions to the History o f the Mahabharata, Sitzungsberichte der 
Kaiserlichen Akademie der Wissenschaften, Philosophisch-historische Classe, Bd. 
127 (Vienna, 1892).

27. A list of the passages in the Parivrajaka and Uccakalpa plates is given in Fleet, CII 3 
(1888): 98, n, 6. To this should be added the plate discovered after Fleet and pub
lished in Hira Lai, "Betul Plates of Samkshobha; the Gupta year 199,” El 8 (1905-06): 
284-87, The political place and history of these rulers is taken up in my "Later Gupta 
History," 131-50. Also add the plates of a subordinate of Kumaragupta dated Gupta 
year 120, see Sircar, Select Inscriptions, 1: 352—55. This has one exceptional verse: 
krsaya kr.ia[vrttaya\ vrttiksinaya sldate [bhumim\ vrttikarin dattvd \sukhl\ bhavati 
kamadah. This has not entered the critical edition, and it docs not appear, as far as I 
know, in other inscriptions.

28. Mahabharata, Asvamedhika Parvan, Appendix no, 4, pp. 388-99 (vv. 1109-1126), 
The only perfect or near perfect correspondences between the appendix and the 
early inscriptions which I have traced so far are: svadattam paradattam vayo harela 
vasumdharam (1109); yasya yasya yada bhum is tasya tasya tada phalam (1126); krmir 
bhutva svavisthaydm pitrbhih saha majjati (2382), These were found using the 
Electronic Mahabharata made available through the efforts of Dr. John Smith. I have 
also benefited from discussions with Dr. T. Proferes on these points.

29. Ibid., 471.
30. Epigraphic citations give some indication of our text's use in specific courts. I have 

not made a comprehensive study, but a late fifth- or early sixth-century plate 
from Ganjam District in Orissa carries one of the verses and mentions Yudhisthira,
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R, K, Ghoshal, "The Stray Plate from Tirlingi: [Ganga?] Year 28," IHQ  19 (1943): 
234—36; the same verse without epic figures in a Nala plate from Orissa, G. Ramdas, 
"Kesaribeda Copper-Plates of Maharaja Arthhapali Bhattaraka of the Nala Family," 
JBRS 34 (1948): 33-42. Further south, two verses appear in the early Pallava plates 
of CarudevT, see Albertine Gaur, Indian Charters on Copper Plates (London, 1975), 1- 
2; a version is also employed on sixth-century Kadamba plates, D.C. Sircar, "Da- 
vangere Plates of Ravivarman, Year 34," E l  33 (1959-60): 91—92 (lines 23—25). The 
date of the migration southward can be fixed with certainty to the early part of the 
fourth century: the plates of Iksvaku king Ehavala Cantamula (circa C.E. 265-300) 
end with an imprecation but the language is Prakrit and the wording unlike the epic 
passages, see Falk, "The Patagandigudem Copper-plate Grant of the Iksvaka King 
Ehavala Cantamula," Silk Road A rt and Archaeology 6(1999/2000), 275—83. The 
CarudevT plates, ju st cited, are in Prakrit but the epic imprecation is in Sanskrit. This 
indicates that brahmanas bearing the Sanskrit Mahabharata arrived in the southern 
courts during the first half of the fourth century. The Valkha plates of the second 
half of the fourth century lack imprecatory passages, and the editors of those records 
suggested this was because the land was being brought under the brahmanical 
system for the first time and so the question of misappropriation of gift-lands had yet 
to arise, see Ramesh and Tiwari, Copper-Plate Hoard, xii. But this cannot be right: 
already in the Valkha grants there is evidence of forged documents, ibid., xviii; 
besides and more significantly, the Valkha rulers appear to have had independent 
ideas, re-assigning land formerly granted to temple service, ibid., 28 (lines 4-5): 
garjjananakagrame puruvabrahmadeyaksetram . . . baliearugandha etc. upayojyam, 
also ibid., 10-11 (lines 3-4) and again ibid., 13 (line 3).

31. M. W internitz, A History o f Indian Literature, 2 vols. (Calcutta, 1927-33) 1: 463; 
Brockington, Sanskrit Epics, 237; Hiltebeitel, "The NarayanTya and Early Reading 
Communities," in Between the Empires: Society in India in 300 b c e  to 400 CM,  edited 
by Patrick Olivelle (Oxford, 2006):250, n. 74.

32. Fleet, CII 3 (1888): 137 (line 19). W internitz, A  History o f Indian Literature, 1: 464, 
w ithout citing Fleet, refers to land grants in w hich "sections of Book XIII [sic] are 
quoted as sacred texts; and in one inscription of this kind the Mahabharata is 
already called the collection of a hundred thousand verses." Since W internitz 's time, 
an earlier inscription mentioning the Mahabharata by name has been found; see 
Sircar, Select Inscriptions, 1: 355 (line 29). The epigraphic evidence is taken up again 
in Brockington, Sanskrit Epics, 131, and James L. Fitzgerald, "Negotiating the Shape 
of 'Scripture': New Perspectives on the Development and Growth of the 
Mahabharata between the Empires," in Between the Empires: Society in India 300 BCE 
to 400 CE, edited by Patrick Olivelle (Oxford, 2006): 257-86. See further discussion 
later in Section 3.3.

33. Fleet, CII 3 (1888): 137 (lines 27—29) likhitam . . . sandhiviggrahikanathena.
34. Read: mahlmatdm. The frequent use of v for m in the charters is notable,
35. Read: puyante,
36. Read: tu.
37. Fleet, CII 3 (1888): 114-15. Some account of the inscriptions mentioning this goddess 

and the other deities discussed here is given in Njammasch, Bauern, Buddhisten und 
Brahmanen, 321—23.

38. Fleet, C ll 3 (1888): 114 (lines 11—14) mahardjasrisamksobhena matapitror atmanas ca 
punyabhivrddhaye chodugomivijmptyd tam eua ca svargasopanapamktim dropayata 
bhagavatyah pistapuryah kdritakadevakule balicarusattropayogartham khandas- 
phutitasamskdrdrthan ca . . . opdnigrdmasydrddham . . . tamrasdsanendtisrstarn.
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39. Ibid., 130-31. Sarvanatha ruled circa ce 511-34 but becausc this charter is undated, 
it is difficult to say if it preceded or followed the grant just mentioned.

40. Ibid .,131 (lines 11—13) bhagavatyah pisthapurikadcvyah khandaphutta [= Skt 
sphutita] pratisamskarakaranaya balicarusattrapravarttanaya catisrstah.

41. Ib id .,137 (lines 11—21): bhagavatyah pisthapurikadcvyah pujanimittarn khandasphu- 
titapratisamskaranaya ca. In this, the last of the charters connected with this 
goddess, Prakrit phutta, which appears in earlier charters from many parts of north 
India (see note 40 for an example), has been superseded by Sanskrit sphutita. This is 
also one of the few inscriptions that actually names the Mahabharata (as already 
noted, the earliest instance is the Kalaikuri inscription of Gupta year 120, Sircar, 
Select Inscriptions, 1: 352—55) and the only one that describes the text as the 
satasahasrl samhita. This seems to indicate that a conscious process of codification 
and Sanskritisation took place in the first half of the sixth century. The earliest 
instance of sphutita replacing phutta I have traced so far is in a plate of Toramana 
dated anno 3, thus early sixth century, see R. N. Mehta and A. M. Thakur, M. S. 
University Copper Plates o f the Time o f Toramana (Baroda, 1978): 14—15 (line 3). The 
photograph of the plate ibid., Figure 1, shows sphutita is the correct reading. 
Toramana's tenure in northern Gujarat was probably short, and only the plate 
bearing his name should be considered Huna; see Salomon, "New Inscriptional 
Evidence for the Aulikaras," IIJ  32 (1989): 29.

42. Hermann Kulke, Kings and Cults: State Formation and Legitimation in India and 
Southeast Asia (Delhi, 1993): 4-7.

43. Fleet, CII 3 (1888): 113, n. 2; Bhandarkar et al., CII 3 (1981): 213. We need not take up 
the debated issue of the king who ruled there, for which Fleet, ibid., 7, n. 2, and 
Bhandarkar et al., ibid., 15-16. A gold coin of Samudragupta found at Sankaram, a 
site located west of Anakapalli, District Vizagapatam, Andhra Pradesh, may indicate 
the early Gupta presence in northern Andhra if it is not a subsequent votive deposit. 
A. Rea, "A Buddhist Monastery on the Sankaram Hills, Vizagaptam District," ASIR  
(1907-08): 474. This is the only Samudragupta gold coin found so far in Andhra.

44. The relevant plates, all grants to brahmanas and none of which refer to the goddess 
under discussion here, are discussed in P. V. P, Sastry, "Pithapuram: A Historical 
Town in Andhradesa," Itithasa: Journal o f the Andhra Pradesh Archives 5.1 (1977): 
83-93. The later importance of Pistapura is confirmed by its mention in the Aihole 
temple inscription of Pulakesin II; see F. Kiclhorn, "Aihole Inscription of Pulakesin II; 
Saka-Samvat 556," E l 6 (1900-01): 6 (line 13) pistam pistapuram yena jatam durggam 
adurggamah citramyasya kaler vrttam jatam durggamadurggamam; to quote Kielhorn's 
translation: "hard pressed by him, Pistapura became a fortress not difficult of access; 
wonderful (to relate) the ways of the Kali age were quite inaccessible to him." Also in 
Fleet "Sanskrit and Canarese Inscriptions," IA  8 (1879): 242 (line 13). Stone inscriptions 
at the place belong only to the twelfth to fourteenth centuries, Robert Sewell, Lists of 
Antiquarian Remains in the Presidency o f Madras (Madras, 1882): 24.

45. Fleet, CII 3 (1888): 113, n. 2.
46. P. V. P. Sastry, "Pithapuram" and personal communication with Dr. Surya Narayana, 

Andhra University, Vishakhapatam, to whom many thanks are due. I am indebted to 
Dr. Amiteshwar Jha, Nasik, for providing me with a copy of Sastry's article.

47. Catherine Clementine-Ojha, Le trident sur le palais (Paris, 1999): 31—33; for the 
religious culture of the period, Monika Thiel-Horstmann, In Favour o f Govindadevji: 
Historical Documents Relating to a Deity of Vrindaban and Eastern Rajasthan 
(New Delhi, 1999). Other cases could be used: Alexander Henn, Waehheit der Wesen: 
Politik, Ritual und Kunst der Akkulturation in Goa (Hamburg, 2002).
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48. C. E. Luard, Eastern States (Bundelkhand') Gazetteer, The Central Indian State 
Gazetteer Series (Lucknow, 1907) VI-A. — Text, p. 18. Allison Busch, "Literary 
Responses to the Mughal Imperium: The Historical Poems of Kesavdas," South Asian 
Research 25 (2005): 31—54; the poet is generally associated w ith Indrajit and VTrsingh 
rather than M adhukar Shah.

49. E. Hultzsch, "Pithapuram Inscription of Mallideva and Manma-Satya II; Saka- 
Samvat 1117," E l 4 (1896-97): 83-97. Tamil lacks the distinction between voiceless 
and voiced stops and between aspirates and unaspirates so where in Sanskrit there is 
"ca, cha, ja, jha" in Tamil there is only "ca." The northern scribe named Isvaradasa 
who wrote the name on the plate (Fleet, CII 3 [1888]: 114 [line 24]) evidently heard 
"cha.” I rejcct completely the suggestion that Chodugomika was a "tribal priest," 
Suvira Jaiswal, The Origin and Development o f Vaisnavism  (Delhi, 1981): 112.

50. Fleet, CII 3 (1888): 7.
51. Ibid., 114 (line 1). For comments on the invocation om namo hhagavate vasudevaya, 

see Gonda, "The Indian M antra," in Selected Studies 4: 283. Fleet (CII 3: 113, n. 3, and 
p. 130) was the first to note that Pistapurika was probably a form of LaksmT. Gonda, 
Aspects o f Early Visnuism, 218, noted that Pistapurika seems to be connected with 
LaksmT as Annapurna, "the goddess possessed of plenty of food," because pistapura 
is a sort of cake made from corn. The connection, however, cannot be sustained as 
the plates clearly and consistently read pistapurij-ika (with a short "u"). Borrowing 
from Gonda, Jaiswal, Origin and Development o f Vaisnavism, 112-13 suggests that 
Pistapurika was a conflation of a mother-goddess of Pistapura, Srl LaksmT and Durga 
as Annapurna but the discussion is speculative and unconvincing; uncompelling 
also is Chitralekha Gupta, The Brahmanas o f India: A  Study Based on Inscriptions 
(Delhi, 1983): 139, who wants Chodugomika to be non-brahmana by caste and 
Pistapurika a goddess who was "incorporated into the fold of brahmanical deities" 
through "Sanskritzation."

52. Fleet, CII 3 (1888): 122 (line 9): bhagavatpadebhyah devagraharo [’*]tisrstah.
53. Personal communication with Dr. Naval Krishna.
54. Fleet, CII 3 (1888): 136, He gives the location as Lat 23° 46' N, 81° 11 E.
55. A. K. Singh, Temples o f the Kalachuri Period (Delhi, 2002): 64.
56. Because the Damodarpur cache of plates was found in 1915, they were not edited by 

Fleet. The best account of the group is found in Sircar, Select Inscriptions,
57. Bhandarkar et al., CII 3 (1981): 344; Sircar, Select Inscriptions, 1: 337 (lines 5—7): 

himavacchikhare kokamukhasvaminah catvarah kulyavapah svetavarahasvdmino pi 
sapta kulyavapah asmatphalasanina punyanyabhivrddhaye dohgagrame purvvam  
maya aprada atisrstakas, "In the Himalayan mountains four parcels (kulyavapa) of 
Kokamukhasvamin and seven parcels (kulyavapa) of Svetavarhasvamin, land not 
yielding anything, was formerly given by me in the village of Donga for the aug
mentation of merits [and] w ith the hope of reward for us." The land is described as 
aprada, the meaning of which needs discussion before proceeding. Maity, Economic 
Life, 29, notes aprada may mean "not yielding anything" in addition to "not pre
viously granted," The second suggestion cannot be accepted because for this 
meaning to hold the word would have to be apradatta. The charters relating to 
Svetavarahasvamin, all of which will be covered here in due course, describe the 
same pieces of land in slightly different ways and this sheds light on the meaning. 
Firstly, some land is described as samudayabahyaprahatakhila[kse]ttra-, "fallow land 
which is unploughed and bereft of revenue" (Sircar, Select Inscriptions, 1: 348, lines
6-7, for the terms see also p. 348, n. 2). Then this land is granted according 
apradddharmmena, "the rule for land which is aprada" (Sircar, Select Inscriptions,
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1: 348, line 10). In another grant to Svetavarahasvamin, different parcels of donated 
land are described as apradah ksetrakulyavapah, "parcels of land which are aprada" 
(Sircar, Select Inscriptions, 1: 337-38, line 11, also line 6). W hat is revealing is the fact 
that the price paid for one kulyavapa of land is the same in both charters (i.e., that 
land which is aprahatakhila and aprada cost the same amount of money). This 
suggests that the same kind of land is being described in slightly different ways and 
thus that aprada is best understood as "not yielding anything." The value of the 
coinage is taken up in Kane, History of Dharmasastra 3; 121, n. 162. For the units 
of measure, Sircar, "Kulyavapa, Dronavapa and Adhavapa," in Bharata KaumucH, 2: 
943-48.

58. The location of these shrines and textual references to them are explored in 
Bhandarkar et al., CII 3 (1981): 343, but read against Sircar, Select Inscriptions, 
1: 336—39. Svetavaraha, our prime concern as Kokamukhasvamin receives no further 
attention in the epigraphic records, is a form associated with Krtayuga, Matsya 
Purana (248: 30): tvam hi suklah krtayuge. In its early history at least, the white form 
of Varaha would appear to be linked with the Vajasaneya who, to judge from 
the Nidhanpur plates of Bfaaskarvarman, were strong in the northeast; see 
Padmanath Bhattacharya, "Two Lost Plates of the Nidhanpun Copper-Plates of 
Bhaskaravarman," E l 19 (1927—28): 115—25.

59. Here I follow the reading given in Sircar, Select Inscriptions, 1: 337—38 (lines 7—12) 
tad aham tatksetrasamlpyabhumau tayor adya kokamukhasvamisvetavarahasvaminor 
namallihgam ekam (read: etad) devakuladvayam etat kosthikadvayan ca karayiium  
icchamy, "Thus on the land in the neighbourhood of that field I now wish to erect 
these two shrines (deuakula) and these two granaries (kosthika) [all of which] bear the 
mark (lihga) of these two [gods] Kokamukhasvamin and Svetavarahasvamin."

60. Bhandarkar et al., CII 3 (1981): 361—63; Sircar, Select Inscriptions, 1: 346—50, number
39. The date of this charter is problematic, a question explored in my "Later Gupta 
History," 131-50.

61. Sircar, Select Inscriptions, 1: 348 (lines 6-10).
62. As noted by Fleet, CII 3 (1888): 122, n. 3, phutta is a regular Prakrit formation. In 

Prakrit inscriptions, however, we find the phrase khandapullasanthappasa causale; 
see Falk, "The Patagandigudem Copper-plate Grant," 276 (lines 6-7). The meaning is 
elucidated by the Bhamodra Mohota inscription of Dronasimha in which slightly 
different words are used; Sircar, Select Inscriptions, 1: 426-29 (line 5): devakulasya ca 
patitavislrnapratisamskaranartham, the sense being the "repair of the temple should 
it be fallen and broken." The full passage is translated in this chapter in note 79. This 
wording is partially presaged by a Kusana inscription, which records a temple that 
was broken, fallen down, and in a ruined state (devaku\lam bha]gnapatitavisirna\m\ 
d[r]sya), Liiders, Mathura Inscriptions, 138-39 (line 3). My feeling is that these 
records refer to the actual fabric of the building, while inscriptions using 
khandaphutta refer to ritual objects, which might be broken. Bhandarkar's under
standing of devakule khandaphutta as "the execution of repairs to fissures 
and cracks" cannot be right, and he ignores the word devakule; see Bhandarkar et al., 
CII 3 (1981): 363. On the eventual Sanskritisation of phutta- see note 41 in this 
chapter.

63. Note that caru, one offering proposed by Amrtadeva, is supposed to be served in an 
earthenware dish called carusthall, see Jan Gonda, Vedic Ritual: The Non-Solemn 
Rites (Leiden, 1980): 179-81.

64. For the bath with milk, see Gudrun Biihnemann, Puja: A Study in Smarta Ritual 
(Vienna, 1988): 141-2; for a catalogue of the many ritual uses of milk, see Gonda,
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Vedic Ritual, 182-84. The first reference to the bathing of an image is found in the 
copper-plate of the Valkha king Bhulunda, dated year 59, see Ramesh and Tiwari, 
Copper-Plate Hoard, 28 (line 5): snapanabalicarugandhadhupasattramalyopayojyam, 
“the provision of garlands, sattra, incense, perfume, caru, bali and bathing." It 
would appear that puspa and malya were differentiated, see ibid., 8 (line 5): 
balicarudhupagandhapuspamdlyopayojyam. Also notable is a phrase in one of the 
Sanjeli plates, which may refer to milk: gandhadhupamalyapayikah pratisam- 
skarartham, Mehta and Thakur, Copper Plates o f the Time o f Toramana, 16 (line 10).

65. The point is proven by two charters dealing with Pistapurika Devi: Fleet, CII 3
(1888): 114 (line 13): balicarusattropayogartham, and ibid., 131 (line 13):
balicarusaltrapravarttanaya.

66. Ramesh and Tiwari, Copper-Plate Hoard, 10 (line 5): devasya balicarusatra- 
dhupagandhamalyopayojyam.

67. Ibid., 1 -2 .
68. Ibid., 6-7.
69. Read: dcvaklyakarsakdh.
70. Natyasastra, edited by R. S. Nagar, K. L. Joshi and M. A. Vedalankar, 4 vols. (Delhi, 

1981-84) 2: 274; parivranmunisakyesu coksesu srotriyesu ca \ sistaye caiva lihgasthah 
samskrlam tesu yojayet (17; 38). V. S. Agrawala identified the Arya Coksas with the 
Caukhaliyas of Gujarat and Madhya Pradesh who are devotees of Narlyana, Ramesh 
and Tiwari, Copper-Plate Hoard, xv; the latter additionally take coksa dusta iti 
prasiddhah, Utpala ad Brhatsamhita (87: 43) coksavadhah, "the killing of honest 
men," as referring to these people, but this is unlikely. As to date, the Natyasastra 
would appear to belong to the Gupta period, see Klara Gonc-Moacanin, "The 
Natyasastra as a (Distorting?) M irror to the Epic/Puranic M yth Image: the Question 
of its Dating," in Stages and Transitions, 221-38.

71. The issue is theorised in Sheldon Pollock, "The Sanskrit Cosmopolis," 197-247; see, 
however, our caveats in the introduction.

72. Ramesh and Tiwari, Copper-Plate Hoard, 8-9. The god's estate is called a 
devagrahara', the term is taken up later.

73. Ramesh and Tiwari, Copper-Plate Hoard, 10, 13.
74. D. C. Sircar, "Amudalapadu Plates of Vikramaditya I, Year 5," E l 32 (1957-58):

175—84: saptamatrhhir abhivarddhitandm karttikeyapariraksanapraptakalyana-
parampardnam bhagavanndrdyanaprasadasamasaditavarahalanchaneksanaksanava- 
slkrtdsesamahlbhrtam calikyanam. The mention of Varaha in these plates has already 
drawn attention in Section 1.10.

75. For the royal insignia, see Chapter 1, note 97.
76. Fleet, CII 3 (1888): 122 (line 10): balicarusattrapravarttanady anusthanena. A pre

liminary version of this section appeared in my "The Formation of Temple Ritual in 
the Gupta Period: puja and pancamahdyajna," in Prajnadhara: Essays in Asian A rt 
History, Epigraphy and Culture in Honour o f Gourisurar Bhattacharya edited by Gerd 
Mevissen (Delhi, 2009). I have revised several readings for publication here thanks 
to suggestions received from Hans T. Bakker.

77. R. R. Haider, "The Sohawal Copper-Plate Inscription of Maharaja Sarvanatha -  
the Year 191," E l 19 (1927-28): 129 (lines 13-14) svapunyabhivrddhaye svapra- 
tisthdpitakabhagavatsvamikarttikeyasvamipadanam khandaphuttapratisa(m)skara- 
karanaya balicarusattragandhadhupadipatailapravarttaridya catisrstah, "for the 
augmentation of my own merit, [the village] is allotted for the repair of whatever 
may be broken and torn and for the maintenance of bali, caru, sattra, perfume, 
incense, lights and oil [for the lights] of the Lord Svami Karttikeya which I have
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established." This inscription, discovered after Fleet wrote, is dated Gupta year 191 
and the earliest of Sarvanatha. The second Sarvanatha inscription is dated Gupta 
year 193; Fleet, CII 3 (1888): 127; Sircar, Select Inscriptions, 1: 392 (lines 14—16): 
svapratisthapitakabhagavatpadariam adilyabhattarakapadanan ca khandaphuttapra- 
tisamskarakaranaya balicarusattragandhadhupamalyadipapravarttanaya catisrsthah, 
"[the village] is allotted for the repair of whatever may be broken and torn and for the 
maintenance of the bali, cam, sattra, perfume, incense, garlands and lights of the 
sublime Bhagavat (=  Visnu) and the sublime Adityabhattarka (=  Surya)." The wording 
shows the offerings belong to the gods; as noted by Fleet, ibid., 123. n. 5, the use of 
"feet" {pada) indicates customary respect. I have discusscd the compound gandhadhupa 
in my "Formation of Temple Ritual." Fragrance and incense appear in the 
Baudhayanagrhyasutra, edited by R. Shama Shastri (Mysore, 1920) Visnupratisthakalpah 
(1: 13: 24—33), where items are listed and the procedure for their offering described.

78. Fleet, CII 3 (1888): 289: srlmihire'svarasya kapalesvarabalkarusal\*t\rasragdhupadi- 
padanaya. This record is taken up in detail later, see note 246 in this chapter,

79. In the Bhamodra Mohota copper-plate inscription dated Gupta ValabhT year 183, 
Sircar, Select Inscriptions, 1: 426—29. The wording and organisation of this record 
exhibit some unusual characteristics. The relevant portions read: srlbhagatyah 
pandurajyayah .. balicaruvaisvadevadyanam kriyam m samutsarppanartham tri- 
samgamakagramo gandhadhupadipatailamalyopayojyam devakulasya. ca patitavi- 
sirnapratisamskaranartham satropayojyasya sahiranyadcyah sahanyais cadanair .. 
brahmadeyasthittya udakatisargena nisrsthah. I venture a translation as follows: "The 
village of Trisamgamaka, created according to the customary usage of a brahmadeya 
w ith libations of water, is bestowed with its income, whether in profit or loss, for the 
required provision of a sattra, for the purpose of restoring the temple should it 
be fallen down and broken, for the required provision of perfume, incense and oil 
for lamps and for the celebration of the rites of bali, cam  and vaisvadeva and so 
forth of the goddess Srl Bhagavat! Pandurajya." For the meaning of kriyanam 
samutsarppanartham, sometimes ° kriyotsarppanarlham, "for the purpose of 
advancing ritual acts," see O. v. Hiniiber, IIJ  47 (2004): 315. Sircar suggested (ibid., 
428, n. 6) that the phrase sahiranyadeyah sahanyais cadanair means "with revenue in 
cash to be paid by the state" and that hanya and adana perhaps indicate "loss" and 
"gain." But there is no indication that the state will provide income; rather, the 
income will be derived from the granted village with the state announcing that it 
will neither tax the estate if it turns a profit nor subsidise it should it make a loss.

80. Fleet, CII 3 (1888): 137 (lines 11—12): bhagavatyah pasthapurikadevyah [read: pi-] 
pujanimittam.

81. The word puja first appears in the GhosundT stone inscription of king Sarvatata,
possibly of the circa first century ce : pujasilaprakaro narayanavataka\h\, Sircar, 
Select Inscriptions, 1: 91 (line 3). In the Kusana epigraphic corpus, an inscription of 
Huviska dated year 51 records that a monk set up an image of Sakyamuni for 
the worship of all the Buddhas; Liiders, Mathura Inscriptions, 64—5 (lines 1—2): 
([bhagava\tah [sak\y[am\u[neh*\ pratima pratisthapita sarvapu [read: bu]
ddhapujar[th]a[m\). The compound pujartham  anticipates Gupta usage but in 
Kusana inscriptions the offering of flowers and the like is not mentioned. In the 
Gupta corpus, the Mathura inscription of year 61 is the first to mention puja: 
Sircar, Select Inscriptions, 1: 277—79; Bhandarkar et al., CII 3 (1981): 240 (line 13): 
pujapuraskaram . , . kuryyad. We return to this inscription in Section 2.10. 
Biihnemann, Puja describes the fully formed ritual but does not seek to explore 
developments historically or use epigraphic records, thus the need for the discussion
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here. Paul Thiemc's influential contribution to the  problem of origins is taken up at 
the end of this section.

82. Varahamihira, Brhatsamhita, notably Chapter 84 dlpalaksanam  and Chapter 77 
gandhayuklih.

83. Smith, Reflections, 146-49, and encyclopaedically but less analytically, Kane, 
History of Dharmasastra, vol. 2, pt. 1, pp. 696-704, also Gonda, Vedic Ritual, 413-21.

84. The inscriptions mentioning the pancamahayajha which I have found are: (1) the 
Damodarpur copper-plate of Gupta year 128 in which the applicant seeks support for 
his five sacrifices: vijnapitam a\rha*l\tha mama pa[nca]mahayajnapravarttanany, 
Bhandarkar et al., CII 3 (1981): 289-90 and Sircar, Select Inscriptions, 1: 292—94 (line 
6); (2) the Mallasarul copper-plate in which maharaja Vijayasena makes a grant to a 
brahmana of the Rgveda for his five sacrifices: bahvrcavatsasvamine panca- 
mahayajnapravarttanaya, Sircar, Select Inscriptions, 1: 372—77 (lines 10 and 14); (3) 
the Kulaikuri copper-plate of year 120, in which a group of people, seeking to bring 
merit to their parents, make a donation to a num ber of brahmanas so they can 
perform their rites: pancamahayajnapravarttanaya, Sircar, Select Inscriptions, 1: 
352-55, (line 27); (4) the Nandapur copper-plate of Gupta year 169 recording a grant 
in favour of another follower of the Rgveda so he could do his sacrifices, pan
camahayajnapravarttanaya, N. G. Majumdar, "N andapur Copper Plate of the Gupta 
Year 169," E l 23 (1935—36): 54—55 (line 4). These are the Gupta-period examples, but 
the wording continues into the seventh century, for example, E l  34 (1961-62): 176 
(line 18) with the verb utsarpana — "accomplishing, celebrating" — coming into 
increasing favour. In the Damodarpur copper-plate of year 124, the applicant seeks 
support for his agnihotra (i.e., mamagnihotropayogaya), Bhandarkar et al., CII 3 
(1981): 285-86; Sircar, Select Inscriptions, 1: 290-92 (line 7). The agnihotra, also 
known as the sayampratarhoma, was a life-long obligation of all twice-born 
householders; it was to be performed at the beginning and end of each day, the 
sacrificial material being either rice or barley or grains or, if these were not available, 
other food; see Gonda, Vedic Ritual, pp. 415-16.

85. Sten Konow, "Sunao Kala Plates of Samghamasimha," E l  10 (1909-10): 72-76 (line 8): 
balicaruvaisvadevagnihotrahavanapancamahayajnakriyotsarpanarttham, "for the 
purpose of celebrating the rites of the five great sacrifices, bali, caru, vaisvadeva, 
agnihotra and havana." The havana as a "sacrifice of invocations" can be understood 
with reference to Manavadharmasastra (3: 70), which is taken up later.

86. Fleet, CII 3 (1888): 165—67. The date of the Malia copper-plates is Gupta year 252 
( C E  571-72).

87. A few examples may be cited. From the seventh century: V. V. Mirashi, 
"M undakhede Plates of Sendraka Jayasakti: Saka 602,” E l  29 (1951-52): 120 (line 
16-17): balicaruvaisvade\va*]gnihotrapancamahayajnadi kriyotsarppanartham. From 
the eighth century: K. B. Pathak, "Pimpari Plates of Dharavarsha-Bhruvaraja; Saka- 
Samvat 697," E l  10 (1909-10): 88 (lines 47-8): balicaruvaisvadevagni[ho\tratithi- 
pancamahayajnadikriyotsarppanartham. From the n in th  century: P. L. Gupta, "Ne- 
sarika Grant of Govinda III, Saka 727," E l 34 (1961-62): 133 (lines 57-8): 
balicaruvaisvadevagnihotratithipancamahayajnakriyotsarppanartham.

88. D. C. Sircar, "1. Grant of Bhavita, [Harsha] Year 48," E l 34 (1961-62): 171-73 (line 15): 
balicarusattravaisvadevagniho\trotsarppan\artham.

89. Padmanatha Bhattacharya, "Two Lost Plates of the N idhanpur Copper-Plates of 
Bhaskaravarman," E l 19 (1927—28): 120 (line 52) balicarusatropayogaya saptahsa[h*\. 
The reduction of the five sacrifices to three is exceptional and suggests that the scribe 
made an error: balicarusatropayogaya should perhaps read balicarusatradyupayogaya.
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90. Kane, History of Dharmasastra 2: 699.
91. Fleet, CII 3 (1888): 166-67 (lines 27—9): etat . . . unnatanivasivajasaneyikanva- 

vatsagotrabrahmanarudrabhutaye balicaruvaisvadevdgnihotrdtUhipamcamahdyajni- 
kanam kriyanam samutsarppanattham . . . udakasarggena nisrstam, "This [land] was 
granted with libations of water for the performance of the five great sacrifices bali, 
cam, vaisvadeva, agnihotra and atithi to Rudrabhuti, a brahmana of the Vatsagotra 
and follower of the Kanva recension of the Vajasaneya school and a resident of 
Unnata." The libation of water in connection with property is explained in Barnett, 
Antiquities o f India, 128; also see Kane, History o f Dharmasastra 2: 854; Jan Gonda, 
"Gifts," in Change and Continuity in Indian Religion, Disputationes Rheno-Trajectinae 
IX (The Hague, 1965): 220. Land and women are given away by the same means and 
equated, in part because women are property, in part because the earth is person
ified as a women. The ritual of pouring water is shown in the fifth-century Pawaya 
relief, discussed and illustrated in Chapter 3. The practice was known in the second 
century b c e  and is shown in the relief sculpture at Bharhut depicting the gift of 
Jetavana; see A. Cunningham, The Stupa o f Bharhut (London, 1879): plates 28 and 57. 
As noted by Cunningham, ibid., 87: "in the very middle of the composition there is 
Anathapindaka himself carrying a vessel, ju st like a tea kettle, in both hands, for the 
purpose of pouring water over the Buddha's hands as a pledge of the completion of 
the gift."

92. There are two recensions of the Vajasaneya: Madhyandina, and Kanva, see Gonda, 
Vedic Literature, 331—38.

93. Yajnavalkyasmrti (5: 120): bharyaratih sucir bhrtyabharta sraddhakriyaratah \ 
namaskarena mantrena pancayajfidn na hapayet. Translation in A. F. Stenzler, 
Ydjnavalkya's Gesetzbuch (Berlin and London, 1849) ch. 1, v. 121: An seiner Gattin 
Freude habend, rein, die Diener erhaltend, an der Vollziehung der Todenopfer sich 
freuend, versaume er nicht die fiinf Opfer mit dem Spriiche, welcher mit dem Worte: 
"Verehrung" beginnt.

94. O. v. Hiniiber, IIJ  47 (2004): 315, for additional comments on divirapati-s based on 
Maitraka inscriptions.

95. Fleet, CII 3 (1888): 165 (line 5): manvadipramtavidhividhanadharmma dharmmaraja 
iva.

96. Manavadharmasastra (3: 70) adhyapanam brahmayajnah pitryajnas tu tarpanam | 
homo daivo balir bhauto nryajho 'tithipujanam. English translation w ith citation of 
commentaries in Biihler, SBE, vol. 25: 87-88; more recently Olivelle, Manu's Code 
of Law, 112. Another example to show the divergence of the listings: the 
Baudhdyanagrhyasutra, edited by R. Shama Sastri (4: 4-13) gives devayajna, 
pitryajna, bhutayajna, manusyayajna, brahmayajna.

97. Manavadharmasastra (8: 41): jatijdnapadan dharman sreriidharmas ca dharmavit \ 
sarmksya kuladharmams ca svadharmam pratipadayet. The problem is explored in 
Derrett, "Religious Commands and Legal Commands," 75-96.

98. D. R. Bhandarkar, "Cambay Plates of Govinda IV; Saka Samvat 852," E l l  (1902-03): 
26-47 (lines 46-49). The tulapurusa ceremony is taken up in Annette Schmiedchen, 
"Die tulapurusa-Zeremonie: Das rituelle Aufwiegen des Herrschers gegen Gold," in 
Beitrage des Siidasien-Instituts der Humboldt-Universitdt zu Berlin 12 (2003): 21—49; 
Schmidcher, "The Ceremony of Tulapurusa: The Puranic Concept and the Epigraphic 
Evidence," in Script and Image: Papers on Art and Epigraphy, Papers o f ihe 12th World 
Sanskrit Conference, edited by Adalbert J. Gail, Gerd J. R. Mevissen, and Richard 
Salomon (Delhi, 2006): 145-84. We find the tulapurusadana mentioned even in the 
early fourteenth century, see closing lines in Candesvara Thakkura, Vivadaratndkara,
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edited by Kamalakrsna SmrtitTrtha, Bibliotheca Indica no. 103 (Calcutta, 1931): 676. 
The village of Kapitthaka, mentioned in Utpala ad Varahamihira, was a place of 
astronomical study, see note 223 in this chapter.

99. Read: tapodhandndm.
100. Bhandarkar, "Cambay Plates," lines 54—58 who, however, has not understood the 

details correctly. Much of the terminology is explained in Chitrabhanu Sen, A 
Dictionary o f Vedic Rituals (Delhi, 1978), but my comments and translation are 
informed by discussions with Dr. Vishwa Mohan Jha to whom many thanks are due. 
The kamya arc optional rites, performed for a desired purpose, as opposed to nitya, 
which arc indispensable. The darsapurnamasa are sacrifices on the full and new 
moon days; calurmasya consist of three separate sacrifices each of which takes place 
after four months, whence the name; the astaka is a rite for dead ancestors, per
formed on the eighth day after the dark fortnight; sraddha, also for the ancestors and 
here described as paksadi (i.e., to be performed at the beginning of a fortnight, to 
contrast with astaka). The agrayana are domestic rites performed by one who has not 
set up a sacrificial fire. All five are here called isti sacrifices (i.e., rites involving the 
offering of milk, butter, rice etc. \havis\ as opposed to soma or an animal offering). 
From this point the inscription turns to specific preparations: caru is cooked 
porridge, purodasa, a sacrificial cake. The sthaltpaka is a mess of rice or barley in an 
earthen dish used as sacrificial food, see Gonda, Vedic Ritual, 179; niyama are rules of 
correct conduct, cleanliness, and so on, see ibid., 194. Among the priests: the 
M aitravaruna is the first assistant to the Hotr, his role explored in C. Z. Minkowski, 
Priesthood in Ancient India: A Study o f the Maitravaruna Priest (Vienna, 1991); 
the Brahmanacchamsin is an assistant Hotr whose recitations help the brahman, the 
general supervisor responsible for correcting errors in the performance; the 
Gravastut is another assistant to the Hotr who recites the gravastotra; AgnTdh =  
AgnTdhra, the priest who assists the brahman and kindles the fire. The prapa is a 
place for water, perhaps with use restricted by caste barriers, see note 134 in this 
chapter. Note that pratisraya, "a place of refuge," is distinguished from a sattra, a 
"temple hospice," an explanation of which is taken up later. The vrsotsarga., the 
ritual accompanying the release of a young bull, is discussed in Shingo Einoo, "Notes 
on v r s o ts a r g a in The Vedas: Texts, Language & Ritual, edited by Arlo Griffiths and 
Jan E. M. Houbcn (Groningen, 2004): 35-48.

101. Gonda, Vedic Ritual, 417-20.
102. Baudhayanagrhyasutra (2: 8: 25) cited and discussed in Smith, Reflections, 148; 

other examples following an analogous pattern , Visnusmrti (67: 4—23) and 
Vaikhanasasmartasutram, edited by W. Caland (Calcutta, 1927) 10: 8; translated by 
Caland as Vaikhanasasmartasutram.: The Domestic Rules and Laws o f the 
Vaikhanasa School belonging to the Black Yajurveda, Bibliotheca Indica No. 251 
(Calcutta, 1929).

103. Briefly mentioned in Gonda, Vedic Ritual, 418, and taken up in detail later,
104. Sircar, Political and Administrative Systems, 6; D.C. Sircar, Indian Epigraphical 

Glossary, s.v., bhaga, meaning a "share," refers to the king's share of the crops, 
which are payable by his tenants. U, N. Ghoshal, Contributions to the History o f the 
Hindu Revenue System  (Calcutta, 1972): 393.

105. Manavadharmasastra (3: 74) japo 'huto huto homah prahuto bhautiko balih \ 
brahmyam hutam dvijagryarca prasitam p itr  tarpanam. The terms are discussed in 
Gonda, Vedic Ritual, 345-46.

106. C. J. Fuller, "Sacrifice (Bali) in the South Indian Temple,” in Religion and Society in 
South India, edited by V. Sudarsen et al. (Delhi, 1987): 26. Fuller noted that bali in the
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south Indian context is understood as an animal sacrifice and contrasted with the 
vegetarian puja. This is, in fact, not unique to the south. M. Biardeau and Malamoud, 
Le sacrifice dans I'Inde ancienrte (Paris, 1976): 138—53. Elsewhere the fra/f-pedcstal is 
termed balipindika, see Tadeusz Skorupski, Krityasamgraha: A Compendium o f 
Buddhist Rituals (Tring, 2002): 156-57.

107. A misguided attempt has been made to identify the later offering-tables as 
"solar altars," but w ithout supporting proof: B. V. Shetti, "Saura-PTtha or the 
Solar Altar," in Indian Numismatics, History, A rt and Culture: Essays in Honour o f 
P. L. Gupta, edited by Savita Sharma and Sanjay Garg (Delhi, 1992) 2: 335-40.

108. For the inscription, see Fleet's reading in Burgess, "Rock-cut Temples at Badami," 
IA  6 (1877): 363 (line 13). The lotus for the bali-offering is shown in the plan of 
Cave 2 illustrated in Burgess, Report on the First Season's Operations in the Belgdm 
and Kaladgi Districts, Archaeology Survey of W estern India (London, 1874): 
Plate XXII.

109. Sen, Vedic Rituals, 115; Kane, History o f Dharmasastra, 2: 1133; for more 
detail, see Falk, "Zum Ursprung der Sattra-Opfer", ZDMG 6, Supplement (1985): 
275—81; on the epic transformations, see Minkowski, "Snakes, Sattras and the 
Mahabharata," in Essays on the Mahabharata, edited by Arvind Sharma (Leiden, 
1991): 384-400.

110. Liiders, Mathura Inscriptions, 126 (lines 5-6) manacchandogena is\tv]a sattre[n]a 
dva[d\asar\a\ttrena yupah pratistha\p]itah (i.e., "Manacchandoga [a Mana of the 
Samaveda?], having performed a sattra lasting twelve days, has set up this sacrificial 
post"). The record is dated year |1*]24 in the reign of Vasiska. As the Kusana era 
began in Spring 127, this dates c e  251, see Falk, "The Yuga of Sphujiddhvaja and the 
Era of the Kusanas," Silk Road A rt and Archaeology 7 (2001): 121—36. For the position 
of Vasiska, see J. Cribb, "Early Indian History," in Buddhist Reliquaries from Ancient 
India, edited by M. Willis (London, 2000): 48.

111. For example, F. Kielhorn, "The Sasbahu Temple Inscription of Mahipala, of 
Vikrama-Samvat 1150," IA  40 (1886), line 39; v. 102: dadau rajaniruddhaya tena 
sattram pravarttate. Sircar, Indian Epigraphical Glossary, s.v. The brief comment 
offered in Sircar, Select Inscriptions, 1: 348, n. 5, is sufficient to show the degree to 
which the sattra and other offerings have not been properly analysed.

112. Hitopadesa, edited by M. R. Kale, 6th edition (Delhi, 1967): 37 (2: 34): prsthatah 
sevayed arkam jatharena hutasanam.

113. Hospitality is reviewed in Gonda, Vedic Ritual, 209-10.
114. The M athura inscription of Huviska dated year 28 records the establishment of an 

aksayamvi for the spiritual benefit of Huviska. The money was deposited with 
guilds and the interest that accrued was to be used for feeding brahmanas and 
the needy at a punyasala. Liiders, Mathura Inscriptions, 140 (lines 6—7): [s]y[a]i; 
[nai]ty\a]k[a]tith[i\bhyas ca bra[hma\nebhyah karisya[ti\, S. Konow, "M athura Brahmi 
Inscription of the year 28," E l 21 (1931-32): 60-61; Sircar, Select Inscriptions, 1: 
151-53; corrections and comments in Falk, "A Copper Plate Donation Record and 
Some Seals from the Kashmir Smast," Beitrage zur Allgemeinen und Vergleichenden 
Archaologie 23 (2003): 11, n. 14,

115. There are three inscriptions relating to  sattra-s from Garhwa, all with near identical 
texts: (1) inscription of Candragupta I, dated Gupta year 88, Fleet, CII 3 (1888): 37-8; 
Bhandarkar et al., CII 3 (1981): 244-47; (2) Garhwa inscription of Kumaragupta I, 
dated Gupta year 98, Fleet, CII 3 (1888): 41; Bhandarkar et al., CII 3 (1981): 271; 
and (3) undated inscription of Kumaragupta, Fleet, CII 3 (1888): 40; Bhandarkar et al., 
CII 3 (1981): 294.
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116. The term samanya is used to indicate all kinds of brahmanas rather than ones 
belonging to a specific gotra or Veda. The Garhwa sattra was meant to be sada, 
perpetual. The case relationship is not stated in the compound and is, therefore, 
uncertain; the sattra could be of the brahmanas (i.e., established by them) or for the 
brahmanas (i.e., for their benefit). I find it difficult to accept the comment in 
Bhandarkar et al., CII 3 (1981): 247, n. 1, which makes sadasattra a place name; see 
Amarasimha's definition that a sattra  involves perpetual giving {yajne sadadane, see 
note 134 in this chapter).

117. Sircar, Select Inscriptions, 1: 286—87 (lines 8-11) svamimahasenasyayatane . , . 
krt\v\ci. . , . prasadagrabhirupam gunavarabhavanam [dharmmasa*]ttram yathavat. 
The carc with which the work was done is emphasised by yathavat, "in a proper 
manner."

118. Krishnamacharlu, "The Nala Inscription at Podagadh; 12th year," E l 21 (1931-32): 
153—57; G. Ramdas, "Pushkari," JBRS  33 (1947): 7—19. The palaeography of the 
record compares to the Tajagunda inscription that has been assigned to the mid-fifth 
century, Sircar, Select Inscriptions, 1: 474. The Podagarh inscription is thus the oldest 
definition of a sattra as a charitable place for brahmanas, ascetics, and the destitute. 
In lines 5-8, Podagarh reads: padamulam krtam  visno [rajfia srl skandava-*]rmmna || 
[4*] pujartham asya caiveha sodakam bhuridaksinam  [|*] purusaya puram \dattam  
atracandra*\rkkataraka\m\ || [5*] satropabhojyam vipranamyatlnan ca visesata\h] [|*] 
dtnana\m a]py anathariam ca sarvvasah | j [6*]. The sense, first of all, is that the king 
made a padamula of Visnu. Bakker visualises this as a shrine for Visnu's footprints; 
sec Bakker, "The Footprints of the Lord," pp. 24-5, and Bakker, Vakatakas, 65-66. 
The king then gave, for the purpose of puja, a pura for the god along w ith rich 
presents (blmridaksina). The pura could have been an agrahara, as the editor of the 
record suggested, but because the term agrahara was know n and widespread in 
inscriptions from the fifth century, a different meaning was probably intended. On 
the basis on the Bilsad record, ju st cited, we can assume that it was some kind of 
precinct or enclosure next to or part of the shrine itself; see also my "Some Notes on 
the Palaces of the Imperial Gurjara PratTharas," JR A S  5 (1995): 351-60, and compare 
the synonymous auasatha in note 121 in this chapter. Anyway, the point is that the 
pura is described as sattropabhojya-. So the pura was established so it could be 
"enjoyed as sattra" by brahmanas (vipra), medicants (yati), the wretched (dina), and 
the helpless (anatha).

119. Mehta and Thakur, Copper Plates o f the Time o f Toramana, 15—16; maharaja Bhuta is 
comparable to Dhanyavisnu, the local ruler at Eran who accommodated himself to 
Huna power in the Vidisa region. The historical framework is given in my "Later 
Gupta History," 131-50.

120. As indicated by an earlier plate dated year 3, Mehta and Thakur, Copper Plates o f the 
Time o f Toramana, 14 (line 3).

121. Mehta and Thakur, Copper Plates o f the Time o f Toramana, 15—16, with corrections 
in addition to those offered by the editors. I have dealt w ith the terminological 
problems in this inscription in my "Formation of Temple Ritual." W orth repeating 
here is the fact th a tyogodvahanam, for which see Franklin Edgerton, Buddhist Hybrid 
Sanskrit Grammar and Dictionary (New Haven, 1953) 2: 448, is an unacknowledged 
borrowing from Buddhism as is the conceptual organisation of the institution itself, a 
fact inadvertently revealed by the use of avasatha. This term  appears in Buddhist 
canonical lists of deyadharma, things that are suitable for giving to the Triple Gem.

122. Read: -yayau. The meaning of udrahga is taken up in O. v. Hiniiber, IIJ  47 
(2004): 313.
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123. Following Hans Bakker's suggestions, I now take all the preceding phrases as 
qualifying mataram  and thus understand the text as: paramadevatam pujyam 
arccariiyan urvvijantrlm rajmm vlradhyakhyam.

124. The scribe should have added here a word like pravarltcmaya.
125. Read: udakatisarggenatisrstdv.
126. Read: prapitduasathopagatanam.
127. Zysk, Asceticism and Healing in Ancient India (Delhi, 1998): 4.
128. Ibid., 45.
129. That the sattra drew on deyadhatma has ju st been noted. The Buddhist encounter 

with what we can call early Hinduism involved not only competition for patronage 
but a profound clash of institutions, beliefs, and social ideals, see Giovanni Verardi, 
"Images of Destruction: An Enquiry into Hindu Icons in Their Relation to Buddhism," 
Buddhist Art 1: Papers From the First Conference o f Buddhist Studies held in Naples in 
May 2001 (Kyoto, 1973): 1-36; and Verardi "Religions, Rituals, and the Heaviness of 
Indian History," Annali (Istituto Universitario Orientalc, Napoli) 56 (1996): 215-53. As 
an example of how Buddhism was circumscribed from the fourth century, we may 
note the measures in the Arthasastra, which, under the rules for the management of 
villages, stipulate that no religious person should be allowed to enter them except 
vanaprastha-s and congregations of local origin; see Barnett, Antiquities o f India, 106. 
See also Bhandarkar's comments in CII 3 (1981): 246, n. 2 regarding grhapati, This class 
of agriculturalists appear as gahapati in Buddhist dedicatory inscriptions; they were a 
key part of the lay patronage of the Buddhist dispensation; see Uma Chakravarti, The 
Social Dimensions o f Early Buddhism (Delhi, 1987): esp. Chapter 3. For some of the 
difficulties faced by Buddhists in the fourth century, see Falk, "Patagandigudem 
Copper-plate Grant," 281.

130. Sircar, Select Inscriptions, 1: 341-42 (lines 6-7): gandhapuspadipadhupadipra\vartta- 
naya*] [ta*]sya bhiksusamghasya ca clvarapindapdiasayandsanagldnapratyayabh- 
aisajyadipratibhogaya vihare fcaj kandaphuttapratisainskdrakaranaya. The four 
things are the deyadharma encountered in Pali texts as a monk's basic necessities: his 
robe (clvara), begging bowl (pindapata), seat and bed (senasana), and medical sup
port in case of illness (gildna paccaya bhesajja parikkhara).

131. The harmonisation of Vedism and theism at the hands of the Vaikhanasas 
provides the clearest case, see the ritual outlined at the end of Section 2.6. The 
theoretical issues are explored in Sheldon Pollock, "The Theory of Practice and 
the Practice of Theory in Indian Intellectual History," JAOS 105 (1985): 499-519 
and Pollock, "MImamsa and the Problem of History in Traditional India," 
JAOS  109 (1989): 603-10. A Veda-based herm eneutic for expanding the scope 
of orthodoxy was not, however, exclusive to MTmarnsa, see Smith, Reflections,
20-29.

132. Bhandarkar, "Camby Plates," 26-47 (lines 48-49) devakulebhyah khandasphuti- 
tadinimittam gandhadhupapuspadipanaivedyady upacdrartham tapodhanasya sattro- 
ttarasahgadanady arthan ca.

133. The same arrangement is suggested by the Bhamodra Mohota copper-plate, for text 
see note 79 in this chapter.

134. Amarasirnha, Namalihgdnusdsana, edited by A. A. Ramanathan (3: 3: 181): sattram  
acchddane yajife sadadane vane 'p i ca. The sattra is not inexorably attached to the 
temple, and Amarasirnha does not mention food, perhaps because he is a Buddhist 
and appreciates the potency of the institution. So he reflects Arthasastra (2: 35: 3) 
where sattra is listed as one of several things which demarcate village boundaries: 
caityadevagrhasetubandasmasanasattraprapapunyasthanavivltapathi, "sanctuaries,
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temples, dams, cremation grounds, wells, sattra-s, holy spots, pastures and paths." 
The long compound is not very helpful, but it at least tells us that a sattra  was an 
actual placc, not simply a function or a ritual, and that it was associated w ith wells 
(prapa) and holy spots (punyasthana), places where wandering ascetics might be 
found, as in the Cambay plate of Govinda IV (see note 98 in this chapter for refer
ences), Also A9 (5: 2: 39) where we have a siddhapunyasthana.

135. K. N. Dikshit, "Three Copper Plate Inscriptions from Gaonri," E l  23 (1935-36):
101—13 (line 9) tulapurusad anuttaratd maya prathamam karodakatisarggena sa- 
hasrapramanamahajanaya satlrartham. The plate is a palimpsest, the subsequent 
Paramara record, having as its object also a sattra, was edited by Dikshit and given 
again in H. V. Trivedi, Inscriptions o f the Paramaras, Chandellas, Kachchapaghatas 
and Two Minor Dynasties, Corpus Inscriptionum  Indicarum, vol. 7 (Delhi, 1978-91): 
18-24. The donees arc recorded as coming from different parts of India, a special 
historical problem reviewed in Michael Witzel, "Toward a History of the Brahmins," 
JAOS  113 (1993): 264-68, The creation of a sattra, which provided food and gar
ments for brahmanas, anticipates the fully-formed cult of Jagannath; see Jakob 
Rosel, "Land Endowment and Sacred Food: The Economy of an Indian Temple," 
Archive europeennes de sociologie 24 (1983): 44—59. The Vedic roots are explained in 
Brian K. Smith, "Eaters, Food, and Social Hierarchy in Ancient India: A Dietary 
Guide to a Revolution of Values," Journal o f the American Academy o f Religion 58 
(1990): 177-205; the contemporary sociology introduced in A. Appadurai, "Gastro- 
Folitics in Hindu South Asia," American Ethnologist 8.3 (1981): 494-511.

136. Gonda, Vedic Ritual, 180-81; Bbthlingk and Roth, Sanskrit-Worterbuch, s.v. caru.
137. Gonda, Vedic Ritual, 113, 368, 402, 438.
138. Amarasimha, Namalihganusasana, edited by A. A. Ramanathan (2: 7: 22): rk 

samidherii dhayya caya syad agnisamimdhane \ gdyatfipramukham chamdo havyapake 
caruh puman; ad Mallinatha: havyapake caruh puman \ havyapaka iti sthdlyddih \ 
tasmin caru sabdah syat \ carum paktvagnim prajvalya paristirya tesu carum 
nidhayabhigharya ityadi vacanair havye 'pi syat.

139. Vaikhdnasasmartasutram  (10: 10): carum juhuyat etc.
140. Ibid., (6: 17): pakkenannena vaisvadevena devebhyo homo devayajnah. For the homa in 

the smarta setting, see Gonda, Vedic Ritual, 346-47 and in detail Kane, History of 
Dharmasastra, 2: 207 ff.

141. Gonda, Visnuism and Sivaism, 79-80; Rauravagama, translated by B. Dagens and 
M.-L. Barazer-Billoret (Pondicherry, 2000) 46: 80-99, Passim; Kane, History of 
Dharmasastra, 2: 705-06 asserts in his detailed discussion of devayajna that "in 
medieval and modern times the ancient idea of homa receded far into the back
ground, its place taken by an elaborate procedure of devapuja." This is only true 
from a modern north Indian perspective; otherwise, the statem ent is very 
misleading.

142. Skorupski, Krityasamgraha, 22-25. Yael Bentor, "Interiorized Fire Rituals in India 
and Tibet," JAOS  120 (2000): 594-613.

143. As in the copper-plate of Govinda IV cited in note 98 in this chapter, but note 
abharana suggests an amulet in addition to simple decoration. See Gonda, 
"Abharana," New Indian Antiquary 2 (1939-40): 69-75; more broadly E. Villiers, 
Amulette und Talismane (Miinchen, 1927).

144. For the inscription, Fleet's reading in Burgess, "Rock-cut Temples at Badami," IA  6 
(1877): 363 (lines 12-13) visnoh pratimapratisthapanabhyudayanimittam . . . 
narayanabalyupaharartham. Also in Brhatsamhita (60: 17), a bali-offering is 
made prior to the installation of an image; the text and translation are given in
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Section 2.10. The wording of VaiSS [prasna 10) hints at wider uses of the 
Narayana bali, but otherwise the sacrifice is known only in Baudhayanagr- 
hyaparisista (3: 20-21); see Caland, Domestic Rules, 221, n. 9. It is also appears 
in Baudhayanagrhyaparisista [2: 13), see P. N. U. Harting, Selections from the 
Baudhayana-Grhyaparisistasutra (Amersfoort, 1922): 3 (lines 23-29).

145. Thus, in Biihnemann, Puja, 33, we find it said that the appendix to the 
Baudhayanagrhyasutra “shows Hindu ritual at an early stage mixed-up with Vedic 
ritual," cited and endorsed in Shingo Einoo, "The Formation of the Puja Ceremony," 
Studien zur Indologie und Iranistik (Festschrift fur Paul Thieme) 20 (1996): 74. The 
impression of a "m ix-up" is also given in Fleet, CII 3 (1888): 116, n. 3 and in Sircar, 
Indian Epigraphical Glossary, s.v. A different view in Smith, Vcdic Sacrifice in 
Transition, 2—5, who attributes the decline of old srauta practiccs to a num ber of 
factors, one of which was the emergence of "iconic ritual." As shown here, however, 
it is more historically correct to juxtapose grhya-ritua1 and temple worship. The 
sacrifices are subject to canonical reductionism in Bhandarkar et al., CII 3 (1981): 
138-40. This scholar seeks to establish brahmanas as lofty spiritual leaders uncon
cerned with temple worship because he is profoundly embarrassed by the venera
tion of images and by the brahmanas who controlled temples and so earned a living. 
W e can now safely dispense with all of this. The background of the period in which 
Bhandarkar was w riting can be understood from C. J. Fuller, The Renewal o f the 
Priesthood (Princeton, 2003).

146. Renou, "'Connection' en vedique, 'cause' en bouddhique," in Dr. C. Kunhan Raja 
Presentation Volume (Madras, 1946): 45. The secondary literature on bandhu is 
summarised in Smith, Reflections, 31, n. 3.

147. Satapathabrahmana (2: 2: 2: 6). The sources that claim brahmanas are gods on earth 
are taken up in Gonda, "Gifts," 203.

148. Sircar, Select Inscriptions, 1: 475 (line 1) bhusura dvijapravaras samargya- 
jurvvedavadinah. The inscription of Govinda IV quoted above at length maintains 
the parallel: both gods and brahmanas receive grants of land and money from the 
king.

149. Gonda, Vedic Ritual, 183—4 and for a full account of particulars Kane, History o f 
Dharmasastra, 2: 542-45. Also Einoo, "The Formation of the POja Ceremony," 85 
where the recipients of the madhuparka in grhya-texts are listed.

150. VSm (65: 12): dadhikravna iti madhuparkam, "W ith (the one mantra beginning with 
the words, 'I have praised) Dadhikravana,' a madhuparka

151. Rosel, "Land Endowment and Sacred Food," 52-4. The guest model is not unique 
to Jagannath and is widespread in ancient and modern practice. Textual 
sources documenting this include the Agnivesyagrhyasutra, Asvalayanagrhyasutra 
and Rgvidhana; ibid., 34. Also Harting, Selections from the Baudhayana- 
Grhyaparisistasutra, notably Visnupratisthakalpa (2:14, the consecration of Visnu) and 
Mahapurusasyaharah paricaryavidhim (2: 15, the daily worship of the Mahapurusa). I 
have not explored these texts here because I am not concerned with the hermeneutics 
of worship but historical developments documented by inscriptions.

152. Thieme, "Indische W orter und Sitten," in Kleine Schriften (Wiesbaden, 1984) 2: 
343-70, revised version in JOR 27 (1957—58): 1—16; summarised in Biihnemann, 
Puja, 30, Thieme pointedly discounted Charpentier's thesis of a "Dravidian origin" 
for puja, but the notion has shown remarkable resilience (e.g., Natalia Lidova, 
Drama and Ritual o f Early Hinduism  [Delhi, 1994]: 98, where it is argued that the 
Dravidian origin of the root puj proves "the non-Aryan origin of the puja”). Of 
course Gonda and others (e.g., Rocher, JAOS 90 [1970]: 343-44) have long ago 
discounted the explanatory power of the Aryan-Dravidian dialectic.
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153. Sabara ad Jaimini, Mimamsasutra 9: 1: 10: iha tu karmmani abhavah protividhanasya 
| tasmdl visamam atiihind, "In the case of the sacrifical act, however, there is no 
injunction of pleasing (the deity). Hence there is no analogy between the case of 
guests and the sacrifical act,” That analogy sits at the heart of the discourse about 
puja and is shown by the statements made in the nin th  century by the Advaita 
commentator Vacaspati Misra in Bhamatl (3: 2: 41) cited and translated in Francis X. 
Clooney, "Devatadhikarana: A Theological Debate in the MTmamsa-Vedanta Tradi
tion," .UP 16 (1988): 290-91.

154. Ram Gopal, India o f Vedic Kalpasutras (Delhi, 1959), repeated w ith extrapolations in 
von Steitcncron, "Orthodox Attitudes toward Temple Service and Image W orship in 
Ancient India," Central Asiatic Journal 21 (1977): 126-44. Jan Gonda, The Meaning o f 
the Sanskrit Term Ayatana, A dyar Library Pamphlet no. 38, (Madras, 1969): 17-19. 
An introduction to the sutra-genre is given in Jan Gonda, The Ritual Sutras, A 
History of Indian Literature, vol. 1, fasc. 2 (Wiesbaden, 1977). This literature covers 
a considerable span of time, and attempts to classify the literature into chronological 
groups is premature; see ibid., 476-88, for a summary of problems. The chrono
logical issues for the Dharmasutra-texts have been summarised in Patrick Olivelle, 
The Dharmasutras: The Law Codes o f Apastamba, Gautama, Baudhayana and 
Vasistha (Delhi, 2000): 8-9; Olivelle placed Gautama in the m id-third century b c e , 
and in his view Apastamba cannot significantly predate Gautama. However in 
Olivelle, Manu’s Code o f Law, 20, n. 32, he inclines to a later date for these texts. The 
third  or second century b c e  is, of course, the earliest possible date, so the works 
could be newer still. In my view, Apastamba  reads like a consciously reformed text, 
set against the accretions of Baudhayana. It is therefore "late" rather than "early” 
and probably dates to the first few centuries c e .

155. A'sualayanagrhyasutra, edited by A. F. Stenzler as "Indische Hausregeln" in 
Abhandlungen fu r  die Kunde de Morgenlandes 3 (Leipzig, 1864); English translation 
H. Olden berg in SBE, vol. 29. The leaf messenger is so called because the offerings 
were carried on a leaf; for this reason offerings on a leaf are mentioned in BhG 9: 26.

156. We can be certain that the offerings at the caitya were directed toward a deity 
from parallel passages in Paraskaragrhyasulra (3: 11: 1-11), edited by Mahadeva 
Gangadhar Bakrc with five commentaries (Bombay, 1917); English translation by
H. Oldenberg in SBE, vol. 29. After the Pdraskaragrhyasutra mentions how the 
sacrifices arc directed to a deity, it gives a similar account of how a messenger can be 
equipped with a weapon or boat to  ensure that the offerings are delivered. This 
version does not actually mention a devakula or caitya, but it is clear that a sacrificial 
portion had to be carried to a spccial place as in the Asvalayanagrhyasutra.

157. The processes that resulted in the formation of srauta liturgies are explored in 
T. N. Proferes, "Poetics and Pragmatics in the Vedic Liturgy for the Installation of 
the Sacrificial Post," JAOS 123 (2003): 317-50.

158. A. Ghosh and H. Sarkar, "Beginnings of Scuptural Art in South-east India: A Stele 
from Amaravati," Ancient India 20-21 (1964-65): 168-77; Akira Miyaji, "The Relief 
of the M ahaparinirvana Scene in AmaravatT, South India," Nehan to miroku no 
zuzogaku (Tokyo, 1992): 85-112; Keisho Tsukamoto, A Comprehensive Study o f the 
Indian Buddhist Inscriptions, 2 vols. (Kyoto, 1996-98) 1: 280-81. The readings of 
Ghosh and Sarkar, perpetuated by subsequent writers, are marred by errors of 
omission and commission, the disregard for the Prakrit being especially infelicitous. 
That at the bottom of the relief illustrated here, to revise ju st one example, I read as 
follows: chapalachetiye maro yachate osathita [*ayusamkhdrasa\, "At the Chapala- 
chetiya Mara begs for the renunciation [of life]."
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159. The terminology is explored in A. K. Coomaraswamy, "Indian Architectural Terms," 
JAOS 48 (1928): 250-75.

160. John Allan, Catalogue o f the Coins o f Ancient India (London, 1936): xxiv.
161. The stupa 3 sculpture pictured in Marshall, Monuments o f Sanchl, 3: Plate 93 (g).
162. The case for Bhaillasvamin at Udayagiri is made in my "Inscriptions from Udaya

giri," 46—48 and Dass and Willis, "Lion Capital," 32—34.1 now find that the location 
of the Sun temple at Udayagiri was first suggested in 1871 by Bhagwanlal Indraji in 
Saurastra darpan (Junagarh, 1871), reprinted under the title "Hindustan no puratani 
sodh," edited by M uni Jinavijaya, Puratattva, 1. 4 and 2. 1 (VS 1979- 80/ c e  
1923—24): 436-44 and 36—41, for which reference I am grateful to Virchand Dhar- 
amsey, Mumbai. "In the middle of this ridge arc ruins of ancient temples. Most of the 
temple stones have been taken away by the locals. Still several beautiful stone 
fragments are to be seen all around and half of the amalaka of the sikhara is lying 
there. On that basis I presume the temple must have been about 30 feet high and 
from the carved stones I th ink this may be the Sun temple and hence the hill's name 
Udayagiri."

163. Apastambagrhyasutra (7: 19-20) edited by Mahadeva Sastri with commentary of 
Sudarsanacarya (Mysore, 1893); English translation H. Oldcnberg, SBE, vol. 30: 
288-91. Mahadeva Sastri (ibid., p. iii) places Sudarsanacarya in the sixteenth cen
tury. Parallel passages to those discussed here are found in Hiranyakesi (2: 3: 8-9), 
translation in Oldenburg, SBE, vol. 30: 220-24. As already noted, I prefer to date 
Apastamba in the early centuries c e .

164. The place of Isana is explained in Gonda, Visnuism and Sivaism, 37-40, The ritual 
discussed also in Ernst Arbman, Rudra (Uppsala, 1922): 104-06.

165. So the commentary: tayor devasya devyas ca pratikrti krtva madhya jayantasya 
pratikrtim , cited in Arbman, Rudra, 105. In the Baudhayanagrhyasutra, discussed in 
Section 2.10, the worship also involves a temporary image [pratikrti),

166. Gonda, Ritual Sutras, 627, judged the ritual in Apastamba to be one of the first 
references to image worship.

167. The date for the Vaikhanasasmartasutra is taken up by Caland, Domestic Rules and 
Laws o f the Vaikhanasa School, xv—xvi. Based on references to betel-chewing and the 
Greek sequence of planets, the texts seem to have been compiled between the mid- 
third century and fourth century. The Greek elements are formally incorporated into 
Indian astronomy by Aryabhatta in northern and western India but not the south; 
the earliest dated use of weekdays named after planets is the Eran inscription of 
Budhagupta; see Sircar, Select Inscriptions, 1: 335. For a recent summary of astro
nomical questions, see David Pingree, Jyotihsdstra: Astral and Mathematical Liter
ature, A History of Indian Literature, vol. 6, fasc. 4 (Wiesbaden, 1981): 12ff, note also 
p. 47ff for southern astronomy. The relationship between Manu and the Vaikhanasa 
texts, which seems to suggest Vaikhanasas had some contacts with the north in the 
fourth century, are discussed by Caland, Domestic Rules and Laws o f the Vaikhanasa 
School, x v i-x ix  with response in Gonda, Ritual Sutras, 480, n. 61 and p. 596, n. 146; 
Gonda, "Religious Thought and Practice in Vaikhanasa Visnuism," BSO AS40 (1977): 
552. A date for the Vaikhanasasmartasutra in the circa fourth century may have 
been accepted by textual scholars but the historical setting and socio-cultural 
agenda, which inspired the Vaikhanasas to assemble their textual corpus, have not 
been discussed.

168. Caland, Domestic Rules and Laws o f the Vaikhanasa School, xiv, n. 1.
169. Gonda, "Vaikhanasa Visnuism," 552—53, on which the present account is partly 

based. The absence of the asvamedha in Vaikhanasa texts and the Vaikhanasa
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assertion dial ccrtain rites surpass it can be understood as an apology for the loss of 
this sacrifice from their repertoire -  if indeed they ever had it.

170. Vaikhanasasmartasutra (10: 10) and similarly the Visnubali (3: 13), which is also 
centred on an image.

171. Ibid. (4: 10): vistjor nilyarca. Thus, "Therefore having established in his dwelling 
(tasmad grhc) the highest god Visnu (paramam visnu pratisthapya) he worships 
(iarcayati) him at the end of a sacrifice in the evening and in the morning." The 
passage is discusscd in Colas, Visnu, ses images et sesfeux : Les metamorphoses du dieu 
chez les vaikhanasa (Paris, 19%): 22—26.

172. Vaikhanasasmartasutra (4: 12): dvijatir atandrito nityam grhe devayatane va bhaktya 
bhagavantam narayanam arcayet tad visnoh paramam padam gacchatiti vijhayate.

173. Ibid., (10: 10): sarvakaranayayajnesvarayayajnatmane; and Atrisamhita  (1: 10), cited 
Gonda, "Vaikhanasa Visnuism," 554.

174. Atri, Samiirtdrcanddhikarana, edited by Ramakrishna Kavi (Tirupati, 1943): vii.
175. Gonda, Visnuism and Sivaism., 45; Gonda, "Vaikhanasa Visnuism," 553.
176. Sircar, Sclect. Inscriptions, 1: 397, the record is dated Krta year 461 (ce 404-05). The 

earlier copper-plate of the Valkha king Bhulunda dated [Gupta] year 47 (ce 365-56) 
uses some of the same vocabulary but w ithout the Vedic references. Ramesh and 
Tiwari, Copper-Platc Hoard, 1—2.

177. Fleet, CII 3 (1888): 127 and Sircar, Select Inscriptions, 1: 391 (lines 7-8): brahmanadin 
kulumbinas sarvvakarttn's ca samajnapayati.

178. The health of the king was all-important for the kingdom as a whole: Arthasastra  (8: 
2: 19-25).

179. Heading the list of donees is Visnunandin who I assume to be the priest; of the 
others, Saktinaga is described as a merchant [vanij), Sircar, Select Inscriptions, 1: 392 
(line 11). The offerings are explained in Section 2.6. For similar arrangements in a 
grant of Pravarasena II, see V. V. Mirashi, CII 5 (1963): 40—1; Shastri, Vakatakas, 91. 
A pair of temples are mentioned in the Uccakalpa grant — one dedicated to Visnu 
(thus the priest's name) and the other to Surya, but it is unnecessary to deal with this 
complication here. For the relevance of Surya Narayana, see Chapter 1: 4.

180. Gonda, Ritual Sutras, 623.
181. Olivelle, Dharmasutras, 39, 239, 401. The issue is revisted in detail in Olivelle, 

"W hen Texts Conceal: W hy Vedic Recitation is Forbidden in Certain Times and 
Places," JAOS  126 (2006): 305-22.

182. Olivelle, Dharmasutras, 41, 161: vanabherlmrdahgagartartasabdesu. The setting is 
further explored in Tim Lubin, "The Transmission, Patronage, and Prestige of 
Brahmanical Piety from the M auryas to the Guptas,” in Boundaries, Dynamics and 
Construction o f Traditions in South Asia, edited by Federico Squarcini (Firenze, 2005): 
77-103.

183. The maha-s arc discusscd in V, S. Agrawala, Ancient Indian Folk Cults (Varanasi, 
1970); more recently K. R. van Kooij, "On Mahas" in Function and Meaning in 
Buddhist Art, edited by K. R. van Kooij and H. van der Veere, Gonda Indological 
Studies, vol. 3 (Groningen, 1995): 33-43.

184. On this point, see the discussion of sattra in Section 2.6,
185. Tarabout, "Theology as History," p. 68.
186. Barnett, Antiquities o f India, 1.
187. The rewards can be understood from the results that come from the performance of 

vrata-s, sec Griinendahl, Visnudharmah, passim. For other examples, see note 259 in 
this chapter.

188. The legal case is outlined in Giinther-Dietz Sontheimer, "Religious Endowments in 
India: The Juristic Personality of Hindu Deities," Zeitschrift fu r  vergleichende
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Rechtswissenschaft enschliessch der ethnologischen Rechtsforschung 67 (1965): 45-100, 
with response in Derrett, Religion, Law and the Slate in India, 146-47. Derrett (484) 
insists that the Sastrins do not countenance the gods as legal personalities and 
holders of property but immediately cites epigraphic evidence that points to the 
contrary. Derrett does not seek to resolve the opposition of actual practice and the 
textual prescriptions endorsing the Purva Mimamsa position. As we shall see in 
Section 3.5, the contradiction can be addressed historically.

189. E. Hultzsch, "British Museum Plate of Charudevi," E l 8 (1905-06): 143-46 (lines 
7—8): dalure kulimahatarakedevakula\ssa\ bhagavan narayanassa; Liiders, E l  10 
(1912): appendix, number 1327; Gaur, Indian Charters on Copper Plates, 1-2. The 
field she gave consisted of four nivartana of land; for the term, see my "Inscriptions 
from Udayagiri," 51, n. 21.

190. We leave aside the complexity that two gods were involved; Sircar, Select Inscrip
tions, 1: 337 (lines 6-7): kokamukhasvaminah catvarah kulyavapah [svejtavara- 
hasvamino pi sapta kulyavapah . . . maya aprada atisrstakas.

191. Fleet, CII 3 (1888): 70-71; Sircar, Select Inscriptions, 1: 318-20; Bhandarkar et al., CII 3 
(1981): 310-11. The plate, dated year 146, belongs to the time of Skandagupta, There 
are earlier copper plates, but these record gifts to brahmanas rather than temples.

192. Fleet, CII 3 (1888): 122 (line 8-9): bhagavatpadebhyah devagrahara ['*] tisrstah . , . 
cattra pratisthapitakabhagavatpadanam. The temple was established, and the grant 
held, by a family of clerks (divira), for which term (ibid., 123, n. 6), The term 
devagrahara occurs w ith frequency, for example: Ramesh and Tiwari, Copper-Plate 
Hoard, 9 (line 7), 13 (line 4); R. C. Majumdar, "Narasingapalli Plate of Hastivarman; 
the Year 79," E l 23 (1935—36): 62-67 (line 15). We assume devagrahara is a tatpurusa 
compound: devasyagraharah, an "estate of the god," but the PurvamTmamsaka 
would argue devayagraharah, an "estate for the god" (i.e., that property is relin
quished only for the purpose of performing sacrifices because the gods do not 
exercise ownership). See Section 3.5 where these opposing views are outlined.

193. Sircar, Indian Epigraphical Glossary, s.v. Also s.v. agrahara, the prevalent spelling in 
the earliest charters of the fourth century.

194. Damodarpur copper-plate of Kumaragupta I, dated Gupta year 124; Sircar, Select 
Inscriptions, I: 292 (lines 8-9). Numerous examples with similar wording could be 
cited; see, for example, Fleet, CII 3 (1888): 136 (line 10) dcandrarkkasamakdlikau. As 
time was told by the sun, moon, and stars -  a point explored in Chapter 1 — this 
statement means that grants were to last until the end of time. Some grants add 
the earth and ocean, see Mehta and Thakur, Copper Plates o f the Time o f Toramana, 
14—15 (line 5): dcandrarkkarnavaksitisthitisamakallyam, yet others add the planets 
(graha) and asterisms (naksatra), see Ramesh and Tiwari, Copper-Plate Hoard, 41—42 
(line 5): acandrarkkagrahanaksatratarakakalinam. This last case, belonging to the 
Valkha king Rudradasa and dated year 68 (ce 387-88) is a subtle yet concrete 
indication of the expanding patronage of astronomical knowledge in early Gupta 
circles. A seventh-century example with graha and naksatra is R. R. Haider, "Dabok 
Inscription of the Time of Dhavalappadcva; [Harsha] Samvat 207," E l 20 (1929-30): 
124 (line 3); the correct date for this record is samvat 701, see D. C. Sircar, 
"Epigraphic Notes," E l 35 (1963-64): 100.

195. M. G. Dikshit, "Kurud Plates of Narendra, Year 24," E l 31 (1955-56): 265-66. The 
dynastic context of these plates is explained in Bakker, Vakatakas, 29. In some plates 
of Bhaslcarvarman, the originals are recorded as lost and new plates re-issued, 
Padmanatha Bhattacharya, "Two Lost Plates of the N idhanpur Copper-Plates of 
Bhaskaravarman," E l 19 (1927-28): 115-25 (lines 7-10).
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196. Coppcr-platc of maharaja Hastin dated Gupta year 191 (c e  510-11), Fleet, CII 3
(1888): 108 (line 10). Also Fleet, CII 3 (1888): 122 (line 8): devagraharo [*\tisrstah. The 
verb yjsrj is often used in the charters to mean "bestowed" or "granted" but has a 
rich meaning and is used to denote a process of "creating" or "surging forth."

197. Sircar, Select Inscriptions, 1: 348 (line 10): apradadharmmena tamrapattlkrtya.
Bhandarkar ct al., CII 3 (1981): 363, translate apradadharmmena as "law of irrevo
cable endowment," which papers over the difficulties. The meaning of the word 
aprada is discussed in note 57 in this chapter.

198. Sircar, Select Inscriptions, 1: 355—59 (line 5 and 17): aksayamvyas [read: -ya\
tamrapattena. Further commentary in Schopen, "Doing Business for the Lord: 
Lending on Interest and W ritten Loan Contracts in the M ulasarvastivada Vinaya," 
JAOS  114 (1994): 527-54.

199. Amarasirnha (2: 9: 80): ritvl prapano muladhanam.
200. For the earliest dated example, M athura inscription of Huviska of year 28, Sircar, 

Select Inscriptions, 1: 152 (line 3): vakanapatina aksayamvi dinna.
201. Fleet, CII 3 (1888): 137 (lines 12-13): putrapautranvayopabhojyau pratipaditau.
202. Richard M. Eaton, "Temple Desecration and Indo-Muslim States," in Essays on Islam  

and Indian History (New Delhi, 2000): 94—132. We hasten to add that the practice of 
temple destruction was not unique to the Sultanate. Aside from the carrying away of 
idols as noted in Davis, Lives o f Indian Images, pre-Islamic dynasts are know n to 
have destroyed temples; for example the Rastrakutas desecrated the Sun temple of 
the PratTharas, see my Temples o f Gopaksetra, 96; for a Gupta-period example, see 
Sircar, Select Inscriptions, 1; 306, n. 2; discussed in Salomon, "New Inscriptional 
Evidence," 20. The Rajatarahginl records that the kings of Kashmir broke up temples 
and temple-estates to fund their military exploits. M otivations were thus political 
(destroying the deity that served as a palladium of a royal house) and economic 
(seizing property belonging to the god). The destruction of temples was not 
"religious" in the modern sense. The attem pt to describe the phenomena with this 
anachronistic terminology is neither helpful nor historically correct: religion was a 
constituent of social, economic, and political identity.

203. Illustrations in Dass, and Willis "Lion Capital," Figure 14.
204. See my Inscriptions o f Gopaksetra, 22.
205. Detailed account in Rosel, "Land Endowment and Sacred Food."
206. The construction of a pair of temples and store-rooms is recorded, bu t we side-step 

the added complexities: Sircar, Select Inscriptions, 1: 338 (line 8): devakuladvayam  
etat kosthikadvayan ca karayitum icchamy.

207. Sircar, Select Inscriptions, 1: 348 (lines 8-9): atraranye bhagavatah svetavara- 
hasvamino devakule kandaphuttapratisamskarakaranaya.

208. Fleet, CII 3 (1888): 114 (line 13) and p. 131. The texts have been given in Section 2.3. 
Note that a subsequent plate connected w ith this goddess records the building of the 
temple by Kumarasvamin (ibid., 137 [lines 11-12]). As noted previously, this 
probably represents a rebuilding necessitated by the relocation of the image, per
haps because Chodugomika died w ithout issue.

209. Sircar, Select Inscriptions, 1: 355-59. In this copper-plate bali, caru, and sattra are 
missing, as is any mention of priests (ibid. [lines 7-8]): bhagavato govindasvamino 
devakule \kha]ndaphuttapratisamsk[a*]rakaranaya gandhadhupadipasumanasa[m*] 
pravarttanaya. Have the Vedic offerings been left out because there was no 
brahmana available to perform them?

210. Fleet, CII 3 (1888): 160; Sircar, Select Inscriptions, 1: 422 (lines 7—8): varahamurtter 
jagatparayanasya narayanasya silapras\adah\ svavisay[e\ airikine karitah.
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211. Fleet, CII 3 (1888): 76; Sircar, Select Inscriptions, 1: 404 (lines 30-31): visno\h] sthanam 
akarayad bhagava[tas sri\man mayuraksakah.

212. Fleet, CII 3 (1888): 83; Sircar, Select Inscriptions, 1: 305 (line 16): sre\nibhutair\ 
bbhavanam atulam karitam.

213. Fleet, CII 3 (1888): 162; Sircar, Select Inscriptions, 1: 425-26 (lines 5-6): matrcetah . . . 
karitavan sailamayam bhanoh prasadavaramukhyam.

214. Fleet, CII 3 (1888): 276 (lines 9-11): lahkadvlpapras tah . . . san mahanamanama 
tenoccair bbodhimande sasikaradhavalah sarvuato mandapena kantah prasada esa 
smarabalajayinah karito lokasastuh. For the date and relationship of this inscription 
to the Mahabodhi, see The Dictionary o f Art, 15: 281.

215. Gonda, "Pratistha," in Selected Studies 2: 338-74, esp. 371-72. In passing, we note 
that the references given in Kramrisch, Hindu Temple, 1: 112, represent a random 
and ahistorical assortment of little value.

216. Liiders, Mathura Inscriptions, passim.
217. Baudhayanagrhyasutra, edited by R. Shama Sastri, Visnupratisthakalpah (2: 13: 17) 

and P. N. U. Harting, Selections from the Baudhayana-Grhyaparisistasutra, 2 (lines 
12—15): homanta ud u tyam jatavedasam ity utthapya sakunena suktena devalayam 
pravesya manimuktdpravdlasuvarnarajatdni padapithe nidhaya deva avantu na iti 
visnum sthapayet; translation, ibid., 30.

218. Vaikhanasasmartasutra (4.10): sadahgulad ahlnam tad rupam kalpayitva purvapakse 
punye naksatre pratistham kuryat. Also in Harting, Selections, 61.

219. A Catalogue o f the Indian Idols, Indian Paintings, Drawings, &c. which were collected 
by Mr. Simpson during a long residence in India, in the Company's Service which will be 
Sold by Auction by Mr. Christie (London, 26 May 1792): lot 16, David Simpson was in 
Trichinopoly from 1780 and returned home in 1786; see D, G. Crawford, Roll o f the 
Indian Medical Service (Calcutta, 1930): 265, for which reference I am grateful to 
Jerry Losty.

220. Baudhayanagrhyasutra, edited by R. Shama Sastri, Mahapurusasyaharahah 
paricaryavidhih (2: 14: 1-12), and Harting, Selections from the Baudhayana- 
Grhyaparisistasutra, 4—5. Note especially the conclusion: "In temples with images 
(of Mahapurusa) the entire (ritual) is the same, except for the invocation and the 
dismissal (which are in this case not needed)."

221. Illustrated in T. Richard Blurton, Bengal Myths (London, 2006): 33, British Museum 
accession number 1845. 11—5. 1 acquired from John Doubleday, an employee of the 
Museum 1836-56,

222. Haider, "Sohawal Copper-Plate," 129 (lines 13-15): svapunyabhivrddhaye svapra- 
tisthapitakabhagavat svamikarttikeyasvamipadanam . . . catisrstah.

223. The location of Kapitthaka is given on the plates of Govinda IV cited in note 98 in this 
chapter. For Varahamihira's "obtaining the highest gift from the Sun at Kapitthaka," 
mentioned in Utpala's commentaries, see Bhau DajT, "Brief Notes," 406 note. By a 
curious and fortunate chance I owe this discovery to J. F. Fleet whose personal copy of 
E l 7 1 happened to consult and in which there is a notation in his hand. The location is 
discussed without reference to the epigraphic material in Ajay Mitra Shastri, 
Varahamihira's India, 2 vols. (Delhi, 1996) 1: 13. The Rastrakuta inscription thus 
provides a solution to the location and the variant spellings in Brhajjataka 
manuscripts.

224. This refers to Brhatsamhitd 42: 30-38; Varahamihira nonetheless adds a further 
prognostic. This verse confirms that burnt oblations were offered at fifth-century 
temples, see discussion of caru previously.
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225. The sthapaka is the ritual specialist responsible for setting up the image, also found 
playing an important role in the Kasyapasamhita, a text to which we will return 
shortly.

226. Wc have altered the order of persons for the sake of translation: the sthapati is given 
last bccausc lie was a sudra, sec Visnusmrti (2: 14): sudrasya sarvasilpani, discussed 
later. This verse summarises the spiritual benefits that accrue to the person who 
patronises the building of a temple, outcomes described in other sources in more 
detail, for which see Section 2.10.

227. Excepting vv. 20-21, which represents an astronomical digression, this is the 
concluding statement, so the subject refers back to learned men (budha) mentioned 
in v. 1.

228. For this portion, which leaves little doubt that Varahamihira was a daivajha, I have 
following the understanding of H. Kern, "The Brhat-Sanhita; or, Complete System of 
Natural Astrology of Varaha-mihira," JR A S  6 (1873): 335.

229. R. G. Bhandarkar, "M athura Pillar Inscription of Chandragupta II: G.E. 61," E l 21 
(1931-32): 1-9; V. S. Agrawala, "Catalogue of the M athura M useum," JVPHS  23 
(1950): 141-43; Sircar, Select Inscriptions 1: 277-79; Bhandarkar et al., CII 3 (1981), 
240; S. R. Goyal, Guptakalina abhilekh (Jodhpur, 1993): 100; V. S. Agrawala, Gupta 
Art, 104, illustration 7.

230. Hans T. Bakker, "Somasarman, Somavamsa and Somasiddhanta: a Pasupata Tradi
tion in Seventh-century Daksina Kosala. Studies in the Skanda Purana III,” in 
Hardnandalaharl: Volume in Honour o f Professor Minoru Hara on this Seventieth 
Birthday, edited by Ryutaro Tsuchida and A lbrecht W ezler (Reinbek, 2000): 1-19.

231. The suggestion samudhau is that of P. R. Srinivasan, "M athura Pillar Inscription of 
the Gupta Year 61," JA IH  3 (1969—70): 113—22. He rejected Bhandarkar's proposal 
that the reading might be gurupratimayutau as has Hans Bakker, see "Sources for 
Reconstructing Ancient Forms of Siva W orship," in Les sources et le temps /  Sources 
and Time: A Colloquium, Pondichery 11—13 January 1997, edited by Francois Grimal 
(Pondichery, 2001): 397—412. The verb pratisthapito  is corrected to -pitau to agree, 
but a similar lack of agreement is seen in the inscribed jamb from M athura recording 
the establishment of a gate and railing, Liiders, Mathura Inscriptions, 155 (lines 8-9): 
toranam vc\dika ca prati*]sthdpito. This is likely a coincidental mistake rather than a 
long-standing epigraphic usage.

232. The definitive study is Gonda, The Meaning o f the Sanskrit Term Ayatana,
233. Sircar, Select Inscriptions 1: 278, suggests: pratigrahah iti.
234. Ibid., suggests: kwyuh iti.
235. Here Bhandarkar, et al., CII 3 (1981):240 wants to add ucchindyat; Srinivasan, 

"M athura Pillar Insription," 120, kuiyat which is preferable. Compare coeval 
Mandargiri cave inscription, Sircar, "Inscriptions from M andar Hill," E l  36 (1965- 
66): 305 (lines 7-8): va\r]e kascidya[s\ chedam kunya t sa pancamahapatakasakto n\n\i 
(read: ni)rayagaml syad iti.

236. Some comments on the text, translation and commentaries: (1) mahesvarah: lay 
followers of Siva like those mentioned in the Brhatsamhita in the passage cited 
earlier (2) visahkam  construed here w ith kuiyyad, "perform  . . . w ithout hesitation," 
a bracketing device common in Sanskrit syntax; (3) yatha kdlena means "for all 
time"; Sircar, Select Inscriptions, 1: 278, n. 7, points out that Bhandarkar has mis
understood the text yet his yatha kalam  "in proper time" for yatha kdlena seems 
unwarranted; the matter is discussed again in Srinivasan, "M athura Pillar Inscrip
tion," p. 1191, but his "in the course of time" makes no sense; (4) acaryanam : Sircar, 
Select Inscriptions, 1: 278, n. 7, raises the question "acaryanam =  gurunam?"
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probably because of Manavadharmasastra 2: 140-42, but guru and acarya are made 
synonyms in the commentary on the Ganakarika, a Pasupata text and so applicable, 
see Hans T. Bakker, "At the Right Side of the Teacher: Imagination, Imagery and 
Image in Vedic and Saiva Initiation," in Images in Asian Religions, 125; see also 
Section 3.6; (5) jayati etc.: this half-verse in arya metre is discussed in Diwakar 
Acharya, "The Role of Canda in the Early History of the Pasupata Cult and the Image 
on the Mathura Pillar Dated Gupta Year 61," IIJ  48 (2005): 207—22, whose reading 
and iconographic identification for the moment supersedes earlier interpretations; 
(6) klrti: the primary sense of this word is "fame" or "glory" but in epigraphic usage 
it can refer to a temple or other monument because such things are fame-producing 
works, see Sircar, Indian Epigraphical Glossary, s.v.; additional commentary in V. S. 
Agrawala, "Klrti, KTrtimukha and KTrtistambha," Vak 5 (1957): 147—51; Agrawala, 
"The Panchvaktra or KTrtimukha Motif," Purana 2 (1960): 97—106 and B. C. Chhabra, 
"Kirti: Its Connotation," in Siddha-Bharati, edited by Vishva Bandhu, 2 vols. 
(Hoshiarpur, 1950) 1: 38-42; the fame in this case devolved on Uditacarya, the 
Pasupata preceptor who built the gurvayatana and instigated the inscription -  in
deed, the inscription plainly states that the work was undertaken for the sake of 
fame and as a sign of Uditacarya's respect for his guru-s\ Sircar, Select Inscriptions 1: 
278 (lines 8-9) [sva*]pu[nya\pyayananimittam gurunam ca klrtya\rtham]. The term 
klrti does not otherwise provide information about the appearance or function of the 
monument. Further instances are in Skandapurana, edited by Hans T. Bakker and H. 
Issacson (Groningen, 2005) IIA: 61, 77,

237. The inscription does not provide a descriptive term and evidence for lihga worship 
otherwise is scanty, see Bakker, Vakatakas, 71-75. In Bakker, "Reconstructing 
Ancient Forms of Siva W orship," 401, the view is expressed that Upamitesvara and 
Kapilesvara were iconic images and not lihga-s. Bakker takes this position because he 
seeks to identify the Pravaresvara of Vakataka inscriptions with an image from 
Mansar now in the National Museum of India. But /inga-worship is now known to 
have been widespread in the Gupta period, for which Bakker, "Religion and Politics 
in the Eastern Vakataka Kingdom," SAS  18 (2002): 1-24, so Upamitesvara and 
Kapilesvara were almost certainly lihga-s.

238. On early Brahmanical practices, Caland, Die altindischen Todten- und Bes- 
tattungsgebrauche. M it Benutzung handschriftelicher Quellen (Amsterdam, 1896) more 
recently Joachim Freidrich Sprockhoff, "Zum Altindischen Totenritual," IIJ  46 
(2003): 23-41 and on later material, see Bakker "Monuments to the Dead in Ancient 
North India," IIJ  50 (2007): 11—47, a manuscript copy of which the author kindly 
provided for study. Some discussion of memorials also in D. R. Das, "Archaeological 
Evidence on Cremation and Post-cremation Burial In India," JA IH  3 (1969-70): 
50-71. Note also Srinivasan, "Mathura Pillar Inscription," 118-19: "even today the 
practice of installing a Siva-lihga on the grave of a dead ascetic is widely in vogue."

239. N. G. Majumdar, "Kosam Inscription of the Reign of Maharaja Vaisravana of the year
107," E l 24 (1937—38): 147—48 (lines 10-12): purvvasiddhayatane . . . sambuddhasya. 
Sircar, "Davangere Plates of Ravivarman, Year 34," E l 33 (1959-60): 91 (line 16): 
siddhayatanapujartham samghasya parivrddhaye. Saiva adepts are also termed sid- 
dha. In A S  (5: 2: 39) mention is made of a siddhapunyasthana, evidently a similar sort 
of place.

240. Personal communication w ith Hans T. Bakker, April 2005. Apte, Practical Sanskrit- 
English Dictionary (Poona, 1959) 2: 973 s.v. parigraha.

241. Sircar, Select Inscriptions, 1: 341 (lines 5-6) with emendations: mahayanikavai- 
varttikabhiksusa\h*]ghanam parigrahe bhagavato buddhasya satatam triskalam

3 0 0  m >



N o t e s  t o  P a g e s  1 3 6 - 1 3 7

gandhapuspadipadhupadipra\varttandya*]. There is a long historiography of the 
"Vaivarttika monastic order" based on the faulty reading of this record but as noted 
by Louis de La Vallee Poussin in Bibliographie bouddhique 1 (1930): 79: "le terme 
vaivarttika ne soit jamais usite dans la philosophic bouddhique car il faut lire 
avaivartika." Although the copper-plate could refer to an "Avaivarta monastic 
order," an adjectival use of the word is more likely, the description referring to 
monks who have taken Bodhisattva vows, the last and eleventh of which is char
acterised in the Karunapundarlka (a text translated into Chinese in c e  419) as 
avaivartika, "non-regressive," "irreversible." The monks in question have thus 
reached the stage (bhwni) in which they no longer accumulate defilements or regress 
to mundane levels of existence. The reading avaivarttika  was also suggested, but 
without commentary, in Schopen, “The Buddha as an Owner of Property and Per
manent Resident in Medieval M onasteries," JIP  18 (1990): 185.

242. Pratisthamayukha (Bombay, 1862): 30b7: atha kartrnamayutam devanama kuryat 
sarvada vyavaharartham. Cited with further instructive examples in Sanderson, 
"The Saiva Religion among the Khmers, Part 1," BEFEO 91-92 (2003-04): 415, 
n. 250. Reference to the practice of naming of gods using the suffixes -Isvara  and 
—svamin is also found in the Rdjatarahgim, the relevant passage mentioned in Sircar, 
"Inscriptions from Mandar Hill," 305, n. 1. I am compelled to note Bhandarkar et al, 
CII 3 (1981): 281, where the author states: “The practice of naming gods or their 
temples in this manner is too common to require m uch elucidation." W ith this ill- 
considered remark, the very possibility of religious history is dismissed summarily.

243. Soma'sambhupaddhati (4: 227, v. 46): hiranyapa'subhumyadi gltavadyadihetave \ 
amukesaya tad bhaktya saktya sarvam nivedayet. Cited Sanderson, "The Saiva 
Religion," 416, n. 250.

244. The wider religious circle, beyond initiated ascetics, is briefly discussed in Bakker, 
Vakatakas, 69. As he rightly notes: "The duties and rewards of these laymen are 
described in the Sivadharma, a corpus of texts that, for the greater part, still awaits 
edition and exploration."

245. Richard Davis, "Cremation and Liberation: The Revision of a H indu Ritual," History 
o f Religions 28 (1988): 37—53; more generally Davis, Ritual in an Oscillating Universe: 
Worshiping Siva in Medieval India (Princeton, 1991): 109-11.1 am not proposing that 
the doctrines of mature Saiva Siddhanta and Pasupata are the same, only that fea
tures are shared. The problem is that much regarding the history of Saivism is either 
lost or awaits detailed exploration and publication, see note 244 in this chapter.

246. Fleet, CII 3 (1888): 289 (lines 6—7) kapale'svare janampratisthitasya srimihiresvarasya 
kapdlesvarabalicarusattrasragdhupacfipadanaya satatam. The location of Nermand is 
shown in my Temples o f Gopaksetra, Map 5 (num ber 7). Fleet dated the record on 
paleographic grounds to the seventh century. The maharaja Sarvavarman men
tioned in line 9 is probably the M aukhari ruler of the same name so the record may 
be dated to the third quarter of the sixth century; the literature regarding the 
possible date is summarised in K. K. Thaplyal, Inscriptions o f the Maukharis, Later 
Guptas, Puspabhutis and Yasovarman o f Kanauj (Delhi, 1985): 29. The overall chro
nology is taken up in my "Later Gupta H istory," 131-50. The term  nihilapati at the 
end of this plate is explained in Sircar, "Indological Notes: 5. Nihilapati =  Nihela- 
pati," JA IH  3 (1969-70): 137-41.

247. Fleet, CII 3 (1888): 289 (lines 6-7): jananlsrlmihiralaksmyah . . . janampratisthitasya 
srimihiresvarasya.

248. Ibid., 289 (lines 5-6): paramamahesvaro [‘*]tibrahamanyah parartthy(rtth)aikarato . . . 
bhagavatas tripurantakasya lokalokakarasya pranatanukampinas sarvvaduhkhaksa- 
yakaro (read: karasya).
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249. The mythology is summarised in Bhattacharyya, Indian Demonology, 157.
250. Davis, Ritual in an Oscillating Universe, 83, on which I have drawn for the expla

nation given here. The idea the perfected soul — the siddha -  was identical to but not 
the same as god is also an important dogma in the Pasupata belief system and is a 
subject of Kaundinya's commentary. Personal communication with Hans T. Bakker, 
April 2005.

251. The oldest sahasralihga I have seen is located at Sondni (near Mandasaur) where 
there are sixth-century inscriptions of Yasodharman,

252. See my Inscriptions o f Gopaksetra, 116: sfi krakotakesvar\ra\deva; sri btiitupre[read: 
prd]ne[svaradeva\. I would prefer now to date these records to the circa tenth cen
tury  on paleographic grounds. For clusters of Siva temples at Batesar and Naresar, 
see illustrations in my Temples o f Gopaksetra (e.g., Figure 60).

253. Kielhorn, "Rajor Inscription of Mathanadeva; [Vikrama-] Samvat 1016," El 3 (1894— 
95): 266 (lines 8-9): svamatrsrllacchuka riam\n\a srilacchuke'svaramahddcvdya.

254. H. V. Trivedi, Inscriptions o f the Paramaras, Chandellas, Kachchapaghatas and Two 
Minor Dynasties, CII 7, number 19; for the architecture Krishna Deva, "Bhumija 
Temples," in Studies in Indian Temple Architecture (Poona, 1975): 90-113. An issue 
raised by eponymous naming that merits separate study is the possibility that a 
temple established by an important king could lay the foundation for a dynastic 
power centre, the granting of land being a means by which the dynasty could retain 
an unbreakable hold on their estates via departed ancestors who stood in proximity 
to the godhead as autonomous theomorphic entities.

255. Hultzsch, South Indian Inscriptions, Archaeological Survey of India, 24 vols., 1890- 
1983 (Madras, 1890) 1:30 (lines 1—2). Further commentary in Michael Lockwood, 
"The Philosophy of M ahendra's Tiruchi Inscription,” in Mamallapuram and the 
Pallavas (Madras, 1982): 62—73. The reading is debated and the multiple meanings 
much argued, but it is clear that the king sought to make himself "fixed" 
(i.e., eternally renowned via the image). A second inscription in the cave proves the 
point: by carving a stone representation, the king makes an eternal living form 
for himself (murttih klrttimayl casya krta tenaiva sasvati, Hultzsch, South Indian 
Inscriptions, 30, lines 12—13). My understanding of the post-mortem perpetuation 
of personal identity and klrti in these inscriptions is informed by the iron-pillar 
inscription, the full text of which is given below in Section 3.7.

256. See my Temples of Gopaksetra, 90 and Inscriptions o f Gopaksetra, 1—2. Prakrit 
grammarians teach that the suffix -ilia stands in the sense of -mat and — vat; vailla 
may thus be a colloquialism for vamana.

257. Bakker, Vakatakas, 16 and 19; Ajay Mitra Shastri and Chandrashekar Gupta, 
"Mandhal Plates of Vakataka Rudrasena II, Year 5," ABORI 1997 (78): 155 (line 2): 
devadevasya mondasvaminas sandesdt.

258. Teun Goudriaan, Kasyapa's Book o f Wisdom (Kasyapa-jndnakandah): A Ritual 
Handbook o f the Vaikhanasas, Disputationes Rfaeno-Trajectinae X (The Hague, 1965): 
76—78. For the position of this text in the Vaikhanasa tradition, see Jan Gonda, 
Medieval Religious Literature in Sanskrit, A History of Indian Literature, vol. 2, fasc. 
1 (Wiesbaden, 1977): 143-46. The text may be as early as 800 according to Goudriaan 
and Gonda. The text is not homogeneous, and the detailed digressions that disrupt 
the sequence of ritual acts suggest that most basic parts rest on old sources, probably 
of the immediate post-Gupta period,

259. Kdsyapajndnakandah (Kasyapasamhitd), edited by R. Parthasarathi Bhattacarya, Sri 
Venkatesvara Oriental Series, no. 12 (Tirupati, 1948): 30 (Chapter 20). The point 
about the highest benefit accruing after death is also made in the opening of the
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chapter of this work. W ith slight modification, I use here the translation of 
Goudriaan, Kasyapa's Book o f Wisdom, 11—IS. The consecration mentioned is 
detailed in Kasyapa, Chapters 59-68.

260. Vaikhanasasmartasutra (10: 10): abhlstam param ja tim  sa gatvd visnor loke mahlyate. 
The path of ascetics and yogins is more advanced: ibid., prasna 8.

261. Briefly noted in Goudriaan, Kasyapa's Book o f Wisdom, 171; the questions he raises 
on p. 198 can be addressed through epigraphic and archaeological material. Compare 
also the Proasat Pram Loven stone inscription of Gunavarman, dateable to the fifth 
century: sa paramah gacchet padam vaisnavam, G. Coedes, "Etudes cambodgiennes: 
XXV — Deux inscriptions sanskrites du Fou-nan," BEFEO 31 (1931): 6 (line 19); also 
given in Sircar, Select Inscriptions, 1: 512. Pollock, "Sanskrit Cosmopolis," p. 219, has 
queried the dating, but his discussion is not substantive.

262. Bhandarkar et al., CII 3 (1981): 354.
263. Sten Konow, "Karamdanda Inscription of the Reign of Kumaragupta [Gupta-] Samvat

117,'' E l 10 (1909-10): 70-2; Bhandarkar et al., CII 3 (1981): 281-82; Sircar, Select 
Inscriptions, 1: 289-90. Bhandarkar's reading is inaccurate and his emendations to 
Konow singularly regressive. Sircar is better, but some of his reconstructions are not 
supported by the estampage. Base on the published estampage, I read lines 7—10 as 
follows (with reconstructed portion in square brackets): prthivlseno mahardjd- 
dhirdjasrlkumdraguptasya mantrikumdrdmatyonantaram ca mahabaladhikrtah bha- 
gavato mahddevasya prthivlsvara ity evam samakhyatasyasyaiva [sic] bhagavato 
yatha karttavya dharmmikakarmmana padasusr sanaya bhagavacchailesvarasvd- 
mimahadevapadamule ayodhyakandndgottracarana.tapah s[v]ddh\y]dyamant[ra\ 
s[u]t\tra]bhds\ya]p[ra\vacanaparaga bhd\rad\idasa\ma\dadevadronydm . . . 
[*pratisthah?]. Despite difficulties toward the end, an apparent hierarchy of Sivas -  
Sailesvarasvamimahadeva and Prthivlsvara — confirms our understanding of the 
Nermand copper-plate where we have M ihiresvara and Kapalesvara. The procession 
of the god (devadroni), so well known in the south, appears only in this Gupta 
record, but it is mentioned again in a plate of the sixth century, confirming 
the northern origin of the practice, see Y. R. Gupte, "Two Talesvara Copper Plates," 
E l  13 (1915-16): 115 (line 6): devadronyadhikrtamahasattrapatittrdtaikdkisvdmind.

264. Ramesh and Tiwari, Copper-Plate Hoard, 25-26 (line 3). The god's name Bappa- 
pisacadeva may, as the editors noted, refer to a deceased person.

265. In the upper Indus petroglyphs, there are Buddhist examples of devotees offering 
incense in which the details are more clearly preserved. These are dateable on 
paleographic and iconographic grounds to the fifth or sixth century. Ditte Bandini- 
Ktinig, Die Felsbildstation Thalpan I: Kataloge Chilas-Briicke und Thalpan (Steinel— 
30), Materialien zur Archaologie der Nordgebiete Pakistans, Band 6 (Mainz: 2003):
83, no. 64:18, taf. 1, XIa, XIIc and ibid., pp. 75-6, nos. 63:1-3, taf. 1, 44 and IXa.

266. Frequently illustrated, for example in Harle, Gupta Sculpture, Figure 9.
267. Numerous instances could be cited, (e.g., the rectangular shrine at Batesar); see my 

"A Brick Temple of the N inth Century," Artibus Asiae 52 (1992): Plate 10. The image 
of the Mothers once inside this shrine is pictured in my Temples o f Gopaksetra, 
Figure 82. More well-known is the Vaital Deul in Orissa, EITA: North India Period of 
Early Maturity, Figure 886. Instances of the mother-goddesses w ith Ganesa are 
catalogued in Paul M artin-Dubost, Ganesa (Mumbai, 1997): 273ff, to which should 
be added the fifth-century rock-cut panel at Ramgarh near Badoh.

268. H untington, A rt o f Ancient India, 327 and Figures 15.4-15.8. Also see Paul B. 
Courtright, Ganesa: Lord o f Obstacles, Lord o f Beginnings (Oxford, 1985), especially 
160ff.
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269. Harle, Art and Architecture o f the Indian Subcontinent (New Haven, 1994): Figure 233;
Huntington, A rt o f Ancient India (Boston, 1985): Figure 21.4. For in situ Ganesa
figures, Martin-Dubost, Ganesa, 136 (Rajasthan) and 235 (Andhra Pradesh); also my
Temples o f Gopaksetra, Figure 3, 26, 47.

270. Cunningham, "14. Udaygiri or Udaygiri," 50, Plate XIX, Number 3; Gwalior State,
Archaeological Report (VS 1988/AD 1931-32): number 5; H. N. DvivcdT, Gvaliyar
rajya ke abhilekh (Banaras, VS 2004): number 714. I read the inscription as:
sulikhita[*m\ si (read: si)vadityena. The iconography of the exterior nichcs makes a 
Saiva dedication unproblematic and accordingly I dismiss the proposals in Williams,
Art o f Gupta India, 41, n. 64.

271. Bhandarkar et al., CII 3 (1981): 250-51; Sircar, Select Inscriptions, 1: 281 (line 9).
Translation and commentary in Schopen, "Doing Business for the Lord."

272. Gonda, "Pratistha," p. 371, Here Gonda seems influenced by Sabara, for which
Section 3.5.

273. Prannath Saraswati, The Hindu Law o f Endowments, Tagore Law Lectures 1892
(Calcutta, 1897): 114, rightly notes that the term pranapratistha is absent in
Varahamihira and is only able to cite the late medieval Bhavisya Purana for it. In this
text, pranapratistha comes between bathing the image and the performance of the
homa. Other accounts -  of very little value — can be found in J. N. Farquhar, The
Crown o f Hinduism (Oxford, 1913): 335 and 322, citing a later Tantra; L. S. S.
O'Malley, Popular Hinduism  (Cambridge, 1935): 26-27 citing Ram Mohan Roy and
the testimony of G. U. Pope. Jean Herbert, Spiritualite Hindoue (Paris, .1947): 324
simply lists the main features: "Et finalement on prend conge d'ellc (visarjana)
comme on l'avait tout d 'abord 'invitee a etre presente' (avahana) et a 'animer' 1'image
(prana-pratishtha)."

274. In the archaeological literature inaccurately w ritten as Bhitari; here the spelling
follows the pronunciation of the people who live there, Survey of India maps, and
Corpus Topographicum Indiae Antiquae (Part I, Epigraphical Find Spots) by R.
Stroobandt (Gent, 1974). The pillar is illustrated in Burgess, Ancient Monuments,
Temples and Sculptures of India, Plate 218; also Williams, Art of Gupta India, Figure 142.

275. Based on an examination of the inscription in situ together with the hand-copy in
Cunningham, " 14. Udaygiri or Udaygiri," and the estampages and readings given in
Fleet, CII 3 (1888): 54; Bhandarkar et al., CII 3 (1981): 314; Sircar, Select Inscriptions,
1: 324, and S. R. Goyal, Guptakalina abhilekh, 209.

276. Bhandarkar et al, CII 3 (1981) want to read: muktibhir yukta.
277. Bhandarkar et al., CII (1981): 315 offers prakaryya.
278. Ibid., 315, n. 4 suggests the restoration kumarasvaminamikam, which we accept for

reasons taken up later. Fleet (and Sircar and Goyal following him) reconstructed the
missing words as yavad acandratarakam.

279. The reading of this word differs from earlier editions; justification for it is taken up
later.

280. The meaning of this term is taken up later.
281. The identity of Sarrigin is addressed in the closing part of Section 3.6.
282. Hans T. Bakker, "A Note on Skandagupta's Bhitari Inscription, vv. 8-12," in

Revealing India's Past, edited by R. K. Sharma and Devendra Handa (New Delhi,
2004): 248-51. I am grateful, as ever, to the author for candidly sharing his views
and also for providing a prepublication copy of this article.

283. Fleet CII 3 (1888): 141; Sircar, Select Inscriptions, 1: 283-84. We return to this in
Section 3.6 where the text is given in full.

284. Ibid., 267 (lines 29-30).
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285. See above note 236 in this chapter.
286. Vidula Jayaswal, Royal Temples o f the Gupta Period (Excavations at Bhitari) (Delhi, 

2001): 48-80.
287. A. Cunningham, "Bhitari," ASIR  1 (1862—65): Plate XXX.
288. Fleet, CII 3 (1888): 56.
289. Bhandarkar et al,, CII 3 (1981): 317.
290. Fleet, CII 3 (1888): 35 where the minister VTrasena recounts his visit "here," (i.e., 

Udayagiri), with Candragupta: rajnaiveha sahagatah. Also, in the Damodarpur plate, 
iha visaye, Sircar, Select Inscriptions, 1: 348 (lines 6) discussed earlier.

291. For the ancient view of the grama, see Malamoud, "Village and Forest in the Ideology 
of Brahmanic India," 75.

292. Fleet, CII 3 (1888): 54.
293. Bhandarkar et al., CII 3 (1981): 317.
294. Sircar, Select Inscriptions, 1: 324, n, 3
295. Cunningham, "Bhitari" Plate XXX. Our reading agrees w ith that in Cunningham's 

hand copy, which has defects otherwise. Cunningham reported the inscription to 
have already decayed since he first saw it in January 1836 (ibid., 98), but I am 
inclined to view his emphasis on the great care with which his copy was made as a 
characteristic attem pt to maintain the authority of his own work.

296. Fleet, CII 3 (1888): 67 (lines 9-12); Sircar, Select Inscriptions, 1: 317; Salomon, Indian 
Epigraphy, 274-5. A num ber of translations have been offered for th is inscription, 
most recently Salomon, Indian Epigraphy, 275. The technical words are taken up 
in Fleet, CII 3 (1888): 66, and Bhandarkar et al., CII 3 (1981): 308.

297. M adra's comments about the  transitory  natu re of the world are not unique, see the 
M andasaur Inscription of Naravarm an, Bhandarkar et al., CII 3 (1981): 261-66, 
where the donor "regards this world of living beings to be as unsteady as the water 
of a mirage or a dream or lightning or the  flame of a lamp"; the same sentim ents 
again in the slightly later Nagar Inscription of Dhanika, Shaktidhar Sharma Guleri, 
"The Nagar Inscription of Dhanika [Vikrama-] Samvat 741," in  Bharata Kaumudi 1: 
282 (v. 26): "(Thinking) that the life of m ankind is as unstable as a hundred  drops 
of water (resting) on the tips of grass, that th is youth of men is as frivolous as the 
leaves of the trem ulous infantine reeds; that prosperity  is as transitory  as the 
splendour of light in the rays of the autum nal moon -  wise men have regard for 
fame." Accordingly the assessment in W illiams, A rt o f Gupta India, 97, can be set 
aside.

298. Fleet, CII 3 (1888): 54; Sircar, Select Inscriptions 1: 323 (lines 14-15): pracalitam  
vahsam pratisthapya . . . pratidinam samvarddhamanadyutir gitais ca stutibhis ca 
vandakajano J?] yam \pra\payaty aryyatam. The presence of bards at court to sing 
the k ing 's panegyrics and those of his forefathers was well established, Bhagwat 
Saran Upadhyaya, India in Kalidasa, 77 citing Raghuvamsa (4: 6; 5: 65) and 
Vikramorvasi (4: 13). For the propagation of the k ing 's reputation  in song we 
might return  to the epigraphic side and the slightly later Nagar Inscription of 
Dhanika: "May the k ing 's glory which is as lustrous as the  moon be sung by 
the people as long as m ount M eru stands etc.," see Guleri, "Nagar Inscription of 
Dhanika," in Bharata Kaumudi, 2: 275 (v, 28): klrttir iyam sasahkarucira rajno 
janair ggiyat.am etc.

299. As we find in the iron-pillar inscription, Fleet, CII 3 (1888): 141: tenayam . . . 
hhagavato vistior dhvajah sthapitah, i.e. "by  him [king Candra] . . . th is standard of 
lord Visnu was established."

300. Bakker, "Commemorating the Dead."
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301. The two terms are discussed in Malamoud, Cooking the World, 209; he renders 
pratima as replica, portrait, or reflection and murti as corporeal form enclosed or 
frozen w ithin a set limit. Further implications are explored in Section 3.6.

302. Sircar, Select Inscriptions: 1: 286 (lines 7—9) bhagavatas trailbkyatejassam-
bharasambhutadbhutamurtter brahmartyadevasya . . . nivasinak svamimahasena- 
syayatane ['*]smin karttayugacarasaddharmmavartmanuyayina \matci][pitror atmanas 
ca punyatham sadhu*]\pa]risada manitena dhruvasarmmana karmma mahatkrtedam  
(read: krtam idam).

303. Prannath Saraswati, Hindu Law o f Endowments, 116. A more contemporary view in 
Derrett, "Religious Endowments, Public and Private," 482—512.

304. Gwalior stone inscription, Sircar, Select Inscriptions, 1: 426 (line 6): sailamayam 
bhanoh prasadavaramukhyam; Eran stone image inscription, ibid., 422 (line 7): 
narayanasya silaprasadah; Kahaum pillar, ibid., 317 (line 12): sailastambhah.

305. The issue of Vedic authority is explored in Smith, Reflections, pp. 20-29.
306. Bruce M. Sullivan, Krsna Dvaipayana Vyasa and the Mahabharata: /4 New Inter

pretation (Leiden, 1990).
307. James L. Fitzgerald, "India's Fifth Veda: the Mahabharata's Presentation of Itself," in 

Essays on the Mahabharata, pp. 150-70, where the author skilfully outlines how the 
epic justifies itself as a vision of the ultimate reality as the personal deity Visnu 
Narayana, a Veda which was endorsed, possessed, and supported by brahmanas, and 
a sastra which supports royal action after the example of Visnu Krsna.

308. The categories are usefully explored from the perspective of Mimamsa in Sheldon 
Pollock, "The Revelation of Tradition: sruti, smrti, and the Sanskrit Discourse of 
Power," in Boundaries, Dynamics and Construction o f Traditions in South Asia, edited 
by Federico Squarcini (Firenze, 2005): 41-61.

309. van Buitenen, Bhagavadgita, p. 9. Relevant discussion also in M. Biardcau, "Some 
Remarks on the Links between the Epics, the Puranas and their Vedic Sources," in 
Studies in Hinduism: Vedism and Hinduism, edited by G. Oberhammer (Vienna,
1997): 69-173.

310. Cited in van Buitenen, Bhagavadgita, p. 10.
311. D. C. Bhattacharya, "A Newly Discovered Copperplate from Tippera: The Gunaighar 

Grant of Vainyagupta: The Year 188," IHQ  6 (1930): 54; Sircar, Select Inscriptions, 1: 
342.

312. Read: smrte.
313. The story of Sagara's horse and how the ocean — sagara -  was named after him is 

neatly summarised in Fleet, CII 3 (1888): 155, n. 2.
314. Examples cited in Sircar, "Epigraphic Notes, 9. Creation of Rent-free Holdings," E l 

33 (1959-60): 50, n. 2, A good example is the Paharpur charter, K. N. Dikshit, 
"Paharpur Copper Plate Grant of the [Gupta] Year 159," E l 20 (1929-30): 59-64; 
Sircar, Select Inscriptions, 1: 359-63 (lines 16-17): paramabhattarakapadanam art- 
thopacayo dharmmasadbhagapyayanan ca bhavati. Also Bhandarkar et al., CII 3 
(1981): 362 (lines 12—13): srlparamabhattarkapadana\m*] dharmma\phalasa*\d- 
bha\ga*] vap[t\i\h*\ from one of the Damodarpur plates.

315. Cited in Maity, Economic Life, 56.
316. Read: danac chreyo ( '*)nupalanam.
317. Krishnamacharya, Visnusmrti; translation after Jolly, SBE, vol. 7: 21-22. The men

tion of copper-plates in Yajhavalkya 2: 319-20 is less informative as the text took 
its present form after the n in th  century and is thus subsequent to the VSm, see 
J. D. M. Derrett, Dharmasastra and Juridical Literature, A  History of Indian Liter
ature, vol. 4 (Wiesbaden, 1973): 34.

306



N o t e s  t o  P a g e s  1 5 4 - 1 5 7

318. These agents are called cata-s and bhata-s for which see Fleet, CII 3 (1888): 98, n. 2; 
Sircar, Select Inscriptions, 1: 391, n. 6; Kane, History o f Dharmasastra, 2: 845-46; 
Maity, Economic Life, 64. They were unsavoury characters as m ight be expected of 
revenue agents and bailiffs.

319. Fleet, CII 3 (1888): 137 (lines 12-13); for another example see ibid., 108 (lines 9-10): 
putrapautranvayopahhogya-. In several cases, yet further generations are mentioned: 
putra\pauttra*]prapauttratatputtrddikkramena, ibid., 122 (line 9) and ibid., 131 (lines 
10-11): chodugomikdya etat puttra \pautra*] prapauttratatputtrady anukkramena 
tambra- (read: tamra) sasaneriatisrstah.

320. D. C. Sircar, "Davangere Plates of Ravivarman, Year 34," E l 33 (1959-60): 92 (line 
24). These plates belong to the early Kadambas, showing the use of the verse in the 
sixth century. Also in F. Kielhorn, "Two Kadamba Grants. B. Bannahalli Plates of 
Krishnavarman II," E l 6 (1900-01): 19 (line 25—26) where the expression is given to 
Manu.

321. Krishnamacharya, Visnusmrti; translation after Jolly, Visnusmrti (5: 185-87) in SBE, 
vol. 7: 40.

322. Jolly, SBE, vol. 7: xii and xxvii-xxxii.
323. As suggested by Jolly, SBE, vol. 7: 256. For textual references to the location, see 

Sanderson, "Religion and State," 282.
324. Jolly, SBE, vol. 7: xxxiii; Krishnamacharya, Visnusmrti, 1: xxiii; Nandapandita ad 

85: 44 visnupadam gaydmadhyasthitam.
325. The research on the geographical distribution of schools based on epigraphic data 

and the origin of m anuscripts is summarised in Gonda, Vedic Literature, pp. 336-37, 
but see further comments in Olivelle, Dharmasutras. W hen manuscripts were col
lected in the nineteenth century, the greatest proportion of Kathakas and Kathaka 
MSS came from Kashmir. But we cannot, on this basis, assume that Kashmir was the 
original or only stronghold of the Kathakas, the migration of brahmanas to different 
parts of India being a conspicuous feature of Indian history from the Gupta period. 
The position of the Visnusmrti has been reevaluated several times: see Renou, "Sur la 
forme de quelques textes sanskrits," Journal asiatique 249 (1961): 163-72; 
Gruenendahl, Reinhold in Nardyamya-Studien, edited by Peter Schreiner 
(Wiesbaden, 1997): 235-36. Most recently, Olivelle has tackled the problem. 
He regards the VSm as a work of the sixth century or even later, see Olivelle, "Visnu- 
Smrti: Explorations in a Forgotten Dharmasastra," read at AOS: 250th Meeting, 
Philadelpha (19 March 2005), a copy of which was kindly provided by the author. 
The date of the Greek sequence of days makes the reworking later than Jolly pro
posed, see note 167 in this chapter. The iconic visualisation of Visnu in VSm (97: 10) 
cannot be any earlier than the late fourth century. According to Derrett, Bharuci, a 
seventh-century author in the south, may have produced a commentary on an early 
version of the VSm, see Derrett, Bharuci's Commentary on the Manusmrti, 2 vols. 
(Wiesbaden, 1973): 1: 6-7.

326. Fleet, CII 3 (1888): 103 (lines 11—2): vasulasagottr[a*]ya kathasabrahmacarine 
kumaradevaya.

327. Gonda, Vedic Literature, 326; Jolly, SBE, vol. 7: xiv, citing Patanjali, Mahdbhdsya.
328. Fleet, CII 3 (1888): 144 (line 10): varnndsramadharmmasthdparianiratena, "in ten t on 

establishing the law of varna and life-stages” as a description of maharaja Hastin 
(c. 475-82) which conforms to the k ing 's duty  as prescribed in VSm 3: 3. Again in 
VSm (84: 4) Aryavarta is described as the country where the varna-system  prevails; 
beyond that are barbarian lands. This draws attention because Gupta charters 
otherwise do not advocate the varna-system.
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329. Contra Virkus, Politische Strukturen im Guptareich, who pcrccivcs the Gupta realm as 
essentially fragmented, as noted in the Introduction.

330. See Fleet, CII 3 (1888): 98, n. 5, for his listing of epigraphic occurrenccs and com
ments. Kane, History o f Dharmasastra 2: 1271-77, has collccted forty-three verses on 
bhumidana and added some notes on their occurrences in texts; contra Kane (862) 
these are not necessarily their source as the texts are frequently later than the 
inscriptions. Sircar, Indian Epigraphy, 171—201, gives a second collection, but Sir
car's assessment that "all the stanzas specifically attributed to the Mahcibhai~ata 
cannot be traced in texts of the present work"(173) is wrong and has prompted 
several incorrect conclusions.

331. For example, Fleet, CII 3 (1888): 108 (lines 10-12) and in the plates of maharaja Bbuta 
dated year 6, see Mehta and Thakur, Copper Plates o f the Time of Toramana, 15-16 
(lines 10-12). Pravarasena records his maintenance of grants made by dead kings and 
urges those to come to respect his, Fleet, CII 3 (1888): 247 (lines 35-38).

332. Sircar, Political and Administrative Systems, 1.
333. Bakker, "Throne and Temple," 90-92. This view also developed by Hermann Kulkc; 

a comprehensive review of models, no doubt desirable, is reserved for a future 
historiographic study.

334. Bakker, "Throne and Temple," 92.
335. Sircar, Select Inscriptions, 1: 348 (lines 6-7, 10) and 1: 338 (line 11). The terminology 

is discussed in note 57 in this chapter.
336. Sircar, Select Inscriptions, 1: 292-94 (line 9-10): \aird\vata\go\rdjye pascina- (read: 

pascima) disi pancadro[nama]kah (read: °tmakah) ha\lta\pdnakais ca. The question
able reconstruction araghatta in Bhandarkar et al,, CD 3 (1981): 290 has crept into 
later interpretations; for example, O. v. Hinliber, H I  47 (2004): 319.

337. Usha Jain, "Katni Plates of Jayanatha, Year 182," El 40 (1973—74): 95—100. The plates 
are reported to have been recovered at Uchahara, ancient Uccakalpa, in Satna dis
trict. The literature on caste is substantial, but theoretical orientation can be had 
from Brian K. Smith, Classifying the Universe: the Ancient Indian Varna System and the 
Origins o f Caste (Oxford, 1994). The validating mythology of caste has yet to be 
rigorously historicised. K. K. Thaplyal, Village and Village Life in Ancient India: A  
Study of Village and Village Life in Northern India from 6th ccntury BC to 1st century 
AD  (Delhi, 2004) makes a start but the indiscriminate use of literary sources, some of 
them later than the author's period, limits the usefulness of the work.

338. Other examples in addition to that ju st cited: Fleet, CII 3 (1888): 118 (line 6); ibid., 
127 (lines 7-8); ibid., 131 (line 7).

339. The historiography of this issue is surveyed in Vishwa Mohan Jha, "Settlement, 
Society and Polity in Early Medieval Rural India," Indian Historical Review 20 
(1993—94): 34-65.

340. VSm (2: 14): sudrasya sarvasilpani. The karuka-s mentioned in the grants were 
simple artisans, perhaps even menial labourers. There were also slaves serving 
temples: devasusrusakadasidasa-, see copper-plate of maharaja. Bhuta, cited in Sec
tion 2.6 in full.

341. VSm (2: 13): krsigoraksavanijyakusldayoniposanani vaisyasya. One requirement 
matches the Damodarpur charter of Kumaragupta where the assigned lands are ago, 
devoid of cattle, as noted earlier. As kindly pointed out to me by Dr. Vishwa Mohan 
Jha, the word yoniposana does not mean "growing seeds" as Monier-Williams, 
Sanskrit-English Dictionary suggests, but "keeping a wife.'' This emphasises the 
importance of increasing the population on the new estate.

342. VSm (84: 3-4): paranipdnesv apah pltva tat sdmyam. upagacchatlti || 3 caturvarnya- 
vyavasthdnamyasmindesena vidyate \ sa mlecchadeso vijneyaaryavartas tatahparah \| 4.
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343. Sec Section 2.7 and note 179 in this chapter.
344. Bakker, "Throne and Temple," 92.
345. Fleet, CII 3 (1888): 126; Sircar, Select Inscriptions, 1: 390-93 (lines 17—18): tai (read: te) 

yuyam esam samucitabhagabhogakarahiranyadi pratyayopanaya[m*] karisyathajnas- 
ravanavidheyas ca bhavisyatha.

346. Sircar, Political and Administrative Systems, 31, and again Sircar, Indian Epigraphy, 
114—15, based on the wording found in, for example, Sircar, Select Inscriptions, 1: 
349 (lines 12-13).

347. R. S. Sharma, Indian Feudalism (Calcutta, 1965); Sharma., Urban Decay in India 
(Calcutta, 1987). The historical theory of progressive transformation advanced by 
Brajadulal Chattopadhyaya for the medieval is more in harmony with the explana
tion advanced here. See Chattopadhyaya, The Making o f Early Medieval India (Delhi, 
1994), Intense debate about the nature of feudalism and the Indian medieval, a major 
feature of the historiography, is beyond the scope of the present book.

348. Accordingly, we do not have to join Om Prakash, Early Indian Land Grants and State 
Economy (Allahabad, 1948), who seeks to maintain the authority of the king and state 
by arguing that: the charters do not mean w hat they say (i.e., they cannot be read 
literally bccause their authors were constrained by protocol). Although Om Pra- 
kash's views have not enjoyed currency, his point is taken: purchases are described 
in charters as "gifts" (as noted in Section 2.1) and grants are often recorded as being 
made by the king when a subordinate seems to have been the agent, see Sircar, 
"Epigraphic Notes, 9. Creation of Rent-free Holdings," £733  (1959-60): 50-52.

349. Julia Shaw and John Sutcliffe, "Ancient Dams and Buddhist Landscapes in the 
Sanchi Area: New Evidence on Irrigation, Land Use and Monasticism in Central 
India," SAS  21 (2005): 1-24.

350. For example, Fleet, CII 3 (1888): 136 (line 16): acatabhatapravesyau. The king's men 
(i.e., cata-s and bhata-s), were discussed earlier in this chapter, see note 318.

351. Fleet, CII 3 (1888): 137 (line 17): rajabhavyakarapratyaya[h*] sarvve na grahya[h\, 
ibid., 133 (line 1): samucitarajabhavyakarapratyayas cah (read: ca) na grahyah) 
Haider, "Sohawal Copper-Plate," 129 (line 19): samucitarajabhavyakarapratyayas ca 
na grahyah. Usha Jain, "Katni Plates of Jayanatha, Year 182," 95—100 (line 24): 
samucitarajabhavyakarapratyaya\s* ca] na grahya\h*\.

352. Derrett, "Bhu-bharana, bhu-palana, bhu-bhojana," BSOAS 22 (1959): 114. The eight 
normal entitlements were: nidhi, niksepa, pasaria, siddha, sadhya, jala, akslni, agami. 
The term bhoga is used frequently in early charters in different syntactic contexts; 
for example, the Valkha plate in Ramesh and Tiwari, Copper-Plate Hoard, 1 (line 5): 
gramah pancabhogatvenatisrstas, "the villages are granted w ith five entitlem ents." 
Also see Kaira plates of Dadda II, Mirashi, CII 4 (1955): 63 (lines 44-45): 
samanyabhogabhupradanaphalcpsubhih, "desiring the reward of a land donation 
which includes the totality of entitlem ents." Near identical text ibid., 41 (line 25) in 
Abhona plates of Sankaragana, Kalacuri year 347 (c e  597).

353. In the Gunaighar charter for example. Sircar, Select Inscriptions, 1: 342 (lines 7-8). 
This helps explain the wording of the Bhamodra Mohota charter in which the 
entitlements are qualified.

354. Sircar, Select Inscriptions, 1: 357-58 (lines 12-13): na kascid rajartthavirodha 
upacaya eva bhatlarkapadanam dharmmaphalasadbhagavaptis ca tad. diyatam iti, 
"Moreover . . . there with will be no in jury  whatever to the k ing 's interest, rather 
(the possibility of) income and the acquisition of one-sixth of the religious merit for 
his gracious Lordship. Hence (the land) should be given (by sale)."

355. Pollock, Language o f the Gods, 279, wants to reduce the relationship of the king and 
deity to "a talismanic presence or apotropaic force." He also asserts that the god was
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never "a granter of heavenly mandate, a justifier of rule and a transcendent real- 
estate agent awarding parcels of land." Exaggerated wording aside, this is incorrect, 
as will be evident from the information presented in this chaptcr.

356. Patrick Olivelle, The Early Vpanisads: Annotated Text and Translation (Oxford,
1998): 37; Taittiriyabrahmana (3: 9: 17: 4): yajamano va asvah. Further corre
spondences with the king are explored in Steven E. Lindquist, "Enigmatic Numis
matics: Kings, Horses and the Asvamedha Coin-type,” SAS  19 (2003): 107. The 
author cautiously states that he is "not arguing that the Guptas were aware of the 
Satapathabrahmana" (ibid., I l l ,  n. 23) but the Parivrajaka plates record grants to 
brahmanas learned in the White Yajurveda, so it is certain that the texts were known 
in areas ruled by Gupta subordinates; see further discussion in Section 3.3.

357. Jyotisavedahga, edited by R. Shama Sastri (Mysore, 1936): v. 3.
358. Cited and discussed in Brian K. Smith et al., "Sacrifice and Substitution: Ritual 

Mystification and Mythical Demystification," Numen 36 (1989): 197.
359. For our position w ithout an archaeology of ritual, see Gerard Colas, "History of 

Vaisnava Traditions,” in The Blackwell Companion to Hinduism, edited by Gavin 
Flood (Oxford, 2003): 232. "It remains difficult to evaluate . . .  to what extent the 
aristocratic patrons of Bhagavatism from the second ccntury BC to the eighth cen
tury  AD were personally engaged in this tradition and religion. We do not know 
whether Bhagavata gods were merely their tutelary deity or whether these patrons 
underwent initiation, nor do we have any precise information on the type of rite 
performed."

360. Cited and discussed in Gonda, Prajapati and the Year, 91.

C h a pter  3. Ritual A ction  a n d  Ritual Actors

1. Fleet, CII 3 (1888): 82.
2. My analysis here, which I qualify as tentative and preliminary rather than 

exhaustive and final, is framed by the historical questions first raised in R. Inden, 
"Changes in the Vedic Priesthood," 556—77, reprinted in Inden, Text and Practice,
102—25. Bhandarkar et al., CII 3 (1981): 138—40 has touched on the place of 
brahmanas in Gupta society, but the assessment may be discounted as noted in note 
145 in Chapter 2. Goyal, Imperial Guptas, 135-39, in a section called "Religion and 
Gupta Politics" gives a brief assessment of religious forces in the Gupta period 
but the treatm ent is desultory; a summary of Goyal's position is given in R. K. Mitra, 
"S. R. Goyal and M odem Historiography of the Gupta Age," in Reappraising Gupta 
History for S. R. Goyal, edited by B. C. Chhabra et al. (Delhi, 1.992): 15-37. More 
recently the priesthood has been revisited from a traditional Vedic perspective, 
Minkowski, Priesthood in Ancient India. On the closely related question of 
brahmanas and their history, see M. Witzel, "Toward a History of the Brahmins," 
JAOS 113 (1993): 264-68 in which he assesses two problematic books: Chitralekha 
Gupta, Brahmanas o f India: A  study Based on Inscriptions (Delhi, 1983) and Swati 
Datta (nee Sen Gupta), Migrant Brahmanas in the Northern India: Their Settlement, and 
General Impact c. a d  475-1030 (Delhi, 1989). Govind Prasad Upadhyay, Brahmanas 
in Ancient India (Delhi, 1979) is reviewed in Richard Salomon, JAOS  102 (1982): 
555-56.

3. Ali, Courtly Culture, Chapter 1.
4. The date of the Arthasastra is discussed in Section 1.10.
5. Arthasastra (1: 9): purohitam uditoditakulasllam sange vede daive nimitte 

dandariityam cabhiviriitam apadam daivamanusinam atharvabhir upayais ca 
pratikartaram kurvlta. On the word nimitta, "omen or prognostic sign," see Jan
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Gonda, "Nimitta," in Selected Studies, 6. 1: 206—13; more generally, Inden, “Kings 
and Omens," in Text and Practice, 179-91. The office of purohita came to Atharva- 
vedins at a relatively late stage, see further note 70 in this chapter. The office is 
surveyed with encyclopaedic mastery in Gonda, "Purohita,” in Selected Studies, 2: 
320-37; more briefly in Gonda, "The G uru," in Change and Continuity in Indian 
Religion, 243-49. Also John W. Spellman, Political Theory o f Ancient India: A  Study of 
Kingship from the Earliest Times to circa A.D. 300 (Oxford, 1964): 72-79. Kane, 
Histoiy o f Dharmasastra, 3: 118-20, devotes a few pages to the "purohita and the 
state" but in the absence of critical historical methods can only catalogue the 
statements of the law books which a priori appear to offer divergent opinions. Here 
wc confine ourselves to sources of the Gupta and immediate post-Gupta periods. 
Below the purohita were diviners (naimittika), astrologers (mauhurtika), and assistant 
priests (purohitapurusa). They do not concern us here.

6. Yajnavalkyasmrti, edited w ith the commentary Mitaksara etc. by U. C. Pandey, 
Kashi Sanskrit series, 178 (Varanasi, 1967) 2: 313: purohitam prakurvlta daivajnam 
uditoditam \ dandamtyam ca ku'salam atharvdhgirase tatha. Other dharma-texts deal 
with the subject in a more general way; for example, Visnusmrti (3: 70) lays down 
that the purohita should be conversant w ith the Vedas and other branches of 
knowledge, of good family, and persistent in the practice of austerities.

7. Atharvavedaparisista, edited by George Melville Bolling and Julius von Negelein 
(Leipzig, 1909) (3: 1: 10). On the Atharvaveda  itself there has been recent work: Arlo 
Griffiths, The Paippaladasamhita o f the Atharvaveda (Groningen, 2008) and The 
Atharvaveda and its Paippalada Sakha: Historical and Philological Papers on a Vedic 
Tradition, edited by Arlo Griffiths and Annette Schmiedchen (Halle, Indologica 
Halensis, 2007).

8. Sircar, Select Inscriptions, 1: 457. This documents that mendicants (tairthika) at the 
devakula of JTvasivasvamin performed the sand  (=  santika) and svasti (=  paustika) 
ayana (=  karma) to increase the king's victory, merit, and strength. An early link of 
the Atharvaveda to south India is thus demonstrated.

9. Amarasimha, Namalihganusasana (2: 8: 4-5): rajanyakam ca nrpatiksatriyanam gone 
kramat \ mantrl dhlsacivo 'matyo 'nye karmasacivas tatah |[ mahamatrah pradhanani 
purodhus tu purohitah \ drastari vyavaharanam pradvivakaksadarsakau. For the 
period of Amarasimha, see Vogel, Indian Lexicography, discussed also in Chapter 1.

10, Nltisara (1: 2-6). The word pratigrahaka in the first verse has a technical sense and 
refers to the customary privilege of brahmanas to receive gifts. Kane, History of 
Dharmasastra, 2: 842. Its use in the Gupta period is shown in the M andhal plates of 
Pravarasena II, see Shastri, Vakatakas, 88, 90. Nltisara  1: 6 can be understood in 
more depth using Trautmann, Kautilya and the Arthasastra, 72, 173.

11. The words do not match exactly, but a precise terminological link between 
the Nltisara and the Atharvavedic purohita in the Arthasastra  is provided by the 
dbhicdrika rites mentioned in Atharvavedaparisista 3: 1: 10, cited previously. The 
destruction of the Nandas is also attributed  to Kautilya's magical spells in 
the Mudraraksasa (4: 12): kautilyah kopano 'pi svayam abhicarane jndtaduhkhah 
pratijham \ daivat tirnapratijnah punar api na karoty ayatiglanibhltah, " And Kautilya, 
enraged as he is, will recall all the sorrow the vow he accomplished begot, and if 
chance helped him once, he will hesitate now lest it strike him before its fulfilment," 
Translation of van Buitenen, Two Plays from Ancient India, 234-35. It is worth 
adding here that the opening verse of the Nltisara  states that it is the king who is 
dandadhara; the Arthasastra says that the purohita is versed in dandariiti. The first 
implies the power to apply whatever punishm ent was called for, the second its
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oversight or administration, normally in the hands of the king. Spellman, Political 
Theory of Ancient India, 107—11.

12. The purohita is mentioned in a Sena charter, see R. D. Bancrji, "The Naihati Grant of 
Vallala-Sena; the 11th Year," E l 14 (1917-18): 1601 (line 32), but this is a mere list of 
persons of rank: rajaputrardjamalyapurohitamahadharmmadhyaksa, and so on. More 
specifically, a burohida named Brugila is listed among the court figures associated 
with the Palola Sahi ruler Vikramadityanandin in a colophon of the 
Astadasasdhasrika, Oskar von Hiniiber, Die Palola Sahis, Antiquities of Northern 
Pakistan (Mainz, 2004) vol. 5: no. 6, 19-20, and the title appears in some of the Upper 
Indus valley graffiti, see Gerard Fussman and Ditte Konig, Die Felsbildstation Shatial, 
Materialien zur Archaologie der Nordgebicte Pakistans, Band 2 (Mainz, 1997): 156: 3. 
Fascinating as these examples are, their date, location, and Buddhist: context marks 
them as peripheral to the present study.

13. There are two references to Atharvaveda brahmanas in Vakataka inscriptions: (a) 
TirodT plates of Pravarasena II, published in Mirashi, CII 5 (1963): 48-52; Shastri, 
Vakatakas, 27; and (b) Bashim or Washim plates of Vindhyasakti II, published in 
Mirashi, CII 5 (1963): 93-100; Shastri, Vakatakas, 37. Both sets of plates record 
village grants to brahmanas of the Atharvaveda. The post-Gupta historical context 
for the Paippalada recension is set out in Arlo Griffiths " Aspects of the Study of the 
Paippalada Atharva Vedic Tradition," in Atharvana: A  Collection of Essays on the 
Atharva Veda with special reference to its Paippalada Tradition, edited by Abhijit 
Ghosh (Kolkata, 2002): 167-79.

14. Fleet, CII 3 (1888): 288-89; the further particulars of this record arc discussed in 
Section 2.11.

15. The seminal work on this sect is David N. Lorenzen, The Kapalikas and Kalamukhas: 
Two Lost Saivite Sects, 2nd revised, edition (Delhi, 1991), Early epigraphic references 
to Kapalikas are also collected in Lorenzen, "Early Evidence for Tantric Religion," 
in The Roots ofTantra, edited by K. A. Harper and Robert L. Brown (Albany, 2002):
30-31. The record under discussion here is not, however, included in Lorenzen's list.

16. The fourteenth book of the Arthasastra has many thematic links to medicine, sec 
W ujastyk, Roots o f Ayurveda, 181—89. From the side of the purohita, the 
Satapathabrahmana (14: 2: 2: 19) describes the Atharvavedin, who has claimed the 
office of both purohita and brahman, as the "Physician of the sacrifice," Gonda, Vedic 
Literature, 271. The relation of polity and medicine is defined more generally in 
Arthasastra (14: 3: 88): mantrabhaisajyasamyuktd yoga mayakrlas ca ye \ upahanyad 
amitram staih svajanam cabhipalayet, "practices accompanied by mantra-s and 
medicine and those caused by illusion -  with them one should destroy enemies and 
protect one's own people." As an example of a specific point of contact between 
Susruta and Kautilya, the discussion of protective decoctions that can be smeared on 
drums and flags can be noted, see W ujastyk, Roots o f Ayurveda, 122, and compare 
Arthasastra 14: 4: 12-13, which notes how a pill made from certain substances 
removes all poison and that "the sound of musical instrum ents smeared with these 
destroys poison; looking at a flag or standard smeared with these one becomes free 
from poison" [turyaridm taih praliptandm sabdo visavindsanah \ liptadhvajam 
patakam va drstva bhavati nirvisah).

17. Nitisara (10: 11): rahasyena prayogena rahasyakarancna va \ vigraham nasayed vlro 
bandhundsasamudbhavam. Some may be tempted to label these things "Tantric" and 
to use Tantra as a term to describe esoteric Saiva and transgressive practices gen
erally, but as Andre Padoux has perceptively noted, this category is current only 
among occidental observers and those following their methods. Neither in tradi
tional India nor in Sanskrit texts is there a term for this Tantrism; no description or
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definition of such a thing is to be found anywhere. Padoux, "W hat Do We Mean by 
Tantrism?" in Roots o f Tantra, p. 17. Padoux does not dismiss the term entirely, 
apparently out of respect for the work of earlier scholars. But he has effectively 
demolished the validity of this Indological category. Goudriaan and Sanjukta Gupta, 
Hindu Tantric and Sakta Literature, A. History of Indian Literature, vol. 2, fasc. 2 
(Wiesbaden, 1981): 1 deal w ith the problem tangentially, bu t now see Sanjukta 
Gupta, IIJ  46 (2003): 273 "Over the years it has become obvious that there exists no 
such thing [as Tantrism].'' If I may be perm itted a reminiscence, J. A. B. van 
Buitenen once said, in an enigmatic manner that frequently infuriated his students, 
that "Tantra is what you call it." He refused to say more. Of course, his is the only 
possible definition of a term that has no meaning.

18. Arthasastra (14: 1: 2-3) and in slightly modified form in A S  (5: 1: 35—36). The 
physician was on the receiving end of this tactic; Susruta gives several hints on how 
to spot a poisoner; W ujastyk, Roots o f Ayurveda, 182—83. Goyal, Imperial Guptas,
264, has collected references to the term mleccha and its in terpretation in the sec
ondary literature; he rightly  notes that it "never carried a fixed meaning." Goyal has 
not, however, extended his survey to textual sources such as the Arthasastra pas
sage under discussion or the Mudraraksasa (for which see Section 1.9 w ith relevant 
secondary literature). The use of mleccha-s (however defined) in 'defence of the four 
varna-s' (i.e., in the manufacture of an orthodox social order), underm ines the 
simplistic division of Indian and foreign which has enjoyed currency in post-In
dependence writing.

19. Zyslc, Asceticism and Healing in Ancient India.
20. Manavadharmasastra (12: 43): hastinas ca turamgas ca sudra mlecchas ca garhitah \ 

simha vyaghra varahas ca madhyama tamasi gatih.
21. Arthasdstra (14: 1: 4-28), The end of this account is emphatically marked by the 

phrase: iti yogasampat.
22. There are two terms in the text, pusyena (e.g., Arthasdstra  14: 3: 12—14; 14: 3: 56): on 

the Pusya day, and pusyayoginyam (e.g., Arthasastra  14: 3: 80): in the conjunction of 
Pusya, the day on which the moon is in the  conjunction of Pusya.

23. Arthasdstra  (14: 3: 28) and (14: 3: 85): krsnacaturdasyam pusyayoginyam; also in AS  
14: 3: 80 with the full moon as an alternate. In A S  14: 3: 49, the fourteenth day of the 
dark fortnight is also mentioned but the m onth not given.

24. On Yama, see Charles Malamoud, LeJumeau solaire (Paris 2002). On the southern side 
in initiation, see Bakker, "A t the Right Side of the Teacher," 117-34.

25. Arthasdstra (14: 1: 34): vidyutpradagdho 'hgaro jvalo va vidyutpradagdhaih kasthair 
grhltas cdnuvasitah krttikdsu bharanlsu va raudrena karmana 'bhihuto 'gnih prariitas 
ca nispratikdro dahati, "A charcoal burn t by  lightning or a flame caused by it, caught 
and fed w ith wood burnt by lightning -  this fire, w ith offerings made into it under 
the Krttikas or the BharanTs in a rite in honour of Rudra, burns, w hen directed 
towards an enemy, w ithout remedy."

26. See Modak, Ancillary Literature o f the Atharva-Veda, 231.
27. The mythology is summarised in Agrawala, Ancient Indian Folk Cults, 70-71; 

Bakker, Vakatakas, 115—16, and S, Czuma, Kushan Sculpture: Images from Early India 
(Cleveland, 1985): 124—25. Richard M ann, "Parthian and Hellenistic Influences on 
the Development of Skanda's Cult in North India: Evidence from Kusana-Era A rt and 
Coins,” Bulletin o f the Asia Institute 15 (2001): 111-28, but note that the Udayagiri 
caves show that Mann is wrong to say (113) that Gupta M atrkas are not shown with 
Skanda.

28. Allan, Catalogue o f the Coins o f Ancient India, 270, w ith six-headed figure and 
legend, the latter discussed in Devendra Handa, Tribal Coins o f Ancient India (Delhi,
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2007): 199-201. The type discussed by Allan (cxliii) seems also to be Karttikeya, but 
Allan admits the possibility of Siva. Allan's scepticism about the Saiva identification 
is justified because Siva was associated with five aspects, a tradition reaching back to 
the Taittirlya Aranyaka, see Bakker, Vakatakas, 70.

29. D. M. Srinivasan, "Skanda/Karttikeya in the Early Art of the Northwest," Silk Road 
Art and Archaeology 5 (1997—98): 233-68.

30. Saktidhara as Karttikeya rests on Amarasimha, thus a meaning current in Gupta 
times. Namalihganusasana (1: 40-41): karttikeya mahasenah sarajanma sadananah \ 
parvatinandanah skandah senariir agnibhur guhah || 40 bahulepyas tarakajid uisakhah 
sikhivahanah \ sanmaturah saktidharah kumdrah krauncadaranah || 41.

31. For Amarasimha on purohita, see note 9 in this chapter. The appointment of judges is 
taken up in A S  3: 17: 1. Persons of ministerial rank arc assigned to the position of 
judge on the frontier; the judge in ccntre of the kingdom is not mentioned bccausc it 
is assumed to be the purohita.

32. Nitisara (1: 4—5) and Arthasdstra (14: 1: 34); the text passages have been given 
above. After dealing with poison, A S  14: 1: 29-32 turns to poison-dependant 
weapons. In A S  14: 1: 33 we have one weapon before invincible fire, something that 
might seem to damage the present argument. But the presence of the weapon at this 
juncture is due to the fact that the dead animal used in the ritual is to be handled by a 
man condemned to death; it is thus unclean and similar to the poisons handled by 
mleccha-s.

33. This statement is somewhat reductionist: in a large country and with an ancient and 
complex society, we should hardly expect absolute uniformity in the Vedic asso
ciations of the Kapalikas. Thus an inscription from Bangalore, for which Lorenzen, 
Kdpdlikas and Kdlamukhas, 221, records a donation to a Taittirlya named 
Kapalisarman.

34. For example, Arthasdstra (14: 3: 29 and 49). The kapala appears frequently in later 
images as a ritual object.

35. A S  (14: 3: 10—13): triralropositah punyena kaldyaslm anjamm saldkam ca karayet 1110 
tato nisacaranam sattvdndm anyatamasya simhkapalamanjanena purayiiva mrtdydh 
striya yonau pravesya dahayet 1111 lad anjanam pusyenoddhatya tasyam anjanydm 
nidadhydt j112 tendbhyaktdkso nastacchayarupas carati ||l3 .

36. A S  (14: 3: 30-31): dvitiyasydm caturdasydm uddhrtya kumatyd pesayitvd gulikah 
karayet ||30 tata ekdm gulikam abhimantrayitva yatraitena mantrena ksipati tat 
sarvam prasvapayati ||31.

37. A S  (14: 3: 62—63): canddllkumbhltumbakatukasdraughah sanarlbhagosi \ svahd ||62 
talodghatanam prasvapanam ca ||63.

38. A S  (14: 1: 39): adite namas te anumate namas tc sarasvati namas te deva savitar 
namas te,

39. A S  (14: 3: 44): paulormm yasasvimm, "PaulomT, the illustrious."
40. Yokochi, Rise of the Warrior Goddess in Ancient India, Chapter 1, n. 42, gives an 

authoritative review discussion of the relevant evidence. Compare J. N. Tiwari, 
Goddess Cults in Ancient India (Delhi, 1985): 63-64 and 74-75; also Rcnatc Sohnen- 
Thieme, "Goddess, Gods and Demons in the DevTmahatmya," 239-60.

41. See the material collected in Apte, Practical Sanskrit-Engli.sh Dictionary, s.v. matrka.
42. Lorenzen, Kdpdlikas and Kdlamukhas, 219-20. Citing Yamunacarya's Agama- 

prdmdnya, edited by J. A. B. van Buitenen (Madras, 1971): 4-3 and comparing this 
to an inscription of Salta year 973 from Kolanupaka, Andhra Pradesh, for which 
P. V. Parabrahma Sastry, Select Epigraphs o f Andhra Pradesh (Hyderabad, 1965):
7-10, Lorenzen notes that the six insignia are (1) karnika, a type of ear-ring; 
(2) rucaka, a necklace; (3) kundala, a type of ear-ring; (4) sikhamani, a crcst-jewel;
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(5) bhasma, ashes; (6) yajftopavita, the sacrcd thread. The upamudra or subsidiary 
insignia are kapala (skull), khatvahga (club), the inscription adding damaruka and 
mrdahga drums. Other sources give kanthika, a type of necklace, in lieu of karnika 
(Lorenzen, Kapalikas and Kalamukhas, p. 2) but for the present purposes the dif
ference is not substantial. Lorenzen returns to the insignia in his "New Data on the 
Kapalikas," in Criminal Gods and Demon Devotees, edited by Alf Hiltebeitel (Albany,
1989): 234. The initiated Pasupata had six different insignia but six nonetheless, see 
Bakker, Vakatakas, 67, n, 35.

43. There are three goddess shrines at the site, each slightly different from the another. 
Following the numbering given by Patil, Monuments o f the Udayagiri Hill, and 
elaborating on his descriptions, the shrines are as follows: (1) Cave 4 and the adjacent 
niche (unnumbered) with six goddesses, the focus of discussion here; (2) Cave 6 and 
the shrine immediately adjacent to it, shown here in Figure 26. This also has six 
seated mothers flanked by much-abraded figures of Karttikeya and Ganesa; (3) A 
niche located a few metres to the right of the goddess shrine ju st mentioned. This has 
eight mothers seated on a bench w ith a much-damaged Karttikeya, on a peacock, at a 
higher level. An explanation that may put forward tentatively for this cave is that it 
is a later addition built to meet the needs of a purohita subsequent to the time of 
Candragupta II. Discussion of these shrines is taken up in Harper, "W arring Saktis: 
A Paradigm for Gupta Conquests," 115—31 but this scholar's work is flawed by an 
inaccurate account of the actual shrines, incorrect iconographic identifications, a 
tautological argum ent about "tantra" and a misunderstanding of the relevant San
skrit texts, notably the NJtisara; I thus find myself in significant disagreement with 
the assessment given by C. W edemeyer in JR A S  14 (2004): 139.

44. Illustrated in Harle, Gupta Sculpture, Plate 10.
45. Ibid., Plate 9.
46. For example the Visnudharmottarapurana, edited w ith an introduction by Carudeva 

SastrT and Nagasarana Simha (Delhi, 2nd edition, 1998): caturmurteh kumarasya 
rupam te vacmiyadava \ \ kumara's ca tatha skando visakhas cagurus tatha \ \ kumarah 
sanmukhah karyah sikhandakavibhusanah \ raktambaradharah karyo 
mayuravaravahcinah || kukkutas ca tatha ghartta tasya daksinahastayoh \ pataka 
vaijayantl ca saktih karya ca vamayoh || skando visakhas ca guhah kartavyas ca 
kumaravat ] sanmukhas te na kartavya na mayuragatas tatha ]| (3: 71: 2—6; folio 344).

47. Sircar, Select Inscriptions, 1: 326 (line 9): skandapradhanair bhuvi matrbhis ca. The 
much-damaged inscription at Badoh Pathari, next to the images of the goddesses, 
also mentions the mothers ARE (1961—62): num ber 1695; Archaeological Depart
ment, Gwalior State, Annual Report (VS 1982): appendix D, num ber 15 (lines 6-7): 
bhagavatyo matarah.

48. Charles J. Goodwin, "The Skandayaga: Text and Translation," Proceedings o f the 
American Oriental Society 1890, v—xiii in JAOS  15 (1893); summarised in Modak, 
Ancillary Literature o f the Atharva-Veda, 295-97; further discussion in V. S. Agra- 
wala, Ancient Indian Folk Cults, 69-96 (chapter on Khandamaha or festival of 
Skanda). The best general survey of the supplements of the Atharvaveda remains 
Gonda, Vedic Literature, pp. 307-11, but read with Peter Bisschop and Arlo Griffiths, 
"The Pasupata Observance (Atharvavedaparisista 40)," 11J 46 (2003): 315-48. As 
Gonda notes, the A V  supplements constitute an informative survey of late Vedic and 
early Hindu practices. The Skandayaga most probably belongs to the fourth to sixth 
centuries: it already knows the m yth of Skanda as the son of Siva and Agni, and it 
also has a well-developed suite of puja-offerings, akin to or slightly more developed 
than those documented in the copper-plate charters of Gupta times. Among the 
Tibetans, Skanda is know n as sKcm Byed, the "causer of thirst or dehydration,"
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a name that goes back to his Indie role as deity connected with fever and the 
protection of children. But the word also refers to the spirituous offering made to a god 
for the success of any enterprise and the priest who makes this offering [gSer sKern Pa).

49. Skandayaga (2: 6): tam aham matrbhih sardham dhurtam [=  skandam] avahayamy 
aham. Skanda is also described in this text as krttikaputra -  the son of the Krttikas — 
and as having six mouths. The epithet krttikaputra is carried into medieval texts, see 
Sfimad Bhagavatam  (6; 6: 14).

50. This would take us to the lihga in Cave 4 as would the Arthasastra rite mentioning 
worship of Rudra; see note 25 in this chapter. The point here is that this demonstrates 
a connection between the Atharvavedic purohita and the worship of Rudra Siva.

51. Modak, Ancillary Literature o f the Atharva-Veda, 201—32.
52. Ibid., 296. The point about Hermes is derived from Goodwin, "Skandayaga," vii. 

Such comparisons have little place here and in any case have been superseded: 
A. M. Hocart, Kings and Councillors: An Essay in the Comparative Anatomy o f Human 
Society, edited and with an introduction by Rodney Needham with a foreword by 
E. E. Evans-Pritchard (Chicago, 1970): 16-19, makes a more convincing case for the 
identity of Hermes and Agni.

53. The commentaries Jayamahgalatika and Upadhyayanirapeksa give a different 
explanation: It is either a gotra name or derived from the word kutila or kuti, 
an earthen pitcher used to gather grain for fire offerings, see Mital, Kautiliya 
Arthasastra Revisited, 9-10. In the closing verse of the prologue of the 
Mudraraksasa, Kautilya is differently described as having a cunning or crooked 
intellect (kautilyah kutilamatih), a point noted in Trautmann, Kautilya and the 
Arthasastra, 10. As the Mudraraksasa significantly predates the commentaries, this 
explanation counters their manifestly contrived arguments.

54. Arthasastra (14: 3: 88): mantrabhaisajyasamyukta yoga mayakrtas ca ye | upahanyad 
amitrams taih svajanam cabhipalayet. The battles between the gods and demons in 
the Harivamsa provide a theological and mythological framework for the weapons 
in the Arthasastra, notably the TIraklm aya war. As noted in Section 1.5, the demons 
used maya to cover the battleground with a special fire produced from the thigh of 
Urva who gave it to his disciple Hiranyakasipu; summary in Bhattacharyya, Indian 
Demonology, 143. In the Arthasastra (14: 3: 19, 43) the purohita invokes a num ber of 
asura-s, among them Kumbha and Nikumbha and Bali, son of Virocana, demons who 
belong to the family lineage of Hiranyakasipu; ibid., 102, 142. This suggests that the 
maya-based practices of the purohita were understood as descending, at least in part, 
in the traditions of demonic power. This confirms our understanding of the purohita 
as a figure at once in society and beyond it, a man who, because of the conditions in 
the Kali age, was required to mediate between the ostensibly pure or good and the 
im pure or evil.

55. Arthasastra 14: 2 carries the title pralambhanam tatra adbhutotpadanam; 14: 3 is 
called pralambhanam tatra bhaisajyamantrayogah.

56. As noted by Ingo Strauch, "Arthasastra und Caurasastra\ Diebeskunst und Magie 
im alten Indien," in Tohfa-e-Dil: Festschrift Helmut Nespital (Rcinbeck, 2001) 1: 
501—30, portions of the Arthasastra seem to have been derived from Caurasastra; the 
continuing association of Skanda w ith thieves (compare Modak, Ancillary Literature 
of the Atharva-Veda, 424, n. 588) is shown by the Sanmukhakalpa, see Dieter George, 
Sanmukhakalpa: ein Lehrbuch der Zauberei und Diebeskunst aus dem indischen Mit- 
telalter, Monographien zur indischen Archaeologie, Kunst und Philologie, Bd 7 
(Berlin, 1991).

57. Skandayaga (2: 5): ghantapatakinl and Skandayaga (2: 6): yas ca matrganair nityam 
sada parivrto yuva.
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58. Fleet, C]I 3 (1888): 74-76. The year is expired.
59. For this conclusion we again appeal to Amarasimha for whose text see note 9 in this

chapter.
60. Illustrated in Harle, Gupta Sculpture, Plate 65.
61. Based on Fleet, CII 3 (1888): 76 and Sircar, Select Inscriptions, 1: 405 (lines 35—36) with

changes.
62. To expand on the point, I would quote the Buddhist dharanl known as 

Aiyatathdgatousmsasltatapatre, not the most obvious illustration but one that 
highlights the ubiquity of the connection between thunder and the monsoon rains. 
Here the rains are linked to the serpent kings rather than the Mothers: "In due time 
Nagaraja Ananta and Nagaraja Sankhapala and Nagaraja Mahakala will cause the rain 
to fall. And in due time clouds will gather, and in due time the sound of thunder will 
roll." Less controversially we may cite the Brhatsamhita in which Chapters 21-23 
deal specifically w ith clouds and rain.

63. Lorenzen, "Early Evidence," 29-30, has summarised the secondary literature on this 
passage and offered additional suggestions.

64. The lyre has a long history in Indian art and literature, see Rai Krishnadasa, "A 
Vasavadatta Udayana Terracotta Plaque from Kausambl,” JUPHS 18 (1945): 82-90.

65. Arthasdstra (14:1:1): caturvarnyaraksartham aupanisadikam adharmisthesu
prayunjita.

66. Geoffrey Samuel, "Buddhism and the State in Eighth Century Tibet," in Religions 
and Secular Culture in Tibet, Tibetan Studies II, P I A T S  2000, edited by Henk Blezer 
(Leiden, 2002): 1-19. The elaboration of the  Padmasambhava biography is an ad
ditional problem, see Pasang W angdu and Hildegard Diemberger, dBa' bzhed 
(Vienna, 2000): 58. The case is more complex w ith regard to Saivaguru-s who appear 
to have encroached on the chaplain's ritual duties, so combining aspects of the 
purohita 's  role with that of the acarya/guru. The erosion of the purohita's power was 
first noted in Kane, History o f Dharmasastra, 3: 126 based on several mainstream 
sources; Sanderson arrives at the same conclusion on the Netratantra , a medieval 
Saiva text from Kashmir, and the Atharvavedaparisista, see his "Religion and State," 
271-72. The Gupta-period acatya is taken up in Section 3.6.

67. Arthasastra (14: 2: 38): sastrahastasya sulaprotasya va vamaparsvaparsukasthisu 
kalmdsavcnund nirmathito 'gnih striyah purusasya va 'sthisu manusyaparsukaya nir- 
mathito 'gnir yatra trir apasavyam gacchati na catranyo 'gnir jvalati, "W here a fire 
kindled by churning a speckled bamboo-reed in the ribs from the left side of a man 
slain with a weapon or impaled on the stake, or a fire kindled by churning the rib of 
a human being in the bones of a woman or man, goes round three times left wise, 
there no other fire burns.'' The prevention of cooking in a hearth in Arthasdstra  (14: 
2: 32) may also be interpreted as a form of ritual interference. The degree to 
which the "secret practices" apply to other domains is evident from Arthasdstra 
(1: 20: 3-4). The chapter is concerned with the planning of a royal residence 
[antahpura, on which term in epigraphic usage; see Willis, "Some Notes on the 
Palaces of the Imperial Gurjara-PratTharas," JR A S  5 [1995]: 351-60, more generally, 
Daud Ali, Courtly Culture, 38-45). The arrangement of the palace area is to be varied 
out of fear of fellow students (sahadhydyibhayat) and rites performed to prevent the 
place from being set ablaze: "W hen fire [churned] from human [bone] is taken round 
the palace three times from right [to left], no other fire burns [it] nor does another fire 
blaze up there; also when it is smeared with ashes caused by lightning and hail water 
mixed with earth" (mdnusenagnind trir apasavyam parigatam antahpuram agnir 
anyo na dahati na catranyo 'gnir jvalati vaidyutena bhasmana mrtsam yuktena
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karakavarinavaliptam ca). This is an adaptation of the rite given in Arthasastra 
(14: 2: 38) meaning that, with slight modification, the firc-prcvcnlion ritual can be 
used to protect the king's residential camp.

68. Arthasastra (14: 1: 22). This would have been particularly important as the power of 
priests depends on mantra'sakti, the power of mantra or invocation, on which see 
Gonda, "The Indian M antra," in Selected Studies, 4: 248-301. Examples of deliberate 
sabotage are taken up in Brian K. Smith, "Ritual Pcrfcction and Ritual Sabotage in 
the Veda," History o f Religions 35 (1996): 285-306.

69. Arthasastra (14:3: 58—60): caturbhaktopavasl krsnacaturdasyam bhagnasya
purusasyasthnarsabham karayed abhimnntrayeccaitcna 1158 dvigoyuktam goyanam 
ahrtam bhavati ||59 tatahparam akase vikramati 1160, "Having fasted for four meals 
one should, on the fourteenth of the dark fortnight, make a bull from the bone of a 
broken man and should consecrate it with this (’mantra) [given in verses 51—52], A 
bullock-cart with two bullocks is obtained. Then he courses high in the air."

70. Gonda, "Purohita," 2: 320-37; E. W. Hopkins, "Position of the Ruling Caste," JAOS 
13 (1889): 151-62. For a concise review of how the Atharvavedins successfully 
claimed the office of purohita and brahman, Gonda, Vedic Literature, 269-71, with 
citations to the relevant secondary literature. Also discussed in H. W. Bodewitz, 
"The Fourth Priest (the brahman) in Vedic Ritual,” in Selected Studies on Ritual in 
Indian Religions, edited by R. Kloppenborg (Leiden, 1984): 33-68, and more recently 
Joel P. Brereton, "Brahman, Brahman and the Sacrifices" 325-44.

71. Brahmatva-Manjari: Role o f the Brahman Priest in the Vedic Ritual, edited and 
translated by H. G. Ranade (Poona, 1984).

72. Gonda, Ritual Sutras, 472 and 493-94 citing other sources for more details. 
The protohistory of the brahman has been partially reconstructed in Witzcl, "The 
Development of the Vedic Canon and Its Schools: The Social and Political Milieu 
(Materials on the Vedic Sakhas 8)," Inside the Texts, Beyond the Texts: New  
Approaches to the Study o f the Vedas, Harvard Oriental Series, Opera Minora vol. 2, 
edited by M. Witzel (Cambridge, 1997): 277 and 291-92.

73. Brahmatva-Manjari, ii.
74. Hopkins, "Position of the Ruling Caste," 154.
75. See note 100 in Chapter 2. The brahman cum purohita also had three assistants: 

Brahmanacchamsin, AgnTdhra and Potr. There were, nonetheless, debates in the 
Gupta period about the enumerations and who might be call rtvij, see Gaiiganatha 
Jha, Shabara-Bhasya, 3 vols. (Baroda, 1933-36) 1: 643.

76. Manavadharmasastra (7: 78): purohitam ca kurvlta vrnuyad cva cartvijah \ te 'sya 
grhyani karmani kuryur vaitanikani ca. Translation in G. Biihler, SBE, vol. 25: 228; 
more recently Olivelle, Manu's Code of Law, 158. For the epigraphic citation of the 
text in Gupta times, see note 95 in Chapter 2. The absolute historical position of the 
text is taken up later.

77. Yajnavalkyasmrti (2: 314): srautasmartakriyahetor vrnuyad eva cartvijah \
yajnam'scaiva prakurvlta vidhivad bhuridaksirjan. Also prescribed in 
Manavadharmasastra (7: 79).

78. Vijnanesvara ad Yajnavalkyasmrti (2: 314): ya jm m s ca rajasuyadin vidhivad 
yathavidhanam bhuridaksinan bahudaksinan eva kuryat.

79. The rajasuya has been discussed in Chapter 1. The literature is summarised in 
Minkowski, Priesthood in Ancient India, 18 in addition to which Louis Renou, 
Hymnes speculatifs du Veda (Paris, 1956) esp. his translation and notes on the horse of 
sacrifice, 18-19. In sources hostile to the Guptas, the work of priests is denigrated, 
notably the Aryamanjusrlmulakalpa, which condemns Samudragupta for having bad
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councillors and performing animal sacrifices; K. P. Jayaswal, An Imperial History of 
India in a Sanskrit Text (Lahore, 1934); 48. Also in the Rastrakuta plates Candragupta 
is said, out of fear, to have associated goblins {pisaca}, presumably through the 
medium of a purohita.

80. BMC 59, Prinsep Collection. Allan, Catalogue o f the Coins o f the Gupta Dynasties, 22. 
The key study of these coins, cited already in Chapter 1, is Lindquist, "Kings, Horses 
and the Asvamedha Coin-type."

81. Lindquist, "Kings, Horses and the Asvamedha Coin-type," p. 106.
82. Rapson, "Notes on Indian Coins and Seals, Part IV. Indian Seals and Clay 

Impressions," JRAS  (1901): 97-108. Seal in question, p. 102, plate facing p. 98, no. 3. 
This seal was in the collection of Mr. L. W hite King; it is not among those that found 
their way to the British Museum.

83. Sircar, Select Inscriptions, 1: 295.
84. The bird-shaped altars excavated at Jagat Gram near Behra Dun are perhaps the 

most well-known, A R E  (1952-53): section B, num bers 108—10; Indian Archaeology — 
A Review 1 (1953-54): 10-11 and Plates XIII-XV. Also see Sircar, "Brick Inscription 
of Damamitra," E l 33 (1959—60): 99—100, A. S. Altekar, "Musanagar Brick Inscrip
tions," E l 30 (1953-54): 118—20, and Sircar, Indian Epigraphy, 73, n, 3.

85. V. A. Smith, "Observations on Gupta Coinage," JR A S  (1893): 97—98, and plate facing 
p. 148. Smith reads: [sam]udda guttassa deyadhamma. There seems to be no subse
quent reference to verify this record, see A R E  (1951—52): 34 (section B, num ber 264). 
The use of Prakrit in a dispensation that was manifestly Sanskritic raises doubts, 
contra Bhandarkar et al., CII 3 (1981): 41. The horse is illustrated in Williams, A rt of 
Gupta India, Plate 11. There are undeciphered shell inscriptions on the image, see 
Salomon, "New Sankalipi (Shell Character) Inscriptions." Another horse is reported 
from Darelganj, for which A. A. Fiihrer, The Monumental Antiquities and Inscriptions 
in the North-Western Provinces and Oudh (Allahabad, 1891): 130, apparently now 
State Museum, Lucknow. This remains to be double-checked as all things connected 
w ith Fiihrer are contaminated and intellectually suspect, see discussion in my 
"SanchT Bodhisattva", 269, and Falk, "Zur Geschichte von Lumbim," Acta Orientalia 
52 (1991): 70-90,

86. Jaganath Das Ratnakar, "Discovery of a New Historical Stone Horse," IHQ  3 (1927): 
719—28; T, K. Biswas, Bhogendra Jha, Gupta Sculptures: Bharat Kala Bhavan 
(Varanasi, 1985): Figure 127.

87. Bhandarkar et al., CII 3 (1981): 37—38. Some examples can be cited: the sacrificial 
posts from Isapur, Liiders, Mathura Inscriptions, 126; commemorative posts {yupa) 
with inscriptions recording sacrificial performances at Nandsa and Badva in 
Rajasthan, A. S. Altekar, "Nandsa Yupa Inscriptions," E l  27 (1947-48): 252-67; 
Altekar, "Three M aukhari Inscriptions on Yupas," E l 23 (1935): 42-52. However, 
the dates, contra Altekar, cannot be assigned to the Krta era. Another pillar was 
erected by Visnuvardhana to commemorate his completion of the pundarika sacri
fice. This was set up i n  the fort near Bayana in Malava year 428 ( c e  371-72). Fleet, 
CII 3 (1888): 253 (line 3): krtau pundarlke yupo[*r\yam pratisthapitas.

88. V. S. Pathak, "Notes on Gupta Coinage," JN S I  19 (1957): 142-44. The argument 
elaborates that first put forward in A. B. Keith, The Veda o f the Black Yajus School 
entitled Taittiriya Sanhita, 2 vols. Harvard Oriental Series, vol. 18—19 (Cambridge, 
1914): 2: 439. Both cite Bhaskara's commentary, but I cannot pretend to understand 
how this "tends to show that utsanna is not used in the derivative sense of 'in ter
rupted ' or even 'rare.' It probably means elaborate." Agrawal, Rise and Fall o f the 
Imperial Guptas, 126, follows Keith and Pathak.
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89. Goyal, Imperial Guptas, 187.
90. Mahabharata, Adiparvan, edited by V. S. Sukthankar, 2 pts. (Poona, 1933) 1: 202:

21-26. Translation here from van Buitenen, The Mahabharata: 1. The Book o f the 
Beginning, 395.

91. BhG (1: 44): utsannakuladharmanam manusyanam janardana \ narake niyatam vdso 
bhavatity anususruma.

92. Gonda, "Pratistha," p. 349.
93. Fleet, CII 3 (1888): 8 and translation, p. 14; Bhandarkar et al., C1I 3 (1981): 213 whose 

translation on p. 217 is misguided; Sircar, Select Inscriptions, 1: 266 (line 23): 
anekahhrastardjyotsannardjavamsapratisthdnikhilabhuvanavicaranasdntayasah.

94. Sircar, Select Inscriptions, 1: 323 (line 14): pracalilam vamsam pratisthapya.
95. Bakker, Vakatakas, 22ff.
96. For which royal cult, see Section 1.11.

97. SiwanT copper-plates, Fleet, CII 3 (1888): 245 (lines 1-2): agnislomdptoiyydmoktthya- 
sodasydtirdtravdjapeyabrhaspatisavasadyaskracaturasvamedhaydjinah, "who cele
brated the agnistoma, aptoiyama, ukthya, sodasin, atirdlra, vajapeya, brhaspatisava, 
sadyaskra and four asvamedha-s." The same list is given in the Chammak copper
plates, see Fleet, CII 3 (1888): 241, where commentary is given. It may be possible to 
trace the textual source based on omissions, a problem left for a future investigation.

98. Sircar, Select Inscriptions, 1: 295.
99. Fleet, CII 3 (1888): 246 (lines 19-20): maudgalyasagolraya \ laittiri-(read: rl) 

ydydddhvaryyave devasarmmacdryydya.
100. For example Mirashi, CII 5, pp. 65—67; Shastri, Vakatakas, p. 91. Vajasaneyins are 

found also in charters from Orissa and Andhra.
101. Julius Eggeling, The Satapatha-brahmana, according to the Text o f the Madhyandina 

School, SBE vols. 12, 26, 41 and 44 (Oxford, 1882—1900) 44: 333—34. W. Caland, 
"Corrections of Eggeling's Translation of the Satapatha Brahmana,'' BSOS 6 (1931): 
297-302.

102. Satapathabrahmana (13: 3: 3: 6). Eggeling, SBE, vol. 44: 333-34.
103. Taittirlyasamhita, edited by E. Roer, E. B. Cowell et al., Bibliotheca Indica, 6 vols. 

(Calcutta, 1860-99), 5: 110: samkrtyai acchavdkasamam bhavaly ulsannayajho vai esa 
yad asvamedhah kas tad vedety dhuryadi sarvo vai kriyate na va sarvah itiyat. samkrti. 
acchavdkasamam bhavaty asvasya sarvatvaya. A translation is given in A. B. Keith, 
Veda o f the Black Yajus School, 2: 439.

104. Sayana ad Taittirlyasamhita (5: 4: 12: 7): yo 'yam asvamedhah kratuh so 'yam 
vinastayajnavayavair bahubhir avayavair upetatvdt krtsnyo 'yam avayavasahghdtah 
kriyate kvacit kificid avayavo 'tivismrto vd iti ko ndma lokc vetti.

105. There are no charters in favour of TaittirTyas in the north; however, the cighth- 
century poet Bhavabhuti, who hailed from central India, claimed to be a scion of a 
family of teachcrs of the Taittirlya sdkhd; sec Gonda, Vedic Literature, 52; Swati 
Datta, Migrant Brdhmanas, 157. For the myth explaining the school's name, See 
Gonda, Vedic Literature, 325. The Vajasaneyins appear as donees in Parivrajaka, 
Uccakalpa, Maitraka, and Vakataka charters. Excepting grants in areas ruled by 
these subordinate kings, the Gupta data are sparse: we have mention of the 
RanayanTyas, one of the sdkhd-s of the Samaveda, for which Fleet, CII 3 (1888): 70; 
Bhandarkar et al., CII 3 (1981): 310; and Gonda, Vedic Literature, 318. The school is 
mentioned coincidentally in the grant, the purpose being the establishment of an 
endowment for a sun temple. A second grant also mentions a pandita of the 
Samaveda, w ithout a specific school being named, for which Bhandarkar et al., CII 3 
(1981): 275. The Vajasaneyins are mentioned in the Sultanpur grant from Bengal,
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dated Gupta year 121, see Niradbandhu Sanyal, "Sultanpur Copper-Plate Inscrip
tion,” E l 31 (1955-56): 57-66.

106. Fleet, CII 3 (1888): 89; Bhandarkar et al., CII 3 (1981): 340; Sircar, Select Inscriptions,
1: 335 (lines 4-5): svakarmmabhiratasya kratuyaji[nah] adhitasvadhyayasya viprarser 
mmaittrayamyavrsabhasyendravisnoh. Also at Eran is a slightly later inscription on 
the large Varaha image belonging to the time of the Huna king Toramana, which 
again mentions Indravisnu and uses the same phrases to describe him: Fleet, CII 3 
(1888): 159 (line 3). The ancient seat of the M aitrayanlyas is tangential to our present 
concerns, but the Bonda Plates of the PanduvamsI king M ahlsiva TTvara record a 
grant to MaitrayanTya brahmanas, among them Avanti Vikramopadhyaya and Lata 
Phalihasvamin. The names at least show that Maitrayanlyas migrated in the sixth 
century to south Kosala from Avanti (=  Malwa) and Lata (=  Gujarat). Sircar, "Bonda 
Plates of Mahasiva Tivara, Year 5," E l 34 (1961-62): 116.

107. Sircar, Select Inscriptions, 1: 335 (lines 4-5): kratuyaji\nah] adhitasvadhyayasya 
viprarser. The phrase adHitasvadhyaya has a technical sense: "he whose [Vedic] study 
is complete." Compare ibid., 476 (line 4): sakham adHltya', also used in Nitisdra (1: 3) 
cited above. On svadhyaya and prayoga, see Smith, Vedic Sacrifice in Transition, 6.

108. Mai tray amsamhita, edited by Leopold von Schroeder, 4 vols. (Leipzig, 1881—86; 
repr. W iesbaden, 1970-72), reviewed in L. Rocher, JAOS 92 (1972): 571-72, JAOS  97 
(1977): 368-69 and W. Rau, Orientalistische Literaturzeitung 69 (1974): 585-87; 
supplements and corrections in M. Mittwede, Textkritische Bemerkungen zur 
Maitrdyanl Samhita, Alt- und Neu-Indische Studien 31 (Stuttgart, 1986) and 
T. N. Dharmadhikari, 'MaitrayanT Samhita,' in Vedic Texts: A  Revision, Prof.
C. G. Kashikar Felicitation Volume, edited by T. N. Dharmadhikari et al. (Delhi,
1990): 1—9. For the school's history and so on, see von Schroeder, op. cit., 4: 
xix-xxviii, and von Schroeder, "Uber die M aitrayam Samhita, ihr Alter, ihr Ver- 
haltnis zu den verwandten £akha's, ihre sprachliche und historische Bedeutung," 
ZDMG 33 (1879): 177-207; Louis Renou, Lcs ecoles vediques et la formation du Veda, 
Cahiers de la Societc asiatique, no. 9 (Paris, 1947): 155-58; 199-203; Gonda, Vedic 
Literature, 327; Gonda, Ritual Sutras, 525-27. As far as the name of the school goes, 
Witzel, "Development of the Vedic Canon and its Schools," 315, n. 305, suggested 
that "the MaitrayanTya seem to have received their name from/because of the 
patronage of the local Maitraka dynasty of Gujarat. Their older name was Kalapaka 
(e.g. in Patanjali, Mahabhasya)." The second part of this interpretation, based on von 
Schroeder's conjecture in ZDMG 33 (1879): 202, was rejected by Renou and Gonda; 
the first part cannot be sustained given the Eran pillar inscription, cited earlier. This 
names the Maitrayanlyas in c e  484 and this predates the first Maitraka record of c e  
501—02, for which Sircar, Select Inscriptions, 1: 426-29. So it is more plausible that 
the dynasty took its name from the Maitrayanlyas to whom they may have extended 
patronage. But the complete absence of a connection is more likely: Maitraka grants 
to M aitrayanlyas are relatively few, Njammasch, Bauern, Buddhisten und Brahmanen,
313, and this school is not mentioned in Maitraka records until a grant of 
Dhruvasena I, dated C E  536, see H. G. Shastri et al., "Ghunada (Khanpar) Plates of 
the Maitraka King Dharasena II [sic!], (Valabhl) Year 217," Journal o f the Oriental 
Institute o f Baroda 22 (1972): 83 (line 20). Moreover one of the pupils of Lakulesa 
was called Mitra and his followers were called Maitraka. As the Maitrakas were 
predominantly worshippers of Siva, the dynastic name probably come from this 
source; Virji, Ancient History o f Saurashtra, 17-19; Ashvini Agrawal, Rise and Fall o f 
the Imperial Guptas, 257.
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109. Manavasrautasutra, edited by van Gelder w ith translation appearing as J. M. van 
Gelder, The Manavasrautasutra belonging to the Maitrayanl Samhita (Delhi, 1963). 
Also see C. G. Kashikar, "Manava Srautasutra," in Vedic Texts: A Revision, edited by 
T. N. Dharmadhikari, pp. 98-114. More condensed is the Varahasrautasutra, edited 
by W. Caland and Raghu Vira (Lahore, 1933) and C. G. Kashikar, Varahasrautasutra 
(Pune, 1988). For the two parisista-s of this sutra, see Raghu Vira, "The 
Chandonukramani of the Maitrayanl Samhita," JR A S  (1932): 547-53 and Raghu vira, 
"Gonamika: One of the Newly Discovered Parisistas of the MaitrayanTyas," Journal 
of Vedic Studies 1 (1934): 6-12. For the grhya-texts of the two schools, M. J. Dresden, 
Manavagrhyasutra: A  Vedic Manual o f Domestic Rites (Groningen, 1941) and Pierre 
Rolland, Le Varahagrhyasutra (Aix-en-Provence, 1971) and Rolland, Le 
Varahagrhyapurusa et autres extraits des Varahaparisista, a caracterc domestique 
(Aix-en-Provence, 1975).

110. Maitrayanlsamhita (3: 2: 9): utsannayajiio va esa yad agni's cityah etc. For translation, 
See Keith, Veda o f the Black Yajus School, 2: 418. The word utsanna is also used in 
MaiS (1: 11: 6) in connection with the Vajapeya. Keith argues (Black Yajus School, p. 
418, n. 2) against Sayana that ustanna means "elaborate" or "extended” based on his 
earlier, "The Meaning of utsannayajna," ZDMG 66 (1912): 729-31. Nonetheless, he 
admits his gloss is contrary to ordinary usage. A semantic shift may have occurred, 
but the point here is that only the ordinary meaning in Gupta-period Sanskrit is 
relevant.

111. The meaning siddha- suggested but not discussed in Lindquist, "Kings, Horses and 
the Asvamedha Coin-type," 106. I am grateful to Joe Cribb for reminding me of the 
importance of the coins in this regard. For ramifications of the meaning, see note 175 
in this chapter.

112. van Buitenen, The Maitrayanlya Upanisad: A  Critical Essay, with Text, Translation 
and Commentary (The Hague, 1962) (1: 1): sa purnah khalu va addhavikalah 
sampadyate yajnah.

113. For the date, Fleet, CII 3 (1888): 89; Bhandarkar et al., CII 3 (1981): 339; Sircar, Select 
Inscriptions, 1: 334 (line 3). Gupta years are expired and the reckoning started on 
Caitra sudi 1; for the details see note 36 in Chapter 1. For calculations regarding the 
length of generations, see R. C. Majumdar, "Jodhpur Inscription of Pratihara Bauka; 
V.S. 894," E l 18 (1925-26): 89, n. 3. The Eran pillar inscription lists Indravisnu, 
Varunavisnu, Harivisnu, and Matrvisnu. Evidently M atrvisnu was advanced in 
years by the time of the Budhagupta pillar inscription because in the slightly later 
inscription of Toramana, which see Fleet, CII 3 (1888): 159 (line 3), he is dead 
[svargata) and the record made by his younger brother Dhanyavisnu. In the Bud
hagupta inscription, Dhanyavisnu is mentioned already, suggesting he was acting as 
some kind of regent in 484. Thus, for dates we cannot be far wrong to suggest: 
Indravisnu (fl. circa 403), Varunavisnu (fl. circa 429), Harivisnu (fl. circa 455) and 
M atrvisnu (fl. circa 480). Three ancestors seem to be named by analogy with the 
requirements of sraddha in which ancestors are invoked to the third generation; 
the inscriptions may also have been composed by analogy with Manavasrautasutra 
(11:8: 1: 1): "He mentions one, two, three (ancestors), he does not mention four and 
not more than five." This is the Pravara chapter of the Sulbasutra.

114. Fleet, CII 3 (1888): 35 (line 5): krtsnaprthivljayarthena; the ceremonial conquest of the 
regions has been discussed in Chapter 1,

115. Heesterman, Royal Consecration, 83.
116. Ibid., 115, n. 8. The rebirth of the king is explained in Section 1.11, with additional 

points in Heesterman, Royal Consecration, 118.
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117. Ibid., 115. These terms refer to Soma's glory, Agni's brilliance, the sun 's lustre, 
Indra's power, the strength of Mitra and Varuna, and the force of the Maruts. The 
MaitrayanTya kratu- is of the Visvedevas.

118. Hans Bakker kindly pointed out to me that the Varuna figures are shown holding the 
containers in a particular way, as if about to pour out the unction fluid. Personal 
communication, November 2005.

119. Fleet, CII 3 (1888): 8 (line 26).
120. Bohtlingk and Roth, Sanskrit-Worterbuch, s.v. dyumna.
121. Sircar, Select Inscriptions, 1: 269 (lines 7-18): suvarnnadane \samvd*]ritd nrpatayah 

prthuraghavadyah. The several Puranic sacrifices to which the Eran inscription al
ludes are summarised in Petteri Koskikallio, "The Horse Sacrifice in the 
Patalakhanda of the Padmapurana," in Composing a Tradition, 228.

122. Bhandarkar et al., CII 3 (1982): 222; Sircar, Select Inscriptions, 1: 269 (lines 14—16): 
\yo*\ rajasabdavibhavair abhisecanadyaih [[*].

123. Manavasrautasutra (7: 1: 3: 17) within the vajapeya. The comparison of the king's 
steps with those of Visnu appears again in the enthronem ent sequence of the 
rajasuya in the Varahasrautasutra, see Heesterman, Royal Consecration, 141.

124. Manavasrautasutra (7: 1: 3: 20): vyakhyato 'bhisekah. W ithin the rajasuya, identical 
phrases are used after the yajamana has descended the sacrificial pole, 
Manavasrautasutra (7: 1: 3: 17—20).

125. Sircar, Select Inscriptions, 1: 269 (line 9): dhanaddntakatustikopatulyah,
126. Ibid., 1: 269: [bhuvasa*]vo nrpatir aprativaryyamryyah. For the reconstructed word, 

we follow Bhandarkar et al., CII 3 (1982): 222 (line 16).
127. Ibid., 1: 269 \srlr a*]sya paurusaparakkramadattasulka [hastya*] svaratnadhana- 

dhanyasamrddhiyukta. Sircar restores the name of Sam udragupta's queen: dattasya, 
but this could only be part of a name. We follow Bhandarkar et al., CII 3 (1982): 222 
(line 17).

128. Cited in Gonda, Aspects o f Early Visnuism, 77.
129. Cunningham, ASIR  10 (1874-76): 89. Illustrated in Williams, A rt o f Gupta India, 

Plate 125.
130. Fleet, CII 3 (1888): 20. Bhandarkar et al., CII 3 (1982): 222, suggest that line 26 of the 

record be restored devalayas ca krtiriatra jandrdanasya so that the object of the 
record was the making of a temple of Janardana (i.e., ICrsna). This is based on 
M atrvisnu's pillar at the site which describes itself as a dhvaja of Janardana: 
janarddanasya dhvajastambho \'*]bhyucchritah, Bhandarkar et al., ibid. 341, (line 9). 
The unstated logic of Bhandarkar's argument is that a pillar of Janardana should 
have stood before a temple of Janardana. The fact that the opening of M atrvisnu's 
inscription refers to Visnu as four-armed (caturbhujah) would appear to support the 
association of the Samudragupta inscription w ith the colossal Visnu that indeed 
has four arms. Bhandarkar pursued the implications to their logical end, b u t his 
reconstruction does not bear scrutiny. The closing lines of the pillar inscription, in 
the first place, do not mention Janardana but Varaha and Narayana (the text is given 
in Chapter 1, note 117). Moreover, the colossal four-armed Visnu does not belong to 
the fourth century; it is rather a tenth-century replacement of a late fifth-century 
original. This is w hy Harle did not take up the image in Gupta Sculpture. Williams, 
Art o f Gupta India, despite noting the sculpture 's “physical problems" (p. 91), was 
deceived by the copy.

131. See Fleet, CII 3 (1888): 19 and 21, n. 4.
132. Illustrated in K. D. Bajpai, Sagar through the Ages (Sagar, 1964). One sculpture, 

broken in tw o parts, was in situ in the early 1980s, bu t has since disappeared.
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133. R. D. Bhatt, "Some Interesting Coins from Madhya Pradesh," Numismatic Studies 2 
(1992): 40 and Plates 4 a-b . A miniature example in ivory was found at 
Chandraketugarh and is now in the Ashutosh Museum, Calcutta.

134. Discussed in Chapter 1 and explored in Dass and Willis, "Lion Capital," 39-41.
135. Mohanlal Sarma, Padmavati (Bhopal, 1971); H. V. Trivedi, The Naga Coins o f 

Padmavati (Gwalior, 1957).
]36. See my Inscriptions o f Gopaksetra, 118-19. There are also inscribed bricks bearing 

the names of Vaisnava donors.
137. S. W. Jamison, Sacrificed WifejSacrificer's Wife (Oxford, 1996). On th cyupa, Gonda, 

Aspects o f Early Visnuism, 81-84; Minkowski, Priesthood in Ancient India, 153—54; 
thanks are due to Prof. Minkowski for commenting on the relief (personal com
munication November 2005). Also see T.N. Proferes, "Installation of the Sacrificial 
Post," JAOS 123 (2003): 317-50.

138. So also one of several paradigmatic signs of a priest in the Ta|agunda inscription, 
Sircar, Select Inscriptions, 1: 476 (line 5): kusasamiddrsatsrugajyacarugrahanadida- 
ksena panina, "w ith hand dexterous in grasping the kusa-grass, fuel and stones, 
ladle, clarified butter and oblation vessel."

139. B rockington , Sanskrit Epics, 237.
140. For the charters and Sanskrit, see Chapter 2, note 41.
141. The Nagouri horse is shown on the map in Marshall, Monuments of Sanchi, 2: Plate 1 

as "Dang-kT ghorT," the word dang meaning "jungle" in local language. The sculp
ture noted also in Williams, Art o f Gupta India, 25, n. 17.

142. E. Neumayer, Lines on Stone (Delhi, 1993): 205, Figure 550; another interpretive 
drawing of the painting in Shaw, Buddhist Landscapes, 111, Figure 11.3.

143. Sircar, Select Inscriptions, 1: 335 (lines 6-7): bhagavadbhaktena vidhatur icchaya 
svayam varayeva rajalaksmyadhigatasya. Also in the Toramana inscription: ibid., 
421 (lines 4—5).

144. Fleet, CII 3 (1888): 114 (lines 3—5): caturddasavidyasthanaviditaparamarthasya ka- 
pilasy[e*]va maharseh sarrvatat\t*\vajnasya bharaddvajasagotrasya nrpatiparivraja- 
kasusarmanah. Sircar, Select Inscriptions, 1: 394. This is the Kho copper-plate of 
Samksobha dated c e  528—29, which shows, like the Eran inscription, that claims to 
brahmanical authority and high descent appear at a late stage, as docs the process of 
Sanskritisation in the Parivrajaka charters,

145. Fleet, CII 3 (1888): 115, n. 8, defines this as "the four Vcdas, the six Vedangas, the 
Puranas, the MTmarnsa system of philosophy, the Nyaya system and Dharma, or 
law." The Kapila referred to in the inscription was the legendary founder of the 
Samkhya system who is often identified with Visnu.

146. Bhandarkar et al., CII 3 (1981): 25, 66, 217.
147. Williams, Art o f Gupta India, 41.
148. On the question of "tribes," see Parasher, Mlecchas in Early India, 179. For the tribe 

as a category in social anthropology, Andre Beteille, "The Concept of Tribe with 
Special Reference to India," in Society and Politics in India (London, 1991), first 
published in European Journal o f Sociology 27 (1986): 297-318; F. G. Bailey, "'Tribe' 
and 'Caste' in India," Contributions to Indian Sociology 5 (1961): 7—19.

149. See Chapter 1, note 128.
150. See Batakrishna Ghosh, Collection o f the Fragments o f Last Brahmanas (Calcutta, 1935; 

Reprint Delhi, 1982): 106-07 and Renou, Ecolcs vediques, 131 and 171. A useful 
overview of the sakha-s is Ganga Sagar Rai, 'Sakhas of the Krsna Yajurveda in the 
Puranas', Purana 7 (1965): 235-53.

151. Kane, History o f Dharmasastra, 4: 302.
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152. S. P. Tewari, Cultural Heritage o f Personal Names and Sanskrit Literature (Delhi, 
1982): for example p. 84 citing Raghuvamsa (18.10).

153. Sircar, Select Inscriptions, 1: 289—90 (line 4): [c]chand[o]g[y]aca[ryydsva]vajisag[o]ttra. 
Sircar, Indian Epigraphical Glossary, s.v. mahabaladhikrta. Members of PrthivTsena's 
family earlier held the position of mantrikumaramatya.

154. Goyal, Imperial Guptas, 70—81. Developed more carefully in Agrawal, Rise and Fall 
o f the Imperial Guptas, 83-84.

155. Bakker, Vakatakas, 12.
156. Ibid., p. 11.
157. Sircar, Select Inscriptions, 1: 436 (lines 7—8): duhita dharanasagotra nagakulasam- 

bhutaya\m*]; ibid., p. 439 (lines 7—8): duhita dharanasagotra nagakulotpannaya[m*].
158. M. G. Dikshit, "Kurud Plates of Narendra, Year 24," E l  31 (1955—56): 263-66 with 

reply Sircar, "Note on Kurud Plates of Narendra, Year 24," E l 31 (1955—56): 267-68. 
Also Bakker, Vakatakas, 29. A dynastic link to the Vidisa region in  these plates 
makes them especially applicable. Narendra was the son of Sarabha, and Sarabha was 
the maternal grandfather of Goparaja mentioned in the Eran inscription of 510, for 
which see Fleet, CII 3 (1888): 92-93.

159. Sircar, Select Inscriptions, 1: 436, n. 9, where the m atter is discussed in detail; 
Bakker, Vakatakas, 12, n. 17.

160. Sircar, Select Inscriptions, 1: 478 (line 12): guptadiparthiva etc. For dates we follow 
Sircar: Mayurasarman, circa 330-60; Kakusthavarman, circa 410^55; Santivarman, 
circa 455-70.

161. Fleet, CII 3 (1888): 95, n. 1; for the Udayagiri text, 35 (line 3). Fleet may have referred 
to Amarakosa (7: 41-42) while framing these observations. This was suggested to me 
by Fleet's personal copy of the 1896 edition that is dated in his own hand to October 
1905 and has the word rsi marked in the index. This evidence is of course after the 
fact; that is, CII 3 (1888), but it nonetheless indicates that Fleet was interested in 
Amarasimha's categories,

162. Bakker, Vakatakas, 163.
163. T. W. Rhys Davids, The Questions o f King Milinda, SBE, vol. 36 (Oxford, 1894): 147—48.
164. Raghavan, Mudraraksasanatakakatha, 69—70.
165. Ibid., 76.
166. Ibid., 16. The data are analysed in Sircar, "Indological Notes. 12 Derivation of the 

Clan or Family Name M aurya," JA IH  5 (1971—72): 242—47. Sircar, interested in 
isolating early historical fact, concludes that M aurya has nothing to  do w ith the 
word for "peacock" and that maurya and mauryaputra really mean "a scion of 
the M aurya clan" in the earliest records (ibid., 244). Sircar is not interested in the 
rhetorical and ideological motivations of the later writers.

167. The same explanation is offered again in different words in Mahabharata (3: 187: 3).
168. Sircar, Select Inscriptions, 1: 323 (lines 13-14): paritosan mataram sasranettram 

hataripur iva krsno devaklm abhyupe[ta]h. See Section 1.5 for commentary,
169. As noted above in Section 1.10.
170. Bhattacharyya, Indian Demonology, 145, 187.
171. The analysis given here proven by BhG (9: 32-33): mam hipartha vyapa'sritya ye 'pi 

syuh papayorayah \ striyo vaisyas tatha sudras te ‘pi yanti param gatim  || kim punar 
brahmanah punya bhakta rajarsayas tatha. In the fourth and fifth centuries, the 
devoted rajarsi must surely have been read as a direct reference to the Gupta king.

172. As noted in Section 1.8,
173. For the _y«ga-theory and changes in dharma according to each age, see Robert Lingat, 

The Classical Law o f India, translated by J. D. M. Derrett (Berkeley, 1.973): 183-89,
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and Lingat, "Time and the Dharma," Contributions to Indian Sociology 6 (1962): 
7—16. Attempts have been made to read yuga-ihcory in socio-historical terms: 
B. N. S. Yadava. "The Accounts of the Kali Age and the Social Transition from 
A ntiquity to the Middle Ages" in Feudal Social Formation in Early India, edited by
D. N. Jha (Delhi, 1987): 65-111, first published in IHQ  1-2 (1978-79): 31-63; also 
R. S. Sharma, "The Kali Age: A Period of Social Crisis," ibid., pp. 45-64.

174. The reinstatement of krtayuga is repeatedly mentioned in the charters of Pravarasena 
II, see Jamb plates for the characteristic wording: Mirashi, CII 5 (1963): 12—13 (lines 
15—16). We return to this issue in greater detail in Section 3.6.

175. Sircar, Select Inscriptions, 1: 476 (line 4). We follow Sircar's suggestion regarding 
the meaning of pallavasvasamstha-, "at the completion of the horse (sacrificc) of the 
Pallavas." W hat could have caused the dispute? The answer is money: siddhi in the 
next verse means "fortune," "recovery (of money)." This adds a further dimension 
to the letter si on the asvamedha coins, a point already noted. The background is 
filled in by law texts: Manavadharmasastra (7: 82): avrttanam gurukulad vipranam 
pujako bhavet, "The king should be the worshipper of brahmanas returning from the 
homes of their guru-s/' and Yajnavalkyasmrti (2: 314): yajndms caiva prakurvlta 
vidhivad bhuridaksinan, "He (the king) should perform sacrifices according to the 
rules, giving large presents." Trouble arose because the Pallava king did not show 
due respect and was parsimonious. The complexities surrounding the payment of 
daksind and possible areas of dispute are given in Manavadharmasdstra (8: 206-13).

176. This view developed in Hocart, Kings and Councillors.
177. Kane, History o f Dharmasastra, 2: 122—23 and 3: 39, gives some further examples and 

additional legal views.
178. Biihler, SBE, vol. 25: xix.
179. Kane, "13. Manavadharmasutra -  Did it Exist?," in History o f Dharmasastra, 1:

143-49. On the MaitrayanTya affiliation, see S.W. Jamison, "A Sanskrit Maxim and 
its Ritual and Legal Applications," in Anusantayai: Fcstschrift fu r Johanna Nartcn 
zum 70. Geburtstag, Miinchener Studien zur Sprachwissenschaft, Bciheft 19, edited 
by, Almut Hintze and Eva Tichy (Dettelbach, 2000): 122-24, cited and endorsed 
in Olivelle, Manu's Code of Law, 46. Also sec von Schrocder, Mailrdyanlsamhitd, 
xviii-xix. The closeness shown also by the MaitrayanTya sulba which is a version of 
the Manava. Both cover the same ground and many passages are identical although 
the arrangements differ.

180. Patrick Olivelle, "Manu and the Arthasastra: A Study in Sastric Intcrtcxtuality," JIP  
32 (2004): 281—91; further observations in Olivelle, Manu's Law Code, 47-49.

181. The date of the MDh has long been recognised to hinge on its relationship with the 
Arthasastra, see Derrett, Dharmasastra and Juridical Literature, 31-33 and Kangle, 
Arthasastra, 3: 80-83. Derrett summarises the features that show how Manu 
ingested the products of centuries but Derrett's date, "perhaps between 200 bc and 
100 a d , "  is too early. Olivelle, Manu's Law Code, 19-25 gives a full summary of the 
evidence -  mostly negative -  for the text's date. But his final preference (ibid., 25) 
for a second to third-century date, in harmony with D. C. Sircar's third-century 
date, is based only on the assessment that "it is unlikely that the socio-political 
conditions during which the MDh was composed reflects those of the indigenous 
Gupta empire." It will be clear from the discussion in the previous chapter, and also 
from what follows, that many aspects of the MDh do indeed conform to early Gupta 
conditions (i.e., the conditions in the fourth century rather than the fifth).

182. Sabara cites MDh 8: 299 ad Karmamlmamsdsutra (6: 1: 12), as noted in Olivelle, 
Manu's Code o f Law, 23. Sabara is taken up in greater detail in Section 2.5. For the
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moment, we only note that he belonged to the M aitrayanlyas and would thus have 
been familiar with the MDh. This is w hy he does not cite Manu by name but simply 
says evam smarati (i.e., he is citing the law-book of his own school).

183. The epigraphic citation of Manu is given below in note 190. The reference to Manu 
in A. S. Altekar, "Nandsa Yupa Inscriptions," E l 27 (1947—48): 252—67 (line 13): 
manunirvisesam iva has not drawn the attention of textual commentators. Altekar's 
assignment of the date to Vikrama era is not correct, so the inscription does not 
actually give us a reference to Manu in the th ird  century. The historical framework 
offered by Altekar is out of date, the palaeography of the inscription is subsequent 
to late Kusana times and the cultural apparatus mentioned (temple building, en
dowments, etc.) belongs to the Gupta period.

184. Telang, SBE, vol. 8: 30. The Kalidasa references are discussed again in Olivelle, 
Manu's Code o f Law, 23.

185. Sircar, Select Inscriptions, 1: 477 (line 8) and Manavadharma'sastra (12: 100) just 
cited.

186. In the Udayagiri inscription, Fleet, CII 3 (1888): 35 (line 5). As shown in Section 1.11, 
the description of Amarasimha applies: cakravarti sarvabhaumah nrpo 'nyo 
mandalesvarah.

187. See Sections 1.5 and 2.12.
188. Biihler, "Synopsis of Parallel Passages," SBE, vol. 25: 533—82; Patrick Olivelle, 

"Visnu-Smrti: Explorations in a Forgotten Dharmasastra," read at AOS: 250th 
Meeting, Philadelphia (19 March 2005). The detailed mapping of the textual 
relationships is beyond the scope of the present work; we are interested rather in the 
political and historical implications of these literary events.

189. This is discussed in Chapter 2, note 325.
190. Fleet, CII 3 (1888): 165 (line 5): manvadiprarntavidhividhanadharmma dharmmaraja 

iva. Virji, Ancient History o f Saurashtra, 27, places Dronasimha circa CE 499-519.
191. Kane, History o f Dharmasastra, 2: 328.
192. As discussed in Derrett, Religion, Law and the State, 86.
193. van Buitenen, Bhagavadgita, 7.
194. Ibid., 7—8.
195. Olivelle, Dharmasutras, 107.
196. Othmar Gacbter, Hermeneutics and Language in Purva M imamsa (Delhi, 1983): 9-10, 

where scholarship on the date of Sahara is summarised.
197. Jean-Marie Verpoorten, Mimamsa Literature, A History of Indian Literature, vol. 6, 

fasc. 5 (Wiesbaden, 1987): 9. In more detail with textual proofs, D. V. Garge, 
"Did Sahara belong to the MaitrayanTya School of the Yajurveda?," BD C R I4 (1943):
329-39.

198. Jaimni, Mimamsasutra, with the commentary o f Sabarasvamin, edited by 
Mahesacandra Nyayaratna, 2. vols. (Calcutta, 1863-89) 2: 139-46; for translation see 
Jha, Shabara-Bhasya, 3: 1429-37, which we use here, the references below being to 
the volumes and page num bers in these editions.

199. The rhetorical and textual position of Sabara, which offers more historical diffi
culties than can be tackled here, have been addressed in Colas, "Competing 
Hermeneutics of Image W orship," 149-79. Sontheimer, "Religious Endowm ents,” 
50-53 also gives a summary of Sahara's view with different points of emphasis.

200. Jha, Shabara-Bhasya, 3: 1432. Sabara also deals w ith the related contention that the 
gods eat the essence of the food rather than the food itself, like bees take honey from 
flowers. Sabara will have none of this (ibid., 3: 1436): we actually see bees taking the 
essence of flowers, not so with gods and offerings. Furthermore, when offered food
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becomes insipid, it is not because the god has taken the essence, but simply because 
the food has become cold and exposed to the air.

201. Ibid., 3: 1434.
202. Ibid., 3: 1434.
203. Ibid., 3: 1437; Sabara ad Jaimini, Mimamsasutra 2: 146: iha tu karmmany abhavah 

pratividhanasya \ tasmad visamam atithma. That Sabara is criticising puja is shown 
by his characterisation of the opponent's views: Sabara ad Jaimini, Mimamsasutra 2: 
145: bhakta esa sabdah. While bhakta means "secondary" (as an antonym of mukhya, 
"principal, first") its connotations as an augmented form of bhakta was probably 
fairly obvious to readers in Sahara's time,

204. Jha, Shabara-Bhasya, 3: 1432.
205. Sabara ad Jaimini, Mimamsasutra, 2: 141; Jha, Shabara-Bhasya, 3: 1433.
206. Jha, Shabara-Bhasya, 3: 1436.
207. Ibid., 3: 1433. On the early attempts at the definition of property and attendant 

difficulties, J. D. M. Derrett, "The Concept of Property in India, c. a d  800—1800," 
Zeitschrift fiir vergleichende Rechtswissenschaft 64 (1962): 15-130. Derrett, however, 
is overly hasty (p. 94) in dismissing views outside the textual world dominated by 
Mimamsa. Colas, "Competing Hermeneutics," 153, translates devaksetra as "territory 
of the god," but goes on to say (p. 154) that this seems to be land donated to a temple. 
Charters from the Gupta period — the Damodarpur and Valkha plates provide 
examples — show that what is being referred to by Sabara are plots of agricultural 
land.

208. Jha, Shabara-Bhasya, 3: 1436—37. Sabara ad Jaimini, Mimamsasutra, 2: 145: tan na, 
pratyaksat pramanat devataparicarakanam abhiprayah. Colas, "Competing Herme
neutics," 153—54 takes up the meaning of devataparicaraka and Jha's translation of 
this term. The copper-plates again help: the Valkha charters mention those who 
propitiate the god (devaprasadaka) and the servants of the god who undertake 
ploughing and sowing (devaparicarakaih krsyamanam vapamanam ca). See discus
sion in Section 2.5. This leaves little doubt that Sabara is indeed describing temple 
endowment land and those who controlled it.

209. J. D. M. Derrett, Bharuci's Commentary on the Manusmrti, 1: 236-37; 2: 350. For 
Bharuci's date, see ibid., 1: 9—10; he was from the south and a follower of 
Visistadvaita, see especially ibid., 1: 33.

210. The nature of competence is brought out in Francis X. Clooney, "A Theological 
Debate," JIP  16 (1988): 279.

211. This position argued at the opening of Sahara's work, see Jha, Shabara-Bhasya, 1: 
87-97.

212. Jha, Shabara-Bhasya, 1: 87—89.
213. Jha, Shabara-Bhasya, 2: 1178. Sahara's thesis is summarised also in Kane, History o f 

Dharmasastra, 2: 865-67.
214. This conclusion may also be read as a critique of the bhumidana ceremony described 

in Atharvavedaparisista 10 of which Sabara probably had knowledge. This details 
how an image of the earth was to be made and given away to a brahmana, Modak, 
Ancillary Literature o f the Atharva-Veda, 242-43.

215. Amarasimha, Namalihganusasana, cited in full in Section 1.11.
216. Nllakantha, Vyavaharamayukha, edited and translated by Vishvanath Narayan 

Mandlik, 2 parts (Bombay, 1880) 2: 35. Kane, History o f Dharmasastra, 2: 865-66.
217. Jha, Shabara-Bhasya, 1: 95.
218. For an exploration of other possible historical issues from the perspective of the priest, 

Sontheimer, "Religious Endowments," 59. In this framework, I am inclined to regard
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Apastambadharmasutra as a relatively late work, reformed against the complex 
accretions of Baudhayana, a point already made for other reasons in Chapter 2.

219. For Sankara and his digvijaya, see Angelika Malinar, "Sankara as Jagadguru 
according to Sarikara-Djgvijaya," in Charisma and Canon: Essays on the Religious 
History o f the Indian Subcontinent, edited by Vasudha Dalmia et al. (Oxford, 2001): 
93-112.

220. SrTharsa, Naisadhlyacaritam, edited by Narayana Rama Acarya w ith extracts from 
the commentaries of Mallinatha et al. (Mumbai, 1952): 210 (5: 39): visvarupakalanad 
upapannam tasya jaimnimunitvam udtye. The commentaries explain the pun, and 
there is no need to replicate this here.

221. Cited in Kane, History o f Dharmasastra, 2: 842. Vijnanesvara belonged to the early 
dccadcs of the twelfth century.

222. The importance of the dative is brought out in Clooney, "A Theological Debate,"
283.

223. Fleet, CII 3 (1888): 122 (lines 6—11); see his translation p. 123.
224. Aitreyabrahmana (39: 7): na ma martyah kascana datum arhati visvakarmanbhauvana 

mam didasitha \ nimamkseham salilasya madhye moghas ta esa kasyapayasa sahgarah. 
A variant also in Satapathabrahmana (13: 7: 1: 13—15). Visvakarman, the builder of 
all, is the "architect of creation” but, to drive the nail completely home, even he 
cannot give away the earth.

225. Fleet, CII 3 (1888): 35 (line 5).
226. Ibid., 35 (line 2). The term avakraya is used in Arthasastra (3: 8: 24 and 3: 20: 10) to 

indicate the payments of rents and debts. The term, which appears in 
Yajnavalkyasmrti (2: 20: 228) in the sense of "hiring out," is explained in Kane, History 
of Dharmasastra, 3: 494: "An avakraya becomes valid after possession over three 
generations and a (regular) purchase by mutual agreement becomes valid at once."

227. M edhatithi ad Manavadharmasastra (3: 152), probably basing himself on Sabara ad 
Jaimini 2: 145, discussed previously, Phyllis Granoff, "Reading between the Lines: 
Colliding Attitudes towards Image W orship in Indian Religious Texts," in Rites 
Hindous, 389-421, explores the tensions that emerged as attempts were made to 
harmonise image-worship to orthodoxy. An introductory overview is provided in 
Richard Davis, "Image W orship and its Discontents," in Representation in Religion: 
Studies in Honor of Moshc Barasch, edited by J. Assmann and A. Baumgarten (Leiden, 
2001): 107-32.

228. Gonda, Visnuism and Sivaism, 75.
229. Fleet, "Sanskrit and Old Canarese Inscriptions," IA  5 (1876): 177 (lines 10-11): 

tatrajnaptih mulakarabhojaka, "the command confers the enjoyment of the original 
(royal) taxes there,” this after the grant says in line 7 gramam prattah. In the closing 
imprecation, Sagara is not mentioned, thereby side-stepping the MTmamsaka 
assertion that the earth could not be given away because the king does not have title 
to it. The nature of MImamsa before Sabara, much beyond the scope of the present 
work, is taken up in Francis X, Clooney, Thinking Ritually: Rediscovering the Purva 
MImamsa o f Jaimini (Vienna, 1990).

230. Shastri, Vakatakas, 90.
231. Kane, History o f Dharmasastra, 2: 842,
232. Manavadharmasastra (8: 39): nidhlnam tu purananam dhatunam eva ca ksitau \ 

ardhabhagraksanad raja bhumer adhipatir hi sah.
233. Arthasastra (2: 1: 1-18).
234. Mirashi, CII 4 (1955): 1: 24 bhagavatpadakarmmakaro \‘*]svamedhaharttd

sfimahdrdja dahrasenah.
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235. Sircar, Select Inscriptions, 1: 340-45; P. L. Gupta, Imperial Guptas, I: 47. The 
Gunaighar charter, dated Gupta year 188 ( c e  507-08), is discussed and translated 
above in Section 2.12.

236. Yajnavalkyasmrti (2: 331-33) ed. Misra, 148, v. 332: rtvikpurohitacdryair ad 
Mitaksara: purohitartvigdedryadibhir rdsibhir abhinandito. Arthasastra (i: 19: 23) 
astama rtvigacaryapurohitasvastyayariani pratigrhmyat \ cikitsakamahanasika- 
mauhurtikams ca pasyet. This inspired Inden, "Changes in the Vcdic Priesthood," 
564, to suggest that the figures were ranked: rtvij at the top followed by the acarya 
and purohita. The analysis given here suggests rather that they were in competition 
with the king mediating. This helps explain why the appointment of other priests, 
but not the acarya, is taken up in the Arthasastra and Yajnavalkyasmrti. The 
Manavadharma (7: 78) too has nothing to say. Because the acarya dealt with theistic 
knowledge that was rahasya, as I shall attempt to show in this scction, and becausc 
he did not belong to traditions of polity and law, his appointment: was not the proper 
business of those texts; indeed, the traditionalists would have regarded the acarya's 
innovations with suspicion. The king, therefore, seems to have appointed his acarya 
directly, w ithout reference to ritual or legal experts.

237. Arthasastra (1: 19: 31): agnyagaragatah karyam pasyed vaidyatapasvinam \ 
purohitacaryasakhah pratyutthaydbhivddhya ca.

238. A S  5: 3: 3; A S  2: 4: 8.
239. Manavadharmasastra with the commentaries o f Medhatithi and others, ed. 

Vishvanath Narayan Mandlik; Medhatithi ad 2: 140: kalpasabdah sarvdhgapradar- 
sanarthah, rahasyam upanisadah.

240. The ritual is summarised in Bakker, “At the Right Side of the Teacher," 118—19; 
further details in Gonda, "The Guru," 236. For a comprehensive overview, see 
B. K. Smith, "Ritual, Knowledge and Being: Initiation and Veda Study in Ancient 
India," Numen 33 (1986): 65—89.

241. MDh [2: 148): acaryas tv asya yam jatim  uidhivad vedapdragah \ utpadayaii savitrya 
sa satya sdjardmard.

242. Gonda, “The Guru," 241; also V. S. Agrawala, India as known to Panini (Lucknow, 
1953): 282; B. N. Puri, India in the Time o f Patahjali 2nd edition (Bombay, 1968):
144—45; Minoru Hara, "Hindu Concepts of Teachcr, Sanskrit guru and acarya," in 
Sanskrit and Indian Studies, edited by M. Nagatomi et al. (Dordrecht, 1980): 93-118. 
For some of the later developments, see Jorg Gengnagel, "The Saiva Siddhanta 
Acarya as Mediator of Religious Identity," in Charisma and Canon, 77-92.

243. VSm (32: 1): trayah purusasyatiguravo bhavanti pita matdcaryas ca.
244. Manavadharmasastra (2: 149): alpam va bahu va yasya srulasyopakaroti yah | tarn 

aplha gurum vidyac chrutopakriyaya taya. Translation in Olivelle, Manu's Code o f 
Law, 102.

245. Sircar, Select Inscriptions, 1: 475 (line 4): pallavendrapurlm guruna samam  
virasarmmana adhijigdmsuh.

246. Ibid., 1: 476 (line 4): gurukuldni samyag drdddhya sakham adhltyapi yatnatah. 
Paralleling Manavadharmasastra (7: 82).

247. Atharvaveda (11: 5: 3) acarya upanayamdno brahmacarinam krnute garbhamanthah.
248. R. E. Hume, The Thirteen Principal Upanishads, 2nd edition (Oxford, 1931): 8-9.
249. Bakker, Vakatakas, 70-71.
250. Translation from Olivelle, Early Upanisads, 433. Similar instructions reappear as 

editorial interpolations in the Maitrayanlya Upanisad (6: 29).
251. On the m atter of diksa, the student must consult the characteristically able dis

cussion in Gonda, "DTksa,” in Change and Continuity in Indian Religion, 315-462. For
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diksa undergone by Vaikhanasa temple-priests, see Colas, “The Re-working of 
'Vedic' Paradigms," in Les ressources de I'histoire, 41—44; for later material, outside 
the geographical and chronological scope of this study, see Dominic Goodall, "Ini
tiation et delivrance: selon le Saiva Siddhanta," in Rites Hindous, 93-116; Sanderson, 
"Religion and State."

252. K, B, Pathak, "Poona Plates of the Vakataka Queen Prabhavati-Gupta, the 13th 
Year," El 15 (1925): 41—42; Mirashi, CII 5 (1963): 7—8; summary in Shastri, 
Vafcaiakas, 9. Sircar, Select Inscriptions, 1: 435-38 (line 14): bhagavadbhak- 
tacaryyacanalasvamine. The name is not entirely clear, but I am unable to suggest a 
better reading.

253. Visnudharmah, edited by Grtinendahl, 1: 107 (7: 27): brahmanam bhojanam dadyat 
tatas tebhyas ca daksinam. Gifts were normally made on the morning following the 
fast; see, for example, ibid., 33, a practice that explains the day given in the Poona 
charter.

254. The Mandhal plates are dated in the fifth year of Rudrasena II. Summary of contents 
in Bakker, Vakatakas, 18-21 with edition of the text in Ajay M itra Shastri and 
Chandrashekar Gupta, "Mandhal Plates of Vakataka Rudrasena II, Year 5," ABO RI 
78 (1997): 143-57. Illustrations are very poor; slightly better ones are provided in 
Shastri, Vakatakas. The difficulties surrounding the terms used to describe the 
different strands of early Vaisnava religious thought are introduced in Peter 
Schreiner, ed., Narayaritya-Studien, 5—6. The word "Vaisnava" can be used as it is 
found in a fifth-century inscription, albeit from South East Asia: sa paramah gacchet 
padam vaisnavam, Sircar, Select Inscriptions, 1: 512 (line 19).

255. Bakker, Vakatakas, 59-65, on which I have freely draw n for the  account given here,
256. Mahabharata (12: 336: 31), cited and contextualised in Bakker, Vakatakas, 60; a 

formative analysis can be found in R. G. Bhandarkar, Vaisnavism, Saivism and Minor 
Religious Systems (Poona, 1928): 6—17.

257. Luders, Mathura Inscriptions, 154.
258. These sculptures are discussed and illustrated in Bakker, Vakatakas, 119-23.
259. Fleet, CII 3 (1888): 270. For the meaning of bhagavatpadopayojyam, the "feet of the 

Lord," used in this record, see Chapter 2, note 77.
260. Bakker, Vakatakas, 60.
261. This portion of the text analysed in James Laine, Visions o f God, 191—201, bu t with 

more historical clarity in Oberlies, "Die Textgeschichte der SvetadvTpa-Episode des 
NarayanTya," 75-115, with a robust reply in Grtinendahl, "On the Frame Structure 
and 'Sacrifice Concept' in the NarayanTya and TTrthayatra Sections of the 
Mahabharata, and the Craft of Citation," ZDMG  152.2 (2002): 309-40. The Tosham 
inscription provides an external referent confirming the generally accepted dating of 
the Narayaritya to the fourth or fifth century, for w hich see Schreiner, Narayamya- 
Studien, 1. For a dissenting view, see Hiltebeitel, "The NarayanTya and the Early 
Reading Communities of the M ahabharata," 227, but this is not sustainable and 
critiqued in the same volume see Between the Empires, p. 259.

262. Cunningham, "Tusham ," ASIR  5 (1872—73): 136-40, The later architecture is noted 
in M ehrdad Shokoohy and Natalie H. Shokoohy, Hisar-i Firuza: Sultanate and Early 
Mughal Architecture in the District o f Hisar, India (London, 1988): 111-14. Another 
sattra is documented in the Talesvara plates, which record that Trata Bharipa- 
tisarman was the leader of a temple-based community and a mahasattrapati, the head 
a great sattra. Gupte, "Two Talesvara Copper Plates," 115 (line 6), 119 (lines 9-12). 
The sattrapati, a term used also in the Santideva's Bodhicaryavatara (1: 36), is the 
head of a charitable organisation, not the lord of a sacrificial session in the Vedic 
sense, contra Gupte, ibid., and Sircar, Indian Epigraphical Glossary, 306.

< m  3 3 1



N o t e s  t o  P a g e s  2 2 5 - 2 2 8

263. More details on the steps to Vasudeva are given in Mahabharata (12: 332: 13-18),
cited and discussed in Bakker, Vakatakas, 61.

264. BhG (10: 37): vrsnlnam vasudevo 'smi; BhG (2: 45): nistraigunyo bhava; BhG (13: 2)
ksetrajnam capi mam viddhi. Krsna advocates a combination oL'yoga and action (BhG
2: 48) and repeatedly asserts that the final destiny of the human soul is him, for
example, BhG 9: 25 and 9: 34; further instances are noted in Section 1.11. The
relationship of the Narayanlya section of the MBh and the Bhagauad Gita are
explored in Malinar, "Narayana and Krsna: Aspekte der Gottcslehrc des NarayanTya
im Vergleich zur Bhagavad Gita," in Narayanlya-Studtcn, pp. 241—91.

265. Angelika Malinar, Rajavidya: das kiinigliche Wissen urn Hcrrschaft und Vcrzicht
Studien zur Bhagavadgita (Wiesbaden, 1996). Reviewed by G. Bailey, IIJ  45 (2002):
59-75.

266. Caland, Domestic Rules and Laws o f the Vaikhanasa School, xiv, n. I. Mentioned
again in Caland, On the Sacred Books o f the Vaikhanasas (Amsterdam, 1928): 13-14.
The literature on the school otherwise is extensive by Indological standards. Some
key work has been cited in Chapter 2 to which can be added W. Caland,
Vaikhanasasrautasutra (Calcutta, 1941). The Dharmasutra scction of the
Vaikhanasasmartasutra was treated separately by Wilhelm Eggers, Das Dhar
masutra der Vaikhanasas (Gottingen, 1929) and K. Rangachari, Vaikhanasadha- 
rmasutra and Pravarakhanda, Ramanujachari Oriental Institute Publications, Vol. 2 
(Madras, 1930 [?]) with translation published as K. Rangachari, Vaikhanasa Dharma
Sutra: Introduction, Translation and Notes with Tables of Pravaras (Madras, 1930).
Gonda provided the main analytical discussion after Caland: Jan Gonda, "Religious
Thought and Practice in Vaikhanasa Visnuism," BSOAS 40 (1977): 550-71; Gonda,
The Aghara Ritual o f the Vaikhanasas (Torino, 1981); Gonda, "Some Notes on the Use
of Vedic Mantras in the Ritual Texts of the Vaikhanasas," IIJ 14 (1972): 1—31. Also
useful is the survey "Vaikhanasa Literature," in Gonda, Medieval Religious Litera
ture, 140-52. Most recently, we have the analyses of Colas, notably Visnu, scs images
et ses feux,

267. Manavasrautasutra (10: 3: 1: 1-2): vaisnaveyd prameyaya sulbavidbhis ca sarvasah \ 
samkhyatrbhyah pravaktrbhyo namo bharantoye mase \ idam bhubhya bhajamahe yd
no manakrtam iva \ yajniyam manam uttamam vardhamanam sve dame | The reading
uncertain, but this conccrns the measuring of the ground for the piling-up of a fire- 
altar for Visnu, which is "the best measuring for the sacrificc, growing in one's own
abode," so a place for a domestic homa to Visnu.

268. van Buitenen, The Maitrdyariiya Upanisad, 68-70, for a summary of the teachings.
269. Manavadharmasastra [4\ 178): yendsya pitaroyata ycna yatah pitamahalj \ tena ydydt

satam mdrgam tena gacchan na risyati.
270. Oberlies, "Gottesnamen, Opferkonzeptionen und Zeithorizonte in Toil I des

NarayanTya," 139-56. Also see Colas, "Conceptions indienncs de yajna," in Rites
Hindous, 365-66; Smith et al., "Sacrifice and Substitution," 197.

271. Bakker, Vakatakas, 62, notes that, for reasons not satisfactorily explained, Samba
was displaced by Aditya as the religion evolved. See, however, J. A. B. van Bui
tenen, "The Name 'Pancaratra,'" History o f Religions 1 (1962): 294, where he notes
that devotion to Narayana is said in MBh 12: 335 to have been proclaimed by the sun
and called Sitvatamata. Udayagiri provides a setting for the changc as an ancient
centre of sun worship, see Dass and Willis, "Lion Capital," 32-34. In Besnagar not far
from Udayagiri, where the Heliodorus pillar stands, there was an ancient Satvata
temple.

272. Andreas Bock-Raming, Untersuchungen zur Gottesvorstellung in der tillcren Anonym- 
literatur des Pdficaratra (Wiesbaden, 2002), reviewed in detail by Colas, JAOS 125
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(2005): 133—37. Early Panearatra texts show a connection w ith Vaikhanasa theology, 
and although the relationship is not easy to define, the southern home of the 
Vaikbanasas points to a similar geographical compass for Panearatra. Jaiswal, Origin 
and Development o f Vaisnavism, 41-42, provides a useful review of Pancaratra's 
consistently contradictory explanations of itself and its founding theology, but read 
the conclusions w ith van Buitenen, "The Name 'Panearatra.'" Incidentally, the view 
put forward by Jaiswal and others that the Ekantins constitute a separate dharma or 
school is unlikely. More probably the Ekantins are Bhagavatas in a penultimate 
spiritual state before complete moksa.

273. The terminology remains problematic, see Gerard Colas, "Sectarian Divisions
according to the Vaikhanasagama," in The Sanskrit Tradition and Tantrism, edited by
T. Goudriaan (Leiden, 1990): 24—32. Colas cites texts in which the Bhagavatas are
distinguished from Pancaratrins, which we would expect from the Gupta-period
perspective.

274. The understanding helped by BhG (7:14): daivl hy esa gunamayl mama mdya
duratyaya \ mam eva ye prapadyante mayam etdm taranti te, "For this miraculous
world of my illusion which consists of the three guna-s is hard to escape: only those
who resort to me overcome this illusion."

275. Bakker, Vakatakas, 86-87.
276. For the identification of Ramagiri as Rarntek, see ibid, 86. The mountain near Vidisa

is mentioned in Meghaduta (1: 25—26) and is discussed in Section 1.12. The verses
merit reexamination and here I only note that the tendency to read yah
panyastrlratiparimalodgaribhir nagaranam uddamani prathayati silavesmabhir yau- 
vanani in an exclusively crotic fashion devalues Kalidasa and founders on the
archaeology. Of course the royal enclave on the hilltop may have been a pleasure
palace, but the only stone houses (silavesma, ad Sumativijaya guphagrhaih) of
courtesan women (panyastrl) are cave-shrines to the goddesses. The Gangdhar
inscription mentions m atfnam  vesmatyugram  and Skanda, whose images appear at
Udayagiri adjacent to the goddesses, is a libertine (svacchanda) surrounded by
damsels. For both points see Section 3.1.

277. Sircar, "Indological Notes: 7. Vidisa Jain Image Inscriptions of Ramagupta,'' JA IH  3 
(1969—70): 145—51; Bhandarkar et al., CII 3 (1981): 233; Bakker, "Theatre of Broken
Dreams," 182, n. 9. That the right reading is Celu rather than Celia is shown by the
letter mu in line 7 of the Indor copper-plate and the letter lla in line 7 of the
Mandasor inscription of Naravarman, see Bhandarkar et al., CII 3 (1981): Plates XIV
and XXX. The D urjanpur records are the same apart from the name of the Jinas. The
creation of three images, as opposed to only one, is explained by later ritual practices
that require a performance to be carried out several times in order for it to work.
This helps explain the multiple images at Ramgarh and other sites.

278. Read: candraksamanacarya-. The letter ma is damaged and there is a haplography
due to the fact that one of the other inscriptions was the exemplar as noted by
Bakker, "Theatre of Broken Dreams," 182, n. 9.

279. Read: -ntyah.
280. Read: satputtra-.
281. The Jaina inscription at Udayagiri dates to the time of Kumaragupta, but the king's

name is not mentioned. Fleet, CII 3 (1888): 259. For the  Jaina place in the imperial
formations in early India, only now receiving attention, see Dundas, "An Imperial
Religion? Jainism in its 'Dark A ge/"  394-95.

282. Gonda, "Dlksa," 437 and 445, notes that upadesa refers to the instructions given at
initiation.
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283. Olivelle, Early Upanisads, 449: satyena labhyas tapasa by esa alma sarnyag jnancna 
brahmacaryena nityam. The definitive study of tapas, a subject in which van 
Buitenen had a keen interest, is W alter O. Kaelber, Tapta Marga: Asceticism and 
Initiation in Vedic India (Albany, 1989).

284. Ibid., 412—13; van Buitenen, Maitrayanlya Upanisad, shows the story to be an 
accretion in the southern recension. The description of Brhadratha brings to mind 
the standing ascetic in the famous Mamallapuram relief, which confirms this 
imagery in the far south from at least the seventh ccntury.

285. The text is given in Section 3.3. Sunda and Upasunda were descendants of the 
demon Hiranyakasipu, whose story is summarised in Section 1.5. For other 
instances, including Ravana, and an exploration of the motif, Pollock, "The Divine 
King in the Indian Epic," JAOS  104 (1984): 505-28. More generally, see Kaelber, 
Tapta Marga.

286. Gonda, "Diksa," 439. In the parallel Vaisnava tradition, Clooney, "From Person to 
Person: A Study of Tradition in the Guruparamparasara of Vedanta Desika's Srlrnat 
Rahasyatrayasara" in Boundaries, Dynamics and Construction o f Traditions in South 
Asia, edited by Federico Squarcini (Firenze, 2005): 203—24.

287. This to address the point made about degraded castes of mothers in 
Manavadharmasastra (10: 5-6).

288. Gonda, "Diksa," 445. For an epigraphic example of upadesa as instruction in right 
conduct (i.e., that a king should make a land-grant), see F. Kielhorn, "Two Kadamba 
Grants," E l 6 (1900-2001): 19 (lines 19-20). Also in a Kadamba grant of Harivarman, 
Fleet, "Sanskrit and Old Canarese Inscriptions," 1A 6 (1877): 30 (line 8).

289. Brhatsamhita (60: 1—22). The text is given in Section 2.10.
290. Sircar, Select Inscriptions, 1: 512 (lines 16-17): asyastame \'*]htti vicitrair upaveda- 

vedavedahgavidbhir amarapratimair dvijendraih [|*] samskaritasya kathitam bhuvi. 
cakratlrtthasvamlti nama vidadhus srutisu pravlnah || |9*], "On the eighth day, those 
conversant in sruti, lords of the twice-born, wondrous, the very image of the 
immortals, knowers of Upaveda, Veda and Vedahga, effected the completion (of the 
god) who is known on earth by the name CakratTrthasvamin."

291. Ibid., (lines 20-21): viprair bhagavatair anathakrpanais . . . sarvvair upayujyatam. 
The same conclusion reached from a story in the Skandapurana by Granoff, "Image 
W orship in Indian Religious Texts," 394.

292. Sircar, "Inscriptions from Mandar Hill," 305 (lines 3-4): padamula bharadvaja- 
aradvajasagot[r]avisnusarmmaputraryyavisn\udatta\syeda\m*\. Mandargiri is in 
Bihar, fifty kilometres south of Bhagalpur. Sircar has misunderstood the meaning of 
padamula in this inscription, and the record otherwise needs checking.

293. R. R. Haider, "The Sohawal Copper-Plate Inscription of Maharaja Sarvanatha -  the 
Year 191," E l  19 (1927-28):129 (line 10).

294. Sircar, Select Inscriptions 1: 348 (line 6).
295. See Chapter 2, note 263 for reading and discussion.
296. A S  (1: 18: 9) where the prince is told to enrich himself by robbing the wealth of

heretical foundations and temples except those used by brahmanas learned in the 
Vedas [srotriyopabhogyam devadravyam va); the same recommendation again in A S  
(5: 2: 37).

297. Brhatsamita (46: 15): buddhva devavikaram sucih purodhas tryahositah snatah \ 
srianakusumanulepanavastrair abhyarcayet. pratimam.

298. See van Buitenen, The Mahabharata, 2. The Book of the Assembly Hall; 3. The Book of
the Forest (Chicago, 1975): 18-30. The prohibitions in kaliyuga that follow with
regard to sacrifice are explored in Smith, Vedic Sacrifice in Transition, 38—40.
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299. The compilation and dating of the MBh is taken up by Fitzgerald, "Negotiating the 
Shape of Scripturc" in Between the Empires, 270-72 and 276. His view of the epic as a 
vision of reality as the personal deity Visnu Narayana supporting royal action after 
the example of Visnu Krsna is in accord with the understanding of the religious 
culture of the Gupta court set out in this book. For the historian, the only problem 
with Fitzgerald's exemplary study is that if the present MBh (as recovered in the 
critical edition) dates to the fourth or fifth century and if the Kusana-period epic was 
different; (as we know from the Spitzer MS), then it becomes difficult to understand 
why or how redactors working in Gupta times would have carried forward an "anti- 
Mauryan or anti-Asokan" agenda (ibid., 259, 276). Fitzgerald offers virtually no 
extra-textual historical data for his analysis, which is surprising given that the post- 
Mauryan period is far from an historical blank. In fact, his "complex process of 
negotiation between some members of the brahmin elite of northern India and the 
putative new brahmanya ksatra whom those brahmins wished to coax into a 
mutually beneficial existence through invoking the 'Great' Bharata," (ibid., 258) is a 
fitting description of the late Kusana and early Gupta periods.

300. Mirashi, CII 5 (1963): 12 (lines 15-16): sambhoh prasadadhrti [read: ta] kdrttayugasya; 
the line repeated in ibid., 19 (lines 11—12); ibid., 24 (line 16).

301. Malia copper-plate of Dharasena II, Fleet, CII 3 (1888): 165 (lines 9-10): 
suvisuddhabhya [read: sva] caritodakapraksdlitasakalakalikalahkah . . . para- 
madityabhaktah srlmahdrdjadharapattas.

302. Fleet, CII 3 (1888): 44 (line 8): karttayugacarasaddharmavartmanuyayina \h*\.
303. These sermons are usefully dealt with in Sullivan, Vyasa and the Mahabharata, 

83-84 on which the present summary draws. For the Samkhyan elements see van 
Buitenen, "Studies in Samkhya (I)" JAOS  76 (1956): 153-57; van Buitenen, "Studies 
in Samkhya (II)" JAOS  77 (1957): 15—25; van Buitenen, "Studies in Samkhya (III)" 
JAOS 11 (1957): 88-107.

304. Sircar, Select Inscriptions, 1: 438 (line 17): a\pasu\medhya-.
305. Cited and translated in Bakker, Vakatakas, 69.
306. Text is given in my "Later Gupta H istory," 131—50. Another Gupta seal has also been 

found on the site, see A R E  (1957-58): 14 (section A, num ber 15).
307. Colas, Visnu, ses images et ses feux: Les metamorphoses du dieu chez les vaikhdnasa,

110-11, 291.
308. KasS, 162 (Chapter 55). This short chapter elegantly summarises the niskala and 

sakala levels of the divine: the undivided, subtle, and unmoving is Narayana; the 
divisible, substantial and moving is Visnu. The second is the "self of all the gods and 
brings forth the Fish and the other Incarnations;" it is a concrete support for worship 
suitable for those in the world. W orship w ithout support (i.e., Narayana who is 
Brahman worshipped as a person) is best left to hermits. The two levels are 
also found in Panearatra and in Saivism; see Davis, Ritual in an Oscillating Universe, 
121-22, in which system the lihga represents niskala, while images of various kinds 
represent sakala.

309. Goudriaan, Kasyapa's Book o f Wisdom, 141-45 (Chapters 47-49).
310. KasS, 145: pratyahgani laksanayutam karayet. The characteristics are listed in a few 

lines and constitute all the im portant parts of the image; this is the only attention 
given to the work of the craftsman who is overly lionised in W estern historiography.

311. KasS, 173 (Chapter 59). After the statement dcvayajanam karisyami, the text states 
that this means the celebrant should worship in the temple and that the priests 
should undertake the consecration.

312. KasS, 174 (Chapter 60). The craftsman has already made the eyes, but the guru opens 
them with holy invocations: samantrakam kutyat. The procedure of opening the
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eyes is widespread, see Harting, Selections from the Baudhayana-Grhyaparisistasutra, 
pp. 65-6.

313. KasS, 184.
314. KasS, 195 (Chapter 68) here given in slightly abbreviated form.
315. The VaiSS is a grhya-text so has noguru oryajamana, the roles being combined in the 

person of the Vaikhanasa priest. Other relationships between the KasS and VaiSS arc 
noted in Section 2.10.

316. KasS (Chapter 20), full text given here in Section 2.10.
317. Meghaduta (2: 50): bhujagasayanad utthite sarhgapanau sesan etc. Full text is given in 

Section 1.4.
318. Brhatsamhita (58: 33): khadgagadasarapanir daksinatah santidas caturthakarah \ 

vamakaresu ca karmukakhetakacakrani sahkhas ca, "the hands on the right (display) 
an arrow, club, sword and the fourth hand is bestowing peace; and on the left, a 
bow, shield, wheel and conch."

319. Fleet, CII 3 (1888): 83; Sircar, Select Inscriptions, 1: 307 (line 22): sasineva nabho 
vimalam kau[stu]bhamanineva sarhgino vaksah. This from the famous inscription of 
the silk-weaver's guild. The churning of the ocean, depicted first at Udayagiri, is 
told in Mahabharata, Adiparvan (Astika), see van Buitenen, The Mahabharata: 1, 
The Book o f the Beginning, 74 for the kaustubha gem.

320. Fleet, CII 3 (1888): 146; Sircar, Select Inscriptions, 1: 418 (line 2): yasya ksma 
sarhgapaner iva kathinadhanurjyakinahkaprakostham bahum lokopakaravratasa- 
phalaparispandadhlram prapanna.

321. Sircar, Select Inscriptions, 1: 322 (lines 15-16); here the translation loosely following 
Bhandarkar et al., CII 3 (1981): 317. The verse is commented on in Bakker, "Com
memorating the Dead."

322. Sircar, Select Inscriptions, 1: 318 (lines 5-6): r\amatu\lyo dha\rmma]pa\ra]taya. The 
problem of the Rama cult is contextualised, albeit with different conclusions than 
my own, in Hans T, Bakker, "A Hindu Response to Muslim Intrusion: Evidence 
of Early Forms of Devotion to Rama," in Bhakti in Current Research 1982-85, 
Proceedings o f the Third International Conference on Devotional Literature in New Indo- 
Aryan Languages, Noordwijkerhout 1985, edited by M. K, Gautam and G. H. Schokker 
(Lucknow and Delhi, 2000): 69—87.

323. The text is given in Section 1.11.
324. BKB number 165 (AIIS photo number 75207). A ninth-century stone sculpture of 

Rama from Badoh Patharl, its head missing, is in the Gwalior Museum: S, R, Thakore, 
Catalogue o f Sculptures in the Archaeological Museum, Gwalior, M.B. (Lashkar, n.d.): 
15, number 9, not otherwise published.

325. Goudriaan, Kasyapa's Book o f Wisdom, Chapter 82 (p. 251).
326. Additional Rama temple inscriptions are noted in Hans T. Bakker, "The Ramtek 

Inscriptions," BSOAS 52 (1989): 467—96 and Bakker, "A Hindu Response to Muslim 
Intrusion.” Sheldon Pollock, "Ramayana and the Political Imagination in India," 
Journal o f Asian Studies 52 (1993): 261-97 interprets (p. 270) the reference to Rama in 
the Supia as little more than a conventional formula. But "conventions" arise from 
established practice and because Supia is the first example, Pollock's analysis is 
chronologically upside down.

327. Goudriaan, Kasyapa's Book o f Wisdom, Chapter 82 (p. 252).
328. For the king's pair of arms Fleet, CII 3 (1888): 54; Sircar, Select Inscriptions, 1: 323 

(lines 14 and 15). That Krsna is four-armed with wheel and club in his "normal" state 
is clearly shown in BhG (10: 45): kintinam gadinam cakrahasiam icchami tvam  
drastum aham tathaiva | tenaiva rupena caturbhujena sahasrabaho bhava vi'svamurte.
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Also in inscriptions, notably that on the Eran pillar, called a “victory pillar of 
Janardana, i.e. Krsna" (janarddanasya dhvajastambha-), and in which Visnu is 
invoked as caturbhuja-, Sircar, Select Inscriptions, 1: 335 (lines 1 and 9).

329. Bakker, Ayodhya, p. 30; Bakker, "Reflections on the Evolution of Rama Devotion 
in the Light of Textual and Archaeological Evidence." Wiener Zeitschrift fu r  die 
Kunde Sudasiens und Archiv fiir Indische Philospohie 31 (1987): 9—42. Julia Shaw, 
"Ayodhya's Sacred Landscape: Ritual Memory, Politics and Archaeological Fact," 
Antiquity 74 (2000): 693-700. Drawing on Bakker's ideas, Pollock, "Ramayana and 
the Political Imagination in India," 265, has proposed that the political use of Rama 
was popularised in response to the upheavals engendered by the Islamic conquest. 
The argument has been subject to a detailed critique, see B. D, Chattopadhyaya, 
Representing the Other? Sanskrit Sources and the Muslims (Delhi, 1998). For the 
present purpose we only need note that Pollock discounts the Gupta evidence 
because il is pre-Islamic and so undermines his thesis.

330. Horne, a judge at Banaras, is mentioned in Cunningham, "14. Udaygiri or Udaygiri," 
100 and 129 n.

331. Ibid., 100-03.
332. Ray Desmond, The India Museum 1801—1879 (London, 1982). The India Museum 

collections are discussed in my "Sculpture from India" in A, W. Franks: Nineteenth 
Century Collecting and the British Museum, edited by Marjorie Caygill and John 
Cherry (London, 1997). W hen the East India Company was disbanded in 1857, the 
India Museum and its collections came under the jurisdiction of the India Office. The 
India Museum closed in 1878, and the antiquities were transferred to the British 
Museum in 1880; the Indian coins came to the British Museum from the India Office 
in 1882. The Horne sculptures are documented by the India Museum slip books, 
now held in the Victoria and Albert Museum. The sculpture discussed here was IM 
11997, now BM Asia 1880. 17. One of the sculptures in the British Museum has a slip 
of paper pasted on the back which reads: "Bhitari 1864" which shows this to be the 
date of Horne's visit to the site.

333. The excavator's findings were published posthumously in Jayaswal, Royal Temples 
of the Gupta Period, 48-80. The finds are mostly kept in the Bhlrat Kala Bhavan, 
Benares Hindu University.

334. See Chapter 2, note 287 for the reading on the bricks.
335. Fleet, CII 3 (1888): 8-9 (lines 29-30): sarvuaprthivlvijayajanitodayavyaptani- 

khilavanitalam klrttim itas tridasapatibhavanagamanavaptalaeitasukhavicaranam  
acaksana iva bhitvo bahur ayam ucchrilah stambhah, Also see Sircar, Select Inscrip
tions, 1: 267.

336. Fleet, CII 3 (1888): 141; Sircar, Select Inscriptions, 1: 283-84 (lines 3—4). Bhandarkar 
ct al., CII 3 (1981): 259 (text) but his comments on p. 57 are specious as he 
misunderstands the theology of death in the Gupta period. Bhandarkar's views 
are also rejected by Sircar, ibid. 28, n. 4. The understanding here proven by the 
Parivrajaka plates in which the king describes his after life, see Fleet, CII 3 (1888):
108 (line 12): dehantaragato pi, "even when I have passed to another physical body 
(deha)."

337. Allan, Catalogue o f the Coins o f the Gupta Dynasties, pp. 34-35.
338. Bhandarkar et al., CII 3 (1981), see Chapter 2, note 278 for the text.
339. Skandagupta's low origins are usefully argued in P. L. Gupta, Imperial Guptas, 1:

330-31 and the issue taken up again in my "Later Gupta History," 131-50.
340. M. C. Joshi and S. K. Gupta, eds. King Chandra and the Meharauli Pillar (Meerut, 

1989) provides an anthology of published data and interpretations.
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A p p e n d ix  I. A stro n o m y  a n d  U d ay ag iri
1. Here following, w ith slight modification, the translation of Kale, Mudraraksasa, 2-3.

A p p e n d ix  II. M ean  A n n u a l Run-ofT In to  th e  U d ay ag iri T ank
1. Subsequent to the preparation of this appendix, some aspccts of the water-system 

have been explored in Meera I. Dass, "W ater Systems at Udayagiri: A Search for its 
Meaning," in Traditional Water Management Systems o f India, edited by Kalyan 
Kumar Chakravarty et al. (New Delhi, 2006): 34—44.
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'Ala' al-DTn KhaljT (d. 2 January 1316), 126 
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Amarakantaka, 156
Amarasimha. See Namalihganusasana of 

Amarasimha 
AmaravatT, 114 
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Amrtadeva, 92, 111, 235 
amurta or imageless, 118 
anachronism, culture of in Gupta court, 63,

202, 203, 244 
Ananta, 31, 37
aneka'svamedhayajin or performer of many 

horse-sacrifices, 185 
animal sacrifice. Seeyajna 
Aniruddha, 223 
Anumati, 176 
anupa or marshy, 83 
Apastambadharmasutra, 207 
Apastambagrhyasutra, 116 
apauruseya or non-human, 211 
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aprahatakhilaksetra or unfurrowed 
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as purohita 's text, 171, 175 
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authority of extended by coins, 183 
classed as utsanna  in Yajurveda texts,

184, 189 
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Atharvaveda, 111, 169, 172, 177, 221 
Atharvavedaparisista, 169 
atirikta  or redundant, 129 
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avataravada  or doctrine of incarnation, 76,
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Ayodhya, 89, 235, 242 
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Bakker, Hans T„ 38, 73, 134, 145, 159, 199 
Balasubramaniam, K., 75 
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Brhatsamhita  and, 133 
as bhulayajna, 103 
Buddhist usages of, 103 
to Narayana at Badami, 104, 110 
to Narayana in Vaikhanasasmariasittra,
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as prahula, 103 
as puja  constituent, 103 
as tribute, 102
at a caitya in Asvalayanagrhyasutra, 114 

bali, caru, and sattra  offerings, 88, 93-4,
96-7, 102, 110-11, 137 

balipltha  or offering-table, 103, 116 
bandhu or equation, 111 
Bappapisacadeva, 95 
Baramula, J56 
Barnett, Lionel D., 123 
Batesar, 138
Baudhayanagrhyasutra, 129, 209 
Baudhayanasraulasutra, 199 
Bhagavad Gita, 43, 69, 70, 72, 165, 187, 

202-3, 217, 225 
bhagavadbhakta  or devotee of the Lord,

222, 228 
Bhagavata, 134, 224, 228, 237 
Bhaillasvamin, 116, 126, 228 
bhaisajapathyabhojana or restorative food, 

106
bhakta  or devotee, 70, 227. See also 

bhagavadbhakta  
Bhandarkar, D. R., 74, 147, 184, 244 
Bharadvaja gotra, 198 
BharanT, 174 
Bharuci, 211 
Bhaskara, 151 
Bhasrutasvamin, 200
BhitrT, 38, 144, 147, 149, 168, 233-4, 238, 

241-2, 244 
bhoga or entitlements, 162 
Bhulunda Valkha [circa CE 366-76), 70-1, 

94, 124, 157 
Black Yajurveda, 108, 111, 119, 129, 140, 

188, 206. See also Kathaka, 
MaitrayanTya, Vaikhanasa schools 

Bodhgaya, 128, 235
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brahman or ritual supervisor, 182, 236 
brahmanas

acquisition of property and, 84 
as agents in creation of temple religion, 

111, 122
as agents of state power, 159, 161, 201, 

204-5
establishment of gods by, 233 
gods equated with, 84, 111, 123, 161 
Gupta polity and, 198 
Parivrajakas as, 198 
Sanakanikas as, 199 
titled maharsi and viparsi, 201 

brahmodya or dialogue, 182 
Brhadaranyaka Upanisad, 165 
Brhadratha, 232
Brhatsamhita of Varahamihira, 35, 42 

dating of, 131
establishment of images in, 131 
fire offerings in, 109 
lamps and aromatics in, 97 
priests in, 233 
purohita and, 236 
rites of different sects in, 134, 233 
Visnu's iconography in, 241 
waking of Visnu in, 31 

British Museum
collections in, 36, 65, 81, 115, 129-30,

223, 242
curators in judged a priesthood, 129 
Lionel D. Barnett, 123 

Brockington, John, 195 
Budhagupta (circa CE 477-88), 53, 73 
Buhler, Georg, 204
Caitra, month of, 75 

equinox in, 23
inauguration of Gupta calendar in, 67 
rajasuya and, 67 

caitya or sacred haunt, 114 
cakrauariin or universal king, 68, 154, 164 
Caland, Wilhelm, 117 
Camunda, 90 
Canakya. Sec Kautilya 
Canalasvamin, 222, 228, 230, 238 
Candala, 173
Candragupta I (circa CE 319-50) 

Mudraraksasa and, 61 
references to in Arthasastra, 63 

Candragupta II (circa CE 375-415) 
as bhakta, 69, 141, 228 
as cakravartin, 68 
as celebrant in varsamasavrata, 35

death and, 244 
kirti and, 244
MaitrayanTya school and, 191 
married to Kuberanaga, 200 
moon and, 35, 36, 39 
Mudraraksasa and, 35, 59-61, 244 
named also Devagupta, 62 
Narasimha and, 38 
Nttisara and, 62
purchases the earth with his prowesss, 

216
as rajadhirajarsi, 200
compared to Varaha, 59, 61, 63-4, 66
rajasuya of, 10
sun and, 38, 40
titleparamabhagavata introduced by, 65 
as vikramaditya, 39, 46 
as yajamana, 69, 228 
at Udayagiri, 33, 35
votive figures of at Udayagiri, 35, 56, 65,

68, 141, 235 
Candragupta Maurya

anachronisitic references to, 63, 201 
Candraksamana, 231 
Candraprabha, 231 
cara or food, environment, 84 
Caran tlrth, 74 
Caranavyuha, 199 
caru or burnt offering

equated with homa, 108, 117 
to Narayana in Vaikhanasasmartasutra,

108, 117 
as puja constituent, 108 
as thick porridge, 108 

CarudevT Pallava (circa mid-fouth century 
CE), 124 

casala or top to yupa, 195 
caturasvamedhayajin or performer of four 

horse-sacrifices, 188 
celebrant. See yajamana 
Celu, 231
Chagalaga, 57, 198-9 
Chagaleyabrahmana, 199 
Chagaleyasmrti, 199 
Chandogya Upanisad, 215 
charity. See sattra 
charters. See copper-plate charters 
cheitya or sacred haunt, 114 
Chodugomika, 88, 89, 118 
Chodugomin, 88
cirotsanna or long decayed, 184-5, 187 
drotsannasvamedhahartr or performer of 

horse-sacrifice long decayed, 184, 188

@/i> 361



I n d e x

Cleveland Museum of Art, head of Visnu 
in, 74, 313 

Coksa, 95
consecration. See pralistha 
copper-plate charters. See also inscriptions 

articulation of new institutional realities 
in. I f 9, 122-3 

beginnings of, 81 
as constitutive acts, 125 
as documents of pan-Indian practice, 

85-6, 157 
described in Visnusmrti, 153 
dharma-texts and, 99, 206 
durability of, 125-6 
imprecations in, 85, 87, 157 
protocols governing issue, 85, 125 
readers of, 154 
scope of, 80, 127, 161-2, 218 
temple endowments recorded in, 88, 92, 

94, 124-5, 127 
typologies of land in, 83 
Udayagiri sculpture and, 141 
varna-systcm in, 160 

cremation ground, 175

Dahrasena, 70, 85 
daivajna or astrologer, 133, 233 
daksinayana or southern progress, 19, 26,

44, 174 
Dalhana, 76 
Dasavadana, 229, 241 
Davis, Richard, 136 
Dawkins, Richard, 209 
death

burial and, 135 
metamorphosis and, 139, 141 
Saiva theology of, 136-7, 139 
soul and, 72—3
Vaisnava theology of, 72, 139, 140, 244 

deities. See gods; pralima; murli 
Derrett, J. D. M, 46, 162 
desadaivata or local deities, 159 
devabhoga or temple grant, 102 
devagrahara or tax-free temple estate, 124, 

137, 159-60, 164, 215 
devagrama or god's village, 210 
DevakT, 38, 203 
devaksetra or god's field, 210 
dcvakula or shrine, 92, 234 
devalaka or temple service, 2J7 
devaparicaraka or temple servant, 95, 328 
Devasarman, 188, 221-2 
devasua or god's property, 211

Devaladhikarana, 208 
Devavisnu, 124
dcvayajna or sacrifice lo the gods, 108 
Devlmahatmya, 176
deyadharma or gift worth making, 57, 183 
Dhanyavisnu, 128 
Dharana gotra, 200
Dharapatta Maitraka (circa CO 545-56), 237
Dhavasandika, 9.1
dhruva or pole-star, 39
Dhriiva, K. H, 61
DhruvadevT, 39
Dhruvasarman, 104
Dhundhi, 60
dhupa or incense, 93, 95, 141
Dhurta, 177
Dhurtakalpa, 177
diksa or initiation, 136, 222, 232
Dirks, Nicholas, 70
Dili, 38
Dronasimha Maitraka (circa CE 500-25), 

206
Durjanpur, 230

earth. See also endowments; land 
classification of, 84 
division of, 81
king's share of onc-sixth, 153 
possessed by performer of the 

asvamedha, 152 
possessed by Sagara, 152 
saved by Varaha, 78, 80 

Eggeling, Julius, 189 
ekarnava or primaeval occan, 50, 59, 66 
ekavakyata or all sages are in harmony,

207, 219 
Elliot, Walter, 82 
endowments

as aksayanlvi, 126 
beyond reach of state, 154, 158 
cash or mulya and, 124 
endorsed by sruti, smrli, and itihasa, 152 
held by gods, 124, .136, 149 
held by trustees, 124 
made for temple gods, 88, 92, 94-5, 124, 

125, 127 
perpetuity of, 125, 150, 154 
Sahara's discussion of, 210 
Visnusmrti and, 153 

eponymous naming of gods, 134, 136-7,
139, 141, 146 

Bran, 53, 58, 61, 63, 128, 141, 189, 192-3 
establishment. See pralistha
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fame. See klrti
festival of the rainy season.

See varsamasavrata 
feudalisation, 161
Fleet, J. F, 89, 157, 179, 184, 194, 200,

259

Gail, Adalbert J., 53 
gandha or perfume, 95 
Ganesa, 142 
Gangdhar, 32, 128, 178 
Garuda, 31, 144 
gcivya or milk offering, 93 
Gaya, 156
Ghatotkacagupta (circa CE 448-55), 35, 38 
gifts

to gods and brahmanas, 111 
institutions and, 100 
of land by kings, 153, 212—13 
made at close of ritual, 32, 223 
as lawful means of acquisition, 84 

gnomon, 25
gods. See also pratima; murli 

as apratigrdhin, 218 
brahmanas equated with, 111, 123 
corporeality of refuted by Sabara,

209, 210 
destruction of, 126 
endowment of, 124, 149 
eponymous naming and, 136 
established in temples, 116, 118, 122,

129, 233
as holders of property in perpetuity, 

126-7, 131, 136 
as juridic personalities, 123, 125, 127 
legal competence denied to, 211 
ownership of property refuted by 

Sabara, 210 
popular notions of in Sabara, 208 
as sentient beings, 122-4, 143, 149 
temporary association of with 

images, 130 
worship of among Vaikhanasas, .118 
worship of in Kasyapasamhita, 140 
worship of in Visnusmrti, 119 
worship of restores krtayuga, 237 

Gonda, Jan, 67, 102, 120, 128, 187, 217,
220, 232 

Goparaja, 141
gotra or family affliation, 199 
Govindagupta, 35 
Govindasvamin, 127 
Goyal, S. R, 47, 185

Gravastut, 182 
Gunabhara, 138 
Gunavarman, 234 
Guptas

Bhagavata dharma and, 230 
caste of, 199, 201 
factions in priesthood and, 217 
gold coins and, 183, 191, 241, 245 
horse-sacrifices of, 185, 187 
intermarriage with Kadambas, 200 
intermarriage with Nagas, 200 
Jaina dharma and, 231 
land system under, 158 
MaitrayanTya school and, 191, 205—6,

216
MTmarnsakas and, 213, 216 
political formation of, 70, 157, 201, 206 
promotion of puja by, 141 
promotion of rarna-system under, 157 
rtvij of, 197
use of title paramabhagavata, 72, 201 
Vakatakas and, 188, 222 

guru or teacher, 220 
guruktila or guru's family, 221 
guru-sisya lineages, 225, 232, 234 
gurvayatane or shrine for a guru, 134, 136 
Gwalior, 139

Hans T. Bakker, 221 
Harisena, 58-9, 66 
Harivamsa, 37, 39, 203, 229 
Had visnu, 198
Hastin Parivrajaka (circa CB 475-511),

156
Heesterman, J. C, 67 
Heliodorus, 74 
Hiranyakasipu, 37, 39, 185 
Hitopadesa, 104
homa or burnt offering, 100, 116-17, 233 

Buddhist usages of, 109 
equated with caru, 108 

Hopkins, E. W, 182 
Horne, Charles, 242 
horse-sacrifice. See asvamedha 
Hotr, 182
Huna. See Toramlna Huna 
Huviska, 104

images. See gods; pratima; murti 
imprecations. See copper-plate charters 
IndranT, 176
Indravisnu, MaitrayanTya priest, 190-1 
initiation. See upanayana
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inscription of
Adityasena from Aphsad, 65
Arya Visnudatta from Mandargiri, 234
Bandhuvarman Aulikara from

Mandasaur dated, 473-4, 128, 168 
Bhulunda Valkha from Bagh dated 

366-7, 70, 94, 228 
Bhulunda Valkha from Bagh dated 

369-70, 94 
Bhuta from Sanjeli dated year 6, 105 
Bhutesvara from Kadwaha dated 

1309-10, 126 
Budhagupta from Damodarpur in favour 

of Svetavaraha, 86, 92 
Budhagupta from Eran dated 

484-5, 53, 128, 189, 191 
Candra at Mehrauli, 75, 243-4 
Candragupta II and Sanakanika kings at 

Udayagiri, 33-4, 57 
Candragupta II at SanchT dated, 412-13, 

143
Carudevi and Vijayabuddhavarman 

Pallava from Guntur, 124 
Dahrasena from PardT, 70, 85, 218 
Dharasena II Maitraka from Malta,

97-8, 206 
Dronasimha Maitraka from Bhamodra 

Mohota dated 501-2, 95 
Goparaja from Eran dated 510—11, 141 
Govinda IV Rastrakuta from Cambay, 100 
Govindagupta from Mandasaur, 35 
Gunavarman from Proasat Pram Loven, 

234
Hastin Parivrajaka from Kho dated 

482-3, 156 
Heliodorus at Besnagar, 74 
Jayanatha Uccakalpa from Kho dated 

496-7, 90, 96, 124 
Jayanltha Uccakalpa from Uchahara 

dated 501-2, 160 
Kadambas at Talagunda, 111, 200, 204, 

220-1
Kanha in Cave 19 at Udayagiri, 74 
Kumaragupta I and Dhruvasarman at 

Bilsad, 104, 149, 237 
Kumaragupta I and Visvavarman 

Aulikara from Gangdhar dated 
423-4, 32, 128, 178 

Kumaragupta I from Baigram dated 
446-7, 126-7, 163 

Kumaragupta I from Damodarpur dated 
446-7, 86 

Kumaragupta I from Tumain, 61

Kumaragupta I on bricks at Bhitrl, 242 
Kumaragupta II from BhitrT, 238 
Madra from Kahaum dated 460-1, 147 
Mahanaman from Bodhgaya, 128 
Marigalesa Cajukya at Badami, 44 
Mihirakula Huna and Matrccta from 

Gwalior, 128 
Narasimhavarman Pallava on Varaha at 

Mamallapuram, 64 
Naravarman Aulikara from Mandasaur 

dated 404-5, 119 
Narendra SarabhapurTya from Kurud, 

125, 200
Pasupata preceptors from Mathura dated 

380-1, 134-5, 221 
PrabhavatTgupta from Poona, 32, 86,

185, 222 
Prakasadharman Aulikara from 

Rishtal, 57 
Pravarasena II Vakataka from Masod, 218 
Pravarasena II Vakataka from SiwanT, 

86, 221
Prthivlsena from Karamdanda dated 

435-6, 141, 199 
Ramagupta from Durjanpur, 230 
Rudrasena II Vakataka from Mandhal, 

223
SamghasTha from Sunao Kala dated, 

540-1, 98
Samksobha Parivrajaka from Kho dated 

528-9, 89, 91 
Samudragupta at Allahabad, 58-9, 73,

89, 191, 198, 243 
Samudragupta from Eran, 61, 192, 193 
Samudrasena from Nermand, 96, 137, 172 
Sarvanatha Uccakalpa from Kho dated 

512-13, 120, 160 
Sarvanatha Uccakalpa from Kho dated 

533-4, 87, 97 
Sarvanatha Uccakalpa from Kho in 

favour of Pistapurika DevT, 88 
Sarvanatha Uccakalpa from Sohawal 

dated 510-11, 131, 234 
Satvata preceptors at Tosham, 223—4 
Simhavarman Pallava from Manchikallu, 

169
Skandagupta at BhitrT, 38, 144-5, 149,

168, 233
Skandagupta from Indor dated 465-6, 

124
Skandavarman (?) Nala from Podagarh, 

79, 105
Toramana Huna at Eran, 56, 58, 63
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Vainyagupta from Gunaighar dated, 
507-8, 106, 136, 151, 153 

Vaisnava donors at Pawaya, 57 
Vakatakas in Kevala Narasimha temple at 

Ramagiri, 200 
Vikramaditya I Calukya from 

Amudalapadu, 64, 95 
VTrasena at Udayagiri, 40, 200 

inscriptions. See also copper-plate charters 
as evidence, 185
perpetuation of memory by, 246 
as political rhetoric, 185, 189-90 
as public discourse, 137, 217 
purposes of, 127-8 
as records of building activity, 128 
as records of religious dedications,

128
iron pillar at Mehrauli, 75, 145, 148, 243 
itihasa or history, 151-2, 211

Jagannath, Puri, 112, 127 
JambavatT, 224 
jahgala or arid, 84 
Jatakamala of Aryasura, 62 
Jayanatha Uccakalpa (circa CE 493-502),

90, 96 
Jayaswal, K, P, 46 
Jodhpur, 91 
Jolly, Julius, 155 
Jyotisavedahga

calendrical system in, 19 
theory of knowledge in, 165

Kadamba, 200 
Kadambarl of Bana, 88 
Kadwaha, 126 
Kahaum, 147 
Kaitabha, 31—2, 37 
Kakusthavarman Kadamba, 200 
Kalabhikundaka, 160 
kalakrt or producer of time, 76 
Kalanemi, 39 
Kale, M. R, 60 
Kalidasa, 32, 59, 75, 205 
kaliyuga or dark age

Mahabharata war heralds, 236 
Manavadharmasastra and, 203 
Tajagunda inscription and, 204 

kalpa or aeon, 46, 56 
kalpa or ceremonial procedure, 219 
kalpanta or end of an aeon, 37 
Kamsa, 38, 203 
KancT, 200, 220

Kane, P. V, 204 
Kanha, 74
Kapalesvara, 137, 172 
Kapalika, 172, 175 
Kapila, 134, 198 
Kapitthaka, 101, 131 
Karamdanda, 141, 199 
karma or action, 7, 171, 207 
Karmarmmamsasutra of Jaimini, 112, 207 
karmopadesa or instruction in right 

action, 233 
Karttika, month of, 31-2 

full moon day in, 44 
Poona plates and, 222 
Skanda Karttikeya and, 68, 174, 177 
time for war and, 68, 174 

karttikapaurnamasa. See Karttika, full 
moon day in 

Karttikeya. See Skanda Karttikeya 
Kasyapa, 37-8, 215
Kasyapajnanakandah. See Kasyapasamhita 
Kasyapasamhita, 140, 239 
Katha, 156 
Kathaka school

conflation of Visnu Narayana and Vedic 
Purusa in, 119 

geographical home of, 156 
resident in Vindhyas, 156, 206 
Visnusmrti and, 119, 156 

Kathakasamhita, 119, 165 
Kaundinya, 135, 238 
Kausltakibrahmana, 165 
kaustubha or Visnu's gem, 241 
Kautilya, 62, 178, 201 
Keith, A. B, 185
khandaphutta or broken and torn, 94 
Kharigadh, 183 
khila or fallow, 84 
king. See also Candragupta II 

acarya and, 219, 235 
as cakravartin, 68, 164 
coupled with bhu and srl, 61 
coupled with srl, 193 
dons boar-skin sandals, 67 
entitlements of, 153, 162 
images and, 235 
klrti or fame and, 245 
kusaH or health of, 120 
land and, 152, 164 
ownership of earth by, 212-13 
as paramabhagavata, 65, 164 
pre-existing land grants and, 153-4 
rajasuya and, 67, 193
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king, (com.) 
sun and, 67 
unction fluid and, 67 
Varaha and, 164 
Varuna and, 67 
wed to the earth, 61 

klrti or fame 
death and, 244 
family reputation and, 148 
images and, 133 
memory and, 245
monuments and, 135, 145, 148, 246 

klrtikartr or creator of fame, 148, 246 
Kokamukhasvamin, 92 
kratuyajin or performer of sacrifices, 190 
kriya or rite, 134, 233 
Krsna

attack on Veda by, 217 
celebrated in Visnu Purana, 229 
as chariot driver, 202 
as defender of kuladharma, 187 
distinguished from Rama, 242 
as embodiment of sacrifice, 69, 165 
as Govinda, 241 
as Hari, 224
identified with Visnu by Satvatas, 224 
as incarnation of Narayana, 225 
as killer of demons, 229 
as ksetrajna, 225 
as Murari, 203
as part of royal cult, 229', 234 
political use of narrative, 38, 203 

krtayuga or golden age
Manavadharmasastra and, 203 
restoration of, 203, 237 

Krttika, 142, 174, 177-8 
Ksetrapati, 117
ksitibhuj or king as one who enjoys the 

earth, 65 
Kuberanaga, 1991 
Kularnava Tantra, 232 
Kuhmahataraka, 124 
Kulke, Hermann, 89
Kumaragupta I [circa CE 474-76), 32, 61, 

73, 85
Kumarasambhava of Kllidasa, 52 
kusa grass, 195 
ku'sati or good health, 120 
kuti or hut, 116
Lacchuka, 138
Laksanalamkara of Vadiraja, 86 
land. See also endowments

classification of, 82, 159 
conferred by stone images, 133 
confiscation of leads to hell, 85-6,

154, 212 
gift and purchase of, 83 
gift of in Visnusmrti, 153 
gift of leads to heaven, 84, 154 
legal acquisition of, 84 
not treated as a commodity, 83 
protocols for donation of, 84, 153 
Sahara's discussion of, 210 
system of tenure in Gupta period, 154, 

158-9, 161, 163-4 
tax revenues from, 120, 161-3 
tenure by force of possession, 155 
tenure of donees endorsed by scripture, 

88, 154
worked by temple servants, 95 

lineage. See guru-sisya lineage 
lion capital, fifth century CE 

as a Mauryan copy, 63 
at Udayagiri, 18 

lion capital, second century BCE 
orientation of at Udayagiri, 25 
at Udayagiri, 25 

lion capital, third century BCE 
at SanchT, 63 

literary texts
as historical sources, 32, 202-3

Madhu, 31-2, 37
Madhukar Shah (1554-92), 89
madhuparka or libation offering, 93,

111 , 112 
Madhusudana, 32 
Madra, 147
mahabaladhikrta or great: commander,

199
Mahabharata

cited in coppcr-platc charters, 86 
described as satasahasrl samhita, 87 
as fifth Veda, 151, 211 
invoked to validate land tenure, 84,

125, 154 
as itihasa, 151
Narayariiya section of, 223-4, 237 
sacrificc narrative core of, 236 
story of Devascna in, 174 
story of Sunda and Upasunda in, 185 
Vedic borrowings in, 197 
verses of Asvamedhika Parvan in, 86 
Vyasa named as author of in land 

charters, 87
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mahamdtra or high offical, 170 
Mahanaman, 128
mahapurusa or great being, 123, 218 
maharsi or great seer, 200 
mahasiddha or great adept, 181 
Mahauamsa, 201 
Mahcndravarman Pallava 

(circa CE 600-30), 139 
MahisasuramardinT, 142 
Maitravaruna, 182
Mait ray anlsamhita, 67, 111, 190-1, 205 
MaitrayanTya school

asvamedha not decayed in, 190 
completeness of textual corpora,

190, 191
Eran inscription of Budhagupta and, 189 
Guptas and, 191, 197, 205, 216, 226 
Indravisnu member of, 189 
Maitrayamya Upanisad and, 227 
Manavadharmasastra and, 204 
rajasuya of, 191-3 
Sabara a member of, 208 
Samudragupta and, 192 
texts of designated manava, 205 

Maitrayamya Upanisad, 191, 227, 232 
maitrayariiyavrsabha or leader of the 

Mai tray anTyas , 190 
Mallinatha, 108
malya or garland offerings, 95, 105 
Mamallapuram, 64 
Manapura, 88, 90 
Manavadharmasastra 

acarya in, 219
acquisition of property in, 83
Allahabad inscription parallels with, 58
Arthasastra and, 205
Bharuci on, 21]
dating of, 98, 204-5
etymology of Narayana in, 202
guru in, 220
king as lord of the soil in, 218 
Madhyadesa in, 52 
MaitrayanTya school and, 204, 206,

208, 227
make-up of king's body in, 40, 192 
Medhatithi on, 217-18 
pancamahayajna in, 98 
political role of brahmanas in, 204 
priesthood in, 183 
sun and rains in, 76 
Talagunda inscription parallels with,

205, 221 
Vedic tradition in, 227

Visnusmrti and, 155, 206 
juga-system in, 203 

Manavasrautasutra, 190, 192, 226 
Mandargiri, 234 
Mandasaur, 128 
Mandhal, 223, 225 
Mandor, 90
Mangalesa Calukya (circa CE 596-610), 44
mantra'sakti or power of counsel, 171, 176
Mathanadeva, 138
Mathura, 129
Matrceta, 128
matrka or syllable, 176
Matrkas

Indrani counted among, 176 
as Krttikas, 177 
led by Skanda, 177 
propitiation of by purohita, 176 
shrine of, 177, 179 

Matrvisnu, 189, 198 
Matsya Purana, 39, 42, 56, 79 
Maudgalya gotra, 188 
Mauryan dynasty

explanations for name, 201—2 
literary texts and, 201 

Mayuraksaka, 128, 178 
Mayuraposaka, 201 
Mayurasarman Kadamba, 200, 204-5 
Meghaduta of Kalidasa, 32, 75, 230, 241 
Mehrauli, 75, 145, 243 
memory. See also klrti

deemed fallible by Sabara, 211 
destruction of, 126 
externalisation of, 245 
fame and, 145, 243—4 
of Mauryan past, 201 
monuments and, 139, 244, 246 
problem of continuity and, 245 
traditions of among brahmanas, 245 

merit. See punya 
MTdhusI, 117 
MihiralaksmT, 137 
Milindapanho, 201 
MTmamsaka. See also Sabara

opinion countered by epigraphie text, 216 
post-Gupta position of, 215 
view of temple gods, 214, 218 
view on land tenure, 212-13, 215 

Mimamsasutrabhasya of Sabara, 208 
Mitaksara, 215 
Mitra, Debala, 49
mleccha or barbarian, 61, 159-60, 172 
moksa or liberation, 137, 232, 237-8
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monsoon. See also varsamasavrata 
at Udayagiri, 23, 76 
Visnu's period of sleep and, 33, 44 

moon
king and, 35
position of in June CE, 401, 35 
at Udayagiri, 33 

Moriya, 201
mother-goddesses. See Matrkas 
Mudraraksasa of Visakhadatta, 35, 46, 58, 

59, 63, 202-3, 244 
Candragupta and, 61 
copy in University Library, Cambridge, 

MS Add, 2116, 60 
mleccha-s in, 61 

Mudraraksasanatakakatha of Mahadeva 
TTrtha, 61 

muladhana or capital, 126 
mulya or cash, 124 
Mundaka Upanisad, 232 
Mundasvami, 139 
Mura, 202 
murti or living form 

acarya and, 233 
contrasted with pratirna, 168 
of Mahasena in Bilsad inscription, 149 
as owner of property, 149, 168 
permanence of, 150

Naga, 59, 199 
Nagamarya, 101
nagarasresthin or town head, 93 
Nagouri, 197 
Nagwa, 183
Naighantuka of Yaska, 191 
Naisadhlyacarita of Srtharsa, 214 
Namalihganusasana of Amarasimha 

Arthasastra and, 62 
defines cakravartin, 67 
Mallinatha on, 108 
defines riivl, 126 
defines purohita, 170 
defines sarvabhauma, 213 
defines sattra, 107 
words forjudge in, 175 

Nanda, 170-1, 201 
Narada, 224 
Narasimha, 37

compared to king, 274 
as god of light, 38 
Hiranyakasipu destroyed by, 37 

Narasimhavarman Pallava (circa CE 
630-66), 64

Narayana. See also Visnu Narayana 
as destroyer of Satvatas, 225 
Narayariiya scction of the Mahabharata 

and, 224
offerings to in temple of Bhulunda 

Valkha, 94—5 
path of nivrtti and, 237 
relationship to Karttikeya and other 

deities in Valkha charters, 96 
as source of incarnations, 225 
temple endowments for made by 

Bhulunda Valkha, 94—5 
temple endowments for made by 

CarudevT, 124 
temple servants of in charters of 

Bhulunda Valkha, 95 
Naresar, 138 
Narmada river, 156 
Natyasastra of Bharata, 95 
Nermand, 96, 137 
Nestr, 182
niskala or without parts, 239, 245 
Nitisara of Kamandaki 

Arthasastra and, 62, 170 
dedication in, 62-3 
praise of Kautilya in, 170 
Skanda Karttikeya in, 170, 175 

nivrtti or path of liberation, 238
Olivelle, Patrick, 205 
Orccha, 89

padamula or shrine for Visnu's feet, 234 
See also Visnupada 

padanudhyata or meditating on the feet, 58 
padapltha or plinth, 131 
Padma kalpa, 46 
Padmaprabha, 231 
Padmasambhava, 181 
PadmavatT, 195 
Pallava, 200
pahcamahayajna or the five great sacrifices, 

97-8, 100, 107, 111 
Pancaratra, 224, 228
paramabhagavata or supreme devotee, 36,

65, 72, 79, 141, 157, 228, 237 
Paranagar, 138
Parasaramadhavlya of Sayana, 86 
parigraha or property, 136 
Parisistaparvan of Hemacandra, 201 
Parivrajaka, 86, 156-7, 198 
Pasupata, 95, 134 
Pasupatasutra, 135, 238
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Pathak, V. S., 185 
patronage, two-tier system of, 107 
Pattadakal, 142 
PaulomT, 176
Pausa, month of, 74, 173, 176-7
paustika or rite to restore health, 169
Pawaya, 57, 195
Pendzikent, 55
Phalguna, month of, 75, 177
Pistapurika Devi

as autochthonous deity, 89 
Chodugomin priest of, 88 
as form of LaksmT, 90 
granted lands for religious service,

88, 90
Kumarasvamin priest of, 88 
movement of image, 89, 92 
offerings to, 88
organisation of endowments for, 124 
as Visnu's consort, 90 

PTthapuram, 89—90 
Pleiades, 142, 174 
Podagarh, 104, 106 
poison, 172
political use of religious imagery, 38-9, 47, 

50, 57, 59, 203, 241 
PrabhavatTgupta (circa CE 405-43), 32, 139,

188, 200, 222-3, 228 
Pradyumna, 223 
pralambhana or deception, 178 
pranapratistha or vivification, 144 
prapana or acquisition, 94 
Prastotr, 182 
Pratihartr, 182
pratikrti or representation, 129 
pratima or representation 

consecration of, 143, 168 
contrasted with murti, 149, 168, 238 
different materials used for, 133 
establishment of at BhitrT, 149 
establishment of in Brhatsamhita, 131 
individual soul and, 141 
of permanent nature, 130 
as personal memorial, 134 
of temporary nature, 130 
sacrifice and, 165, 227 

pratimaparicaraka or image attendant,
217

Pratiprasthatr, 182 
pratisamskarakarana or repair, 93 
pratistha or establishment

as consecration process, 134, 143,
149, 168

contrasted with temporary invocation, 
130

as dynastic reinstatement, 187 
as a firm basis, 129, 165 
of image at BhitrT, 149 
of images in Baudhayanagrhyasutra,

129
of images in Brhatsamhita, 131 
of images in Mathura inscription, 134 
of images in Vaikhanasasmartasutra,

129
as legal metamorphosis, 149 
of royal rule, 148 
of the seasons, 19 
utsanna as antonymn of, 187 

Pratisthamayukha of Nllakantha, 136 
Pravarasena I Vakataka (circa CE 275-335), 

188
Pravarasena II Vakataka (circa CE 4197-55) 

as devotee of Siva, 188, 222, 237 
charters of, 86 

pravartana or performance, 93 
pravibhaga or division, 80 
pravrtti or path of reincarnation, 237 
Prayaga, 156
praya'scitta or expiatory formulae, 182 
prayoga or application, 190 
priesthood. See also acarya; purohita; rtvij 

as agent of change, 122, 222, 225 
museum curators judged a, 129 
structure of, 169, 217 
tensions within, 235 

property. See endowments; land 
PrthivTscna, 141, 199 
Prthu, 192 
puja or worship

constituent offerings in, 93, 97, 103,
105, 110 

early depiction of, 141 
early epigraphic references to, 97,

113, 135
equation of gods and brahmanas 

in, 111
framework of, 93, 109, 117 
grhya-ritual a template for, 111-12, 117, 

123, 136, 210 
modelled on reception of guests, 112,

123, 125 
pancamahayajna and, 102, 111 
Paul Tfaieme on, 112 
rites of different sects in, 134 
Sahara's discussion of, 112, 208 
use of madhuparka in, 112
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punya or merit
good acts and, 148, 211 
passed from king to king, 152, 212 
transfer of, 84, 148-9, 154, 244 

purana or ancient lore, 211 
Puri, 112
purohita or royal chaplain 

Arthasastra and, 181, 235 
Atharvaueda and, 169 
Brhatsamhita and, 236 
Gupta king and, 171, 180 
as harbinger of Kapalika cult, 175 
Mahabharata and, 236 
Namalihganusasana and, 169 
Nitisara and, 170, 175 
propitiation of goddesses by, 176, 178 
qualifications of, 169-70 
ritual cycle of, 177 
ritual subversion and, 181 
Skandayaga and, 177 
supervisory role of, 182 
transgressive substances and rituals of,

173, 175, 180 
Udayagiri and ritual space of, 177-8 

Purva MTmamsa. See MTmamsaka 
Puskara, 156
puspa or flower offering, 94, 96 
Puspadanta, 231

Raghava, 192
Raghuvam'sa of Kalidasa, 59, 70, 153, 199 
rahasya or esoteric wisdom, 219, 221 
rainy season festival. See varsamasavrata 
rajadhirajarsi or supreme king of royal 

saints, 200 
rajarsi or royal saint, 200 
rajasuya or royal consecration 

of Candragupta II, 10, 191 
celestial bodies and unction fluid in, 41,

66, 192
celibacy of yajamana during, 193 
as consecration of Varuna, 66 
kingship and, 67 
MaitrayanTya treatment of, 191-2 
Manavasrautasutra and, 192 
Yajnavalkyasmrti commentary and, 183 
year of preliminaries to, 67 

Rama, 229, 241-2 
Ramagiri, 73—4, 230 
Ramagupta (circa CE 376), 46, 231 
Ramayana of ValmTki, 112, 192, 229 
Ramgarh

goddesses at, 179

offering table at, 103 
Trivikrama at, 75 
Udayagiri and, 75 

Rapson, E. J., 58, 183 
Ravana, 229 
revenue. See land 
revenue agents, 162 
revival of Mauryan past, 63 
Rgveda, 98, 114, 118-19 
Ribhupala, 92, 124, 127 
ritual formation, 111, 112, 114, 117—19 
Ritual formation, 112 
royal consecration. See rajasuya 
rtvij or sacriflcal priests 

of Gupta kings, 197 
payment of, 183, 219 
as performers of royal sacrifices, 183 
Manavadharmasastra and, 183, 220 
Yajnavalkyasmrti and, 183 

Rudra, 174

Sabara, 327
corporeality of gods refuted by,

209
first citation of Manavadharmasastra 

in, 205 
Gupta polity and, 213 
land ownership in, 212 
MaitrayanTya school and, 208 
object of sacrifice in, 210 
on Jaimini, 208
popular notions of the gods in, 208 
premise of temples and puja refuted by,

112, 208, 210 
sources of valid authority for, 211-12 

sacriflcal celebrant. See yajamana 
sacrifice. See yajna 
sadharana or balanced, 83 
Sagara, 152, 154, 164 
sahasralihga or thousand-part lihga, 137 
sakala or having parts, 239, 245 
SIkayanya, 232 
Saktidhara, 175-6 
Salankayana, 81, 217 
Samaveda, 124, 199 
Samba, 223, 228
samdhivigrahikaridtha or chief minister for 

peace and war, 87 
Samkarsana, 223 
Sarnkhya, 224—5 
samskara or sacraments, 220 
Samudragupta (circa CE 350-76) 

as inconceivable purusa, 58, 73, 139
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as kavi, 73 
as rajarsi, 200
compared to Kubera, Varuna, Indra, and 

Yama, 59, 66 
compared to moon, 35 
compared to Varaha, 58-9, 64, 66 
horse-sacrifice of, 184, 187 
ocean and, 59, 66 
Pravarasena 1 and, 188 
coupled with srl, 193 

Samudrasena (circa mid-sixth century), 137 
Sanaka, 199
Sanakanika, 58, 66, 71, 199 
SanchT, 57, 63, 116, 121, 143, 194 
Sankara, 214
Sahkhayanagrhyasutra, 98 
sanmudra or six insignia, 176 
sanmukha or six heads, 174 
Sanskrit

as part of civilising cultural package, 160 
co-opted to Gupta imperial project, 245 
corrcct usage introduced in charters, 197 
dialogues of Coksas, Munis and others 

conducted in, 95 
use of advanced in landed estates, 95 
use of in scriptoria for land charters, 98 

santika or rite to ward off danger, 169 
Saras vatT, 176 
Saraswati, Prannath, 149 
Sarrigin, 240-1, 244-5 
sarvabhauma or total sovereignty, 205, 

212-13
Sarvanatha Uccakalpa (circa CE 511-34),

88, 90, 120, 131, 160 
sarvato bhoga or out-and-out grant, 162 
Satapathabrahmana, 69, 111, 118, 165, 184,

189, 193, 219 
sattra or hospice

as atithi and manusyayajna, 104 
as avasatha, 106, 225 
as centre of new socio-religious 

dispensation, 107 
Garfawa inscriptions and, 104 
Mandargiri inscription and, 234 
Mathura inscription of Huviska and, 104 
as medical dispensary, 106 
Podagarh inscription and, 105 
as puja constituent, 105, 107 
as refuge for mendicants, 105-7 
as sacrificial session, 104 
as source of restorative food, 106 
as temple adjunct, 104-7, 234 

Satvata, 223-5, 229, 233

SavitrT, 176
sayujyam or communion with godhead, 140 
Scharfe, Hartmut, 62 
seasons. See also Monsoon 

six in number, 19 
Susruta's typology of, 76 

Sesa, 37, 44, 241 
shell inscriptions

earlier than Udayagiri images, 16 
passage at Udayagiri and, 16, 23, 116 

siddha or perfected soul, 137 
siddhayatana or shrine for a siddha, 135 
Sila DevT at Amber, 89 
Simpson, David, 129 
sindhur or colouring, 105 
Sircar, D. C„ 38, 81, 146, 158, 161 
Siva Gangadhara, 142 
Sivaditya, 143
Skanda Karttikeya, 64, 68, 95, 104, 142, 

174-6
Skandagupta (circa CE 456-67), 38, 61, 144,

148, 203, 240-3 
Skandayaga, 177-8, 209 
smrti or traditional recollections, 151—2 
Sodhala, 58 
Sohoni, S. V., 49
solstice. See summer solstice; winter 

solstice
Somasambhupaddhati of Somasambhu, 136 
Somatrata, 223—4 
Sona river, 156 
sruti or revelation, 151—2 
sruva or offering spoon, 195 
sthalipaka or vessel of boiled rice, 101,

117, 287
sthapaka or establisher of images, 233 
Subrahmanya, 182 
sulka or dowry, 193 
summer solstice, 19 

Arthasastra and, 23 
monsoon and, 23 
position of sun at, 19, 22, 31 
shadows during, 22—3 
at Udayagiri, 21, 23 

sundial, 18, 25
sunyanivesa or unoccupied land, 218 
Susarman, 198, 200 
Susruta, 76, 83 
Sutcliffe, John, 30 
svacchanda or libertine, 178 
svadhyaya or study, 190 
Svapakia, 173 
Svetasvatara Upanisad, 221
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Svetavarahasvamin
Amrtadeva priest of, 92 
land purchased for temple, 92 
offerings to, 93
organisation of endowments for, 124—5 
as white aspect of Varaha, 92

taila or oil, 106 
Taittirlya school

asvamedha decayed in, 189 
resident in the Deccan, 189 
Sanakanikas members of, 199 
Vakatakas and, 188, 221 

Taittirlyabrahmana, 165 
Taittirlyasamhita, 184, 190 

Say ana on, 189 
tala or palm-leaf, 125 
Taiagunda, 111, 200, 204, 220-1 
tamrapatta or copper plate, 81 
tamrasasana or royal order on copper, 81 
tantra or stringed instrument, 179 
tapas or austerity, 232 
Tarabout, Giles, 122 
Tarakamaya, 39 
Taverne, Suzanna, 129 
tax. See land 
Telang, K. T„ 205
temple gods. See gods; pratima; murti 
temples. See also ayatana; devakula; puja; 

sattra
Ayodhya ritualists and, 235 
building of brings felicity, 134, 140 
construction and endowment of, 127 
development of public cult in, 121 
development of ritual in, 111, 114,

116, 120
establishment of images in, 120, 129, 131 
as instruments of state power, 120, 214 
location of sattra at, 104, 106 
new systems of power in, 122 
new systems of socio-religious 

knowledge in, 106, 217 
patronage of, 107, 119, 128, 131 
proto-history of, 113, 115, 134 
as residence of living gods, 122—3, 126 

Thieme, Paul, 112 
time. See also sundial; year 

keeping of at Udayagiri, 19 
sacrifice and, 165 
Visnu and, 165 

TTrthamkara, 231 
Toramana Huna, 51, 56 
Tosham, 223-5

Trautmann, Thomas R., 62 
tribes, 199 
Trichinopoly, 138 
Tripurantaka, 137 
Trivikrama, 75, 195, 201 
Tropic of Cancer, 22—3 

movement of, 23 
tulapurusa or ceremonial weighing, 101

Uccakalpa, 86-7, 157 
Udayaditya Paramara (circa CE 1070-94), 

138
Udayagiri. See also Narasirnha; Varaha; 

Visnu Narayana 
as astro-political node, 40—1 
astronomical observatory at, 25 
brick temple at, 116 
Cave 3 at, 177 
Cave 4 at, 142
Cave 6 at, 33-4, 57-8, 142-3, 199 
Cave 7 at, 68 
Cave 8 at, 39, 68 
Cave 19 at, 74 
Cave 20 at, 18 
central ridge at, 12 
Ganesa at, 142 
inscriptions at, 33-4, 40 
Jaina dharma at, 231 
Karttikeya at, 68, 142 
Krttikas at, 142, 178 
lion capital of fifth century CE at, 18, 

63, 244
lion capital of second century BCE at, 

25, 116 
MahisasuramardinY at, 142 
mature ritual space of Hinduism and, 142 
Meghaduta and, 75 
monsoon at, 23, 76 
moon's position at, 33, 35 
naga figure at, 59 
name of, 18, 75 
Narasirnha at, 37 
passage at, 12, 23, 76 
as place for knowing Visnu, 165 
as place for memorialising sacrifice, 67,

165
Prthivi and LaksmT at, 61 
Ramgarh and, 75
ruined temple, north hill, 30, 74—5 
as a sacred landscape, 166 
shell inscriptions at, 16, 23 
Siva Garigadhara at, 142 
Skanda Karttikeya at, 177
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stone trough at, 29 
summer solstice at, 21 
sun's position at, 23, 76 
sundials at, 18, 25
tanks and water system at, 13, 29, 30,

42, 77
temple of Bhaillasvamin at, 116, 126 
Tropic of Cancer at, 22 
Valkha charter of Bhulunda and, 71 
Varaha at, 41, 66 
varsamasavrata at, 31, 33, 35 
Visnu Narayana at, 31, 35, 56 
Visnupada and, 74 
votive figures at, 58, 64-6, 80, 199 
water-cascade in passage, 13, 29, 42 
water-clock at, 28 

Udayapur, 138 
Udgatr, 182 
Uditacarya, 136 
UjjayinT, 131 
unction fluid 

king and, 67 
rajasuya and, 66, 68 
Varuna as, 66
as waters of Puranic myth, 66 

Unnetr, 182
upadesa or instruction, 231, 233 
Upamita, 134
upanayana or initiation, 219, 221 
Upaveda, 234 
upayoga or provision, 93 
ulsanna or decayed, 184-6, 189 
Uttarapatha, 234
uttarayana or northern progress, 19, 21, 26, 

35, 44, 74

Vaijayantl of Nandapandita, 156 
Vaikhanasa school

Chodugomika possible member of, 118 
conflation of Visnu Narayana and Vedic 

Purusa in, 118 
five-fold theology of, 118 
geographical home of, 118, 226 
Guptas and, 226 
image-worship in, 118 
Kasyapasamhita and, 140 

Vaikhanasasmartasutra, 108-9, 117, 123,
135, 140, 239 

vaikunthacaturdasl or fourteenth festival 
day for Vaikuntha, 45 

Vaillabhattasvamin, 139 
Vainyagupta (circa CE 508), 106, 136 
Vaisampayana, 156

Vajasaneya school
asvamedha decayed in, 189 
resident in Vindhyas, 206 
Vakatakas and, 188 
Yajnavalkyasmrti and, 206 

vajra or lightning bolt, 176 
Vakatakas, 70 

acarya of, 222 
Guptas and, 188, 222 
horse-sacrifices of, 185 
political formation of, 73 
Ramagiri and, 74 
Taittirlya school and, 188, 221 
Vajasaneya school and, 188 

Valkha, 70, 83 
Vamana, 75, 225 
Vamanagiri, 75
van Buitenen, J. A. B„ 59, 72, 77, 151, 207,

227, 236 
vapaksetra or cultivated, 84 
vara or privilege, 234 
Varaha

at Aphsad, 65
at Badami, 44
as Calukya crest, 64
described in Matsya Purana, 42, 56, 80
described in Valkha charter, 71
earth and, 67, 78, 80, 164, 215
as embodiment of sacrifice, 69, 164
at Mamallapuram, 64
multiple meanings of, 66
PrthivT and LaksmT and, 61
as presiding deity of present kalpa,

46, 56
as refuge of the gods, 59
rising from water at Udayagiri, 42, 77, 79
royal control of earth and, 164
at Udayagiri, 41
as woken form of Visnu Narayana, 44,

45, 55
Varahamihira. See also Brhatsamhita of 

Varahamihira 
nick-named Avantika, 131 
studied at Kapitthaka, 131 

varna-system, 155, 157, 159-60, 162,
180

varsamasavrata, 10, 31
inscriptions mentioning, 32 
Meghaduta and, 32 
naissance in Gupta court, 32 
position of moon during, 35 
at Udayagiri, 33, 35, 68, 77 
Visnudharmah and, 31, 223
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Vanina
four in number, 68 
images of at Udayagiri, 66 
MaitrayanTya treatment of rajasuya 

and, 191 
unction fluid in rajasuya as, 66 
as the unction fluid in rajasuya, 191 

varunasava or consecration of Varuna, 66 
Vasava, 193 
Vasudeva, 223, 225 
Vasula gotra, 156 
Vatodaka, 75 
Vatsagulma, 223 
Vayu Purana, 32, 39 
Veda

as apauruseya, 211 
arranged by Vyasa, 87, 151 
as final source of authority, 107, 111,

150, 207, 215 
incorporated into Varaha, 69 
invoked to validate land grants, 152 
knowers of and copper-plate charters,

97-8, 102 
learnt by Visnugupta, 171 
Mahabharata and, 151, 197 
Manavadharmasastra and, 83 
recited by Hiranyakasipu, 37 

Vedahga, 234
Vedic schools. See also Kathaka, 

MaitrayanTya, Vaikhanasa, 
Vajasaneya 

acarya of Gupta court and, 227 
acarya of Vakataka court and, 221 
Gupta India and, 184 
inward-looking nature of, 120-1 
legal knowledge and, 155 
medical knowledge in, 106 
Purva MTmlmsa and, 207 
Sabara and, 209 

Verardi, Giovanni, 55 
vernal equinox, 19, 75 
VetravatT river, 156 
vibhava or appearance, 224 
Viennot, Odette, 51
vikramaditya or sun of prowess, 38-9, 46 
villages

characterisation of, 163 
social structure in, 120, 160, 214 

viprasattra or hospice for priests, 106 
VTradhya, 105 
Virajoguhasvamin, 234 
VTrasena, 39, 65-6, 216 
Visakhadatta. See Mudraraksasa

Visnu Narayana
attendant figures, 31 
described in Valkha charter, 71 
four months of sleep, 31 
iconography of at Udayagiri, 31 
illuminated by sun's rays, 31, 44 
kalpanta and, 37 
as Madhusudana, 32 
monsoon and, 76 
Padma kalpa and, 46, 55 
position of moon and, 35 
put to sleep in Asadha, 31, 35, 77 
as sacrifice, 69, 118 
as source of incarnations, 56 
at summer solstice, 31 
temple of established by Bhulunda 

Valkha, 94 
as theological centre-piece of Udayagiri, 

37, 96 
Valkha kings and, 94 
Vedic Purusa confiatcd with, 118-19 
woken up in Karttika, 31, 44-5 

Visnu Purana, 37-8, 46, 56, 68, 80, 165,
199, 229 

Visnudasa, 58, 66, 199 
Visnudharmah, 31, 74, 223 
Visnugupta, 62, 170 
Visnupada

Gunavarman inscription and, 234 
iron pillar inscription and, 75 
at Podagarh, 105 
at Ramagiri, 74 
at Udayagiri, 74-5, 156 
Visnudharmah and, 74 
Visnusmrti and, 156 
vrata in honour of, 75 

Visnusarman, 234 
Visnusmrti

date of, 155, 206 
guru in, 220 
imprecations in, 158 
land grants in, 153, 155 
puja to Visnu in, 112 
Rama in, 242 
Sarrigin in, 241 
Varaha and earth in, 80 
var/w-systcm in, 160 

Visvakarman, 215 
von Stictencron, Hcinrich, 51, 53 
Vrsni heroes, 223, 225 
Vyasa, 85, 87
Vyavaharamayukha of NTlakantha, 213 
vytiha or emanation, 228
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water system. See Udayagiri, tanks and 
water system at 

water-clock, 28
White Yajurveda, 97-8, 101. See also 

Vajasaneya school 
Williams, Joanna, 49, 199 
winter solstice, 19, 25 

position of sun at, 19 
shadows during, 25

yajamana or celebrant 
bhakta and, 70, 80, 227 
Candragupta II as, 69 
celibacy of, 193 
homologies surrounding, 165 
Pawaya sculpture and, 195 
pravrtti and, 238 
Sabara and, 212 
temple patron as, 140 

yajfia or sacrifice. See also asvamedha; 
rajasuya

absorbed by Vaisnava royal cult, 197 
of animals forbidden, 238 
brick altars for, 183 
depiction of, 195, 197

hermeneutics of, 236 
Jyotisavedahga and, 165 
Krsna and, 165 
Mahabharata and, 236 
path of nivrtti and, 238 
path of pravrtti and, 237 
Udayagiri and, 165 
Varaha and, 164 
yajamana and, 165 
year and, 165 

Yajnavalkyasmrti, 98, 169, 183, 206 
Yamaraja, 174—5, 182 
Yasastrata, 224-5 
year

as pratima of sacrifice, 165 
as pratistha of all beings, 165 
royal chariot drive and, 67 
Udayagiri and, 67, 165

yogacarya or p------ *■-----r yoga,
224-5

_y«ga-system, 2ui. i>ee also kaliyuga;
krtayuga 

yupa or sacrifical post, 195

Zysk, Kenneth, 106, 172
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