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Preface to Volume Two

OGURA, Satoshi

ILCAA, Tokyo University of Foreign Studies (Japan)

Situated in the north-western region of the Indian subcontinent, Kashmir serves as a pivotal
contact zone bridging South, Central, and West Asia. Kashmir has been a crucible of diverse
knowledge systems throughout the periods in which two linguistic cosmopolises flourished, i.e.,
the Sanskrit Cosmopolis (c. 400-1400 CE) and the Persian Cosmopolis (c. 900-1900 CE). In terms
of religious culture, Buddhism, Vaisnavism, Saivism, and later Islam, particularly Sufism, thrived
and engaged in dynamic interactions. Notably, Kashmir is distinct within Indian subcontinent
for its historical chronicles composed in Sanskrit, which persisted under the patronage of various
dynasties, even during Muslim rule.

This volume comprises eight scholarly articles exploring Sanskrit and Persian texts pertinent to
premodern Kashmir. Most of the papers included in this collection are based on oral presentations
delivered at two international workshops held at Kyoto University in September 2015 and March
2018. Additionally, there are also several papers that the editors have newly approached and added
to this volume. Of the eight articles, four focus on Sanskrit textual traditions: Saito examines
the historical evolution of Sphota theory (Chapter 1), Klebanov analyzes slesa in a twelfth century
Kashmiri rhetorician Ruyyaka’s work, the Alamkarasarvasva (Chapter 2), Okita investigates the
impact of Abhinavagupta’s rasa theory on 16th-century Gaudiya Vaisnavism (Chapter 3), and
Manabe explores the thoughts of Sadananda Kasmiraka, an Advaita Vedantin active in 16th-17th
century Kashmir, in particular the concept of bhakti (Chapter 8). The remaining four articles
analyze Arabic and Persian texts, as well as Sanskrit translations of Persian poetry: Verdon
examines descriptions of Kashmir by the 11th-century polymath Aba Rayhan al-Birtini (Chapter
4), Obrock sheds light on the Kathakautuka by Srivara (d. after 1505), a Sanskrit translation of
‘Abd al-Rahman Jami’s (d. 1492) Persian love story, the Yisuf wa Zulayha (Chapter 5), Ogura
examines descriptions of the Hangah-i mu‘alld in Srinagar found in Persian hagiographies (Chapter
6), and Sharma explores a Persian travelogue by Mulla Tughra Mashhadi (d. before 1667-8), a

lesser-known Iranian immigrant to the Mughal Empire who visited Kashmir (Chapter 7).
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Sphota in Medieval Kashmir

SAITO, Akane™

Osterreichische Akademie der Wissenschaften (Austria)
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10.Conclusion

1. Introduction

The theory of sphota is well known as one of the most unique theories established by Sanskrit
Grammarians. Ever since the ancient Grammarian Patafijali (2nd c. B.C.) used the term sphota in
his Mahabhasya, a commentary on Panini’s Astadhydyi, its theory has been developed not only in
the works of Grammarians but also in various philosophical systems. While it was undoubtedly
Bhartrhari, the fifth-century philosopher and Grammarian, who established it as a theory and
supported the later development of the classical theory of sphota, it is not the only form of sphota
that appeared in the history of Indian philosophy. In my previous paper [Saito 2020], I discussed
that the theory of Sphota was in constant flux, not just as the result of “misunderstanding”of the
Varnavadins (‘holders of phonemes’) who criticized its existence, but even within scholars (mainly
Grammarians) called “Sphotavadin”(‘holders of sphota’). The purpose of this paper is to provide
additional research on the variations of sphota in medieval Kashmir. Usually, when we look at
the history of sphota theory, since the criticism of Kumarila (7th c.), who denied the existence of
sphota in his Slokavarttika, it has been the traditional and common scheme to talk about sphota in

the form of a debate between the Sphotavadin and Varnavadin. In medieval Kashmir, however, we

This work is licensed under a Creative Commons Attribution 4.0 International License.
5y https://creativecommons.org/licenses/by/4.0/

* It took about eight years from conception to completion of this article. I am now relieved and happy that it has finally
come out. When I was studying the Sphota theory in my PhD programme, it was Prof. Alexis Sanderson who encouraged
me to challenge the vast ocean of Saiva tradition of linguistic philosophy. Without his suggestioin, I would have never
realized how the concept of Sphota was changing in its long history. I would also like to thank Prof. S.L.P. Anjaneya Sarma,
Prof. Dominic Goodall, Prof. Francesco Sferra, Prof. Somdev Vasudeva, and Dr. Yohei Kawajiri, all of whom individually
helped me in various situations in this research.
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find a more diverse narrative that is not limited to this conflict. While it cannot easily be said that
all these debates on sphota first emerged in Kashmir, what is clear is that Kashmir, the center of
intellect and culture of the time, has been a rich repository of many linguistic ideas, both old and
new.

In this paper, I will discuss the Sphota focusing on the period between the seventh and eleventh
centuries. During that period, Kashmir was a center of poetics, with many poeticians discussing
the sphota. Bhamaha, Anandavardhana, Abhinavagupta, Mahima Bhatta, and Mammata will give
us how they interpreted it. The sphota theory, as explained and criticized by the Naiyayika
philosopher Bhatta Jayanta (9th c.), clearly shows the influence of the controversy between
the Sphotavadin and Varnavadin, but more importantly, his sphota theory added several new
elements and had a significant impact on later discussions. Kashmir also produced some of the
most eminent Grammarians of the tenth and eleventh centuries, Helaraja, Kaiyata, and possibly
Punyaraja. Let us see how they discuss the Sphota in their works. Above all, as a peculiar
phenomenon in Kashmir, there are various Saiva thinkers who have made reference to sphota. The
diversity of their arguments deserves consideration; I will pick up Somananda, Utpaladeva, and
Abhinavagupta from the non-dualistic school, the Pardkhyatantra, Ramakantha and Srikantha from
the dualistic school, and the Netratantra and Svacchandatantra as a unique ancient source of sphota.
My long-standing question has been (1) the remarkable development of the theory of sphota in
Kashmir, especially in the Grammatical contexts, compared to older (“classical”) theories, and (2)
the gap in understanding of the sphota between Kashmiri Saiva scholars and the rest of the scholars.
My conclusion, which I will state in this paper, is that the sphota was theorized as the main axis
of the Grammar, particularly through the interpretations of Kashmiri Grammarians. Also, along
with the transition of the concept of “permanence”(nityata), it came to have a metaphysical and

transcendental character, especially in the context of the Saiva school in medieval Kashmir.
2. “Classical”Theory of Sphota

In [Saito 2020], T classified the theories of sphota into five categories to show the development
of the concept, the fourth category of which was held by Saiva scholars of medieval Kashmir.
These five categories are numbered according to how old they are (i.e., 1 is the oldest and 5 is the
newest). In this paper, more broadly, those theories of sphota other than Saivas'will be referred to
as “classical.”What I call the classical theory of sphota is first of all found in the works of Patanjali,
Bhartrhari, Mandana and, to a limited extent, Vivaranakara (possibly Sankara).! As I have already
mentioned in [Saito 2020], their theories are also different from each other, so much so that it is
difficult to call it “theory”in the case of Patafijali, but nevertheless, there are some shared ideas that
I regard as important: firstly, the concept of sphota for them is invariably associated with direct

! This interesting author was out of my research in the previous papers, but he is located in an important position. The
biggest problem of his identity is, as [Harimoto 1999: 71-129] discussed in detail, the difference of his attitude towards
sphota in the Vivarana and the commentary on the Brahmasiitra. See section 9. With Dr. Kengo Harimoto, we are preparing
the critical edition of this part of the text.
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perception and is closely linked to sound.? This is evident for Patafijali, Bhartrhari, and Mandana,
but not for Vivaranakara, for one of his main arguments is that, unlike phonemes, sphota makes the
object understood, even though the latter is manifested by the former. Second, all these thinkers
separate the discussion of sphota from the discussion of sentence (vakya), which, I understand,
preserves the value of the original theory.®> This is most evident in Bhartrhari and Vivaranakara.
The Vivarana on Yogasiitra 3.17 is clearly divided into two parts in the middle,* with the first half
discussing the sphota and the second half discussing the sentence. It cannot be overemphasized
enough that Vivaranakara never uses the term sphota in the second half of his commentary. The
exact same situation occurs in the second book of the Vakyapadiya, where Bhartrhari discusses the
sentence without ever mentioning sphota.®

My current hypothesis is that the most classical theory of sphota has been replaced, or at least
weakened, by the develped theory in around eighth century. By that time, the sphota theory
was premised on the controversy between Varnavadin and Sphotavadin, and scholars discussing

the sphota always mention the criticism from Kumarila® and others. Also its relation with sound

% Brough [1951] reveals the fact that the sphota “has unfortunately been subjected by modern writers to a great deal of
unnecessary mystification”Brough [1951: 32], by being described as a mysterious entity “in which the idea corresponding
to all these sounds is comprised”(quote from [De 1951]). Brough states: “with all respect, I feel that this statement hardly
does justice to the grammarians theory”[Brough 1951: 33]. His remark “But the essential nature of the meaning-bearer
was not seen by Patafijali in the same light as it was by later thinkers”[Brough 1951: 34] cannot be too emphasized.
Though sphota is usually explained by later thinkers including grammarians as the meaning-bearing unit of language,
and it is in fact an important aspect of sphota, Brough saw through that it is not the most original idea found in Patafjali.
He also differentiates Patafijali and Bhartrhari, saying that for the latter the concept of sphota is more developed and it
has no temporal and spatial limit (tavan eva: ‘of such and such a size’is no longer applied to sphota). He says: Patafijali’s
sphota is comparable to Bhartrhari’s “primary sound”(prakrtadhvani). T have a slight doubt on this point. Since Patafijali
too distinguished the aspect of speech (Sabda) from sound (dhvani), and as is shown in Brough’s translation of Patafijali’s
statement “the sphota (the unchanging substratum) is the word, the sound is merely an attribute of the word”(sphotah
Sabdo dhvanih sabdagunah), sphota, i.e., Sabda, is considered even by Patafjali to be different from sound. In my view,
even though dhvani is subdivided into prakrta- and vaikrta-dhvani, sphota is still different from them. Another slight
disagreement with Brough’s investigation is how he understands Bhartrhari’s theory of sphota. Brough states that by
Bhartrhari sphota is “the word considered as a single meaningful symbol”Brough [1951: 38]. I would still emphasize the
close relation of sphota with sound (dhvani) in his discussion as we saw in Patafjali. As Brough states, the sphota discussed
by Bhartrhari is definitely not mysterious at all, and I further say that in Bhartrhari connection between sphota and
dhvani is still quite visible, which is getting less apparent in later period. The interpretation of vaikrta-dhvani may also
be different [Brough 1951: 40]. But in any case, the most significant point which I completely agree with Brough is that
sphota is “a structure consisting of a series of consonants and long and short vowels”[Brough 1951: 36], namely a phonetic
form, and therefore closely connected with the discussion of sound. Brough proposes two reasons why sphota has long
been misunderstood by the western Sanskritists: (1) misinterpretation of sabda as ‘sound’in nityah sabdah sphotah (‘Sphota
is the eternal sound’); (2) the fact that “on the basis of the sphota-theory there was erected a metaphysical superstructure,
in which the transcendental Word was seen as the first-principle of the universe”[Brough 1951: 41-2]. He does not give
further information on this “metaphysical superstructure”but this is exactly what happened in Kashmir.

3 As I argued before, I understand that the theory of sphota was originally the theory of how to perceive a word, which
did not mean how to understand a word. See also section 5.3 (Punyaraja’s sphota).

4 Filliozat [1984] has already pointed out the similarity between Mahabhdsya and Yogasiitra 3.17, but he discussed sabda
and sphota without distinction, hence causing slight confusion in the discussion. In my view, at the time of Sttra and
Vyasa’s Bhasya, Yogasiitra 3.17 was purely the discussion of sabda but not sphota (the term sphota is indeed never used),
and it is the Vivaranakara who invented the sphota theory in it.

® Inthe case of Bhartrhari, this might be less visible since his statements have been continuously used to justify the sphota
in later history. For Mandana, as discussed in detail in his Brahmasiddhi, the theory of sentence object has nothing to do
with the sphota. But this was not the case in later sphota theories.

© As stated in the opening stanza of the Sphotavada of Slokavarttika, Kumarila is the one who combined the question of
«gaur ity atra kah $abdah» with the matter of sphota. By this, sabda and sphota became synonymous. This was succeeded by



SAITO, Akane: Sphota in Medieval Kashmir

became less and less relevant, and discussions centered on how the word or sentence meaning
is revealed from the sphota. However, I would like to emphasize that the sphota discussed by the
scholars mentioned so far have not been associated with metaphysical arguments. This is another

point that distinguishes the classical sphota theory from later ones.”
3. Bhamaha

Probably one of the earliest references to the sphota in Kashmir is found in a work of poetics, the
sixth chapter of the Kavyalamkara (“Ornamentation of Poetry”) of Bhamaha (7th c.) [D’Avella 2018:
109-15; Bronner 2012: 80—6]. His discussion is not fully worded —the relevant verses are stanzas
7-15, and he only mentions “Sphotavadin”critically once in stanza 12 —but we may point out some
features in his explanation. This chapter is dedicated to Grammar (vydkarana). It begins with about
what the word sabda means, whether it is something that makes us understand an object or it is a
phoneme. As [D’Avella 2018] explains, Bhamaha’s immediate criticism against the first alternative

easily reminds us of Kumarila’s criticism of Grammarians’sabda:

Translation by [D’Avella 2018: 111-2]: “Others say that a word is that from which there
is a cognition with respect to objects. Smoke and light are (then) also taken to be a word
with regard to inferring fire.”

In response to this, Bhamaha states his view from the standpoint of the Varnavadin (the holder

of phonemes): Sabda is nothing but an aggregation of phonemes. However, it is immediately

Mandana as I discussed elesewhere, after which the concept of sphota morphed into semantics. Slokavarttika Sphotavada
1: adharatmani vijiidte sukham adheyabodhanam | tasyaiva tavat prastavad atha gaur ity ato ‘bravit || ‘Once the nature of the
substratum (i.e., the word and its object) is known, what lies [above it] (i.e., their relationship) is easily understood.
Therefore, as it (what lies above it) is the topic to be discussed, [Sabara] asked “atha gaur ity---”

7 Bronkhorst [1991] discusses Bhartrhari’s sphota critically referring to Brough’s article. He points out that by Brough the
ontological status of sphota is not satisfactorily unveiled, especially since he puts more value on the aspect of individual
(vyakti) in sphota but not of universal (jati) (class: Brough, universal: Bronkhorst). T agree. The sphota theory cannot be
properly understood without the concept of jati: it is clear from Mandana, for example. Nevertheless, I distinguish the
sphota from all the jati stories in the Vakyapadiya, because I attach more importance to the fact that Bhartrhari himself
used the term sphota only in a very limited context —when discussing the pronunciation and perception of words/sounds.
For this reason, I also do not agree that the issues of indivisible sentence, indivisible entity, and indivisible Rgveda, are
exactly the same issue as the issue of sphota (for the Rgveda, see 5.1: Helaraja on sphota). As we will see in the next
section, Helaraja discusses jati (Sabdajati and sabdavyakti) in relation to the sphota, but it is rather the result of Helaraja’s
incorporation of the sphota theory with all Bhartrharian philosophy. In other words, Helaraja spread the term sphota
throughout the Vakyapadiya, and universalized it. Bronkhorst did close investigation of the Jatisamuddesa in the third
book of the Vakyapadiya, but in this paper (and also in [Saito 2020]) I take a different way: I exclude the arguments of
Sabda, jati, and brahman from the sphota theory. With regard to the famous opening stanza Vakyapadiya 1.1, I understand
that it was only in the later period that “the essence of the word (sabdatattva), identical with Brahman”became associated
with the sphota. See Section 9 (Sarikara’s sphota). Bronkhorst’s investigation provides an important indication that the
language theory of Bhartrhari has the potential to move towards a metaphysical analysis. The development of the sphota
theory in medieval Kashmir, which is examined in this paper, followed just such a path.

8 Kavyalamkara 6.7: pratitir arthesu yatas tam sabdam bruvate pare | dhiimabhasor api prapta sabdata’gnyanumam prati || Cf.
Slokavarttika Sphotavada st. 7 (I follow Omae’s edition): agnyadin gamayanto pi $abda dhiimadayo na hi | na capratyayakatvat
syad ekavarnesv asabdata || ‘Indeed, it makes [us] understood fire, etc., but smoke, etc., is not a word. And even though it
does not make [the object] understood, it does not mean that each phoneme is not a word.’
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criticized by those who consider sabda to be unchangeable (kiitastha),” imperishable, and different
from mere sounds (ndda)."® As D’Avella suggests, this again reminds us of Kumarila’s statement in
the Sabdanityatadhikarana in the Slokavarttika:

Permanence of worldly interaction is [established only] because the unchanging
permanence [of the word] is established. Without this unchangeability, [worldly

interaction] would have no support.*!

The unchanging permanence (kiitasthanityata) of words, i.e., phonemes, is what Kumarila has
established in this chapter. That permanence was mentioned by him to justify his views on
phonemes, and does not seem to have been used early on to explain the permanence of sphota.
In fact, in the auto-commentary on Vakyapadiya 1.23, Bhartrhari discussed the permanence of
Sabda, citing the Mahabhasya (Anutantrabhdsya), which teaches the unchanging permanence of
phonemes,'? but no such permanence was mentioned in the discussion of sphota.'® The settled

view of the Mahabhasya is that phonemes are permanent in their generic form (akrti), unlike

° Let me quote D’Avella’s very helpful footnote [D’Avella 2018: 113, n. 19] where he summarizes Kaiyata and Nagesa on the
term kitastha: “Kaiyata provides the gloss avinasin, “non-perishing,”[MBhPr: I 60a], and Nagesa further explains: kitam
ayoghanas tadvat tisthanti ye tesu samsargindse "pi svayam anastesv ity arthah || “A kiita is an iron anvil; those things which
stand like it (scil. kita), they have not perished even in the destruction of the ephemeral. This is is the meaning.”(loc.
cit.)”

10 Kavyalamkara 6.14: sa kiitastho ‘napayi ca nadad anyas ca kathyate | mandah sarnketikan arthan manyante paramarthikan ||
‘[Grammarians?] claim that the unchangeable [word] is imperishable, and different from sounds (nada). Dull-witted
people consider things based on convention (sarketika) to be real from the ultimate point of view. Bhamaha discards the
existence of an imaginary entity like sphota in 6.12: sapathair api cadeyam vaco na sphotavadinam | nabhahkusumam astiti
$raddadhyat kah sacetanah || ‘Furthermore, the words of the Sphotavadins must not be accepted, even by curse. Who witha
rational mind would believe that a sky-flower really exists?'He clearly has in mind the past criticism of sphota, particularly
the varna theory. This short passage suggests that he must have been aware of the severe criticism of sphota by Kumarila
or Dharmakirti.

1 Slokavarttika Sabdanityatadhikarana 6: sthite kiitasthanityatve vyavahdrasya nityatd | kitasthena vinaitena na
tasyalambanam bhavet ||

12 Auto-commentary on Vikyapadiya 1.23 [62, . 12-63, 1. 3]: anutantrabhasye ’py uktam —“nityesu kiitasthair varnair
avicalibhir bhavitavyam”ityevamadi | ‘It has been taught in the Bhasya that follows the scripture [of Panini] that “If [words]
are permanent, phonemes must be unchanging and immovable.”

Cf. Mahdbhdsya on Sivasiitra a i un [I 18, Il. 14-16]: nityds ca sabdah | nityesu ca sabdesu kiitasthair avicalibhir varnair
bhavitavyam anapayopajanavikaribhih | yadi cayam “da”ity atra drstah “nda”ity atra drsyeta, nayam kiitasthah syt | ‘But words
(Sabdah) are permanent. And if words are permanent, then phonemes (varnah) must be unchanging, immovable, free
from omission (apdya), addition (upajana) and substitution (vikara). The debate here is whether the permanence of the
word is as an individual or as the universal. Although Kaiyata (and Nagesa) here argues for the adequacy of jatisphota
in comparison with vyaktisphota, this question was not originally related to the sphota (neither Patafijali nor Bhartrhari
in Vakyapadiya 1.23 mentioned sphota). As I discussed in [Saito 2020], we should not apply this to the original context of
Patafijali. See also [Mahabhdsya: 118., 136.12-3].

13 [D’Avella 2018: 113-4]: “Within the Mahabhasya, kiitastha, “immovable, indestructible,” occurs in a few contexts. After
its initial introduction as one of the meanings of siddha and hence a synonym for nitya (MBh 1.7.3), five of its other
occurrences are in the set phrase nityesu sabdesu kitasthair avicalibhir varnair bhavitavyam anapdyopajanavikaribhih | “Among
permanent words there must be indestructible, inseparable letters that are neither subtracted, added, or modified,"which
comes up as an objection when it seems that part of word is in one way or another impermanent as, for example, when an
dgama, “augment,”is added. Bhamaha appears to be mocking the reasoning that the letters themselves are eternal and to
support the non-eternality of sound, a tenant of the Nyaya-Vaiesika and Buddhist philosophies and repeatedly upheld in
their texts. Still, it is not entirely clear to me why he chose the term kiitastha which does not feature very prominently in
later grammatical —there is not even a single occurrence in the karikas of the Vakyapadiya —or Nyaya literature. Although
Patafijali uses kiitastha only in reference to letters, its transference to sabda does not seem unwarranted. (It does however
feature in Kumarila’s Slokavarttika in the Sabdanityata section.)”
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the Mimamsakas, who hold that the individual phonemes are single and eternal. So Bhamaha’s
argument on kitastha can be read as a critique of such a view of phonemes as unchangeable, as he
declares at the end that he is not really concerned with whether words are permanent or not.*
At this point I would like to draw some attention to the discussion of permanence by Mandana
(who must have been later than Bhamaha), which is a little off topic. This is because the
discussion of permanence will come up again and again in the next sections. Mandana mentions

“permanence”twice in the Sphotasiddhi, in stanzas 8 and 34:

+ In his criticism of the Varnavadin in stanza 8, Mandana says that phonemes (varnah) are
permanent and all-pervading, no doubt following the Mahabhdsya and Kumarila.'

+ In stanza 34, Mandana argues that just as the class (jati) is undoubtedly permanent once
its existence (sattva) is acknowledged, so too the sphota is necessarily permanent once its
existence has been established.'®

What does “existence”(sattva) mean here? It must not be an ordinary existence, such as the
existence of a cat. Otherwise, the cat would have a permanent existence. Existence here is
equivalent to not being delimitted by time or space (*desakalaparicchedarahityam), and by being
so, it also includes being permanent. This permanence of sphota in the sense of being free from
time and space does not guarantee the supremacy, purity, and transcendence of the sphota, as can

be seen from the fact that it is a property of the class.'” The reason why I say this is because in

4 We might be able to understand as follows: (1) First of all, the Grammarians claim sabda as a meaningful unit, which
Bhamaha immediately refutes (6.7). (2) Second, the Varnavadins claim that $§abda is a collection of phonemes by “nanu,”
against which Bhamaha answers by “ity abhidhiyate”(6.8). (3) Then Bhamaha raises the problems caused by holding
“unchangeable phonemes”(6.9-11). The word ca in st. 12 might indicate that this is an additional remark to another
—and much more stupid —theory based on an imaginary entity. In that case, we might be able to understand stanza 6.12
alone to be the reference to the sphota theory.

15 Auto-commentary on Sphotasiddhi 8 [66-7]: tatha hi svato varna nityatayd vibhutaya ca na desanibandhanam napi
kalanibandhanam paraparabhavam anupatantiti prakhyananibandhana esa samupdsriyate | tac cedam advayam akramam,
yadviparivartinas te ‘rthapratyayahetavah | ‘To explain, phonemes do not come to have an anterior-posterior relation due
to space and time, since [they] are themselves permanent and all-pervading. Therefore, [even you, Varnavadins,] admit
that this [anterior-posterior relation] is caused by cognition. But this [cognition] in which they —the cause of the
understanding of the object —are transformed is non-dual and without sequence.’

16 Auto-commentary on Sphotasiddhi 34 [256-8]: yas tu vikalpah —sad api tad anityam syat nityam va sabdardpam iti,
so 'navakasa eva, sattvad eva nityatvasiddheh jativat | yathaiva jater yah sattavagamanibandhanam anvitavabhdasah pratyayah
sa nityatayaiva sattvam avagamayati | vindsinitve hi vyakter iva tasya abhavdt | ato na tatra nityanityavikalpavataranam
bhavati —tatharthadhigamaphalavyavasthapyamanasattvah sphotatma nitya evavatisthate | anityatve piirvadarsanabhavad
arthapratyaydyogat kuto nityanityavikalpavakasa ity alam ativimardena || ‘On the other hand, whether the nature of the word
is permanent or not is not open to debate, since, as in the case of the class, [its] permanence is established by [its] mere
existence. For example —the cognition of class, which is the cause of understanding [its] existence and to which [its]
image/concept has been linked, makes the existence [of class] understood precisely with [its] permanence. This is because
if [it] were perishable, like an individual, it [would] not exist. Therefore, it is not [possible] to introduce a choice as to
whether [the class] is permanent or not. In the same way, the sphota, whose existence is to be estabished by [its] result,
i.e., the understanding of the object, exists precisely as something permanent. If [it were] not permanent, then it is
illogical to have a cognition of the object, since it is impossible to perceive [it] beforehand. Therefore why is there room
for the possibility of it being permanent or not? So, enough of further investigation.’

17 As [lyer 1966: 91] pointed out, the same idea of permanence is found in Kumarila:

Slokavarttika Sabdanityatadhikarana 311: atrocyate  sthirah ~ $abdo  dhiimagotvadijativat |
sambandhanubhavapeksasamanyarthavabodhanat || ‘In this we formulate [a syllogism]: the word is immovable (sthira:
permanent), just like the class such as the class of smoke (dhiimatva) and of cow (gotva), because [it] makes understood a
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later times it has not been the case.'® In addition, it might be noteworthy that neither Bhartrhari
nor Mandana (and perhaps not even Bhamaha) said that the sphota is “unchangeably permanent

and all-pervading.” The adjective kiitastha was always qualifying phonemes.
4. Bhatta Jayanta

The ninth century has come in Kashmir with Bhatta Jayanta,'® better known especially as a
Naiyayika, who was active during the reign of king Sarikaravarman (r. 883-902). As far as we can
see from the material available today, his lengthy discussion and criticism of the sphota contributed
greatly to firmly inculcating what the sphota is in Kashmir and had a significant impact on later
generations. The Sphotavada chapter of his Nydyamarijari was recently re-edited by [Graheli
2015]%° and translated by [Bronkhorst 2019: 100-29],%' which beautifully paved the way to the
quintessence of that philosophy. From this work, we can point out some important features. First
of all, the Sphotavadin in the Nyayamarijari raises two possibilities, whether the sphota is manifested
by sounds (dhvani/nada) [Nyayamarijari 8.2.1.4.4.; Bronkhorst 2019: 106], as discussed by Bhartrhari
and Mandana, or manifested by phonemes (varna) [Nyayamafjari 8.2.1.4.1-3.; Bronkhorst 2019:
105-6], as in the Vivarana, a commentary on the Yogasiitrabhdsya, whose authorship is suspected
to Sarkara (eighth c.) [Harimoto 2006]. These two options have already been implied by Kumarila
in stanzas 131 of the Sphotavada chapter of the Slokavarttika, but not in sufficient detail.?> The
Vivarana on Yogasitrabhasya 3.17 is full of deep insight into sabda and has a very important parallel
discussion with the Vakyapadiya.”®> And one of its most striking features is that the sphota is
manifested by phonemes, but not by sounds. In my knowledge the author of the Vivarana is the
first Sphotavadin among the existent texts who claimed this. Even though his sphota is no doubt
under the influence of Bhartrhari, and possibly even of Mandana, he does not follow them on this
account. Turning our eyes back to Jayanta’s exposition of sphota, it is of course possible that he
himself fleshed out Kumarila’s brief remarks, but it is also possible that in his time they were both
equally well-known as the way how the Sphotavadin explains the manifestation of sphota. And 1
also suspect that Jayanta’s conception of phonemes has been passed on to later Grammarians, as
we see for example in Helaraja.

Another thing to be worth noting is that there is a classification of sphota, word-sphota

(padasphota) and sentence-sphota (vakyasphota) [Nydyamafijari 8.2.2.1-8.2.3.1.; Bronkhorst 2019:

common object, while relying on the apprehension of the relation.’

18 See Section 7.

19 For his life and works, see [Graheli: 2015: 3-16].

% The numbering of the Nydyamafijart quoted in this paper follows Graheli’s edition.

21 See [Saito 2021], a review of [Bronkhorst 2019].

22 Slokavarttika Sphotavada 131: varnd va dhvanayo vapi sphotam na padavakyayoh | vyafijanti vyafijakatvena yatha
dipaprabhadayah || ‘Phonemes and sounds do not manifest the sphota of a word or sentence, because [they] make manifest
[the meaning/object], just like smoke, light, and so forth, [which make manifest the object].’

23 We should be careful that the sphota only appears in the Vivarana. After the Vivarana, all the later commentaries connect
Yogasitra 3.17 to the sphota theory.
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107-8].** This too is not a complete invention, for Kumarila has already suggested sphota for a
word and that for a sentence,” and he has actually used the term padasphota twice [Sphotavada
92; Vakyadhikarana 52].%¢ Nevertheless, Jayanta, probably for the first time in the history of sphota,
enumerated word-sphota and sentence-sphota and explained them separately. In my opinion,
this classification bridged the discussion of sphota in the first book of the Vakyapadiya with the
discussion of sentence (vakya) in the second book, and changed the direction of subsequent
development of sphota, as we shall see later in Punyaraja.?’ In relation to this, I note here that
for Jayanta, the sphota was always a sabda and never artha. The chapter of Sphotavada is a survey
of $abda from beginning till end.

A final and very important point to make is that at the end of the exposition of the sphota,
Jayanta explains the language absolute (Sabdabrahman) and three famous planes of speech, vaikhari,
madhyamd, and pasyanti, which were originally discussed in the first book of the Vakyapadiya.?® Tn
later times, this association of the sphota with such planes of speech became a given fact and a
very standard idea among pre-modern Grammarians, but I would say that it was not found before
Jayanta. Jayanta argues as if the “one real and unitary sentence-sphota”leads us to the language
absolute, called pasyanti or sabdabrahman, but in fact Bhartrihari never speaks of them in the
same breath. Rather, more strictly speaking, the sphota is only mentioned in the situations where
the pronunciation of words and how they are perceived are discussed.”” The first book of the
Vakyapadiya is a book on sabda, but that does not mean that it is entirely a book on sphota, just as
the second book was not originally a book on sphota at all.*® By relating the sphota with the language
absolute, the sphota theory was transformed into a metaphysics pregnant with the possibility of
direct access to the supreme reality. And it began with Jayanta. Whenever I see a discussion of
sphota in relation to the planes of speech, I interpret it as a later, modified version derived from

Jayanta.*!

24 As discussed in [Saito 2020] and as many other previous studies have shown, there are various sub-categories of sphota
in the pre-modern period.

25 Slokavarttika Sphotavada 131 (see fn. 28). But it should be noted that neither Mandana nor Vivaranakara, commenting
on this stanza, used the terms padasphota and vakyasphota. Mandana even discussed how to interpret padavakyayoh in
the auto-commentary on stanza 27, suggesting that he did not understand them as fixed technical terms.

26 Slokavarttika Sphotavada 92: tatrdpi prativarnam hi padasphoto na gamyate | na cavayavaso vyaktis tadabhavan na catra dhih
(EU; $rih EP) || ‘For, even in that case, the word-sphota is not cognized in each phoneme. Nor is [it] manifested in each
part, since there is no [part]. There is also no cognition of [part].’

vakyadhikarana 52: svatantresu hi vakyatvam katham (em.; katha EP) cin nopalaksitam | sphotajatinisedhas ca syat
padasphotajativat || ‘For, the property of being a sentence cannot in any way observed in each independent [word]. And
[the existence of] a class as the sphota should be denied, just as the class as word-sphota [is denied].

27 Abhinavagupta’s reference to the vakyasphota in his I$varapratyabhijiiavivrtivimarsini discusses is no doubt based on
Jayanta’s discussion.

28 See section 7 for a more detailed explanation.

%9 See [saito 2020: 79-82].

30 See the coming section of Punyaraja.

31 For example, another Sphotasiddhi of Bharata Misra studied by [Pinchard 2011] is undated, but I strongly suspect that
it was written after Jayanta, at least not before Mandana.
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5. Grammarians —Helaraja, Kaiyata, and Punyaraja

5.1. Helaraja on sphota

After Jayanta, we know at least two prominent Kashmiri Grammarians who discussed sphota,

Helaraja and Kaiyata. Let us look at how they defended and developed the concept of sphota.

Helaraja is a Grammarian in tenth century.*? His commentary on the Vakyapadiya is available

only for the third book, which prevents us from examining his opinion on the discussion of sphota

in the first book. But in the various places of the third book Helaraja discusses the sphota from

different aspects. His refererence to the sphota appears in the four chapters, Jatisamuddesa,

Kriyasamuddesa, Kalasamuddesa, and Vrttisamuddesa. 1 shall note here some of the important

features of each chapter which seem to me to be different from those of Bhartrhari:

« Jatisamuddes$a: Helaraja makes no distinction between the words dhvani, aksara, and varna.

This suggests that there is no distinction between the discussion of perception of a word and
the discussion of how the meaning of a word is to be understood. The sphota is the nature of
the word (sabdatattva) and is distinguished from both specific classes and individuals. Since
phonemes cannot exist simultaneously, they cannot be candidates for the substratum of
Sabdajati. Therefore we have to accept the individual sabda (sabdavyakti), which we can call
vyaktisphota, and the universal sabda ($abdajati), which is inherent in the former and can be
called jatisphota.”

Kriyasamuddesa: A collection of moments of action is analogous to a complex (samghata)
of phonemes, which cannot be perceived in the sense that the individual moments or
phonemes that make up the whole can only be perceived, but the sphota is not like that;
it is in the realm of perception. If action is a class (jati), then it can be compared to the
sphota manifested by momentary phonemes.*

Kalasamuddesa: As sabda, or sphota, is permanent, it is not delimited by time. Here Helaraja
says that the phonetic form of the word (Sabdasvariipa) is equipped with the distinction of
time, without which worldly intercourse would be impossible, but the nature of the word
(abdatattva) is never affected by time.*

Vrttisamuddesa: The indivisible word vrksah, i.e., the sphota, expresses its object ‘tree’that
is also indivisible and without parts.*

Helardja brilliantly integrates the sphota theory with Bhartrhari’s main argument about

language and its understanding, and it is almost impossible to separate them. In fact,

32 [Potter 1990: 193] places him around 980. See [Vergiani 2015] which proposes the possibility that Helaraja appropriates
Bhartrhari’s ideas on the part of Saiva Pratyabhijiia philosophers.

3 0n Vakyapadiya 11 Jatisamuddesa 6, 7. Cf. [Bronkhorst 1999].

34 On Vakyapadiya 111 Kriyasamuddesa 6, 7, 20.

3% on Vakyapadiya 11l Kalasamuddesa 65-7.

36 On Vakyapadiya 111 Vrttisamuddesa 53.
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Kalasamuddesa 65-7 is important in considering the difficulty of distinguishing between the
sphota (the phonetic form) and the nature of the word. There Bhartrhari stated that there is
no delimitation of time in the nature of the word ($abdatman) and thus there is no distinction
between a single phoneme and the whole collection of the Rgveda. I must confess that I cannot
make a strong statement here, especially as there is no commentary by Bhartrhari himself, but
I understand that Bhartrhari has opened the door a little to the sphota, which is interpreted in a
more metaphysical sense. Bhartrhari does not actually use the word sphota (at least in the stanzas
available to us), but since it is discussing the manifestation of the word, it would be impossible
not to involve the sphota theory in this part of the discussion. Helaraja convincingly elaborates
on the sphota, relating A 1.1.70, where Patafijali had originally discussed the sphota. In the first
book, Bhartrhari, as Mandana later did, discussed indivisibility as the main issue of the sphota.
Indivisibility results in permanernce (i.e., non-delimitation by time), since sequence brings a sense
of time in pronunciation and perception. So the indistinction between a single phoneme and the
whole collection of the Rgveda is not theoretically impossible. But if one claims this, it is no longer
the discussion of pronunciation and perception. Now permanence has acquired a value of its own,
and Helaraja’s explanation makes perfectly sense as linguistic metaphysics.

In the commentary on stanza 484 of Vrttisamuddesa, the last chapter of the third book, Helaraja
critically refers to Mandana’s Sphotasiddhi stanza 9.*” In that stanza Mandana claimed that the word
Sabda (in gosabdad artham pratipadyamahe) is a word referring to a class (jatisabda) and therefore it
does not express the aggregation (samudaya) of phonemes (i.e., g au h). Helaraja replies that it is
not the case for other words such as taila in tailam bhuktam where according to the context taila
can express the aggregate of oil drops. Though he does not mention the issue of sabda there, his
criticism might be extended to sabda too: Helaraja is more tolerant of the existence of phonemes.
In Jatisamuddes$a he uses the word varna and aksara almost in the sense of dhvani which manifests
a sphota. Also he repeats the necessity of dividing a word into phonemes for the purpose of
grammatical analysis. As a Grammarian, there is no hostility towards varna in his arguments.

Finally, let us have a look at Helaraja’s commentary on Dravyasamuddes$a stanza 11. It is a little
long, but I would like to quote the paragraph here:

As for the invariability (nityatva) of a class and the like in the mundane world, it is taught
to be relative. To explain, a class such as cowness is invariable [in the sense that it] remains
[even] after the individuals have gone. In that case too, when distinction from [other
classes such as] horseness is lost, only the earth is real (satya). In that case too, when
distinction from [properties of the other substances such as] being water is lost, only
mere entity (vastu), which is understood by the pronoun [tad], is real. In that case too,

since the imperishable nature of awareness (samvid) remains, if one distinguishes [it] from

37 Sphotasiddhi 9: neksita jatisabdanam samudayanupatita | jatim acaksate te hi vyaktir (vyaktih in the Vrttisamuddesa) va
jatisarigatah (jatisamdsrayd in the Vrttisamuddesa) || ‘It is not observed that the words [that stand for] the class express
the collection [of individual entities]. This is because they express either the class or individuals connected with the
class.’
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[variable] forms of objects, only that [awareness] is real from the viewpoint of the ultimate
reality.

Thus, [scripture] enjoins that “One should meditate on neither [this] nor [that]”in order
to contemplate [the absolute reality].*® And [that] awareness is the supreme speech (para
vac) in the form of pasyanti, which consists of sabdabrahman.*® So the nature of brahman
is not distinguished from the word on the ultimate level. But in the state of illusory
manifestation, there is distinction/diversity in the form of vaikhari. In that case [also],
there is [brahman] that is invaraible, which is expressed by the words by taking the nature

of a class and so forth.*

Helaraja’s description of pasyanti and sabdabrahman is an important trace of how Bhartrhari’s
remarks were inherited and developed by Kashmiri Grammarians. However, I would like to discuss
this subject by comparing it with the arguments of the Saiva school of thinkers who were the prime
movers in its ideological development, but as I need a few more pages to introduce them,*! here
I just note that it is significant that Helaraja mentions pasyanti in this chapter, Dravyasamudde$a
(‘Exposition of Substance’),*” and not with the sphota. Even though his sphota sometimes seem
more metaphysical than those of the past, apparently he does not identify with the pasyanti, the
ultimate speech. Another thing to note is that here the word nitya, like katastha, is used in the
sense of “unchangeable, invariable.”The nuances of this word are different from those found in
Kalasamuddesa. That is, the sphota is nitya in the sense that it is not delimitted by time, while
pasyanti/sabdabrahman is nitya in the sense that it is invariable.

The last, which may be important to distinguish it from the sphota etc., is the inexpressibility of
the ultimate reality. While the class, substance and mere entity are straightforwardly expressible
by words, brahman, whether said to be the supreme speech or pasyanti, cannot be reached directly
by words even though it is inherent in all beings in the world, and can only be expressed
indirectly by excluding what is not the essense. This famous argument is rooted in the Upanisads,
and a similar and highly detailed discussion can be found in Mandana’s Brahmasiddhi.** In the
Sphotasiddhi, it never is. At least for Mandana, and for Helaraja, it is not related to the discussion

of sphota at all.

38 A famous passage from the Brhadaranyakopanisad, but the word updsita is usually not present.
3 [Iyer 1971: 70]: “And this consciousness is nothing more than pasyanti or para vak, or sabdabrahman.”See [Ogawa 2016]
for the interpretation of the word sabdatattva.

0 Helaraja’s commentary on Dravyasamuddesa 11 [114, . 15-115, 1. 4]: apeksikam tu jatyadinam vyavahare nityatvam
ucyate | tatha hi vyaktyapaye jatir avatisthamana gotvadika nitya | tatrapy asvatvadibhedatyage prthivity eva satyam | tatrapy
aptvadibhedapaye vastv ity eva satyam sarvanamapratydyyam | tatrapi samvidriipasyanapdyino 'nugamad visayakaraviveke tad
eva paramdrthikam satyam iti neti nety updsiteti bhavandya codyate | samvic ca pasyantiriipd pard vak sabdabrahmamayiti
brahmatattvam sabdat paramarthikan na bhidyate | vivartadasayam tu vaikharydtmand bhedah | tatra ca tad eva nityam
jatyadirdpena sabdavacyam |

41 See Section 7 onwards.

42 As the discussion immediately preceding the quoted paragraph suggests, this dravya is connected with Patafjali’s
discussion in the Paspa$ahnika of the Mahabhdsya.

43 See the second and fourth chapters (Tarkakanda and Siddhikanda, according to the division made by Kuppuswami
Sastri) of the Brahmasiddhi.
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5.2. Kaiyata and Punyaraja

When we turn our eyes towards another Kashmiri Grammarian Kaiyata (11th c.?), who is
probably slightly later than Helaraja,"* we see another different aspect. In his commentary on
Paspa$ahnika, the introduction of the Mahabhdsya, he immediately equates Sabda (from which
the meaning/object is understood) with sphota, which no doubt fixed the interpretation of this
part of discussion.*® Just as Helaraja integrated the sphota theory with the various arguments
of Bhartrhari, Kaiyata did the same in the Mahabhdsya.** What we could emphasize more is his
commentary on the Mahabhdsya on Astadhyayi 1.1.70. This is one of the few places where Patafijali
mentions the sphota. As is shown in [Brough 1951], Patafijali explained here that the sphota is
the sabda, while sound (dhvani) is the property of sabda, and he exemplifies it by a striker of a
kettle-drum who produces various sounds in accordance with his strike but the sphota, i.e., the
base of those sounds is always of exactly the same extent. As far as I understand, however, this is
not how Kaiyata (and 18th century grammarian Nage$a who follows Kaiyata’s view on this account)
interprets this passage. He devides the issue of striking of a kettle-drum and that of sphota into an
example (drstanta) and the subject of example (darstantika), and does not think that even the sound
of akettle-drum has a sphota.*” This means that the sphota by this period is precisely the entity from
which a certain meaning is understood, and therefore it only exists in “speech.”

Probably in Kashmir, and probably in medieval times, there existed another important
Grammarian, Punyaraja (11th c.??), who wrote a commentary on the second book of the
Vakyapadiya. However, as the chronology of this person (and the place where he lived) is rather
dubious and shaky, it might be dangerous to argue in favour of the possible dates suggested by the
previous studies. Let me, therefore, point out just one thing: his commentary on the Vakyapadiya

requires sharp attention:

* Bhartrhari never mentioned the sphota in the second book, which contains his

auto-commentary. In his mind there is a clear distinction between the two subjects, sphota

4 See [Potter 1990: 203; Sarma 2012: 6]. According to [Sarma 2016: 160], Narayana, the author of the
Neranausitravyakhydana, quotes Kaiyata (and Haradatta, the author of the Padamafijari) criticizing a scholar, whose
comments are found in Helaraja’s commentary on the Sadhanasamuddesa in the third book of the Vakyapadiya. [Vergiani
2015: 207-12] also discusses the relation between Helaraja and Kaiyata. He says that “the issue had better be considered
still open,”but he is also favourably inclined to the possibility that Helaraja’s commentary on the Vakyapadiya influenced
and was reused by Kaiyata.

5 See [Saito 2020].

46 For example, we see the classification of jatisphota and vyaktisphota in his commentary on Sivasiitra, which was also
seen in Helaraja. See footnote 14.

47 pradipa on Mahdabhdsya on Astadhydyi 1.1.70 [564, 1. 17-22]: bheryaghdta iti | bherim Ghantiti bheryaghatah |
upalabdhisamanye drstantah | yatha —prayatnavasad utpanno bherisabdah kas cid alpakalam upalabhyate, kas cic ciram, kas cic
cirataram | evam vrttisitpalabdhinam kalabhedah, visayasya tv abheda eva || sphotas tavan eveti | darstantikopanyasah || ‘Regarding
“bheryaghatah”: it means “one who strikes a kettle-drum.”This is an example of perception in general. For example,
[among] the sounds of the kettle-drum, by forth of the effort [of striking it], one is perceived for a short time, another
for a very long time. In the same way, there is distinction of time of the perceptions in different tempos, but there is no
distinction of the object (visaya: sound) at all. “Sphotas tavan eva’is the statement of the subject of the example.’
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and vakya, and this distinction is supported by the Vivarana.*®

« Punyaraja’s commentary is literally full of remarks about the sphota, including references
to Kumarila’s criticism of sphota, several subdivisions of sphota such as jatisphota and
vyaktisphota (the same as Helaraja and Kaiyata), and clear identification of vakya with the
sphota.

This discrepancy should be considered seriously. Punyaraja took a far more advanced method
of presenting the sphota than Jayanta did, and integrated it into the Vakyapadiya. He changed
how the second book should be understood by his commentary, which is an almost complete
reinterpretation of the text. And he has created a strong impression in the minds of his later
readers that Bhartrhari also discussed the sphota in the second book.

6. Dhvani Theory and Sphota

In discussing the sphota in Kashmir, we cannot ignore the fact that Anandavardhana, who
was active during the reign of king Avantivarman (r. 855/6-883), i.e., the period just before
Jayanta’s success, had invented the theory of dhvani, which decisively oriented the subsequent
history of Indian poetics. As numerous previous studies have taught us,** Anandavardhana,
in his Dhvanydloka (Light on Suggestion), proposed a new linguistic function called dhvani
“suggestion,”® which follows the well-established primary and secondary functions of language,
i.e., abhidhd “denotation”and laksana “indication.”This purely linguistic operation communicates
to the reader/listener the poetic beauty/emotion (rasa) —which is not directly expressed but only
suggested (dhvanyate, vyajyate) —of a literary work. This theory caused a great controversy among
scholars of the time. Although the dhvani theory came to dominate later poetic theories, there
were many severe and strong criticisms of this new theory at that time. The purpose of this paper
is not to elaborate on the entire dhvani theory, but to see from Abhinavagupta’s words why the
term dhvani is used to describe this “new”linguistic function and how the theory of sphota and the
Sphotavadins, i.e., the Grammarians, are explained, since Anandavardhana himself was silent on
these issues.

As [Ingalls 1990: 9, 13] tells us, dhvani in this special sense is not an innovation of
Anandavardhana, and the opening stanza of the Dhvanydaloka shows that in his time there was
already a dispute among scholars about the existence of dhvani.®® It means that there was a

48 See Section 2. It will be investigated more in detail in future.

49 For example, see [Ingalls 1990], a full English translation of the Dhvanyaloka and Locana, [Kamimura 1999], a Japanese
translation of the same book, [Pollock 2016: 87-97] and [Reich 2021]. From the viewpoint of the opponent, see [McCrea
2008]. For more studies, see [Bronner 2016; Ollet 2020; Cuneo 2020].

%0 For a more detailed investigation of the word dhvani and those derived from the verbal root vyafj, see [Reich 2021: 26—
7]. For its translation, see [Pollock 2016: 352, fn. 261; Reich 2021: 30, fn. 14]. Among the various translations of dhvani, in
this paper I follow Ingalls’s translation “suggestion”since I quote his translation.

51 Dhvanyaloka 1.1: kavyasyatma dhvanir iti budhair yah samamnatapiirvas tasyabhavam jagadur apare bhaktam ahus tam anye |
ke cid vacam sthitam avisaye tattvam iicus tadiyam tena britmah sahrdayamanahpritaye tatsvaripam || [Ingalls 1990: 47]: ‘Some
have said that the soul of poetry, which has been handed down from the past by wise men as “suggestion”(dhvani), does
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tradition about dhvani different from that of the Grammarians and Mimamsakas, even if we do not
know exactly how old that idea was. But it would be difficult to deviate from the Dhatupatha-given
meaning of dhvan “to sound”(I 854: dhvand sabde) and have the meaning of “to make manifest”by
itself without assuming Bhartrhari’s philosophy of language, for he is the very one who established
how dhvanis, ‘sounds’for Bhartrhari, play arole in “revealing”a sphota in the process of pronouncing
and hearing words. Therefore, although Anandavardhana did not mention the sphota, we may be
able to consider that the concept of dhvani was transformed in the process of transmission and
development of the sphota theory after the fifth century.*?

Anandavardhana was silent,*® but Abhinavagupta (fl. c. 975-1025), who wrote a commentary,
Locana, on the Dhvanyaloka, gives us more information about his understanding of dhvani and
sphota. This point was discussed by [Ingalls 1990: 169-73] and [Kamimura 1999: 99-103, 368—

5 With reference to them, I

9], which are very helpful in grasping the contents and problems.
summarize briefly the points made by Abhinavagupta. His first short remark on the sphota in the
beginning of the Locana, “Those too who claim that both sentence and sentence meaning are an
indivisible entity called the sphota, when they descend into the world of communication, follow

our system in all respects™®

ndicates that the sphota is understood as the signifier (sabda, vacaka)
on the one hand and as the signified (artha, vacya) on the other. Integration of sphota and vakya
was a line established by his time, but this duality is quite unique and has never been seen before
him. Of course, he is right in saying this in the sense that the sphota, i.e., the word’s phonetic form,
is first of all what is signified by the word. And since he is after Jayanta, it is also natural that being

a $abda, the word, it is also on the side of the signifier.”® Abhinavagupta also suggests that the

not exist; others, that it is an associated meaning (bhakta); while some have said that its nature lies ontside the scope
of speech: of this [suggestion] we shall here state the true nature in order to delight the hearts of sensitive readers.’
According to [Ingalls 1990: 9, 13], the theory of dhvani is theoretically established by Anandavardhana, but its original
form is found in Udbhata’s work, and his contemporary Manoratha criticizes the term dhvani.

52 As I mentioned in [Saito 2020: 81-2], it is possible that Bhartrhari also accumulated various theories of sound and
sphota that existed in his time. So, we do not necessarily need to connect Bhartrhari’s dhvani directly to the dhvani of
Anandavardhana; nevertheless, I would say that it is thanks to Bhartrhari that the word dhvani has come to have a special
power to make something manifest, as Abhinavagupta uses several quotations from the Vakyapadiya as support for dhvani
(though of course the sphota cannot be comparable to rasa).

%3 [Reich 2021: 46-57] presents a deeper look into the relationship between Bhartrhari and Anandavardhana. 1 like his
statement: “It is important to be aware that for Bhartrhari this is not a semantic issue. It is distinct from the question
of how the word “antelope’relates to its meaning. With the theory of sphota, Bhartrhari addresses only the relationship
between the separate sounds and the unified, meaning-bearing symbol that they comprise”[Reich 2021: 48]. This is
absolutely right.

54 [Kamimura 1974a; Kamimura 1974b] are probably one of the earliest studies on this topic, revised in [Kamimura 1999:
99-103]. [Ingalls 1999: 169-73], a translation and notes of the related texts, is also quite informative. According to it, the
purpose of his commentary in this part of the book is to justify the dhvani of the poetic theory raised by Anandavardhana
by the words about dhvani of great scholars in the past.

% Locana on Dhvanyaloka 1.4 [67, 11. 5-8]: ye ‘py avibhaktam sphotam vakyam tadartham cahuh, tair apy avidyapadapatitaih
sarveyam anusaraniyd prakriyd | taduttirnatve tu sarvam paramesvaradvayam brahmety asmacchdstrakdrena na na viditam
tattvalokagrantham viracyatety astam | [Ingalls 1999: 90]: “Those too who claim that both sentence and sentence meaning
are an indivisible entity called the sphota, when they descend into the world of communication, follow our system in all
respects. Above that world, of course, everything is brahma, which is identical with God Supreme: a point of view not
unknown to our author, who also wrote a work called Tattvaloka. So now enough.’

% The reference to duality reminds us of pasyanti or language absolute, in which there is no distinction of vacya and
vacaka. See section 7.
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Grammarians’s view of language is extreme insofar as it does not admit of any analytical process
in language understanding, and that the sphota is representative of this.”’

In the long commentary on Dhvanyaloka 1.13,*® Abhinavagupta classifies dhvani into five.® The
five dhvanis are: (1) the one as a subsequent resonance manifested (vyarngya) by the initial sound, (2)
the one ($abda) that manifests (vyafijaka) the sphota, (3) the one (artha) that manifests something,
(4) the one that produces a difference in intonation or timbre, known in Bhartrhari’s terminology
as the “secondary sound”(vaikrtadhvani), and (5) the poetry (kavya) that contains those dhvanis.®°

And for the first four dhvanis, he refers to Bhartrhari’s stanzas as support for his argument:

1. dhvani as vyangyartha: this is supported by Vakyapadiya 1.105.' There, as the views of
other scholars, Bhartrhari introduced two possibilities for whether sphota is permanent
or not. (1) If we adopt the theory that sphota is impermanent, it is the initial sharp sound
form ($abda) produced by the mouth or instrument, and it is followed by dhvani, which
fills the entire space so that everyone in the audible range can grasp the sound (at the
same time, it fades away as it gets further way from the sound source).®> This dhvani

)% or resonance (anuranana) manifested

means the continuation of sound ($abdasantana
by the initial sound.** (2) If we adopt that sphota is permanent, it is the unchangeable
phonentic form manifested by sounds, either dhvani or nada. This permanent sphota
is also followed by its resonance.”® In both cases, dhvani is described as “produced”’by

$abda,®*which Abhinavagupta understands as “manifested”(vyangya).*”

°7 Ingalls says in his note on [Ingalls 1999: 97]: “Abhinava is not fair here to the sphotavada. The grammarians conceived
of sphota in the world of ordinary communication (vyavahdra, avidya) as well as in the rarified metaphysical world of
param brahma.”But, to me, the statement seems fair enough.

%8 In the auto-commentary on 1.13, Anandavardhana explains that for the Grammarians dhvani means *sriiyamanah
varnah ‘phonemes that are heard’(here I translate varna as ‘phoneme’not following Ingalls’s translation ‘sounds of speech’

).
5 According to Ingalls and Kamimura, the first four dhvanis are asserted by Grammarians, Mimamsakas, and
Nyayavai$esika scholars. But since Bhartrhari himself presented them in the Vakyapadiya, my impression is that all four
views are gounded in Bhartrhari’s discussion. See Locana on Dhvanyaloka 1.13 [133, 1. 4-135, 1. 5], [Ingalls 1999: 169-73],
and [Kamimura 1999: 99-103].

€ In each case, Abhinavagupta interprets slightly differently Anandavardhana’s miila text “te ca $rilyamdnesu varnesu
dhvanir iti vyavaharanti.”

®1 vakyapadiya 1.105 (1.102 in [Ingalls 1990]): yah samyogaviyogabhyam karanair upajanyate | sa sphotah sabdajas sabda
dhvanayo "nyair udahrtah || ‘Others argue that what arises through conjunction and disjunction with the sense-organs
is the sphota, and the sounds (sabdah) produced by that [initial] sound [that is the sphota] are dhvanis.’

62 See the auto-commentary on Vakyapadiya 1.105 [167, 1. 3-168, 1. 3].

63 vakyapadiya 1.106: alpe mahati va sabde sphotakalo na bhidyate | paras tu sabdasamtanah pracayapacayatmakah || ‘Whether
the sound is small or big [in its size], the time [required for existence] of the sphota remains the same. What consisits of
an increase or decrease is a continuation of the sound, which is different [from sphota].’

%4 Therefore, in Vakyapadiya 1.105 the word $abda should not be taken as a ‘word. The stanza speaks only of the auditory
aspect.

85 See the auto-commentary on Vakyapadiya 1.105 [168, 11. 3-6].

6 Neither Bhartrhari nor the commentator, Vrsabhadeva, says that the sphota manifests dhvani. They do not find the
function of manifesting anything in the sphota.

67 Locana [133, 1l. 4-6]: $rotrasaskulim santanenagatd antyah sabdah srityanta iti prakriyayam sabdajah sabdah sriiyamana ity
uktam | tesam ghantanurananardpatvam tavad asti; te ca dhvanisabdenoktah | [Ingalls 1990: 169-70]: ‘According to the process
[described in the Nyaya-Vaiesika] it is the last sound of a chain of sounds that enters the orifice of the ear, so the heard
sounds are sounds born of sounds, [not the original sounds produced by the organs of speech]. These sounds in form are
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2. dhvani as vyarijakasabda: this is supported by the famous Vakyapadiya 1.85.%% In this case
Abhinavagupta understands dhvanis to be the phonemes (varnah) that are grasped by the

auditory faculty (sriiyamana), and its synonym is nada.*®

3. dhvani as vyafijakartha: this is explained by Abhinavagupta, collectively with 2.
According to him, the above statement of Bhartrhari justifies the use of the word dhvani
in the sense of “sabda and artha, which make something manifest.”” But it is impossible to
understand dhvani as vyarijaka-artha ‘object/meaning that manifests [something]'simply

from the context in the Vakyapadiya.

4, dhvani as atiriktavyapara: in this case, varna in the sense of the primary sound
(prakrtadhvani) is supported by Slokavarttika Sphotavada 10,”* while dhvani in the sense
of the secondary sound is supported by Vakyapadiya 1.77.7 In Bhartrhari, dhvani and
sphota are in a different relation in Vakyapadiya 1.105 and 1.77. Dhvani in the former was
produced/manifested by the sphota, while in the latter the [vaikrta-]dhvani is produced
from the prakrtadhvani (‘primary sound’). Here, however, Abhinavagupta interprets
Vakyapadiya 1.77 quite differently. He understands dhvani as the function (vydpara) that is
beyond ordinary ones. The term vaikrta is interpreted not as ‘secondary’but as ‘derivative,’
i.e., as something beyond ordinary things, like suggestion beyond primary and secondary

function.”

Aside from Abhinavagupta’s far-fetched argument (1 do not believe that he was not aware of this
fact)[Kamimura 1999: 102-3], we can see that the most important character of dhvani is its function

like the reverberations of a bell, and it is these sounds that are called dhvani.’

%8 Vakyapadiya 1.85: pratyayair anupakhyeyair grahananugunais tatha | dhvaniprakasite sabde svarpam avadharyate || ‘In the
same way (just as the memory of a vedic verse is strengthened by its repetition), through the unanalysable cognitions
dependent on the grasping (perception), the [word’s] own form is ascertained when the word is manifested by the sounds
(dhvani).’

 Locana [133, 1. 10-11]: tathd $riiyamand ye varna nadasabdavacya antyabuddhinirgrahyasphotabhivyafijakds te
dhvanisabdenoktah | [Ingalls 1990: 70]: ‘Again, the phonemes as heard, technically called nadasabdas, manifest the semantic
unit, which we comprehend as soon as we cognize the final phoneme. These phoneme-manifestors are called dhvanis.’
79 Locana[134, 1. 3]: tena vyafijakau $abdarthav apiha dhvanisabdenoktau | [Ingalls 1990: 170]: ‘So we too use the term dhvani
for the word and the [literal] sense which manifest [the suggested meaning].’

71 Slokavarttika Sphotavada 10: alpiyasdpi yatnena sabdam uccaritam matih | yadi va naiva grhnati varnam va sakalam sphutam
|| ‘Even though a word [i.e.,] phoneme is uttered with little effort, cognition either does not grasp [it] at all or [grasps it]
completely and clearly. For more detailed context in this part of the SV, see [Omae 2000].

72 vakyapadiya 1.77: sabdasyordhvam abhivyakter vrttibhede tu vaikrtah | dhvanayah samupohante sphotdatma tair na bhidyate ||
‘After the manifestation of the word, the secondary sounds bring about a distinction in modality. The sphota itself is not
distinguished by them.’

73 Locana [134, 1l. 3-12]: kifi ca varnesu tavanmatraparimanev api satsu | | tesu tavatsv eva Sriyamanesu vaktur yo ‘nyo
drutavilambitadivrttibhedatma prasiddhad uccaranavydparad abhyadhikah sa dhvanir uktah | -++| asmabhir api prasiddhebhyah
Sabdavyaparebhyo "bhidhatatparyalaksanariipebhyo ’tirikto vyaparo dhvanir ity uktah | [Ingalls 1990: 170]: ‘Furthermore, it is
in the varnas (the phonemes produced by the conjunction and disjunction of the vocal organs) that the differences of
prosodical length (e.g., a. and &, i and 1) reside, ‘- As these same differences are heard in the secondary sound, [or dhvani,
that reaches the ear], it is only such other elements of the speaker’s speech, such as its slow or rapid delivery, dements
over and above the well-defined operations of articulation [e.g., prosodical length, aspiration, closure, etc.] that are
more particularly called dhvani.'This interpretation too cannot be understood simply from the original context of the
Vakyapadiya.
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of manifesting. And to that point, I would say that the concept of sphota was not distorted. We do
not see a strange new addition to that.

What about the scholars on poetics after Abhinavagupta? The eleventh century Kashmiri
scholar Mahima Bhatta (c. 1025) [Pollock 2016: 106] criticized the existence of dhvani in his
Vyaktiviveka (‘Examination of Suggestion’). In its first chapter, he discusses what the word vyakti
or abhivyakti (‘manifestation’) means. And he very briefly mentions sphota:

For this reason, it is impossible [to claim] the relationship of manifesting and manifested
between sounds ($abdanam), which are perceived and called dhvani, and the object that

fills [sounds] and is considered the sphota.”

Although Mahima rejects the idea that the sphota is manifested by dhvani, the sphota is
straightforwardly understood by him. Probably it is the same for another poetician Mammata
(c. 1100) [Pollock 2016: 224]. In his Kavyaprakasa 1.4, which again gives only one line to the sphota,
Mammata explains that for the Grammarians, dhvani is what makes the sphota manifest.”

After all, despite the dhvani theory being quite unique, the poeticians’'view of sphota seems to
be very basic and no further development has been added to it (i.e., no significant attention has
been paid to the sphota). However, as is well known about Abhinavagupta, it is important to note
that another important character of his is that of a Saiva theologian and philosopher. When the
sphota is viewed in the Saiva context, its dualistic nature, the signifier and the signified, becomes an
important factor. Let us return to Abhinava’s predecessors of the Pratyabhijfia school, Somananda

and Utpaladeva.
7. Somananda and Utpaladeva

How Somananda (fl. c. 900-50),7® the founder of the Saiva Pratyabhijfia school, and his disciple
Utpaladeva (fl. c. 925-75), who was the teacher of Abhinavagupta’s teacher Laksmanagupta,
encounterd and reacted to the philosophy of Bhartrhari (or the Grammarians) —especially his
monistic worldview —has been studied in detail by excellent previous studies such as [Gnoli
1959; Torella 2004; Torella 2008; Torella 2013b; Nemec 2011], and so forth.”” In the Vakyapadiya
Bhartrhari introduced three planes of speech: vaikhari (‘concrete’), madhyama (‘middle’), and
pasyanti (‘what is seeing’), which are the modalities of speech: audible, internal murmur, and
pure consciousness. This verbal ontology, so to speak, cannot be traced back to before Bhartrhari,

but it can be considered that there existed a cosmology that regarded the sonic power as the

4 Vyaktiviveka [11, 1L 8-9]: ata eva $rayamananam sabdanam dhvanivyapadesyanam antah samnivesinas ca
sphotabhimatasydrthasya vyarigyavyafijakabhavo na sambhavatiti |

75 Auto-commentary on Kavyaprakasa 1.4 [15, 1. 2-3]: budhair vaiyakaranaih pradhanabhiitasphotariipavyangyavyanjakasya
Sabdasya dhvanir iti vyavahdrah krtah | ‘By learned Grammarians, sounds ($abda) that manifest the principal object to be
manifested, i.e., the sphota, is called dhvani.’

76 For the dates of Somananda and Utpaladeva, see [Sanderson 2007: 411].

77 [Nemec 2011] is an immensely useful work, nonetheless it should be carefully read with the review and corrections
proposed by [Torella 2013a; Torella 2014].
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ultimate cause of the universe, and that Bhartrhari summarized such a tradition in his book.”®
No philosopher since Bhartrhari, as far as I know, has discussed these three planes of speech in the
medieval period outside Kashmir region. In Kashmir, on the other hand, probably from Jayanta
onwards, many thinkers of different standpoints have referred to them in the discussion of speech,
often together with sphota.

Somananda’s lengthy critique of the “Grammarians’(vaiyakarana) pasyanti”in the entire second
chapter of the Sivadrsti is well-known, and there are several scholarly works that serve as guides

t.”? To summarize very briefly, the problem with the Grammarians that

to understanding the tex
Somananda found unacceptable is that they take pasyanti, according to [Torella 2001: 861] “the
plane where awareness is exempt from mental consctructs (vikalpa), thus making indistinct the
succession which, however, persists both in the signifier and the signified pertaining to the sphere
of the perceiver subject and the perceived object respectively,”to be the highest plane of speech in
the form of supreme consciousness. It is “the very first ‘verbalization’, still enclosed but potentially
about to unfold”(ibid.), and is understood by the Saiva thinkers, beginning with Somananda, as still
having some sequence in itself, and therefore not suitable for the ultimate plane.® In the middle

of the discussion, there is a reference to the sphota in stanzas 58-61ab:®'

Translation by [Nemec 2001: 191-3]: “Pasyanti is either the same as sphota or is different
from it. If she is different from it, that would produce dualism. On the other hand, if she
is the same as it, then truthfulness would be obtained here by understanding a sentence
in the form “(one hundred herds of elephants reside) on the tip of my finger”: there
would be no distinction (of true from false statements). Even the deliberation on (whether
something is conveyed by) reliable or unreliable persons would come to a complete halt.

78 As many previous scholarly works point out, when this concept of triadic speech was developed in Kashmir Saivism,
the fourth plane para (‘highest’) has been put on the top of the other three through the reinterpretation of Bhartrhari’s
statement. The word pard is actually present in the original Bhartrhari’s passage, but it qualifies the word pasyanti. As
[Torella 2001; Torella 2013b] points out, the word madhyama clearly indicates that the original classification is three.
Though Torella states that there is still possibility that Bhartrhari excludes the ultimate sabdatattva (Sabdabrahman) from
this triadic speech and it might be actually four levels for Bhartrhari too, Helaraja (see section 5.1) identifies the pasyanti
as the sabdabrahman.

79 [Gnoli 1959] provides an Italian translation of this chapter. See [Torella 2001] for a discussion of the planes of
speech that was adopted in Saivism. [Torella 2008] provides a very useful summary of this chapter, and teaches us an
important change of attitude towards Bhartrhari in the Pratyabhijia school in which Somananda firercely criticized
Bhartrhari (“total lack of fair play in his attitude to Bhartrhari”), while Utpaladeva and Abhinavagupta tried to understand
Bhartrhari’s text in a more favorable light. However, for the theory of sphota, Utpaladeva is quite critical, as is Somananda.
80 Sivadrsti 2.1 [305, 1. 3-5]: athasmakam jiianasaktir ya sadasivariipata | vaiyakaranasadhtinam pasyanti sd para sthitih ||
Translation by [Nemec 2011: 146]: ‘Now, what for us is the power of cognition in the form of Sadasiva is for the honorable
grammarians pasyanti, the supreme state.’If we look at the dualistic Saivism (Saiva Siddhanta), the monism based on the
language absolute (Sabdabrahmavada) is criticized from a different perspective.

81 Note that in the I$varapratyabhijii@vimarsini, a commentary on the I$varapratyabhijfidsiitra by Utpaladeva, Abhinavagupta
discusses the planes of speech such as pasyanti, but does not the sphota at all (except for one use of sphota in the sense of
‘pimple, boil’). As [Torella 2004] says, sphota is hardly discussed by Abhinavagupta, [Torella 2004: 173-4]: “At a certain
point of my study of Abhinavagupta’s work I was struck by the fact that he hardly ever mentions sphota. Acceptance of
sphota would seem the natural outcome of the central place that Abhinavagupta assigns to the whole of Bhartrharian
teaching in the Trika philosophy, since in Bhartrhari’s conception the sphota theory plays an essential role. On the
contrary, the rare occurrences of the term sphota in Abhinavagupta’s works all show that he considers this doctrine
as belonging to ‘others’, that is, the Vaiyakaranas towards whom he never fails to exhibit a certain coldness.”
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Indeed, how can sphota be made perceptible by words, etc., that are unreal? Nor can
pasyanti, which is real, be made perceptible by that which is unreal. Depending on such

manifestation, she becomes nothing at all.”®

In the footnote [Nemec 2011: 191, fn. 290] says that sphota in the above passage is “the denotative
power of speech”or “the meaning of speech”that is manifested by sounds (dhvani). Both are not so
precise (sphota is not a sakti; what is manifested by sounds is not the meaning), and this explanation
creates needless confusion. As Abhinavagupta stated in the Locana of the Dhvanyaloka, I suspect
that the sphota for Somananda is also both the signifier (i.e., word, sentence, etc.) and the signified
(i.e., object). The reason of my speculation is because Somananda questions if pasyanti, which, as
Torella explained, has no distinction of the signifier and the signified, is the same as sphota. This
equation makes sense if the sphota is of a dualistic nature. Non-distinction of these two aspects
in the ultimate language absolute, which is equal to pasyanti, has been stated by Helaraja (almost

contemporary with Somananda) in Dravyasamudde$a 11:

In that case, too, since by resting (i.e., purely concentrating) on the inmost cause,
the property of being a signifier is established [in sabdabrahman], [and] since [all the]
objects that exist within [$abdabrahman] itself have the property of being expressed, a
non-distinction between the signifier and the signified is established [in $abdabrahman].®*

In considering how Somananda understood the sphota, his question is quite suggestive: it
implies that the ontological status of sphota is ambiguous for him. His first option, “if pasyanti
is different from sphota, that would produce dualism,”’makes no sense unless one places a much
higher status on the sphota than ordinary entities and also understands it to be different from
vaikhari and madhyama. 1f it is nothing more than a linguistic entity such as a word or a sentence,
or what is expressed by it, i.e., a word object or a sentence object, then how can we ask such a
question? What is the point of asking whether a meaningless or ridiculous statement can be true?
Utpaladeva, commenting on stanzas 60-61ab, says that the sphota is “supremely/unchangingly
eternal”(kiitasthanitya).* Even if this argument were based on the premise that the sphota is
identical with pasyant, this eternity is quite different from that which we have seen in Bhamaha
for example. Bhamaha’s account does not imply an ontological status for sphota (or phonemes,

85

as I mentioned). But Utpaladeva’s supreme eternity, or the word satya (‘real’),® indicates an

82 Sivadrsti 2.58-61ab [334, 1. 10-335, 1. 13]: sphota eva hi pasyanti tadanyava dvayam bhavet | vakyagatyatra satyatvam labhyate
na visesata || tadanyatve tadaikye va tadarngulyagrariipaya | dptandptavicaro va sarvathaiva nivartate || sphotasydsatyardpair hi
padadyair vyarigyata katham | pasyantyah satyartipdyd asatyair vyangyatd na ca || tadrgvyafijanasapeksa sa na kim cana jayate |
85 Helaraja’s commentary on Dravyasamudde$a 11[115, 1. 4-6]: tatrapy antaropadanavisrantya vacakatvasya vyavasthapanat
svariipdntargatasyarthasya vacyatvad vacyavacakayor avibhagah siddhah |

84 Sivadrstivrtti [335, 1l. 442-4]: sphotasya ca kiitasthanityasya satyasya padavarnadhvanibhir upaplutair akimcitsvaripair
asaktair atyantavijatiyaih katham vyangyata satyaprakasanasamarthye tesam satyatapatteh | Translation by [Nemec 2011: 193]:
“How, moreover, can the supremely eternal, real sphota be made perceptible by words, phonemes, and sounds that are
impure, have no nature whatsoever, (and) are powerless and absolutely different [from sphota] (correction by [Torella
2014] which I follow; “of many different kinds”in Nemec); for if they were capable of illuminating the real [sphota], they
would (also) be real.”

85 The word satya reminds us of Helaraja’s statement in Dravyasamuddesa 11. See Section 5.1.
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ontological supremacy. His reasoning that “the pure thing cannot be manifested by the impure”is
backed up by the pure/impure (suddha/asuddha) division of the universe made by Saivas, although
the word upapluta was taken from Bhartrhari.

Here, we can dig a little deeper and say that in Saivism, as seen in the Six Paths of the
universe consisting of three (Varna, Pada, Mantra) for the signifier (vacaka) and three (Kala, Tattva,
Bhuvana) for the signified (vdcya),®® the realm of speech and the realm of the object are strictly
separated, so that the sphota, with its dualistic nature of the signifier and the signified at the
mundane level, can never fit into their system. There is nothing strange about the Grammarians’
sphota theory if we look purely at worldly linguistic phenomena. But if we try to give it an
ontological status, the sphota is indeed an ambiguous entity, and if it is identical with pasyanti, as in
Somananda’s second option, then the Saiva thinkers, who consider Siva to be pure consciousness
at the apex of the universe, cannot recognize it as the ultimate reality.

There is clearly Jayanta’s discussion of sphota behind this argument. Jayanta concluded in
the Sphotavada chapter that the Grammarians’philosophy of language, i.e., sphota theory, boils
down to a metaphysics of three planes which finally leads to pasyanti. This synthesis, as I said
before, had not been seen before Jayanta. The sphota theory combined with ontological arguments
was probably Jayanta’s original, and has since formed the “Grammarians’philosophy”in medieval
Kashmir.

[Torella 2014: 182-3] proposed the hypothesis that the reason why Abhinavagupta hardly
mentions the sphota theory is because he was a Varnavadin in a different sense from the
Mimamsakas.®” Yes, indeed, he was a Varnavadin, and I totally agree with Torella’s view. But on
a very small point, as to whether Abhinavagupta understood the sphota as transcendental, I have
a different hypothesis which may also explain the lack of reference to the sphota. 1t may be that,
unlike Somananda and Utpaladeva, Abhinavagupta understood the concept of sphota in a more
original sense, and did not readily associate it with ontological arguments, especially those about
the supreme reality, just as Bhartrharinever used the term sphota in the discussion of $abdabrahman
or pasyanti. At least Abhinavagupta does not explain the sphota as transcendental in the Locana
of the Dhvanyaloka. But this may just be my imagination. If Abhinavagupta’s commentary on
the Sivadrsti had survived, we might have been able to see what was really going on and how he
understood the sphota.

86 The sixfold Path is the cosmic and soteriological course that maps the whole cosmos and at the initiation (diksa) it is
used by the master to lead the disciple from the earth, where he lives, up to Siva. It consists in three signified Paths,
i.e., Kala, Tattva, and Bhuvana, and three signifier Paths that are Mantra, Pada, and Varna. Each Path has its own stories
but necessarily divided into pure (Suddhadhvan: ‘Pure Path’) and impure part (asuddhadhvan: ‘Tmpure Path’). See [Padoux
1990: 331; Torella 2004: 175-8].

87 [Torella 2004: 183]: “Will this result in going closer and closer to the Mimamsa? Why not? After all, both the
Mimamsakas and the Saivas feel as their primary duty the defence and exegesis of the Sruti, as embodied in the Vedas for
the former, in the Tantras for the latter. This is, however, only a prima-facie answer. On a closer examination, it becomes
clear that Abhinavagupta’s position is the result of cooking, as it were, Mimamsa elements in a Bhartrharian sauce.”
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8. Un-incorporation of Saiva Siddhanta: Sphota, Nada, Bindu

8.1. Parakhyatantra

What about the situation of the Saiva Siddhanta, another Saiva school that flourished in
medieval Kashmir? First of all, in the sixth chapter of the Parakhyatantra, an eighth-ninth
century[Goodall 2004: xlviii-lviii] scripture of the Saiva Siddhanta we find a very classical theory of
sphota in the view of the opponent.®® Thanks to the great work of [Goodall 2004],% this interesting
and valuable text is now much more accessible than the rest of the Saiddhantika canon, and
its structure and content can be read and examined with considerable ease.”® The main topics
of this chapter, where the mantras are the focus, are listed at the beginning: “the raising of
mantras (mantroddharah), the arising of the phonemes, the connection of words and sentences with
meaning, the defining characteristic of mantras and their convention (mantralaksanasariketah), how
the fruits of particular mantras are attained”’[Goodall 2004: 321]. The chapter begins with the
creation of the universe and the activation of Bindu, the seed of sounds, by Lord Siva. From
Bindu the totality of sounds (Sabdardsi) comes into existence,” followed by phonemes, words
and sentences, and the understanding of meaning which is the basis for worldly interaction
(vyavaharanibandhana). Here Prakasa, the interlocutor of the Parakhya, is challenged by Pratoda
[Goodall 2004: xxxix—xli] that it is not phonemes but the sphota that is the cause of the

understanding of meaning:

Translation by [Goodall 2004: 325]: Since phonemes perish in an instant, sphota must
be that which effects the understanding of meaning. This all-pervading, eternal entity,

manifestable by the phonemes, is, they say (kila), what makes the meaning clear.”?

Here we see a distinction between the two themes of “the creation of sounds’and “the
understanding of meaning.”Pratoda’s question is posed here only to insert a well-known argument
about the understanding of language at that time, not to show that the sphota is related to

the cosmic sonic entity. This is evident from the fact that Prakasa’s answer (stanzas 10-16)

merely follows the answers of the Mimamsakas, adding nothing new.”® On the other hand, the

88 According to [Goodall 2004: lviii], this scripture deals in particular with a variety of theological and philosophical
issues. The “stock discussions of sphota,”[Goodall 2004: 1i] says, indicate that the Parakhya was composed sometime after
that actual discussions.

8% See also [Goodall 2001: n. 84].

% As regards the theory of sphota, I have not always shared the views of Goodall. But I note here with deep gratitude that
his books, on the Kiranatantra and Parakhyatantra, and numerous co-authored books, and invaluable guidance and advice
have been, and continue to be, a bright light guiding me in my study of Saiva Siddhanta during my stay in Pondicherry.
91 See [Torella 2004] and also [T6rzsok 2015].

%2 parakhyatantra 6.9: varnanam ksanavidhvamsat sphoto 'rthapratipadakah | varnavyargyo vibhur nityah so 'rtham sphotayate
kila ||

%3 [Goodall 2004: Ixiii] summarises as follows: “Prakasa responds by asking whether this sphota is the same as or different
from the phonemes, and then showing that the two alternatives are to be rejected: meaning is conveyed by the final
phoneme in conjunction with a trace left by the utterance of the preceding phonemes, and thus the phonemes themselves
enable worldly interaction.”See also [Torella 2004: 184-6], especially his comment “in the latter part of the chapter the
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all-pervading (vibhu) and eternal (nitya) nature of the sphota is showing its potential to be given
added ontological value. But not yet. The discussion of sphota in this text remains epistemological.

What I want to examine in the next section is whether the old Saiva Siddhanta theologians really
understood the sphota as a transcendental entity. And my present conclusion is that they did not.
I will try to show this through an examination of the Nadakarika and Ratnatrayapariksa.

8.2. Nadakarika and Ratnatrayapariksa

The Nadakarika (‘Stanzas on Nada’) is a short treatise on ndada included in a long commentary
on the Sardhatrisatikalottara written by Bhatta Ramakantha (fl. c. 950-1000), a tenth-century
Kashmiri Saiddhantika scholar and disciple of Utpaladeva [Goodall 1998: ix—xviii; Watson 2006:
114-5]. (Nada) means ‘sound’just as dhvani means ‘sound’and these two words are almost always
synonymous. However, while in the sphota theory the word dhvani is used more often, giving the
image that it is a sound that is heard (perceived),” the word nada is used more often, especially in
the context of Saivism, to describe a sound that is pronounced or vocalized, a sound that comes out
of the body using the vocal organs to create and emit language,” and it even evolves from there
to express the “sonic power”that governs the creation of the universe. As [Torella 2004: 184—6]
and [Sferra 2010]°° tell us, some stanzas (stanzas 2-9) in the Nadakarika are strikingly reminiscent
of the sphota theory. Here, [Torella 2004: 184] said that we could read an “implicit rejection of the
sphota doctrine.”[Goodall 2004: 326, fn. 653], on the other hand, said that Ramakantha’s theory
of nada is rather close to the sphota theory, even though a twelfth-century South Indian scholar

Aghorasiva discussed and criticised the “Grammarians’sphota”in his commentary on stanza 7.”’

original Mimamsa-like thesis gradually makes way for a Naiyayika-like one, with an increasing emphasis on the role of
convention (samketa).”[Goodall 2004: 326] says that a positive endorsement of the varna theory would be contrary to what
Ramakantha explains in his Nadakarika, but I do not think so. See the next section.

%4 Having said this, I am fully aware that Bhartrhari had used the word (ndda) as well when discussing the sphota in the
Vakyapadiya. There is actually another way to distinguish between the two: subtle particles of sound spread in space,
called dhvani, and gross sound accumulated by the speech-organs, called nada (see [Saito 2020: 80]). But still, I do not
think it is futile to try to understand the different nuances in them. Certainly, there are cases where the descriptions are
almost identical, such as prakrta-dhvani, vaikrta-dhvani, or prakrta-nada, vaikrta-nada (which discourages me), but I think
it is possible to recognize a division between “vocal”and “audible”in these two words, nada and dhvani.

% This is, for example, supported by the following stanza, Vajasaneyipratisakhya 1.6 or Apastambasiksa 1.1, quoted in the
beginning of the Ramakantha’s commentary on the Sardhatrisatikalottara 1.5ab [9, 11. 8-9]: akasavayuprabhavah Sariratmam
uccaran vaktram upaiti nadah | sthanantaresu pravibhajyamano varnatvam dgacchati yah sa $abdah | ‘Nada, produced by the
ether [that functions as the medium] and vital-air, approaches the mouth rising up from [the bottom of] the body. When
it becomes phoneme through being divided at the various places of articulation, it is [called] speech (sabda).’

% With regard to the Nadakarika and the Ratnatrayapariksa, Sferra’s research is indispensable. I also note here that since
2020, together with Dominic Goodall, we have been collaborating on the production of a critical edition of the unpublished
commentary on the Ratnatrayapariksa, based on his accumulated research and a newly discovered manuscript. I am
deeply grateful beyond words for the countless pieces advice and suggestions he has given to me, always accommodating
my hasty and lazy nature.

%7 Ramakantha does not mention the word sphota. Aghorasiva’s explanation is also not sufficiently long. [Sferra 2010:
310]: “Thus, we could expect Ramakantha to explain clearly the differences between (nada) and sphota at some point, but
no explicit reference is made to the sphota theory in this short text. It is only in the commentary that a reference is found,
but here again Aghorasiva leaves the reader unsatisfied. While glossing stanza seven he introduces and refutes sphota
with arguments very similar to some of those that can be read in more detail and depth in, for instance, Dharmakirti’s
Pramanavarttikasvavrtti (cf. ed.: 119), without offering any explanation of either similarities or the difference between
(nada) and sphota.”
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I agree with Torella on this. Ramakantha divides nada into three types: gross, subtle, and
supreme. Of these, as Sferra pointed out, the ontological status of the last two (nada)s is in
question. The subtle (nada) is the essential conveyer of meaning (vacaka), i.e., speech/word (vac), as
distinguished from phonemes, words, sentences, the reflective cognition of those linguitic entities,
and so forth. Though he does not refer to the sphota, Ramakantha here clearly refutes the idea that
the fundamental denoter consists of two aspects, the signifier and the signified, and he argued
that its true nature must only be a signifier. He slightly predates (almost contemporaneously with)
Abhinavagupta, but it is possible to suppose that even for Ramakantha the sphota was a dualistic
entity. Note that he also refutes the idea that phonemes are the essential denoters, indicating
that the disagreement is not about how we understand the meaning from the words, but about the
ontological position of nada. In other words, in this context, the rejection of the varna theory does
not mean agreement with the sphota theory.”®

The highest supreme nada is called Mahamaya (‘great maya’), which is the fundamental material
cause of the universe. Mahamaya is a well-known alias for Bindu, the ultimate material cause, in the
Ratnatrayapariksd authored by Kashmiri Saiddhantika scholar Srikantha (ninth-tenth c.?) [Sferra
2010].%° The three types of nada has its origin in Sardhatrisatikalottara 1.4-8:

The highest seed called nada is rooted (avasthita) in all beings. It is the ultimate bestower
of liberation, and futhermore bestower of the supernatural power. Mahasena, once one
knows it, [he] would become a Guru, [and] the one who cuts the bondage [of a soul]. All
beings, starting with cowherds, women and children, barbarians, Prakrit users, [and even]
those creatures that live in the water always speak that [nada]. Once one knows [nadal,
gross, subtle, and highest, one would do action as one desires. The gross [(nada)] is speech;
and the subtle [(nada)] is that which consists of cognition. As for the highest [(nada)], it is

taught to be deprived of cognition.'®

As [Sferra 2007: 448-56] examines in depth, it immediately recalls Bhartrhari’s vaikhari,
madhyama, and pasyanti, and we can see a sufficiently detailed explanation of each level (together
with siiksma, the fourth level) by Srikantha and the commentators. The affinity between these
two language theories is irrefutable. The above description, however, has nothing to do with the

sphota. In this regard, we must be aware that the theory of three or four planes of speech and

%8 Here I follow Sferra’s summary and explanation [Sferra 2010: 326-34] which tells us how Aghorasiva understood the
sphota. According to him, (1) the sphota, which is distinct from phonemes, is not perceived; (2) nor is it in the scope of
inference since it cannot be perceived; (3) nor is it manifested by either many phonemes or by each single phoneme;
(4) nor is it eternal (nitya) or all-pervading (vibhu). Sferra concludes that “[i]t is not the rejection of sphota as a unit
of meaning that precedes the unfolding of word in the lower levels of verbal communication, but rather of sphota as a
reality ontologically separate from phonemes. From the Saivasiddhanta point of view, the unit of meaning manifested
by material sounds must be a material reality as well "[Sferra 2010: 329]. I agree with this.

9 See also [Sanderson 2006: 41-4; Sanderson 2014: 16].

100 sardhatrisatikalottara 1.4-8: nadakhyam yat param bijam sarvabhiitesv avasthitam | muktidam paramam kim ca
divyasiddhipradayakam || tad viditva mahdsena desikah pasaha bhavet | dgopalanganabala mlecchah prakrtabhdsinah ||
antarjalagata sattvds te 'pi nityam bruvanti tam | sthiilam siiksmam param jiatva karma kuryad yathepsitam || sthilam sabda
iti proktam sitksmam cintamayam bhavet | cintayd rahitam yat tu tat param parikirtitam ||
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that of classical sphota are not the same. Moreover, the history of transcendental (nada) is also
independent of the classical sphota theory, and may in fact be older than that.!® In medieval
Kashmir, the theory of nada was so prevalent that it appeared in a huge variety of texts as a
linguistic or phonic essence, usually with several sub-categories.'®® Even though the Nadakarika
clearly incorporates a well-known discussion of the classical sphota theory, and the sphota may in
fact have existed in Ramakantha’s mind as something to be refuted (or even to be accepted), yet
we could emphasize more that neither Ramakantha (who must know the Parakhya) nor Srikantha
mentioned the term sphota, and neither did they explicitly state the possible identity of nada and
sphota. The fact that Srikantha did not count sphota, while counting sabdatattva and brahman, when
he enumerated the synonyms of Bindu in stanzas 70cd—71 of the Ratnatrayapariksa should be taken
more seriously.!® Did those Kashmiri scholars really think the sphota to be transcendental like
$abdabrahman? The interchangeability of (ndda) and sphota suggested by [Goodall 2004: 326], as
espoused by South Indian Saiddhantika scholars,'™ is one that was actually very rare (though not
impossible, as we shall see in the next section) in medieval Kashmir. Basically, because of the
absence of convincing evidence, I do not consider their sphota to be transcendental at the moment,
but merely for worldly communication. The concept of sphota may have developed into something
more mystical outside the flourishing of Saiva Siddhanta, or after it moved to South India.'%

As we have seen so far, Torellas words, “the sphota, which in the Vaiyakaranas’conception ranks
very high in the ontological-spiritual hierarchy”[Torella 2004: 186], were not true in Patafijali,
Bhartrhari, Mandana, and all the other old thinkers. As it was discussed in Kashmir, its concept
was progressively modified, and although the supreme linguistic entity was not yet directly
referred to as a sphota, Jayanta and the Grammarians gradually steered the discussion towards

metaphysical and ontological arguments. However, in Ramakantha and Srikantha, this movement

101 1 slightly disagree with the opinion of [Sferra 2010: 309-10] that “the (nada) theory was formulated on the sphota
model.”I would agree with him if he said this about the three/four planes of speech: the nada theory was indeed
formulated on them, or to be more precise, swallowed them up and made them its own. But for the sphota, it appears to
be a more superficial uptake.

102 1 will discuss elsewhere the rich tradition of this ndda and bindu in the Saiva Siddhanta which are considered to be
both the fundamental material cause and the source of language.

103 Ratnatrayapariksa 70cd-71cd: sabdatattvam aghosd vag brahma kundalini dhruvam || vidyasaktih paro (Ms.; pard E) nado
mahdamayeti desikaih | bindur eva (Ms.; evam E) samakhyato vyomanahata (Ms.; vyomanahatam E) ity api || ‘Sabdatattva (‘the real
state of speech’), aghosa vdc (‘inaudible speech’), brahman, kundalini, dhruva (‘the absolute [syllable] or ‘the eternal one’),
vidya Sakti (or Vidyd-tattva and [parigraha-]$akti), paro nada (‘the supreme nada’), mahamaya, vyoman (‘the ether’), anahata
(‘unbeaten [sound]’): thus the [ancient] teachers named the very Bindu.’

104 [Goodall 2004: 326]: “This Mimamsaka view runs counter to Ramakantha’s position as outlined in the Nadakarika (see
particularly verses 11 and 12). Although Aghorasiva goes to some length in his Nadakarikavrtti ad 6-7 to refute sphota,
Ramakantha’s theory of nada as the entity that conveys meaning is a sort of sphotavada, and indeed both Jianaprakasa (as
is clear from his Pauskaravrtti on Pauskara 8:35¢-36) and Umapati (for example, in his alternative interpretation of Pauskara
8:20ab (= Parakhya 6:7cd) [575]: svarasamyogad iti varnavyangyanadarapasphotadvarety arthah) appear to understand the
terms (ndda) and sphota to be interchangeable.”

195 According to [Filliozat 1984: 138-9], the concept of sphota is found in mixture with ndda in the later (14th c. onwards)
Saiva Siddhanta that flourished in South India. Umapati$ivacarya, in his commentary on the Pauskarasamhitd, explains
that sabdasphota means sabdasakti ‘power of speech’, i.e., the expressive power (vacakatva), while bhavasphota means
bhavasakti ‘power of the object.Here, the original meaning of sphota is completely lost, leaving only its mystic and
metaphysical aspect.
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is less pronounced. Their efforts are rather focused on the theorisation of pasyanti and so forth.
9. 0ld, and Unique Sphota in the Svacchandatantra and Netratantra

In any case, in cases such as the above, we can easily compare texts based on a focus on similar
ideas. History, however, is not always so simple. There are more complex combinations of ideas
and scriptures. For example, the list of eight varieties of sound (sabda, nada) in the Svacchandatantra
(seventh c.) is really interesting. This text, though we have no evidence where it had been
composed, was widely known and cited together with the Netratantra in medieval Kashmir.?%° 1t
was used a lot by the dualistic Saiva school but Ksemaraja [Sanderson 2007: 398-401], an eleventh
century non-dualistic Saiva scholar and Abhinavagupta’s pupil, wrote a commentary to integrate
with non-dualistic Saiva philosophy. Svacchandatantra 11.6c~7ab defines the eight manifestations
of (ndda), the sound inside the body which has different characteristics by its uplifting from the
bottom to the top of the body.'” Here Ksemaraja quotes the Paddhati of Dharmasiva where he
explains more in detail what these eight sounds are like.!®® They are manifest when one closes
his ears by his fingers and named (1) ghosa, (2) rava, (3) svana, (4) sabda, (5) sphota, (6) dhvani,
(7) jhankara, and (8) dhvankara, which [Vasudeva 2004: 338-9] translates respectively (1) Noise
[of digestive fire], (2) Roar (the harsh sound of a broken gong), (3) Tone [of a bamboo flute], (4)
Voice (resembling the resounding hum of a bee in the sky), (5) Articulation [which manifests
the distinctions between phonemes], (6) Resonance (the pleasant sound of striking the fifth note
played on a stick-zither), (7) sound JHAN (the harmonics produced when all strings of a zither
are lightly struck simultaneously), and (8) sound DHVAN (resembling the thundering of towering
clouds).

These sounds listed above are generated from within the body and are distinct from the physical
sounds of the outside world, even though similarities with them have been noted. Nor are they
all linguistic. Focusing on the words sabda (Voice), sphota (Articulation), and dhvani (Resonance),

106 [sanderson 2005: 240, fn. 20]: “In the Kashmirian Saiva manuals of ritual the principal deities (mantracakram)
are generally Svacchandabhairava (Sakalabhattaraka [=Aghora] and Niskarabhattaraka) with Aghore$vari and
Amrte$varabhairava with Amrtalaksmi at the centre of the Yaga surrounded by the Bhairavas of the Svacchandatantra.”
197 Svacchandatantra 11.6¢c-8ab: ghoso ravah svanah sabdah sphotakhyo dhvanir eva ca || jharikaro dhvarkrtascaiva astau sabdah
prakirtitah | navamas tu mahasabdah sarvesam vyapakah smrtah || nadaty asau sadd yasmat sarvabhiitesv avasthitah | Translation
by [Vasudeva 2004: 339]: ‘The Noise, the Roaring, the Tone, the Voice, the Articulation, the Resonance, the sounds JHAN
and DHVAN are said to be the eight sounds. The ninth is the great sound pervading them all, it resounds perpetually,
existing in all creatures’According to [Padoux 1990: 138, n. 143], Ksemardja’s commentary on Svacchandatantra 4.248
states that “sound ($abda) is breath associated with dhvani, and out of this dhvani the phonemes are produced. When
breath, which is made of sabda, subsides, the phonemes also vanish.”

198 Dharmasiva’s Paddhati quoted by Ksemaraja [8, . 18-9, . 18]: $ravanangulisamyogadyah sabdah sampravartate |
diptavahnisvanabhasah sa sabdo ghosa ucyate || tadante 'nubhavo yasya isanmarmavisarpinah | bhinnakamsyanibho ritksah sa
ravah syat tadantagah || tato vamsadhvaniprakhyo nivate saumyavarsavat | sa nadah svana ity uktas tatparah kathito hy asau
|| caturthah sa tu vai sabdah sarvasabdabhavaranih | atmanam ravayan nadah khe yatha bhramariravah || vakyasya sphutatam
dhatte varnabhedavabhasakah | sphota ity udito nadah paficamah $astrbhis tatah || tato 'titanadharmitvan nadah srotrasukhavahah
| vipaficyah paficamim tantrim hatva tivraprayatnatah || yatha vyajyata akase sa sastho dhvanisamjiitah | sarvatantrisamaghatad
vinayam iva sadhu yah || mrdustabdham ninadati jhankdrah saptamas tv asau | ghantaninadanukrtih kada cid vyajyate 'nyatha
|| tungameghadhvaninibhah so ’stamo dhvarikrtah smrtah | See [Sanderson 2007: 388-92] for more information about
Dharmafiva.
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the sabda has some expectancy to verbalization; the sphota is the sound which makes manifest
speech (vakya) by differentiating phonemes; and the dhvani is the musical sound. Though it is
possible that Dharmasiva’s explanation is already influenced by Bhartrhari’s sphota, the point is
that the sphota is counted as a sound in the list, its meaning is more like “clear (i.e., articulated)
sound”leading to the cognition of a linguistic unit. This is supported by Ksemaraja’s commentary
on Svacchandatantra 4.374ab, where the arising of the mantra OM from the knot (granthi) of
the heart, the central channel inside the body, is explained in relation to various sound forms.
There Ksemaraja says that the sphota is that in which the phonetic forms that have not yet been
manifested become clear (anabhivyaktavarnariipasphutatvat). It recalls me of Vrsabhadeva's'®
commentary on Vakyapadiya 1.104.'° There Bhartrhari said, as “another view”on sphota, and as
in the Mahabhdsya on Astadhyayi 1.1.70, that the sphota, the phonetic form of words and sounds,
is also present in the sound of bells and there is one essential nature in the various sounds that
a bell can make. On the other hand, as I mentioned in [Saito 2020: 81-2], Vrsabhadeva in this
stanza understood the word sphota as sharp clear sound (taratarah sabdah) at the first moment of
articulation, while ndda means resonance coming after the initial sound."! In this case, of course,
the sphota cannot be exactly the same as that in the Svacchandatantra, since it is a physical sound,
not a conceptual one. But if the descriptions of the Svacchandatantra and Dharmasiva are ancient
traces of another sphota, this might not be so different from what Bhartrhari had in mind.

A similar list is also found in Abhinavagupta’s Tantraloka 29.155. There Abhinavagupta says
that the awareness arising at the moment of absorption into the Khecarimudra''? is the power
of mantra, which has the following eight forms: (1) avyakta (‘Unmanifest’), (2) dhvani (‘Manifest
Sound’), (3) rava (Roar’), (4) sphota (‘Articulation’), (5) sruti (‘Heard Sound’), (6) nada (‘Resonance’),

199 There is no information on time and place where Vrsabhadeva lived, and his commentary on the Vakyapadiya,
Paddhati, is in terribly poor condition. But he is considered the earliest commentator, possibly even before Mandana.
In [Potter 1990: 179], Ashok Aklujkar says: “An author whom scholars date about A. D. 650, the son of Devayasas and a
protégé of King Visnugupta---”

10 vakyapadiya 1.104: diirdt prabheva dipasya dhvanimatram tu laksyate | ghantadinam ca sabdesu vyakto bhedah sa drsyate ||
‘TJust as the lay of light [alone] is [observed] of the lamp [from a distance], sound (dhvani) alone is observed from a distance.
In sounds (sabda) of [instruments] such as the bell, clear distinction [of the sphota and dhvani] is seen.’
Auto-commentary on Vakyapadiya 1.104 [170, 1. 6-171, 1.4]: iha ke cid acarya vyaktam sphotam sahajena dhvanind sarvato
diiravyapind prakasasthaniyena gandhena yuktam dravyavisesam ivavirbhavakala eva sambaddham manyante dhvanind | yathaiva
pradipe ghatasamnivistavayavam praty upadanam tejodravyam tadasritas ca tadvikriyanuparivarti prakasah, tatha ghantayas
cabhighatena vyaktatarau sphotanadau sarvesam varnanam abhinispattau dharma iti | ‘Here, some teachers think that the
sphota, manifested by the sound that arises along with it and spreading like light in all directions for some distance,
just as certain substances arise simultaneously with their odour, is linked with it at the very moment of [the sphota’s]
manifestation. In case of the lamp, there is a fiery substance, which is the material cause [shining] on a [particular] part
of the pot, and there is the light that depends on that, that changes by the transformation of the [material cause]. In
the same way, as a result of the striking of a bell, both sphota and resonance [arise] in a very clear form, and [both] are a
quality in the production of any phoneme.’

111 yrsabhadeva’s commentary on Vakyapadiya 1.104 [171, 1. 16-17]: ghantayah iti | prathamo "bhighatajas taratarah Sabdah,
tadanyo ndda iti spasta eva bhedah | sphotanadayor bhedo hi karyapakse ‘pisyate | ‘Regarding “ghantayah: - There is first of
all the clear produced by striking [the bell]. Resonance is different from that. Thus, there is clear distinction [between
the sphota and nada]. For, the distinction between the sphota and resonance is accepted even in the view [that sabda is]
transient.'This interpretation is also possible in the Mahabhasya on Astadhyayi 1.1.70: in fact, we encounter the same
alternatives there.

12 cf, [Vasudeva 2004: 265-6).
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(7) nadanta (‘Fading of Resonance’), and (8) avyucchinnanahata (‘Unbroken and Unstrcuk’)."®
Although the names and order of each sound stage are different, the process by which sound is
manifested, articulated, echoed, and diluted can also be seen here.

Finally, the most unique and striking description of the sphota, which alerts us to the fact that
the concept of transcendental sphota actually existed, is the description in the Netratantra (700-
850) [Sanderson 2005: 385-7], which was also widely known in Kashmir.!** In its 21st chapter, we
encounter the reference to sphota in the context of the utterance (uccara) of the sacred mantra OM:

Netratantra 21.62cd—63 [I1 287, 1. 16-288, 1. 2]: When sphota, whose nature is sound, flows
forth with great force from the form of Siva, which is unseen, filling the universe with
sound, it is called (nada), O Master of the gods, and Sadasiva.'>

(Nada) permeates the universe by its resounding echoes and is the cause of the creation of
the universe. The emanation (diffusion) of the supreme speech is explained together with the
arising of the universe from Siva who is without forms (niskala) through visualization of its form
like Sadasiva. Sphota, or nada, corresponds to Sadasiva, the third principle (tattva) from the top.

Ksemaraja, commenting on the Netratantra, explains as follows:

Uddyota on Netratantra 21.62cd—63 [II 288, 11 .3-10]:

Sphota, from which the entire totality of speech-units bursts forth (sphutati), [namely]
becomes manifest, is sabdabrahman. For this very reason, [sphota], whose nature is sound
(dhvani), [namely] verbalization (sabdana), flows forth with great force, [namely] just
like uninterruptedly-rapid roaring of a river from the nature of Siva that consists of
nothing but light and bliss, who is unseen, [namely] formless, whose nature is one with
the perceiver, [in other words] whose nature is representation of the highest resonance
(paranada).

[Question:] Of what kind [is the sphota]?

[Response:] [Sphota which is] filling the world or the universe, [namely] assimilating

(internalizing) [the universe] in itself by means of sound (dhvani), [namely] by means of

13 Tantraloka 29.155 [107, 1. 12-17]: etatkhecaramudravese 'nyonyasya Saktisaktimatoh | panopabhogalilahasadisu yo bhaved
vimarsamayah | avyaktadhvaniravasphotasrutinadanadantaih || avyucchinnanahatariipais tan mantraviryam sydt | Translation
by [Dupache 2003: 285-6] (with slight modification): ‘The awareness which occurs at the moment of absorption into
that khecara-mudra during the mutual kissing, pleasure, play, laughter and so on of sakti and the one who possesses
Sakti is the potency of the mantra. 1t has the [following] forms: avyakta, dhvani, rava, sphota, $ruti, nada, nadanta, and
avyucchinnanahata.’

114 [sanderson 2005: 240-1]: “Its high standing in Kashmir is indicated by the composition and preservation of this
commentary, by the fact that the cult of its deities, taught only in the Netratantra, is one of the two principal bases of
the Saivism of the Kashmirian ritual manuals in use until recent times, by the survival of three previously unidentified
images of Amrtesvara and his consort Amrtalaksmi in the small corpus of known non-Buddhist Kashmirian bronzes, and
by the fact that a visualization verse for these deities recited in the Saiva rituals was given pride of place in the non-Saiva
fire-sacrifice of the Kashmirian brahmins, being recited before pouring the oblations that accompany the recitation of
the Satarudriya of the Kathaka Yajurveda, the first in a series of five Vedic hymns to Rudra (the rudrapaficakam).”

115 dhvaniriipo yada sphotas tv adrstdc chivavigrahdt || prasaraty ativegena dhvanindpiirayari jagat | sa nado devadevesah proktas
caiva sadasivah |
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“the end of (ndada)”(nddanta) in the form of reverberation (anuranana) of a bell.!1¢

We are finally seeing the elements we expected: apparent identification of sphota with (nada),
and with sabdabrahman, and its nature of filling the whole universe. [Padoux 1990], which
gives numerous information and suggestions on the concepts involved in speech (vac) in Tantric
tradition, begins the section on nada with a reference to the sphota.!’” His description is exactly
on this point. This Netrantantra, if the dating proposed by Sanderson is correct, is even older than
Jayanta, and is a strong endorsement of a metaphysical sphota that goes beyond the Grammarians’
sphota. It should be noted that this text does not mention that the sphota belongs to the
Grammarians, which is another point that distinguishes it from sphota in other texts.

Remarkably, a very similar, albeit very brief, idea of sphota is found in Sarikara’s commentary on
Brahmasiitra 1.3.28:

Therefore, the universe, which consists in action, the action elements, and their results,
and which is the signified, emanates (prabhavati) from the eternal word/speech in the
form of sphota that is the [essential] signifier.''®

The word prabhavati (‘emanate’) corresponds to a word derived from the same verbal root in the
stitra (“atah prabhavat”), which teaches that “the universe emanates from the words [of the Vedas]”
(“$abdat prabhavati jagat”).'' In this regard, Sankara commented that the words are not meant
to be the fundamental cause (upadanakarana) of the universe but rather its instrumental cause
(nimittakdarana) according to Vacaspati, since the true cause of the universe must be brahman alone
and not sabda. The Sphotavadin above appears to claim that sabda means sphota, and at the same
time may be claiming that sabda is actually brahman. If this is the case, Sarikara might have shown
here how he understood the opening stanza of the Vakyapadiya'®® by linking the sphota with the
essense of $abda, i.e., brahman from which the universe manifests (vivartate). If so, this is a major

step forward, showing that already in the 8th century there was an identity between the ultimate

16 sphutati abhivyajyate asmdt visvah sabdagramah iti sphotah sabdabrahma, ata eva dhvaniriipah sabdanasvabhavah, adrstad
iti anakrter drastrekarupat paranadamarsatmanah prakasanandaghanat Sivasvaripad ativegena avyucchinnadrutanadighosavat
prasarati | kidrk | dhvanind ghantanurananaripena nadantena jagat visvam apiirayan amarsanena atmasdtkurvan |

17 [Padoux 1990: 96-7]: “From the Sakti [level] emerges [that of] nada,”with which it may be said that the condensation
of the primeval sound vibration begins; this condensation is indeed hardly perceptible, for if (nada) is a form of sound,
it remains however imperceptible, at least when taken at the cosmological level: it is the first resonance (nada) of the
Supreme Word (paravdc), of the vibration (spanda) which gives life to the primary principle. It is, says the Netra Tantra,
the sphota, which is a sound form pervading the universe.

118 Brahmasiitrabhdsya 1.3.28 [324, 1. 11-12]: tasman nitydc chabdat sphotariipad abhidhayakat kriyakarakaphalalaksanam
Jjagad abhidheyabhiitam prabhavatiti ||

19 Brahmasiitra 1.3.28: $abda iti cen ndtah prabhavat pratyaksanumanabhyam || ‘[If the deities had bodies, this would
contradict] the words [of the Vedas]. —If it is said thus. No, for, [the universe, including the deities,] emanates from
the words, as [evidenced] by direct perception and inference.’

120 vakyapadiya 1.1: anadi nidhanam brahma sabdatattvam yad aksaram | vivartate 'rthabhavena prakriya jagato yatah ||
Translation by [Houben 1995: 309]: “Beginning- and endless Brahman, which as the imperishable essence of language,
behaves in various ways (vivartate) as the thing-meant; by virtue of which the world proceeds.”Translation by [Rau 2002:
3]: “Ohne Anfang und ohne Ende is das brahman, welches das unvergéngliche wahre Wesen des Wortes darstellt, aus dem
sich die Hervorbringung der Welt durch die Entwicklung zu Dingen entfaltet.”Cf. Brahmasiitra 1.1.2: janmady asya yatah ||
‘[Brahman is that] from which this [universe] arises [, that in which it continues to exist and is dissolved].”
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reality and the sphota based on the Vakyapadiya. Alternatively, it could also be that he knew of a
completely different sphota and linked it to Bhartrhari’s sphota theory. Sankara’s discussion and

121 of the sphota is undoubtedly under the influence of Sabara, Kumarila, and Mandana,

criticism
but the cosmic creation by the force of sphota cannot be ascribed to any of them. At the very least,
it can be said that there were ideas similar to those described in the Netratantra apart from the
Tantric context.

In this way, apart from the classical sphota, we could classify two other types of sphotas: sphota
as sound and that as the supreme reality of speech. If I were to indicate the different nuances of

the word sphota in the Vakyapadiya, Svacchandatantra, and Netratantra, it would be as follows:

* (a) Sphota that Bhartrhari discusses primarily is in the cognition (buddhistha), which is
“manifested”by sound. The pronunciation and hearing of speech is the main subject matter.

(b) In the Svacchandatantra, sphota is the “articulated”sound inside the body, which might
be related to the sphota as the initial sound coming out of the instrument, presented as
a separate view by Bhartrhari. The utterance of the mantra (mantroccara) is the subject

matter.

(c) In the Netratantra, sphota is the sound that “opens up”the diversity of the universe. It is
the source of verbal creation, and indeed, the utterance of Tattva (tattvoccara) is the subject
there.

We have seen so far that Somananda and Utpaladeva have taken a major step forward by
interpreting the sphota as transcendental and supreme. It is not impossible that these old Saiva
scriptures might have existed in the background of their thought, although no traces of them can
be seen in their work. Furthermore, if Srikantha and Ramakantha were aware of the description
of sphota in the Netratantra, it is a natural consequence that they too understood the sphota as
transcendental, identical with brahman. But this too is not clear from what they tell us. It seems
to me that, apart from the commentator Ksemaraja, the Netratantra stood alone from both schools
and had no significant influence, at least between the ninth and eleventh centuries.

10. Conclusion

I have probably still missed some important scholars and texts, and besides, it would be
impossible for me to pick up all the relevant elements, but I hope that in this paper I have been
able to show the history of the sphota and the evolution of its concept in Kashmir roughly from
the seventh to the eleventh century, perhaps not too far removed from reality. The Grammarians,
poets, and Saiva dualistic and non-dualistic theologians. The lively debate of a single concept of
sphota between scholars belonging to different schools of thought and with different worldviews,
mostly triggered by the great ancient Grammarian Bhartrhari, and the sometimes very vivid

121 His criticism is important when considering the question of authorship of the Vivarana on the Yogasiitrabhdsya, because
there the author approves the existence of the sphota. See [Harimoto 1999: 71-129; Harimoto 2014: 236-7, 248-50].
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change in its concept, could only be observed in Kashmir during this period. It attests to the
existence of a rich, surprisingly diverse and deeply researched philosophy of language. Among
them, the contribution of Jayanta is undoubted, but at the same time Saiva Tantric works are
also significant. First, starting with Jayanta and followed by the Kashmiri Grammarians, the
sphota theory came to acquire the status of a foundational theory that runs through the whole
Grammar. In this sense, the achievements of Helaraja, Kaiyata and Punyaraja are enormous.
Through their efforts, the sphota theory became fixed as a fundamental doctrine throughout the
Vakyapadiya and gained an important status in the Mahabhdsya, as well as having an inseparable
relationship with the theory of sentence and sentence object. Second, the nature of the sphota
to include in its domain from the mundane to the transcendent, and from the non-sacred to
the sacred, has been incorporated into their various unique linguistic doctrines, especially when
mixed with discussions of ontology and mantra utterances, leading to the construction of a new
sphota, coloured with a Kashmiri intellectual exchange. And even the most supposedly orthodox
Grammarians have been moderately influenced by that.

I shall conclude my paper by referring to the commentary on Mammata’s Kavyaprakasa 1.4 by
the eminent 18th century pre-modern Grammarian Nage$a Bhatta. Regarding the word sphotaripa
(where Mammata says that dhvani is sounds that manifest the sphota: see fn. 85) he explains as
follows:

“Sphota”[in the commentary] means a single, indivisible signifier. The following is what is
meant: based on the expression “this meaning is understood from one word, there exists
one indivisible signifier in the state of madhyama. When brahman called para [vdc] is in
the navel, there is an illusory form (vivarta) [of speech] called pasyanti. Then, through
a delimitation in the heart, there [arises the plane of speech] called madhyamg; it is the
signifier that is manifested as being represented by itself by sounds, i.e., by vaikhari, which

consists of words such as pata.'??

Almost all the doctrines we have seen are completely lumped together: dhvani as sounds,
dhvani as suggestion, pasyanti, Sabdabrahman, the fourth level para, vocalization through the central
channel, and sphota. The whole history of the sphota theory in medieval Kashmir has blossomed

beautifully over the centuries, condensed here in Nage$a’s commentary.
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1. Introduction

1. Slesa, slista and the scope of this paper

The Sanskrit poetic figure called slesa by and large corresponds to what its common English

» o«

translations—“pun”, “paronomasia” or “double entendre”—describe.! It exploits the linguistic

fact that certain words or, more broadly, successions of syllables can convey more than one

This work is licensed under a Creative Commons Attribution 4.0 International License.
[ https://creativecommons.org/licenses/by/4.0/

* The work on this article began in 2020 as a collaborative project between Andrey Klebanov and Somdev Vasudeva. Over
the course of more than a year, we were able to meet regularly in Kyoto, reading slowly and diligently through the chapter
on §lesa in the Alamkarasarvasva together. During this period, we collated two old Sarada manuscripts (Sp and §1,) and
drafted a critical edition and translation of selected passages, which form the basis of the present article. Following this
initial work, I supplemented the earlier version of the edition with evidence from three additional manuscripts (D gL
D ;2 and D ;2) as well as three printed versions of the text (Ed® ™, Ed” and Ed®), largely confirming our initial choices
of readings. The main body of the article—that is, the text surrounding the edition and translation—was written solely
by me and was not reviewed or validated by Somdev Vasudeva. Although this article is credited to a single author, I wish
to express my profound gratitude to Prof. Vasudeva for his generous collaboration in the early stages of this project.

Towards the completion of the article, I received many valuable suggestions from Prof. Yigal Bronner, which, among a
myriad of smaller improvements, included compelling proposals for restructuring and rethinking certain arguments, as
well as for appending additional sections. While I did my best to incorporate many of Prof. Bronner’s minor suggestions,
I was unable to adopt the more substantial ones, as the editorial process of the volume was already too far advanced to
accommodate major structural changes. 1am deeply grateful to Prof. Bronner for his insightful feedback and constructive
criticism.

I also wish to thank Prof. Csaba Dezs6 for his generous feedback on an earlier version of this paper, as well as Prof.
Satoshi Oigura for his patience and supportiveness. All remaining mistakes are mine.
! The Sabdakalpadruma and the Vacaspatyam, two authoritative 19th-century monolingual dictionaries of Sanskrit, give
four definitions of the masculine noun slesa. Apart from denoting a particular figure of speech, the word can mean
“connection” (it is listed as a synonym of sandhi in the Amarakosa), “burning” (daha), and “embrace” (alifgana). Among
these, “embrace” is often chosen to provide a literal translation of the name of the alamkara, a choice explicitly discussed
by Bronner 2010: 3-6. In this paper, we leave the word slesa untranslated.

—39—
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meaning. Unlike puns in European languages, however, this proliferation of meanings relies
almost exclusively on orthographic ambiguity, homonymy and figurative language, with relatively
limited use of homophonic heterographs.”? By contrast, orthographic ambiguity in Sanskrit is
significantly amplified by regular sound changes (sandhi) and scriptio continua (the absence of
spaces or other graphic markers of word boundaries), giving it a far broader range of application
than in European languages. For instance, the sequence of syllables “sarvadomadhavah” can
be parsed either as “sarvada+umadhavah” (always, the husband of Uma) or “sarvadah+madhavah”
(all-giving Madhava).’

This broad sense of slesa is encapsulated in an early definition of the figure given by Dandin (fl.
around 700 CE) in his Kavyadarsa (KaA):

KaA 2.310ab: dlistam istam anekartham ekardpanvitam vacah

Speech (that is, a poetic utterance) is considered slista when, having a single form, it has

more than one meaning.

It is obvious that rather than carving out a precise definition to fit just a single figure, the KaA
outlines something like a “slesa way of speaking.” The text is quick to admit then that as such,
$lesa can contribute to forming numerous other figures* and can be framed into a large variety of
different syntactic patterns.” At any rate, it is clear that Dandin assigns slesa with a unique status,
according to which it can work alongside almost every other figure and help it to achieve a better
poetic effect.®

Bhamabha, the other founding figure of the discipline and Dandin’s close predecessor, adopts a
different strategy and identifies several characteristic features of the figure that differentiate it

from others. The relevant verses in the Kavyalamkara (KaAlam) state:

upamanena yat tattvam upameyasya sadhyate /
gunakriyabhyam namna ca slistam tad abhidhiyate // 3.14 //
laksanam rapake ‘pidam laksyate kamam atra tu /

istah prayogo yugapad upamanopameyayoh // 3.15 //

[..]

Slesad evarthavacasor asya ca kriyate bhida /

tat sahoktyupamahetunirdesat trividham yatha // 3.17 //

% In Classical Sanskrit, the scope of homophonic heterographs is confined to a few consonant pairs that are considered
nearly indistinguishable in pronunciation—such as r and I, r and d, v and b, etc. This allows for homophonic pairs like jala
“water” and jada “stiff,” “stupid.”

3 The distinction between orthographic ambiguity and “real” semantic ambiguity—the latter arising from homonymy
and polysemy—was keenly recognized and examined by many alamkarikas. Given its complexity, this question is not
addressed here. For an analysis of major positions, see Bronner 2010: 206-209.

4 KaA 2.313: upamariipakaksepavyatirekadigocardh / prag eva darsitah slesa darsyante kecandpare//

5 KdA 2.314-315: asty abhinnakriyah kascid aviruddhakriyo ‘parah / viruddhakarma casty anyah sleso niyamavan api //
niyamaksepardpoktir avirodhi virodhy api / tesam nidarsanesv eva ripam avirbhavisyati //

6 KaA 2.363ab: slesah sarvasu pusnati prayo vakroktisu sriyam /



Kashmir: A Cultural Crossroads of the Sanskrit and Persian Cosmopolises, Vol.2

[3.14] When the standard of comparison (upamana) is identified with the thing being
compared (upameya)” through a quality, an action and a noun, this is called slista. [3.15]
This definition surely applies to ripaka too; however, in this case here (i.e., in dlista), it is
required that both the standard of comparison (upamana) and the thing being compared
(upameya) are expressed simultaneously (that is, through a single string of linguistic
segments). [3.17] And its division is based on the “embrace” (slesa) of meanings or
phonemes.® It is threefold, depending on whether it involves a statement of coordination,

comparison or causality.’

KaAlam’s analysis introduces an important distinction between slesa as a mere linguistic
phenomenon of semantic or orthographic ambiguity'® and the slista as a specific figure that is
based on slesa but is further specified by several formal features such as the underlying similarity,
identification of the compared items and a particular syntactic construction. This distinction,
though not necessarily the terminology it utilizes, becomes essential to many later Kashmiri
alamkarikas in their effort to formulate a uniform system that requires, among other things, to
tell slesa (or slista) apart from other figures based on polysemy, above all samasokti, but also others,
such as tulyayogita, dipika etc. In this way, many scholars spend the bulk of their treatments of slesa
debating the exact set of properties that single it out from other poetic and linguistic phenomena.
Notwithstanding the intellectual investment, a large group of rhetoricians revert to accepting the
fluid nature of slesa pointed out by Dandin. In doing so, they go even further and claim that in
reality slesa can never occur without any other figure and that it is only due to logical constrains
of the alamkarasastra as a system that we speak of it as a separate figure.

This paper examines a single moment in the intellectual history of the above debate and looks
at the arguments put forward by Ruyyaka (12th cent.). It is centered around a new critical edition
and an English tranlation of the relevant excerpts from the chapter on lesa in Ruyyaka’s magnum
opus, the Alamkarasarvasva (AlamSa). For ease of presentation, rather than printing the Sanskrit
text in a separate section, we divide it into several coherent units and provide our analyzis of it in

form of a running commentary to each of these passages.

1.2. prastuta vs. aprastuta

Before turning to the main topic, we would like to introduce a brief lexicographical diversion
that is necessary for a non-specialist to follow along with our analysis of the text.

In their analyses of poetry, Sanskrit rhetoricians frequently identify semantic structures as
“contextually relevant”, as “put forward”, or as “to be described,”or conversely, as “contextually

irrelevant”, as “not put forward”, or as “not to be described.”These categories are captured in the

7 Aliteral translation of 3.14ab would be something like “when the state of upameya is achieved by upamana,...”

8 For the translation of slesa here, see fn. 1 above.

% For the reasoning behind our translation of 3.17cd and a detailed analysis of Bhamaha’s definition of slista in general,
see Mazzarino 1990.

10 This is factually how Dandin defines his slista.
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terminological and conceptual pair prastuta <> aprastuta, or one of its close synonyms.™

This pair provides for an independent taxonomy that can be brought to bear in the
analysis of poetic utterances alongside other relational classifications, such as, for example
prasiddha <> aprasiddha, vacya <> gamya, upamana < upameya, visaya < visayin etc. It is employed
in order to distinguish between elements of content that are, on the prastuta side of the spectrum,
directly related to the actual scene described in the verse, to the topic at hand, the main plot etc.,
and on the aprastuta side, to what is excluded from the above fields, namely, elements that are not
directly related to the current description and connect to it only via the correlated prastuta item.'?

Prior to Udbhata’s popularization of this taxonomy as applicable to the examination of several
poetic figures,” the fundamental conceptual framework had been already employed in defining
and analyzing the figure aprastutaprasamsa by both Bhamaha (see below) and his South Indian
interlocutor Dandin (KaAda 2.338 and 340). In the definition of the figure in KaAlam 3.29, Bhamaha

incidentally gives a quasi-definition of what he thought aprastuta was:

Acclaim for a matter (vastu) that deviates from the main subject (adhikara) is what is

called aprastutaprasamsa ...**
An example is helpful to make sense of the abstract definition:

It satisfies those in need, it is sweet, it abundantly ripens/hangs down'® just at the right
time (kale),'® [and all that] without any human effort! Behold the fruit of trees!"”

This verse is best interpreted as an allegorical praise of a noble-minded king or a donor, whose
generous gifts, just like the fruits of a wild tree growing along the road, are bountiful, do not require
self-abasement, and are offered in a time of need. We understand here that the trees and their fruit
are aprastuta elements (that is, in Bhamaha’s words, that what “deviates from the main subject”)
and the donor and her gift, which are not explicitly mentioned in the poem, are prastuta.
Bhamaha’s example should illustrate further that one of the most vexing issues often lies in
identifying which of two senses possible in a given case was imposed by the poet as relevant,
and which was not. As KdAlam 3.30 demonstrates, this identification is based not only on the
immediate textual environment of the verse, the ongoing plot of the story, the imaginary setting

of the described scene etc.,'® but in addition, presupposes the reader to possess a certain minimally

1 Some of the most common synonyms include prakrta <+ aprakrta, prakaranika <> aprakaranika, varnya < avarnya,
prakranta <+ aprakranta etc.

12 For the sake of further disambiguation, the pair of “contextually relevant” <+ “contextually irrelevant” meanings
needs to be distinguished from the pair of “intended” (vivaksita) <+ “unintended” (avivaksita) meanings. In a usual verse
with $lesa, both meanings (irrespective of their relation to the context) are intended.

13 See, for example, Cox 2017: 147, who remarks that the occurrence of these two terms in Udbhata’s definition of the
samasokti is unprecedented within the history of the particular figure.

14 KaAlam 3.29: adhikarad apetasya vastuno nyasya ya stutih / aprastutaprasamseti sa caivam kathyate yatha //

15 The fruit is parinata, i.e. ripe, but also hanging down, that is, it is conveniently reachable and offered with humility.

16 That is, when there is a need for it.

17 KaAlam 3.30: prinitapranayi svadu kale parinatam bahu / vina purusakdrena phalam pasyata sakhinam //

18 Note that some of the richest verses taken up by alamkdararikas for their analysis stem from collections of individual
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required tacit knowledge that makes a full understanding of a given verse possible. As much kavya
was written for “audiences of experts” a simple, literal translation usually needs to be augmented
by at least an adumbration of the situational factors which convey, among other things, what
Pollock calls the “social aesthetic”."’
1.3. Critical edition and its sources

On the following pages, we present an attempt at a preliminary critical edition of several relevant
passages from the AlamSa. Unlike more mature specimens of textual criticism, our edition is based
on a limited number of textual sources, which, in purely numerical value, comprise a fraction of
all manuscripts of the text preserved in repositories throughout the world.*® Nonetheless, several
reasons allow us to argue for a certain added value of our edition compared to the available printed
versions of the text. To begin with, our edition records the readings of all three available printed
versions of the text [Durgaprasad & Parab, 1893; Janaki, 1965; Sastri, 1915]. While the exact basis
for the constitution of the text version printed in Durgaprasad & Parab 1893 remains unclear, both
Janaki 1965 and Sastri 1915 rely exclusively on the evidence of South Indian manuscripts written
mostly in Malayalam characters (with a few exceptions of MSS written in Kannada and Telugu
scripts in Janaki 1965). Among these publications, Janaki provides a thorough critical restoration of
the AlamSa as it was known to Vidyacakravartin, a 13th-century scholar from the South. We believe
that this version will likely represent the state of the text as it was commonly known and circulated
in the region. For our work, we have focused our attention exclusively on the MSS from Kashmir,
the area where the original text was composed. In doing so, we hoped to furnish a “Kashmiri”
version of the text (as opposed to its South Indian version constituted in Janaki‘s edition). While
we believe that this version may be closer to the original, further research incorporating a wider
range of MSS is necessary in order to test this hypothesis. In our edition, we have attempted to
record all variant readings (including the ones that may be deemed nonsensical) in a fully positive
apparatus. This method of representation not only enables the readers to test our text-critical
decisions, but it also allows to supplement our work with the evidence of further MSS in future
and facilitates inquiry into the stemmatic connection between these sources.

In our edition we have utilized the following textual sources and their sigla:

« EdXM = Durgaprasad & Parab 1893, a printed version of the AlamSa along with the
13th-century Kashmiri commentary Alamkdravimarsini composed by Jayaratha;

« Ed” = Janaki 1965, a critical edition of the commentary Saijivani by Vidyacakravartin (fl.
around 14th century in South India) along with the text of the AlamSa as presupposed by
the commentator. The edition of the commentary is based on 13 MSS and the constituted
text of the AlamSa is checked against two further MSS [Janaki, 1965: i-v];

verses and thus lack the textual environment necessary to determine the setting.

19 ¢f. Pollock 2001.

20 For a comprehensive list of MSS, see NCC I [Raja, 1949: 298] that records about 50 MSS and NCC XXV [Dash, 2011: 240f.]
that adds about 20 further MSS. Note that the absolute majority of these entries refer to the libraries in South India.
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« Ed® = Sastri 1915, a printed version of an untitled commentary (vyakhyd) by
Samudrabandha (fl. around 13th-14th centuries in South India) along with the text
of the AlamSa as presupposed by the commentator. The edition is based on four MSS

« §; — A manuscript written in Sharada script and preserved at the manuscripts library of

the Rashtriya Sanskrit Sansthan in Lucknow under the accession number “76”. The MS was
photographed and made publicly available by the eGangotri Digital Preservation Trust.*!
It is a composite MS containing three texts: the Alamkarasarvasva, as well as two
unnumbered lists of sitras from the Alamkarasarvasva?® and the Alamkararatnakara,?® each
written by a different scribe. The codicological units directly follow upon each other and
begin on the next line of the same folio, on which the previous text has ended. They are
likely to have been purposefully collected in a single MS bundle.
The exact size and the writing support of the MS cannot be established. It appears to be
written on paper and uses a “book”-layout often found in MSS from Kashmir. Each side
of a folio contains ca. 19 lines with ca. 25-30 aksaras per line. The first codicological unit
(the one containing the Alamkarasarvasva) routinely utilizes red ink to write or secondarily
highlight the dandas and often identifies the sitras by adding a note “iti siatram” in the
margin.

« Sp — A manuscript written in Sharada script and preserved at the BORI in Pune
under the accession number “227A of 1875-76”. This is a composite MS containing
several texts identified as the Alamkarasarvasva, the Alamkarasarvasvasitrani,
the Alamkararatnakaraprakrtagathasamskrtikaranam, the Alamkaravimarsini and the
Alamkararatnakara. This MS is described in Zhao 2023: 76-77, who reports that “the
size of this manuscript is 7.25x7.25 inches (circa 18.4x18.4 cms)” and that it is written
on country paper. Each folio side contains ca. 9-10 lines with ca. 25-30 aksaras per line.
According to Zhao, the date of production of the MS (or of some of its codilogical units)
given in a scribal colophon at the end of the Alamkararatnakarasttrani cannot be ascertained
conclusively, and instead could point to either 15th, 17th or 19th centuries. The digital
copy of this MS was kindly provided to us by Dr. Shihong Zhao.

+ D! — A manuscript written in Devanagari on paper and preserved at the Shri Raghunatha
Temple Manuscripts Library (in Jammu) under the accession number “476 Gha”. The
MS was photographed and made publicly available by the eGangotri Digital Preservation
Trust.*

The exact size of the MS cannot be established. Each folio side contains 16 lines with ca.

2 https://archive.org/details/AlankarSarvasvasharadaRSktSjammuNo4, last checked on 1.3.2025
22 The text is identified in the colophon thus: “samaptani sarvasvalamkarasiitrani/ krti rajanarucakasyeti subham/”

23 This text is concluded  thus: “samaptany  alamkararatnakare, alamkarasitrani/  krtih
panditabhattasrisobhakaresvaramitrasyeti sivam//”
24 https://archive.org/details/AlankarSarvasvaRajanakRuyyak476GhaAlm3Shlf2DevanagariAlankarShastra, last

checked on 3.09.2023
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35-40 aksaras per line.

* D ;% — A manuscript written in Devanagari on paper and preserved at the Shri Raghunatha
Temple Manuscripts Library (in Jammu) under the accession number ‘534 Gha”. The MS was
photographed and made publicly available by the eGangotri Digital Preservation Trust.”
The exact size of the MS cannot be established. Each folio side contains 11 lines with ca.
30-35 aksaras per line. The MS is incomplete missing just a few lines to complete the text
of the AlamSa.

* D ;3 — A manuscript written in Devanagari on paper and preserved at the Shri Raghunatha
Temple Manuscripts Library (in Jammu) under the accession number “801 Gha”. The
MS was photographed and made publicly available by the eGangotri Digital Preservation
Trust.?®
The exact size of the MS cannot be established. Each folio side contains 12 lines with ca.

35-40 aksaras per line.

Ashortnote is due on the conventions used in the apparatus to our critical edition. As mentioned
earlier, we report all variants detected in the sources described above in the form of a fully positive
critical apparatus. However, there are two types of instances where we depart from this basic

standard in order to shorten the apparatus and thus, hopefully, increase its readability:

1. In cases where a certain reading R; is transmitted in a single witness, and all other sources
attest to another reading Rs, rather than listing all individual sources of R, we abbreviate
them with the sign 3. In our notation, therefore, ¥ should be understood as “all text
witnesses but the one reported separately” For example, the entry “gamyatve ] X,

1" indicates that the reading gamyatve, which is accepted in our edition, is

gamyate D s
supported by all sources apart from D ;! that reads gamyate.

2. A further exception to the previous state of affairs applies when a certain reading R¢ is
transmitted in all of our textual witnesses (as such, it is usually accepted in our critical
edition), and the only existing variant reading R; is attested in a single manuscript prior
to a correction (ante correcionem = ac). Such cases are recorded in a shortened form as “R¢ ]
XPe, Ry X For example, the entry “adhuna ] $;/, adhu §;%” indicates that the
adopted reading adhund is attested in all of our sources and that the only variant adhu is

found in MS §;, before correction.

25 https://archive.org/details/AlankarSarvasvamRajanakaRuyyaka534GhaAlm3shlfaDevanagariAlankar, last checked
on 3.09.2023

26 https://archive.org/details/AlankarSarvasvamRajanakRuyyak801GhaAlm4shlf4DevanagariAlankarShastra, last
checked on 3.09.2023
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2. The structure of Ruyyaka’s discussion of slesalamkara

2.1. The position of slesalamkara within the textual framework of the AlamSa
According to the analysis found in Chakrabarty 1989: 69-86, Ruyyaka is said to classify slesa
within the category of so-called visesanavicchitti figures of speech, that is “figures which are said to

depend on the charm resting on visesana or attribute” (p. 81). Chakrabarty 1989 goes further:

This group is again sub-divided into two groups, viz., (a) Kevala-ViSesana-vicchitti (the
charm resting on attributes only) and (b) savisesya-visesana-vicchitti (the charm resting on
attribute along with noun). Under the former subdivision two figures are included, viz.,

i) Samasokti and ii) Parikara, and in the latter only Slesa.

We refer to the above analysis because it helps to situate slesa within the AlamSa and relate it
to the surrounding figures. However, it is not found as such either in Ruyyaka’s own text or in
any of its commentaries. Ruyyaka himself talks only of the first category, that is, figures of speech
relying on an elegant way of expressing (vicchitti) the qualifiers (visesana). This group contains
only two figures, samasokti, “condensed utterance,” which is based on the homonymy (samya, lit.,
“identity,” or “sameness”) of the qualifiers (viSesana), and parikara, “entourage,” which is marked
by a purposeful choice of qualifiers (visesanasabhiprayatva). The definitions of two alamkaras that
follow upon parikara, slesa and aprastutaprasamsa, on the other hand, are related to samasokti
inasmuch as they retain the central feature of the latter figure—that is, the phonetic or graphic
sameness of the qualifiers (visesanasamya)—and modify the condition imposed on the qualifiers.

At the beginning of his investigation of samasokti, Ruyyaka gives a schematic overview of the

main distinguishing characteristics of the figures samasokti, aprastutaprasamsa and slesa:



1

Kashmir: A Cultural Crossroads of the Sanskrit and Persian Cosmopolises, Vol.2
@ adhuna  viSesanavicchittyasrayenalamkaradvayam  ucyate |  tatradau
vi$esanasamyavasthambhena samasoktim aha —
viSesanasamyad aprastutasya gamyatve samasoktih ||
iha prastutaprastutanam kvacid vacyatvam kvacid gamyatvam iti dvaidham | vacyatvam
ca $lesanirde$abhangya prthagupadanena vety api dvaidham | etad dvibhedam api
$lesalamkarasya visayah | gamyatvam tu prastutanistham aprastutaprasamsavisayah,
aprastutanistham tu samasokter gocaram | tatra ca nimittam viSesanasamyam,

viSesyasyapi samye §lesaprapteh |

@ §7:18v3,§p: 35v10,D ;1 15r9, D ;2: 22r9, D ;3 19v10; EAX M : p. 84, 1.9,Ed”: p. 102,1.8,Ed®: p. 91,15

3 viesana®] viSesana® [iti siitram 24] § ;™9

1 adhund ] §7F°, adhu §.% 2 viesanasamya’..aha ] 3,om D3 3  viSesanasamyid ] X,
visesananam samyad EdXM™ 3 gamyatve ] X, gamyateD;' 4  dvaidham ] §7 $p%D;3, dvaitam
EdS, dvaividhyam $§ p*{secunda manu)D 72 EdEM £d7 5 dvaidham ] $1$p, dvaitam EA®, dvaitam
vicyatvam D j3, dvaidhyam D ;2, dvaividhyam EdX™ Ed” 5  iti dvaidham — vety api dvaidham ]
$:5p 02D ;3 EdS EAEM EdY), iti dvaividhyam D Yeyeskip) 5 etad ] $1P9secunda manu), evad
§r% 6 °lamkarasya visayah — °prasamsavisayah ] X, visayah Dj3(eyeskip) 7  samasokter
gocaram ] $pP§P°D ;1D 52, samasokter gociram § 1%, samasokter gocarah Ed®, samasokter visayah §p
ap ;3, samasoktivisayah EdXM Ed” 7  tatraca ] X, tatraD;3 8  visesyasyapi ] 3, videsasyapiD ;3
Now, [the next] two figures are stated by relying on an elegant mode of expressing
(vicchitti) the qualifiers. Among these, at the beginning [the author of the siitras]
teaches samasokti, “condensed utterance,” on the basis of [orthographic and/ or phonetic]
sameness (samya) of [strings of syllables or words expressing] qualifiers —

When the contextually irrelevant element (namely, the qualificand)” is implicitly
known from [graphic and/ or phonetic] sameness of the qualifiers, [the figure is]
samasokti.

Here, contextually relevant and irrelevant elements are of two types: sometimes they are
explicit and sometimes implicit. And explicitness (of these elements) is also of two kinds:
by means of poetic mode of expression [based on] slesa (“pun”), or by means of separate
enunciation. Both of these two kinds are the domain of the figure slesa, “embrace”. As for
implicitness, when it is confined to a contextually relevant element, it is the domain of
aprastutaprasamsd, “praise of the irrelevant,” but when it is confined to the contextually
irrelevant, it belongs to the epistemic field of samasokti. And in this case, the occasioning
factor is [merely] the [graphic and/ or phonetic] sameness of qualifiers, because if the

qualificand is also polysemous, then lesa is warranted.

To further summarize Ruyyaka’s brief synopsis: all three figures resemble each other in that they

27 Ruyyaka does not specify either in the text of the siitra or in his explanatory comments that the concerned contextually
irrelevant (aprastuta) element is the qualificand. This is understood implicitly from the fact that the targeted item needs
to be different from the qualifiers (see fig. 1). This is further clarified by Vidyacakrvartin [see Janaki, 1965: 103]: yatra
viSesyamse prakrtamatraparata visesanasamyat punar aprakrto 'vagamyate, sd [...] samasoktih.
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occur in verses that make use of words, phrases and clauses, which communicate two meanings
at a time and, in terms of the semantic structure of the sentence, belong to the realm of qualifiers
(viSesana). However, they differ from each other based on how the given verses communicate
the corresponding qualificands (visesya). In samdsokti and aprastutaprasamsa only one qualificand
is actually expressed verbally, while the other is merely understood. In $lesa, for its part, both
qualificands are expressed verbally (either by means of two different words or phrases, or by means
of a single punning phrase).

This analysis is visualized in figure 1, and the propositional structure of the concerned figures

can be represented in the following manner:

1] samasokti = {quali fier}" % """} + {quali ficand}"*}

(1]

[2] aprastutaprasamsd = {qualifier}’ % P} + {qualificands?™*}

[3] slesa?™® (cf. A-1-1a) = {qualifier(%} + {qualificand?’’,

[4] slesa®"® (cf. A-1-1b) = {qualifier("'s'} + {quali ficand{}y'

(5] slesaPratarra  (cf, A-1-1c) = {qualifier’fia;apm} + {qualificand!™ +

quali ficandy? "}

visesanasamyam

visesyam

sSlesabhangya prthagupadanena prastuta- apastuta-

/N | | |

SlesahP"™®  dlesah®P"™®  dlesqhP" TP aprastutaprasamsa  samasoktih

Fig.1 Relationship between slesa, samasokti and aprastutaprasamsa.

In view of the above, Ruyyaka commences his treatment of slesa by giving a definition of
the figure that highlights the importance of both the qualifiers (viSesana) and the correlated
qualificands (visesya) being graphically or phonetically identical. By stressing this fact, Ruyyaka
explicates in what way $lesa is different from samasokti (this corresponds to vyavrtti, one of two

basic functions of a definition).
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“ viSesyasyapi samye dvayor vopadane $lesah ||
kevalaviesanasamyam  samasoktav  uktam,  viSesyayuktaviesanasamyam  tv

adhikrtyedam ucyate |

@85 22v6,$p: 43v8,D 11 18v13,D 5 2: 27v1, D ;3 24r8; EAX M : p, 95, Ed”: p. 123, Ed: p. 110

1 videsyasyapi ] [iti sitram 26] ™9

1 videsyasyapi ] X, videsasyapi$; 2  videsyayukta® ] $pD ;D ;2 EdXM Ed/, visesyayuktam EAS
3 kevalavi$esanasamyam — °visesanasamyam tv adhic ] § pD ;1 EdXM Ed” Eds,kevalavis’esanasﬁmyam
tv adhi® §1,D s {eyeskip)

When there is [graphic and/ or phonetic] sameness also of the qualificands
(along with the qualifiers), or, a [separate] articulation of both (contextual and
non-contextual qualificands), [the figure is] slesa.

Sameness (samya) of only the qualifiers was declared for the case of samasokti. But this
(definition of lesa) is stated with regard to the sameness of the qualifiers along with the

qualificands (viSesya).

2.2. The overall structure of the chapter on slesalamkara in the AlamSa

Following the above definition and its short one-sentence paraphrase, Ruyyaka delves into a
detailed treatment of the figure and various problems connected to it. Prior to turning to the
specific questions we want to discuss in this article, we consider it worthwhile providing a tabular
overview of the main topics discussed in the chapter on slesa in the AlamSa. Among other things,
this will throw light on the overall structure of the chapter and assist the readers in navigating

between its (sub-)sections that we will quote below.

A Major stances of the accepted view (Ed"™: p.951.8 - p. 981. 6)
A-1 TWO CLASSIFICATION SCHEMES of §lesa.

A-1-1 THREEFOLD CLASSIFICATION of $lesa, depending on how semantically ambiguous qualifiers

and qualificands are RELATED TO THE PRAKARANA:
A-1-1a prakaranika: both qualifiers and qualificands are (i) polysemic, and (ii) prastuta;

A-1-1b aprakaranika: both qualifiers and qualificands are (i) semantically ambiguous, and (ii)
aprastuta;

A-1-1c prakaranikaprakaranika: only qualifiers are (i) semantically ambiguous, and (ii) both
prastuta and aprastuta, while the two qualificands, prastuta and aprastuta, (iii) are
expressed individually.

* When in the above configuration (A-1-1c), both qualificands are also
orthographically or phonetically identical, instead of $lesa, there is dhvani
(Ed"M: p. 95 11. 10-11).

A-1-1d Explanation of how the reference to the above three types of slesa is encoded in the
text of the siitra (EdX p. 96 11. 1-3).

A-1-1e Examples:

+ yena dhvastamanobhavena ... (re A-1-1a prakaranika; EdXM,; p-9611. 4-7),

+ nitanam akulibhavah ... (re A-1-1b aprakaranika; EdXM. p. 96 11. 8-9),

« svecchopajatavisayo'pi ... (re A-1-1c prakaranikaprakaranika; EA%* p. 96 11. 10-13).
A-1-2 THREEFOLD CLASSIFICATION of §lesa, depending on whether the underlying operation is
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located in the phonemes (Sabdaslesa), their meaning (arthaslesa), or both (ubhayaslesa)
(EdEM: p.961.15-p.971. 4)

A-1-2a Sabdaslesa: linguistic segments, which are intended to have two different meanings,
are entirely identical in writing (scriptio continua), but strictly speaking, need to
be articulated differently based on the accentuation or other subtler phonetic
features. Essentially, Sabdaslesa is recognized when finding two meanings involves
dissolving the sandhis in two different ways and partly parallels the phenomenon of
heteronymous homographs. Here, the striking effect of a verse is achieved by forcing
two linguistic strings that sound differently into a single utterance.

A-1-2b arthaslesa: linguistic segments, which are intended to have two different meanings,
are identical in spelling and pronunciation. By contrast to the previous type,
arthaslesa does not involve splitting sandhis in two different ways and partly parallels
the phenomenons of homonymy and polysemy (i.e., homography together with
homophony). Here, a poet achieves appreciation of the verse by carefully choosing
homonymous or polysemous words to produce two strings of different meanings.

A-1-2c ubhayaslesa: a verse is said to contain this variety of slesa, when it features elements
of both the above types.

Examples A single verse exemplifying all three above types (Ed™: p. 97 11.1-4)
+ pada A: raktacchadatvam ...(re A-1-2b artha),
+ pada B: nalam jalaih ...(re A-1-2a $abda),
+ the whole verse (re A-1-2c ubhaya).

A-2 Two stances on how $lesa INTERACTS WITH OTHER FIGURES of speech found in a single verse
(Ed"M: p.971.5-p.981.6).%

A-2-1 Some hold that slesa always overrules other figures (and never becomes a part of the figure
samkara), because it has no domain free from other figures (Ed5M, p.97 11. 5-6).
A-2-2 Others hold that slesa can form samkara with another figure, because it has a separate
domain (Ed¥™M: p.9711. 6-8).
A-2-3 Detailed analysis of how the latter understanding (A-2-2) contradicts the opinion of the
elders (EdXM: p.971.9-p. 98 1. 6).
B Treatment of CONTROVERSIAL ToPics (Ed¥ ™M : p.981.6-p.1031.15)

B-1 Presentation of the basic conceptual framework for DIFFERENTIATING between sabdalamkaras and
arthalamkaras (vis-a-vis the classification in A-1-2) and its superiority over the framework put
forward in the Kavyaprakasa (Ed®™: p.981.6 - p. 991. 1).

B-2 Other complex and disputed cases of §lesa’s INTERACTION WITH OTHER FIGURES:

B-2a $lesa and upama (EAXM: p. 9911, 1-3),

B-2b Slesa and ripaka (Ed™™: p. 99 11. 4-5),

B-2¢ $lesa and samasokti (EA%: p. 99 11. 5-6),

B-2d Slesa, atisayokti, utpreksa and virodha: trayimayo 'pi prathito ... (Ed™™: p.991. 6 - p. 101 1. 2).

B-3 Relationship between slesa and vastudhvani (Ed™* p.1011.2 - p. 103 1. 2)

B-4 Further discussion on the possibility for slesa to have a SEPARATE DOMAIN, $lesa and apahnuti:
akrsyadav amandagraham ... Ed™ ™M p. 103 11 2-15).

The above outline demonstrates, among other things, that in dealing with slesa, Ruyyaka
elaborates on three main subjects. All three have been long identified in the secondary literature
to constitute crucial points relevant not only for a thorough understanding of slesa but also for the
construction of a unified theory of alamkarasastra as a whole [Narasimhacharya 1992 and Bronner

2010: 203ff.]. These subjects can be summarized as follows:

1. $lesa and the basis for its identification as a figure of sound, sense, or both (see A-1-2 and

28 Note that in the text of the AlamSa commented on by Samudrabandha [Sastri, 1915], sections A-2 and B-1 are inverted.
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B-1);
2. Slesa and its relationship with other figures, in A-2, B-2, B-4;

3. $lesa and its relationship with dhvani, in A-1-1c, B-3.

On the following pages, we will devote our attention to a detailed survey of Ruyyaka’s treatment

of the subject area 2.
3. Slesa and Other Alamkaras

3.1. § A-2: Statement of two homologous alternatives?

The first part of the chapter (§ A) presents Ruyyaka’s basic stances on all major points of dispute.
At the end of this part, after providing a definition and thoroughly considering two classification
schemes, the text addresses slesa’s interaction with other figures of speech. As we will see below,
for Ruyyaka this discussion boils down to answering a single question of whether slesa can ever
occur in a verse without any other figure or not. Ruyyaka begins his treatment by introducing two

opposing opinions (§ A-2-1 and § A-2-2):

§ A-2-1:" esa ca napraptesv alamkarantaresv arabhyamanas tadbadhakatvat
s tatpratibhotpattihetur iti ke cit |

§ A-2-2: “yena dhvastamanobhavena balijitkayah purastrikrtah” ityadir vivikto ’
7 sya visaya iti niravakasatvabhavan nanyabadhakatvam ity anyaih saha samkarah,

durbalatvad va badhyatvam ity anye |

@8y 23r11; $p: 45r2; D ;12 19r16, D 5 2: 28r7, D 53: 24v12; EAX M p. 97,1, 5,Ed”: p. 125,1. 10, EdS: p. 114,
L.o.

4 esaca] X,esaD;' 4 tadbadhakatvat ] 3,tadbadhakatvenaEdXM 6  balijit° ] §pD ;D3
EdXM balajite §;, 6  balijitkayah purastrikrtah ] §p *$.D;'D ;3 EdXM, om. D;2 Ed’ Ed° 6
ityadir ] %, ityadau EdXM 7 niravakasatvabhavan nanyabadhakatvam ity ] X, niravakasatvad
badhakatvamiti§;, 8  durbalatvad va badhyatvam] $;,$pD ;D ;2 Ed” Ed, durbalatvad vacyakatvam
D ;2, durbalatvabhavan nanyabadhakatva(dhyatva)m Ed% M

§ A-2-1 (trl): And some say that this (i.e., slesa), given that it can only arise when other
figures are present,”® overrules these [figures], and, therefore, serves as the cause for the
notional presence (pratibha) of these [figures].

§ A-2-2 (trl): Others say that the verse beginning with “yena dhvastamanobhavena
balijitkayah pura strikrtah™° presents a distinct domain (visaya) for it (i.e., for slesa). And

% Lit.: ...given that it cannot arise when other figures are not present ...
30 This verse, attributed to someone Candraka in Sitktimuktavali 2.104, encodes two distinct meanings—a homage to Siva
and Visnu. From the compositional point of view, it is striking that until reading the very last word, the unsuspecting
reader most naturally takes the verse to praise the mythological exploits of Siva. But then, suddenly, one encounters the
final word Madhava, a common name of Krsna, which acts as a trigger to realizing the cleverly concealed puns in the rest
of the sentence.

Siva: yena dhvasta-manobhavena balijitkayah pura+astri-krto , yas codvrttabhujariga-hara-valayo garigam ca yo 'dharayat |
yasyahuh sasimac chiro hara iti stutyam ca namamarah , payat sa svayam andhakaksayakaras tvam sarvada+uma-dhavah ||

“He who destroyed the mind-born [God of love], who long ago made the body of the conqueror of Bali [Visnu] his
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therefore, since it is not the case that it (i.e., §lesa) lacks a scope [of its own] (avakasa) and
hence it does not sublate other figures, it either enters into a fusion (samkara) with other

[figures], or, when it is weaker, it is sublated [by them].

3.1.1. § A-2-1, Pratiharenduraja on why slesa sublates other figures

Jayaratha, a Kashmiri commentator of the thirteenth cent. on the AlamsSa, is unambiguous in
assigning the former opinion (§ A-2-1) to Udbhata and his followers.*" Although this identification
has been taken for granted and repeated in a number of modern studies [for example, Agrawal
1975; Narasimhacharya 1992], it requires a more differentiated analysis. What can be stated with
certainty is only that § A-2-1 summarizes the position of Pratiharenduraja (NCC: fl. 920-950 A.D.),

the author of the Laghuvrtti, a commentary on Udbhata’s work.

KaSaSam 4.10ab [Banhatti 1925: 58]: alarikarantaragatam pratibham janayat
... generating the notional presence pertaining to other figures ...

Laghuvrtti ~ [Banhatti ~ 1925: 59]: etac ca Slistam  dvividham  apy
upamadyalankarapratibhotpadanadvarenalankaratam pratipadyate ato ’nenanavakasatvat
svavisaye 'lankarantarany apodyante, tesam visayantare savakasatvat |

And this figure dlista, in both its kinds (that is, pertaining to sound or sense), becomes
a figure of speech through generating a notional presence of other figures such as
simile. Therefore, inasmuch as it has no scope [on its own] (anavakasatvat), it excludes
other figures entering its domain, because they do have a scope in a different domain

(visaydntare savakasatvat).

Although Pratiharenduraja does not give a formal definition of the term (and the notion of)
anavakasatva that he had introduced in explaining Udbhata’s laconic remark, it is persuasive that
his understanding is dependent on the long established usage in other systems of knowledge,
in Paninian grammar above all. Within the latter system, the notion of anavakasatva goes back
to another formula frequently found in Katyayana’s varttikas, namely, argumentation from “the

authority of a statement” made by Panini (vacanapramanya). Pataskar 1991: 1 summarizes the

weapon, whose necklaces and bracelets are vicious serpents, who bore the Ganges, whose head the immortals call ‘Bearing
the Moon’ [and call him] by the praiseworthy name: ‘Hara’,* who brought about the destruction of [the demon] Andhaka,
who is the husband of Uma, may he always protect you!” *This translation of the third pada follows the understanding
presented, e.g., by Vidyacakravartin in his commentary on the AlamSa or Appayya Diksita in his Vrttivarttika. Ingalls et al.
1990: 292 translate “to whom the immortals give the praiseworthy name of the Seizer (hara) who bears on his head the
moon.” This translation seems possible when accepting Sasimacchiroharah as a single karmadharaya compound.

Visnu: yena dhvastam ano ’bhavena balijit kayah pura strikrto , yas codvrttabhujarnga-ha+a-rava-layo gan gam ca yo 'dharayat
| yasyahuh sasimac-chirohara iti stutyam ca namamarah , payat sa svayam andhakaksayakaras tvam sarvado madhavah ||

“He who destroyed the cart [as a child], who is unborn, who defeated Bali, who long ago made his body into that of a
woman, who killed the haughty serpent [= Kaliya], whose merges in sound ‘a’, who held up the mountain and the earth,
whom the immortals call by the praiseworthy name: ‘Seizer of the head of the demon who destroys the moon [= Rahu]’,
who gave shelter to the Andhaka[-tribe in Dvaraka], who is all-giving, may Madhava protect you.”
31 cf.Vimarsini ad slesa (Ed5M p. 97): ke cid ity udbhatddayah/ Elsewhere in the text, Ruyyaka himself associates the
concerned opinion with the followers of Udbhata (Ed®™ p. 123): ... Slesagarbhatve virodhapratibhotpattihetuh $lesa
audbhatanam, darsanantare tu samkaralamkarah|
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relationship between both principles as follows: “Katyayana [...] says that a certain rule supersedes
another rule because of its being anavakasa. In other words, if the rule is not applied it becomes
redundant. Thus on the basis of the authority of the statement [vacanapramanya] one has to apply
the rule which otherwise becomes useless.”

In light of the above, Pratiharenduraja proposes that slesa, whenever it can be identified in a
given verse, should always be given priority when weighted against any other figure of speech
present in the same poem. This is because slesa inevitably coexists with some other alamkara and, in
this sense, it is anavakasa, that is, “has no scope on its own”. Thus, if we did not give priority to slesa,
the very postulation of it as a separate alamkdra would become redundant and thus would violate
the compositional unity of Udbhata’s KaSaSam or, perhaps, the alamkarasastra as a system.** In
broader terms, we can say that by adopting strict hermeneutic principles to address the definitions
of individual alamkaras here and elsewhere in his work, Pratiharenduraja treats them in the same

way as “the senior knowledge systems”*

address their fundamental rules. This implies that he
views alamkaras as fundamental aesthetic or even epistemic principles whose existence cannot be
doubted or dismissed as mere fantasies produced in the mind of a poet.

Ruyyaka’s choice of words in reporting Pratiharenduraja’s theory in § A-2-1 is further suggestive
of an implied parallelism to other $astras. It recalls the famous Paninian metarule (paribhdsa)

commonly referred to by its beginning words “yena naprapte”:**

yena ndprapte yo vidhir arabhyate sa tasya badhako bhavati |

An operation formulated [to apply in cases] when another rule definitely applies sublates
the latter.*

As stated in note 32, it is unlikely that Ruyyaka is concerned with the technical implications
identifying a rule as an apavada. As we will discuss below, Ruyyaka admits cases when $lesa, though
present, becomes subordinate to other figures.

In view of the subsequent discussion we would like to observe that although the majority
of alamkarikas considered Pratiharenduraja’s technical analysis of Udbhata’s short remark to be
faithful to the root-text, other interpretations remain possible. Anandavardhana, one of the most

influential Kashmiri poeticians active in the 9th cent., seems to have understood the same passage

32 From a strict Paninian point of view, Pratiharenduraja conflates the notion of anavakasa with that of apavada, in that he
logically derives the latter from the former. Pataskar [1985, 1991] as well as Joshi & Roodbergen 1995: 7-9 demonstrated
that in the original sense of the term, anavakasa differed from apavada, as it did not permanently debar the competing rule
and both rules could either operate together or in turns. The above studies observe, however, that this distinction, though
clearly made by early Paninians, was not carefully observed in the absolute majority of later grammatical treatises (such
as, for example, the Kasikavrtti). It is also evident that the alamkarasastra-tradition did not take the restrictive character
of apavada very seriously, in that they allowed slesa to either produce the notional presence of other figures, or, even to
be sublated by other figures.

33 This term is borrowed from Bronner 2016.

34 This metarule provides the grounds for the utsarga-apavada (and hence badhya-badhaka) relationship between rules.
35 See Cardona 2013: 26 for a more technical paraphrase “[A] rule Ro and its operation (vidhih) blocks (badhakah “one
which blocks”) a rule Ry and its operation if it is formulated (a rabhyate “is undertaken”) so as to operate in a domain
where Ry must apply tentatively (yena naprapte).”
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in a more inclusive way when, in his commentary to karika 2.21, he voiced the following objection

from an interlocutor:

DhvaA ad 2.1 [Sastri 1940: 236]: nanu, alamkarantarapratibhdayam api slesavyapadeso bhavatiti
darsitam bhattodbhatena, tat punar api sabdasaktimilo dhvanir niravakasa ity asarikyedam
uktam “aksiptah”iti/

Objection: Bhatta Udbhata demonstrated that even when there is a [mere] notional
presence of another figure, we commonly apply the designation §lesa. In this way,
however, dhvani based on the capacity of speech-sounds has no independent domain. It
is anticipating this objection, that [the karika] has said “implied”.

The two elements that are key for our reading of the Dhvanyaloka are, firstly, the conjunctive or
adversative particle api (“also”, or “even”) and, secondly, the position of the above remark right
after the quote of the verse “yena dhvasta“...” (see note 30) aimed at exemplifying a somewhat
anomalous case where apart from slesa no other alamkara, either explicit or suggested, can be
detected. This seems to suggest (we are intentionally careful here) that in Anandavardhana’s
view, the fact that slesa could occur in a verse in absence of any other alamkara did not contradict
Udbhata’s contention that whenever slesa operated alongside another alamkara, it was always

considered predominant.

3.1.2. § A-2-2, Other scholars, who think that slesa can occur alone

The position of “other” scholars that one encounters in § A-2-2 is closely parallel to the set of
arguments put forward in both Tilaka’s commentary on Udbhata’s KaSaSam called Vivrti as well
as in Mammata’s independent work, the Kavyaprakasa (KaPra).*® In both texts, the discussion on
general principles that underlie slesa’s interaction with other figures arises apropos of the specific
question on how it relates to the figure upama, “simile” (Ruyyaka addresses this topic in § B-2a,
and we will review his arguments later). This question forms a part of the analysis of the following

verse provided by Udbhata as one of the examples of slesa:

svayam ca pallavatamrabhasvatkaravirdjini |

prabhatasamdhyevasvapaphalalubdhehitaprada |[*’

36 Many similarities and parallels between the Vivrti and the KaPra call for a thorough examination of their relative
chronology. This important question, however, is beyond the scope of our study and will not be addressed here. There is
some evidence suggesting that Ruyyaka was Tilaka’s son (see the colophon to Ruyyaka’s Sahrdayalila) or/ and his student
in alamkarasastra (see Ruyyaka’s introductory verse to the Sarketa on the Kavyaprakasa) and that, in Jayaratha’s view,
Ruyyaka occasionally followed Tilaka’s arguments in his Alamkdrasarvasva [see, for example, Durgaprasad & Parab, 1893:
115, 124]. This being the case, Mammata and Tilaka could have been contemporaries. Ramaswami Sastri, the editor of the
Vivrti, considered various standpoints and evidences (pp. 41-45) and concluded that both authors must have flourished
around the same time in Kashmir, but that Mammata was more likely to draw from Tilaka’s composition than the other
way around. Raghavan 1978: 372ff. was convinced that Mammata followed Tilaka and argued based on this assumption
throughout.

37 See KasaSam 4, example verse *15 [Banhatti, 1925: 59] and KaPra 399 [Jhalakikar, 1983: 519].
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And you yourself (svayam ca),

[are] like the morning dawn
(prabhatasamdhyeva)
splendid with your hands, that is splendid with

copper-colored and shining, like sprouts sprout-like-coppery rays of the Sun

(pallava-atamra-bhasvat-kara-virdjini), (pallava-atamra-bhasvat-kara-virgjini),

bestow what is desired to those eager that bestows what is beneficial to those who
for the result that is difficult to attain do not desire the fruit of sleep.*®
(asvapa-phala-lubdha-ihita-prada).

According to Pratiharenduraja, the first and the second halves of the stanza illustrate arthaslesa®
and Sabdaslesa™ respectively, and both of them give further rise to the notional presence of an
upama.*!

Tilaka and Mammata, however, jointly argue that the fundamental theoretical assumption
underlying Pratiharenduraja’s interpretation (see sec. 3.1.1 above) is wrong. There are cases where
Slesa is found in isolation from other figures (both authors backup this claim with an illustration),
and, this being the case, there is no reason to assume that slesa should always overrule other
alamkaras. In this way—Tilaka, Mammata and Ruyyaka’s “others” conclude—slesa can either enter
into a composite figure called samkara, “fusion”, in which, according to AlamSa 85, the involved
figures are so intertwined as to become virtually inseparable from each other,** or, at other
instances, $lesa itself can be sublated by another figure.

The succinct presentation in § A-2-2 is very effective in reporting the above position of Ruyyaka’s
predecessors and in relating it to the one expressed by Pratiharenduraja. Furthermore, it uses one
of Ruyyaka’s own examples of slesa (the prakaranika type in § A-1-1e) that, as discussed above, has
been introduced already by Anandavardhana in order to demonstrate precisely the kind of verse
where slesa occurs without other figures. Jayaratha, who, by the way, considers this position to
reflect Ruyyaka’s own standpoints (we will return to this later), brings in another authority and
observes that these arguments were discussed at length in the Alamkarasara [Durgaprasad & Parab,

38 Our translation follows the commentarial gloss of Pratiharenduraja. Grimal & Sarma 2014: 105, n. 15 translate:
“Resplendissante avec ses mains brillantes et cuivrées comme des feuilles tendres, e cant d’elle-méme les désirs de ceux
qui souhaitent le fruit qui ne peut étre obtenu facilement, [Gauri apparait] comme 'aurore resplendissante des rayons
du soleil cuivrés comme des feuilles tendres, attribuant des mérites a celui qui ne souhaite pas le fruit du sommeil.”

3 Laghuvrtti [Banhatti, 1925: 59, 1. 23]: atra cobhayatrapi haladanam samyam / atas tantrenoccaranasambhavad ayam
arthaslesah //

40 Laghuvrtti [Banhatti, 1925: 60, 1. 9]: ato’yam sabdaslesah

41 Laghuvrtti [Banhatti, 1925: 60, 11. 10ff]: etayos ca dvayor apy arthaslesasabdaslesayor upamapratibhotpattihetutvam ... tena
neyam upamd api tu $lesa upamapratibhotpattihetuh//

42 AlamSa 85 (Ed” p. 222): ksiraniranydyena tu samkarah// [..] anutkatabhedah samkarah/ Note that the reading of the
vrtti in EA®M is corrupt.
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1893: 97]. We know so little about this text, now lost, that it is nearly impossible for us to judge

whether Ruyyaka might have used it as a source of inspiration, or, as Dwivedi 1963 proposes, it was

written in response to Ruyyaka’s novel theories.

3.

11

13

15

1.3. § A-2-3, What the ancients really thought

With regard to the latter opinion of “some”alamkararikas, Ruyyaka observes the following:

§ A-2-3: tan na piirvesam abhiprayah | iha prakaranikaprakaranikobhayariipanekartha-
gocaratvena tavat pratisthito 'yam alamkarah | tatradyam prakaradvayam tulyayogitaya
visayah | trtiye tu prakare dipakam prabhavatiti tavad alamkaradvayam idam §lesavisaye
vyaptya vyavatisthate, tatprsthe calamkarantaranam utthanam iti nasti vivikto
'sya visayah | ata evalamkarantaranam badhitatvat pratibhamatrenavasthanam |
“yena dhvastamanobhavena” ityadau ca prakaranikatvad arthadvayasya tulyayogitayah

pratibhasanam |

9 tan na ] $pP"D;3, tatra §; $p¥DsD;2 EAXM Ed/ EDS 9  pirvesam abhiprayah]
§.5pD ;D ;2D 3, piirvesim ayam abhiprayah Ed¥M piirvesam abhiprayo 'yam Ed” Ed® 9
°prakaranikobhaya°] $19, °prakaranikayor ubhaya° S;P° 10 tulyayogitaya ] 3, tulyayogitdya eva
DyY 11 prabhavatiti ] D;2 Ed” EdS, prabhavati iti §;,$pD 3, bhavati iti D ;! bhavatiti Ed¥M
12 °visaye vydptya vyavatisthate ] $pD;'D ;3 EdKXM | °visaye vyaptya vyatisthate ;D ;2, °visayam
vyapyavatisthate Ed” Ed® 12 tatprsthe ] X, tannisthatvena Ed® 12 utthanam ] $;§pD ;3
Ed” EdS, utthapanam D ;! EdXM 13 ataevalamka® ] $;,8§pD ;D ;3 EdXM Ed/, ata eva calamka®
Ed® 13 tatrprste calamkarantaranam — ata evalamkarantaranam ] 3, tatrprste calamkarantaranam
D j{eyeskip) 13  badhitatvat ] X, badhitatvena® Ed® 13  pratibha® ] X, pratibhana® EdXM, 14
°manobhavena ] 3, °manobhave Ed® 15  pratibhasanam ] §7,8pD ;3, pratibhanam D ;1D ;2 EdEM
Ed’ £dS

§ A-2-3 (trl): This is not the (actual) intention of the ancient (authors).”> On this
topic (iha), to begin with, this figure has been established as operating within the field
(-gocara) of multiple meanings, which may be contextual (prakaranika), non-contextual
(aprakaranika), or combined (ubhaya). Among these, the first two modes are the domain
of tulyayogita, “equally connected,”** but in the third mode, dipaka, “the lamp,” obtains.
Thus, this pair of figures (i.e., tulyayogitd and dipaka) pervasively (vyaptya) underlies the
domain of §lesa, and on its back other figures can arise. Therefore, it (Slesa) dose not possess
a exclusive domain. And this is precisely why, since other figures are overruled, they can
only exist notionally. And in an example such as “yena dhvastamanobhavena” etc., there is

an apparent presence of tulyayogitd, since both meanings are contextual (prakaranika).

Notwithstanding the polemic character of § A-2-3, in our analysis of the entire chapter of the

43 The reading tan na is found in the margins to § p and in the late Devanagari manuscript D ;3, which can be observed to
have a strong affinity with § p. We have adopted it even though both available readings can be construed to mean more
or less same, for the reading tan na labels the foregoing as an unacceptable interpretation of the ancients’'view. This,
of course, would make Jayaratha’s reordering of the flow of the arguments less plausible. If this unnatural reordering is
secondary, as we believe it is, we have uncovered the motivation to move from tan na to tatra and, in following this change,
to add the pronoun ayam that smooths the syntax of the sentence.

4 0r, more literally, “being equally connected” or “being an equal conjunct”.
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AlamSa (see sec. 2.2, on pp. 11f.), we consider this paragraph to conclude the first part (§ A) of the
text, in which Ruyyaka declares his basic stances concerning the working of slesa. We reach this
conclusion based on two reasons. Firstly, in line with the adopted reading of the text (see note 43),
we interpret § A-2-3 as a direct reaction and an explicit rebuttal of § A-2-2 and not, as construed by
Jayaratha, as an ancillary assessment of the views held by the ancient alamkarikas and summarized
in § A-2-1. Secondly, we observe that the arguments presented in this subsection are not found in
any earlier work on alamkarasastra. Rather, they constitute Ruyyaka’s original contribution and,
therefore, are likely to reveal his quintessential attitude to the question at hand.

In establishing the position that slesa cannot occur without other figures, Ruyyaka shifts the
discourse by moving away from reasoning based on the evidence of individual verses and instead
argues in general terms about the three types of slesa he postulated at the outset of his treatment.
For this, he demonstrates that slesa always coincides with one of the two figures, tulyayogita or
dipaka.

In a summarizing overview of several related figures (in AlamSa 25), Ruyyaka asserts that
tulyayogita and dipaka share two defining characteristics: (1) an implied comparison—that is, a
comparison expressed without explicit comparison words such as iva, “like”, etc., and (2) a single
enunciation (sakrnnirdesa) of the property (qualifier) that is common to both the thing being
compared (primum comparationis, upameya) and the standard of comparison (secundum comparations,
upamana).*® The actual definition of tulyayogita stipulates further that this common qualifier
should modify two elements that are both either prastuta or aprastuta,*® while in the case of the
figure dipaka, so the following siitra, one of the modified elements should be prastuta and the other

aprastuta.”” The propositional structure of the alamkdras can be represented as follows:*®

l6] tulyayogita?™® = {qualifier "%} + {quali ficand!"™ + quali ficandy™
yayog 1+2 1 2
[7] tulyayogita®®™® = {qualifier(t’s'} + {qualificandi*"* + quali ficandy?"*
yayog 1+2 1 2
(8] dipaka= {qualifier’fi%+apm} + {qualificand"™" + quali ficands" "}

Considering merely the propositional structures of both figures, we can see that they
align with other three alamkdras, whose structure was presented above, namely, samasokti [1],
aprastutaprasamsa [2] and the three types of slesa [3], [4], [5]. All these figures are similar in
that they simultaneously convey two distinct syntactic clauses, whereas the qualifiers (visesana)
of both clauses are expressed by a single semantically ambiguous linguistic string (or, more
commonly, by several such strings). Now, one can see that the propositional structure of dipaka

[8] is identical with that of ubhaya- or prakaranikaprakaranikaslesa [5]. The parallelism between

5 f, AlamSaVr 25 (EA5M p. 54): samanyadharmasya [...] ivadyanupadane sakrnnirdese dipakatulyayogite.

4 Alamsa 23 (EAEM  p. 70): aupamyasya gamyatve paddrthagatatvena prastutanam —aprastutdndam va
samanadharmabhisambandhe tulyayogita/

47 Alamsa 24 (EAXM p. 71): [aupamyasya gamyatve padarthagatatvena samanadharmabhisambandhe] prastutaprastutanam tu
dipakam/

8 In the formulaic representation, I use the following notation: {ABC142} and {XY Z1} both stand for a single
phonetic/ orthographic unit. Of this, ABC expresses two meanings 1 and 2, and XYZ—only meaning 1. pra apra qualify
this meaning further and stand for prastuta aprastuta, respectively.
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the two types of tulyayogita, [6] and [7], with the first two types of Slesa, [3] and [4], is less
striking. In order to better understand Ruyyaka’s argument here, we may recall his analysis of the
structural difference between slesa, on the one hand, as well as samasokti and aprastutaprasamsa,
on the other (see schematic overview in figure 1 above). Ruyyaka points out there that in cases
of glesa, unlike in other two figures, the qualified elements (visesya) are communicated directly
(vdcya) by means of words or phrases present in the current verse. This feature is also present
in both types of tulyayogita and dipaka, and hence, on Ruyyaka’s interpretation, it is accurate to
conclude that slesa necessary concurs with one of these figures: prakaranikaslesa [3] coexists with
*prakaranika-tulyayogita 6], aprakaranikaslesa [4] with *aprakaranika-tulyayogita [7] and ubhayaslesa
[5] with dipaka [8]. What can be gleaned from this reasoning is that Ruyyaka must have accepted
the condition that, in a semantically ambiguous clause, both qualified elements must be verbally
expressed (viSesyanam vacyatvam) rather than conveyed by punning expressions (visesyasamyam) as
the defining and distinctive characteristic of slesa.

We can infer a further presupposition that, to the best of our knowledge, is not addressed
explicitly anywhere in the AlamSa. Above, we have referred to an overview of several figures in
AlamSa 25. There, Ruyyaka establishes that tulyayogita and dipaka are characterized by a “single
enunciation” (sakrnnirdesa) of the common property. This formulation makes it possible indeed
to cater for both: the “actual” common properties, such as, for example, kathorata, “stiffness”,
in malatisasabhrllekhakadalinam kathorata, “stiffness of a Jasmin flower, the crescent moon and
a banana”,” as well as the ones expressed through paronomasia, such as, for example, yena
dhvastamanobhavena, “[by Siva, who] destroyed the mind-born” and “[by Visnu, who] destroyed
the cart, [by him, who is] unborn”.

However, the actual wording of the sitras 23 and 24 (see notes 46 and 47), in which
Ruyyaka defines the two figures, speaks of a relation with a single common property
(samanadharmabhisambandha), which, he explains further in the text, can be either a quality (guna)
or an action (kriya) that both qualifiers have in common.*® This necessitates postulating the view
that the mere phonetic—or, rather, orthographic—coincidence of phonetic strings (Sabdasamya)
expressive of two semantically distinct properties can, in itself, be considered a shared property
of the two distinct entities to which they apply. To explain, this view holds that the only
commonality between Siva and Visnu is the mere fact that we can reasonably say of both: “yena
dhvastamanobhavena.” Now, this position—that is, the position that sabdasamya is a legitimate
common property of two entities—was explicitly argued for by Ruyyaka’s predecessor, Mammata,
and even earlier by Rudrata. Thinking through this argument, Mammata asserted that if a

comparison between Siva and Visnu were indeed implied in the verse, the dominant alamkara could

49 See Ruyyaka’s example of one of four types of tulyayogitd [Janaki, 1965: 86]: tvadarigamardavam drastuh kasya citte na
bhasate/ malatisasabhrllekhakadalinam kathorata// “Who, witnessing the delicacy of your body, would not consider a Jasmin
flower, the crescent moon and a banana stiff?”Note that banana trees are commonly associated with weekness, feebleness,
evanescence [Syed, 1990: 162ff].

%0 AlamsaVr 23 (EdSM p. 70): samanagunakriyasambandha anvitartha tulyoyogita/
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not be anything but upama.®" This brings us to another problem.

The third problematic presupposition—indeed, “the elephant in the room”—arises from
the fundamental semantic requirement for the occurrence of the figures tulyayogita and
dipaka—namely, the implied comparison between the two qualified elements. Even if one can
usually put forward a certain comparison-based relationship in verses containing an ubhayaslesa
(coincident with dipaka), in two other kinds of slesa (pervaded by the tulyayogitd) this rendition
becomes far more problematic. It is hypothetically possible to think that Ruyyaka considered the
verse “yena dhvastamanobhavena...” to imply a comparison between Siva and Visnu. In fact, may
have had an implicit comparison—or perhaps even an expression of their metaphysical identity—in
mind. Nevertheless, this reading of the poem seems to have no clear precedence in the mainstream
Sanskrit poetological literature, and, to the best of our knowledge, it has not been explicitly
advanced anywhere in Ruyyaka’s oeuvre.’® It is, we believe, for this apparent lack of careful
consideration, that Sobhakaramitra, a rigorous intellectual opponent of everything Ruyyaka, while
being unusually favorable to the majority of his rival’s innovations to the slesa-discourse, harshly
criticizes exactly this point. His main arguments are twofold. On the one hand, Sobhakara deems
impossible (from the point of epistemology) to distinguish between the two basic constituents
of a comparison (that is, a comparee and a standard of comparison) in cases where both are
expressed by means of paronomasia. On the other hand, he observes that in a verse such as “yena
dhvastamanobhavena...,” both statements concerning Siva and Visnu are complete in themselves
and do not require each other to be fully comprehended. That is why no comparison or, for that

reason, no other semantic relationship between both of them need be or can be postulated.”

3.1.4. § B-2a, $lesa and upama

The second major section in the treatment of slesalamkara in the AlamSa (8§ B in our overview)
sets out with a detailed exposition of the basic conceptual framework that allows a differentiation
between the so-called sabda- and arthalamkaras, “figures located in speech-sounds” and “figures
located in the meaning” (§ B-1).* Ruyyaka formulates this section as a direct refutation of a

competing theory proposed earlier by Mammata and Tilaka, who, for their part, address their

51 We will return to Mammata’s arguments in the analysis of B-2a below.

52 Bronner 2010: 205, particularly in note 39 on p. 306, proposes that Ruyyaka’s identification of tulyayogita in this
verse proves that he must have considered it to imply a comparison between Siva and Visnu. In the same note, he
further suggests—referring to Vakroktijivita I11.44-47 [Krishnamoorthy, 1977: 219]—that “Kuntaka seems to have taken
this verse to contain a plain similitude.” While we have not yet found an explicit statement to this effect in Kuntaka,
Bronner’s assessment appears correct insofar as Kuntaka, who rejects dhvani as a distinct category, readily acknowledges
(Vakroktijivita 111.45) that in all cases of $lesa, the reader perceives an implied alamkara based on the upamana-upameya
relationship between the elements encoded in the paronomasia.

53 For a detailed review of Sobhakara’s reasoning, see Klebanov forthcoming. For the newly edited text of Sobhakara’s
chapter on slesalamkara, see Klebanov & Vasudeva forthcoming.

4 This somewhat strenous translation of the terms sabdalamkara and arthalamkara follows Ruyyaka’s own view that the
relationship between Sabda and artha, on the one hand, and alamkara, on the other, is the so-called asrayasrayibhava
‘the relation of the locus and the superstratum’. This opinion is taken for granted by an early Kashmiri poetician
Mahimabhatta, for which see, for example, Misra 1936: 88: alarkaro’py alankaryan na prthag avasthatum arhati, tayor
asrayasrayibhavenavasthanat |[...]
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criticism to Udbhata and his commentator Pratiharenduraja.”® That Ruyyaka mainly targets here
the exposition of the KaPra (and not Tilaka’s Vivrti) can be seen from the introductory evam ca, “and

in this way”:

§ B-2a:" evam ca,
17 sakalakalam puram etaj jatam samprati sudham$ubimbam iva
ityadau na  gunakriyasamyavac  chabdasamyam  upamaprayojakam; api

19 tiipamapratibhotpattihetuh $lesa evavaseyah |

@ 8§y :23v13; § p: 46r2; Dy L 19v16, D 5 2: 28v10, D 53: 25v1; EAXM: p, 99, 1. 1; Ed”: p. 127,1. 6; EdS: p. 115,
L. 11.

17 puram ] ¥,paramD;? 18 simyavac | X,samyava//simanyavac$; 18  °prayojakam api ]
¥, °prayojakapi D ;2 19  °tpattihetuh ] 3, °tpattih hetuh D ;3

§ B-2a (trl): And in this way, in an example such as the following: “At once (samprati),
this city (ouram etad) turned (jatam) noisy (sa-kalakalam) like (iva) the full (sakala-kalam)
moon-disk (sudhamsubimbam),” the commonality of speech-units (sabdasamyam), unlike
the commonality of qualities or actions, is not an instigator for the figure simile (upama).
To the contrary slesa alone should be determined as the cause for the arising of a notional

presence of simile (upama).

noisy (sa-kalakalam) —( the full (sakala-kalam)

Fig.2 Graphic representation of the argument structure of the verse line sakalakalam...

Paragraph § B-2a launches an entirely new group of topics (§ B-2) that looks at four progressively
more complex and multi-layered instances of slesa’s interaction with other figures. Within the
structure of the AlamSa, these topics have no direct connection to the question explored in § B-1
so that it appears counterintuitive to introduce § B-2a with a conjunctive clause “in this way”

(evam).”® A plausible explanation can be gained, however, from considering § B-1 (and § B-2a)

% This part of the AlamSa as well as the pertinent passages from Udbhata’s KaSaSam, Pratiharenduraja’s Laghuvrtti and
Mammata’s KaPra were translated into French and analyzed in Grimal & Sarma 2014.

% As noted above (see note 28), Samudrabandha rearranges the text of the AlamSa and, in doing so, likely responds to this
apparent inconsistency. Since no other available textual source reflects this restructuring, we believe it is best understood
as a deliberate intervention by the commentator.
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a direct rebuttal of the arguments presented in Mammata’s KaPra 120 [Jhalakikar, 1983: 518ff.].””
Proposing his own principles for distinguishing between sabda- and arthalamkaras in general as well
as $abda- and arthaslesa in particular, Mammata, among other things, critically engages with one of
Udbhata’s examples. According to Pratiharenduraja’s unpacking, the verse illustrates both types
of $lesa (artha- and sabdaslesa in each hemistich), and, what is more, demonstrates that §lesa causes
the arising of a notional presence of simile.”® In line with Mammata’s own theories, both claims
are wrong and he goes on refuting them one after another. The reasons behind the faultiness of
the first claim are not relevant for the present discussion, but those disproving the second claim
will be reviewed here in brief.

In clarifying his position, Mammata quotes an anonymous line from an arya-verse “sakalakalam
...." The predominant figure here (just as in Udbhata’s verse) is simile (upama) for a number of
reasons. In accordance with Rudrata’s dictum, to begin with, a common property in a simile
does not necessarily need to be a quality (guna) or an action (kriyd), but rather, it can also
be a mere commonality of sabdas “speech-sounds” (or, rather, “graphemes”).”* This being the
case, should the predominant figure in this line be $lesa, another figure, namely, the complete
simile (pirnopama), in which all four elements of a comparison are explicitly mentioned, would
lose its domain.®® In fact, in a complete simile (piirnopama), the word or phrase expressing the
common property (e.g., “beautiful” or “shines intensely” in note 60) applies simultaneously to
both qualificands and, in this way, fulfills the conditions for slesa. In the above line (sakalakalam...),
Sabdaslesa would leave piirnopama with no domain on its own, and in more common examples,
such as the one discussed in note 60, piirnopama would be superseded by arthaslesa. This is because
in Mammata’s framework, a complete simile can be considered an arthaslesa (slesa related to the
meaning), inasmuch as the word or phrase expressing the common property can be replaced with
its synonym without changing the meaning of the sentence. Finally, Mammata thinks that unlike
purnopamd, Slesa has a domain on its own and, therefore, does not necessarily sublate every other
figure (see § A-2-2).

Ruyyaka’s reply to this complex contention is rather anticlimactic. He does not go into
discussing individual allegations and plainly dismisses Mammata’s point and reiterates his own:

here, just as in other similar cases, slesa, which has no individual domain isolated from other

57 Note, however, that Prof. Bronner (personal communication) has suggested a much simpler—and indeed highly
plausible—explanation of the force of evam ca. This phrase could simply serve to connect the current discussion of slesa’s
interaction with upama to the earlier discussion of its interaction with tulyayogita and dipaka, indicating that just as slesa
overruled those two alamkaras in the previous case, so it does here as well. If we accept this interpretation of evam ca, my
argument about Ruyyaka’s reaction to Mammata may become obsolete, and I am indeed willing to accept this.

%8 See Banhatti 1925: 60: dvayor apy arthaslesasabdaslesayor upamapratibhotpattihetutvam.

%9 Rudrata 4.32 [Durgaprasada & Paraba, 1866: 48]: sphutam arthalamkarav etav upamdasamuccayau kim tu/ asritya
Sabdamatram samanyam ihapi sambhavatah// “It is clear that these two, the upama and the samuccaya, are figures related
to the meaning. However, they can also occur in the cases considered here (that is, verses employing homographs and
heteronyms) relying merely on the speech-sounds ($abdamatra) as a common property.”

€ Four elements of a complete simile are the comparee (upameya), the standard of comparison (upamana), the comparison
word such as iva ‘like’etc., and the common property (samanadharma). Mammata’s example is [Jhalakikar, 1983: 521]:
kamalam iva mukham manojfiam etat kacatitaram “Just like a lotus this beautiful face shines intensely.”This line exemplifies
both the common quality, that is, the beauty, and the common action, that is, intense shining.
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figures, needs to be considered the predominant alamkara that causes a notional presence of simile.

Coming back to the significance of the adverbial clause evam ca “and in this way,” we can see that
Ruyyaka’s § B-1 and § B-2a parallel the progression of arguments found in the KaPra and discussed
above. In this way, it appears plausible to assume that, by using evam ca, Ruyyaka connects his
rebuttals to two subsequent contentions stated in the KaPra and not two unconnected arguments.

3.1.5. § B-2b, $lesa and ripaka

In the two following paragraphs, § B-2b and § B-2c, Ruyyaka considers two counter-examples
to the established general principle of slesa’s unfailing predominance over every other figure
found in the same verse. In accordance with Ruyyaka’s own taxonomy discussed elsewhere in the
AlamSa, certain types of ripaka, “metaphorical identification,” and samasokti, “compound speech,”
are said to rely upon on expressions that carry multiple meanings or can be understood in different
ways, and, in this way, potentially co-occur with §lesa. Needless to say, it is undesirable that slesa
should overrule the concerned figures, because this would effectively leave them with no scope for
application. Mindful of these special cases, Ruyyaka explains the reasons underlying this apparent

contradiction.

§ B-2b: §lesagarbhe tu ripake riipakahetukasya S$lesasya trtiyakaksayam rtapaka eva

21 viérantir iti ripakena $leso badhyate |

20  $lesagarbhe ] X, $lasagarbhe §;, 20  riipakahetukasya ] D;'P¢, ripakahetuka D ;1% 20
°kaksayam ] $7,D ;' EdE M °kaksyayamD ;2 Ed” Ed®, °kaksyaya$pD s>, 20 ripakaeva] §pD ;2D ;3
EdEM gd/ EdS, rupake evaD ; 1 riipakatve eva $,

§ B-2b (trl): But in the case of metaphorical identification (ripaka) pregnant with slesa,
Slesa, which was itself caused by metaphorical identification (rizpaka), comes to rest in
metaphorical identification (ritpaka) in the third level [of cognition], and therefore, slesa

is overruled by (riipaka).

rﬁpaka\
niravayava savayava paramparita
lkevala 2.mala  3.samastavastuvisaya  4.ekadesavivarti dlista aslista

/N /N

5.kevala  6.mala  7.kevala  8.mala

Fig.3 Classification of ripaka in the AlamSa [Durgaprasad & Parab, 1893: 36].

According to Ruyyaka’s classification of ripaka (see fig. 3), two types of the figure (i.e., types
5 and 6) potentially co-occur with slesa. Both of them rely on the use of semantically ambiguous
expressions (Slistapadanibandhana), due to which the process of metaphorical identification unfolds

gradually or in steps (paramparita). Discussing B-2b, all three commentators illustrate the issue
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at hand with the help of the verse given in the AlamSa as an example of the sixth type (that is,
the paramparita-slistapadanibandhana-malda-ripaka), and in our treatment we will follow suit. The
mala (garland) type of riipaka is characterized by multiple identifications of either one or multiple

things.®!

vidvanmanasahamsa vairikamalasamkocadiptadyute
durgamargananilalohita samitsvikaravaisvanara |
satyapritividhanadaksa vijayapragbhavabhima prabho

samrajyam varavira vatsarasatam vairificam uccaih kriyah ||

Oh King, the best hero!

[You are] a swan (hamsa)
on the Manasa-lake (manasa) that is the mind of the learned people

(vidvan-manasa)!

[You are] the Sun (diptadyuti)
for the blooming (lit. non-closure) of lotuses  that is the withdrawing of your enemies’

(kamala-asamkoca) fortunes (vairi-kamala-samkoca)!

[You are] Blue-Red Siva (nilalohita)
in desiring Durga (durga-margana) that is, in avoiding (lit. not searching for)

fortresses (durga-amargana)!

[You are] the fire (vai$vanara)

in devouring fuel (samitsvikara) that is, in accepting battles (samitsvikara)!

[You are] Daksa
in showing enmity towards Sati that is, in finding pleasure in the truth

(saty-apriti-vidhana) (satya-priti-vidhana)!

[You are] Bhima
in being born before Arjuna (vijaya-pragbhdva)  that is, in being at the forefront of conquest
(vijaya-pragbhava)!

[May you] govern for a hundred of Brahma years!®?

®1 Cf. Jayaratha [Durgaprasad & Parab, 1893: 36]: mala caikasyanekasya vanekaropad bhavati/

62 Our translation of the verse follows the glosses given by Vidyackarvartin (Ed”: pp. 47f.) and Samudrabandha (EdS:
p- 35). As pointed out by Csaba Dezsé, in the last two compounds, the words daksa and bhima can express additional
punning meanings, “clever” and “terrifying” respectively. Although we think that this interpretation is likely to reflect
the original intention of the poet, we have not rendered this in our translation because it disturbs the parallelism in
the structure of the elements of ripaka and because as such, it is not mentioned in the commentaries we have used for
rendering this verse into English.
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Oh King, the best Hero!

that is

on the Manasa lake (mdanasa) . the mind (manasa)
of the learned people!

for the withdrawing
of fortune
(kamala-samkoca)

of your enemies (vairi-)!

for the blooming
of lotuses
(kamala-asamkoca)

<

Fig.4 Graphic representation of the argument structure in the verse vidvanmanasahamsa ...

The verse at hand is a benediction (asirvada) wishing a victorious king many years of prosperous
government. At the same time, it eulogizes the sovereign for his excellent qualities and, in doing
so, employs a string of vocatives, each containing a metaphorical identification. The first of these
compliments is vidvanmanasahamsa, “[Oh, King, you are] a swan in the minds of the learned, that is,
the lake Manasa”. All three commentaries on the AlamSa use slightly different terms to describe the
cognitive process underlying the comprehension of this compound. They all agree, however, that
the three progressive “stages” or “moments” (ksana) that Ruyyaka claims it takes this cognition to

develop can be determined as follows:*?

%3 Jayaratha (ad riipaka) says [Durgaprasad & Parab, 1893: 38]: vidvadityadi/ hamsarapanamahdatmyan manasariipaneti
paramparitam/. “In the verse beginning with ‘vidvan’, [the metaphorical identification (ripaka)] is gradual (paramparita),
because the identification of the lake [with the mind] happens by the power of identification of the swan [with the
king].”Later (ad $lesa), he adds [Durgdprasad & Parab, 1893: 99]: prathamakaksayam hi rapakapratitir eva/ dvitiyakaksayam
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1st stage: The king is identified with a swan. This partial cognition corresponds to ripaka.

2nd stage: The word manasa is recognized to have two meanings: “the mind” and “the lake
Manasa”. This partial cognition corresponds to slesa.

3rd stage: The lake Manasa (manasa) is identified with the mind of the learned (vidvanmanasa).
This cognition itself corresponds to ripaka, and, furthermore, it substantiates the initial
identification between the king and a swan.

Prior to drawing any conclusion from the above analysis, we would like to examine yet another
verse that ends the section on riipakalamkara in the AlamSa. According to Ruyyaka’s evaluation of
the verse, it furnishes a counterexample to the above scenario, namely, a case in which slesa does
not deviate from its usual course and sublates the co-occurring paramparitaripaka:

bhramim aratim alasahrdayatam
pralayam mirccham tamah Sarirasadam/
maranam ca jaladabhujagajam

prasahya kurute visam viyogininam//

“The cloud serpents pour forth water

pour forth venom
which brings to ladies whose husbands are away
a sudden dizziness, a listlesness and wariness of heart,

then fainting, darkness, emaciation, death.”®*

In his brief commentary, Ruyyaka admits that after noticing a slesa in the word visa, which
simultaneously expresses “water” and “venom,” one goes on to metaphorically identify both the
meanings. Similar to the above example (vidvanmanasahamsa...), this constitutes the case of riipaka,
which, furthermore, substantiates another identification of serpents with clouds in jalada-bhujaga.
Unlike in the above example (vidvanmanasahamsa...), however, lesa is not, in its turn, dependent
on this latter identification. On the contrary, at first, both the figures are established separately
and, as far as slesa is concerned, it is called for by the specific words used to describe the condition

” o« ” «

of the “ladies whose husbands are away,” that is, “dizziness,” “listlessness,” “wariness,” etc.®®

tu slesapratitih/ “For, in fact, in the first stage there is a cognition of nothing but a metaphorical identification (riapaka),
while in the second stage there is a cognition of a pun (slesa).”

Vidyacakravartin (ad riipaka) says [Janaki, 1965: 48]: atra vidusam manase tvam hamsa iti pratitau katham asya
hamsatvam iti vimarso jatah, manasapade slesam avagamayati/ tathavagamitena slesena hamsatvam eva vyvavatisthata iti
slistasabdaparamparitam/ “Here, when one first understands [the compound to mean] ‘In the mind of the learned ones
you are the swan, one starts wondering in what sense is he a swan, and this makes one notice a slesa in the word ‘manasa’
. With the help of slesa, which was brought to notice in this way, [the king’s] being a swan becomes settled.”

Samudrabandha (ad $lesa) says [Sastri, 1915: 116]: yathd ‘vidvanmanasahamse’tyadau tvam eva hamsa iti prathamam
ripakasya pratitih/ pascat taddhetuka manasasabde slesasya/ tato manasam eva manasam iti ripakasya/ “In the case of the
compound ‘vidvanmanasahamsa’there is first a cognition of metaphorical identity (ripaka) that takes the form “You are a
swan.'Then, on its basis, there is a cognition of a pun (slesa) in the word ‘manasa’. And afterwards there is a cognition of
meatphorical identity in form ‘the mind is the lake Manasa.”

64 Translation quoted from Ingalls et al. 1990: 298.
 Durgaprasad & Parab 1893: 40: bhramim aratim [...] ity atra niyatasamkhyakakaryavisesotthapito garalarthaprabhavito
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Juxtaposing the above two cases, we can postulate that for Ruyyaka, it is not the form of the
final cognition that determines the choice of the predominant alamkara, but rather their casual
relationship. It is only when the very recognition of slesa is conditioned by rapaka that Ruyyaka
agrees to consider the latter to be predominant. In all other cases, however, that is, when both
alamkaras arise independently or when the co-occurring alamkara is itself conditioned by slesa,
Slesa has to sublate the other figure for, as Ruyyaka repeats now and again, it would otherwise have
no separate domain. Given this postulation, it seems likely that in the above example of slesa’s
interaction with upama (see § B-2a), Ruyyaka would argue either for the independent origin of

both figures or, possibly, for upama’s dependence on $lesa.

3.2. B-2c, slesa and samasokti
§ B-2c:  S$listaviSesananibandhanayam ca samasoktau viSesyasyapi gamyatvac
23 chlesabadhika samasoktih |

22 videsyasyapi ] $pD 2D ;3 EdEM | videsyasyaiva Ed®, visesyamsasya Ed”, visesasyapi §.D ;1 22

gamyatvic D ; 'P, gamyatva D ;1% 23 chlesa® $§pD ;® Ed, chlesasya ] $;,D ;' EdXM Ed/, chlesa-

DJ2
§ B-2c (trl): And since in “compound speech” (samasokti) that is based on phonetically
and/or graphically identical (slista) qualifiers, the qualificand is additionally implicit,

samasokti sublates slesa.

Compared to the complexity of the preceding case (§ B-2b), slesa’s interaction with samasokti is
rather straightforward. It brings us back to Ruyyaka’s remarks at the beginning of his examination
of the latter figure, which we discussed earlier in section 2.1 (see schematic representation in fig. 1).
In short, both figures share the condition that the qualifiers modifying two different qualificands
need be expressed by a single punning word or phrase. However, in the case of samdsokti, only
the contextually relevant qualificand is expressed verbally, while the contextually irrelevant one
is implicit (see propositional structure of the figure in [1]). By contrast, in the corresponding case

of ubhayaselsa, both qualificands are expressed verbally by means of two separate words or phrases

(see [5]).

3.3. § B-2d, slesa, atisayokti, utpreksa and virodha
Having mapped out the general scheme for $lesa’s interaction with other figures, Ruyyaka
proceeds by applying his analysis to a structurally more complex verse, which, apart from $lesa,

involves three individual alamkaras, atisayokti, “intensification,” utpreksa, “seeing as,” and virodha,

visasabde slesa eva/ jaladabhujagajam iti rapakasadhakam iti parvam siddhatvabhavan na tannibandhanam visasabde
slistasabdaparamparitam iti Slesa evatrety ahuh// “The [old scholars] teach as follows: In this verse, it is exactly the slesa in the
word visa, which is brought about by [mentioning] a fixed number of specific effects [and thus] allows for the meaning
‘venom’. The riipaka; in the word visa that is cognized gradually, inasmuch as it is based on the use of a heteronym
(visasabde slistasabdaparamparitam), substantiates the riijpakas in the expression ‘coming from the cloud serpents’, hence,
because this ripakas is not established prior to ripakay, ripakay is not based on ripakas. Therefore, in this verse the
figure is exactly the slesa.”
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§ B-2d: iha tu —
trayimayo 'pi prathito jagatsu yad varunim pratyagamad vivasvan |

manye ’stasailat patito 'ta eva vive$a Suddhyai vadavagnimadhyam |
iti Sloke  vivasvato  vastuvrttasambhavy  adhahpradesasamyogalaksanam
yat  patitatvam  ya§ ca  vadavagnimadhyapraves$ah, te dve api
trayimayatvasambandhivarunigamanartpaviruddhacaranahetukabhyam

patitatvagniprave$abhyam atiayoktya $lesamilayabhedenadhyavasite | so
yam atatkriyayogah | taddhetuka ca “manye”, “ata eva $uddhyai” ity utpreksa,
yatra “ata eva” iti paramrsto virodhalankaralankrto ’rtho hetutvenotpreksyate,
“$uddhyai” iti ca phalatvena, ata§ ca hetuphalayor dvayor apy atrotpreksa |
virodhalamkarasya ca viruddhabhasatvam laksanam, ato virodhabhasanasamaya
eva hetuphalotpreksotthanam, uttarakalam tu virodhasamadhih | $lesasya ca

sarvalamkarapavadatvad virodhapratibhotpattihetur ayam §lesah |

24 ihatu] ihatuityadina Vimarsini

24 ihatu] $:D; D2 EdEM EdY EA®,om. §pDs3 25 vivasvan ] X, visvanDs! 26  vadava© ]
Y,vatava°Dy! 27 iti ] §pD ;2D ;3 atra$ D EAXM EdY EdS 28 ya$ca ] §.,$pDs3 Ed®, yacca
D;'D;2EdXM Ed’ 29  trayimayatva ] $pD ;1D ;2D ;3 EAEM | trayimaya $P¢ Ed” EA®, trayimayam
$§7% 30 $lesamilaya® ] ¥,om. Dy2 30  °vasite X, °vasiyete EdS 31  atatkriya® ] §;,§pD ;2D 3
EdXM atahkriya®D j1, ekakriya°Ed” Ed® 31  $uddhyai ] §.,$pD ;1D ;3 Ed” Ed®, visuddhyaiD ;2D ;3
EdXM 32 yatrita | $pS.D ;D ;2D 3, ata EdXM EdY Ed® 33  $uddhyai ] §,D;! Ed” EAS,
visuddhyai $pD ;72D ;3 EAEM 33 ity utpreksa/ yatra “ata eva” iti paramrsto virodhalankaralankrto (
(secunda manu) °lankaratkrto) ‘rtho hetutvenotpreksyate | “$uddhyai” (deleted iti) ] $7°™9, om. $/% 33
ata$ ca ] §.,D;'D 3, atac ca $p, tata§ caD ;2 EAXM Ed” Ed® 33 atrotpreksd ] 3, utpreksa EdS
34  viruddhabhasatvam ] $p$;D 2D ;3 EdY Ed®, viruddhasatva® D ;1, virodhabhasatvam EdX M 35
*tpreksotthanam ] $pD ;1D ;3 Ed°, °tpreksyotthanam $y,, °tpreksanotthanam D ;2, °tpreksayor utthanam
EdXM gd7 35  virodhasamadhih ] $;, $°°D ;1D ;2 EdXM Ed” EdS, virodhasamadhi § 57D ;3

§ B-2d (trl): As for [the relevant problem] here —

The sun, even though famous in all worlds as Trayimaya,
“The Personification of Three Vedas,”

since it returned to the (yad varunim pratyagamat) since it turned to alcohol,
West,

[and] descended (patitah) [and] committed a sin,

from the Sunset Mountain

(astasailat),

therefore, I believe, to purify itself (manye ... ata eva ... suddhyai)

it entered the Submarine Fire (vivesa ... vadavagnim).

i
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In this verse, the sun’s falling (i.e., descent)—defined as contact with a lower
position—that is inherently plausible (-sambhavi) in consensus reality (vastuvrtta-), and its
entry into the Submarine Fire, both of them are—by way of atiSayokti, “intensification,”
based on slesa—identified as non-different (abhedenadhyavasite) from a [moral] falling
(patitatva) and an entry into fire, which are occasioned by contradictory behaviour in form
of taking to alcohol on the part of somebody tied to being a Personification of Three Vedas.
And this [identification] is a connection of an action with something that does not posses
it.

And the utpreksd, “seeing as,” which is based on it (i.e., on atiSayokti), is constituted
by [the phrases] “therefore, 1 belive, to purify itself..”. Within this (utpreksa), the
meaning referred to by the phrase “therefore”and ornamented by the figure virodha,
“contradiction,” is fancied as the cause, while [the meaning of the phrase] “to purify
himself”is fancied as the effect, so that there is poetic fancy (utpreksa) of both, cause and
effect.

And poetic contradiction (virodha) is defined as the appearance of something as being
contradictory, and therefore, the poetic fancy of cause and effect can arise only while
(-samaye) the contradiction remains apparent. However, subsequently, there is a
resolution of the contradiction. And, because slesa sublates all other figures, this [instance
of] slesa is the cause for the arising of a notional presence of the figure “contradiction”
(virodha).

As for the content of the exemplified verse, it describes the sunset: in course of its daily journey
through the sky, the sun returns to the West and sets there from the “Western Mountain”(astasaila,
lit. “Setting Mountain”),*® descending from which, it enters the mythological Submarine Fire
(vadavagni).’’” From here, the poet develops the imagery further through several poetic devices.
The careful choice of semantically ambiguous words allows to convey another set of meanings:
the sun’s return to the West puns on its return to the habit of drinking liquor (this is based on thee
dual meaning of the word varuni), and the sun’s descent (patitatva) refers not only to its downward
movement (adahpradesasamyoga) but, at the same time, to its metaphorical moral decline. This
morally deviant behaviour, encoded through punning, is juxtaposed with the sun’s well-known
attribute as the personification of the Three Vedas—and, consequently, of the moral conduct
enshrined in them—creating an apparent contradiction. Based on this contradiction, the poet adds
further complexity and proposes a poetic interpretation for the reasons behind the sun’s entry into

6 The “Western Mountain”is a common trope in the description of sunset in Sanskrit classical poetry. It appears, to give
but a few examples, in several verses of Vidyakara’s Subhdsitaratnakosa [Kosambi & Gokhale, 1957], such as, vs. 864 on p.
158 (astacala), vs. 880 on p. 160 (astadri) and several others.

67 We were not able to locate an exact source of or a parallel for this poetic convention. It is likely, however, that our
poet alludes here to a puranic belief, according to which, at night, the sun lodges its heat into fire. See, for example,
Brahmandapurana 1.(2).24.16cd-17ab [Shastri, 1983: 36] : prabhd sauri tu padena hy astam yati devakare // agnim avisate ratrau
tasmad durat prakasate / “As for the solar light, when the Sun sets along with its ray(s), at night, it enters fire. Therefore,
it radiates from afar.”
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fire: having committed the sin of indulging in alcohol, the sun must enter fire to ritually purify
itself (here the poet alludes to the purifying property of fire).
Commenting on this verse, Ruyyaka represents the interaction between the many alamkaras as

a sort of multilayered matrix. To begin with, he identifies the following figures:

The first hemistich contains two figures:

Slesa; The homonymy in the word varuni, “the west” and “liquor,” accounts for slesa.

virodha The concessive particle api, “even though,” triggers a contradiction (virodha) between
the property of being the personification of the Three Vedas (trayimayatva) and the activity
of indulging in alcohol (varunigamana), a meaning that relies on the above pun.

The second hemistich prompts further figures:

Slesas A metaphoric interpretation of the word patita, “fell, i.e., descended” and “fell, i.e., fell
morally,” and the phrase vadavagnim vivesa, “entered the Submarine Fire” and “entered
[ritual] fire,” amount to another instance of lesa.

atisayokti The two sets of meanings cognized in slesas are identified as being entirely
non-different from each other. This amounts for two instances of atisayokti,
“intensification.” Hereby the set of meanings inherently plausible in the consensus
reality (vastuvrttasambhavin) and contextual to the main topic of the verse (prakrta)—that
is, descent and entrance into Submarine Fire—is completely concealed by the other two
meanings—that is, moral falling and entrance into ritual fire—which, for their part, feature
in the cognition of virodha.®

utpreksa The word manye, “Ibelieve,” marks the occurrence of utpreksa, “seeing as.” It is based on
the working of atisayokti—that is, the fact that the meanings associated with the description
of sunset are concealed by the meanings associated with the behaviour of a drunkard—and
has two aspects: phalotpreksa, “seeing something as the result,” and hetitpreksa, “seeing
something as the cause.”

utpreksdpnaia Suddhyai, “to purify itself,” is seen as the result.
utpreksayc.,, the set of meanings associated with the drunkard and connected with
virodha—that is, the fact that someone known as the personification of the Three Vedas

drank liquor, thus committing a sin, and entered ritual fire—is seem as the cause.

As far as the hierarchy of the alamkaras is concerned, we may conclude the following:

« atisayokti is evidently conditioned by the recognition of the two meanings in slesas, which is,
for its part, called for by the realization of slesa; and virodha in the first hemistich. For, in fact,
as long as one does not become aware of the punning meaning “turned to alcohol” of the phrase

varunim pratyagamat and its contradiction with the property of being the personification of the

% In the AlamSa 22 [Janaki, 1965: 80], atisayokti is defined as a figure, in which “the identifyingly ascertained
predominates” [Vasudeva, 2016: 503]: adhyvasitapradhanye tv atisayokti. This is to say that, unlike in the case utpreksa,
in atisayokti the actual process of identifying two entities is already accomplished and one merely perceives the
superimposed entity (visayin) concealing the one, which is the locus of the superimposition (visaya).
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Three Vedas (trayimayatva), one does not perceive the puns in patita and vivesa ...vadavagnimadhyam
(i.e., slesas).

* utpreksa (or, to be more precise, two utpreksas), on its turn, is directly dependent on the
identity relationship encoded in atisayokti and hence, it ultimately relies on the combination of
Slesa; and virodha. In order to substantiate utpreksa’s reliance on virodha, Ruyyaka refers to his own
views on the latter figure. According to AlamSa 40, the core feature of virodha is “the erroneous
cognition of an item as being contradictory.”® By contrast, the “resolution” (samadhana) of the
apparent contradiction—that is, the moment one recognizes that the two items are, in fact, not
contradictory and understands that the previous cognition was indeed erroneous—is deemed by
Ruyyaka to occur outside the working of virodha. For him, a lack of samadhana does not eliminate
the entire figure but rather gives rise to a poetic fault (dosa) called praridha, “grown (or, budded)
[but not completed (or, blossomed)].””® This being the case, utpreksd can sustain only as long as
the cognition of virodha (i.e., virodhabhdsa) and all following cognitions are maintained. As soon
as one resolves the contradiction—that is, as soon as one remembers that the sun is not drinking
alcohol but, rather, moves to the west—one cannot keep utpreksa in existence any longer. Hence,
as Ruyyaka explains later in his commentary on the figure samkara, “fusion,” the combination of
Slesa; and virodha contains utpreksa and, therefore, relates to it as a composite whole to its part
(angangibhava).”

In view of the above, we can establish that the combination of slesa; and virodha causally
determines all other figures and dominates the verse. The ultimate issue, therefore, remains to
establish the relationship between these two figures. Here, Ruyyaka maintains his intransigent
attitude and declares that “because slesa sublates other figures, this slesa is the cause for the arising
of a notional presence of virodha” (Slesasya ca sarvalamkarapavadatvad virodhapratibhotpattihetur
ayam slesah). Given our above postulation (see section 3.1.5), this statement can apply in two cases,
when §lesa is perceived independent of virodha, or when it conditions the latter figure. Although
Ruyyaka does not make any explicit comment with this regard, we believe that he likely considered
the first option—that is, an independent occurrence of both alamkaras—to be preferable. We infer
this, among other things, because in his analysis of the figure samkara in AlamSa 85 [Janaki, 1965:
223], when hypothetically assuming the theoretical position that slesa need not sublate every figure
co-occurring in the same verse, Ruyyaka states that in this view too, one needs to accept slesa and
virodha as two independent figures with no possibility for their “fusion” in terms of angarngibhava
(cf. note 71). That Ruyyaka’s final position is, indeed, that slesa overrules all other figures can
be seen from a short postscript to his analysis of the concerned verse in the chapter on samkara.
Here, Ruyyaka assumes a hypothetical contention that slesa does not sublate all other co-occurring

tigures, because it is found in verses even without virodha. Ruyyaka replies to it by saying that he

9 AlamSa 40 [Janaki, 1965: 152]: viruddhabhasatvam virodhah |

70 AlamSaVr 40 [Janaki, 1965: 152]: iha ... virodhibhyam sambandhe virodhah | sa ca samadhdanam vind prariidho dosah [ sati tu
samadhane pramukha evabhasamantvad virodhabhasah |

7L Janaki 1965: 223: atra prathamardhe virodhapratibhotpattihetuh slesah | darsanantare tu virodhaslesau dvav alankarau |
tadanugrhita dvitiye 'rdhe manyapadaprakasitotpreksa | atas cangangibhavah |
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does not hold the position that slesa can never occur without virodha, but rather that it is never
found in absence of other figures, virodha being just one of them. Hence, he reiterates that $lesa,
having no independent scope, always sublates co-occurring figures.””

What seems to be at stake for Ruyyaka when providing a detailed analysis of the verse at this
point in the text (even though he scrutinizes the same poem later in the AlamSa) is the fact that
notwithstanding the structural complexity of a given verse, the general principles delineating
Slesa’s interaction with other figures—nameley, the logical necessity for $lesa to sublate all other
figures—remain the same. Following Ruyyaka’s deliberations presented in a later chapter, we learn
that ultimately the current verse as a whole contains “fusion” (samkara) of two figures, slesa—or,
to be more precise, slesa that gives further rise to the notional presence of virodha—and utpreksa
(cf. note 71). “Fusion” requires, furthermore, that the involved figures relate to each other in one
of three specified ways, and in the case of slesa and utpreksa here, it is the so-called angargibhava.
However, none of these three relations can be relevant with regard to slesa’s direct interaction
with other figures (such as lesa’s interaction with virodha), simply because it can never occur in

isolation from them.

After exploring slesa’s place vis-a-vis other alamkaras, Ruyyaka proceeds to an inquiry into slesa’s
interaction with another item from the catalogue of Sanskrit literary terms, namely, dhvani,
“suggestion.” This discussion relies on a specific set of ideas, their histories and a number of
characteristic problems and, hence, will not be reviewed here. Instead, we will turn our attention
to the final section in the chapter on $lesa, where Ruyyaka once again reassesses the question
whether $lesa can ever be found in a verse without any other figure or not.

72 Janaki 1965: 224: atas ca niravakasatvad badhakatvam [ na ca virodham antarendpi sleso drsyata iti slesasya savakasatvam iti |
yato na briamo virodham antarendpi sleso na bhavatiti | kim tarhy alamkarantaravivikto na slesasya visayo 'stiti niravakasatvat tesam
badhah [ tanmadhye ca virodho 'nupravista iti so 'pi tena badhyata iti na kas cid dosah |
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3.4. § B-4, apahnuti

37

39

43

45

47

49

51

§ B-4:" thaca —

akrsyadav amandagraham alakacayam vaktram asajya vaktre

kanthe lagnah sukanthah prabhavati kucayor dattagadhangasangah |

baddhasaktir nitambe patati caranayor yah sa tadrk priyo me

bale lajja nirasta nahi nahi sarale colakah kim trapakrt ||

ity alamkarantaravivikto ’yam S$lesasya visaya iti nasankaniyam, apahnuter atra
vidyamanatvat |
vastuto ’pahnavasya sadrSyartham apravrtter nayam apahnutyalamkara  iti
cet, na, ubhayathapy apahnutisambhavat | sadréyaparyavasayina vapahnavena,
apahnavaparyavasayina va sadréyena bhiitarthapahnavasyobhayatra vidyamanatvat |

sadréyavyaktaye yatrapahnavo 'sav apahnutih |

apahnavaya sadréyam yatrapy esapy apahnutihl|
iti samksepah |
adya svaprastava evodahrta, dvitiya tu samprati dar§ita | tenalamkarantaravivikto nasya
visayo ’stiti sarvalamkarapavado 'yam iti sthitam ||

@8y :24v17; $p: 48r2; D s 1 20v15, D 5 2: 31r5, D ;7 3: 26v7; EAM : p. 103, 1. 2, Ed”: p. 131, 1. 7; EAS: p. 120,
L.o.

37 ihaca] 3,om.D;% 38  vaktramasajya ] $F°$.D ;2D ;3 EdXM Ed” EAS, vaktramam sajya § £,
vaktrammasajyaD ;! 40  pataticaranayor | §7PC, patitaca patati caranayor$7%¢ 41  lajja ] $7P¢, majja
§7% 41  colakah ] X,calokahD ;! 42  nasankaniyam ] §;,D;'D ;2 EdXM Ed” Ed®, na $ankaniyam
$pDs3 42 apahnuter ] §;, §7°°D ;1D ;2 EdXM EdY EA®, apahrter § p%, aparahyater D ;3 42
atra ] X,om. Ed” 44  sadréyarthamapra® ] $§p5°, sadréyartham sampra® $1,, sadréyartham atra pra®
$P°D ;D ;2D ;3 EdKXM sadréyarthapra®Ed” EdS 44  apahnuty® ] $pS;, EdXM Ed” EdS, apahnutir
D;'D;2 45 apahnutic ] $p $:°°D ;1D ;2D ;3 EAEM | upahnutic §7%, apahnuteh Ed” Ed° 46
vapahnavena — va sadréyena ] ¥, apahnavena — sadréyenaD ;! 46 °bhayatra ] $pD ;2D ;3 EdKXM
Ed”, °bhayatrapi $;,D ; !, “bhayathapi Ed° 48  yatrapy esapy] $pD ;2D ;3 EAXM Ed/, yatrasty esapy
D!, yatra saisapy Ed® 48  sadréyavyktaye — °sapy apahnutiriti ] ¥, sadréyavyaktaye yatrapahnutir
iti Sy(eyeskip) 50  svaprastiva ] X, svaprstiyamD;3 50 tu] ¥,tayaD;! 50 sampratidarsita
1 $p8.,D ;D ;3 EAXM Ed/, samprati pradarsita Ed, sampradarsitaD ;2 50  °vivikto ] ¥, °vyavakto
D J2

§ B-4 (trl): And here,
“Ilove the handsome one, that drawn to me catches at my hair,
then presses face to face;
fair-necked that clasps my neck,
and bodily enfolds my breasts;
that finally having hugged my hips
falls before my feet.”
“My child, you've lost all shame!” “Not I; it’s you
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are crooked-minded. What’s shameful in a dress?””?
one should not suspect that it presents an instance of a domain for $lesa that is devoid of
other figures, because here the figure apahnuti, “poetic denial,” is present.
If someone objects that in reality this is not a case of the figure apahnuti, because [here]
the denial is not used to express similarity, we reply “No!”, since the figure apahnuti is
possible in both cases.”* This is because we have the presence of a denial of a reality
(bhitarthaphnava) in both cases, either through a denial culminating in similarity, or
through similarity culminating in a denial.
Summary: Where we have a denial for the sake of manifesting similarity, this is poetic
denial (apahnuti); and where we have similarity for the sake of [manifesting] denial, this
too is poetic denial (apahnuti).
The first type (of apahnuti) has been exemplified in its own presentation, the second [type]
has been shown now. In this way, it (Slesa) has no domain devoid of other figures of speech,
and thus it is established that it sublates all other figures.

All three commentaries on the AlamSa agree that this final section in the treatment of slesa
presents an exception to Ruyyaka’s basic postulation made earlier in § A-2-3—that is, to the
position that slesa always co-occurs either with tulyayogita or dipaka. We may add that the verse
treated in § B-2d and in the related discussion on samkara seems to deviate from this general rule
as well.”

The verse at hand presents a playful dialogue, in which the main heroine sets out with a rather
pictorial account of what seems to be her beloved’s way to engage in loveplay. Her dialogue partner,
presumably her female friend, is shocked by this report, presumably made in public, and criticizes
her for her indecency. To this, the main heroine replies that she did not mean to say anything
inappropriate, for she was only describing her favourite dress.

From the analytical point of view, we recognize that all the qualifiers apply simultaneously to
both the lover (here, certainly the contextual element) and the dress (the non-contextual element),

and that among these two, it is the latter that is mentioned explicitly and the former that is implied.

73 Translation quoted from Ingalls 1965: 255. Note that this translation reflects a slightly different version of the verse
[Subhasitaratnakosa 820, Kosambi & Gokhale, 1957: 151]. Most of the variants have no bearing on the meaning of the verse.
However, in pada D, Kosambi & Gokhale 1957: 151 read kutile instead of sarale. Hence, in place of ‘crooked-minded’ in the
above translation, our version of the verse reads ‘simple-minded’.

7% The reading of § p* (sadréydartham apravrtter) is indirectly supported by Sy, (sadr$yartham sampravrtter). A possible
direction of change could be: °rtham apra® — °rthasapra® — °rtham sampra®. The prefix “sam” in sampravrtti- seems
pleonastic, and is best explained as an attempted repair of a misreading (see above). The reading atra of EAX M, § 7€ as
well as D ;1D ;72D ;3 (note also that EdX M prints without word-break as: “matrapravrtter) is clearly wrong as it does not
elicit the response and the discussion of the two kinds of apahnuti given by Ruyyaka in the following. As a matter of fact,
we will see that Ruyyaka states unambiguously that in this verse, the denial is not employed to manifest similarity. The
reading of S, as well as the suspect compounding (sadrsyarthapravrtter) adopted in Ed” Ed®, on the other hand, could
be translated as follows: “If someone objects that this is not a case of apahnuti, because [in this figure] the denial serves
to express similarity, we reply ‘No!’.”

75 Both cases of slesa discussed in § B-2a and § B-2b, on the other hand, can be considered to contain dipaka. In both cases,
the contextual and non-contextual qualifiers are expressed by means of polysemes, and the two qualificands are stated
explicitly.



KLEBANOV, Andrey: A Figure with No Domain

This structure does not allow to qualify the underlying alamkara either as tulyayogita (there, the
qualifiers should express either two contextual or two non-contextual meanings), or as dipaka
(there, both qualificands need to be stated explicitly), or, as a matter of fact, as samdsokti (there,
it is the non-contextual qualificand that needs to be implicit).”® Thus, Ruyyaka’s interlocutor is
finally able to find an example of a verse that contains no other figure but slesa and, therefore,
produces evidence that Ruyyaka’s basic assumption—that is, the assumption that slesa has no
separate domain and sublates other figures—is wrong.

To this, Ruyyaka replies that this observation is incorrect because even though lacking any of
the above alamkaras, this verse still contains another figure, namely, apahnuti, “poetic denial.” This
proposition, however, triggers another disagreement concerning the nature of the latter figure.
The interlocutor objects that what one really achieves by means of apahnuti—that is, by means of
denying the existence of a real, contextual item (such as the face of one’s beloved) and establishing
an unreal, non-contextual item (such as the moon) in its place—is the cognition of similarity
between both items. To use a schematic example provided a few centuries later by Appayya Diksita
in his Citramimamsa [Sivadatta & Parab, 1893: 5], when saying candro 'yam na mukham, “this is
the moon, not [her] face,” a poet wishes to express that her face is similar to the moon. In this
way, apahnuti should always result in the cognition of similarity. Here, however, the causality is
reversed. The speaker’s ultimate intention is certainly not to say that her lover is similar to her
dress. Rather, by a skilful choice of punning words, she demonstrates that both are similar to each
other only in order to deny talking about her lover (the real, contextual item) and instead pretend
to describe her dress (the unreal, non-contextual item).

Unexpected in the context of the current chapter though not unusual for the text of the AlamSa,
Ruyyaka seizes the occasion to update his definition of apahnuti. The core feature of the figure,
he says, is, after all, the mere denial of a real, contextually relevant entity (bhitarthapahnava).
Although this denial should always involve similarity between two items, the direction of causal
relation between both (i.e., denial and similarity) does not matter. In fact, one needs to accept that
apahnuti is present in both cases: when a poet uses a denial in order to manifest similarity, and
when one uses similarity in order to manifest a denial. This idea is highlighted by being recorded
in a mnemonic verse, and Ruyyaka remarks, furthermore, that it was the first kind of apahnuti that
was dealt with earlier in the chapter dedicated to the figure and that the second type of apahnuti
is exemplified by the very verse at hand. This being the case, the verse does not offer an example
of slesa isolated from other figures, and Ruyyaka’s basic assumption remains intact.

Now, there are several important observations that need to be made in connection with the
above treatment of apahnuti. If one looks back at the discussion of the figure in AlamSa 20, to begin
with, one finds that it lacks any mention of both semantic requirements—that is, (1) similarity

between the items and (2) the application of denial to a “real entity” (bhitartha)—that Ruyyaka

76 Considering merely the constellation of qualificands and qualifiers, it appears possible to argue for the presence of the
figure aprastutaprasamsa in the verse. However, neither Ruyyaka nor any of the commentaries on the AlamSa take this
possibility into account.
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deems central to the figure in the chapter on slesa. Instead, AlamSa 20 contains a purely structural
definition that emphasizes two formal elements: (1) superimposition of one thing on another
(aropa) resulting in the ascertainment of the superimposed item (aropyamanapratiti), and (2) denial

of the object of superimposition (i.e., of that, on which another is superimposed).

Ed’: 63: aropavisayapahnutav aropyamanapratitav apahnutyakhyo lamkarah |
When there is a denial of the locus of superimposition and ascertainment of the

superimposed item, there is the figure called apahnuti, “[poetic] denial.”””

We note, however, that both the semantic requirements and, in addition, the use of the exact

term bhitarthapahnava are found in the definition of the figure in Udbhata’s KasaSam:

KasaSam 5.3 [Banhatti, 1925: 62]:
apahnutir abhista ca kificidantargatopama |
bhitarthapahnavendsya nibandhah kriyate budhaih ||
etad dhi na tapah satyam idam halahalam visam |
visesatah $asikalakomalanam bhavadrsam ||
Poetic denial is said to incorporate, to a certain degree, simile. The learned compose it
through a denial of a factual entity.
[For example:] For, surely, this is not true penance. [But rather], it is the poison Halahala,”

especially [it is true] for people of your kind, tender like a digit of the moon.

Commenting on the example verse, Pratiharendurdja makes a crucial observation that in
apahnuti, the denial leads up to the cognition of similarity. To the best of our knowledge, he is

the only early alamkarika to spell out this position in clear terms.”

Pratiharenduraja on KaSaSam 5.3 [Banhatti, 1925: 62]:

atra prakaranikasya tapasah svaripam apahnutya halahalavisavisesarapatadhydropena
tatsadr$yam avagamitam |

In this verse, denying the existential nature (svariipa) of austerity, which is contextual
here, and superimposing [upon it] the nature of being a particular poison Haldhala, [the

poet] expresses similarity [of austerity] with it (that is, with the deadly poison).

All things considered, it appears that in extending the scope of apahnuti in the current section,

Ruyyaka, rather than relying on his own definition of the figure, addresses primarily the exposition

77 This is Ruyyaka’s own expansion of his laconic definition (Ed”: 62): visayapahnave pahnutih | “When the object is
denied, it is [poetic] denial.”

78 In our translation of the verse, we follow the metrical division of the verse in singling out individual syntactic clauses,
thus we take satyam to qualify tapas, “penance.” It is, however, equally possible to take satyam with the next syntactic
clause: “In reality, this is the poison Halahala.”

79 Rudrata can be argued to describe the same causal relation, however, taking the viewpoint of a composer rather than
a listener of a verse. Kavyalamkara 8.57 [Durgaprasada & Paraba, 1866: 111]: atisamyad upameyam yasyam asad eva kathyate
sad api [ upamanam eva sad iti ca vijfieyapahnutih seyam || “When, based on extreme similarity, the comparee, though real,
is said to be unreal, and only the standard of comparison to be real, this one should be recognized as apahnuti.”
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adopted by Udbhata and interpreted by his early commentator Pratiharenduraja. This assumption
is corroborated by Ruyyaka’s own statement in the chapter on vydjokti, “sham expression.”®
The figure was first introduced by Vamana (in his Kavyalamkarasitra 4.3.25), though Ruyyaka’s
definition as well as the example verse are evidently borrowed from KaPra 184 [Jhalakikar, 1983:

700-1]. In the following, we quote the relevant portion of the text in whole:

AlamSa 76 (Ed”: 199): udbhinnavastunigithanam vyajoktih |
[..] yatha —
Sailendrapratipadyamanagirijahastopagtdhollasad-
romarcadivisamsthulakhilavidhivyasangabharngakulah |
ha aityam tuhindcalasya karayor ity dcivan sasmitam
Sailantahpuramatrmandalaganair drsto 'vatadvah sivah ||
[...] nanv apahnutigranthe “yatha sadrsyaya yo ‘pahnavah saphnutih, tathapahnavdaya yat
sadréyam sapy apahnutih” iti sthapitam | vyajoktau cottarah prakarah vidyate, tat katham
iyam alamkarantarena kathyate | satyam | udbhatasiddhantasrayena tatroktam | na hi tanmate
vydjoktyakhyam alamkaranam asti | iha tu tasya sambhavad vyatiriktaphnutir iti prthag ayam

alamkaro nirdistah ||

“Concealment of a [secret] matter that has become manifest [by means of
introducing another matter] is called vyajokti.*'

[...] As, for example, in the verse:

Frightened that all the marital rites may be ruined, when Parvati, as she was given to him
by the Lord of Mountains, clasped him with her hand [and thus made him feel] uneasy
because of horripilation and other [bodily reactions] that manifested [due to her touch],
Siva, smilingly watched by the royal ladies of the mountain, the Matrkas and the ganas,
said: ‘Ah, cold are the hands of Snow Mountain!” May he protect you!"?

[...] Objection: the following was established in the textual passage dealing with apahnuti:
‘Just as a denial that leads up to [a cognition of] similarity is apahnuti, so also a [cognition
of] similarity that leads up to a denial is apahnuti as well. And the latter kind is present in
the case of vyajokti, so how is it taught here as a separate figure? This is correct. In that text
passage (tatra) it was argued based on Udbhata’s position, for, in fact, on his view, figure
vygjokti does not exist. In this text (iha), however, since this figure is accepted, apahnuti is
different, and this figure (i.e., vydjokti) is taught separately.”

80 This translation of the term vygjokti is borrowed from Warder 1974 and seems preferable because it not only fits the
actual figure, but also captures the meaning of the original Sanskrit word. Gerow 1971, on the other hand, proposes
“pretext,” which seems much less appropriate. Dasa & Dasa 2015 translate the term as “artful concealment,” which we
consider a successful description, rather than a translation.

81 Note that the supplied instrumental phrase “by means of introducing another matter” modifies the action
of “concealment”. This and other suppletions here follow Ruyyaka’s own unpacking of the definition: yatra
nigadham vastu kutascin nimittad udbhinnam prakatatam praptam sad vastvantarapraksepena nigithyate apalapyate, sa
vastvantarapreksapripasya vyajasya vacanad vydjoktih ||

82 Prior to the AlamSa, this verse was utilized in Mammata’s KaPra as an example of the same figure vyakokti. It is quoted
anonymously (as “kasyapi”) in Jalhana’s Siktimuktavali 2.6 [Krishnamacharya, 1991: 17].
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This section has a direct bearing on the main topic of the present article. Here, Ruyyaka not only
addresses the alleged superfluity of the figure vyajokti vis-a-vis his definition of apahnuti provided
in the chapter on slesa (that he ambiguously calls apahnutigrantha, “textual passage dealing with
apahnuti,” without giving any clue to his readers where to look for this passage in the text of
AlamSa). Ruyyaka also resolves the apparent inconsistency between this treatment and the analysis
of the figure furnished in the actual chapter dealing with the figure (AlamSa 20) that we observed
earlier. Ruyyaka clarifies to his readers that the treatment of apahnuti in the chapter on slesa need
not be taken as his ultimate position. He explains that the modified definition of the figure as well
as the special provision to its domain were provided only with view on Udbhata’s system, but not
as applying to his own theory.

This admission casts a quasi-existential doubt on the validity of the entire body of arguments
that we assigned to Ruyyaka in this article. As a matter of fact, Jayaratha, the earliest known
exegete of the AlamSa, is firmly convinced that all statements, where Ruyyaka argues for slesa’s
unique capacity to sublate all other alamkaras, need to be taken merely as reporting Udbhata’s
opinion and not, as one may misunderstand them, to conform to Ruyyaka’s own views. Statements
to this effect are frequently found in Jayaratha’s commentary, and, to quote but one example, we
may recollect his remarks concluding the current section § B-4 and the entire chapter on slesa:

Jayaratha on AlamSa 35 (EA®™M: 103):% atra ca granthakrta $lesah sarvalamkarapavadaka iti
na kevalam pracyamatanusaram uktam yavad apahnavaparyavasayisadrsyaripo ‘pahnutibhedo

pi tanmatanusaram evoktah |

“And here, the author of the treatise not only teaches that slesa sublates all other figures
[merely] in conformity with the views of the ancients, but he even teaches the type
of apahnuti that consists of a denial leading up to [a cognition of] similarity only in

conformity with their views.”

At the current state of our knowledge, we are unable to provide a conclusive hypothesis
explaining Jayaratha’s motivation behind insisting on this understanding of Ruyyaka’s statements.
It is possible, however, to frame the commentators complex reassignment of views to other
interlocutors as an attempt to change Ruyyaka’s conclusion to counter criticism from Sobhakara.
At any rate, we believe that Jayaratha misinterprets Ruyyaka’s larger project of highlighting slesa’s
distinct characteristic of being always paired with another alamkara. What seems ultimately stake
in the case of the particular verse here, is not to demonstrate that slesa cannot occur in absence of
apahnuti specifically, but, rather, that it is always accompanied by one or another alamkara. That
Jayaratha is misrepresenting Ruyyaka’s views can be ascertained from external evidence as well.

In Ruyyaka’s own commentary to the Vyaktiviveka we read:

83 Note that our cursory collation of several Sharada manuscripts transmitting the text of Jayaratha’s commentary has
detected copious, at times substantial deviations from the editio princeps (Durgaprasad & Parab 1893 = EdX M), While
hoping to furnish a text-critical study of the text sometime in future, we limit ourselves to quoting it here according to
the reading of Durgaprasad & Parab 1893.
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Vyaktivivekavyakhyd of Ruyyaka [Sastri, 1909: 2.50]: alamkarantaraviviktavisayabhavena
sarvalankarapavadatvdac chlesasyopamapratibhotpattihetuh $lesa evatra nydyyo nopamety
abhiprayah |

“The meaning is that the figure of speech is here properly slesa and not simile, because
Slesa cancels all [other] figures of speech by lacking a domain different from other figures
of speech.”

Here Ruyyaka presents this exclusionary view of slesa as the correct analysis without further
qualification,® and we may assume that this is also the easiest way to understand the flow of the
argument in the AlamSa.

Our understanding is corroborated by the opinion of the two other commentators on the AlamSa,
Vidyacakravartin and Samudrabandha. In his verses summarizing Ruyyaka’s deliberations on slesa,

Vidyacakravartin writes:

Safijivani of Vidyacakravartin on AlamSa 33 [Janaki, 1965: 132]:
Sabdasamyam bhavec chleso visesanavisesyayoh /

yady eko ‘prakrtarthas ced bhedyamse bhinnasabdata //
Sabdarthobhyanistho 'yam sarvalamkarabadhakah /
purvasiddhasya ced anigam tada nyayena badhyate //

“If (yadi) [in a verse, there is] identity of linguistic items (Sabdasamyam) [expressive of]
the qualifications and the qualifiers, there is slesa. When (cet)®® [only] one item (ekah) has
meaning that is irrelevant to the context, then the modified items should be expressed by
two different linguistic items.* This [figure $lesa ] is located in speech-sounds, meanings
or both, [and] it cancels all other figures. When it is a constituent of an alamkara that is
established prior (to cognition of slesa), then, by [this] reasoning, it is cancelled [by this
very figure]”

This exact view is also attributed to the author(s) of the AlamSa by the 16th-century polymath

Appayya Diksita in his monumental Citramimamsa:

Citramimamsa of Appayya Diksita [Sivadatta & Parab, 1941: 12-13]:
kim tu Slesasyalankarantaraviviktavisayabhavena niravakasataya
balavattvenalamkarantarabadhakatvad upamdpratibhane ’pi tatpratibhotpattihetuh $lesa

eva nopameti mankhakadibhir abhyupeyate |

84 That is, one might hesitate to accept this as evidence, as Ruyyaka might be simply reporting Mammata’s view, not his
own.

85 In our translation we take the particles yadi and cet to construe with two different clauses. However, it is also possible
that Vidyacakravartin used both particles in conjunction and connected them to a single phrase (yadi eko prakrtarthas
cet). In this case, the first hemstitch could be understood as “The identity of linguistic items expressive of qualifications
and qualifiers is slesa.”

86 Lit.: “the property of being expressed by two different linguistic items should be present in the modified part”.
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“But Mankha and others®” accept that even if a simile is apparent, [the main figure is]
Slesa that is the cause for its (i.e., upama’s) notional presence, and not simile [itself], since
Slesa cancels all [other] figures of speech through its relatively greater strength, since, for

i

absence of a domain free from other figures of speech, it has no scope [on its own]

We consider the above evidence sufficient to invalidate Jayaratha’s claims about the provisional
character of Ruyyaka’s arguments. At the current state of our knowledge, however, we are
unable to furnish a conclusive explanation for the author’s elaborate engagement with Udbhata’s
definition of the figure apahnuti. We may observe, nonetheless, that the discussed verse (akrsyadav
...) was supplied in Tilaka’s Vivrti [Ramaswami Sastri, 1931: 40] as a “correct” example of arthaslesa.
Given that Tilaka disapproves of Udbhata’s and Pratiharenduraja’s stand on slesa’s lack of an
exclusive dominion on its own, we may assume that he deemed this verse to contain no other
figure but slesa. 1t is possible, therefore, that in analyzing this verse Ruyyaka sought to prove the
opposite, namely, that even assuming Udbhata’s systematization of alamkaras it is still impossible

to point out any verse, in which slesa would not co-occur with one or another figure.
4. Conclusions

In his structurally complex and argumentatively dense chapter on slesa (AlamSa 33), Ruyyaka
provides a series of reasons establishing the unique capacity of the figure to overrule all (or
almost all) other figures co-present in the same verse. We believe that by framing his analysis
as an unpacking of “the actual intention of the ancient authors” (piirvesam abhiprayah), Ruyyaka
wishes to root his views in the ancient doctrine and establish a lineage of his own system going
back to his luminary predecessor Udbhata, and not—as Jayaratha wants us to believe—to indicate
a transitory and ultimately bogus status of his deliberations. Accepting Udbhata’s (or, more
precisely, Pratiharenduraja’s) basic premise that slesa can never occur in absence of another
alamkara and thus, for lack of a distinct domain on its own, need be logically accepted to sublate
any of these, Ruyyaka posits some original arguments in defense of this assumption. He observes,
to begin with, that all three kinds of slesa (contextual, non-contextual and mixed) necessarily
co-occur with either one of two figures, tulyayogita, “equally connected,” and dipaka, “the lamp.”
However, he admits several peculiar cases, where slesa cannot but be deemed secondary. As aptly
summarized by Vidyacakravartin in the concluding verses to his commentary on AlamSa 33, this
applies specifically to poems, in which our recognition of slesa is itself prompted by the prior
comprehension of yet another alamkara. Allowing for this limited number of exceptions, Ruyyaka
boasts his proficiency as a literary critique and provides an exemplary analysis of several complex
verses. By doing so, he proves that in the absolute majority of these intricate poetic compositions,
Slesa cannot be considered secondary, because it either gives rise to our apprehension of other

tigures, or, because their comprehension happens independent of slesa, in which case we are

87 Appaya here refers to Mankha as the author of the explanatory Vrtti that follows each siitra of the AlamSa.
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compelled to accept slesa’s predominance on purely logical grounds (for its lack of a dominion
on its own).

Apart from illuminating the argumentative structure of Ruyyaka’s text, this article accomplishes
yet another important purpose of providing a new improved critical edition of the pertinent
passages from the AlamSa. We hope to continue our text-critical examination of the AlamSa and
related corpus of texts in the coming years, or, perhaps, to motivate other scholars to join us in

this endeavor.
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1. Introduction

Ever since Abhinavagupta (10th-11th century), the dominant view held by the tradition
of Sanskrit aesthetics has been that it is the audience (samdjika) who experiences rasa. In
the Abhinavabharati, Abhinavagupta introduces and examines the theories that preceded him.
According to Abhinavagupta, Bhatta Lollata (9th century) argues that it is primarily the original
character (anukarya) and actor (anukartr) who experience rasa, while Sanikuka (9th century) argues
that the actor is the primary experiencer of rasa. Bhatta Nayaka (10th century) rejects the views
of Bhatta Lollata and Sarikuka, and argues that the audience is the primary experiencer. Following
Nayaka, Abhinavagupta concludes that rasa experience primarily belongs to the audience. We have
access to the views of Lollata, Sankuka, and Nayaka mainly through Abhinavagupta’s writing. This
fact combined with Abhinavagupta’s penetrating insight left a decisive impact on the development
of rasa theories. Assessing his influence J. L. Masson and M. V. Patwardhan [1970: 25] go so far as to
state: ‘There has been a tendency [**] for the post-Abhinava writers to remain relatively silent on
the issue of rasa. [+-] there is no doubt that no later writer has written anything more profound
on rasa than Abhinavagupta.’

However, despite Abhinavagupta’s influence, he was not the only voice in the field. For

example, Bhojadeva (11th century), a Paramara king who was roughly contemporaneous with

This work is licensed under a Creative Commons Attribution 4.0 International License.
5y https://creativecommons.org/licenses/by/4.0/
* 1 thank Diwakar Acharya, Somdev Vasudeva, and Yuko Yokochi for reading with me the relevant sections from Jiva’s

Pritisandarbha which I use in this paper. Initial discussions with them prompted me to compare Jiva with Abhinavagupta,
a topic which I explore later in this paper. I also thank Bergljot Chiarucci for editing and commenting on my paper.
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Abhinavagupta, argued that rasa is ultimately singular. This view was radically different from
Abhinavagupta who accepted the nine types of rasa [Pollock 1998; 2016; Raghavan 1978]. Nor
did post-Abhinava writers remained silent. For example, Singabhtipala II (14th century) rejected
Abhinavagupta’s view and argued that Bharata accepted only eight types of rasa, [Vijayan 1981:
104].)  Another significant development in the post-Abinava period was the rasa theoreticians’
engagement with bhakti. Vopadeva (13th century) and his contemporary Hemadri coined and
articulated the concept of bhaktirasa for the first time in their discussion on the Bhagavatapurana
[Buchta and Schweig 2010; Lutjeharms 2014; 2018: 150-155; Pollock 2016: 285-289].

A culmination of those alternative views was the Gaudiya Vaisnava theories of bhaktirasa
presented by Riipa Gosvami (16th century) and his nephew Jiva Gosvami (16th century). As
Pollock points out, Ripa’s theory is unique because he re-centers the locus of bhaktirasa experience.
Pollock summarizes Riipa’s view: “All interactions of characters with God in the storyworld of the
drama or poem are blissful, and hence cannot but satisfy the final definition of rasa [Pollock 2016:
301].”This radical re-centering, according to Pollock, is “at variance with the notions ascendant
since the reformulation of Abhinavagupta [Pollock 2016: 301].”It is even more clearly expressed in
Jiva’s work: rasa in the primary sense of the term “arises in the characters [Pollock 2016: 301].”
In contrast, discussing Ripa’s system, David Haberman emphasizes the role of the devotional
actor as the locus of bhaktirasa experience: “Reemphasis on the actor, as opposed to the audience,
constitutes one of the main contributions of Riipa’s rasa theory [Haberman 1988: 37].”

We observe that scholars offer widely divergent assessments on the development of rasa theories
after Abhinavagupta. On the one hand, scholars such as Masson and Patwardhan suggest that
post-Abhinava authors more or less agreed with Abhinavagupta and did not offer any important
innovation. On the other hand, Haberman, Pollock, and others suggest that post-Abhinava authors
such as Riipa and Jiva offered their theories on rasa that radically broke away from Abhinavagupta’s
view. Then there are other scholars whose assessments on the Gaudiya theories of rasa lie
somewhere in the middle. Neal Delmonico for example offers the following observation on Riipa’s
theory: ‘Riipa takes a stand which apparently aligns him with the interpretation of Abhinavagupta.
The location Ripa specifies, however (the heart of the devotee), is broad enough to include the
characters in a play and the audience as well [Delmonico 1998: 87].’In this view Ripa agrees with
Abhinavagupta and yet offers some innovation at the same time.

Pollock and Haberman are certainly correct to point out the importance of the original character
and the actor in the Gaudiya Vaisnava theories of bhaktirasa. What they do not elaborate enough
however, is the place of the devotional audience in the discussion of bhaktirasa, and Abhinavagupta’
s influence on the Gaudiya view. In this paper I argue that Riipa and Jiva consciously engaged with
the earlier Kashmirian theories of rasa in order to construct more devotionally oriented theories
of their own. Thus, I take ‘a middle path’, so to speak, between the two extreme views presented by

Masson and Patwardhan on the one hand, and by Haberman and Pollack on the other. In this sense

! Rasarnavasudhakara 2.161ab: tad astav eva vijfieyah sthayino munisammatah /
On Singabhiipala IT’s influence on the Gaudiya authors, see [Bhattacaryya 1958, Broo 2011, Okita 2016 and 2017].
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my assessment on Riipa and Jiva is close to that of Delmonico. However, while Riipa has relatively
little to say concerning the loci of bhaktirasa Jiva offers a more robust engagement with the existing
views on rasa. Since Delmonico focuses on Riipa, in this paper I will elaborate Jiva’s view, in order
to offer a fresh assessment on the Gaudiya views.

In this regard, what is most astonishing is Jiva’s claim that bhaktirasa can be experienced
by all —that is, by the original character, the actor and the audience. In what follows, first
I discuss Ripa’s view according to his Bhaktirasamrtasindhu. Then I outline Jiva's view as
discussed in his Pritisandarbha Anuccheda 111. Following those I examine Jiva’s discussion of the
devotional audience. The keynotes in his discussion are the ideas of generalization and latent
disposition (vasand), which condition the experience of bhaktirasa for the devotional audience.
In the last section I then explore Abhinavagupta’s view on generalization and latent disposition,
to make a comparison with Jiva’s view. In conclusion, I point out that Jiva's view on the
loci of bhaktirasa demonstrates the influence of Abhinavagupta that is more fundamental than
Haberman and Pollock suggest. At the same time, I also point out Jiva creatively reformulated the
Abhinavaguptian concepts. This suggests that against the assessment of Masson and Patwardhan,
the post-Abhinava authors did offer significant innovations.

2. Bhaktirasa and the Original Characters

Riipa articulates his view on the loci of bhaktirasa in Bhaktirasamrtasindhu 2.5.107-108. In these
two verses, Riipa first agrees with the view represented by theorists such as Sankuka, Bhatta
Nayaka, and Abhinavagupta that the original characters cannot be the locus of rasa. In the second
verse however, Rlpa argues that in relation to Krsna’s sport (lila), not only the audience but also
the original characters experience bhaktirasa. In Bhaktirasamrtasindhu 2.5.107, Rpa states:

Those who are experts in drama say that due to the reasons such as being mundane
(laukikatva), delight situated in the original characters is not rasa. This is indeed

appropriate. 2

Commenting on this verse, Jiva explains that ‘Those who are experts in drama’refer to those
who know only dramas that are mundane (laukika).? In this context, Riipa and Jiva uses the term
‘mundane’in the sense of ‘non-devotional’, meaning it is not about God Krsna. According to Bhatta
Nayaka and Abhinavagupta, original characters, actors, and reciters cannot experience aesthetic
sentiment.* Jiva explains that Riipa agrees with this view in so far as non-devotional dramas and
poems are concerned.

However, in Bhaktirasamrtasindhu 2.5.108, Ripa argues against the view of ‘the experts of

% Bhaktirasamrtasindhu 2.5.107: ratih sthitanukaryesu laukikatvadihetubhih / rasah syan neti natyajiia yad ahur yuktam eva tat
/!

3 Jiva, Durgamasarigamani on Bhaktirasamrtasindhu 2.5.107: natyajfid ity upalaksanam kavyamatrajfianam / te ca laukikd eva /
4 Jiva, Durgamasarigamani on Bhaktirasamrtasindhu 2.5.107: tatranukdryasrotavyayo rasanispattim na te manyante laukikatvat,
parimityat, bhayadisadbhavac ca / na canukartrvaktror jivikartham tattadanukaranat /
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drama,” and asserts that supra-mundane figures such as Krsna and those who accompany him do

experience rasa even though they are original characters:

However, this supra-mundane (alaukiki) delight toward Krsna (krsnarati) is more
astonishing than the most astonishing, becoming a special rasa in Hari’s beloved when

in contact [with Krsna].®

Describing this delight in Krsna, Jiva states that it eclipses the bliss of liberation, bestows bliss
even to Krsna himself, and it is superior to the delight experienced in relation to the other
manifestations of Krsna such as Rama and Narasimha.® Riipa’s view is that when it comes to
literature concerning Krsna, original characters do experience rasa. Thus, according to these two
verses, Ripa divides literature and drama into two categories namely, (1) those which focus on
God Krsna, and (2) those which do not. Riipa argues that while only the audience experience rasa
in relation to those in the second category, the locus of rasa shifts to the original character as far as
those in the first category are concerned. Ripa’s view clearly suggests his awareness of the earlier
Kashmirian theories of rasa. However, Riipa’s view on rasa leaves many questions unanswered. In
relation to devotional drama and literature, is it only the original character who experiences rasa?
What happens to the actor and the audience? Do they also experience rasa, and if so, how does
their rasa relate to the rasa of the original character? To address these questions now we move to

Jiva’s work.
3. Bhaktirasa for All

In his Pritisandarbha Anuccheda 111, Jiva starts his discussion on the locus of rasa by pointing out
four options. The first view states that rasa is primarily located in the original character. ’

The second view is that rasa exists solely in the actor. ®

According to the third view, the experience of rasa belongs only to the audience. ?

The fourth view combines the second and the third views. According to this last view, both the
actor and the audience experience rasa. '°

Jiva’s formulation here closely follows Vi§vanatha’s Sahityadarpana (14th century) [Haberman

1988: 25]. However, the first three views can be traced back to Abhinavagupta. In his

> Bhaktirasamrtasindhu 2.5.108: alaukiki tv iyam krsnaratih sarvadbhutddbhutd / yoge rasavisesatvam gacchanty eva haripriye //
© Jiva, Durgamasangamani on Bhaktirasamrtasindhu 2.5.108: moksanandasyapi tiraskaritvat / sarvanandamiilasya sribhagavato’
py anandakatvat, sarveti / sribhagavatpradurbhavantaranam ratito’pi paramadhikyat /

7 Pritisandarbha Anuccheda 111: rasasya mukhyaya vrttyanukarye prdcine nayaka eva vrttih / nate tiipacarad ity ekah paksah /
8 Pritisandarbha Anuccheda 111: pirvatra laukikatvat parimityad bhayadisantarayatvdc canukartari nata eva dvitiyah / Cf.
Vis$vanatha, Sahityadarpana 3.17cd-18ab: parimityal laukikatvat santarayataya tatha / anukaryasya ratyader udbodho na raso
bhavet //

% Pritisandarbha Anuccheda 111: tasya ca Siksamatrena Sinyacittatayaiva tadanukartrtvat samdjikesv eveti trtiyah /
Cf. Vi$vanatha, Sahityadarpana 3.18cd-19ab: siksabhyasadimatrena raghavadeh svaripatam / dar$ayan nartako naiva
rasasyasvadako bhavet //

10 pritisandarbha Anuccheda 111: yadi ca dvitiye sacetastvam tadobhayatrapi katham na syad iti caturtha iti / Cf.
Vi$vanatha, Sahityadarpana 3.19cd: kavyarthabhavanenayam api sabhyapadaspadam // Auto-commentary: yadi punar nato’
pi kavyarthabhavanaya ramadisvarapatam atmano darsayet tada so’pi sabhyamadhya eva ganyate /
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Abhinavabharati, Abhinavagupta attributes the first view to Bhatta Lollata, the second view to
Sankuka, and the third view to Bhatta Nayaka. Although Abhinavagupta criticizes Bhatta Nayaka,
he also ultimately embraces the third view.

After stating those four views, Jiva states his conclusion that rejects, or rather, embraces all of
them:

In contrast, glorious devotees of the lord accept the rasa consisting of delight toward him

in all cases since mitigating factors such as mundaneness are absent. !

In this statement, the term ‘in all cases (sarvatra)refers to the original character, the actor, and
the audience. According to Jiva, bhaktirasa exists in all three loci. As Pollock points out, Jiva,
following Riipa, states that in the context of stories, dramas and poems concerning Krsna, the
rasa in the original characters is complete and the most important. As we saw above Riipa does
not clarify whether the actor and the audience experience bhaktirasa, and if they do, how their
bhaktirasa relates to that of the original character. According to Jiva, it is this rasa of the original
characters that is transferred to the actor and to the audience. **

In Jiva’s view rasa in the original characters is primary, and that in the actor and audience is
derived from it. Jiva’s theory validates Haberman'’s observation as well, which emphasizes the role
of the actor in RGpa’s system. What Pollock and Haberman miss, however, is the significance of
the devotional audience in Jiva’s thought. Although Jiva emphasizes the primacy of bhaktirasa in
the original characters, he states that the devotional audience, i.e., bhaktas, can experience rasa as

well. In what follows, I elaborate Jiva’s discussion of the devotional audience.
4. Bhaktirasa for the Devotional Audience

Toward the end of Anuccheda 111, Jiva provides a typology of those who experience bhaktirasa.
According to Jiva, there are two types of people who experience bhaktirasa, namely, (1) those who
are included in Krsna'’s lila, and (2) those who believe they are included in his lila. *

At the end of the previous section namely in Anuccheda 110, Jiva already explained that the
attendants in Krsna’s lila, who are the original characters, comprise the first group, while the
devotional audience who are outside Krsna’s lila comprise the second group. '* Those in the first
group constantly experience rasa. '

As for those in the second group, Jiva provides further distinctions. According to Jiva, those

1 pritisandarbha Anuccheda 111: $ribhagavatanam tu sarvatraiva tatpritimayarasasvikarah, laukikatvadihetor abhavat /

12 pritisandarbha Anuccheda 111: tatrapi visesato'nukdryesu tatparikaresu yesam nityam eva hrdayam adhyaridhah piirno raso’
nukartradisu saficarati /

13 Jiva, Pritisandarbha, Anuccheda 111: bhagavatpritirasikah dvividhah, tadiyalilantahpatinas tadantahpatitabhimaninas ca /

14 Jiva explains this point as he comments on Bhagavatapurana 1.1.3 in his Pritisandarbha, Anuccheda 110: rasanubhavino hy
atradvividhah (1) "pibata” ity upadesyah, (2) svatas tadanubhavino lilaparikaras ca / tatra (2) lilarasanubhavino hy atra parikara
eva tasya saram anubhavanti antarangatvat / (1) pare tu yatkificid eva bahirangatvat / Bhagavatapurana 1.1.3: nigamakalpataror
galitam phalam sukamukhad amrtadravasamyutam / pibata bhagavatam rasam alayam muhur aho rasika bhuvi bhavukah //

15 Jiva, Pritisandarbha, Anuccheda 111: tatra piirvesam praktanayuktya svata eva siddho rasah /
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outside Krsna’s lila are divided into (a) those who listen to Krsna’s exploits with his various
attendants and (b) those who listen to Krsna’s sweetness and so on. ¢

The distinction between (a) and (b) is based on what the audience focuses on. While those in
(a) focus on Krsna’s lild, those in (b) focus on Krsna’s qualities. As for the latter, namely those in
(b), Jiva says they automatically experience bhaktirasa just as do those in (1), who are the actual
attendants in Krsna’s lild.

Jiva further divides into three categories those who belong to group (a), namely the devotional
audience who focus on Krsna’s lila. They are: (i) when the audience and the original character
share the same latent disposition (vasana); (ii) when they share a different latent disposition; and

(iii) when they share a contradictory latent disposition.

(1) Attendants in |
s Wl

characters) | llnj'l'hnu wha

R (|7 g focus on Kryna's
Nla

(Ancience) (] Those wha

focus on Krsna's
qualities

The first case (i) occurs for example when an audience that has a comradely feeling toward
Krsna watches or listens to the Gopas’dealings with Krsna. In this case the audience experiences
comradely (preyas) bhaktirasa.

According to Jiva, the audience in this case experiences bhaktirasa because the foundational

emotion in the audience generalizes (sadhdranikaroti) aesthetic elements (vibhava) in the lila.'®

16 Jiva, Pritisandarbha, Anuccheda 111: tattallilantahpatisahitabhagavaccaritasravandadinaika /
bhagavanmadhuryadisravanading canya /
17 According to Rilpa five primary bhaktirasas and corresponding paradigmatic devotees are as follows:

sthayibhava  rasa Devotees
priyata-rati madhura-bhaktirasa  Gopis

vatsalya-rati  vatsala-bhaktirasa Nanda and Ya$oda
sakhya-rati preyo-bhaktirasa Gopas

priti-rati prita-bhaktirasa Hanuman
Santi-rati santa-bhaktirasa Yogis

Note that these five bhaktirasas include only two (madhura or $rigdara and santa) out of nine rasas accepted by
Abhinavagupta. Riipa relegates the rest of seven traditional rasas into the category of the secondary bhaktirasas:

sthayibhava  rasa

hasa-rati hasya-bhaktirasa
Soka-rati karuna-bhaktirasa
krodha-rati raudra-bhaktirasa
utsaha-rati vira-bhaktirasa

bhaya-rati bhayanaka-bhaktirasa
jugupsa-rati  bibhatsa-bhaktirasa
vismaya-rati  adbhuta-bhaktirasa

18 Jiva, Pritisandarbha, Anuccheda 111: yadi samanavdsanas tallilantahpdti bhavet tada svayam sadrso bhava eva tasya
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Jiva cites a passage from the Sahityadarpana that describes this state: ““This is another’s”, “This
is not another’s”, “This is mine”, “This is not mine.”In savouring [a rasa] there is no separation
of aesthetic element and so on.”™® When the original character and the audience share the same
latent disposition, the audience can identify themselves with the original character. Due to this
absorption in the lila the audience experiences bhaktirasa.

In the second case (ii) when the original character and audience share a different latent
disposition, Jiva explains that the aesthetic elements (vibhava), reactions (anubhava), and transitory
emotions (vyabhicaribhava) in Krsna’s drama or poem become almost generalized (prayasa eva
sadharanyam bhavati) for the audience. However, this process of generalization does not occur
completely. Therefore, aesthetic elements and so on only stimulate the audience’s foundational
emotion, but it does not fully develop into a rasa.?® Although Jiva does not give any example, an
example for the second case could be when the audience with a comradely feeling (sakhyarati)
toward Krsna listens to Hanuman’s dealings with Rama. Since Hanuman has subservient (prita)
bhaktirasa toward Rama, the audience’s foundational emotion is stimulated but they do not
experience comradely bhaktirasa.

In the third case (iii) when the original character and audience share a contradictory latent
disposition, Jiva explains that the audience’s general love toward Krsna is stimulated, but
it does not experience bhaktirasa. This occurs when, for example, the audience has the
feeling of comradery (sakhyarati) toward Krsna, and the original character a parental feeling
(vatsalabhaktirasa).”* Thus when an audience with a comradely feeling listens to Yasoda’s dealings
with Krsna, their foundational emotion is not stimulated. Consequently, it does not experience
comradely bhaktirasa.

In Jiva’s discussion of the devotional audience, what is striking is his use of the concept of
generalization (sadharanikaroti / sadharanyam bhavati). While for Jiva the immediate source of this
concept is Visvanatha’s Sahityadarpana, the concept itself is central in Abhinavagupta’s view of
rasa. Thus, while both Pollock and Haberman emphasize the radical break Ripa and Jiva made

with Abhinavagupta’s dominant view, there is also an important element of continuation as well.
5. Latent Disposition (vasana) and the Devotional Audience

As one might expect, however, Jiva’s engagement with the Abhinavaguptian theory is not
straightforward. While Abhinavagupta’s influence onJiva is visible in his adaptation of the concept
of generalization, Jiva also modifies it to accommodate the devotional context. This is observable,

for example, in Jiva’s discussion of latent disposition (vasana). According to Abhinavagupta, the

tallilantahpativisesasya vibhavadikam tadrsatvabhimanini sadharanikaroti /

19 Vigvanatha, Sahityadarpana 3.12: parasya na parasyeti mameti na mameti ca / tadasvade vibhavadeh paricchedo na vidyate //
20 Jiva, Pritisandarbha, Anuccheda 111: yadi tu vilaksanavasanas tada vibhavanam saficaringm anubhavanam ca prayasa eva
sadharanyam bhavati / tena tadbhavavisesasyoddipanamatram syat, na tu rasodbodhah /

2 Jiva, Pritisandarbha, Anuccheda 111: yadi tu viruddhavasanah syat, yathd vatsalena preyasi, taddpi tasya pritisimanyasyaiva
vatsalyddidarsanenoddipanam bhavati / na bhavavisesasya / na ca rasodbodho jayate /
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audience members can experience all the varieties of rasa because they have accumulated the
experiences of all types of life through their previous births.”* Abhinavagupta advances his view,
rejecting the opinion he attributes to Bhatta Nayaka. According to Bhatta Nayaka, when a drama
is based on supernatural stories the audience cannot perceive rasa. For example, when we listen to
the Ramdyana’s narration of Hanuman'’s jumping over the ocean to the island of Lanka, or Rama’s
construction of a bridge across the ocean, Bhatta Nayaka says that we cannot experience rasa since
such aesthetic elements cannot be generalized for the audience due to their uncommon nature,?®

In his Dhvanyalokalocana, Abhinavagupta rejects Bhatta Nayaka’s view:

It is foolhardy when [Bhatta Nayaka says] that not everyone relishes the exploits of
Rama and so on. [This view is false] because the mind is characterized by various
latent dispositions ((vasana)). This is stated [in Yogasitra 4.10 and 4.9]: “They [i.e.,
latent dispositions] are beginning-less because desire is eternal”; “[Latent dispositions]
are without any intervals even when they are separated by birth, place, and time
because memory and latent impression are of one nature.”With this much, therefore, the

perception of rasa is established.?*

Bhatta Nayaka’s view is that ordinary humans cannot appreciate the rasa in the extraordinary
exploits of divine figures such as Hanuman and Rama because a human audience does not have
the appropriate latent dispositions and the supernatural exploits therefore remain un-relatable
to them. Abhinavagupta, however, argues that it is possible to relish rasa in these extraordinary
exploits as well because the audience members have accumulated limitless latent dispositions
through their repeated births.

In his Abhinavabharati, Abhinavagupta also states that any living entity is able to understand all

types —in his case nine—of rasas:

Only these [nine types of emotion] are foundational. In fact, from its very birth a living
creature is possessed of these types of awareness [**] To explain, no living entity is devoid
of latent dispositions based on these mental activities. It is just that for some a certain

mental activity is more prevalent and another mental activity is less so [---].

Abhinavagupta thus promotes the view that the audience can relish all types of rasas.

22 Kamimura 1990: 103, 119, 138 [Locand 187-188]. Abhinavabharati: “[T]he audience members all share a homogeneous
comprehension thanks to the concurrence of their predispositions—everyone’s mind being studded with an infinite array
of such predispositions—and this supplies even greater enhancement to the rasa [Pollock 2016: 195].”

23 Abhinavabharati [Gaekwad Oriental Series 4th ed., 270]: devatadau sadhdranikarandyogyatvat, samudralarighanader
asadharanyat /

Dhvanyalokalocana [1940:  181] devatavarnanadau tad api katham / [---] alokasamaynanam ca ramadinam ye
samudrasetubandhadayo vibhavas te katham sadharanyam bhajeyuh /

24 Dhvanyalokalocana [1940: 187-188]: ramadicaritam tu na sarvasya hrdayasamvaditi mahatsahasam, citravasanavisistatvéc
cetasah / yad aha, “tasam anaditvam asiso nityatvat” / “jatidesakalavyavahitanam apy anantaryam smrtisamskarayor ekargpatvat”
iti / tena pratitis tavad rasasya siddha /

5 Abhinavabharati [Manavalli Ramakrishna Kavi 1956: 182] sthayitvam caitdvatdm eva / jata eva hijantur iyatibhih samvidbhih
parito bhavati / [-**] na hy etaccittavrttivasanasinyah prani bhavati / kevalam kasyacit kacid adhika cittavrttih kacid ana [---]
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Jiva’s view however is closer to that of Bhatta Nayaka. As discussed above, Jiva says that in
the case of Krsna’s lila, the devotional audience experiences only the aesthetic sentiment of those
original characters who share its same disposition. In other words, in Jiva's scheme the type of
bhaktirasa a devotional audience can experience is limited, and it depends on the type of latent

disposition an individual possesses in relation to Krsna.?
6. Conclusion

So, who experiences bhaktirasa? First Jiva acknowledges the views expounded by Bhatta Lollata,
Sankuka, Bhatta Nayaka, Abhinavagupta, and Vi$vanatha. Then he promotes the all-inclusive
view, accepting bhaktirasa not only in the original character and in the actor but also in the
devotional audience. According to Jiva, the key to the audience’s experience of bhaktirasa is the
latent disposition the members possess because it determines the degree to which the process
of generalization occurs. Although mediated through Vis§vanatha, terms such as generalization
and latent disposition clearly suggest Abhinavagupta’s influence on Jiva’s thought. Thus, against
the views of Haberman and Pollock I suggest that Jiva’s bhaktirasa theory reflects Abhinavagupta’s
continued legacy. At the same time, Jiva creatively modifies Abhinavagupta’s ideas so that they
fit in to the context of Krsna devotion that he wishes to focus on. Thus, against Masson and
Patwardhan I suggest that post-Abhinava authors such as Jiva did offer substantial innovations
which merit our attention.

What all this suggests is that Jiva does take the experience of the audience seriously. In many
ways this is not at all surprising given that both the Advaita and the Bhagavata traditions emphasize
the significance of §ravana or listening in devotional practices. Sadananda’s Vedantasara in the
fifteenth century states sravana, manana, and nididhyasana are the three steps in the realization of
Brahman [Hirst 1996: 59]. Bhagavatapurdna 7.5.23. lists nine processes of worshipping Bhagavan,
starting with Sravana and kirtana. 1t is then quite expected that Jiva addresses the accessibility
of bhaktirasa for the audience since any devotional practitioner would start her engagement with
Krsna’s narratives as neither the original character nor as the actor, but as an audience member.
Therefore, while Jiva re-centered the original character in his theory of bhaktirasa, we need to also

remember that he elaborated the bhaktirasa experience of the audience as well.
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1. Introduction

Due to the location of the Kashmir Valley between two high mountain ranges, the Pir Panjal
Range on the south-west and the Trans-Himalayas on the north-east, the Valley has been relatively
isolated, while at the same time constituting a zone of contact between Central Asia, China, and
India. In the early eleventh century CE, al-Birini (973—ca. 1050) offers descriptions of Kashmir in
his writings, especially in his book on India, the Tahqiq ma li-I-Hind (ca. 1030), hereafter the Tahqig.

This work constitutes the primary source of the present chapter, as other writings by al-Birtini
only refer to Kashmir in passing, if at all. For instance, Al-atar al-bagiya (The Chronology of Ancient
Nations, 1000 CE) and the Tafhim (The Book of Instruction in the Elements of the Art of Astrology, 1029
CE) do not contain any references to Kashmir. The Tahdid nihdyat al-amakin (The Determination of
Coordinates, 1025), Al-ganan al-Masadi (ca. 1030), Al-gamahir fi -gawdahir (The Collection of Gemstones,
after 1030) and the Kitab al-saydana fi I-tibb (Pharmacology, ca. 1050)' only sparsely refer to this
region. The main reason is that these books did not focus on India but on various topics, ranging
from astral sciences to mathematical geography, via minerals or medicinal substances. In addition,
Al-atar al-bagiya was composed in the year 1000, that is, 17 years before al-Birtni traveled with the

Ghaznavids from Khwarezm to the east, i.e., in Kabul, Ghazna, Gandhara and Panjab. Thus, the lack

* 1 am thankful to Prof. Walter Slaje and Dr. Natasha Kimmet who took time to read this article and share their insights
with me.

! The Pharmacology, an encyclopedia listing names and properties of plants, animals, and minerals, allows for the
understanding of al-BirGinT’s scope of knowledge on the topic and for studying early medieval scholarly dialogues on
medicines. For writing this book, al-Birini’s sources of information are numerous, mostly consisting in writings by Greek
and Muslim thinkers. Whereas he had information about Indian medicines, such as their names and their origins, he only
refers once to Indian treatises, without providing their titles [Said 1973: 250, no 13].

—93_
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of references to Kashmir in Al-atar al-bagiya may be only due to him not having been in contact with
thinkers and travelers from Kashmir at the time.

The present chapter gathers many passages from al-BirQinT’s writings on Kashmir. It also aims at
contextualizing his account by supplementing it with other textual sources, such as the Sanskrit
Nilamatapurana (ca. 8th century CE) and Rajatarargini by Kalhana (composed in 1149/1151 CE),* as
well as Arabic and Persian records, the Hudad al-‘Alam (compiled in 982/983; hereafter Hudud), the
works by al-‘Utbi, Gardizi and Bayhaqi (996-1077), three authors working at the Ghaznavid court.

The first objective is to provide updated information about geographical names mentioned by
al-Birlni in relation to Kashmir. The identification and localization of these toponyms led to
eventually delineate the territory of Kashmir as it was conceptualized by him. This research then
addresses the question of how the historical, political, geographical, and intellectual contexts of
al-Birlini influenced his access to information about Kashmir and interest in gathering it. While
this study reconstructs the picture that al-Biriini drew of Kashmir when evolving in these contexts,
it also discusses the reasons why and how he was able to depict the cultural and geographical
landscapes of Kashmir in such a detailed manner.

The study reveals that Kashmir was an essential zone of exchanges in various ways—commercial,
intellectual, and religious—and that it maintained active interactions with its neighbors despite
al-BirGnT’s description of it as an isolated region. He generally explains that Kashmir defends
its boundary from Muslim incursions in India. Nevertheless, whereas al-Birtni did not travel to
the Kashmir Valley, he was well acquainted with its geography, religious customs, and sciences
through other sources of information. His knowledge about Kashmir certainly reflects exchanges
and interactions taking place between Kashmir and neighboring regions in the early eleventh
century CE. The present chapter shows that intellectual exchanges between Kashmir and other
parts of India continued vigorously amid tensions between Muslims and Hindus.

This research also brings forward specific type of information about Kashmir, which al-Birfini
gathered and transmitted in the Tahgiq. Lastly, enriching al-Birtini’s descriptions of Kashmir with
other textual sources, Sanskrit, Arabic, and Persian, has brought out a more comprehensive picture
of the region and its interactions with neighboring countries.

Al-Birtini’s descriptions of Kashmir have been broadly classified into three main topics, i.e.,
geography, religious practices, and astronomical sciences because he elaborated much less upon
other sciences or cultural customs. The first section of this chapter focuses on his geographical
descriptions and discusses al-BirGinT’s geographical conceptualization of Kashmir, its territorial
delimitation, and its position as a contact zone. The second section, based on al-Birlini’s account of
religion and astronomy, especially the calendrical systems, highlights how information circulated
between Kashmir and the regions of Gandhara and Panjab, the two regions where al-Birtini mostly
accessed Indian sciences. The last section further delves into the question of the intellectual
exchanges taking place then.

2 See [Witzel 2016: 610, note 4; 618].
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2. Delimitation of the Territory

2.1. A Road from Kanauj to Kashmir

A few comments on the sources and methods are necessary before the textual analysis. Many of
the locales mentioned by al-Birtini in the Tahgig, including those dealt with in the present chapter,
are unidentified historically and geographically. For some of these places, al-Birtini provides
the latitudes in a portion of the Tahqiq and the two geographical coordinates, i.e., latitudes and
longitudes, in a table of his mathematical treatise, Al-qaniin al-Mas‘adi (hereafter Al-qaniin) [Tahqiq
1887: 123.3-7; Tahqiq 1958: 270.5-11; Sachau 1910: I 317; Qaniin 1955: 548-79].°> The figures that
are found in the two books concerning one and the same place do not always agree with each other
nor match the geographic coordinates of modern corresponding known places.

A. D. H. Bivar [1979: 162—4] remarks that if 26° are deducted from the longitudes found in the
printed edition of Al-ganan, it is possible to come nearer to the correct data of modern places.
It appears that this computation provides figures that are more realistic than al-Birtni’s original
coordinates, but the accuracy of these figures also varies from one locale to another, and despite
the deduction of 26° they do not always fit data of the actual corresponding geographical locales.
Thus, some geographical coordinates are provided and discussed in this chapter, but they do not
constitute the main pieces of evidence to identify and localize geographical places mentioned by
al-Birini. Furthermore, distances given by al-Birlini in farsah-s, which are unprecise, have not
been taken into account for situating those places. In keeping with these preliminary observations,
al-BirQini’s geographical descriptions of them and their relative localization will be first considered
and then compared to the coordinates.

Because al-Birlini does not specify whether he understands the term Kashmir (UxiS) as
including only the Valley of Kashmir or as covering a broader area, it is necessary to determine
how he delimited the geographical borders of Kashmir in order to further depict the cultural and
intellectual landscapes of Kashmir in relation to its western and southern neighbors, Gandhara
and Panjab, as the places of al-BiriinT’s visits in South Asia. Two passages drawn from the Tahgig (A
and B) are fully quoted below because they answer the question of the geographical delimitation
of the territory of Kashmir at al-BirGinT’s time, i.e., in the early eleventh century CE. These two
passages also provide useful information about the topography and geography of Kashmir, about
geographical places neighboring Kashmir and their names, and about the contacts between these
regions and Kashmir.

The first passage describes a road leading from Kanauj to Kashmir:

A) From Kanauj to the north-north-west to Sirsaraha (44 L &), there are 50 farsah-s; [from
there] to Pangawar (Ls>%) 18 farsah-s—it is on the mountain, and opposite to it there is

the plain of the country of Taneshar (,4:U); [from there] to Dahmala (4lwa.>), the capital

3 The table in Al-qaniin also provides the coordinates of places in regions other than India. See also [Sachau 1887: xiixiii]
on the latitudes of some places.
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of Jalandhar (,421%), [which is] on the foot [of the mountain], there are 18 farsah-s; [from
there] to Ballawar (Ls3b) there are ten farsah-s, then westward [from there] to Laddah (s3)
13 farsah-s; [from there] to the Fort Rajagirl (s_Sal)) there are eight farsah-s and from
there to the north, to Kashmir, 25 farsah-s [Tahqiq 1887: 100.18-21; Tahqiq 1958: 164.15—
165.2; Sachau 1910: I 205].

Although the toponyms Sirsaraha, Pangawar, Dahmala, and Laddah (or Laddat)*in the above
passage are unidentified, it is possible to know that they are all situated on a road that goes from
Kanauj to Kashmir. The road stretches from east to west, located to the north of Kanauj and to
the south of the Himalayan Range, alongside the Shivalik Hills. It is, however, not clear how close
to the Shivalik Hills some of these towns were situated (see Map 1). The itinerary then bifurcates
northward at Fort Rajagiri to reach the Valley of Kashmir, most probably via the Pir Panjal Pass.

Sachau transliterates Pangawar (Ls>4) as ‘Pinjawr’. Both readings are possible. The first section
of the word panga- may be, however, a transcription of the Sanskrit pafica, i.e., five, while the last
part of the term -war is a derived form of -purq, i.e., town.> Thus, the reading Pangawar is preferred
here. As is often the case with locales mentioned by al-Biriini, the name of this historical town can
refer to several modern places. According to his description, Pangawar lies on the foothills of
the Himalayan range, facing—i.e., north to—Taneshar, the historical Sthani$vara and present-day
Taneshwar [Dey 1927: 110; 194; Bhattacharya 1991: 280].

Just like Taneshar, Jalandhar is a well-known historical region. The modern city by the name
Jalandhar is located between the rivers Beas and Sutlej [Dey 1927: 80; Bhattacharya 1991: 156].
According to al-BirQni, its capital, i.e., Dahmala, is located on the foot of a mountain. The author of
the Hudiid, composed approximately fifty years before the Tahgiq, describes a city named Jalandhar
located on the top of a mountain [Bosworth 1970: 90].° In the mid-twelfth century CE, Kalhana
refers to the kingdom of Jalandhara in the Rajatarangini, as being connected to Kashmir by political
dependency, kinship or in the context of political plots [Rajatarangini 1988: IV 177, VII 150, VIII
1651, 1670, Stein 1900: I 138, 279, I 130-1]. The Rajatarargini does not mention any city named
Dahmala or a toponym similar to it, let alone as the capital of the kingdom of Jalandhar.

Ballawar probably corresponds to the historical city of Vallapura, today known as Billawar and
located in modern Union Territory of Jammu and Kashmir. The Rajatararigini referred to it several
times as an independent kingdom with its own lord [Rajatarangini 1988: VII 220, 270, 588, VIII 539,
542, 622; Stein 1900: 1 287, 291, 315, 11 44, 50. See also Sachau 1910: II 319 and Bhattacharya 1991:
86, 303].

The localization of Fort Rajagiri is problematic since several hypotheses exist among scholars.
Nevertheless, according to the above passage, the road from Kanauj to Kashmir bifurcates north at
Rajagiri, the last station before Kashmir. This description locates it south of the Pir Panjal Range,

perhaps at the entrance of its homonymous pass, and north-west to the unidentified Laddah.

4 Narendra Nath Bhattacharya [1991: 201] mentions Laddah without identifying it.
5> On phonetic transformation of the Sanskrit original name into Arabic, see below section 2.3 (last paragraphs).
© See also Gardizi's comment on some plants found in Jalandhara [Minorsky 1948: 629].
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Further, in another passage of the Tahqiq (Passage B below), Fort Rajagiri is described as located
near Rajawiri (Rajouri) and as lying south of a mountain named Kulargak, which is itself south of
Kashmir and is probably to be identified with Mount Tatakuti in the Pir Panjal Range.

Further, the Rajatarangini recounts how the king Samgramapala of Rajapuri, i.e., modern Rajouri,
located to the south of the Kashmir Valley, in Union Territory of Jammu and Kashmir, is asked
to capture a man named Uccala and to imprison him in the Fort Rajagiri, in order to please the
Kashmiri king Harsa (11-12th c. CE) [Rajatarangini 1988: VII 1248-70, Stein 1900: I 366-7]. In this
narrative recounting events occurring at the end of the eleventh century, Fort Rajagiri belonged
to the country of Rajapurl. Considering these elements, Marc Aurel Stein [1900: 1367, note 1270, IT
298] placed Rajagiri in a valley on the road to the Pir Panjal Pass. This hypothesis concurs with
al-BirGnT’s localization of Rajagiri on the road from Kanauj to Kashmir and is accepted in this
chapter.’

In the mathematical treatise Al-gantn, al-Birtni provides geographical coordinates of several of
the places located on the itinerary leading from Kanauj to Kashmir. In spite of a lack of precision
in some of these figures, the coordinates offer complementary information for localizing the
above places. Coordinates after the computation (of deducting 26° from the original coordinates)®
suggested by Bivar are given in the following table:

Place name Geographical Coordinates

Sirsaraha (also Stirsarahaas Jlssw) | 9°00'N; 76°40’E [Qaniin 1955: 563]

Pangawar 30°05'N; 75°40’E [Qaniin 1955: 563]

Taneshar 30°10'N; 78°25’E [Qaniin 1955: 563]

Dahmala (capital of Jalandhara) 31°10°N; 74°55’E [Sachau 1910: II 317; Qaniin 1955: 563]
Ballawar 31°55'N; 74°00’E [Qaniin 1955: 562]

Laddah (also Laddat) 32°35'N; 73°40’E [Qaniin 1955: 562]

Fort Rajagiri 33°20'N; 73°15’E [Qaniin 1955: 562]

Table 1: geographic coordinates of places located on the road from Kanauj to Kashmir based on

al-BirGnT’s Al-ganan.

Comments to the table:

Sachau enumerates some geographical coordinates as found by him in Al-gantn. In his
annotations to his English translation of the Tahqig, he provides those of Sirsaraha as follows: 38°50’
N and 102°10°E [Sachau 1910: 11317], i.e., 76°10°E after the deduction of 26°. In the available printed
edition of Al-ganiin [Qantn 1955], we only find coordinates of a place named Strsaraha, which
are different from Sachau’s figures: 29°00'N and 76°40’E (after computation). The coordinates
provided by Sachau situate the locale north of the Himalayan Range in West China, while those

found in the edition of Al-ganiin locate the place south of it, northwest of Kanauj. Therefore, the

7 The identification of Fort Rajagiri with a place situated in the Swat Valley, as was argued by Abdur Rehman [1979: 275~
6;2003: 9], is unlikely.
8 The reader may look into Al-qanin in order to have original coordinates.
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latter are taken into account in the present chapter.

The above coordinates delineate an itinerary (white marks in Map 1 below) with a similar
orientation to that of the road delineated by al-Birtni. Except for Taneshar, whose figures may be
corrupt, the itinerary based on the coordinates is globally located slightly further south and west
as compared to their most probable actual location based on al-BirGini’s description (green marks
in Map 1 below). The locales marked by the white symbols follow Bivar’s suggestion of deducting
26° E from the original data found in the printed edition of Al-ganan. It may be, however, possible
to revise his computations on the basis of al-BirGnT’s descriptions of these locales. Their location
may be moved slightly eastward (green marks in Map 1), and it is likely that less than 26° E should
be deducted from the original numbers given in Al-ganiin in order to obtain figures that come near
to reality.

Map 1 below represents places situated according to al-Birtini’s geographic coordinates after the
computation as proposed by Bivar marked in white color, those located on the basis of al-Birtini’
s descriptions in green and the modern locales in turquoise. The map aims to illustrate the above

observations:

Map 1: itinerary described by al-BirGini between Kanauj and the Kashmir Valley

Legend of the map
Il Putative positions, according to al-Biraini’s description

] Positions according to geographical coordinates given by al-Birani
[ Modern places
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2.2. The Neighbouring Regions
The following passage drawn from the Tahgiq® provides additional details on the geographical
delimitation and topographical features of the territory of Kashmir:

B) As for Kashmir, it is a plain surrounded by a high inaccessible mountain [range]. The
[regions] south and east of [Kashmir] belong to al-Hind. Its west [belongs] to kings, among
whom the nearest ones [to Kashmir] are the Boliir Sahs. Then [we find] the Saknan Sahs
and the Wahan Sahs toward the borders of Badahsan. Its (i.e., of Kashmir) north and a
part of [its] east belong to the Turks from Hotan and Tibet. There are approximately
300 farsah-s, [passing] along the land of Tibet, from the pass of BhiiteSar (U<ises; ie.,

Bhiite$vara) to Kashmir, [---]*

The most famous entrance to [Kashmir] is from the village Babarhan (0% ), which lies
halfway between the two rivers Sind (i.e., Indus River) and Jhelum. From this [village]
to the bridge on the confluence of the rivers Kunsari (s_«S) and Mahwi (s .5¢<)—both
coming from the mountains Samilan (;3«5) [and] falling in the stream of the Jhelum
(pli>)—there are eight farsah-s.

From there [up to] the entrance to the ravine, from which comes the stream of the Jhelum,
is a five-day journey; at the end of it (i.e., the ravine), there is the town Dvara (L)), a
watch-station on both sides of the river. Then, the [route] goes out to the open plain.
It ends at Addi§tana (OS2); i.e., Srinagar), the capital of Kashmir, within two days [of
journey], during which one stops at both the town of Uskara (1, 50) and the town of
Baramula (¥ s«/_x), which are on both sides of the valley.

The [capital] city of Kashmir is built over four farsah-s along the two banks of the stream of
the Jhelum. In-between, there are bridges and boats. Its (i.e., Jhelum’s) source is [located]
in the mountains Haramakat (<:sS«2), from which the Ganges also comes. They are
cold and not practicable. Their snow never melts or disappears. Behind them, there is
Mahacina (0:al), that is the great China. When the stream of the Jhelum has flowed out
of the mountains and continued for [a distance equivalent to] a two-day journey, it passes
through Addi$tana, and, after four farsah-s from there, it enters a swamp, whose size is one
farsah by one farsah. They have (i.e., the people of Kashmir) plantations on its border and
on its [parts where] they could fill it [with earth]. Then, [the Jhelum River] goes out of the
swamp up to the town of Uskara and reaches the ravine.

As for the stream of the Sind, it comes out of the mountains Unang (&) in the territory
of the Turks. This is what you [can do] if you want to reach it: from the ravine—the
entrance [to the Valley]—there are, on the left of the mountains Boliir and Samilan, during

% Stein [1900: 11 360-4] discusses parts of this passage and notes that al-Biriini’s descriptions are rather close to the actual
topography.
10 See Passage C below for the elided section of text dealing with customs and traditions of Kashmir.
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a two-day journey, Turks who are called Bhattavaryan (0l si¢2) and whose kings are the
Bhatta Sahs.!! Their towns are Gilgit, Aswira (s_s~!), and Siltas (L), and their language
is Turkish. Kashmir is in distress due to their attacks.

Traveling on the left, one continues through the cultivated [lands] up to the capital on
the right, through contiguous villages longing the south of the capital, one reaches the
mountain Kulargak, which is like a dome, similar to the mountain Dunbawand.’? The
snow never melts there. It is always seen from the territories of TakeSar and Lawhawdr.
Between it (i.e., the Kular§ak mountain) and the Kashmir Valley, there are two farsah-s.
Fort Rajagiri lies to the south of [Kulargak], and Fort Lahir to its west. I did not see
stronger [places] than these two [forts], and at three farsah-s from it, there is the city
of Rajawiiri. Our merchants trade with it but do not go beyond it [Tahqiq 1887: 101.5—
102.4; Tahqiq 1958: 165.11-167.7; Sachau 1910: 1 206-8].

The above report enables us to outline the early medieval boundaries of the Valley of Kashmir
and to get acquainted with the important towns of the time. Localizing these places is relevant
to the present argument. Several of these towns were located on roads connecting Kashmir to its
neighbors and, as seen below, enabled commercial, religious, or intellectual exchanges. They thus
contributed to Kashmir’s position as a contact zone. Approximately fifty years before al-Biriini
composed the Tahgiq in 1030, the Persian geographical report Hudid describes Kashmir as “a large
and pleasant land (Sahr) with numerous merchants”[Bosworth 1970: 92]. This description suggests
that Kashmir already benefitted from a strong position for trade in the mid-tenth century CE.

According to al-BirQnT’s account, Kashmir is delimited by mainland India (al-Hind) in the south
and east, by Bolor in the west, and by Hotan and Tibet in the north. Bolor corresponds to the
region of Gilgit (Pakistan-administered-Kashmir). Wahan is located south of the Pamir Range."*
In the above passage and in Al-qaniin, Wahan is described by al-Birini as located on the limits of
the territory of Badah3an [Qaniin 1955: 573]. According to Vladimir Minorsky, who translated into
English and annotated the Hudid, a road passing by Bolor and Wahan may have connected Kashmir
to Transoxiana [Bosworth 1970: 254].

As for Saknan, it is considered to be part of Wahan in the Hudiid, which describes the two places
as lying to the north of India [Bosworth 1970: 86]."* Badahsan is a region located between the
upper Amu Darya and the Hindu Kush on the trade road between Balkh and Tibet [Bosworth
1970: 350, 364-365)."> Al-Birlini mentions Turks living in Hotan and Tibet, north of Kashmir, The

M The Sanskrit term -bhatta serves as a title for Brahmins according to the Kuttanimita composed by the Kashmiri
Damodaragupta (referred to in [Witzel 1994: 265]).

12 Dunbawand or Danbawand is Mount Damavand located near Tehran, which al-Biriini presumed to be known among
his readerships.

13 Al-Biriini gives the coordinate of Wahan in Al-qaniin, as follows, after the computation: 36°30°N and 70°00’[Qaniin 1955:
573].

14 see also [Bosworth 1970: 63, 71, 120-1].

15 Al-Biriini provides the coordinates of Badah3an in Al-ganiin which are 35°00’'N and 69°10’after computation [Qaniin
1955: 573; also referred to in Bosworth 1970: 365].
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word meaning Tibet in Arabic and Persian early literature was used in a rather vague manner,
denoting different geographical zones or social concepts, depending on the authors. While some of
these sources identified the Tibetans with Turks, some others distinguished each community from
another [Akasoy 2011: 20, 22-6]. In the above passage, al-Birtini understood Tibet as a geographical
region, whereas he used the term Turk to designate an ethnic group, seemingly including both
Turkic and Tibetan people.

The pass Bhiite$vara is named after an epithet of Siva. According to al-Bir{ini’s above account,
it lies much north of the Kashmir Valley, most probably in the geographical Tibetan plateau. In
another passage of the Tahgqig, al-BirGni describes Bhiite$vara as being located on a thirty-day
journey from Nepal, corresponding to eighty farsah-s, and at the frontier of Tibet. For this report,
al-Biriini relied on the description of a traveler whom he met [Sachau 1910: 1202].

Siva Bhiite$vara (also Bhiite$a) is believed to reside south-east of Mount Haramukh, according
to Stein, who identifies the site of pilgrimage to the God near Wangat, a small village located
in the gorge of the Kanakavahini stream.'® Stein also discusses the importance of the cult of
Siva Bhiite$vara in Kashmir [Stein 1900: I 201, note 107; Il 407-8]. According to him, Srinagar
and Bhiite$vara are approximately thirty-two miles away from each other [Stein 1900: I 25, note
129], which does not fit with the 300 farsah-s which al-Birtni gives. Bhiite$vara, its shrines and
pilgrimage site are often referred to in the Rajatarangini [Rajatarangini 1988: 1107, 347, 11 123, 169,
IV 189, V 40, 46, 48, 52, 55, VII 106, VIII 3356; Stein 1900: I 20, 52, 65, 71, 140, 1914, 275, 11 262], but
the Sanskrit text does not provide any exact location for this site.

At the end of the above passage, al-Biriini describes regions south of Kashmir, the mountain
Kulargak, Takesar, Lawhawiir, Fort Rajagiri, Fort Lahiir and Rajawiri. The mountain Kulargak, or
Kulargak (s ,3\S), should be identified with Mount Tatakuti, located in the Pir Panjal Range. Stein
remarks that it has a form in a dome seen from the region of Lahore [Stein 1900: I 297-8, 363]."
This observation agrees with al-Birlini’s statement that the mountain is seen from Lawhawdr, i.e.,
Lahore.

Takesar corresponds to Takkadesa situated near Sialkot [Dey 1927: 200; Bhattacharya 1991: 285].
Takkadesa is referred to several times as Takka in the Rajatarargini [Rajatarangini 1988: V 150, VII
414, 520, 1001, 1064, VIII 1091; Stein 1900: I 205, 301, 310, 346, 350, 11 86]. According to this text,
Takka’s land did not belong to Kashmir, and its people traded with Muslims. Takka is probably
located to the south-east of Rajapuri, i.e., Rajawiiri or Rajouri [Stein 1900: I 205, note 150], which

also suits al-BirtinT’s descriptions. It may also be identical with Taqi mentioned in the Hudid

16 Bhiitevara, Haramakuta and Kanakavahini are mentioned in the Nilamatapurdna. See [Tokunaga 1994: 406-8].

17 The name Kulargak is difficult to explain. Ibn Battiita in the fourteenth century CE mentions a high mountain Karacil
lying above the city Jidya (?), which, according to Hans von Mzik, is the same as Kulargak in al-Birant’s Tahgig. MZik
suggests that originally the term was a Sanskrit compound, constituted by kala (black) and acala (mountain), i.e., kalacala.
This compound would stand as a local translation of Karakorum, a Turkic word meaning black gravel (Mzik 1911: 168,
footnote 9). Alternatively, the term Kulargak could correspond to a corrupted form of the Persian Kith-i-yakh, meaning
the mountain of ice, which the author of the Hudid also names Q.s.k (Qasak?). The geographical location of Kah-i-yakh,
according to this text globally matches that of the Karakorum range [Bosworth 1970: 71-2, 199]. As al-Biriini describes
the mountain as Kulargak as a mountain south to the Kashmir Valley, it is reasonable to think that it was located in the
Pir Panjal range as Stein suggests rather than in the Karakorum.
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[Bosworth 1970: 91, 239, 249-50]."8

Another passage drawn from the Tahgqiq (Passage L) mentions the region of Lawhawiir (st 5)
alongside TakeSar and locates the two places eastward of Nirahara, i.e., Nagarahara, and of
Marigala, i.e., Taxila."

In another portion of the Tahgqiq, al-Birtini describes Lawhawiir as having Mandahakiir (LS s <)
as its capital, located east of Ravi River (Irawah; o3 ') [Tahqiq 1958: 165.7; Sachau 1910: 1 206].
Today, the urban center of Lahore is located to the east of the Ravi. Al-BirGni appears to have used
the designation Mandahiikiir for modern Lahore, the capital of Pakistani Panjab.?

The latitude of Mandahtkir is provided in the Tahqig, i.e., 31°50'N. In Al-ganiin [Qantin 1955;
562], al-Birtini gives the exact same latitude for a city, which he calls Kakamawiir ()s«SS), and
complements this data with the longitude: 73°25’E (after Bivar’s deduction). These coordinates
locate the city near modern Lahore. There is no doubt that Mandahtkiir and Kakamawtr refer to
the same place, i.e., the capital city of Lawhawiir, located not far from modern Lahore and east of
the River Ravi. In addition, as discussed below, Lawhawtir is an Arabic rendering of the original
Sanskrit Lavapura, a historical town [Dey 1927: 114; Bhattacharya 1991: 244] located near modern
Lahore.?!

Fort Lahiir (Use), also spelled Lawhir (Ustsl), is a different place from Lawhawdr.
Al-Birtini records several spellings for both Lawhawar and Fort Lahiir, which complicates their
geographical identification. In addition, in Al-ganiin, al-Birtini provides the exact same name,
i.e., Lawhawir (Usw ), for two different locales: one is the aforementioned region having
Kakamawiir/Mandahtkir as capital [Qaniin1955: 562], while the second place is “the fort
Lawhawiir in the mountains of Kashmir”(Use3S Jus A& s 5l 428) [Qan{in 1955: 574], each with a
different set of coordinates. The fort Lawhawiir mentioned in Al-qaniin most probably corresponds
to Fort Lahiir referred to in the Tahqiq because al-Biriini gives the exact same description of the
place in both works. Only the spellings differ.

Thus, in my view, the two “Lawhawiir’spelled in the exact same way in the same book refer to
two different places, the region of Lawhawr (i.e., modern Lahore) and of Fort Lahir. This indicates
that a difference, or a similitude, of spelling does not constitute a strong piece of evidence to
identify two places or, on the contrary, to reject their identifications. The specification by al-Birtini
of Lahr as a fort in both the Tahqiq and Al-ganin carries more weight than a variance of spellings

for its identification.

18 See also [Sachau 1910: 11 320]. Muhammad Waliullah Khan [1979: 222-3] identifies Take$ar with Taxila. Al-Biriini,
however, identifies Taxila (J4_S5) with Marigala (sl 4) [Tahqiq 1887: 156; Tahqiq 1958: 257; Sachau 1910: 1302-3].

19 See below Passage L in section 5 [Sachau 1910: 11 360]. the Margalla Hills are located to the north of Islamabad and to
the east of Taxila. On the identification of Taxila with Marigala or Marigala, see Dani [1999: 1].

20 The Hudid (982/83) knew Lahore (Us¢!) as a town being under the governance of Multan and as possessing several
districts, without any Muslim inhabitants [Bosworth 1970: 89-90, 246-7].

21 Khan [1979: 223-4] argues that Lawhawiir, which al-Biriini describes as having Mandahiikiir as its capital, corresponds
to modern Lahore and Sialkot regions, while Lawhawir, which al-Birtini mentions together with Take3ar refers to another
site. Khan supports his argument by stating that no mountain is seen from Lahore or Sialkot, which would contradict
al-Birini’s descriptions of Lawhawiir and TakeSar. According to Stein [1900: IT 298], however, as seen above, one can see
Mount Tatakuti from Lahore.
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Fort Lahiir was located to the south-west of the Pir Panjal Range, i.e., south-west to Mount
Tatakuti, as described by al-BirTni. Further, according to Stein [1900: 11 293-300, 364], Fort Lahdir is
Lohara, also known as the Castle of Lohara, situated south-west of the Pir Panjal Range and referred
to in the Rajatarangini as a region depending on Kashmir [Rajatarangini 1988: IV 177; Stein 1900:
138]. Mahmid of Ghazna attempted twice—in the years 1015/16 and 1021/22—to seize a fortress
known as Lohkot or Loharin located on the foothills of Kashmir [Nazim 1931: 104-5].22 In Sanskrit,
loha-kota literally means iron fort, pointing to the strength of the place claimed by al-Birtini with
regard to Fort Lahdr. Thus, considering the above, Lohkot is most probably Fort Lahtir mentioned
by al-Birtini and identical to Lohara mentioned in the Rajatarangini.

Lohara, or Fort Lahiir, might have been located on the Tosmaidan Pass [Stein 1900: 11 298; 433].
Al-Birlni provides the latitude of Fort Lahiir in the Tahqgiq [Tahqiq 1887: 163.3; Tahqiq 1958: 270.5—
6] which is 34°10°'N and both coordinates in Al-ganiin [Qaniin 1955: 574], i.e., 33°40'N and 72°20°
E after the deduction of 26° suggested by Bivar.* According to Stein, the difference between the
two latitudes of 00°70’is an inaccuracy that does not impact the identification of Fort Lahtr with
Lohara. Stein also compares the coordinates given by al-Birtni with the latitude of Loharin, i.e.,
33°48'N and remarks that the data found in Al-qantn are closer to the reality [Stein 1900: 11 298].

The localization of Rajawdiri is less problematic, and this city corresponds to the modern Rajouri,
situated to the southeast of Punch [Dey: 1927 165; Sachau 1910: 11 320]. 1t is identical with Rajapuri
mentioned in the Rajatarangini. It is extensively referred to in this Sanskrit work, which testifies
to the close contacts, either strained or collaborative, between Rajapuri and Kashmir (See, for
instance, [Réjataraﬁgini 1988: VI 286, 3489, 351, VII 104-5, 267; Stein 1900: I 259, 264, 275, 291]).
Rajawiiri or Rajapuri benefited from being located on the road from Panjab to Kashmir, as attested
by the testimony of the Rajatarangini and al-BirGinl. Its zone of influence probably included the
upper Valley of the Tohi and Rajagiri [Stein 1900: II 433].

2.3. The Kashmir Valley

The middle section of the above passage deals with Kashmir and its valley, rivers, towns, passes,
and general topography. The identification of the town Babarhan is uncertain, but al-Birtini
describes it as located on one of the trails leading to the Kashmir Valley. Minorsky [Bosworth
1970: 370], following Stein [1899: 222], locates it in the basin of Chamhad.?* In Al-qaniin [Qaniin
1955: 562], al-Birtini describes Babarhan as being “the door of Kashmir toward several of its roads”
(Also in [Bosworth 1970: 370]). The confluence of the river Kunsari and Mahwi, which one reaches
after leaving Babarhan according to al-Birini, is located in modern Muzaffarabad. Sachau [1910:

1T 320] suggests that Kunsari is the River Kunhar located in today’s Pakistan and Mahwi identical

22 The historian Gardizi at the Ghaznavid court reports for instance Mahmiid’s and Mas‘@id’s attacks to Lohkot, also called
Loharkot [Bosworth 2011a: 87-88, 92, 104]. Al-Biriini states that he saw Fort Lahir. This may have happened during the
second excursion of Mahmiid to the fortress in 1021/22 [Said/Khan 1981: 85-6].

23 see also [Sachau 1910: 11 317].

24 Al-Biriini gives the geographic coordinates Babarhan in Al-ganiin [Qaniin 1955: 562], which Minorsky [Bosworth 1970:
370] also reproduces, seemingly after emending them, too. However, the coordinates given for the town Babarhan appear
to be particularly inaccurate. Therefore, they are not taken into account here.

—103—



VERDON, Noémie: Kashmir and its valley in al-Birtni’s writings

to Kisanganga (also Neelum River). Their confluence is located today at the site of the Red Fort of
modern Muzaffarabad. Stein [1900: II 361] is also of the opinion that the place referred to as “the
bridge on the confluence of the rivers Kunsari and Mahwi”corresponds to modern Muzaffarabad.

The confluence between Kisanganga and Jhelum is located a few kilometers further south. From
there, the Jhelum Valley can be followed to enter the Kashmir Valley via Baramula, i.e., modern
Baramulla. Before reaching Baramulla, the road leads to a place called Dvara. Literally, dvara
signifies door, passage, or entrance in Sanskrit. As a generic term, it designated several passes
to Kashmir (See, for instance, [Stein 1900: I 23, note 122]). In this case, it is a watch station
located in the Jhelum Valley located somewhere before Baramiila on the way from Muzaffarabad
to Srinagar.?

Addistana stands for Adhisthana, an alternative name for Srinagar. In Al-ganiin [Qaniin 1955:
574], al-Birtini provides its coordinates, which are after computation 34°20'N and 72°40°E.? These
figures locate the town somewhat further westward than modern Srinagar. In the above passage
drawn from the Tahqiq and in Al-qandan [Qantin 1955: 574], al-Birtini states that it is the capital of
Kashmir and that it lies on both banks of the Jhelum River, referred to by its alternative name
Vitasta, by way of an Arabic derived form (<), The city of Adhisthana is also mentioned several
times in the Rajatarangini [Réjatarar'lgim 1988: 1104, 129, 306, IV 6; Stein 1900: I 19, 25, 46, 121].%7

Uskara corresponds to the ancient Huskapura, which was an important Buddhist site visited by
Xuanzang [Watters 1904: 258; Dey 1927: 262; Bhattacharya 1991: 298]. It is referred to throughout
the Rajatarangini [Rajatarangini 1988: 1 168, IV 188, V 259, VI 186, VII 1311, VIII 390, 719, 822; Stein
1900: T 30, 140, 220, 251, 371, 11 33, 57, 66]. The many occurrences of this city in the Rajatarangini
indicate its importance for the history of Kashmir for a long period of time. Baramiila is a derived
form of the Sanskrit Varahamiila, also known as Varahaksetra [Rajatarangini 1988: IV 186, VII 1309,
VIII 451-2, 1229; Stein 1900: 1 251, 370, 11 37-8, 98]. Varahamiila was hosting an image of Visnu in
the form of its boar’s avatar [Dey 1927: 222; Bhattacharya 1991: 88].”® The two towns, Huskapura
and Varahamila, were located opposite to each other, on each side of the Jhelum River.

Al-Biriini also mentions the mountains Samilan, Haramakiit, Unang and Boldr. The
identification of Samilan is uncertain. The Arabic is perhaps a rendering of the original Sanskrit
Syamald, an epithet of the Goddess, particularly venerated in Kashmir. The Haramakiit mountains
correspond to the modern Mount Haramukh, or Haramakuta, located to the north of the Kashmir
Valley in the Great Himalayas of the Union Territory of Jammu and Kashmir [Stein 1900: 18, note 36,
20, note 107, 11 285, 380, 407; Bhattacharya 1991: 146]. The term Unang (possibly Anang) bears some
resemblance with the modern Nanga Parbat, an eight-thousand-meter mountain located in the
Western Himalaya north to the Haramukh peak in the Pakistani administrated sector of Kashmir.

Its name derived from the Sanskrit nagna parvata means the naked mountain.

%5 see also [Stein 1900: II 355, 362].

26 Minorsky reads 33°20'N and 98°40’E [Bosworth 1970: 370].

27 see also [Stein 1900: 11 439-41].

28 On the two cities, see [Stein 1900: I 251, note 186, 11 482—4]. See also [Sachau 1910: II 320].
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In general, al-Birlini’s account of the rivers’sources is doubtful. In contrast with the above
report, neither the Ganges nor the Jhelum arises from this peak, and both have separate sources.
Stein explains that this confusion can be due to the Kashmiri tradition according to which the
Indus emerges from Mount Haramukh and to the name of a sacred lake, Ganga-lake, or Gangabal,
situated in the foot of Mount Haramukh [Stein 1900: 1I 363]. Lastly, according to Stein [1900: 1I
363], the swamp mentioned by al-Biriini corresponds to Wular Lake, while the cities Aswira (read
Asiira?) and Siltas, belonging to the Bhatta Sahs together with Gilgit, should be identified with

Hasor and Chilas, respectively.

The following map shows the different regions discussed above:
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Map 2: Kashmir and the surrounding regions in [Bosworth 1970: 261, Map iv].?

To conclude these initial observations on the geography of Kashmir and its surroundings, the
exact localizations of some of the above places are problematic. In particular, the localizations
of Fort Lahr, Fort Rajagirl, Lawhawiir and TakeSar can be debated. The present discussion
however shows that Stein’s identifications of these places are likely to be correct. In addition,
the locales referred to in the above passage and belonging to the territory of al-Hind, i.e., the
Indian Subcontinent, were positioned in one same region: south, south-west and south-east of
the Kashmir Valley, and relatively close to it, i.e., in today’s Pakistani and Indian Panjab, and in the
modern states of Jammu and Kashmir, and Himachal Pradesh. Al-Birlini, in his report, mentions
these places together in relation to the southern boundary of the Kashmir Valley.

Al-BirGini’s description covers the territory of Kashmir, its limits and the itineraries leading to
it and outlines boundaries that approximately corresponds to the edge of the modern Valley of
Kashmir. It however appears that al-Birtini also included the forests and mountains south to it in
his conception of Kashmir. Forts Rajagiri and Lahtr are for instance described as being located in
the “mountains of Kashmir” (L3S Jus 3) [Qaniin 1955: 562, 574). Another of al-Biriini’s comments
confirm that he included southern forests in the territory of Kashmir. In the Pharmacology (Kitab
al-saydana), composed in approximately 1050, al-Biriini states that he has seen apples in the woods
of Kashmir [Said 1973: 91]. He however never visited the Kashmir Valley, as he states it in a passage
of the Tahgqig,*® while his writings reveal that he visited the woods and mountains, i.e., forts Lahiir
and Rajagiri, of Kashmir.*!

Only one instance found in al-Biriini’s writings offers an explicit specification of whether his
description pertains to the Valley of Kashmir, or to a broader area. In passage E below, al-Biriini
relates his account to “inner Kashmir”(siS J312)*2 Minorsky explains that the later geographer,
al-Dimasqi (1256-1327 CE) distinguished between inner and outer Kashmir [Bosworth 1970: 254].
This differentiation may indicate a territorial division of Kashmir into two zones, i.e., the Valley
strictly speaking and a broader area including some surrounding mountains and territory, a
differentiation which al-Birini vaguely specified at times.

Further, in addition to sole geographical considerations, two remarks arise about the
topographical names transmitted by al-BirQini in the above two passages (A and B). A phonetic
change occurred in a systematic way between the original Sanskrit designations of the places
and their Arabic corresponding transliterations by al-Birtini. Two well-known examples of such
phonetic transformation are that of the city of Purusapura which was converted into Parasawar

(Lski_n), ParaSawar (Us<iy) or PeSawar in Arabic and Persian languages, and of Lavapura which

2 See also the “Maps showing the routes taken by Buddhist monks before [--] and after [--] the mid-sixth century”in
Kuwayama 2002: Illustration 17 and the “Map of the routes across the Karakorum and the Hindukush”in [Inaba 2010:
444],

30 See passage D in Section 3 below.

31 Another place described by al-Biriini as being located in the mountains is the unidentified village Salyaha (Aalilw)
[Gamahir: 87.9-10; Said 2001: 99].

32 See Passage E in Section 4.
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was transcribed as Lawhawiir, i.e., the modern Lahore in Panjab. A few other instances of a similar
phonetic modification occur in al-BirGini’s account: Rajapurl was rendered as Rajawiri in the
Tahgqig, i.e., today’s Rajouri; Vallapura changed into Ballawar; and perhaps Panjapura, or rather
Paficapura in Sanskrit, was transcribed as Pangawar by al-Birini. If this is correct, it is then possible
to determine that the Sanskrit synonymous words -pura and -pur, meaning fortress or town, at the
end of a compound in topographical terms were transformed in the Arabic forms -war and -wiirt.**

Furthermore, Stein [1900: 11 362, note 59] observes that al-Biriini refers to the capital of Kashmir
as Adhisthana rather than as Srinagar, which indicates a Sanskritized source of information. In
addition to this example, other topographical names mentioned by al-Birfini are terms coming
from the Sanskrit language, even if phonetically transformed. Examples are the ParaSawar,
Lawhawiir, Rajawiri, Ballawar, Pangawar, AddiStana, but also Dvara, Uskara representing the
Sanskrit Huskapura, Fort Lahiir for Lohara and Mahacina (¢sale=), an Arabic transliteration of
the Sanskrit mahdcina, literally meaning great China or China. Al-Birfini is also using Sanskrit
terminology for mountains, such as the pass Bhiite$vara, the mountain Samila(n), in most
likelihood a transliteration of §yamald, and the Haramaktt mountains for Haramakuta. Al-Birtini’s
reliance on Sanskrit in his geographical descriptions indicates at least that his informants were
Sanskrit speakers. As seen below, some content related to Indian astronomy and Hindu religion,
also indicates that they were Brahmins.

3. Contact zone

The itineraries which al-BirGni describes at length suggest that Kashmir was in the center of
a network of roads, through which goods and ideas circulated. It also appears that the Valley of
Kashmir was located at the crossroad of several cultural or political zones. Although there is little
information about the political and economic situations of the territory neighboring Kashmir and
its valley, literary sources, examined for the present study, suggest that this territory was divided
into local kingdom:s.

According to al-Birani, regions north to Kashmir belonged to Turks of Hotan and Tibet. He also
refers to rulers whose dominions were located to the north-west of the Valley, i.e., the Bolirs,
Saknans, Wahans and Bhattas (Passage B). The kings of Bolor are mentioned in the Hudiid as
the Buliirin-shah and as claiming to be of solar descent [Bosworth 1970: 121]. Al-Biriini further
explains that Gilgit and Chilas belong to the territory of the Bhatta Sahs, whom he also calls
Bhattavaryan (perhaps Bhattavarman) and identifies as Turkish. According to the Hudid, these
two towns, located on the ancient Silk Road network, were commercial platforms in the exchanges
of products and goods of the time notably with Kashmir and the Islamic world [Bosworth 1970: 350,
364-5,369].> For instance, the Hudiid explains that Bolor imports its salt from Kashmir [Bosworth

33 Phonetic modifications of original Sanskrit words into Arabic letters, which were rather frequent in al-Biriini’s
writings, often occurred in a systematic way [Sachau 1888; Chatterji 1951: 89-94; Verdon 2019: 71-7].
34 See also [Bhattacharya 1991: 136].
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1970: 121]. In the Saydana, al-Biriini mentions plants brought from Kashmir to other unspecified
regions, in most likelihood parts of Central Asia [Said 1973: 193, 276].

Commercial exchanges also took place with regions south of Kashmir. An example is the salt
trade between the Panjab and Kashmir. Salt was produced in the Salt Range and brought to the
Valley through the Pir Panjal pass [Kuwayama 2002: 112]. As seen above, the itinerary described
by al-Birani leading from Kanauj to Kashmir probably went through the Pir Panjal Pass. This pass
leading from the Valley to different parts of southern regions also connected Kashmir to the Late
Shahi realm.

The kingdom of the Late Shahis extended south and south-west to the Valley of Kashmir, i.e., in
Gandhara and Panjab. Its rulers were struggling to counter the Ghaznavids’attacks. It appears
however that other local kings were governing smaller regions south of the Kashmir Valley.
According to the Rajatarangini, the king Simharaja, father of Queen Didda, was the ruler of the
Castle Lohara in the second half of the tenth century CE and son-in-law of the Late Shahi king
Bhimadeva (r. ca. 921-964) [Rajatarangini 1988: VI 176-8; Stein 1900: I 249]. Other kingdoms
connected to Kashmir in some way or the other in the course of early medieval history are for
example Jalandhar and Rajapuri [Rajatarangini 1988: IV 177, VII 150, 267; Stein 1900: I 138, 279,
291]. Bayhagqi and al-‘Utbi refer to an Indian king named Janki (possibly for Canakya) and ruling a
territory located on a pass leading to Kashmir, in the mountains, in the year 1030. This king would
be affiliated to the rulers of a place known as Kalanjar (not Fort Kalinjar in central India) on the
foothills of Kashmir. Janki is described by Bayhaqi as having given allegiance to the Ghaznavids
from the year 1018 onward [Bosworth 2011b: 145-6; 2011c: 208-9; 2011d: 61-2, note 269].

The exact nature of the relations and affiliations which these neighboring rulers maintained
with each other, with Kashmir and the Ghaznavids is undetermined. However, these regional
kingdoms of the time also played a role in the geographical, political, intellectual, economic, and
cultural landscapes of the region.

In addition, al-Birtini recalls that China is located behind the mountain Haramakadt, i.e., Mount
Haramukh, in the Himalayas. Another passage of the Tahgiq explains that “the country of Kashmir
is in their centers (i.e., of the Himalayan mountains) and is connected to the country of the Turks”
[Tahqiq 1887: 128.19-20; Tahqiq 1958: 214.3-5; Sachau 1910: I 258]. Most of the aforementioned
regions surrounding Kashmir are linked with the Valley by mountain passes. Thus, Kashmir served
as a contact zone between these differently influential kingdoms and empires, i.e., Turk, Tibetan,
Chinese and Hindu, which were also connected to each other through this zone. At this time,
the south-western boundaries of the Valley of Kashmir had been also reached by Muslim armies,
representing another political and cultural group connected to the Valley.

In the Tahdid, composed in 1025 CE, i.e., approximately five years before the Tahgiq and Al-qanan,
al-Birlini provides a map representing the seven Persian ki$vars, dividing different regions of the
world into seven zones [Ali 1967: 102; Tibbetts 1992: 93-94]. Whereas it is not necessary to take
into account his full and detailed discussion about this topic, it is worth noting the place held by
Kashmir in this map:
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Map 3: seven kingdoms according to al-Birlini’s Tahdid [Ali 1967: 102, Fig. 23]

Irrespective of when this conceptualization of these different regions has entered in the history
of geographical literature, the above map illustrates how Kashmir was seen by al-Biriini, i.e., as a
contact zone between India and China. It also reflects the geopolitical situation of the Kashmir
Valley in early medieval South Asia and its importance for intercultural interactions of the time.

Yet, in other passages, al-Birtni suggests that Kashmir was rather isolated, notably from the
south-western regions. In Passage B above, for instance, he comments that “our (i.e., Muslim)
merchants trade with [Rajawiri] but do not go beyond it”. This remark indicates that commercial
exchanges took place between the Islamic world and Indian regions located south to the Kashmir
Valley, while stopping before reaching the Valley. There are a few additional passages illustrating
tensions between the Islamic state and the Indian world, and especially the Valley of Kashmir.

Al-Biriini thus writes about the Kashmiris:
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C) The people of Kashmir are pedestrians—they do not have riding animals, nor elephants.
Their noble ride a khatva-s (< 5),% i.e., bedstead (i.e., palanquin) carried on the neck of
men. They take care of the strength of [their] place and constantly take precautions to
secure their entrances and passes. Therefore, it is very difficult to intermingle with them.
Before, one or two foreigners could enter [Kashmir], especially Jews. Now, they do not let
enter any Indians unknown [to them], thus how [could they let] others? [Tahqiq 1887:
101.7-11; Tahqiq 1958: 165.15-166.2; Sachau 1910: 1 206].

This excerpt, in addition to describing means of locomotion specific to the people of Kashmir,
empbhasizes the condition of the Valley of Kashmir as isolated from neighboring regions. According
to al-Birni, this seclusion was encouraged by its inhabitants and resulted in a total closing of the
boundaries. In the following passage, al-BirGni attempts to provide a historical reason for the

isolation of Kashmir:

D) He (i.e., Muhammad b. al-Qasim) penetrated the country of al-Hind, to the city Kanauj,
and walked on the land of Gandhara and on the boundaries of Kashmir while returning
by fighting at times and peacefully at other times. He left the people [to keep their] faith,
except for those among them who accepted the conversion. This planted hatred in their
hearts [---]. He (i.e., Sebiiktigin the founder of the Ghaznavid dynasty) paved the way
for those who succeeded him to weaken the border of al-Hind, with roads which Yamin
al-Dawla Mahmiid—may Allah be merciful to both of them—would follow for more than

thirty years. He (i.e., Mahmiid) destroyed with these [years] the collective bulk of them®.

Before narrating the inroads of Muhammad Ibn al-Qasim, i.e., the commander working under
the order of the Umayyad Califate, to Kanauj, Gandhara and Kashmir, al-BirGni reports his raids to
Sistan, al-Mansura and Multan. Despite this account, Ibn al-Qasim reached as far as Multan, passing
via Sistan and Daybul in Sind, but did not advance further north or east to places such as Kanauj,
Gandhara and Kashmir. This misleading information may be due to the fact that the commander
benefited from such a fame, after having opened the eastern boundaries in Sind, that other military
achievements were attributed to him, or perhaps because al-Birini wanted to trace the feats of
Sebiiktigin and his son, Mahmiid al-Yamini, in Gandhara, Panjab and mainland India back to an
older legacy, i.e., that of Ibn al-Qasim. Whatever be the case, al-Birtini’s historical account of

the military conquests of al-Hind terminates with the successes of Mahmid. This history of wars

% [Stein 1900: I 159, note 407] conjectures that the Arabic word <53 romanized as katwat is the rendering of the Sanskrit
karniratha which means “kind of litter”. The Arabic transliteration is however closer to the Sanskrit khatva, meaning
bedstead, probably the term which al-Birtini referred to here.

36 The expression “he destroyed with it the collective bulk of them” (a1 s ez 3Ui8) recalls the saying “may Allah destroy
the collective bulk of them”(ad<1 yas 4 2Ul) and performed some wondrous things in their country by which they became
just like atoms scattered in all directions and just like a famous tale told in the night. The remaining of them, [being]
vagabonds, kept up an extreme aversion to, and distance from, the Muslims, nay, this was the reason why their sciences
vanished from the conquered frontiers and retired toward unreachable [places], such as Kashmir, Varanasi and the like,
with an intensification of their enmity toward every side on account of politics and religion [Tahqiq 1887: 11.5-13; Tahqiq
1958: 16.8-19; Sachau 1910: 1 21-2]
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means to show the raisons of the hatred which Indians harbored toward Muslims, and the seclusion
of Kashmir.

The above suggests that commerce stopped at the boundary of the Kashmir Valley (Passage B),
that the restriction of exchanges—already few in numbers formerly—between the Valley and other
regions of South Asia (Passage C) became total, and that this restriction was due to the expansive
policy of Muslim military chiefs (D).

Al-Birtini’s comment on the withdrawal of sciences to Kashmir and Varanasi leads to two
observations. It strongly suggests that neither Mahmiid’s army nor him accessed Kashmir and
Varanasi by the time of the composition of the Tahgig, in approximately 1030 CE. Overall, Passages
C and D help understand how Kashmir was conceptualized in the early eleventh century CE, i.e.,
as an inaccessible and secluded land, reputed to have strong military defenses and intellectual
tradition. Al-BirGnT’s remark on Kashmir being a center of science is corroborated by Sanskrit
literary sources [Witzel 1994: 272-3, 2016: 628-31] and by Gardizi, a historian at the court of the
Ghaznavids contemporaneous to al-Birtini. Gardizi states that sages come particularly from the
province of Kashmir.*”

Al-Birlini’s comment also points to a consequence of Islamic military conquests to al-Hind on
the intellectual history of South Asia. The question arises of whether these incursions primarily
impacted the development of sciences, or also influenced commercial and religious activities. It
appears that literary sources, including other al-Birtini’s accounts of Kashmir, shows that various
types of exchanges continued to take place in spite of the Islamic military incursions at the doors

of Kashmir.
4. Religion

Six passages, drawn from al-Birtini’s Tahgiq (ca. 1030) and Saydana (ca. 1050), are quoted here
consecutively to each other. They are discussed below and complemented with other sources of
information. They all indicate that information about Hindu religious practices of the Valley of
Kashmir were available to al-Birlni, about specific deities worshipped there, customs related to

pilgrimage sites and religious festivals These passages are the following:

E) In inner Kashmir, at two or three days of journey from the capital in the direction of
the mountains of Bolor, there is the house of a wooden idol, called Sarada (2_\%), which is
much venerated and visited [Tahqiq 1887: 56.15-6; Tahqiq 1958: 89.12-3; Sachau 1910: I
117].

F) Jars of the water of the Ganges (BX) and basket of plants of Kashmir are carried to
[Somnath (&ie sw)] every day. Their belief about it (i.e., the lingam of Somnath) is that it
heals chronic illness and frees from every disease to which there is no cure [Tahqiq 1887:

37 Gardizi draws from several sources for his account of India: al-BirGini for describing the Indian religious festivals,
Gayhann, Ibn Hurdadbah and Barmakid Yahya ibn Halid (ca. 800 CE) [Minorsky 1948: 625 and footnote 2, 626-7].
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203.5-6; Tahqiq 1958: 430.17-9; Sachau 1910: 11 104].

G) Kashmir is now visited [by devotees]; similarly, Multan (01 s<) was [visited] before the
destruction of its temple [Tahqiq 1887: 276.1-2; Tahqiq 1958: 466.5—6; Sachau 1910: 11 148].

H) The second [day] of the month of Caitra (Jis; March-April),*® the people of Kashmir
have a festival, called Agdiis (us), on account of a victory of their king, Muttai (is; ie.,
Lalitaditya Muktapida) over the Turks. According to them, he was ruling over the whole
world [Tahqiq 1887: 287.14-5; Tahqiq 1958: 486.9-11; Sachau 1910: 11 178].

1) JivaSarman (a_<na) relates that the people of Kashmir celebrate a festival on the 26th
and 27th of this month (i.e., Bhadrapada, August-September),* because of woods’logs
(2 gU8) called ganaha (?) (+X) which the stream of the River Vitasta (< i.e., Jhelum)
carries inside the capital, called Adhisthana, during those two days. They maintain that
Mahadeva (5234=) send them in the [river]. They claim their particularities: whoever
wants to take them is not able to seize them, because these [logs] go away. The people
of Kashmir, whom I have seen, do not agree with the place and time [of the festival] and
they maintain that this [festival] takes place in a water pond called Kiidasahara (LsS25S;
Kapate$vara?)®® on the left [side] of the source of the aforementioned river and that
it takes place in the middle of [the month of] Vai$§akha (dlix; April-March). The latter
[version is more likely], because Vaisakha is the moment of the rise in the water. About
this matter, similarities exist with the piece of wood of Gurgan (i.e., ancient Gorgan),
which emerges when the water rises in its source [Tahqiq 1887: 289.6-14; Tahqiq 1958:
489.10-490.12; Sachau 1910: II: 181-2].

J) The Indians from Kashmir [reported] that in the land of the Dardars (L2 Dards?) their
people are called Bhattavarman (o)L s5; Bhatawaran) and that they were neighbors with
them (i.e., Kashmiris) from the province of the Turks. Sometimes we find in cultivated
fields numerous footsteps of cattle, in which are stains of gold, [which is] insignificant
[and] low in value. They attribute them to the bull of Mahadeva (s%=), the chief of
the angels (i.e., deva-s), [which] presented this [gift] to the bull of the owner of the field
[Gamahir: 237; Said 2001: 294].

Passages E and I points out two Hindu deities which were worshipped in the Valley of Kashmir
in the early eleventh century CE., i.e., the goddess Sarada and the god Mahadeva, i.e., Siva. The
temple of Sarada, mentioned in passage E, located to the north-west of Srinagar, i.e., toward Bolor,

according to al-Biriini, may correspond to today’s ruins of the site known as the Sarada Pitha,

38 This corresponds to the second tithi of the suklapaksa of Caitra [Verdon 2019: 69].

39 This corresponds to the eleventh and twelfth tithi of the krsnapaksa of Bhadrapada [Verdon 2019: 69].

40 The Arabic term KiidaSahara most probably refers to the original Sanskrit Kapate$vara, despite an important phonetic
change. This word is mentioned in the Nilamatapurana and refers to a “statue of Siva in the form of a wooden log”
[Tokunaga 1994: 406]. This pilgrimage site was renowned beyond Kashmir, as Bhoja, the ruler of Malwa, had a building
erected at Kapate$vara [Witzel 1994: 258, 262].
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situated west of Pakistan-administered-Kashmir in the valley of Mount Haramukh.

In a passage of the Gamahir, al-Bir{ini mentions in passing the idol Samil (Jx<) in Kashmir,*
which is the goddess Syamala, a form of Durga (but also the name of a mountain, see above).
He does not however give its precise location of the idol but describes it as opposite or parallel
(813s4) to the Indus River. Muneo Tokunaga [1994: 418, no 1347] lists a site of pilgrimage named
Samala (modern Hamal Pargana, north of the Jelhum River and the Wular lake). Samala was a
district often mentioned in the Rdjatararigini [Stein 1900: I 280, note 159, II 484], but none of
these references indicates the existence of a pilgrimage site or a temple dedicated to the goddess
Syamala. Nevertheless, al-Biriini’s account indicates that cults dedicated to the Goddess were
practiced by Kashmiri people.

The last of the above passages (J) gives information about religious practices of people inhabiting
a region near Kashmir, probably the Dards. Al-Biriini identifies them as the Bhattavarman, who,
according to Passage B, live in the region of Bolor, west to Kashmir. These people were devotees
of Mahadeva, i.e., Siva. Thus, Siva was worshipped not only in Kashmir but also in its neighboring
regions.

Further, passages F and G indicate exchanges of goods and movements of people for religious
purposes in pilgrimage sites. Al-Birlni also gathered information about Hindu religious festivals
in Kashmir. Passages H and I describe two festivals. One of these festivals was dedicated to an
ancient ruler of Kashmir, i.e., Lalitaditya Muktapida (mid-8th century CE),** while the other one
celebrated the god Mahadeva in a site called Kapates$vara.

Lastly, passages I and J show that al-Biriini directly communicated with Kashmiris. Cultural
exchanges were thus taking place between Kashmir and mainland India in the early eleventh
century CE, even when the Ghaznavids exerted pressure on its boundaries. Al-Birini gathered
his information about religious practices and beliefs in Kashmir by way of his interactions
with Indians, rather than through the Sanskrit literature he consulted. These informants were
Kashmiris as seen above, while other passages of the Tahgig reveal that his interlocutors came
from different parts of the Indian Subcontinent [Tahqiq 1958: 125.5-6, 129.3-4, 170.4-5, 347.15-8,
451.4-5; Sachau 1910: 1 161, 165, 211, 11 9, 129], and were in most likelihood pilgrims, traders, and
travelers.

Because al-Birtni collected this information through communicating with people, his reporting
of two shrines dedicated to feminine deities highlights their fame as important religious sites of the
time. In general, the above passages point to the role of Kashmir as a religious center for Hinduism
in the early medieval period. The description of Kashmir by the Hudid (982/83) as a land housing
numerous Hindu pilgrimage sites [Bosworth 1970: 92] corroborates this observation. Al-Birlini’s
account also lends support to Sanskrit literature indicating the strong presence of some forms of
Saktism and Saivism in the Valley of Kashmir [Witzel 1994: 249, 269-71].

Furthermore, the study by Michael Witzel on the religion and intellectual tradition of Kashmir

Al ele lia o sk Aali Cran o eSS Rl A Jaedi piia uaia 33aa I (63 1315 [Gamahir: 236.11-2; Said 2001: 293].
2 The king is also referred to in al-Bir{ini’s Gemology [Gamahir: 125.2-3.; Said 2001: 147].
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chiefly based on the Nilamatapurdna points to the intensity with which exchanges were taking place
then [Witzel 1994: 269-72]. According to him, cultural interactions and movements of population
between Kashmir and other parts of the South Asian subcontinent were related to the expansion
of Saivism through medieval India [Witzel 1994: 258-61].* Al-Biriini did not use any sectarian
terminology, such as Saivism. Saktism and Vaisnavism, for the obvious reason that those terms
are later lexical creations. His account however reflects the importance of the cults of the Goddess
and Siva, whom he only designated by the term Mahadeva.* Lastly, as Tokunaga’s survey [1994]
on the religious sites mentioned in the Nilamatapurdana (ca. 8th c. CE) testifies, Kashmir hosted
numerous pilgrimage sites and temples. In the early eleventh century CE, Kashmir was thus still

functioning as an important religious center.
5. Calendars

Al-Birini was particularly interested in mathematics and astronomy. It is thus natural that
he dedicated much of the Tahgiq to these Indian sciences. For instance, he was informed about
calendars and eras in use in north-western India and Kashmir as the two following passages

illustrate:*

K) I have seen [this astronomical information] in the calendars of the year 951*°of Sakakala
(JS33) brought from Kashmir [Tahqiq 1887: 196.5; Tahqiq 1958: 328.9-10; Sachau 1910: 1
391].

L) It is said that those who use the Saka (&) era, as well as the astronomers, begin the
year with the month of Caitra. It is said that the inhabitants of Kanir (L£S), [the region]
neighboring Kashmir, begin it with the month of Bhadrapada (<), while their era
[starts] 84 [years] before our [gauge-]year (i.e., 1031 CE).* The inhabitants of the [region]
between Bardari (s_2) and Marigala (&S s k; i.e., Taxila) begin [the year] with the
month of Karttika (<<i_X) (October-November), while their era starts 110 [years] before
our [gauge-]year. It is claimed in Kashmiri [calendars] that this is the sixth [year] of a [new]
century and this is the viewpoint of the people of Kashmir. The inhabitants in Nirahara
(L2_%), beyond Marigala (a8 5)k) up to the utmost frontiers of TakeSar and Lawhawdir,
begin [the year] with [the month of] Margasirsa (,e%) (November-December), while
their era starts 108 [years] before our [gauge-]year. The people of Lanbaga (S, i.e.,
Laghman (la4)), follow them in this [matter]. I have heard people of Multan say that this

43 See [Witzel 2016: 623-6] on Brahmins'movements from and to Kashmir in general.
44 0n the development of Saktism and Saivism in Kashmir see [Sanderson 2009].
4 See also al-Biriini’s Al-atar al-bagiya which describes calendars and era of different civilizations.
46 The year 951 of Sakakala corresponds to the year 1029 CE.
See the online converter: http://www.cc.kyoto-su.ac.jp/ yanom/pancanga/index.html.
47 In order to discuss several Indian eras, al-Bir{ini proposes a gauge-year as a comparative tool. This gauge-year which
starts at the Nowriiz, i.e., New Year of the year 400 of the Persian era, corresponds to March 9, 1031 CE [Sachau 1910: TI
358].
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was the view of Sind and of people of Kanauj, that they began the year with the new moon
of Margasirsa, and that the people of Multan gave up this [system] a few years ago and
turned to the view of the people of Kashmir and agreed with them on the beginning of
the [year] with the new moon of Caitra [Tahqiq 1887: 206.12-8; Tahqiq 1958: 347.7-18;
Sachau 1910: II 8-9].

Several observations emerge from these two quotations drawn from the Tahgiq. Passage K
supports the above comments that Kashmir served as a center of knowledge, in this case, a place
where calendars were found.*® Passage L describes calendrical systems starting the year with
different months and following various eras in several regions of India located relatively close
to each other. This points to a variety of traditions in a rather confined area of South Asia, i.e.,
Gandhara, Panjab, Sind, and Kashmir, thereby suggesting the existence of regional communities
in the early medieval north-western Subcontinent. In addition, it indicates that changes in
calendrical systems occurred.

According to Passage L, the era of Kashmir begins six years after that of Taxila, with the
new moon of Caitra (March-April), i.e., with the bright fortnight (Suklapaksa) of Caitra. Michio
Yano [1994: 225] explains that, according to the Nilamatapurana, two kinds of year existed in
Kashmir: one related to social life starting with the dark fortnight (krsnapaksa) of A$vayuja
(September-October), and another related to astronomical and religious events, beginning with
the Suklapaksa of Caitra. Al-Birtini only reports about the second one. This is however unsurprising,
considering his interests in astronomy and the above observations that he accessed information
about religion in Kashmir.

While he based his account of religious practices and events on his interactions with Indians,
in the case of calendars and eras he appears to have relied on both written sources, i.e., calendars

(passage K), and his informants (passage L).
6. Scientific exchanges

Intellectual exchanges related to other sciences also took place between Kashmir and its
southern neighbors. The following passage, drawn from the Tahgig, indicates the existence of
books’circulation between these two regions:

M) I have been told that this man [Ugrabhtti, the grammarian] was the educator and
teacher of the Sah of our time Anandapala, son of Jayapala,* that, he sent the book to
Kashmir after having composed it, but that the people there did not take it because of
their pride and arrogance with regard to these [things]. The man (i.e., Ugrabhtti) then
complained about this to the Sah who ensured to [Ugrabhiiti], by [his] duty as a student

48 Al-Bir{ini briefly mentions these Kashmiri calendars, once more, shortly after Passage K [Sachau 1910: 1391].

4 Jayapala and Anandapala were Late Shahi kings, whom the Ghaznavids fought in the region of Kabul, Gandhara and
Panjab. They had contact with Kashmiri rulers and are said to have eventually taken shelter there. See [Nazim 1931: 86—
122; 194-6).
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his obtention of his desire. Thus, [Anandapala] ordered to send 200,000 dirham, as well
as similar gifts to Kashmir, in order to distribute [it] among those who would study the
book of his master. All of them flocked to [have] it and replaced any other [book] than this
one by its copies. They lowered themselves by greed and the book became notorious and
became more expensive [Tahqiq 1887: 65.10-4; Tahqiq 1958: 105.1-7; Sachau 1910: 1 135—
6].

Before this passage, al-Birlni lists several Sanskrit works on grammar and he provides the title
of the book composed by Ugrabhiiti (< X)) from Kashmir, i.e., Sisyahitavrtti? (< ©e53),% The
Indian thinker named Ugrabhiiti, or by a name similar to it, is unidentified yet. Nevertheless,
this passage tells us about existing relationships between Anandapala (r. ca. 1002-1010 CE), the
Late Shahi king, and the Valley of Kashmir. In addition to corroborating previous remarks that
the Valley was not as secluded as implied by some passages of al-BirQini’s Tahqiq seen above, this
excerpt shows that close contacts and intellectual exchanges existed between the two kingdoms.
It has been also observed above that Queen Didda of Kashmir was the granddaughter-in-law of
the Late Shahi Bhimadeva.”® The anonymous author of the Hudiid (982/82) also testifies to these
connections, as he considered that both the rulers of Kashmir and the Late Shahi rulers based
in Gandhara were vassals of the king of Kanauj [Bosworth 1970: 92, 238]. The subordination of
these two kings to Kanauj is doubtful in the mid-tenth century CE [Bosworth 1970: 254], but this
statement may have been misled by the influential role which Kanauj enjoyed between the eighth
and the early eleventh centuries CE.*

Considering these relationships, it is likely that al-Birtini also collected information thanks to
the Indians he met in the area he chiefly travelled in al-Hind, i.e., Gandhara and Panjab, and which
belonged to the kingdom of the Late Shahis. The above passage also sheds light on how a book
circulated in early medieval South Asia and the reasons for its success, that is in relation to the
interests of the rulers of the time.

Furthermore, other elements based on the study of al-Birtini’s writings indicate the importance
of the communication and intellectual exchange between Kashmir and its southern neighbors. In
1036, al-Birtini wrote a catalogue (u+_4%) of the works of the physician and philosopher al-Razi (865-
925). He supplemented this catalogue with his works composed by the year 1036 [Boilot 1955]. In
this auto-bibliography, al-Biriini enumerates two works entitled Answers to the ten Kashmiri questions
(oSl ylall Jiludll (e @l sal)) [Boilot 1955: 200], and Answers to the questions of the astronomers of
al-Hind (2l (sania (3 83 ) sl Jilaall e Sl sall) [Boilot 1955: 199]). Neither of these works is extant.
It is thus not possible to know their content. However, their titles prove the intellectual activity
between al-BirGni and Indians, i.e., Kashmiri and astronomers, in the early eleventh century CE.

Al-Birtini’s contact with Kashmiri thinkers is as of now conspicuous from his detailed

0 Witzel [1994: 272-3] recalls the importance of the study of grammar in Kashmir.

51 According to Gardizi (referred to in [Bosworth 2011a: 85]) and al-‘Utbi, the king Anandapala fled to the mountains of
Kashmir after an attack of Mahmd in the year 1006 [Nazim 1931 88-9].

52 On political tensions around Kanauj during that period, see [Thapar 2002: 405-12].
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descriptions of Kashmir in various topics, as well as from the above example of their direct
intellectual exchanges. Another element lending evidence to the existence of these interactions
has been noted by Witzel who analyzed al-BirGini’s explanation about Brahmin’s education that
“the study period extends until the 25th year for a young Brahmin”as reminding “of Kashmiri
conceptions”[Witzel 2016: 619]. Further, the circulation of texts appears to have played a role
in the scholarly dialogues between Kashmiri thinkers and al-BirGni. For instance, Witzel also
highlights the importance of manuscripts’exchanges, the results of “intensive cultural relations”
[Witzel 1994: 262, 2016: 627-8] between Kashmir and the mainland India, which al-Biriini’s writings
on Kashmir also reveal. According to Kalhana, colleges known as matha were built to welcome
students from different parts of India by the end of the tenth century CE [Witzel 2016: 611]. They
also played a role in the scholarly interactions and manuscripts’circulation of the time.

The next example illustrating how intellectual exchanges occurred between Kashmir and

al-Birhni is drawn from the Tahgigq is the following:

N) We have verified these [methods] in the astronomical treatise which we have composed
for Syavapala/Sivapala (Jise=) the Kashmiri, and which we have called the Arabic
Kandakhadyaka (2585) [Tahqiq 1887: 300.13-4; Tahqiq 1958: 512.18-9; Sachau 1910: II:
208].

This short quotation allows for determining an additional manner in which intellectual
exchanges were taking place between Kashmir and regions south and west of it, i.e., Gandhara
and Panjab. It points to an active endeavor of early medieval thinkers to compose and translate
books for one another and across cultures.

Lastly, there are other passages drawn from al-BirlinT’s writings indicating the extent of his
knowledge about Kashmir. In particular, the passage below gives an account of the script used

in Kashmir and about a specific practice related to writing in manuscripts. It reads:

0) As for the most widespread script among them, it is called Siddhamatrka (£_5Ws) and
it is sometimes traced to Kashmir [as its place of origin] because [this] writing is [found]
among its people. It is also in use in Varanasi. The latter and Kashmir are the two schools
of their sciences. [-*]** The people of Kashmir imprint the leaves with a mark, which
is like a drawing or like the letters of the people of China, and which is not understood
except with practice and with a lot of assiduous study [Tahqiq 1887: 82.8-83.2; Tahqiq
1958: 135.3-136.9; Sachau 1910: 1 173-4].

Al-Biriini puts his descriptions of Kashmiri script into perspective, as he offers comparisons
with the Indian mainland, in the same way as he did with regard to the calendars and the eras.

This passage, however, does not help understand how al-Birtni obtained this information.

%3 This name has not been identified yet. Sachau makes some assumptions about this figure, but with little certainty
[Sachau 1910: 11 400].
54 Other Indic scripts are enumerated and writing conventions are briefly discussed in the section of text omitted here.
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In addition to religious practices, calendars, scripts, and manuscripts, al-Biriini provides
information about various other topics. He states about the climate of Kashmir that around the
mountains of Kashmir monsoon is abundant during two and a half months starting with the month
of Sravana (July-August), whereas the Kashmir Valley itself does not have monsoon, but continuous
snow for two and a half months from the month of Magha (January-February) [Sachau 1910: 1 211-
2]. He also compares the practice of polygamy current among Arab Pre-Islamic populations before
his time to that of the inhabitants of the mountains extending from Panjshir (L¢3 ) to the vicinity
of Kashmir [Sachau 1910: 1 108]. Other brief mentions of Kashmir in the Tahqgig are: a man named
Vasukra (LS« or _S&y) described as a famous Kashmiri Brahmin who committed himself to writing
down the Veda-s [Tahqiq 1887: 61.8; Tahqiq 1958: 97.12-3; Sachau 1910: 1 126]; a list of countries of
the north-east [Sachau 1910: T 303]; and the belief of the people of Kashmir about the Great Bear
[Sachau 1910: 1393].

About the fauna of Kashmir, al-Biriini provides much information in his book Saydana. For
instance, he states that the herb of a species of the amla fruit is abundant in Kashmir or mentions
a variety of Saffron from Kashmir [Said 1973: 42, 167].%° In the Gamahir too, al-Biriini enumerates
precious stones coming from Kashmir [Said 2001: 231]. Despite of his vast knowledge about
Kashmir, in various domains, al-BirGni appears to be ignorant of the works of his contemporary,
the Kashmiri thinker Abhinavagupta (fl. ca. 975-1025).°¢ Nevertheless, al-Birtini’s account testifies
to the intellectual activities and intercultural exchanges taking place between Kashmir and its

southern regions in early medieval times.
7. Conclusion

This study localized and discussed the possible identifications of certain places of Kashmir and
surroundings mentioned by al-Birtini, a task which had not been done thoroughly since the time of
Stein. It demonstrated that Kashmir and its valley were far from being a secluded place, as against
some of al-Biraini’s explicit statements in the Tahgig. On the contrary, Kashmir was connected to
its neighboring regions by mountain passes and roads, enabling important intercultural exchanges
in commerecial, religious, and intellectual matters. Kashmir was also in contact with a variety of
cultures, i.e., Hinduism, Buddhism, and Islam, and a variety of ethnic groups, i.e., Turkish, Chinese,
Tibetan, Indian, Arab, and Persian. The position of Kashmir in the center of these different cultural
spheres certainly contributed to its intellectual effervescence, even at a time of high political and
military tensions.

Al-BirGni’s sketch of Kashmir reflects a Brahminical society that adopted Hindu cults and
developed sciences indebted to classical Indian tradition. His interlocutors thus must have been
Brahmins. Al-Birlini’s interactions with them likely occurred when two royal courts met, that
of Mahmd and that of Late Shahi kings, Mahmiid’s main opponents in his conquest to the East.

% See also [Said 1973: 81-2, 193, 276] on other Kashmiri plants.
% On the intellectual environment surrounding Abhinavagupta’s works see [Franco/Ratié 2016].
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As Brahmins were supported by these local Indian rulers, military contacts between the rulers
also resulted in intellectual contacts of their officials. In some other cases, however, al-Biriini’s
interlocutors were also pilgrims travelling for religious reasons, notably from Kashmir.

This chapter also highlighted the benefit of taking on multidisciplinary approaches, in the
present case of combining textual sources from two distinct cultural backgrounds. Thus, if
supplemented with information drawn from other fields, such as Art History, Archaeology,
Epigraphy, and Numismatics, this approach can surely bring our understanding of this past to
a further step.

Nevertheless, this research also raises a number of questions related to the study of the history
of the borderlands of Central and South Asia in the early medieval period. Al-Birtini was working
under the patronage of Mahmiid of Ghazna, whose primary interest was in military and political
conquests. Yet, this political context enabled al-Biriini to collect such amount of information
about Kashmir, but also about Indian religion, science, philosophy, etc. in the Tahqig. This
simple fact reveals that military campaigns did not mean complete destruction of the attacked
culture nor absence of interactions between populations. It may be expected that economic
interactions are carried on in human societies in the most troubled contexts, but this research
showed that ideas also circulated along trade roads, in the domains of sciences and religion, which
continued to be lively discussed and practiced. This observation questions the modern tendency
to compartmentalize theories and ideas into fields and domains, such as geography, economy,
politics, science, and religion, and highlights its limits in cultural historical studies.

Another challenge emerges from this chapter. The political situation of Kashmir and its
neighbours was heterogeneous. Al-Biriini depicts a portrait of several local political rulers, whose
mutual relationships and affiliations appear to have evolved in time. Whereas the present book
and other edited volumes [Ikari 1994; Franco and Ratié 2016] on the intellectual context of Kashmir
during the early medieval period shed light on the role of Kashmir in the history of Indian science
and religion, the question of its south-western neighbours and their contribution for scholarly
exchanges remains open. These local political agents also played a role in the cultural landscape
of the region.
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The Kathakautuka, a Sanskrit poem presented to the Sultan of Kashmir, Muhammad $ah in 1505
CE holds a fascinating, if not unprecedented place in South Asian literary history. The Sanskrit
poem translates the Persian text Yusuf wa Zulayhd, written by ‘Abd al-Rahman Jami in Herat, a
city in modern-day Afghanistan. Jami’s text, while ostensibly a love story recounting the union
of the Prophet Yaisuf and the beautiful Zulayha, remains a deeply religious text, informed by
Siifi ideas and ultimately teaching a Siifi theology. Although Srivara is a Hindu, his Sanskrit
translation does not shy away from the theological aspects of Jami, rather it directly confronts
issues of religious and cultural difference in the elite encounter between Sifi-inflected Persian
textual traditions and Saiva-oriented Sanskrit literary culture in Kashmir. Thinking through the
Kathakautuka shows the mechanics of a particular creative moment in South Asia; Srivara’s Sanskrit
poem directly confronts Persian modes of expression and creatively reimagines and remakes the
Yisuf wa Zulayha. Throughout this text, Srivara implicitly argues that Sanskrit literature and
expression deserves a place in the Sultanate elite literary ecology. While the Kathakautuka is
positioned in at a provocative juncture in South Asian religious and cultural history, it has received
very little attention from modern scholarship. Although this situation is slowly changing, the
reasons for the Kathakautuka’s neglect have been given as its “derivative™ form, relatively late date,
regional outlook, and stilted language. While such factors may have added to the lack of serious
literary evaluations of the text, it is these very characteristics that help illuminate the genesis of
the work within the Sultanate milieu.

Chronologically, the Kathakautuka appears to be Srivara’s final work and can be dated firmly to
the spring of 1505. The appearance of the poem almost twenty years after Srivara’s Rajatarangini
had come to a spluttering and uncertain halt in 1486 is suggestive, however nothing for certain can

be said of Srivara’s life in the immediately preceding years. In light of the confusing, tense, and

This work is licensed under a Creative Commons Attribution 4.0 International License.

oy https://creativecommons.org/licenses/by/4.0/
* Twould point to my own chapters [Obrock 2018][Obrock2019] as well as Satoshi Ogura’s close reading of Siifi ideas within
the text presented in his excellent contribution to the SIAS-KIAS Joint Workshop in Kyoto [Ogura 2015].”

1 A. K. Warder has perceptively noted the close affinity of the text with Somadeva’s Kathdsaritsagara but has seen this as
a sign of creative ossification rather than as a clue to the textual ecology in which the text acts.
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changeable political situation in late fifteenth century Kashmir, it is possible that he had fallen out
of favor with the court. While this is just a conjecture, we know from both Sanskrit and Persian
sources that Muhammad Sah himself fought a constant struggle to retain his throne being deposed
and reinstalled numerous times in the late fifteenth and early sixteenth century. It is against this
backdrop that Srivara returns to the scene, with his strange and startling translation of love and
longing set in ancient Egypt.

Srivara’s translation of Jami’s Persian matnavi appeared a little over 20 years after its first
appearance in Herat in 1484. The text of Jami’s Yasuf wa Zulayhd has a complex history which
can be only briefly touched upon here. Jami’s own skillful telling of the story of Joseph is based
on the twelfth siira of the Qur'an, which itself has a long backstory both inside and outside of the
Islamic tradition. With important relations to earlier Near Eastern literature, the Sira Yasuf is
the longest narration of a single figure’s life in the entire Qur’an, having 111 verses. Further, the
Sura Yusuf has a self-contained literary structure, with a clear beginning, middle, and end, and
can be read as a complete tale in and of itself. In fact, Todd Lawson notes that according to the
scholar al-Sahrastani, a certain group called the Maymiiniyya “rejected the siira of Joseph in the
grounds precisely that it was a complete, consistent narrative (“a [mere] story”) and a love story
at that”[Lawson 2012: 226]. However, throughout the Islamic world, the story of Joseph became
a touchstone of both literary and spiritual importance. The eleventh-century Islamic scholar
al-Ta‘labi (d. 1035) writing from the eastern side of the Islamic world states in his Qisas al-Anbiya@
(The Tales of the Prophets) that the story of the prophet Joseph is the most beautiful “because of
the lessons concealed in it, on account of Joseph’s generosity, and its wealth of matter—in which
prophets, angels, devils, jinn, men, animals, birds, rulers, and subjects play a part”[Brinner 2002:
646]. On the far western side, the famous twelfth/thirteenth-century Siifi mystic and theologian
Tbn al-‘Arabi (d. 1240) discussed Joseph in his Fusiis al-Hikam (The Bezels of Wisdom), concentrating on
the role of dreams in the Qur’anic text, and the implications of these dreams for the understanding
of ultimate reality [Abrahamov 2012: 68-73].

Given the Qur’anic tale’s importance in Islamic culture, it is no wonder that Jami’s Yisuf wa
Zulayha compelling poetic and religious vision quickly moved throughout the Persianate and
Islamicate world. While the Yisuf wa Zulayhd was a finely crafted love story, Jami was also famous
in his time as Safi theologian and clearly infused his Siifi learning and agenda into his matnavi.?
In such a way, the argument can be made for a particular power that such a text would have
within the Islamic or Islamicizing religious world. Indeed, other iterations of Jami’s Yisuf wa
Zulayha encountered tend to be within the Islamic fold, with authors bringing the texts into the
vernaculars for Muslim audiences.® This explicitly allows the recourse to certain shared sets
of Islamic vocabulary and ideas, and, and even if these are not explicitly utilized, a similarly

imagined unifying cultural sphere in which the translation can operate. The Kathakautuka does

% For Jami and Siifism see [Algar 2008].
3 The Yasuf wa Zulayha was translated into a variety of languages, from Turki to Pashtun. See [d’Hubert and Papas 2019].
In respect to its transmission within Islamicate South Asia, see [Alam 2019].
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not operate within this “Islamicizing”dynamic and thus questions all of these assumptions about
the movement of Islamic (especially Stfl) texts into Indic languages.

The basic story of the Kathakautuka is simple. The lovely Zulayha (Sanskrit Jolekha), having seen
Joseph (Sanskrit Yosobha)* in a dream, strives to be united with her unknown and absent beloved.
After a long series of adventures and separations, she eventually achieves her goal. When placed
side by side with Jami’s tale, on the whole Srivara’s Kathakautuka follows the general trajectory
quite closely. Zulayha sees Joseph’s handsome form in a dream becomes lovesick, pining after the
seemingly unattainable Joseph. Her father marries her to the king of Egypt,” where she still longs
for the divine form of her unknown lover. Joseph meanwhile is the most beloved son of Jacob
(Yakobha in the Sanskrit), and after his father gives him a miraculous coat and spear, his brothers
plot revenge. They leave him for dead in a well, but through divine intervention, a merchant’s
caravan rescues him. Upon arriving in Egypt he is sold as a slave. The crowd in the market is
astonished at such beauty incarnate upon the earth, and in a bidding frenzy he eventually ends up
as a servant to the king. Zulayha sees him and recognizes her beloved from the dream. Determined
to have him, she attempts to seduce him. He flees, but she tells the king that he assaulted her.
The king in a rage places Joseph in jail. While Joseph is imprisoned, the king has disconcerting
dreams, only Joseph is able to interpret them, and in his gratitude, the King releases him. Joseph
is reunited with his father and brothers, and is set up as a ruler. Meanwhile, Zulayha has grown
old waiting for her beloved. Upon meeting him again, she regains her youth and beauty through
divine intervention. She finally unites with Joseph and the tale ends happily.

This story is well known from various versions from the Hebrew Bible up through Andrew Lloyd
Weber’s musical Joseph and the Amazing Technicolor Dreamcoat. Here Srivara’s Kathakautuka operates
more along the lines of what A. K. Ramanujan calls a “telling.”For Ramanujan, translated texts “not
only relate to prior texts directly,’rather each new telling “brings out a unique crystallization, a
new text with a unique texture and fresh context”[Ramanujan 2004: 158]. Srivara’s Kathakautuka
operates as a telling in the same way, not translating the text in a modern academic sense, but
fashioning a text of his own, deeply embedded in a specific place and time, and speaking to certain
imagined audiences.

The fifteen chapters of Kathakautuka retells the entire Yusuf wa Zulayha of Jami, yet read in
tandem with the Persian, the Sanskrit presents fascinating additions, reorderings, omissions, and
explanatory digressions. Srivara accents the character Zulayha much more than Jami, indeed
after the introductory section the Kathakautuka introduces Zulayha, unlike in the Persian in which
Joseph is the first character discussed. Further from the very start the Kathakautuka clearly

positions itself clearly as a Sanskrit Siva-worshipping text. Unlike the other translations of the

=

4 Here and throughout, I use the names “Zulayha”(who is known only as Potiphar’s wife in the Biblical tradition) and
“Joseph”as a generic terms to refer to both the characters in the Persian matnavi and the Sanskrit poem. When aspects
specific to either the Persianate/Islamicate version or the Sanskrit version come under discussion, I tend to use either
Yasuf or Yosobha, respectively.

5 Interestingly, Srivara translates the term “king of Egypt”as ajijamesra, obviously building on the Persian term ‘aziz-i
mesr, instead of relying on Sanskrit calques.
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Yiisuf wa Zulayha, Srivara attempts to translate not only the language of the Persian text, but also
to transform the religious and cultural underpinnings of Jami’s worldview. Srivara’s translation is
audacious, ignoring or explicitly excising certain Islamic elements (including the bismillah) while
actively turning Jami’s SGifi text into a poem of religious devotion to Siva.

At this point it must be reiterated that Srivara’s strongly stated Saivism springs from neither
an ignorance nor avoidance of the religious philosophy contained in the original; his translation
is no religious polemic. Nor is it aimed at fellow Saiva or Hindu correligionists in order inform
them about the religious beliefs and practices of an alternate religion (like, for instance, Peter
the Venerable’s medieval translations of Arabic into Latin). Srivara is well aware of the Persian
and its cultural context; indeed, some verses are almost exact translations of Jami’s stanzas and
the colophons of the Kathakautuka declare him yavanasastraparamgama or the “Complete Master of
Muslim Learning.”

Despite his knowledge of Jami’s language and the expectations of Islamicate poetry and religion,
he makes striking translational choices. While he states that he is adhering closely to the original
text, changing only the language of its expression, in actuality he moves the text from a Persianate
and Islamicate context to a Sanskrit (particularly Kashmiri Sanskrit) and Saiva orientation. This
shift can be understood by looking at the text of the Kathdkautuka as existing at the center of a series
of complex negotiations, often, but not always, played out on the level of religion. Although the
Kathakautuka is Saiva in orientation, it remains directed toward a Muslim patron, and although it
strives to move within a Sanskrit landscape, it is never far away from poetry of the Persian original.

To understand the complex ideologies at play in Srivara’s Kathakautuka, the text itself must be
constituted, compared, and interrogated. In the remainder of this short essay, I will look at three
instances from the first chapter of JamT’s text. I hope that these instances will show 1) the necessity
for a new and truly critical edition of the text, 2) the importance of reading the Persian in parallel
with the Sanskrit, and 3) the complex strategies involved in producing this “translation”can help
identify the mechanics of the creation of an Indo-Persian courtly culture in sultanate Kashmir.
While some of these themes have been developed in other articles,® here I make the case for further
philological, text critical, and literary studies of the text, and offer a few more examples that I
hope move the conversation toward a more complete picture of textual dynamics underlying the
creation of the Kathakautuka.

Despite its provocative position and its fascinating subject matter, the Kathakautuka has never
been truly critically edited, nor has it been compared systematically to its Persian source.” Two
editions of the text exist, one edited by Pandit Durgaprasada in the Kavyamala series, and one
edition accompanied by a German translation by Richard Schmidt. Both editions have a certain

value as a witness to the textual tradition, however, the Sanskrit text that they provide is often

® For instance, see [Ogura 2015] and [Obrock 2018 and 2019].

7 In an 1883 publication entitled Das Kathakautukam des Srivara Verglichen mit Dschamf’s Jusuf und Zuleikha, Richard Schmidt
has compared the Sanskrit to Vincenz Edlem von Rosenzweig’s 1824 translation of the poem, yet Rosenzweig’s poetic style
in German and Schmidt’s lack of access to the Persian original does not allow for anything more than an impressionistic
and imperfect comparison.
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difficult to construe. The Kavyamala edition is full of questions and conjectures, and while
Schmidt’s text appears more stable, it is often fails to address the difficulty of the Sanskrit
itself given the unsatisfactory state of the critical apparatus and its at times debatable editorial
choices.® There exist a few manuscripts, both inside and outside Kashmir, in both Sarada and
Devanagari scripts. These manuscripts provide valuable witnesses, but they often diverge at
critical points. This, I argue, shows that the Sanskrit work itself was often difficult to comprehend
by Sanskrit-educated scribes. The difficulty arises from the creative and often unconventional
choices Srivara had to make when transforming Persian literary idiom into Sanskrit verse.
Throughout this essay I quote from the published editions, the manuscripts that I have access to,
the Persian edition, and my own provisional edition of the Kathakautuka noting variant readings
between the editions, and provide my own translations of both the Sanskrit and its Persian
parallels. °

In addition to Sanskrit manuscripts, the Persian text is also an essential witness that has not been
taken into account by any of the previous editions. A comparison with the Persian can help resolve
ambiguities and textual problems in the text of the Kathakautuka. To begin with one example,
Kavyamala edition of verse 1.8 reads as follows:

medhabha(?)bhadrikayas tu subhavagyogam adbhutam |
mahyam dehi bhaved yena karyasiddhis sukhavaha ||1.8||

Schmidt’s edition is close, reading:
medhabhapattrikayds tu subhavagyogam adbhutam |

maham dehi bhaved yena karyasiddhis sukhavaha ||1.8||

Leaving aside other difficulties, we can see the main area of difference is the compound

8 Schmidt’s German translation also deserves closer attention, however its attempt to be literal often makes it confusing
and difficult to read.

° It must be noted that the Persian text of the Yiisuf wa Zulayhd also has no critical edition, not has a scholarly translation
been made into any western language. That is not to say that this text suffered any neglect in scholarly circles; quite
the contrary, in Persophone contexts, especially in India, it received numerous learned commentaries (Thibaut d’Hubert
of the University of Chicago is now working on making electronically accessible versions of some of these important
commentaries). In the West, it was translated into German Romantic verse by Rosenzweig as early as 1824. Goethe was
impressed enough by the story to include Zulayha (Suleicha) as a major speaker in his West-8stlicher Divan. Ralph Griffiths
(the English orientalist who also translated the Rig Veda) gave a Victorian translation into rhyming couplets in 1882.
As late as 1980, David Pendlebury’s translation the Yisuf wa Zulaykha appeared in English, heavily edited and abridged.
While such translations are useful for the general arc of the story and to see the ways in which Persian literature was
adapted for Western tastes, they are unhelpful and often misleading in regard to Jam1’s language. Much research remains
to be done, although three new dissertations on Jami’s poetic influence (Ertugrul 1. Okten, “Jami (817-898/1414-1492):
his biography and intellectual influence in Herat”(Chicago: The University of Chicago, 2007); Farah Fatima Golparvaran
Shadchehr, “Abd al-Rahman Jami: ‘Nagshbandi Sufi, Persian Poet”(Columbus: The Ohio State University, 2008), Chad G.
Lingwood, “Jami’s ‘Salaman va Absal’as an esoteric mirror for princes in its Aq Qoyunlu context”(Toronto: University of
Toronto, 2009)) and the Chicago and Paris-based project “A Worldwide Literature: Jami (1414-92) in the Dar al-Islam and
Beyond”will hopefully bring greater emphasis on Jami, his poetry, and its place in the literary, religious, and intellectual
history of medieval Asia.
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medhabhabhadrika or medhabhapattrikd. In two Sarada manuscripts, one kept in Srinagar and
the other in Pune these two readings are confirmed. Either way, what could this line possibly
mean? The compound itself is obscure: medha (intelligence) + (@)bha (appearance, manifestation)
+ pattrika/bhadrika (sheet, page/amulet). In order to understand the Sanskrit, we must turn to the

Persian. Jami’s text reads:

za taqvim-i hirad behruzi-am bahs$

bar iglim-e sakhun firtizi-am bahs

From the calendar of wisdom grant me an auspicious day

Grant me victory in the world of poetry

In this way the strange compound medhabhapattrikayah is shown to be a direct translation of
za taqvim-i hirad, “from the calendar of wisdom. This we can see the Sanskrit compound must be
resolved medha (wisdom)+abha-pattrika (appearance-paper, i.e., astrological chart). Once this is
clarified, the equally puzzling compound subhavagyogam can be deciphered, understanding the
word yoga to mean “astrological conjunction.”Thus, the verse becomes a translation and expansion

of Jami’s Persian:

From the astronomical calendar of intelligence, grant me a wonderful astrological
conjunction (yoga) [=occasion] for auspicious speech, through which the completion of

my undertaking would bring pleasure.

Examples like this show the necessity of both a new edition of the Sanskrit as well as a close
comparative reading. While I am still at an early phase in the work necessary to create a critical
edition of the text, here I discuss the materials necessary for such a project, to flag the philological
problems attendant to the making of a critical edition, and finally to gesture toward how such
a project can nuance our understanding of language, religion, translation, and literature in elite
sultanate elite spaces. This necessity is made explicit at the beginning of the Kathakautuka. Here,
Srivara lays out a sort of theory on translation, in which he states Jami’s original tale (katha)
was “connected to the treatises (sdstra) of the Muslims”(yavanasastrabaddhd). Srivara understands
Jamf’s entire work formed by the textual and intellectual tradition of the Islamicate world. Tacitly
underlying this observation is that his own telling (once he composes it in the unageing language
of Sanskerit, viracita mayanirjarabhasayam) is bound to a different §astra, a different world-view with
different expectations.

While we have seen above the importance of the Persian in establishing the meaning of the
Kathakautuka, it is indispensable for establishing the Sanskrit text. To give another brief example,

we read in Schmidt’s edition (following the spacing of the Devanagari printing):

yadi cittam bhaved ragavyathahinam na tanmanah |

tanus tatpidaya tyaktva na sa mrddharind vina ||1.67||

While some sense could perhaps be garnered from the Sanskrit, it remains obscure. However,
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the same verse reads as follows in the Kavyamala edition:

yadi cittam bhaved rasa(?) vrthahinam na tanmanah |

In the Srinagar manuscript, the same verse reads:

yadi cittam bhaved ragavrthahina na tanmanah |

tannastatpidaya tyaktd na sa mrd varind vind ||
And in the Pune manuscript:

yadi cittam bhaved ragavyathahinam na tanmanah |

When compared to the Persian text, the situation perhaps becomes more complicated with an

added witness:

dili farig zi dard ‘isq, dil nist
tan-i bi dard-e dil juz ab-u gil nist

When taken together, these four Sanskrit witnesses when taken along with the Persian point to
a solution for the problems within the readings of the editions. Further, the variations show that
the root misreadings within the transmission. Finally, these factors demonstrate how difficult
Srivara’s Sanskrit was to decipher in the context of Sanskrit literature. Firstly, it seems clear
thatEd. K’s tanna must be corrected to tanus, given that the Persian word tan (cognate with Sanskrit
tanuh) occupies exactly the same place in the line (The Srinagar tannas points to a mistake in the
transmission, with a misreading of the Sarada -nu- for -nna-). Ed. K’s rdsa can easily be emended
to raga, given their similarity of the aksaras in the Kashmiri Sarada script. The word vyatha also
fits the context better and can possibly be explained by a scribal misreading of the conjunct vr-
for vya- and tha for sa. Neither tyaktva nor vyakta fit the context, I would suggest following the
Pune manuscript and reading tyakta. Further, Ed. K’s reading of mrdvarina (corroborated by both
Srinagar and Pune) follows the sense of the Persian more closely, and makes better sense in the
argument of the verses. With these arguments in mind, I would argue that the Pune Manuscript

preserves the original most closely and posit that Srivara’s original would be translated as follows:

If a mind could exist without the agitation of passion, [then] that [would] not [be] a mind.
[1f] a body [were] abandoned by the pain of it (=passion/raga) [then] that is not [a body, it

is nothing but] clay without water.
Here we see a similar meaning to Jami’s verse:

A heart free of love’s pain is not a heart,

A body without the heart’s pain is nothing but clay and water.
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This verse exemplifies Srivara’s translational style. Telegraphic, sometimes obscure, and often
crying out for comparison with the Persian original.

While these two previous examples show the importance of reading the Sanskrit along with the
Persian at a granular, verse-based level, as a final example I want to show how longer portions of
Jamf’s text are reworked and reimagined by Srivara. The at the beginning of Yiisuf wa Zulaykha,
Jami narrates why the story of Yasuf and Zulaykha needs to be retold and shows the reader that
he is up for the task.

gasadi namah-i tab>-i mara naf
mwattar kun zi musk-am qaf ta qaf
zi $@’ir-am hamah ra Sikkar-zaban kun
zi ’ittr-am name ra >anbar-fasan kun
sahun ra hud sar-injami namande-st
v-az an name bajaz nami namande-st
dar-in ham-hanah-i $irin-fasane
namiyabam navayi z-an tarane
harifan badah-ha hordand-u raftand
tahi ham-ha rahi kardand-u raftand
nabinam puhtah-i in bazm hami

kah basad bar kaf-i$ z-an badah jami
biya saqi rahi kun Sarm-sari

zi saf-u durd pis ar ance dari

Open the musk-bag of my work (name)

make the entire world (gaf ta qaf) fragrant with my musk

Make the pen sweet-speaking through my poetry,

Through its fragrance make my work spread ambergris.

No end has come about for this very speech

And yet from that poem (=the Yisuf and Zulayha), only the name has remained.
In this tavern full of sweetly beguiling stories

I cannot find a single melody from that song.

The drinking companions drank cup after cup of wine and left,

They left the wine-jars empty and left

I can see no beginner [in poetry/drinking] experienced enough in this feast
In whose hand there would be a goblet of that wine.

Come, o Cup-bearer (saqi), leave aside your shyness (Sarm-sari)

bring forth the [wine,] that you have, [be it] fresh or the dregs.

This selection hearkens back to specifically Persian ways of discussion poetry and the past. The
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image of musk, and the scent of the musk spreading through the world as the spread of poetry and
the poet’s fame is a deeply Persianate image. Further the imagination of the world as a tavern and
poetry as wine has a deep history in the Persian literary tradition. Alluding to previous tellings of
the story of Joseph, perhaps thinking in particular of Nizami (d. 1209), Jami evocatively portrays
the desolation of the tavern after the feast, and the creation of poetry out of the fragments of an
almost entirely forgotten past. To do this, Jami invokes the cup-bearer (sdqi) so important in Stft
religious poetry to bring forth the wine of poetic inspiration, and for the tale to commence. Jami
positions himself and his writing in a certain imaginary with deep cultural ties to Persianate past.

Such an imagination of literature and history is completely foreign to the Sanskrit literary
tradition. While it might seem that Srivara could just skip this section (as indeed he does with
other problematic and culturally specific contents like the bismillah), it is necessary to in some way
take into account the “newness”of the work and the necessity for undertaking the tale. Here again
the Kathakautuka’s sly translational inventiveness comes forward. Parallel to the Yasuf wa Zulayha,

Srivara writes his own account of the newness of his work:

sthairyam hi jagato naiva drsyate vacanam vina |
$ambhubhaktiyutam tac cec chobhate sadhuptjitam ||1.10]|
punyam $astramrtam pitva ydtds te hi kavisvarah |

nidhaya vipulam kirtim susthiram bhuvanatraye ||1.11||
navasistah kavih kascit tesam yo 'dyatandn bhavet |
ksamah siksayitum svalpakavyasaktiyutan svayam |[1.12]|
tasmad ehy adhund kala gatim viksya subhasubham |

kavyam yady asti te saktir vidhatum kuru satvaram |[1.13||

10. For without words, the world never finds stability; if words are devoted towards
Sambhu (=Siva), they appear beautiful, praised by pious men.

11. For the best of poets have drunk in the holy nectar of $astra and are gone after
establishing far-reaching fame, well-established in the three worlds.

12. Out of them, not a single poet remains who would be able to instruct the poets of today
who are endowed with only a small measure of poetic capacity (kavyasakti).

13. Therefore come now, O Kala, after having seen the way, both good and bad. If you are

able to bestow a poem, do it immediately.

At first glance, this section may seem to be completely different from Jamf's text. However, a
close reading of the verses show that Srivara is both translating and responding to the Yiisuf wa
Zulayha. In both passages, the poetic vision expands; Jami talks of the fame of poetry pervading
whole world (qaf ta qaf) as the scope of poetry and Srivara positions the world of poetry as
coterminous with the triple world (bhuvanatrayam). Although the Kathakautuka does not have the

same direct references to old stories that circulated previously (Persian name, fasane), Srivara is less
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metaphorical and more directly concerned with the fame of previous poets—Jami’s “experienced
people”(Persian puhtah) become explicitly “the best of poets”(Sanskrit kavisvarah). While following
the general motif of drinking, Srivara portrays the past poets as having drunk of the nectar (amrta)
of $astra, here meaning perhaps authoritative texts. The wine of Jami has been converted into
non-alcoholic Sanskrit nectar. Further Srivara positions fame in the poets of the past, not as his
desire. Yet JamT’s essential elements are present.

While these verses can be seen as an adaptation of Jamy, the last verse of the selection from the
Kathakautuka provides a bit of a puzzle. At one level, of all the verses it is most clearly a translation.
It has an exhortation for someone to come and bring a poem (more directly in the Sanskrit, more
metaphorically in Persian), there is a reference to the inspired poem as good or bad (Subhasubham
in the Sanskrit, saf-u durd in Persian), and a similar embedded clause (Sanskrit “if you are able...”,
“that you have”Persian”). However, the question remains here who is Srivara addressing? The
Kavyamala edition reads kalagatim, while Schmidt reads kalam gatim. Kalagatim seems improbable
since the compound crosses the pada boundary, and the adverbial accusative kalam for a moment
of time seems unlikely. Following the Persian text (and the manuscripts from Pune and Srinagar),
I would propose reading Kala as a vocative. Yet this still gives an unsatisfactory meaning—is it to
be understood as “O Time”? An epithet of Siva? While these are certainly possible, it also seems at
least conceivable that there could be scope for emendation for some word in the vocative meaning
aservant or cup-bearer. Perhaps a solution will be provided by more manuscripts and philological
work. However, here what is important is the strategies for translating in an elite sultanate context.

The Kathakautuka, while striving to remain close to the original Persian, also attempted to
put everything in a Hindu, specifically Saiva milieu. Yet here the religious teaching—be it the
siifi-centered Islam of Jami or the Siva-worshipping Hinduism of Srivara—is not the point. The
Kathakautuka offers a vision of the Yusuf wa Zulayha that presents itself as self-consciously literary
while still supported by religious motifs and ideas. Although the text itself poses many difficult
philological problems and poses various methodological questions, untangling this difficult text
will shed light on an understudied area of South Asian history and culture. While translations
from Sanskrit to Persian in the Mughal court have begun to get the attention that they deserve,
the story of Sanskrit literature in pre-Mughal Sultanate court spaces has barely begun to be told.

The Kathakautuka uses the elite transregional language of Sanskrit rooted in a specific Kashmiri
historical moment. In such a way, his innovative act of translation offers a new imagination of
Sanskrit. Srivara openly and self-consciously recognizes the distance between works bound by
different cultural assumptions, in attempting to translate, he came to the limit of what can be said
in Sanskrit. The Kathakautuka directly confronts Persian literary and religious expectations, and
in so doing creates its own web of adaptations, equivalences, and omissions. Srivara’s language
pushes Sanskrit to the very edge of its cosmopolitan world, enriched, enlivened and challenged by
Islamicate forms and ideas. In the conversation of text and translation, telling and retelling, that
the Kathakautuka becomes meaningful within the context of Sultanate Kashmir.
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1. Introduction

The Jhelum River, traditionally known as the Vitasta, flows from southeast to northwest through
the Kashmir valley, meandering numerous times before flowing into the city of Srinagar. It joins a
canal at Marisangama, changes direction to flow due north, and then enters Srinagar’s old city. At
a bridge called the Zaina Kadal, on the right bank just before the Jhelum changes direction to flow
west, there is a Kashmiri-style wooden building. This building is the famous “Khanqah-e-Moula”
(hereinafter “Hanqah-i mu‘alld”as per the academic transliteration), which Kashmiri Muslims still
visit to reconfirm and reinforce their piety. Although the Hanqgah-i mu‘alld is now commonly
accepted by lay Muslims to be a mosque, as the term “hanqah”suggests, it was originally a Stft
lodge where members of a Sifi order or brotherhood (tariga) gathered to perform spiritual and
ascetic practices. The Hangah-i mu‘alld is widely believed to be associated with a famous Stfi and
productive author named Sayyid ‘Ali Hamadani (1314-85), and was regarded as a religious center
for Muslims during the Islamization of Kashmir, as it is often referred to as the second Ka‘ba in a
Persian hagiography from the sixteenth century [Elias 2000: 408-9]. Even today, many Kashmiri

Muslims hold such a view.

*

* This paper is a revised and updated version of the author’s Japanese article from 2015 published in Sundai Historical
Review 154: 51-90. The author was motivated to make their argument readable to English readers by a Facebook
post by Dean Accardi, dated March 11, 2024, which introduced Shakir Mir’s online article published on thewire.in
(https://thewire.in/history/how-kashmirs-medieval-persian-tarikhs-were-mined-for-modern-politics). The author is
grateful to them both for a fruitful discussion in the thread of the aforementioned post.
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For the rulers of Muslim dynasties in the post-Mongol Persian cosmopolis,’ the shrines of saints
were of great value, and they willingly patronized them. As Azfar Moin highlighted, imperial
engagement with the graves of saints was one of the most significant features of the political
culture in Eastern Islamdom after 1258, when the last ‘Abbasid caliph was executed [Moin 2018].
Relevant examples are known, such as the Safavid dynasty’s patronage of the shrine of Sayh Safi
al-Din (d. 1334) in Ardabil [e.g., Watabe et al. 2022] and the early Mughal Empire’s patronage of
the Cisti shrines in Ajmer, Delhi, and other places. Moin calls such a political culture “a new form
of shrine-centered sovereignty”[Moin 2015: 496]. In addition, when several rival polities each
had their own engagement with shrines of saints, one polity sometimes desecrated the shrines
associated with the rival polity [Moin 2015].

The importance of saint shrines in Muslim society is primarily explained by the bodies of saints
being buried there, and Muslim saints are believed to have the authority to intercede (Safd‘a) with
God. Muslims want to be buried in the vicinity of these shrines in the hope that the dead saints
will intercede for them on Judgment Day [Hamada 2020: 112-7], while visitors expect the saints’
intercession so that God will make their wishes come true. In the post-Mongol era, the authority
of saints was recognized to the extent that it guaranteed the legitimacy of the dynasties.

However, one cannot immediately conclude that the Hanqah-i mu‘alld came to be regarded as
a symbolic structure in Kashmiri Muslim society by the same logic as the “saint shrine cult”in
the Persian cosmopolis because no bodies were buried. ‘Ali Hamadant is well known to have died
on his way back to Central Asia from Kashmir in 1385, and his body was transferred to Ktlab in
Huttalan (present-day Southwestern Tajikistan) [Béwering 1985]. His son Muhammad Hamadani
(d. 1450), who also visited Kashmir and was active during the sixth Sahmirid Sultan Sikandar’s
period (r. 1389-1413), was buried there with his father. If saints’bodies were the central element
of the shrine-centered political and religious culture, then the Hanqah-i mu‘alld’s center would be
empty.

How did the Hangah-i mu‘alld come to be recognized as a symbolic structure in Kashmiri Muslim
society? Persian sources from the sixteenth century indicate that ‘Ali Hamadani was a key figure
in Kashmir’s Islamization [Elias 2000] and the Hangah-i mu‘all4 is his legacy in the region. When
and how were these narratives formed? The author suggests that the Nurbahsiya’s separation in
1423 from the Kubrawiya, to which ‘Ali Hamadani belonged, led to the creation of a new style of
hagiographical narratives about ‘Ali Hamadani. These narratives, which originated in Central Asia,
were later brought to Kashmir. The rivalry and contest for legitimacy between the Narbahsiya
and non-NiirbahSiya groups were embedded in them, including the evaluation of the Hanqah-i
mu‘alld. Both sides sometimes omit inconvenient information, instead presenting their own
unique accounts of the Hanqah. However, it is difficult to take such information as historical fact
when one analyzes it according to the procedures of source criticism.

In this paper, the author explores the sources relevant to the Hangah-i mu‘alld produced

! For the concept of the Persian cosmopolis, see [Eaton and Wagoner 2014] and [Eaton 2018].
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in the fifteenth and sixteenth centuries and aims to demonstrate how the NirbahsSiya and
non-Nirbahsiya groups elevated the Hanqah, claiming to be the inheritors of ‘Ali Hamadani’s

legacy.

Image: The Hangah-i mu‘alld, Shamswari, Srinagar
Photographed by Satoshi OGURA on March 5, 2024

2. Historical and Sectarian Background

2.1. The NiirbahsSiya and its enemies

The Persian hagiographies that contain references to the Hangah-i mu‘alld, which this paper
deals with, must be analyzed with attention to the historical and sectarian contexts of the
Nirbahsiya’s separation from the Kubrawiya? in Huttalan in 1423 and the subsequent rivalry
between them. This sectarian antagonism was brought from Central Asia to sixteenth-century
Kashmir, and the author claims that it contributed to the creation of the Hanqah-i mu‘alld
narratives through the composition of Persian hagiographies. Therefore, this section provides an
overview of the foundation of the Nirbahsiya, the appearance of opposing descriptions between
the Kubrawiya and the Niirbahsiya, the Niirbahsiya’s arrival in Kashmir and Sams al-Din ‘Iraqi’s

2 1t should be noted that the term “Kubrawiya”does not appear in the works by early “Kubrawi”siifis such as ‘Al al-Dawla
Simnani (d. 1336) and Ja'far Badah3i. When we call those who belonged to the silsilas descended from Najm al-Din Kubrd

up to Ishaq Huttalani “Kubrawi Stfis, this definition is a retrospective projection of the tariga identity formed by the later
generations.
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(d. 1526) missionary activity in the Kashmir Valley, and the formation of sectarian antagonism
between the Niirbahsiya and anti-NirbahSiya in sixteenth-century Kashmir.®> Excellent studies
have already been conducted on these issues by Devin DeWeese, Jamal Elias, Shahzad Bashir, and
Wolfgang Holzwarth [Elias 2000; DeWeese 1988; DeWeese 1999; Bashir 2003; Holzwarth 1997].

Muhammad b. Muhammad b. ‘Abd Allah, a proclaimer of messianism and the founder of the
Nirbahsiya, was born on Muharram 27, 795/December 13, 1392, in Sawijan, a small village in
Quhistan. In 1416, Muhammad was recruited into a Kubrawi hangah in Huttalan, from which Hwaja
Ishaq Huttalani (d. 817/1424) ran his STfi circle as a principal successor of ‘Ali Hamadani. When
Muhammad became a disciple of Huttalani, he already firmly believed in his spiritual position
as a seal of sainthood (hdatam-i walayat). One day, one of his associates at Huttalani’s hanqah
dreamed that heavenly light shone on Muhammad. Hearing the disciple’s report, Huttalani gave
Muhammad the title “Narbahs”(giver of light).

In 1423, Narbahs proclaimed himself the mahdi (the person rightly guided by God, or messiah)
and, with his master Ishaq Huttalani, initiated agitation and preparations for military action
against the third Timurid ruler Sahruh Mirza (r. 1409-47). His aim was to establish a theocratic
state as an Imam. Sultan Bayazid, the local Timurid governor of Huttalan, soon quelled the
rebellion and captured Niirbah$ and Huttalani. Nirbah$ was sent to Sahruh Mirza’s court and
imprisoned, while Huttalani was executed the following year in Balkh along with his brother.

After his release, Niirbah§ continued his missionary work in Lorestan and Kurdistan among
other places; however, he was arrested again by Sahruh Mirza when the latter conducted a military
expedition to Azerbaijan. Narbahs was forced to publicly disavow his claim to being the mahdi at
the Friday Mosque in Herat. Following his last release in 1437, he lived in Gilan for approximately
10 years before managing a hangah in Suligan near Rayy. During his time in Suligan, he produced
most of his writings until his death in 1464. After Narbah$’s death, the tariga was maintained in
Iran by his elder son Sah Qasim Faydbahs (d. 1513-4) and others. The spiritual lineage descended
from him survived in Rayy until the time of Sah Tahmasp (r. 1524-76), the second Safavid ruler
[Bashir 2003: 189-91; Ogura 2022b]. Moreover, notable disciples of Niirbahs, such as Sams al-Din
Lahiji (d. 1506-7) and Husam al-Din Bidlisi (d. 1494-5), established Niirbahsiya circles in several
cities in West Asia.

Mir Sams al-Din ‘Iraqi (d. 1526), who introduced the Niirbahsiya to Kashmir, was a disciple of
Faydbah$ and a grand disciple of Narbahs. ‘Iraqgi came to Kashmir twice for missionary work.
His first visit was in 1484, during the late years of Hasan3ah, the tenth Sultan of the Samirid
dynasty, as an envoy of Sultan Husayn Mirza (r. 1469-1506), the Timurid ruler in Herat. At the
time, Faydbah§ was staying in the Timurid court because Sultan Husayn Mirza held him in high
esteem; yet, some Sunni-oriented intellectuals in the court, including ‘Abd al-Rahman jami (d.
1492) and ‘AliSir Nawa’i (d. 1501), were hostile toward him. On this first visit, ‘Iraqi stayed in
Kashmir until 1491. After returning to Iran, he lived in Durust near Rayy with Faydbahs. Later,

3 The following paragraphs are chiefly based on my EI3 entries [Ogura 2022a; Ogura 2022b].
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he returned to Kashmir in 1503 at his master’s request. Between then and his death in 1526,
he conducted missionary activities centered on the Zadibal quarter in Srinagar and supposedly
gained many followers. It seems that he deployed the strategy of emphasizing his position as a
spiritual descendant of ‘Ali Hamadani to spread the Nurbahsiya circle in Kashmir while, as Shahzad
Bashir suggested, he seemed antagonistic to Kubrawi Stfis in Kashmir who had managed the tariga
since the time of ‘Ali Hamadani’s son Muhammad Hamadani [Bashir 2003: 214-9]. In addition, the
Nirbahsiya’s messianic doctrine caused an anti-Nirbahsiyya faction to emerge among Kashmir’s
Sunni-oriented Muslims. Whereas the leaders of the Cak (Skt. Cakra) and Rayna (Skt. Rajanaka,
i.e., Candra clan) clans cooperated with ‘Iraqi, members of the Magri (Skt. Margapati) clan, who
were political rivals of the former two clans, were hostile to the Narbahsiya.

The Nirbahsiya’s period of flourishing in Kashmir was disrupted by Mirza Muhammad Haydar
Duglat (d. 1550),* who conquered Kashmir in 948/1541 and ruled for approximately 10 years
through the puppet Sultan Nazuk3ah (second reign 1540-51). Mirza Hydar hastened the
Sunnitization of Kashmiri Muslims after receiving a legal opinion from some ‘ulama> (religious
scholars) in Hindustan, who considered the Niirbahsiya to be heretics [TR: 627-9]. He demolished
the Hangah in Zadibal and executed ‘Iraqi’s son and successor Daniyal in 1550.

The Niirbah3iya in Kashmir was revived under the Cak dynasty (1555-86). Mughal sources
indicate that the community persisted into the first quarter of the seventeenth century. However,

after this period, the Nurbahsiya were assimilated into Kashmir’s Twelver Shiite community.

2.2. Making of Sufi narratives through hostility between the Nurbahsiya and
anti-Nurbahsiya

Just before Nirbahs’s proclamation of being a mahdi and the start of the agitation, a conflict
occurred between Nirbah§ and ‘Abd Allah Barzi$abadi (d. 1468), another of Huttalani’s leading
disciples, over the position of Ishaq Huttalani's successor at his hangah. Ultimately, Barzi$abadi
lost the fight and left Ishaq’s hanqah. Due to this event, the chain of master—disciple relationships
that followed Barzi$abadi was often called the Dahabiya, after the Arabic verb dahaba, which means
‘to go’or ‘to leave’[DeWeese1988: 55; Bashir 2003: 49].

The hagiographers who belonged or were sympathetic to one of the two groups—namely the
Nirbahsiya and the Dahabiya, respectively—provide divergent descriptions of the chain of events.
For example, the Rawdat al-jinan wa jannat al-janan (completed around 1582) by Hafiz Husayn
Karbal2’1 and the Majalis al-muw’minin by Nir Allah Sistari (d. 1610) offer different views on who
was responsible for the rebellion in 1423. The differences between these accounts likely stem
from the succession conflict of Ishaq Huttalani between Nurbah$ and his rival Barzisabadi, as
well as from the authors’factional affiliations. KarbalaT's father was connected to Barzi$abadi’s
spiritual lineage, while Siidtari was linked to the Shiraz circle of the Niirbahsiya. The Rawdat
al-jinan recounts that after Ishaq Huttalani appointed Barzi$abadi as his successor, Nirbahs$ and
his followers pressured Huttalani to recognize Nurbah$’s messianic status. Due to Huttalant’s

4 For the year of his death, see [Ogura 2024].
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advanced age and impaired judgment, he consented—despite Barzi$abadi’s objections [R]: 1T 243—
50]. Conversely, the Majalis al-mu’minin states that Huttalani named Nirbahs as his successor and
encouraged him to rebel against Sahruh Mirza in anticipation that the mahdi would vanquish
tyrants [MM: II 143-8]. Karbala1 portrays Nirbah$ as the instigator of the rebellion, whereas
Stishtari attributes the responsibility to Huttalani.®

As in this example, Persian hagiographies on the Stfis of the Kubrawiya and the Nirbahsiya,
which were compiled from the mid-fifteenth century onward, inserted new narratives to assert
the legitimacy of both sides. One feature is that both the Kubrawiya and the Narbahsiya narrate
episodes concerning ‘Ali Hamadani's activities in Kashmir. As is known, the earliest text to mention
Hamadanf’s visit to Kashmir is the Manqgabat al-jawahir, which was completed in the mid-fifteenth
century.

Haydar Badahsi, the text’s author, was a disciple of Barzi$§abadi, and his Mangabat al-jawahir is
characteristic compared with the Huldsat al-managqib by Ja‘far Badahsi, the preceding hagiography
about ‘Ali Hamadani that was compiled soon after his death in 1385 [DeWeese 1999: 126].° As is
well known, the Huldsat al-mandgib contains no information about HamadanT’s activity in Kashmir,
while the Mangabat al-jawahir contains three episodes about his contributions to Kashmir’s
Islamization, including one about the construction of the Hangah-i mu‘alld, as we will see below.
DeWeese highlights that the Mangabat al-jawahir is characterized by its repeated emphasis on the
solidarity of the Kubrawlya as the best path to God. This is a distinct characteristic of the Mangabat
al-jawahir compared with the Hulasat al-mandqib. For instance, the Hulasat al-mandqib depicts
Hamadani as a model of the Stff master—disciple relationship and simply states that he received
ijazas (licenses for training disciples) from an anonymous 33 prominent Stifis without discussing his
affiliation to the Kubrawiya [DeWeese 1999: 139]. By contrast, the Manqabat al-jawdahir stresses that
Hamadani—rather exclusively—belonged to the “solid order”descended from Najm al-Din Kubra
(d. 1221). Haydar Badahsi states the following:

“Just as Prophethood is completed in the linage of the friend of God, Ibrahim —peace be
upon him—, so sainthood and [Divine] gnosis are perfected in this path (tarig). Everyone
who sets foot upon the Kubrawi path will certainly become a voyager in the way of tarigat
and hagigat [---] [Manqabat: 441b-2a; DeWeese 1999: 141]"7

A possible reason for this change in narrative style was a sense of rivalry among Barzi$abadi’s
circle against another branch, namely the Narbahsiya. That is, the Manqgabat al-jawahir was

addressed to Kubrawi disciples of his circle to claim that Barzi$abadi’s silsila was the authentic

> Regarding the rebellion in 1423, DeWeese, on the one hand, suggested that the Rawdat al-jindns account more reliable
and adopts the theory that Nirbahs led the Messianic proclamation and preparations for the rebellion [DeWeese 1988:
54-60]. Bashir, on the other hand, by examining Niirbah§’s own writings, has pointed out that Ntrbah$ had no intention
of establishing a secular authority and considers Ishaq Huttalani to have been the leading figure in the series of events
[Bashir 2003: 50-4].

¢ For Haydar Badah3i’s representation of ‘Ali Hamadani, see also [DeWeese 2014].

7 “&unanca nubuwwat pas nasl-i Ibrahim-i halil-i Allah taald alay-hi al-salam tamam ast, haman sabil walayat wa ma‘rifat dar in
tariq hatam $uda’ast. har ki pay dar tarig-i Kubrawiya dar arad, albatta salik-i rah-i tarigat wa hagigat hwahad Sud.”
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Kubrawiya and inherited Hamadani’s legacy, implicitly denying the authority of the Nirbahsiya.

Turning one’s attention to sixteenth-century Kashmir, one finds that the NarbahSiya-
anti-Narbahsiya hostility caused the divergent descriptions of the Hanqah-i mu‘alld. Both sides
claimed to inherit the Hanqgah as a legacy of ‘Ali Hamadani in Kashmir. The main Persian sources
discussed in this paper are the Tarih-i Kasmir by Sayyid ‘Ali and the Tuhfat al-ahbab by ‘Ali Ka$miri.

Sayyid ‘Ali’s Tarih-i Kasmir consists of a record of historical events in Kashmir from the 1350s to
the 1550s and hagiographical narratives of the Kubrawi Stfis and Rsi saints. The text begins with
‘Ali Hamadani’s disciples visit to Kashmir during the reign of Sihab al-Din (r. 1355-73), the fourth
Sahmirid sultan. The author’s father was Sayyid Muhammad, and his grandfather’s name was the
same as that of the author (i.e., Sayyid ‘Ali). Sayyid Muhammad was married to Sultan Nazuksah’s
sister, and the Sultan family and Sayyid ‘Ali were related by marriage.

The following three theories have been proposed in previous studies regarding Sayyid ‘Ali’s
origins, although a conclusion remains elusive: First, Mohibbul Hasan and Zubaida Jan propose
that Sayyid “Ali was one of the Bayhaqi Sayyids [Hasan 2002: 7; TSA: xxvi]. However, as Abdul
Qayyum Rafigi highlights, Sayyid ‘Ali wrote critically of the Sayyid family’s despotic activities
at the court [Rafigi 2011: 10]. Second, Mohammad Ishaq Khan proposes that Sayyid ‘Ali was a
descendant of Sayyid Taj al-Din, who was a nephew of ‘Ali Hamadan, and that he visited Kashmir
before the latter [Khan 2002: 243-4]. However, the genealogy from Sayyid Taj al-Din to Sayyid ‘Ali
that Khan proposes® is not at all supported by primary sources, and it gives the impression that
Khan simply connected the names of people who appear in historical sources. Lastly, Muhammad
A‘zam Didahmari, the author of the Wagi‘at-i KaSmir (completed in 1747), proposes that he was a
member of the Magri clan [Rafiqi 2011: 8]. However, this is also not proven by primary sources.

Although conclusions cannot be drawn about his origins, one can infer his political and religious
tendencies to a certain extent. First, Sayyid ‘Ali supported Muhammad3ah when two royal families
ruled in parallel from 1486 to 1538. Second, Sayyid ‘Al’s father, Sayyid Muhammad, and he both
had a strong pro-Sunni inclination [Bashir 2003: 217], and while they praised the Stfis of the
Kubrawlya, they did not hide their hatred for the Narbahsiya. Indeed, they were always friendly
to Mirza Haydar, who effectively controlled Kashmir in the 1540s and suppressed the Narbahsiya
during that time. Therefore, we can regard the Tarih-i Kasmir as one of the representative texts of
the anti-Narbahsiya side.

The Tuhfat al-ahbab is a hagiography of the NarbahSiya that mainly deals with the life of a

master of the Niirbah$iya, Mir Sams al-Din ‘Iraqi.’ The author, ‘Ali Ka§miri, entered the Niirbahsiya

8 Sayyid Taj al-Din —> Sayyid Hasan Bahadur —> Sayyid Kamal al-Din —> Sayyid Jamal al-Din —> Sayyid Ni‘mat Allah —>
Sayyid Sams al-Din —> Sayyid ‘Ali —> Sayyid Muhammad —> Sayyid ‘Ali [Khan 2002: 243-4].

% In my 2015 Japanese paper, I referred to a manuscript of the Tuhfat al-ahbab, which is among Pir ‘Awn ‘Ali $ah’s (d. 1991)
private collection in Khaplu. The author received a xerox copy of this manuscript from Gulam Hasan Hasanil Niirbah3i
when carrying out fieldwork in Khaplu in October 2008. In 2016 and 2018 then, Gulam Rasil Jan, former director of
the Centre of Central Asian Studies of the University of Kashmir, published a critical edition and Urdu translation of
the Tuhfat al-ahbab in two volumes. Jan’s edition employs Pir ‘Awn “Ali $ah’s manuscript as the basis and its quality is
admirable. The author changed the reference from the manuscript to his edition in this paper. Besides, Kashinath Pandit
published an English translation of the Tuhfat al-ahbab in 2009 [Pandit 2009]. Pandit’s translation is so rough and rife with

—141—



OGURA, Satoshi: A Sacred Shrine Without a Saint’s Shrouded Body

through his father Halil Allah and received instruction from “Iraqi himself. The author notes that
he first met ‘Iraqi when he was five years old at the Hanqah in Zadibal [Tuhfat: Il 66-71]. Since it
is mentioned elsewhere that this Hanqah was completed in 1507 [Tuhfat: II 68; Bashir 2003: 227],
one can presume that ‘Iraqi and ‘Ali Ka$miri differed considerably in age. As the text references
Mirza Haydar, Holzwarth estimates that the book was completed in around 1552 [Holzwarth 1997:
20]. Needless to say, the Tuhfat al-ahbab is a pro-Nirbahsiya source.

In the following sections, the author discusses information about the Hanqah from the fifteenth

century onward.
3. Information about the Hanqah up to the end of the fifteenth century

3.1. Construction

When and how was the Hangah-i mu‘alld constructed? Jonaraja’s Rajatarangini, one of the most
reliable sources for the history of Kashmir from the end of the fourth century to the first half of the
fifteenth century, does not record any information about its construction. After Jonaraja’s death
in 1459, his disciple and successor Srivara (d. after 1505), who continued the historiography of
the Sahmirid dynasty, related an incident in which the Hindus damaged a hangah during the reign
of the ninth sultan Haydar$ah (r. 1470-2). According to Walter Slaje’s latest edition of Srivara’s

Zainatarargini,*

it was Hasan Sayyid’s hangah that was damaged by the Hindus. It is highly likely
that the Hasan Sayyid referred to here is Sayyid Hasan, the leader of the Bayhaqi Sayyids, who are
discussed later. If Sayyid Hasan Bayhaqi was in possession of the custodianship of the Hanqah-i
mu‘all4 for some reason during the reign of Haydarsah, it would not be unnatural for Srivara to
record this. If so, then this reference by Srivara is the earliest reference to the Hangah-i mu‘allé in
sources compiled in Kashmir. However, no proof exists that Sayyid Hasan’s Hangah is the Hanqah-i
mu‘alld.

The earliest known source to mention the construction of the Hanqah-i mu‘alld is Haydar
BadahsT's Manqgabat al-jawahir, which was introduced in section 2. This Persian hagiography
contains three episodes about ‘Ali HamadanT’s visit to Kashmir, two of which contain references
to the Hanqah; however, the description of its construction differs between the two. In the first

episode, it is described as follows:

He (‘Ali Hamadani) he built a hanqgah looking like the highest heaven at the place named
Mata Sarasvati on the bank of Vitastaji in the mahalla of ‘Al2> al-Dinpura. This hanqgah
is called under the name of “Dargah-i hadrat-i Sah Hamadan”or “Hanqah-i mu‘alld”
in Kashmir, All Muslims perform prayers every morning and evening at the place.

[Manqabat: 347a; DeWeese 1999: 152 (slightly modified by the author)]

misunderstandings that a reader cannot imagine the original Persian text relying on the translation. In this paper, the
author does not refer to [Pandit 2009].
10 Here, 1 follow Slaje, who calls the first two cantos of Srivara’s history “Zainatarargini”and cantos three and four

“Rajatarangini”[Slaje 2005b].
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Interestingly, this Persian hagiography compiled in Central Asia mentions the names of places
and a river in Srinagar, namely ‘Al2’ al-Dinpura, Mata Sarasvati, and Vitasta. However, the content
of this episode, in which ‘Ali Hamadani himself built the Hanqah, contradicts the second episode.
Furthermore, of the three episodes about HamadanT’s visit to Kashmir, only this one does not
include any information about the narrator. It also appears not to have been accepted by the
Persian histories and hagiographies compiled in later periods.'!

The second episode was reported by two of ‘Ali Hamadani’s disciples, namely Qiwam al-Din
Badahsi and Ishaq Huttalani. Hamadani dreamed that the Prophet Muhammad told him to go to
Kashmir and convert its people to Islam. However, his disciples hesitated to go due to the difficulty
of the journey and because the people of Kashmir were all infidels. Hamadani was firm in his
resolve, and they eventually departed. During the journey, they encountered a lion and heard a
rumor of the existence of a cannibal demon who desires a man, four sa‘ of alcohol, and a basket of

nan bread each day. Qiwan al-Din further states the following:

“When we came near that kingdom, we realized that there was no smell of Islam and Iman
in that kingdom. When we reached the city [of Srinagar] [f. 420b], there were idol temples
everywhere instead of mosques. When we reached the place of that demon, there was also
an idol temple. [‘Ali Hamadani] ordered Qiwam al-Din to call azan. When I called azan, 1
saw that one person appeared. He started weeping and told: ‘O great Sayyid! I am imposed
a great amount of tax! If I leave this place, it would be better (i.e., the Muslim ruler was
satisfied with imposing tax instead of accelerating conversion). His Holiness the Sayyid
got angry. He grabbed the person and made him a disciple. He appointed the person as
a servant (hadim) of that place. Possibly he is still the servant. After that, all people at
the place got the honor of Islam. The emperor of that place also became a disciple. They
destroyed the idol temple and set a platform at the place and performed a namaz upon the

platform. People came to [the platform] and became Muslims---[Mangabat: 420a-b]”

In this episode, ‘Ali Hamadant is said to have only built a platform for prayer in the place where
the Hanqah now stands. As we will see later, Persian sources compiled in the sixteenth century
and the so-called wagf document of the Hanqah-i mu‘alld mention that Muhammad Hamadani,
the son of ‘Ali Hamadani, built the Hangah structure on the platform that his father had set up
when the son visited Kashmir. One can assume that this episode was more believable to the people

of Kashmir at the time. First, let us examine Sayyid ‘AlT’s statement:

In the year AH 798 (October 16, 1395 to October 4, 1396), Sultan Sikandar started building
the Hangah which Divine favors appear. The construction completed in the year AH
799 (October 5, 1396 to September 23, 1397). The place where His Holiness, the Sayyid,

Mir Sayyid ‘Ali Hamadani sat was incorporated into a corner of the Hanqah. It became

1 Incidentally, the claim that a Hindu temple once existed in this location based solely on the mention of the place name
Mata Sarasvatl is a weak argument.
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the place of doing tawaf (walking around seven times in a counterclockwise direction)
for people regardless of high or low status. After the completion, His Holiness Sayyid
Muhammad Hamadani gave a ruby from Badah3an to Sultan Sikandar as a blessing [TSA:
16-17].

Like Sayyid ‘Ali’s Tarih-i Kasmir, the Tuhfat al-ahbab also claims that ‘Ali Hamadani set up a
platform on which Muhammad Hamadani built the Hanqah-i mu‘alld structure. ‘Ali KaSmiri states

the following:

His Holiness, Amir Sayyid Muhammad Hamadani —May his secret be purified—arranged
to build a Hangah at the place where his magnificent father (‘Ali Hamadani) performed
prostration and saldh. He built a monastery on the clean platform (suffa) of His Holiness
(‘Ali Hamadani). After the completion of that splendid edifice, he purchased two
flourished villages named Tral and Wadi from the fortune emperor (Sultan Sikandar) with
his own money and made [the two villages] wagf assets of the sacred edifice:--[Tuhfat: II
190].

The Baharistan-i $ahi, a Persian history of the Kashmir region that was compiled in the first
quarter of the seventeenth century, also includes an episode almost identical to that of the Tuhfat
al-ahbab [BS: 35a-36a). Whatever the actual history, one can safely assume that the Muslims of
sixteenth-century Kashmir widely accepted that the Hanqah-i mu‘alld was built after a platform
was first constructed by ‘Ali Hamadani before a building was later constructed on top of it by his
son Muhammad Hamadani.

Why does the view of the second episode seem to be accepted as more reliable? For this,
three reasons can be provided. First, Jonaraja’s Rdjatarangini, a contemporary eye-witness source,
does not record the arrival of ‘Ali Hamadani in Kashmir at all. By contrast, Jonaraja states that
Muhammad Hamadani had a close relationship with Sultan Sikandar [JRT: 573-4], which suggests
that he was a more impressive figure in the court than his father. The sixteenth-century chronicler
and hagiographer of Kashmir knew, directly or indirectly, of Jonaraja’s reference to Muhammad
Hamadani and accepted the view that he had the Hanqah built on the platform.

Second, the view that the Hangah was built in stages by the father and son could have reminded
people of the construction process of the Ka‘ba in Mecca at the time. According to Qur’an 2: 125-
7, God first designated a place of worship for Abraham, and then Abraham and his son Ishmael
built the Ka‘ba. In the Tuhfat al-ahbab, the Hangah-i mu‘alld is often described as the second Ka‘ba,
probably because it was thought to have been constructed using a similar process to the Ka‘ba.

However, in the Tuhfat al-ahbab, Sams al-Din ‘Iraqi expresses a complex attitude toward the view
that the Hanqah was built by Muhammad Hamadan. In this hagiography, he writes the following:

“His Holiness Amir Sayyid ‘Ali did not built the Hanqgah-i Amiriya Hamadaniya. After His
Holiness (‘Ali Hamadani), when his beloved son, His Holiness, Amir Sayyid Muhammad
Hamadani —May peace be upon the two—came to this kingdom [of Kashmir], he built
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the Hangah on the platform where was His Holiness’s (‘Ali Hamadani) place for salah.
Amir Sayyid Muhammad Hamadani had not aged more than three or four during his
great father’s lifetime, and after his father’s death, not only he did not bow his head
to His Holiness, the axis of horizons, Hwaja Ishaq [Huttalani]’s teaching and instruction
until he got matured. Besides, on account of being intimate with demons (Sayatin)'?
and temptation by devils, he chose the way of opposition to and contention with His
Holiness Hwaja Ishaq. Due to this opposition and contention, he left his birthplace and
homeland and fell into this land. No one among his father’s successors (hulafd’) was in
front of him and he did not have the basic knowledge of seekers and ascetics [belonging
to the Kubrawiya]. Consequently, the Hangah which he ordered to build could not be in
accordance with the rules of seekers and men of tariqa, because when I (‘Iraqi) visited this
Hangah for the first time, I saw that a room for seclusion (halwat) was lightly built in the
inner court. I think that Amir Muhammad Hamadani’s servants did not know the basic
knowledge of forty-days seclusion (arba‘in) and manners of seekers. Chiefly he ordered
carpenters and joiners: ‘Build a Hangah’and carpenters in all ways built according to their
views...”[Tuhfat: I 524-5]

In this quotation, Sams al-Din “Iraqi makes the following claim: Muhammad Hamadani was too
young to receive instruction from ‘Ali Hamadani when he was alive, and he arrived in Kashmir
without receiving much instruction from Hw3aja Ishaq Huttalani. In other words, ‘Iraqi was
skeptical about Muhammad Hamadani’s quality as a STfi master. The author suggests that the
background to this claim is the discontinuity in the chain of the master—disciple relationship
(silsila) between Muhammad Hamadani and ‘Iraqi. Although there is a master—disciple chain
between ‘Ali Hamadani and ‘Iraqi via Ishaq Huttalani, Muhammad Niirbah3, and $ah Qasim
Faydbah$, Narbah$ and ‘Iraqi had no connection to Muhammad Hamadani. Consequently, for
‘Iraqi, Muhammad Hamadani was no more than ‘Ali Hamadani’s son. As Jamal Elias highlights,
the Tuhfat al-ahbab describes not only Nirbahs’s sainthood but also ‘Ali Hamadant's quality as the
exemplar of Kashmir’s Islamization. Moreover, ‘Iraqi is depicted as the person who will continue
‘Ali Hamadani’s legacy in Kashmir and continue its Islamization [Elias 2000: 406-9]. In this passage,
while acknowledging that it was Muhammad Hamadani who built the Hanqah, the author asserts
that this is why the Hangah still has its shortcomings and implies that ‘Iraqi can make the Hangah

even better by intervening in its management and renovation.

3.2. The waqf document
The third reason why several sixteenth-century sources offer similar views on the Hanqah’s
construction process is that the authors likely all referred to the wagf document of the Hanqah-i

mu‘alld. A copy of this document was kept in the Jawahar Museum in Etawah, Uttar Pradesh. Radha

12 This probably means the faction supporting Barzisabadi, who was competing with Niirbahs for the position of successor
in Huttalant’s hanqgah.
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Krishan Parmu first introduced a copy of this document in his monograph with a poor-quality
photo, a handwritten copy, and an English translation [Parmu: 1969: 467-75]. Later, the museum’s
collection was transferred to the Maulana Azad Library at Aligarh Muslim University. While the
author was studying at the university and researching the manuscript collection in the library in
2011, the person in charge at the time, namely Dr. Ata Khursheed, showed the author this copy.
Currently, it is marked with the press mark number Jawahar Farsi Alif 1. At the end of this paper,
a transcription of this copy is provided along with an English translation, where the author has
corrected any mistakes and unclear points that remained in [Parmu 1969].

According to Abdul Qayyum Rafiqi, the authenticity of this document has not been verified,
considering that the text of this copy was transferred from the Futiithat-i Kubrawiya, a Persian

13 Rafiqi’s doubts are

hagiography compiled in the mid-eighteenth century [Rafigi 2009: xlii].
reasonable. First, the term wagf itself was uncommon in premodern South Asia. Under the Muslim
dynasties of South Asia, madad-i ma‘as (aid for subsistence) was the term for a land grant system
that functioned like wagf. If Muhammad Hamadani drafted this document, then one might think
that its terminology would also follow that of Central Asia, not that of South Asia. However, this
copy uses the word pargana, which is unique to South Asia, as the regional administrative unit.
Although the word pargana appears as an administrative unit in Sams Siraj Afif's Tarih-i Firiiz
Sahi [Davies 2012], qasba was generally used as a regional administrative unit during the Tugluq
dynasty, and the relationship between pargana and gasba is unclear. Furthermore, the Sahmirid
dynasty was politically independent of the Delhi sultanates, and it is difficult to verify whether a
common South Asian administrative unit was used. Aurel Stein even speculates that pargana was
introduced in Kashmir during the Mughal period [Stein 1900: I 437, n. 5]. Second, no reference
is made to the vicinities of each wagf asset in the document. Normally, wagf documents must
mention vicinities that adjoin each wagf asset on the four directions, such as rivers and other
villages that border the properties on all sides.'* Otherwise, the exact extent of waqf assets cannot
be determined. One cannot help but wonder whether this document was actually functional in the
light of Islamic law.

Nevertheless, the text of this waqf document is certain to have already existed in the first half
of the sixteenth century, as one can find textual parallels to the copy in both the Tarih-i Kasmir
and the Tuhfat al-ahbab. First, the names of the three villages listed as wagf assets in the copy
accord with all three of the village names mentioned in the Tarih-i Kasmir, while two of them
are also the same as those mentioned in the Tuhfat al-ahbab [TSA: 17; Tuhfat: 11 190]. Moreover,
one sentence—"[t]he dark rust of unbelief and polytheism was scraped away from our hearts

by the whetstone of guidance and instruction (zalam-i zang-i kufr wa $irk ra ba-sayqal-i hidayat wa

13 Rafigi referred to a manuscript of the Futithat-i Kubrawiya housed in the Oriental Research Library (Persian, no. 50)
and stated that the parallel text with the wagf document is found in folios 63b-4b [Rafigi 2009: xlii, n.19]. However, his
numbering is incorrect and correct folio numbers are 111a-2b.

4 For example, a waqf document related to a hangah of the Kubrawiya in Samarqand, dated 1547, clearly specifies the
lands and buildings that the wagf assets are used for and their borders [Schwarz 2008: 200-8].
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irsad [---] az dil*® zudidda)”—in lines 3 and 4 of the copy is almost identical to that in the Tarth-i
Ka$mir [TSA: 13]. Furthermore, one finds that another expression in line 14 of the copy—“[for]
the inhabitants of the Hanqah and its vicinity would be fortune and protected. [For] all people
would make an effort to be just and pious. And [for] poor persons and needy men would be
just and faithful God-fearing persons would be fragrant thanks to the fruits of this honorable
tree (ta mutamakkinan wa mujawiran-i hanqah mahziiz wa mahfaz Sawand wa hama ba-salah wa wara®
igdam namayand wa fuqara® wa masakin salih wa atqiya-yi siddiqin fa’ih az tamara-yi in Sajara-yi mahmuad
basand)”—is identical to one in [TSA: 16].

Additionally, line 16 of the copy is as follows: “They could spend [time] for invocations (awrad)
and other duties regulated by His Holiness, [my] noble father in the condition of hal'® without
any distraction (ba-farigbal wa hudir-i hal ba-awrad wa waz@if-i hadrat-i walid-i buzurgwar mustagil
tawanand bud).” Almost the same wording is found in the Tuhfat al-ahbab, which reads as follows:
“They could spend [time] for invocations, other duties, awqat, and zikrs regulated by His Holiness,
[my] noble father in the condition of hal without any distraction (ba-farig al-bal wa hudir al-hal
ba-awrad wa waz@if wa awqat wa adkar-i walid-i buzurgwar mustagil tawanand bad)”[Tuhfat: 11 191].
Another similar phrase in the copy is “keep away those who commit indecent acts in the Hanqah”
[Tuhfat: 11 191]. Furthermore, the summaries of the Hanqah-i mu‘alld’s waqf document referred
to in the Tarih-i Kasmir and the Tuhfat al-ahbab are almost identical to the text of this copy. If one
found such textual parallels in one of the sources, then one could assume the waqf document to
have been fabricated by one of the two authors or their relatives. However, because one finds
textual parallels in different parts of the two sources, whose authors took opposing positions, it is
highly likely that the archetype text of the wagf document actually existed by the first half of the
sixteenth century at the latest and that the two authors referred to it."”

3.3. Fire at the Hanqah-i mu‘alla in 1484

The Hangah-i mu‘all3, believed to have been built at the end of the fourteenth century, burned
to the ground in a fire in 1484. This event is recorded in Srivara’s Rajatarangini, a contemporary
Sanskrit source. Walter Slaje repeatedly highlights Srivara’s attitude toward reliably recording
eye-witness events; thus, the Rajatarargini is of high value as a primary source [Slaje 2005a; Slaje
2012]. Furthermore, since Srivara had no direct political interest in the people involved in the

fire at the Hangah, considering it a fact is not problematic. One should note, however, that in

15 The TSA states: “az @ina-yi dil”(from mirror of [our] hearts).

16 The term hal refers to the highest spiritual condition in Sufism.

17 There is no reference between the TSA and the Tuhfat. Another possibility is that the author of the Futihat-i Kubrawiya,
‘Abd al-Wahhab Niiri, created the text of the wagf document by referring to both the TSA and Tuhfat. However, neither
TSA nor Tuhfat is listed as a reference in the Futithat-i Kubrawiya. In addition, it would actually be quite difficult to quote
fragments of texts from two different sources and put them together into one coherent text. The works cited as references
in the Futahat-i Kubrawiya are as follows: (1) the Risala-yi Muhammadiya, (2) the Mirsad al-<ibad [by Najm al-Din Razi Daya],
(3) the Risala-yi iqbaliya, (4) the Nafahat al-uns [by ‘Abd al-Rahman Jami], (5) the Ma‘rifat al-muridin, (6) the Hulasat al-manaqib
[by Jafar Badahsi], (7) the Hadat al-aSiqin dar zikr-i magamat-i Hadrat-i Mahdiim-i Azam Sayh Kamal al-Din Husayn Hwdrazmd,
(8) the Magamat-i Sayh Ya'qitb Sarfi, (9) the Maqamat-i Mir Muhammad Halifa, (10) the Nirnama, (11) the Asrdr al-abrar [by
Baba Dawiid Miskati] [FK1: 2al.
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the latest edition published in 2022 [ZRT S], Slaje employs different readings of crucial passages of
the fire compared with that of the formerly well-referenced edition by Srikanth Kaul [ZRT KJ; the
difference in the verses between the two editions causes diverse interpretations of the incident.
Here, while developing an argument that chiefly relies on Slaje’s edition, the author also pays
attention to Kaul’s readings. In canto 4 of the Rajatarangin, Srivara states the following:

Marge$a [Jahangir] recalled that the Sayyids had burned down the Rudravihara
[monastery] out of anger and now [he himself] ordered to set fire to burn down the Ahala’s
matha. This fire, a gruesome sea of flames that raged terribly through the heat generated
by the [burning] houses, transformed the [neighboring northern] quarter [named after]
‘Al@> al-Din (i.e., ‘Al@> al-Dinpura) into a scorched forest. The fire that had broken out in
the Hanqah of the venerable Sayyid Hamadani, located to the north of this, shone like the
fire of his anger at the ruler and the people’s wicked deeds [ZRT S: IV 316-8; Slaje 2022:
393-5].18

As can be seen from this quotation, the Hanqah was set on fire as an act of revenge against the
destruction of Rudravihara monastery by the Bayhaqi Sayyids. According to Srivara, this incident
occurred on the first day of the dark fortnight in the month of Sravana in the year [45] 61 of the
Saptarsi calendar (July 24, 1484). The background to this incident, which was a conflict between
the Sayyid family and the indigenous potentates of Kashmir, is briefly explained in the following
paragraph.

The Sayyid family, headed by Sayyid Nasir, migrated from Bayhaq (present-day Sabzevar in
eastern Iran) to Kashmir during the reign of Sultan Zayn al-‘Abidin. At the time, Sayyid Nasir
formed a kinship with the Sahmirid Sultan family and was granted the rule of Bahuriipa'® [ZRT S: 1T
19; Slaje 2023: 207]. When Sultan Hasan3ah died on April 19, 1484, Sayyid Nasir’s son Sayyid Hasan
ascended the child born to Hasan$ah and a woman from the Sayyid family to the throne as Sultan
Muhammad$ah. The boy was aged just seven years old. He then assumed control of the court as the
regent of the child ruler and eliminated the indigenous clan members. The hostility between the
Sayyid family and the indigenous potentates became decisive, and Sayyid Hasan was assassinated
on the fourteenth of the dark fortnight in the month of Vai$akha in [45] 60 (May 9, 1484) [ZRT
S: IV 47, 93; Slaje 2023: 353-9]. This led to a conflict between Sayyid Muhammad, the son of
Sayyid Hasan, and the Kashmiri indigenous potentates, which lasted nearly three months. Among
them was Jahangir Magri, who had been hostile to the Sayyid family since the reign of Haydar$ah;

however, he was defeated in a political struggle at the court during the reign of Hasan$ah and

8 smrtvd Rudraviharagnidaham saidakrtam krudha |

Ahalamathadahdya Margapo "gnim adapayat || [316]

Jjvalajalakaralo ’sav agnir vesmosmadarunah |

alavadenanagaram dagdhdranyam ivakarot || [317]

$rimat SaidaHamadanakhanagahoditanalah |

rdjaprajapacarotthatatkrodhagnir ivadyutat || [318]
19 Bahuriipa was an area in the western part of the Kashmir Valley, almost directly west of Srinagar, and a holy spring
with the same name as Bahuriipa is located at 34°0.37 N, 74°35.48 E [Slaje 2014: 311].
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forced to leave Kashmir. However, in the battle against the Sayyid family, he became the leader
of the side of the indigenous potentates and led the battle from his base in the western part of
the Kashmir Valley. As it became clear that the indigenous potentates would ultimately emerge
victorious, Jahangir Magri ordered the Ahalya matha,? located to the south of the Hanqah, to be
burned to the ground. Thus, the burning of the Hangah was a side event that occurred during the
conflict between the Sayyid family and the indigenous potentates. In contrast to Slaje’s edition,
Kaul employs the variant “alabhapura (‘Ala° al-Dinpura)”in place of “Ahalamatha”in stanza 316.%
If this variant is valid, then it would suggest that Jahangir Magri intentionally set the Hanqah on
fire. Although the details are unknown because it is not mentioned in Srivara’s Rajatarangini and
the author has yet to conclude which edition is more reliable regarding this stanza, if one relies
on Kaul’s reading, then one can presume there to have been some kind of connection between the
Sayyid family and the Hangah at the time because setting fire to it was a way to inflict a political
blow to the Sayyids.

It should also be noted that the relevant documents kept in the Hangah were probably destroyed
in the fire. When creating a wagf document for a property, generally speaking, two copies of the
same document were generally prepared, with one being kept at the property and another at the
home of a gadi (Islamic jurist), who stamped the document. Therefore, when the wagf document
of the Hanqah is mentioned in historical sources in the later period, the authors must have been
referring to the copy kept at the gadi’s house; however, no sources confirm this.

After the battle between the Sayyid family and the indigenous potentates, peace returned to

Srinagar and the Hanqah was rebuilt in the same location. Srivara states the following:

They moved the royal palace from Padmapura to the center of Srinagar and also repaired
the Hangah [of Hamadani], which had been set on fire. The Hangah of the venerable
Sayyid Hamadani then rose up, as if in his form as the complete [re-established] totality
of his virtues on the bank of the [Vitasta] river [ZRT S: IV 343—4; Slaje 2022: 398-9].%?

The Hanqah was likely rebuilt by the end of Saptarsi 4560 because these verses appear before
Srivara’s first reference to the following year [ZRT S: 500].

Next, we turn our attention to how later Persian sources narrated the burning and rebuilding
of the Hangah. First, Sayyid ‘Ali describes the fire at the Hangah; however, the details differ from

those in Srivara’s report:

20 This monastery for Brahmins was built by Laksmadeva’s (r. 1273-86) queen Ahala. The Ahalya matha was still active
in the first quarter of the fifteenth century and a manuscript of the Paippalada Samhita of the Atharvaveda was copied in
1419 [Slaje 2007].
21 Manuscripts $6-8 employ “Ahalamatha, while $3, 13-5, and B employ “alabhapura.”For the details of each manuscript,
see [Slaje 2014: 38-41].
22 rgjadhanim samaniya navam Padmapurantarat |

Khanagaham navicakrur dagdham Srinagarantare || [343]

babasaidaHamadanakhanagaho naditate |

parnas tatpunyasambharas tadakara ivotthitah || [344]
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After that, Hasan b. Haydars$ah took his father’s place and ascended the throne. During
his reign, the Friday Mosque [in Khanyar] was burnt. 1t is said that ---(partly skipped)
-*When the reconstruction [of the Friday Mosque] completed, the Hanqah which was
the appearance of Divine grace in ‘Ala’ al-Dinpura was burnt by fire on account of being
adjacent to ordinary people’s houses. Sultan Hasan$ah by himself politely gained the plots
of land of those who had houses around the Hangah, and paid commensurate amount [of
money with the value of those plots] to each of them. A person named Mulla Baba ‘Ali
did not received it.”® [Hasan$ah] thus purchased a plot of land in a different place and
gave him. [The plot of land for the Hanqah] got enough space in its neighborhood and
surroundings. A big one-storied Hangah was built. [TSA: 26-7]

While Sayyid ‘Ali records that the Hangah was destroyed by fire once, he states that this was
during the reign of Hasan$ah. Furthermore, unlike Srivara’s record, ‘Ali’s record is written as
though the Hangah had succumbed to spontaneous combustion, as opposed to the arson attack
ordered by Jahangir Magri. Srivara does indeed record that a fire broke out in Pravaresapura in
Srinagar in [45] 55 of the Saptarsi calendar during Hasan3ah’s reign (1479) and the Friday Mosque
was destroyed by it [ZRT S: 111 276-8; Slaje 2022: 295]. However, the subsequent destruction of the
Hangqah is not recorded. Sayyid ‘Ali may have mistakenly identified the time of the destruction of
the Hanqah.**

Next, in the Tuhfat al-ahbab, ‘Ali KaSmiri does not mention the Hanqah being destroyed by fire,
and the record is written as though the building had survived throughout Sams al-Din ‘Iraqi’s time
in Srinagar. ‘Iraqi came to Kashmir in the later years of Hasan$ah'’s reign in 1484 and stayed there
until 1491; therefore, he must have already been in Srinagar when the Hangah burned down.
However, as we will see in the next section, the Tuhfat al-ahbab contains descriptions that are
unrelated to the Hangah'’s destruction by fire, as though it was inconvenient for the author to

write that the building had burned down once.
4. Sectarian Factionalism in the Sixteenth Century: Claims for Custodianship
As we have seen, the accounts of the Hanqah-i mu‘alld in Sayyid ‘Ali’s Tarih-i Ka$mir and ‘Ali

Ka$miri's Tuhfat al-ahbab are generally consistent in terms of the construction process. However,
there are several notable differences, such as the burning down and rebuilding of the Hangah.

3 In Zubaida Jan’s edition, due to a printing error, this part is transcribed as “AWZD TGRFTH AWR, ’making it illegible. It
should be read as “an ra na-girifta, a ra.”

24 The burning of the Hanqah is also mentioned in the Baharistan-i $ahi, but its cause is stated to be the same as for Sayyid
‘AlT’s Tarih-iKasmir, i.e., that it was adjacent to other buildings. Moreover, the date of the fire is stated to be further back, in
the reign of Zayn al-‘Abidin [BS: 35a-b]. It is not possible to confirm whether Muhammad $ahabadi’s Persian translation
of the Rajatarangini contains a mention of the burning of Hanqah, as the relevant folios of the extant manuscripts are
missing. Nevertheless, because the Intihab-i tarih Kasmir, whose text relies on $3habadi’s translation, correctly states that
the Hanqah was set on fire as a result of the conflict between the Bayhagqi Sayyid family and the local clans that broke
out during the first reign of Muhammadsah [ITK: 279], it is highly likely that Sahabadi faithfully traced Srivara’s account.
However, the Intihab-i tarih Ka$mir states that this event occurred in the year 892/1486-7, which is a difference of about
two years from the ZRT description.
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Moreover, the following descriptions of the Hangah are completely different, especially in terms
of who the wagf custodians (mutawalli) were, and it is impossible to interpret both descriptions
consistently. In this section, the author first introduces the accounts in ‘Ali’s Tarih-i KaSmir and

Ka$miri's Tuhfat al-ahbab before examining the reliability of each account.

4.1. Claim by Sayyid ‘Ali in the Tarih-i KaSmir

First, the author reviews the description in the Tarih-i Kasmir. According to its author Sayyid
¢Ali, when Muhammad Hamadani built the Hangah, Sultan Sikandar set up its assets. Sikandar
appointed a man named Mawlana Sa‘id®® as the custodian of the Hangah as well as Malik Diwi
Gana’ to audit him. As mentioned above, the names of the villages of the wagf assets mentioned
in the Tarih-i Kasmir correspond exactly to those mentioned in the copy of the wagf document. In
addition, the two names Mawlana Sa‘id and Malik Diwi Gana’1 match the description in the copy.

After stating that the Hangah burned down during the reign of Hasan$ah and was then rebuilt,
Sayyid ‘Ali states that another person was appointed custodian as follows:

Qadi Hamid al-Din, father of the historian Qadi Ibrahim was appointed as the custodian
(mutawalli) of the wagf assets for the [Hanqah] for those who call invocations (awrad),
recluses, and those who perform seclusion (halwat) in that place do not need cloths, daily
foods, medicines, and shrouds. [TSA: 27]

As this quotation shows, a new person, Qadi Hamid al-Din, was appointed as the custodian of the
reconstructed Hanqah. At this point, nearly a century after the possible date of its construction,
it is safe to assume that Mawlana Sa‘id was already deceased. However, it is unclear to whom the
custodianship passed after his death.?®

Sayyid ‘Ali further describes that the Hanqah was again destroyed by ‘Iraqi and his supporters,
the Caks, and was then rebuilt a third time. This description comes immediately after he recounts
‘Iraqi building his own Hanqah-i Nirbahsiya in Srinagar’s Zadibal quarter. According to Sayyid
“Ali, “Iraqi was not satisfied with building the Hanqah-i Narbahsiya and announced that he would

also own the Hangah-i mu‘all4, as the following quotation demonstrates:

After that, [Sams al-Din ‘Iraqi] said to Kaji Cak: “the Hanqah of the sign of Divine grace
is just one-storied. It must be [once] destroyed and a two-storied [building] must be
built and its interior should be that.”In building the Hanqgah, a wicked way occurred.
Although Muhammads$ah who was the emperor at that time did not have trust in him
(‘Iraqi), he had the intention to gather people to his Hanqgah (i.e., after possessing the
Hangah-i mualld). Malik Kaji Cak and Gazihan? always visited ‘Iraqi’s front. [Iraqi]

always said to them: “His Holiness Amir’s Hanqah must be destroyed and a bigger one

% The Futithat-i Kubrawiya states that he was one of ‘Ali Hamadani’s accompanies [FK1: 128a; FK2: 162b-3a].

26 Sayyid “Ali often cites a chronicle attributed to Qadi Ibrahim, the son of Qadi Hamid al-Din, as a source; however, this
chronicle no longer exists.

%7 He was the founder of the Cak dynasty by dethroning the last Sahmirid Sultan Habib3ah.
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must be built [at the same place].”Consequently, Malik Kaji Cak came [to the place] and
destroyed that (the Hanqah-i mu‘alld). His (Kaji’s) sister named Saliha Maji was a disciple
of Sayh Isma‘il [Kubrawi]. When she knew that Malik Kaji Cak annihilated the Hanqah,
she said: “Sultan Muhammad$ah gave a certain thing to me. Isma‘il§ah (sic.) also gave
information to me. I donate all gold I have as a wagf. My assets are to be used to build the
[new] Hangah. Because your assets have many problems, they are probably not lawful.”
Since that mother got married to Muhammad$ah, she had a lot of assets. After one
year, the Hangah was built for the third time and completed. She spent sixty thousand
tanga [of money] and one thousand asrafi pure gold. When it completed, she weaved one
thousand and two hundred kurta shirts and five thousand hats and donated them to the
workers. She also gave dishes to one thousand people. One day when a rope was set on
the top [of the Hangah] she requested Muhammadsah’s office: “betrayal on the wagf of
the Hanqah should not be. The custodianship of that wagf should be entrusted to Sayyid
Muhammad b. Sayyid ‘Ali (the author’s father). If a problem occurs on this issue, kingship
must not stay on your hands.”Muhammad$ah wrote a document on the appointment
of custodianship (tawliyat-nama) and gave it to him (Sayyid Muhammad). Things were
confirmed according to the document. In 898 AH (October 23, 1492 to October 11, 1493),
during Muhammad3ah’s reign, that Hanqah completed. [TSA: 32-3]

According to this quotation, after Kaji Cak destroyed the Hanqah, he probably attempted to
rebuild it in the style ‘Iraqi wanted. However, for some reason, the project was suspended. Saliha
Maji, a disciple of Kubrawi Stidi Sayh Isma‘il and the queen of Muhammads3ah, rebuilt the Hangah
with her own money. She then approached her husband, Muhammadsah, to appoint Sayyid
Muhammad, the father of Sayyid Ali, as the waqf custodian of the rebuilt Hangah, which was
realized. As mentioned above, Sayyid ‘Ali had a clear pro-Sunni, anti-Narbahsiya stance. Judging
from his relationship with Mirza Haydar, Sayyid Muhammad is thought to also have had the same
inclinations. In other words, the Hangah, which had been destroyed by ‘Iraqi’s supporters, ended
up in the hands of the anti-NirbahSiya side, and ‘Iraqi’s hope of rebuilding and possessing the

Hangah in the style he wanted was crushed.

4.2. Claim by ‘Ali Ka$miri in the Tuhfat al-ahbab

The Tuhfat al-ahbab does not provide the name of the custodian appointed when the Hanqgah-i
Mu‘alld was built. The first mention of its custodian’s name in this hagiography is in the account of
‘IraqT’s first visit to Kashmir in 1484: “The status of Sayh and custodian belonged to Haji Sams.”Hajt
Sams, along with his brother Haji Hasan, was a courtier of Sultan Hasansah, and these two men are
said to have looked after ‘Iraqi while he was in Kashmir [Tuhfat: 1456].

Several years later, during the first reign of Sultan Fath$ah, a minister (wazir) named Malik

Sayfdar®® often held evening meetings (majlis) in the Hanqgah, where he gathered influential

28 Sayfdar is a Persian word that means “sword-bearer, ’but in Srivara’s Rajatarangini, Sayfdar is written as “chief of lords,
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Muslims and masters of the tarigas. The Tuhfat al-ahbab narrates that a heated dispute arose
between ‘Iraqi and a Qadiri $iifi named Sihab al-Din Hindi® at the majlis. When they met a third
time, the two began arguing in the room where the food was served; then, the argument became a
violent brawl involving others [Tuhfat: 1503-11; Bashir 2003: 211]. A few days later, Sayfdar issued
the following decision:

After several days, he (Malik Sayfdar) cosigned the Hanqgah-i Amiriya Hamadaniya’s
custodianship to Sayh Sihab notwithstanding that unjust and oppression. Before him,
that sacred estate’s custodianship was upon Haji Sams’s hand of protection as stated
above. When this Sayh Sihab unjustly obtained that sacred estate’s custodianship, his
evil-commanding soul (nafs-i ammara)** became malevolent to put steps of audacity and
foot of temerity on the way (tarig) of shameless. He extended his arm of alternation
and hand of changing on the regulations and duties of the sacred estate which had been
maintained as customs and usual practices since Amir Sayyid ‘Ali HamadanT’s time in His

Holiness’s lofty chain (silsila) and right way (tariga)--[Tuhfat: 1511-2]

Following this quotation, ‘Ali Ka§miri describes at length how Sihab al-Din Hindi prohibited the
various duties and practices of the Kubrawiya that the Stfis had been following at the Hangah since
the time of ‘Ali Hamadanf; instead, he forced them to follow the practices of the Qadiriya, such as
the Awrad-i Qadiriya regulated by ‘Abd al-Qadir Jilani (d. 1166). Sayfdar’s decision was humiliating
for ‘Traqi, who considered himself to be the heir to Hamadani’s legacy in Kashmir [Bashir 2003:
213]. For this reason, ‘Traqi decided to revive the recitation of the Awrdd-i fathiya at the Hanqah-i
Mu‘alla.

Next, the author compares the description in the Tuhfat al-ahbab with that in the Tarth-i Kasmir
to determine what facts can be found. If, as the Tarih-i Kasmir states, the Hanqah was rebuilt after
burning down during the reign of Hasan$ah and Qadi Hamid al-Din became the custodian, then it
would be possible to interpret both accounts without contradiction by thinking that the custodian
was replaced from Qadi Hamid al-Din to Haji Sams during the same reign. However, Srivara clearly
states that the Hanqah burned down in 1484 during the first reign of Muhammadsah. The Tuhfat
al-ahbab states that the period during which Haji Sams is said to have been the custodian was
from a certain point during the reign of Hasansah until a certain point during the first reign of
Fath$ah. Thus, if one redates the series of events recorded in the Tarih-i Kasmir by relying on
Srivara’s Rajatarangini—that is, if one considers the fire and subsequent rebuilding of the Hanqah
and Qadi Hamid al-Din being appointed custodian to have actually occurred during the first reign

of Muhammadsah, then there must have simultaneously been two wagf custodians from a certain

Saif Malik (Damarendra Saipha Malleka)”[ZRT S: IV 657]. Both the Persianization of damara and the Sanskritization of dar
are possible, so this person’s original name is not clear.

29 According to Srivara, the messenger who sent a letter to Jahangir Magri on behalf of the Sayyid family in the battle of
1484 was a man named Sikhasahabadim, who can be identified as Sihab al-Din Hindi [ZRT S: 1V 147].

30 Nafs-i ammara is one of the terms used in Sufism. It means to the lowest state of the soul, which is left to follow one’s
desires. The reference is Qur’an 12:53.
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point during the first reign of Muhammad$ah until a certain point during the first reign of Fath$ah.
In other words, the period when Qadi Hamid al-Din was the custodian according to the Tarih-i
Kasmir and that when the custodian changed from Haji Sams to Sihab al-Din Hindi according to the
Tuhfat al-ahbab partly overlap. Moreover, Qadi Hamid al-Din never appears in the Tuhfat al-ahbab,
while neither Haji Sams nor Sihab al-Din Hindi appears in the Tarih-i Kasmir.

The Tuhfat al-ahbab further claims that during his second stay in Kashmir, ‘Iraqi succeeded in
obtaining the waqf custodianship of the Hanqah. According to ‘Ali Ka$miri, the Sultan at the
time, namely Muhammad$ah, issued a royal mandate (farman) and personally approved ‘Iraqi’s
appointment as custodian. The full text of the mandate is quoted in the relevant passage, which

the author translates here from the text before the mandate is quoted:

The fortune emperor (Muhammadsah), in agreement with nobles of the sultanate, pillars
of the dynasty, lord of rule, and amirs of the kingdom, appointed [His Holiness] as the
position of the master of the Hamadaniya’s blessed Hanqah and the custodianship of
that noble estate for the purpose of His Holiness’s stability and source of livelihood.
[Muhammad$ah and his followers also] granted and entrusted the reins of executions
of all commands relevant to the blessed estate as well as the right of exclusion and
invitation of those residing in the noble place and its vicinity and the right of dismissal
and appointment of workers and provosts into His Holiness’s hands of will and palm of
confidence. The noble estate’s wagf document was written as [the following] explanation
and writing, which was made over to His Holiness. When the waqf document was written
in accordance with his royal mandate (farman), the emperor of the kingdom was Sultan
Muhammadsah.

—By the highest imperial farman which is everlastingly sublime—

The noble command (hukm) by His Highness, amir of amirs, Sayyid Muhammad Husayni
(Muhammadgah),*! and the lofty order which became the lines of words in the presence of
Malik Ibrahim Magri, Malik Sams Cak, Malik Idi Rayna as well as all pillars of the dynasty
and nobles of the kingdom must be carried out. The contents [of the command] is as
follows: the Hangah-i Hamadaniya, the place of Divine grace, which that gate (dar-i pay)
has been waqf of it with all stable estates and villages from the time of His Chieftainship,
His Felicity, Amir-i ASraf Amjad Amir Sayyid Muhammad Hamadani —May God purify
his secret everlastingly—to our time, was transferred to the possessor of leadership,
His Sainthood, the axis of seekers of truth, the exemplar of masters, the essence of
masters of disclosure, the royal authority specially ordained by the grace of God the

31 This person is the one who made the command, and since it is stated immediately after that Sayyid Muhammad, the
son of Sayyid Hasan, was against this mandate, it can only be interpreted as referring to Muhammadsah himself. Perhaps
because his mother was from the Bayhaqi Sayyid family, this name claims that Muhammads$ah was a Sayyid. However, this
is a somewhat odd statement. In addition, as far as verifying the numismatic sources, the $amirid sultans consistently
claimed the title al-Sultan al-Azam [Ahmad 2013: 43-51], and there is no similar example of Amir al-umara’ as a ruler’s title
in the Samirid dynasty.

—154—



Kashmir: A Cultural Crossroads of the Sanskrit and Persian Cosmopolises, Vol.2

Eternal, Sayh Sams al-Din Muhammad “Iraqi —May his conditions be fragrant and his
perfections be everlasting—. In addition, its wagf custodianship was entrusted to [him].
All orders, commands, important mattes, and duties relevant to the blessed estate about
management, receipt, expansion, dismissal, appointment, command, and prohibition, are
upon His Holiness’s will. That is to say, that no great kings, amirs, or hakims, nor any of
the various peoples, noble or common, shall interfere with, occupy, or control its noble
estates against the will of His Holiness, and that they may command, prohibit, and have
powers only with His Holiness’s permission. And according to the waqf document which
was written with noble autograph of His Chieftainship, [Muhammad Hamadani], —May
his secret be purified—the settlers and inhabitants of that blessed place direct to revive
the ways of customs, invocations, and zikrs regulated by the second ‘Ali, Amir Sayyid
‘Ali Hamadani, and to give guidance and direction to those who dwell near that noble
estate and to those who have obligations towards it. “But whoever changes the will
after hearing it, the blame will only be on those who made the change.”(Qur’an 2:181)
“And salvation will be for whoever follows the ‘right’guidance.”(Qur’an 20:47) [Tuhfat:
11 51-3]

This quotation also contradicts the account in the Tarih-i Kasmir. According to the text, the
rebuilding of the Hangah was prevented according to the will of ‘Iraqi, and its custodianship was
assigned to Sayyid Muhammad, the author’s father. By contrast, the Tuhfat al-ahbab states that
‘Iraqi himself was appointed as wagf custodian. Thus, a discrepancy exists in the descriptions of
the wagf custodian of the Hanqgah, with Qadi Hamid al-Din being mentioned in the Tarih-i Kasmir
and Haji Sams and Sihab al-Din Hindi being mentioned in the Tuhfat al-ahbab. The two authors
claim to have had a close relationship with the contemporary custodian, as Sayyid “Ali states that
his father was the custodian while ‘Ali Ka$miri states that his master was.

Furthermore, ‘Ali Ka$miri writes about how the Hangah, which had become a place for infidels
and debauchees to gather, was once again made a place for worship when ‘Iraqi became the

Hangah-i mu‘alld’s waqf custodian. This is described in the following quotation:

When His Holiness, Amir Sams al-Din Muhammad —May God purify his secret—has
made the land of these kingdoms be honored with his noble walk and has opened the
hand of sainthood for the destruction of idols in this idol temple, which was a place
of worship for the unbelievers and was a debauched brothel, and rulers and Sultans
consigned and secured the Hanqah-i Hamadaniya’s custodianship and administration,
and when His Holiness heard the detailed circumstances of those corrupters and knew
those ill-fated people’s activity and behavior, he first ordered to expel those unbelievers
from that angels’abode. He also made the blessed monastery of Hamadani, which had
been the second Ka‘ba with [his] dignity, but tyranny and lewd appeared by opposing
rulers’negligence and by rebellious hypocrites as if it was a Ka‘ba among debauchees’idol
temples and taverns, purified [the Hangah] from impureness of alcohol and haram drinks,
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from uncleanness of adulterers and sinners, from dirty of debauchees and adultery in that
time, and from corruption of unbelievers and wicked people. He refined that splendid
estate from every settlement and dwelling of the cursed people and occupation invasion
by demons, and made it a place where the great angels patrol, a place of pilgrimage
(ziyaratgah) for kind and pious men, and a place of worship for excellent men. He further
arranged and repaired that blessed estate and splendid monastery as it bears greatness,
magnificence, openness, and wideness. [Tuhfat: 11 192]

This quotation clearly indicates that ‘Iraqi is positioned as the reviver of the Hanqah-i mu‘alld in
the Tuhfat al-ahbab. The people whom ‘Al Kasmiri repeatedly reviles as unbelievers, debauchees,
and adulterers, among others, indirectly refer to the supporters of the anti-Ntrbahsiya faction. As
can be seen from the Hanqah's comparison to the second Ka‘ba in the sultanate, ‘Ali Ka¥miri claims
that the Hanqah is a building that can be said to be a symbol of Islam in Kashmir, left behind by
‘Ali Hamadani, and the claim that ‘Iraqi was appointed as the Hanqah’s custodian means that he is
its legitimate successor.

After examining the examples described thus far, the author concludes that it is impossible to
interpret the descriptions of the Hanqah’s wagf custodianship in the two sources in a consistent

manner. At least one of the two sources definitely provides false information.

4.3. Embedding hagiographical narratives for political privileges

The author now examines the reliability of statements about the Hangah’s wagf custodianship
in the two sources. First, the Tarih-i Kasmir states that the Hanqah was once rebuilt and Sayyid
Muhammad was appointed its waqf custodian in 1492-3, during the reign of Muhammadsah. Since
‘Iraqi returned to Rayy after his first stay in Kashmir in 1491, one can interpret the series of events
as follows: ‘Iraqi had the Hangah destroyed during his first stay in Kashmir but could not rebuild
it before he left. Then, Saliha Maji rebuilt the Hangah. If one adopts such an interpretation,
then the accounts of the two sources can be explained without contradiction; that is, after Sayyid
Muhammad became custodian—as the Tarih-i Kasmir states—and “Iraqi became custodian—as the
Tuhfat al-ahbab states. Moreover, according to previous studies, Fath§ah'’s first abdication and
Muhammad$ah’s second accession to the throne occurred in 1493, which seems consistent with
the description in the Tarih-i Kasmir. However, no extant contemporaneous sources provide the
year of Muhammad$ah’s second accession.

From Suka’s account of Rajatarangini, a pandit named Prajyabhatta chronicled the events from
1486 to 1513 as the sequel of Srivara’s historiography in a work called Rajavalipatdka [SRT:17-8; Slaje
2023: 118]. Unfortunately, the Rgjavalipatakd was not translated into Persian when Rdjatarangini
was presented to the court of Akbar (r. 1556-1605), the third Mughal emperor, because it was not

included in the manuscript, and the Rajavalipataka itself remains lost.*> What can be used today

32 At least the year of Muhammadsah’s second abdication can be confirmed from the record of Fath3ah’s second reign in
the SRT as 1505 [SRT: 1 93; Slaje 2023: 128].
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as a source of information on events from 1487 to 1512, a period for which no contemporaneous
sources exist, is the Baharistan-i $ahi, a Persian text completed in 1614,

In most Persian provincial histories of Kashmir, descriptions of events from 1487 to 1512 are
missing, and an immediate transition occurs from a description based on Srivara’s Rajatarangini
to one based on that of Suka. Only the Baharistan-i $ahi, however, provides a diachronic record of
events from 1487 to 1512. Furthermore, the Bahdristan-i $ahi often gives the year in which an event
occurred in the form of the last two digits of the year in the Saptarsi calendar, as does Rajatarangini.
The dates in the Saptarsi calendar in the Baharistan-i $ahi are generally consistent with those of the
Rajataranginis,®® and it is highly likely that the Bahdristan-i $ahi’s anonymous author was referring
to the Rajataranginis [Ogura 2010-1: 45-7]. In addition, some events that occurred between 1487
and 1512 are also dated using the Saptarsi calendar. One example is the reference to the death of
Malik Sayfdar, a minister in the first reign of Fath§ah mentioned in the Tuhfat al-ahbab. According
to the Baharistan-i $ahi, he died in [45]72/CE 1496, and the Sultan at the time was Fath$ah [BS: 70b].
If this statement is a historical fact, then—contrary to the view of previous studies—Fath$ah’s
first reign lasted until 1496. This contradicts the description in the Tarih-i KaSmir, which states
that the Hanqah was rebuilt in the second reign of Muhammadsah in 1492-3. The Tarih-i Kasmir
also reports that ‘Iraqi ordered the destruction of the Hanqgah shortly after he built his Hanqah in
Zadibal [TSA: 31-2]; however, the Tuhfat al-ahbab dates the construction of the Hangah in Zadibal
to 910 AH/1504-5 [Tuhfat: 11 49], which is also inconsistent. If the Tarih-i Ka$mir is correct, then
the father of the person who wrote the history in the 1570s would have been appointed custodian
in the 1490s, making the chronology of the description less reliable.

Inlight of the above, it is difficult to regard the Tarih-i Kasmir’s statement that Sayyid Muhammad
was appointed the Hangah’s wagf custodian as a historical fact. To begin with, the Tarih-i Kasmir
contains numerous passages throughout that are dubious as to their dating from the Hijri calendar.
For example, Sultan Qutb al-Din is said to have died in 796 AH/1393—4 [TSA: 12]; in fact, he died on
August 9, 1389 [JRT: 537]. The Tarih-i Kasmir further dates Sultan Sikandar’s death on Muharram
22, 818AH/April 5, 1415 [TSA: 20]; in fact, he died on April 23, 1413 [JRT: 612]. A more crucial
case is the account of Zayn al-‘Abidin’s childhood. Sayyid ‘Ali states that when Amir Timir (r.
1370-1405) took the still young al-‘Abidin back to Samarkand during his expedition to India, he
remained in Samargand and returned to Kashmir after Timiir’s death [TSA: 20]. However, since
Timir’s expedition to India occurred in 1398-9 and al-‘Abidin was born in 1401 [Slaje 2007: 340],
this statement is anachronistic and not a historical fact.>* Furthermore, one finds problematic
descriptions of events from a period not too far from the year of writing. For example, the Tarih-i

Ka$mir contains the following statement:

After Muhammad3ah’s death, Sams Iraqgi’s missionary activity (kar wa bar) became more

33 For example, the Bahdristan-i $ahi records the year of Miis Rayna’s killing as [45]89 [BS: 81a]; this year accords with
that referred to in Suka’s Rajatarargini [SRT: 18, 1 64]

34 In all likelihood, Sayyid ‘Ali confused Malik Jasrath Khokhar, who was actually captured by Timiir with Zayn al-‘Abidin.
[Ps-JRT: B732-4; ZNS: 179-80; ZNY: 11 47-48; Lal 1980]
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active than when Muhammadsah was alive; Malik K3ji Cak and others became his disciple,
but during his reign, he behaved as if one of the people of Sunnah and jama‘a. In the reign
of Isma‘il§ah (1538-40), he had made his beliefs [of the Nurbahsiya] clear. [TSA: 33].

However, since “Iraqi died in 1526 [Bashir 2003: 233] and Muhammadsah in 1538 [SRT: 1I 118],
this statement is also anachronistic. If one considers the issue of the Hijri chronology that runs
throughout the Tarih-i Kasmir, then it seems likely that the events concerning the destruction and
reconstruction of the Hanqah-i mu‘alld took place during ‘Iraqi’s second stay in Kashmir after
1503. However, this would overlap with the time the mandate cited in the Tuhfat al-ahbab was
promulgated, and it is difficult to interpret their statements in terms of chronology. In any case,
we cannot literally accept the description in the Tarih-i Kasmir.

Next, the author examines the statements in the Tuhfat al-ahbab. According to ‘Ali Ka$miri,
Muhammad$ah’s mandate was promulgated during ‘Iraqi’s second stay in Kashmir. Since ‘Iraqi
died in 1526, this means that the mandate was issued between 1503 and 1526. During his second
stay, Muhammad3ah was on the throne from 1503 to 1505, 1514 to 1515, and 1517 to 1526;
therefore, the mandate was issued at some point during those periods. However, examining
the movements of the attendants mentioned in the mandate reveals a discrepancy with the
descriptions in the Bahdristan-i $ahi’s accounts, which supposedly rely on the Rajavalipataka.

According to the Baharistan-i $ahi, the ministers when Muhammadsah took the throne for the
second time were Mir Sayyid Muhammad Bayhaqi, Miis4 Rayna, and Ibrahim Magri. Sams Cak,
whose name is mentioned in the mandate, was excluded from the regime and stayed in Kamraj
(<Skt. Kramarajya) in the northern Kashmir Valley [BS: 70b]. At some point during Muhammadsah'’s
second reign, the battle of Sopore broke out, and Sams Cak, defeated in this battle, found it
difficult to remain in the Kashmir Valley; therefore, he fled to NawSahr, where Fath$ah was staying,
and joined him [BS: 71b]. Sams Cak became a minister during Fath$ah’s second reign but was
imprisoned only four months later by Miisd Rayna, who was also a minister, and later murdered
[BS: 77a]. When Suka began his historiography, there were three ministers serving Fath§ah, namely
Miis4 Rayna, Ibrahim Magri, and Malik Jahangir b. Miyan Hajji [SRT: I 16-20; Slaje 2023: 119-
20]. That Miis4 Rayna’s supremacy was established among them is reported by not only Suka
but also the Bahdristan-i $ahi’s anonymous author and ‘Ali Ka$miri [BS: 78b; Tuhfat: II 43; Bashir
2003: 223]. The account of Fath$ah’s second reign in the Bahdristan-i $ahi is entirely consistent
with the account in Suka’s Rajatarangini; therefore, the anonymous author supposedly faithfully
traced the information in the Rajavaliparakd. Moreover, Sams Cak is not mentioned at all in
Suka’s Rajatarangini, probably because he died before 1513. The description in Suka’s Rajatarangini
excludes the possibility that the mandate was issued between 1514 and 1515 or between 1517 and
1526. Thus, the mandate could only have been issued between 1503 and 1505, when Sams Cak was

alive and Muhammad3ah was the Sultan. However, the descriptions in the Baharistan-i $ahi, which

% According to the Baharistan-i $ahi, the battle in which Fath$ah regained the throne broke out on the 9th day of the
month “ASWST”in the Saptarsi calendar [45]81 [BS: 75a].
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seems to be based on the Rajavalipardka, suggest that Sams Cak could not have been in Srinagar
during this period. In other words, at no time were the attendees referred to in the mandate all
together.

Throughout the Tuhfat al-ahbab, little attention is paid to the factional antagonism among the
indigenous potentates of Kashmir at the time, and ‘All KaSmiri writes as though ‘Iraqi had been
on friendly terms with most of the influential figures of Kashmir. The reference to the leaders of
the Magri, Cak, and Rayna clans in the mandate indicate that ‘Iraqi’s authority was omnipresent
among the leading local clans in Kashmir. However, such a description is clearly inconsistent with
Kashmir’s political history in the early sixteenth century, as assumed from other sources. We
should therefore conclude that it is doubtful that the mandate cited in the Tuhfat al-ahbab was
actually promulgated.

In sum, the contradictory accounts of the Hanqah-i mu‘alla’s waqf custodianship in the Tarih-i
Ka$mir and the Tuhfat al-ahbab cannot, in the author’s view, be regarded as records of historical
facts. Unfortunately, because the contemporary sources—namely Suka’s Rajatarangini and Mirza
Haydar’s Tarih-i Rasidi—contain no mentions of the Hanqah, it is difficult to determine who the
actual wagf custodian was at the time. At any rate, in the sixteenth century, two authors—one
from the Nurbahsiya faction and another from the anti-Nurbahsiya faction—both claimed that
the Hangah-i mu‘alld was a foothold for each faction to assert their legitimacy, and they believed
that having the wagf custodianship would guarantee their legitimacy. They did not hesitate to
blend false information in their writings to claim ownership of the Hanqah. As the hagiographical
politics over the Hangah’s ownership unfolded, the shrine without the saint’s body was elevated

to a symbolic structure in Kashmiri Muslim society.
5. Conclusion

The discussion in this chapter can be summarized as follows. Regarding the construction of
the Hanqah-i mu‘alla, sources generally agree that the platform was first laid by ‘Ali Hamadani,
and the building was constructed by Muhammad Hamadani upon that foundation. The Hanqah
was then destroyed by arson in 1484 during the first reign of Muhammadsah and rebuilt the same
year. The Tarih-i Kasmir misstates the timing of this event, while the Tuhfat al-ahbab is silent on the
affair. The two subsequent histories of the Hanqah differ completely in who they identify as the
wagf custodian, with the Tarih-i KaSmir ultimately claiming it to be the author’s father while the
Tuhfat al-ahbabclaims it to be the author’s master, namely ‘Iraqi. Although it is difficult to regard
either of these claims as historical fact, the fact that two “narratives”have arisen—each of which
attributes the custodianship of the wagf for the Hanqah to its own faction—confirms the extent of
the influence of the Hangah on the Kashmiri Muslim community, which had been developing in the
sixteenth century. Whatever the historical facts, being a waqf custodian of the Hanqah-i mu‘alla
could be a means of asserting one’s legitimacy to the Muslims of Kashmir, so authors belonging to
both factions embedded false narratives that would elevate the status of their own faction.

Even if there was such a historical background, there is no doubt that this building is important
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to Kashmiri Muslims today. For them, the Hangah-i mu‘alld in Srinagar is indeed a symbol of
their religious life because the building witnessed the lives of Kashmiri Muslims for more than
five centuries; the Hanqah-i mu‘alld has a long and piled-up history up to the present day.
However, the Hangah is now under threat. A social media account named “True Indology”
posted a thread on X (formerly Twitter) on June 6, 2017, starting with the statement: “This Shrine
of Hamadani had been built after destroying the temple of Goddess Kali and killing its priests.”
3¢ Claiming such a view is a typical one of subsequent issues after the demolition of the Babri
Masjid on December 6, 1992 like the cases of Hwaja Mu‘in al-Din Cisti’s shrine in Ajmer,’ the Sahi
Jama* Masjid in Sambhal,*® and the Atala Masjid in Jaunpur.*® As written above, the contemporary
Sanskrit chronicler Jonaraja recorded nothing about the construction of the Hangah-i mu‘all4; the
view that the Hanqgah was built on a temple relies solely on a literal reading of the descriptions
of the aforementioned Persian hagiographies without taking historical and sectarian context
embedded in these texts into consideration. As the proverb “History doesn’t repeat itself, but it
rhymes”goes, today we witness that, ironically, the hagiographical narratives about the Hangah-i
mu‘alld produced through political and sectarian antagonism in the sixteenth century are picked
up and utilized in contemporary Kashmiri political discourse as if only several parts of these
narratives that are in favor of justifying desecration of the Hangah were historical facts. What we
literraly need to face this issue is a substantial discussion about this issue based on source criticism

of primary sources.

36 https://x.com/Truelndology/status/872097585808510977. See also Shakir Mir’s online article mentioned above.

37 The Times of India article on Nov 28, 2024 (https://timesofindia.indiatimes.com/city/ajmer/ajmer-dargah-contains
-pieces-of-temple-what-hindu-sena-petition-contends-about-khwaja-moinuddin-chishti-shrine/articleshow/1157544
62.cms)

38 BBC News on November 25, 2024 (https://www.bbc.com/news/articles/c3de7k5gk780).

39 Omar Rashid’s article on thewire.in (https://thewire.in/communalism/uttar-pradesh-atala-masjid-jaunpur-hindutva
-survey-radar)
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6. Appendices

6.1. Text of the Copy of the Waqf Document
Aligarh Muslim University, Maulana Azad Library
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Notes
« Line 4: FK1 and FK2 state “waffaqa jami¢ ibada”in place of “waffaqa ‘ald ‘ibada.”
» Line 4: FK1 and FK2 do not have “‘ald”at “‘ald ali-hi.”
» Line 4: FK1 and FK2 stete “wa ashabi-hi al-tayybin al-tahirin.”
+ Line 5: FK1 and FK2 stete ““‘anhuma’in place of “‘anhu.”
+ Line 8: FK1 and FK2 stete “kard”in place of “karda.”
+ Line 8: FK1 and FK1 state “hamsa wa awqat-i jumla”in place of “hamsa wa awqat-i jum‘a.”
* Line 8: FK1 and FK2 state “mahallah”in place of “mawdi¢.”
+ Line 8: FK1 and FK2 have “ki”after “Qutb al-Din pura.”
« Line 9: FK1 and FK2 state “masrab”in place of “YARH BL.”
+ Line 13: FK1 and FK2 state “imarat-nisan”in place of “imarat-ma’ab.”
« Line 14: FK2 states “way”in place of “barayi.”
+ Line 16: FK1 and FK2 state “waza@’if "in place of “wazzaf.”
» Line 17: FK1 and FK2 have “din”after “padisah.”
+ Line 19: FK1 does not have “ba-wagqt.”
+ Line 23: FK1 and FK2 have “wa tagsiri”after “zallati.”
+ Line 23: FK1 does not have “az ii”after “karrat.”
+ Line 25: FK1 does not have “buzurgan.”
« Line 26: FK1 and FK2 state “mardiwani”’in place of “MRDLWANY.”
+ Line 26: FK1 states “waqt ta an niz”in place of “anham.”
« Line 27: FK1 and FK2 state “gardanam”in place of “gardanidim.”
« Line 35: FK1 states “¢iziki”in place of “hayriki.”
+ Line 37: FK1 ends with “gabid u mutasarrif bida basad.”

6.2. English translation of the waqf document

A copy that corresponds to the original in terms of content of the handwriting wagf document
of Hanqah-i Mu‘all4, with the seal of His Holiness Mir Sayyid Muhammad Hamadani —May God
purify his secret—

In the name of God, the Beneficent, the Merciful.

Praise be to God, who guides His righteous servants to success. Peace and blessings be upon the
chief of the Messengers, his household, his companions, and the good people.*°

I, Muhammad b. Mir Sayyid ‘Ali Hamadani —May God be pleased with him—,** who is
weak-willed and full of lassitude, say the following. When the great father (‘Ali Hamadani) led he

40 This follows the original text’s notation of al-tayyibin. Usually, after the praise to the first generation of the ashab, praise
to the second generation (al-tabi‘in) is listed. In the FK, NGr1 writes, “His companions (ashabi-hi al-tayyibin al-tahirin) who
are good and pure.”

41 This optative phrase is for ‘Ali Hamadani, who was already deceased at the time this text was written. In contrast, in
the FK, the optative phrase is in the dual form, and is for the two people ‘Ali Hamadani and Muhammad Hamadan.
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dark rust of unbelief and polytheism being scraped away from our hearts of the people of Kashmir
by the whetstone of guidance and instruction, made this kingdom to be called jannat-nazir (the
place resembling paradise), bathed the people of this region, the noble people, the pillars of the
dynasty, and the people of all ranks in the glory of Islam, with the help and assistance of Sultan
Qutb al-Din —may God illuminate his proof—who is a friend of fortune, and planned to destroy
a small hermitage (ribat) in the place called ‘Ala al-Din pura, and to construct a noble Hanqah,
and when the aforementioned sultan used to come from the place called Qutb al-Din pura to the
place of beauty and nobility to gather [for prayer] five times every morning and evening and on
Fridays out of his intention of loyalty, he (Qutb al-Din) made the land measuring 308 dir‘a (yard)
in length between two bathing places (YARHBL)** and 120 dira in width from the river bank of
the Vitasta River (darya-yi BHT) to the bazar a waqf for the front garden of the Hanqah-i Mu‘alla.
Separately, on the east side, an area of 308 dira in length and 110 dir‘a in width was set aside for
the use of people and pack animals. This was not enclosed by walls until I, a person lacking in
talent arrived [in Kashmir]. When I arrived in the city of Kashmir with the group of Sayyids in the
reign of the refuge of faith, the Emperor, Sultan Sikandar Sah b. Sultan Qutb al-Din Sah —may God
make his kingship everlasting—I sent the group to this estate with affection and respect to join
the ranks of those who serve the fortunate place of prayer for these Muslims, in accordance with
the request and demand of the aforementioned Sultan. The Sultan, the receptacle of governance,
built the Hanqah on the platform (suffa) built by the great father by order of his high ancestor.**
He also dedicated as wagf the place called Waci* in the Pargana of Sawura,* the village called
Nonavani in the Pargana of Martand*® and the qasbah called Tral*” in the Pargana of Ural. May the
inhabitants of the Hanqah and its vicinity would be fortune and protected. May all people would
make an effort to be just and pious. May poor persons and needy men would be just and faithful
God-fearing persons would be fragrant thanks to the fruits of this honorable tree. May the hermits
of this estate of Zawiya be described by the words “T have a time with Allah”(lima‘ Allahi waqtun. i.e.,
they are in a state of spiritual communion with Allah). And they were able to spend their time in
the condition of hal without any distraction to engage in the service and awldd [established by] the
great father, and to offer prayers for the success of the ruler of the time when it was appropriate.

The great and noble eldest brother, Mawlana Muhammad Sa‘ld —may God lengthen his life—
was appointed as the custodian of the aforementioned estate and the aforementioned villages.
[He should] dispose of the estate, and to be well-acquainted with the conditions and actions of the

people who live there and the travelers who visit it, and to be a retainer to the powerful, a brother

42 This is a Kashmiri word. In the FK, Niiri uses instead an Arabic word masrab.

43 Considering the anecdote in the MJ, it probably refers to prophet Muhammad.

1 33°48720"N, 75°2'36E.

45 One of the eight Parganas in the Shopian region of the south-west Kashmir valley [Bates 1873: 342; Stein 1900: 2, 473].
46 Martand is the name of a region in the southeast of the Kashmir Basin, and is famous for the Surya temple built by
Lalitaditya Muktapida (r. 724-60) of the Karkota dynasty. The name of the village, Nonavani, is probably the same as
NOWBUG NAI, which is introduced in Bates 1873 as a long and narrow village lying to the south-east of Kashmir [Bates
1873: 295).

47 A village located at 34°30 north latitude and 75° east longitude, along the Kishanganga River [Bates 1873: 385].

—164—



Kashmir: A Cultural Crossroads of the Sanskrit and Persian Cosmopolises, Vol.2

to the young, and a father to the orphans. [He should] be the one who manages, preserves, protects,
and investigates all the revenues collected from the villages, and to fulfill the extra-regulation acts
of worship.[He should] be the one who, despite everything being in place at the right time, does not
let the desire to achieve the goal be hindered. [He should] not let the reins of effort be grasped by
the hands directed towards fleeting actions that cause sorrow and turmoil in this world. Besides,
[he should] not consider what has escaped to be what should be desired, and do not consider what
should be desired to have escaped, and should not try to prevent rights from reaching who should
be received, that is, should not be corrupted again by a group of those who have been rejected, or
be made unhappy by those who have been expelled.*

Moreover, from the income of the aforementioned wagqf assets, 1200 harwar of rice and 10,000
jital [coins] should be obtained each year as his own expenditure. [He should] carry out the details
of the matters written in the scrolls and mandates of the Sultans with the remaining income. [He
should] ensure that the good people who have the right to the Hanqah are properly protected. If
a dervish —may God save him—does something vile, forgive him the first and second time. If he
finds him doing such a thing a third time, keep him away and expel him from the Hanqah. He
should prepare food twice a day for the poor people in the neighborhood and for those staying
in the Hanqah. He should treat the noble and the poor, the amir and the wazir, the lowly and the
powerful, the young and the old, equally. He should not give more and better food to the adults
and less and poorer food to the young. He should clothe the naked and feed the hungry. For this,
he would not be held accountable in the presence of God [on the Day of Resurrection]. In addition,
200--(illegible)---for salt (to secure the cost of ingredients for meals) in the kitchen of the Hanqgah
will also be made into wagf, and they will be placed under the possession of Mawlana and will be
[subject to] investigation and management.

We appoint Malik Diwi Gana’i as the supervisor of Mawlana Sa‘id’s affairs and inspector of his
conduct, so that he may be informed of any trivialities concerning the various wagf assets. If any
unfortunate person, out of being blinded by the haze of greed and envy, tries to take possession of
these assets by the hands of force and overreaching, Malik Diwi Gana’1 should prevent him from
doing. If Mawlana Sa‘ld is negligent and does not deliver the rights to the rightful recipients, then
he (Malik Diwi Gana’) should warn, whether in private or in public, so that he does not fall into
such negligence.

Now, the intention of the foregoing statements, and the purpose of these explanations and
instructions, is as follows: It is known that this world and the pleasures of this world are all but
like the wind. The essential purpose and the true intention are only achieved through universal
goodness. Universal goodness is that a person adheres to all the details of goodness. Every good

deed is a cause for the order of Islam and the people of Islam, and an opportunity to protect the

48 The meaning of the first part, “what has escaped”and “those who have been rejected”and “those who have been
expelled,”is similar to worldly amusements and materialistic pleasures, and the second part, “what should be desired,”
is the truth of Allah that should be aimed for in tasawwuf, and the main point of this passage is that we should devote
ourselves to the truth of Allah without being distracted by worldly things.
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lives of the poor and orphans, and to pray for them. In short, the elimination of unjust claims to
waqf assets is one of the important matters of kings and officials, such that observing it is the best
deed. This advice is addressed to all Muslims to implement what is written in this wagf document in
accordance with the motivation, and to prevent the hands of oppression from reaching the income
of the wagf assets of this Khangah of Hamadaniya, and to not allow any changes or alterations to
be made to the contents written and recorded in this document with sign. Understand that the
verse “But whoever changes the will after hearing it, the blame will only be on those who
made the change”(Qur’an 2:181) is in front of you, and do not let the wall of the devil’s desires and
temptations of selfishness harden against this current good deed amd keep in mind the verse “The
wrongdoers will come to know what evil end they will meet”(Qur’an 26:227) because taking a
little good is a cause of much evil. And how much more so if [one takes] much good? Know also
that it is not a good deed in faith or in this world to ruin the wagf assets. Do not dispose of the
waqgf assets of the Hanqah of Hamadaniya or claim unjust rights over them. For dervishes, their
descendants and their descendants’descendants, being at peace, can possess the benefit of the land
of the wagf assets, spend it on their own needs, and pray for the fortunes of the rulers and Sultans
of the time to be perpetuated.
Written on the nineteenth of Rabi* al-tani, of the year AH 797 (February 11, 1395).*° End.

49 In FK1, Niiri gives the date as the seventeenth of Rabi ¢ al-awwal the same year (January 10, 1395).
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6.3. Silsila Lines Descended from Najm al-Din Kubra

Najm al-Din Kubr4 (d. 618/1221)
Majd al-Din Bagdadi (d. 616/1219)
Radi al-Din ‘Ali Lala (d. 642/1244)
Jamal al-Din Ahmad Jurfani (d. 669/1270)
Nir al-Din ‘Abd al-Rahman Isfara’ini (d. 717/1317)
Rukn al-Din ‘Ala’ al-Dawla Simnani (d. 736/1336)

Mahmud Mazdalqéni (d.761/1359-60) Taqli al-Din ‘Ali Diist

‘Ali Hamadani (d. 786/1385)
[ |
Ishaq Huttalani (d. 827/1424) Muhammad Hamadani
| °

I
Muhammad Niirbahs (d. 868/1464) ‘Abd Allah Barzi$abadi (d. 872/1468)
Niir al-Din Ri31 (d. 1438)
Qasim Faydbahs (d. 919/1513-14) Rasid al-Din Baydawazi
Sams al-Din ‘Iraqi (d. 932/1526) ~ $ah ‘Ali Baydawazi
Daniyal (d. 957/1550) Hajji Muhammad Habisani (d. 937/1530-31)

Kamal al-Din Husayn H*arazmi (d. 958/1551)

Ya‘qub Sarfi (d. 1003/1594)
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In the Shadow of the Mughal Court

Mulla Tugra’s Travels to Kashmir
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Ancient and medieval accounts of Kashmir provide information about the various routes in
and out of the Valley. The renowned seventh-century Chinese monk and traveler Xuanzang,
one of the earliest sources on the subject, simply wrote that one gets there after “crossing over
mountains and treading along precipices, passing over chain bridges”[Xuanzang 1884: 1 147]. The
eleventh-century Muslim scholar al-Birtni also described the route briefly, although he does not
seem to have visited Kashmir himself, “Kashmir lies on a plateau surrounded by high inaccessible
mountains. - The best-known entrance to Kashmir is from the town Babrahan, halfway between
the rivers Sindh and Jailam [Jhelum]’[al-Birini 1971: 206]. Jumping ahead to the early modern
period, the Mughal conquest of the region in 1586 under the emperor Akbar (r. 1556-1605) initiated
a great deal of traffic to Kashmir from the plains. For half a century, Srinagar, or Kashmir as it was
known, was also a resort for the imperial family, especially for the emperors Jahangir (r. 1605-27)
and $ah Jahan (r. 1628-56), who frequently summered there and commissioned numerous gardens
and buildings in and around the city. Akbar’s historian Abii al- Fazl, in his encyclopedic gazetteer
the A’in-i Akbari, described more than one way to reach the Valley, “From Hindustan there are
twenty-six routes, but the Bhimbar and Pakli routes are the best and most easily traveled by horse.
The first of these is shorter and has several different ways, three of which are good: (1) Hasti Watar,
which was formerly the route for armies, (2) Pir Panjal, by which His Majesty entered the Happy
Vale of Kashmir three times. If a cow or a horse is killed in these mountains, immediately clouds
and wind arise, and rain and snow fall. (3) Tangtala”[Thackston n.d.; Abi al-Fazl 1891: 348-9]. The
number of routes and information about them kept increasing over time.

During SahJahan’s reign, the court historian ‘Abd al-Hamid Lahori, in his Padsahnamah, describes
the four most popular routes between Lahore and Kashmir in great detail, with one more stage than
found in Ab al-Fazl’s text. The Pir Panjal route, which came to be called the Mughal or Imperial
road, was the one favored by the Mughal court. According to Lahort:

This work is licensed under a Creative Commons Attribution 4.0 International License.
5y https://creativecommons.org/licenses/by/4.0/
* 1 would like to thank the participants in the workshop in Kyoto for their feedback on this paper. I am also grateful to

my colleague at Boston University, Jan Haenraets, for his comments and corrections since he has actually traveled on the
Kashmir road in recent times.
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It is “80 imperial leagues long. From Lahore to Bhimbar, where the road is flat, there
are 8 stages and the way is 33 leagues long; from Bhimbar to Kashmir, which is in the
mountains, there are 12 stages, and the way is 47 leagues long. Passage, most of which is
through towering mountains, is so difficult that camels can go no farther than Bhimbar
and loads have to be borne by elephants, horses, and pack animals, which means that the
pishanas have to be reduced on this route relative to others. For that reason, from the time
of His Majesty Jannat-Makani on it has been ordered that in eleven of the twelve stopping
places—Joghatti, Nowshera, Changez Hatti, Rajaur, Thana, Bairamgala, Poshiana, Ladhi
Muhammadquli, Hirapur, Shaja Marg, and Khanpur—a structure which is called a ladhi
in the idiom of the people of Kashmir, comprising a harem and a hall of private audience,
should be built, and each of the structures should be assigned to the care of one of the great
lords. Should the imperial retinue take any other route to Kashmir the same procedure
is followed along the stages of the mountains. Although the Pir Panjal route is better and
shorter than the other three, it is not possible to reach Kashmir by this route in time to
see the blossoms and tulips because there is snow on the top of the Pir Panjal Pass until
the end of Urdibihisht [late May], which is the end of spring”[Thackston n.d.]. *

This route continued to be used later by British travelers to the Kashmir Valley, many of whom
described the Mughal caravanserais at various stations along the way. One of the most detailed
travelogues was written by Frederick Drew, a geologist in the employ of the Maharaja of Kashmir.
In 1875, Drew published his The Jummoo and Kashmir Territories: A Geographical Account, and two
years later a version of it for a general audience with the title, The Northern Barrier of India: A
Popular Account of the Jummoo and Kashmir Territories [Drew 1875; Drew 1877]. Drew’s work was both
a travelogue and guidebook for intrepid travelers to the vast mountainous kingdom of Jammu and
Kashmir along with a great deal of ethnographic details about the people of the region.

No Indo-Persian prose travelogues about Kashmir were written in the Mughal period, but around
twenty or so poets composed poems, either in the gasidah or matnavi forms, on various topics
associated with the Valley, chiefly celebrating its natural beauty and the Mughal gardens and
buildings dotting the landscape. The best known and influential poems were those by the poet
laureate Kalim Hamadani (d. 1651) and Qudsi Maghadi (d. 1646), the two senior poets of Sah
Jahan’s court. Although most of these poems were about the Mughal gardens and natural beauty
of Kashmir, some of them included a poetic description of the difficult journey, especially crossing
the Pir Panjal pass.”

A lesser-known poet of the time whose works are virtually unknown to modern scholars, Mulla
Tugra Mashadi (d. before 1667-8), was one of the many Iranian émigré poets of the seventeenth
century and one who also wrote about traveling to Kashmir. Although primarily a poet, his

prose works, in the form of short essays (ina) and letters (ruga‘at) were especially admired and

! Unpublished translation by Wheeler M. Thackston.
2 This topic is explored by [Sharma 2017: 125-66].
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imitated in India, and were published numerous times in lithographed editions in the nineteenth
century. Tugra was known to have used Hindi words in his Persian works, as noted by the
eighteenth-century man of letters Han Arza (d. 1756), but this was increasingly common in
Indo-Persian literature of the time [Gul¢in-i Ma‘ani 1369/1990: 1 813—-22]. He was the object of
satire composed by several major poets, and interestingly, there is no account of him in any major
contemporary source. Thus, we don’t have a great deal of factual information about his life. We
can piece together the facts that Mulla Tugra came to India at the end of Jahangir’s reign. He was
in the Deccan for some time, then was in the service of Prince Murad Bah3 (d. 1661), son of Sah
Jahan, as his munsi. He accompanied Murad Bahs on the infamous campaign to regain the Mughal
ancestral lands in Central Asia in 1646. Following this, Tugra went to Kashmir with the diwan Mirza
Abii al-Qasim (Qazizadah), with whom he had a falling out at some point. Our poet died in Kashmir
and was buried in the graveyard of Persian poets in Srinagar. The eighteenth-century chronicle
writer, Muhammad A‘zam Didahmari, in his Wagi‘at-i Ka$mir, Tarih-i Azami, writes that Tugra wrote
a great deal of verse in praise of Kashmir, and especially notes his work on the imperial route to
the valley [Didahmari 1995: 317-8]. A‘zami also says that Tugra “had a strange independence or
detachment”(istigna-yi ‘ajibi dast), which might explain his shadowy presence among the Mughals.
Tugra composed three essays on the beauty of Kashmir, all in mixed prose and verse: Risalah-yi
Ti‘dad al-nawadir (On the Enumeration of Rarities), Risalah-yi Firdawsiyah (The Paradisial Treatise),
and Risalah-yi Tajalliyat (On Manifestations).?

Tugra’s Ti‘dad al-nawadir is a short rhapsodic guide-book, listing the eight stations on the Mughal
road to Kashmir. The basic template of each part of the work consists of a few sentences in
rhyming prose, including one (and in one instance two) phrase(s) from the Qur'an, and ending
with a quatrain (ruba‘i). The language of the work, in keeping with the genre of insa, is extremely
rhetorical and replete with wordplay. The poet begins the work with this sentence and two
quatrains: “Risalah-yi Ti‘dad-i nawadir comprises colorful essays; for the meaning-seeker, insa is

the capital of charming fancies.

Ruba‘i 1

In the dark land of India, I became despondent.
From sorrow of the black soil, I became old.

Perhaps I would find the flower of youth,

I set off for Kashmir in the spring season.

Ruba‘i 2

In the mountainous region of fresh temperament,
Flower and wine cup took the place of clay and brick.
Although the path has a thousand tuba trees,

The stations are eight like the gardens of paradise.”

3 These short works were gathered together in Rasd'il-e Tugrd (Kanpur: Matba‘-e Mustafa’i, 1864). For my translation in
this paper, I have used the text found in [Rashidi (ed.) 1967: 749-55].
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The image of black India and the trope of being depressed and homesick in a state of exile
frequently appear in the poetry of Iranian émigré poets at the Mughal court in the seventeenth
century.® Anew element is added here by the poet’s mood being lightened at the prospect of a trip

to the beautiful land of Kashmir. Tughra then goes on to describe the first station on the road.
1. Joghatti

“Due to its rejuvenating air, the heart’s bud is rescued from wilting, and due to the felicitous
atmosphere, the sorrow of leaflessness has been removed. The breezes of its mountains have
softened the fierce-natured ones, and the scent of its trees has reformed the wrong-minded. Until
the wise man set up a panihar [cistern] for the people of this place, they did not receive [the
judgment]: The companions of fire and paradise are not equal (59:20).> A spring with its bubbling mouth
is desirous for the sake of tasnim, the stream with its wave-tongue seeks tribute from the pool of

kausar.®

From its moisture, a stone provides the satiety of greenery.
Its fresh flowers provide a lesson to the whirlpool.
From the mountain spring (CaSmah), a hundred eyes (¢asm) of desire opened

B

so that it gives its own eye due to the sprouting of courtliness (adab)

With this cluster of metaphors and use of ornate prose and verse, it may be difficult to discern
the fact that Tugra is describing an actual place rather than a poetic fantasy. But Joghathi seems
to be a place situated in Rajouri district; it was the first stop on the way to the Kashmir valley near
the Hathinala Pass after Bhimbhar. On 3 November 1621, the emperor Jahangir describes setting
up camp there on his way back to the plains: “A slave named Murad had planned the buildings in
this station, and he had done them beautifully. There is a nice platform in the middle of the palace.
It is much better than other stations”[Jahangir 1999: 350].” The reader is thus expected to imagine
areal place that not only has associations with paradise, but one that is even better than paradise.
Tugra reinforces this idea in the second station.

2. NauSahra [Nowshera]

“Although the inside of its fort has faded in color to an unadorned tower of poppy-seed (kuknar),

the outside from the leaf of ornament, like a fortress of tulips is worthy of display. In its genius,

4 This theme is discussed by [Dale 2003].

5 Quotations from the Qur’an are in quotations with the sura and verse provided in parentheses.

® Tasnim is the fountain or spring in paradise, while kausar is the river or pond of abundance in paradise that will sate
the thirst of the ones who rise up on the Day of Judgment.

7 Thackston reads the name of this place tentatively as “Chauki Hatti [?].”
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it calls itself better than paradise with lofty pillars (iram-e zat al-imad), and as The likes of them had
never been created in the land (89:8), it knows its own worth. Loveliness winks from its gate over
the good and bad, and grace laughs from its crenellations over the white and black. An extremely
beautiful tower reposes on its slope, and an elegant moat winds around it. A bazaar stretches out
before it impatiently, and a river behind it weakly calls out in complaint.

Spring has become maddened by the season of summer,
The time of autumn has become better than spring.
So pure is the earth on the slope of its mountain

that a hundred waters have placed their head at its feet.”

Here we have more concrete images of an inhabited place. As it turns out, Nowshera is a large
town in Rajouri district where the ruins of an old caravanserai and hammam are to be found today.
This stop is described by Jahangir as having a fortress that was built under Akbar [Jahangir 1999:
74]. The large sardy contains two enclosures, and the outer enclosure has double-storied bastions
with a crenellated battlement. The palace complex faces the river. The Mangla Fort is also located
nearby, to which Tugra may be making a reference when he mentions crenellations. In this place,
natural beauty exists along with the magnificence of Mughal buildings, which together intoxicate
the viewer. Tugra begins his next section with a reference to intoxication too, one of the most

common tropes in Persian poetry.
3. Changez Hatti (Chakkar Hatti, Chingus Sarai)

“Here emerald-making of bhang has not become a custom, for it can be called the ruby-work
of wine. The nightingale of this place without crows does not breathe the spirit of the red royal
falcon (Lal Sahbaz), and the deer of this plain without donkeys does not graze on the breath of Baba
Kapir. The quality of the air has refreshed the clouds up high. If the breeze of this pleasure place
opens the hand of investigation, Indeed, the wrongdoers will be in pleasure, flowers will emerge from
the book.

The moist eye of the water is bright with buildings,
Its pool has opened the book of water with waves,
The fountains did not rest for a moment

Always standing like [the letter] alif over the water.”

We learn from his memoirs that in 1626 Jahangir celebrated Naurtiz, the Persian new year, in
Changez Hatti [Jahangir 1999: 455]. Incidentally, the following year when the emperor died on
the road his body was brought here and buried until his remains could be taken for an official
burial in Lahore. Tugra contrasts the red color of the building with the greenery of the landscape,

something that can still be seen in a contemporary photo. The references to Lal Sahbaz and Baba
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Kapiir, two renowned Sufis whose shrines are pilgrimage spots in Sehwan (Sindh) and Gwalior,
connect Kashmir to the spiritual networks of the larger Mughal empire.? With his Arabic sentence,
Tugra in an ironic twist actually combines two different verses from the Sura al-Infitar of the
Quran: Indeed, the righteous will be in pleasure (82:13) and And indeed, the wicked will be in hellfire (82:14).

4. Rajaur (Rajouri, the ancient Rajapuri, or in Al-Birtini, Rajawari)

“If the son of its landowner (zamindar) had not dropped some wheat, Adam—may God purify him
—would not have given a barley of his heart for wheat. And if the daughter of its governor were
not brown-skinned, the prophet Hizr would not have put on green. From the reflection of the
beauties, the land has found the source of freshness, and from the shade of the cypress-statured
ones the waters gracefully rush forward. If the painter of creation had made the faces of greenery
so beautifully. We have created man in the best of molds (95:4), there would be no oyster.

Its mountain is a green idol, full of airs and coquetry,
Its two waterfalls are two tresses
Standing on every side with a beautiful waist

are graceful firs.”

Rajouri is a large town now that is built on both sides of the River Tawi. Until recent times there
were numerous remains of Mughal buildings, most notably the caravanserai that Tugra would have
known. In this place although nature and the landscape are emphasized, it is the beloved’s body
that is the focus of the poet. In an unusual image, in the quatrain the entire mountain is described
as a beautiful beloved, appropriating the entire landscape as a poetic metaphor. The allusions are
to the prophets Adam and Hizr.

5. Thana (Thhanamandi)

“Due to the level of its air it has an eyebrow on the page of cloud-reaching flowers, the face of its
ground from the colorfulness of its tropes cannot take in the sight of the rose-garden. The loftiness
of its portico pushed to the side the words of lowness of the heavenly throne, the parasol of its arch
has made the horizon the face of subjugation of the sun. Its pool is a bride with the mirror of purity
on its knee, who has opened its hair to comb it with waves. For its walk, marble stones have become
the carpet on the dust of its path, and the ground where it appears heard from the flowing water.
Woe unto me, would that I were dust (78:40).

Every drop of it has become better than a fresh pearl,
In desire for it, the luster of the pearl has become pale.
Its fountain is as a tall cypress tree,

8 For the former, see [Boivin 2008: 77]; for the latter, see [Gold 2015: 69].
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the water thrown up is a chador on its head.”

In Thhanamandi, Tughra returns to the architecture of the caravanserai and Mughal
architectural marvels, combining his references to a personification of the natural beauty of the
place. Incidentally, in the nineteenth-century, Drew describes the saray in Thana as a fine example
of architecture, commenting that “the rooms are larger and higher than in usual, but fewer in
number”[Drew 1975: 93].

6. Bairamkala (or Baramgala, Bahramgala)

“Under the force of the abundant greenery, every mountain gives a hundred emerald mines as
land tax, and due to the abundantly fresh tulips the hills lay a thousand ruby mines in the ground.
Its trees like the painted picture of a pheasant are all lush, and its river like a peacock-like spring by
diving has produced flowers. If the silver mine were not boiling due to the fiery tulips, the waterfall
at the peak of the mountain would not seem to be melting silver. Anyone who has not seen this
heavenly waterfall, he has not understood We send down from the sky (25:48).

From a drop, the vines in the mountain have been kissed.
From waves, furrows have appeared in the mountain’s breast.
It never lifts its foot from the head of the mountain

since the rebellious mountain settled on the mountain.”

This place is called Bhairavagala in the twelfth-century Sanskrit chronicle, Rajatarangini, by
Kalhana, in Poonch district. Jahangir had set up camp here on 29 October 1621. He mentions
“an extremely fine waterfall’there. Moved by the beauty of the place, he had an inscription placed
there and a court poet, Bebadal Khan composed a few verses [Jahangir 1999: 349]. Sah Jahan too
stopped at this place on 7 June 1634. The historian ‘Abd al-Hamid describes it in these words: “On
either side of it are mountains filled with flowers and pine trees towering to the skies. It has a
river, the source of which is Tal Parian, and for its sweetness and delicacy of it could be said, “This
is fresh and sweet”[35:12]. The imperial ladhi in Zafar Han’s charge is on the bank. In a valley in the
mountain is a waterfall over which three or four millstones of water pours from a height of thirty
ells into the river, and by order of His Majesty Jannat-Makani a platform of stone was constructed
opposite the waterfall. The next day, since it was the Feast of the Sacrifice, a halt was observed
there, and after the ritual of slaughter was performed the emperor made a tour of the waterfall
and then engaged in a qumargha hunt, during which five rammu goats that appeared on the slope of
amountain, despite the distance, were shot, and seven rammus were captured by the foot soldiers.”

? For Tugra, the features of the landscape are precious gifts from God.

9 padshahnamah, trans. Wheeler M. Thackston.
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7. Poshana

“Due to their similarity of its trees to the date palm on Mt. Sinai it has a noble lineage, and due to
the correspondence of its river to the spring of Kausar it has a fine family tree. Every mountain is an
Ahmad Zhindapil wearing a robe of greenery, and every hill is an Ibrahim Adham in a three-piece
suit. Its air makes a bouquet of the flowers of clouds, and its atmosphere collects fresh, red tulips in
its skirt. From its agriculture, the theme In each spike there is a hundred grains (2:261) is apparent, and
from the stream of its location, the meaning of That we may bring forth grain and vegetation (78:15) is

clear.

Without seeds the ground became better than the azure sky,
From the fertility of its soil, hard rock became verdant.
If its spring would be fated to have a drought

Without water, it becomes a green silky garden.”

Pusiana, or Pushyananda as it appears in the history of Kalhana, is the last stop, officially in
Poonch district. Jahangir mentions it as being very steep [Kalhana 1900: 398].° Drew noted the
remains of a small sar@y, commenting that there was not much flat land even to pitch a tent [Drew
1875: 93]. In Tugra’s description, there is a sacred geography attached to the land: from the stream
of paradise to the names of notable Sufis from the Iranian world. The land is not just verdant, it is
fertile as well.

The last description in Tugra’s work is not a Mughal station, but the Pir Panjal pass which would
take the traveler over the imposing mountain range into the Kashmir valley.

8. Pir Panjal

“If the hyacinth of the night had roots in its mountain, it would have thought the green hill of
heaven to be non-existent; and if the wild rose got pleasure from the moon in its stream, it would
not have asked a favor of water from the spring of the sun. The pheasant of its trees with the
murmur of Gardens underneath which rivers flow (61:12) in a fresh voice, and the partridge of the
mountain chanting Within it is a flowing spring (88:12) in a colorful tune. Water is available to the
water-carrier of birds from its air, the tree of life from its earth is plentiful for the Adam of water.
It doesn’t have dust, but if a speck rises from the earth, it sifts the turquoise dust with the sieve of

amazement.

The sword of this mighty mountain has gone through the clouds.
The stream of Kausar was used up in its water.
There are cataracts in the turquoise eye of heaven,

10 Stein describes the routes to the Valley in the section “Memoir on the Ancient Geography of Ka$mir.”
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So white is the plaster of snow.”

The various references to nature, especially to snow, marks the arrival of the traveler at the difficult
passage through the mountain pass.
Tugra ends his work with a glimpse into the beautiful landscape that awaits the traveler into

Kashmir:

Although there is a bit of distance from the foot of this magnificent mountain to the
real paradise of Kashmir, in properly viewing the variegated flowers the thought of the
distance does not occur, for indeed it is no distance, from the overgrowth of tulips the
world has strewn happiness on city and village, from the spurt of violets the world of
amazement is mixed in the streets and bazaars. The interpreter of the book of the rose has
understood And prevented the soul from unlawful desire (79:40) in reverse, and the reciter of
the si-parah of the hyacinth, Indeed, it is the garden of refuge (53:15), did not see it as special to
anyone. The shapely cypress has the penname “Cloudy”due to the loftiness of its nature,
and the riddling fir considers the ability of its comprehension to be the apex. From every
flower, the earth takes on a hundred feathers of the pheasant and a sketch for a painting,
and from every piece of land it takes a thousand peacock tails as a plan for a garden.

Kashmir is a garden without a door and walls,

As long as the eyes work, it is a rose and garden.

Indeed, be the page of its sapling, for in its praise

the stream of the poem is overflowing with the water of poesy.

and

In composing poetry, Tugra became a spring rain cloud,
The writing of poetry became verdant due to him.
So long as the foot of autumn reaches the garden of his speech,

he has made spring a settler in [the land] of poetry.

The Ti‘dad al-nawadir stands out among the poetic works on Kashmir composed in the
seventeenth century, not only because of its mixed prose-verse form, but also due to the purpose
behind writing it. Tugra shares with other court poets an effusive celebration of both the natural
and manmade beauty of various sites in Kashmir. But he does not focus on the Valley itself
with its many Mughal gardens and pavilions, rather the road until the most difficult part of the
journey, the Pir Panjal pass. In a recent article, Anubhuti Maurya argues that the Mughal “courtly
imaginary”with respect to Kashmir was “a discourse of power”and that imperial journeys to the
Valley “dismantled earlier notions of insularity of the region ‘--[and] reflect the reconstitution
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of the sense of wonder associated with Kashmir”[Maurya 2017: 42]. However, in describing the
Valley, poets depicted an Edenic picture that was only available to those attached to the Mughal
court. Tughra’s emphasis on the road and stations, which call to mind the seven stations (magamat)
on the Sufi path, invites others to share in the experience. In his emphasis on nature and travel,
Tugra can be compared to his exact contemporary, the Edo period Japanese poet, Matsuo Basho (d.
1694), who wrote the masterpiece The Narrow Road to the Deep North (Oku no Hosomichi). Like Basho,
for him the road, in the words of Richard Bevis, “was both a metaphor of spiritual questing in life
and a structural principle”[Bevis 1999: 22]. While it is true that Basho wrote in a simple style, and
Tughra’s Persian is ornate, nevertheless the latter’s work had a wide appeal to Indian readers. The
juxtaposition of Koranic quotations with Persian poetic metaphors was part of a discourse on the
place of nature in religious and spiritual life in Mughal cultural life. The landscape of Kashmir was
not just a gift from God to mankind, Tugra like other poets emphasized that the Mughals had also
contributed to it and were its guardians. As he says at the end of his essay, “Kashmir is a garden
without door and walls”, indicating a call to anyone who has the resolve to travel and the insight
to appreciate the way and what awaits him at the end. In this way, a trip to Kashmir became a
pilgrimage to a paradise-like land of natural beauty.
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1. Introduction

Bhakti, the idea of offering unselfish devotion to the God (paramesvara, i$vara) and seeking
salvation by His mercy, was first articulated in the Bhagavadgita. Following the arguments
developed by its founder Sankara (ca. 756-72 CE) ! in his commentary on the Bhagavadgita,
the Advaita Vedanta school traditionally considers bhakti to be a kind of meditation (updsana).
Therefore, bhakti is relegated to a position inferior to the attainment of brahmavidya, which is
essential for achieving liberation, and it is not considered an independent soteriological means.
This view of bhakti originating with Sarikara may be called the classical approach.

However, Madhusiidana Sarasvati, an Advaita scholar who flourished in about the 16th-17th
centuries CE, interpreted bhakti as tender passion (rati) or love (preman) for isvara and thereby
established a new view of bhakti in the Advaita school. Madhustidana articulated this view in his
Bhaktirasayana, which was mainly based on the Bhdagavata Purana, and in the Bhaktirasayanatika, an
auto-commentary on the Bhaktirasayana. Furthermore, Madhustidana applied the rasa theory of
Indian aesthetics to his conception of bhakti and argued that bhakti as love ought to be understood

as bhakti-rasa.> Moreover, in the Bhaktirasayana(tika) and in his commentary on the first three

This work is licensed under a Creative Commons Attribution 4.0 International License.
By https://creativecommons.org/licenses/by/4.0/

* This research was supported in part by JSPS KAKENHI Grant Number 21K12843

! This date is based on Harimoto[2006].

2 Madhusiidana’s bhakti theory based on the Bhaktirasdyana(tika) has been investigated in the following works; Hino
[1985], [1988], Nelson [1986], [1989], [1998], [2004], Gupta [2006], Venkatkrishnan [2015a] and Manabe [2018b], [2019],
[2020] and so forth. It has been pointed out that Madhustidana’s bhakti theory is similar to that of Bengali Vaisnavism
(Gaudiya Vaisnava), which was founded by Caitanya (ca. 1486-1534 CE). However, there does not appear to have been any
direct contact between Madhusiidana and Bengali Vaisnavism. In this regard, see Gupta [2006: 120], Nelson [2004: 388—
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verses of Bhagavata Purana, Madhustidana positioned bhakti as a soteriological means independent
from the attainment of brahmavidya.

After Madhustidana, his bhakti theory based on the Bhdgavata Purana was inherited by the
lineage of Advaita exegetes on his works. Among them, it is Sadananda Ka$miraka (ca. the
late half of 17th CE-the early 18th century CE)* whom I will focus on in this paper. As his
name suggests, Sadananda was an Advaita scholar who was from Kashmir or was flourished
there. He was well known as the author of the Advaitabrahmasiddhi. Sada-na-nda discussed
bhakti in Chapter 3 “tatpadarthaprakarana”of his Svarapaprakasa, a summary exposition of Advaita
doctrines. Sadananda’s bhakti theory demonstrates both the influence of and the divergence from
Madhustdana.

In this paper, I argue that in Sadananda’s Svaripaprakasa the definition of bhakti and its
classification are influenced by Madhustidana’s bhakti theory. After briefly tracing the lineage of
thought from Madhustidana to Sadananda, first I point out that in the Svarapaprakasa Sadananda’s
definition of bhakti inherits an aspect of Madhusudana’s view. Then, I demonstrate that Sadananda
presented the nine kinds of bhakti, which are classified into three types: as means (sadhana), both
as means and as goal/result (sadhana and sadhya/phala), and as goal/result (sadhya/phala). In the
Bhaktirasayanatika Madhustidana classified bhakti into two types: as means (sadhana) and as goal
(sadhya). However, analyzing the eleven stages of bhakti found in his Bhaktirasayanatika, I elucidate
that Madhustidana practically classified bhakti into three types, and that Sadananda’s three types
of bhakti are in continuity with Madhustidana’s view. Accordingly, I trace how the Kashmir Advaita

scholar developed his bhakti theory based on his Bengali Advaita predecessor.
2. The lineage of thought from Madhustidana to Sadananda

There is not much known about Sadananda Kasmiraka. The appellation “Kasmiraka”suggests
that he was born in Kashmir or flourished there, and that he was different from Sadananda (ca.
16th CE), an author of the Vedantasara. Sadananda Ka§miraka is considered to be a disciple of both
Narayana Tirtha (ca. 17th century CE) and Brahmananda Sarasvati (or Gauda Brahmananda, ca.
17th century CE), who were probably younger contemporaries of Madhustidana and commentators
on his works. Sadananda wrote the Svaripaprakasa based on the works of Madhustidana, Narayana
and Brahmananda.? In the following, I provide a brief overview of the lineage from Madhustidana
to Sadananda.

Madhustidana is said to be born in Kotalipada, which now belongs to Bangladesh. He first moved
to Navadvipa, now part of West Bengal, to learn Nyaya (the system of Indian logic), and then
switched to the Advaita school in Varanasi, where he flourished afterward.” Madhusiidana wrote

90].

3 Regarding the dates of Sadananda, see Gode [1949].

4 With regard to Sadananda, see Ramamurti [1986], Mishra [1993], Nachane [2000: 312], Tripathi [2010].

> With regard to Madhusiidana, see Modi [1929], Nachane [1950], Karmarkar [1962: xi—xv], Achalananda [1981], Gupta
[2006: 1-13] and so forth.
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many works. Among them, as mentioned above, he wrote various works on bhakti including the
Bhaktirasayana(tika) and the commentary on the first three verses of the Bhagavata Purana. Another
significant work of his is the Siddhantabindu, a commentary on the Dasasloki® attributed to Sarkara.”

We know much less about Narayana and Brahmananda. Narayana is thought to be
Brahmananda’s teacher, and he wrote the Nardyani, a commentary on Madhusiidana’s
Siddhantabindu. Moreover, he wrote two commentaries on the Sandilyabhaktisiitra.?

Brahmananda is also called Gauda Brahmananda, and thus, like Madhustidana, is thought to be
born in the Bengal region. He is the author of the independent works and he wrote, like his teacher,
commentaries on Madhustidana’s works. Among them, the Nyayaratnavali is a commentary on the
Siddhantabindu [Nachane 2000: 314].

Sadananda’s Svariipaprakdsa is a work that reorganizes Madhustidana’s Siddhantabindu and its
commentaries, Narayana’s Narayani and Brahmananda’s Nydyaratnavali, into chapters according
to subject matters. In particular, the arguments found in the Svartpaprakasa seem to be heavily
influenced by his master Brahmananda’s Nyayaratnavali. In the Siddhantabindu on the 8th verse of
the Dasasloki, the phenomenal world is classified into “the seer”(drs) and “the seen”(drsya), and the
Supreme deity (i$vara) is discussed as one of the categories of “the seer,” but bhakti is not discussed
at Il. In the Narayani and the Nydyaratnavali, however, the topic of bhakti is addressed immediately
after the discussion of i$vara. In the Svariipaprakasa, following the Narayani and the Nyayaratnavali,'®
Sadananda begins the discussion on bhakti immediately after the examination of i§vara. In
Sadananda’s Svariipaprakasa, bhakti is introduced as a means to intuitively realize (saksatkara) the
identity of i$vara, i.e., brahman, with atman. In the second chapter of the Svariipaprakasa Sadananda

classifies this atman as “the seer”like i$vara.'*

© Concerning the texts in reading the Dasasroki, see Saha [2017].

7 Generally, his major work is considered to be the Advaitasiddhi. in the Advaitasiddhi he criticized the Nydyamrta written
by Vyasa Tirtha who was a dualist scholar of the Madhva school, from the monistic standpoint of the Advaita school.

8 Regarding Narayana, see Endo [1993], Penna [2018]. Furthermore, Venkatkrishnan [2015b] is a study on his bhakti
theory.

% Siddhantabindu 348,9-349,4: asminmate padartho dvividhah, drk drsyam ca, anyesam vadiparikalpitanam padarthanam
atraivantarbhavat. tatra drkpadartha atma paramarthika ekah sarvagaikarapo ‘py aupadhikabhedena trividhah, i$varo jivas sakst
ceti (In our view, the entities are twofold, namely the seer and the seen, since the other entities that the theorists
conceptualize are included only in them. Of these, even though the seer as the entity is atman which is supreme, singular,
and has the single nature of pervading everything, it [i.e., the seer] is of three kinds: ivara, jiva, and saksin according to
the differences of the limiting conditions).

10 1t seems that the bhakti theory of the Svariipaprakasa adopts the argument of theNyayaratnavali as well. I plan to publish
another paper on the relationship between bhakti theory in the Svarapaprakasa and that in the Nyayaratnavali.

1 Syarapaprakasa 44,9-45,9: saksatkaras ca vaksyamanamahavakyajanyaya
nirvikalpakanirvacananarthasuddhacidakaratvadharmavisistayanekajanmarjitasukrtaphalabhitaya
nididhyasanaparipakaprasitaya sarvajiianatatkaryavirodhinya cetovrttya bha-vati - --sa punas cetovrttir anantasaktimayaniyantur
anekakotibrahmandanayakanam brahmavisnva-di-nam api ndyakasyaiva paramaya bhaktya bhavati (And the intuitive
realization arises by the mental activity which is born from the great sentences as will be spoken of later, which is qualified
by the property that is to have the form of the pure consciousness which is neither conceptual nor verbalized nor an
object, [the mental activity] which is the result of good conducts obtained after many lives, which is produced from the
ripening of contemplation, and which opposes all ignorance and their results *--Furthermore, the mental activity (which
produces the intuitive realization of the identity of brahman and atman) arises from the supreme bhakti for the controller
of maya with infinite powers, [the controller] who is indeed the Lord among Brahman and Visnu and so forth that are the
Lords of tens of millions of cosmic eggs)
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3. Definition of bhakti and its result in Sadananda’s bhakti Theory and Madhustidana’s

In this section, I compare Madhustidana’s theory of bhakti with that of Sadananda to ascertain
Madhusiidana’s influence on Sadananda. By examining their works, I elaborate on how they
defined bhakti and what they considered the result of bhakti.

First, I examine the definition and the intended result of Sadananda’s bhakti. In the
Svariipaprakasa, the general definition'? of bhakti is “serving (bhajana)”which is “the operation
(vyapara) belonging to the servant which is performed by the body (kaya), the mind (manas) and
the word (vac), which is the cause of satisfaction (tusti) of someone who is worthy of being served.”
13 Additionally, the individual definitions are, when we understand that [the Lord] is the greatest
of all, (1) bhakti is “the flow of love (premapravaha) since he is the one to be worshiped (aradhya)”
or (2) bhakti is “just knowing (jfianamatra) that he is to be worshiped.”* On the other hand, as we
saw already, the result of bhakti is “the arising of the mental activity (cetovrtti) which is the cause
for directly realizing the identity between brahman and atman.”*®

Of Sadananda’s definitions of bhakti, the first individual definition of bhakti in the Svarapaprakasa
is the type of emotional love (premabhakti) found in the Bhdgavata Purana, not the type
of abandoning action (samnydsa) found in the Bhagavadgita. Sadananda clearly thus takes
Madhu-stidana’s view of bhakti. In the Bhaktirasayanatika, Madhustidana defines bhakti, and
although the word “love”(preman) is not used in the definition of bhakti itself, the relation
between bhakti and love is clear. This is because Madhustidana describes the result of bhakti
to be “the excellence of love (preman) for the Lord.”*® In his commentary on Bhagavata Purana
1.1.1, Madhusiidana also argues that “those who take delight only in bhakti”(kevalabhaktirasika)'’

mention that love (preman) arises from Krsna or for Krsna.'* From these descriptions, we

12 Although there is no word “samanyalaksana”in the text of the Svariipaprakasa, since we find the word “visesalaksana,”1
regard the following definition as samanyalaksana.

13 Svariipaprakasa 45,10-2: tatra bhaktir ndma bhajanam, “bhaj sevayam” (Dhatupdtha 1.1047) iti smaranat. tac ca kdyena
ma-nasd vaca va nispadyo bha-janiyasya kasyacit tustau hetur vydpdro bhajamanapurusanisthah. Cf. Nyayaratndvali 359,8-9:
tatra bhaktir bhajanam kdyena manasa vaca va nispadyo bhajaniyasya tustihetur vyaparo bhajamanapurusanisthah.

14 Svariipaprakasa 45,12—4: visesalaksanam tu sarvottamatvajiianapiirvaka aradhyatvena (conj: “piirvakaradhyatvenasic)
premapravaho bhaktih, aradhyatvena jiianamatram va.

15 See fn. 12. Cf. Nyayaratnavali 363,23-5:  tadrsasya sagunavisayakapremnah nirgunasravanddisahitasya
caramatmanivedanartpa brahmatmaikyasaksatkararipajianalaksana bhaktih phalam.

16 Bhaktirasayanatika 26,9-27,5:  dravibhavapiirvika hi manaso bhagavadakaratda savikalpakavrttiripa bhaktih,
bhagavadvisayakapremaprakarso bhaktiphalam (Indeed, bhakti is mental activity associated with conceptualization,
the state in which the mind possesses the form of the Lord that is preceded by the condition of [its] melting. -**The
result of bhakti is the excellence of love toward the Lord).

7 In the Madhusiidana’s commentary on Bhdgavata Purdna 1.1.1, he comments from the three standpoints of the
Aupanisada, that of the Satvata, and that of the Kevalarasika. The standpoint of the Kevalarasika is that of the Bhagavata.
See Manabe[2018a] and Bhuvaneshwari [2021].

18 Madhus@idana’s commentary on Bhagavata Purdna 71,8-11: tasya sarvapremaspadatvena dhyeyatam aha —janmadyasya yata
iti. yatah Srikrsnat, yasmims chrikrsne va, adyasya ratibhavasya premakhyasya janma bhavati ([Vyasa] states that [we should
meditate upon] him (Krsna) as the abode of love (premaspada) of all. [Vyasa states this by the expression] “from whom
the origin of the first thing [proceeds].”From whom, that is to say, from glorious Krsna, or for whom, that is to say, to
glorious Krsna; the origin of the first thing, that is, of tender passion (ratibhava) called love (preman), proceeds).
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observe that there is a close relationship between bhakti and love in Madhustidana’s thought.
Furthermore, in Madhustidana’s Bhaktirasayanatika we find the expression “preceded by melting”
(dravibhavapirvika) in the definition of bhakti."® Since this signifies that the mind has melted due
to love for Krsna,”® we can establish that according to Madhustidana bhakti is defined as love. This
is why Madhustidana says in the Bhaktirasayanatika that the result of bhakti is the excellence of love
for the Lord.

However, according to Sadananda’s second individual definition bhakti is knowledge rather than
love. Furthermore, while Madhustidana states that the result of bhakti is the excellence of love for
the Lord, Sadananda considers it to be the mental activity that is the cause of the direct realization
of the identity between brahman and atman. These Sadananda’s views seem to follow those of
Sankara, who understood bhakti as a kind of knowledge. Nevertheless, from the above, it can
be pointed out that an aspect of Sadananda’s definition of bhakti in the Svartipaprakasa follows

Madhustidana’s.
4. On the Classification of bhaktis

4.1. The kinds of bhakti and their relationship

Now, I clarify Madhustidana’s influence on Sadananda with regard to the classification of
bhakti. At a first glance their classifications of bhakti may seem to be different from each other.
Therefore, let us first examine the classification of bhakti as found in Sadananda’s Svaraipaprakasa
and Madhustdana’s Bhaktirasayana(tika).

Sadananda mentions that there are nine kinds of bhakti.? Based on Bhagavata Purana 7.5.23-24
they are listed as (1) hearing (Sravana), (2) praise (kirtana), (3) remembrance (smarana), (4) rendering
service (padasevana), (5) worship (arcana), (6) paying obeisance (vandana), (7) servitude (dasya), (8)
friendship (sakhya), and (9) offering oneself (atmanivedana)./par

In the Svarapaprakasa, Sadananda argues that the order of these nine kinds of bhakti indicates
progressive stages, which he classifies into three: (I) bhakti as means (sadhanabhakti), (IT) both bhakti
as means and bhakti as goal/result (sadhya/phala), and (I1I) bhakti as goal/result.?? Out of the nine

19 see fn. 17.

20 In Bhaktirasayana 1.3, bhakti is defined as follows: Bhaktirasayana 1.3: drutasya bhagavaddharmad dharavahi-katam gata /
sarvese mana-so vrttir bhaktir ity abhidhiyate // (It is declared that bhakti is the activity of the mind toward the Lord of all,
[the activity] that has become a stream, [of the mind]: which has melted from [the performance of] duties concerning
the Lord).

2 Svariipaprakasa 45,14-9: tac ca navavidham $ravanakirtanadibhedena. tad uktam prahladena hiranyakasipum prati
Srimadbhagavate —$ravanam kirtanam visnoh smaranam padasevanam / arcanam vandanam dasyam sakhyam atmanivedanam //
iti pumsarpita visnau bhaktis cen navalaksana / kriyate bhagavaty addha tan manye ‘dhitam uttamam // Bhagavata Purana 7.5.23—
4 // (And it (bhakti) is nine-fold due to the differences of hearing, praise and so forth. Prahlada spoke that [nine-fold bhakti]
is told to Hiranyakasipu in the Srimadbhagavata: “Hearing, praising, remembering Visnu, rendering service, worship,
paying obeisance, servitude, friendship, offering oneself —if a person offers bhakti with these nine characteristics to
Lord Visnu, I consider it (bhakti) the highest attainment”). Cf. Nydyaratnavali 359,9-14: tatra vibhago bhagavatadav uktah
—$ravanam kirtanam visnoh smaranam padasevanam / arcanam vandanam dasyam sakhyam atmanivedanam // iti pumsarpita
visnau bhaktis cen navalaksana / kriyate bhagavaty addha tan manye ‘dhitam uttamam //

22 Svariipaprakasa 49,6-21: atredam vivecaniyam. sravanddinam sagunanirgunavisayakataya samkirnanam sadhanabhaktitvam
eva, sakhyasya tu sadhanasadhyobhayabhaktitvam, premamatrasya sadhanatve ‘pi  paramakasthapannapremnah
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kinds of bhakti the seven bhakti types from (1) hearing to (7) servitude are called bhakti as means.
Then, (8) friendship is said to be bhakti as means and bhakti as goal/result. Finally, (9) offering

oneself is called bhakti as goal/result.”

Bhdgavata Purdna 7.5.23-24 | Sadananda’s three types of bhakti

Sravana sadhana

kirtana

smarana

padasevana

arcana

vandana
dasya
sakhya sadhana and sadhya

O |0 [N ||| |W [N

atmanivedana phala/sadhya

In contrast, Madhustidana classifies bhaktis into only two types [Gupta 2006: 125] in the
Bhaktirasayanatika: bhakti as means, and as result.” Among them, bhakti as means is said to be
“hearing, praise and so forth.”In Madhustidana’s scheme, this bhakti as means refers to all of the

above nine kinds of bhakti.?> This is because in the Bhaktirasayanatika “hearing”is the representative

sagunanirgunavisayakasravanadisadhyatvat ~ ---tadrsasya  sagunanirguna-sravanadisahitasya  caramatmanivedanaripa
brahmatmaikyasaksatkararapajfianalaksana bhaktih phalam (Concerning this (i.e., concerning bhakti), the following
should be understood. Since hearing and so forth have the conditioned [Lord] and the unconditioned [Lord] as their
object, their mixtures are only bhakti as means. On the other hand, friendship is both bhakti as means and bhakti as goal,
because, even though mere love is a means, the love that reached the highest limit is the goal of hearing and so forth,
which have the conditioned [Lord] and the unconditioned [Lord] as their object. ‘- The result of such [friendship], which
is accompanied by hearing and so on of the conditioned [Lord] and the unconditioned [Lord], is the final bhakti, which
has the form of offering oneself and which is defined by the knowledge in the form of intuitively realizing the identity
between brahman and dtman). Cf. Nydyaratnavali 363,14-25: atredam vivecaniyam. Sravanadindm sagunanirgunavisayataya
samkirnanam sadhanabhaktitvam eva. sakhyasya tu sadhanasadhyobhayavidhabhaktitvam. premamadtrasya sadhanatve ’pi
paramakasthapannapremnah sagunavisayasravanadisadhyatvat ---tadrsasya sagunavisayakapremnah nirgunasravanadisahitasya
caramatmanivedanartpa brahmatmaikyasaksatkararipajfianalaksana bhaktih phalam.

3 In the Svariipaprakasa, offering oneself is regarded as the result of friendship. However, since there is a subsequent
description that offering oneself is to be accomplished by hearing and so forth, I consider offering oneself as bhakti
as a result. Svarfipaprakasa 52,11-2: tasyaisa paramapremnah sadhanaripa sravanadibhaktis tatsadhyatmaniedanaparyanta
navavidhapi ---(With regard to the highest love, bhakti such as hearing is the means, even though it is nine-fold up to
offering oneself that is their goal ---).

24 Bhaktirasayanatika 21,2—6: bhajanam antahkaranasya bhagavadakaratdripam bhaktir iti bhavavyutpattya bhaktisabdena
phalam abhidhiyate. tasya ca niratisayapumarthatvat purvoktavadanam pramanyam avyahatam. tatha bhajyate sevyate
bhagavadakaram antahkaranam kriyate nayeti karanavyutpattya bhaktiSabdena Sravanakirtanadi sadhanam abhidhiyate
(According to the etymological interpretation [based on] condition (bhavavyutpatti), bhakti in the sense of serving
(bhajana) is the state in which the internal organ (antahkarana) has the Lord as its form. [Based on this analysis] the
word “bhakti”denotes the result. In addition, since it (bhakti as the result) is the super-excellent goal of human beings,
the credibility of the above-mentioned theories (that bhakti is a human goal) is not obstructed. Similarly, according to
the etymological interpretation [based on] the means of action (karanavyutpatti) [bhakti is] that [means] by which [the
Lord] is served, adored, that is, the internal organ which has the form of the Lord is created. [Based on this analysis] the
word "bhakti” denotes the means such as hearing and praising).

%5 Narayana, like Madhusiidana, also regards all nine kinds of bhakti as means. Nardyani 368,3-9: saidhanabhaktis tu bhajyate
sevyate bhagavadakaram antahkaranam kriyate 'nayeti vyutpattya —$ravanam kirtanam visnoh smaranam padasevanam / arcanam
vandanam dasyam sakhyam atmanivedanam // iti pumsarpita vispau bhaktis cen navalaksana / kriyate bhagavaty addha tan
manye 'dhitam uttamam // Bhagavata Purana 7.5.23-4 // iti navadha (On the other hand, according to the etymological
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of the duties of the worshippers of the Lord (bhdgavatadharma),”® and in the Madhustidana’s
commentary on Bhagavata Purana, the above nine kinds of bhakti also are the representative duties
of the worshippers of the Lord.?’

Consequently, there is the following difference between Madhustidana and Sadananda: while
Madhustidana classifies bhaktis into two types, bhakti as means and bhakti as goal/result, Sadananda
classifies them into three types, bhakti as means, as both the means and goal/result, and as
goal/result. There is also a difference in that Sadananda classifies the nine kinds of bhakti such

as hearing into three types while Madhustidana treats all of them as means.

4.2. The relationship between the stages of Madhustidana’s bhakti theory and Sadananda’s
threefold classification of bhaktis

In the following, 1 argue that despite the difference mentioned above we can consider
Sadananda’s threefold classification of bhakti to be stemming from Madhustidana’s classification of
bhakti. Apart from the classification into means and result discussed above, in the Bhaktirasayana
Madhustidana provides another analysis which provides the eleven stages (bhiimika) of bhakti: (i)
service to the great one, (ii) to be the recipient of the great one’s mercy, (iii) faith in their duties,
(iv) hearing the virtues of Hari, (v) arising of the sprout of love, (vi) realization of one’s nature, (vii)
development of love toward the supreme bliss (i.e., Hari), (viii) manifestation of him (i.e. Hari as
the supreme bliss), (ix) being fixed in the duties concerning the Lord, (x) possessing his glorious
properties within oneself, and (xi) the highest limit of love.?

Of these eleven stages, Madhusiidana considers the first four the means of bhakti.?’ In particular,
the fourth stage “hearing the virtues of Hari”(harigunasruti) includes all of the nine kinds of

bhakti mentioned above.*® Then, Madhustidana says the fifth stage “arising of the sprout of love”

interpretation [bhakti is] that [means] by which [the Lord] is served, adored, that is, the internal organ which has the form
of the Lord is created, bhakti as means is nine-fold [as follows]: “Hearing, praising, remembering Visnu, rendering service,
worship, paying obeisance, servitude, friendship, offering oneself —if a person offers bhakti with these nine characteristics
to Lord Visnu, I consider it (bhakti) the highest attainment”).

26 Bhaktirasayanatika 115,4: harigunasrutir iti krtsnabhagavatadharmopalaksanam (Hearing Hari’s virtues represents all
duties of the worshippers of the Lord). Since in my view that in the Bhaktirasayana(tika) Madhustidana mostly uses
the word “bhagavata”to indicate “the worshipper of the Lord,”T understand the word “bhagavatadharma”as “the duties
of the worshippers of the Lord.”For instance, see the following passage. Bhaktirasayanatika 85,12-3: bhdgavatasya
bhagavaddharmanusthatuh prathamam bhagavatprabodhas tatah param vairagyam tatah premalaksana bhaktir ity arthah.

27 Madhusiidana’s commentary on Bhdgavata Purana 15,5-6: tatra —$ravanam kirtanam visnoh smaranam padasevanam /
arcanam vandanam dasyam sakhyam atmanivedanam // Bhagavadgita 7.5.23 // ityadibhagavatadharmapratipadanat (Because
the [following] duties of the worshippers of the Lord are not taught there (in the Manusmrti and so forth), [the duties]
such as: "Hearing, praising, remembering Visnu, rendering service, worship, paying obeisance, servitude, friendship,
offering oneself)

28 Bhaktirasayana 1.34—6: prathamam mahatam seva taddaydpatratd tatah / sraddhdtha tesam dharmesu tato harigunasrutih //
tato ratyankurotpattih svaripadhigatis tatah / premavrddhih paranande tasyatha sphuranam tatah // bhagavaddharmanisthatah
svasmims tadgunasalita / premno 'tha parama kasthety udita bhaktibhimika // See Nelson [2004: 382-4], Gupta [2006: 131-6].
29 Bhaktirasayanatika 124,2: etac catustayam sadhanam eva (These four are the means only).

30 Bhaktirasayanatika 115,9-13: tac ca bhajanam vivrtam —sravanam kirtanam visnoh smaranam padasevanam / arcanam
vandanam dasyam sakhyam atmanivedanam // iti pumsarpita visnau bhaktis cen navalaksana / kriyate bhagavaty addha tan
manye ‘dhitam uttamam // Bhagavata Purana 7.5.23-4// (And the serving (bhajana) [which is to hear the virtues of Hari] was
explained —“Hearing, praising, remembering Visnu, rendering service, worship, paying obeisance, servitude, friendship,
offering oneself —if a person offers bhakti with these nine characteristics to Lord Visnu, I consider it (bhakti) the highest
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(ratyankurotpatti) is the essence (svaripa) of bhakti. According to him, the difference among the
rest of the stages, i.e., from the sixth to the eleventh stages, is due to the difference in maturity of
love (rati) mentioned in the fifth stage. Furthermore, Madhustidana considers the last six stages,
i.e., from the sixth to the eleventh, the results.>’ Madhusiidana also explains that the first seven
stages are the means that are repeated [again and again] (sadhanabhydsa) of bhakti,** while the rest
of the stages, i.e., from the eighth to the eleventh, are accomplished without effort.*

In short, Madhustidana offers two parallel explanations on the eleven stages of bhakti. In the first
explanation, the fifth stage is the essence of bhakti. This fifth stage is accomplished by the first four
stages which are the means. And the later six stages are called the results, and they are the fruits
that appear as the fifth stage matures. Thus, we can classify the fifth stage into bhakti as result
rather than bhakti as means. In the second explanation, Madhustidana calls the first seven stages
the means that are repeated, and the last four stages the goals which are accomplished without
effort. When we combine these two explanations together, we may conclude that the three stages
from the fifth to the seventh correspond to bhakti as goal/result, and they are at the same time the
means to the result of bhakti. Therefore, I suggest that the eleven stages of bhakti can be classified
into three types: bhakti as means, bhakti as both means and goal/result, and bhakti as goal/result.**

Madhustidana’s  eleven | First Second Madhusiidana’s three
stages of bhakti explanation explanation types of bhakti
i seva sadhana sadhanabhydsa | sadhana

ii taddayapatrata
iti | $raddha

iv | harigunasrutih

' ratyankurotpattih svaripa sadhana and
sadhya/phala

vi | svarapadhigati phala

vii | premavrddhih

viil | sphuranam sadhya sadhya/phala

ix bhagavaddharmanistha

X tadgunasalita

xi premno paramd kdstha

attainment”).

31 Bhaktirasayanatika 126,7-8: iyam ca paiicami bhiimika bhakter svarijpam. etasyd eva paripakavisesad anyds sadbhiimikah
phalabhiitah (Moreover, the fifth stage is the essence of bhakti. Based on the proficiency of just this [stage], there are six
other stages as the results).

32 Bhaktirasayanatika 131,10-132,1: etadrsasaptamiparyanta eva sadhanabhydsah. atah param tu bhiimikacatusta-yam
ayatnasadhyam (Only such [stages] up to the seventh are the repetition of the means (sadhanabhyasa) [of bhakti]. On the
other hand, the four stages higher than this can be accomplished without effort).

33 See fn. 34.

34 The interpretation that classifies the eleven stages of bhakti into three types has already been presented in Gupta
[2006]. See Gupta [2006: 132-133]. My argument here follows her and adds an interpretation to it. It would be useful to
refer to Gupta’s argument in the main part of the essay.
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Now, the following question may arise at this point: Is bhakti as goal/result the same as the
result of bhakti? This is because the result of bhakti in the Svaripaprakasa is the arising of the
mental activity which is the cause of directly realizing the identity of brahman and atman and
it is considered different from offering oneself (atmanivedana) which is bhakti as goal/result. In
addition, it could be generally thought that bhakti as means and bhakti as goal/result are the
distinctions within bhaktis and that the result of bhakti may be different from bhakti itself. In the
case of Madhustidana, bhakti as goal/result is considered to be the same as the result of bhakti
because, of the eleven stages of bhakti, the stages classified as bhakti as goal/result are the results
of the fifth stage which is the essence of bhakti, i.e., bhakti itself. In the case of Sadananda, we can
also consider that bhakti as goal/result correspond to the result of bhakti based on the following
reasons: In the Svartipaprakasa, regarding “offering oneself,”we can find the description, “bhakti
which is in the form of offering oneself, which is defined as knowledge in the form of intuitively
realizing the identity of brahman and atman.” In this description, the offering oneself is equated
with the direct realization of the identity of brahman and atman. Now, in the Svarapaprakasa, the
result of bhaktiis “the mental activity which is the cause of the intuitive realization of the identity of
brahman and atman.”We can observe that the result of bhakti is very similar to the bhakti of offering
oneself described above. Therefore, within Sadananda’s scheme the bhakti of offering oneself as
goal/result corresponds to the result of bhakti.

Having examined Madhustidana’s theory of the eleven stages of bhakti, I hope it is sufficiently
clear that Madhustidana’s eleven stages of bhakti practically fall into three types, and also that their
structure corresponds to Sadananda’s three types. From these correspondences, we may conclude

that Sadananda’s three types of bhakti are in continuity with Madhustidana’s eleven stages of bhakti.
5. Conclusion

In this paper, I have demonstrated that in Sadananda’s Svarupaprakasa the definition of bhakti
and the classification of the three types of bhakti are influenced by Madhustidana’s bhakti theory.
In particular, though Sadananda’s classification of the three types of bhakti seems to be different
from Madhustidana’s classification of bhakti into two types, when compared to Madhustidana’s
classification of the eleven stages of bhakti it can be shown to inherit the classification laid out by
Madhustidana.
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