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ABBREVIATIONS AND SIGNS

Note that ya- and ra- are very different; the first corresponds to =, the second to s.

" = the dot on the top of the vowels stands for the nasalization of them in Hindi.
Av.: Avestan

Bh.: Bhavisya-purana

clos.: closing

Hin.: Hind1

MP: Middle Persian

MW: Monier Monier-Williams’ A Sanskrit-English Dictionary
NP: New Persian

n. r.: not recorded

OldIr.: Old Iranian

Pah.: Pahlavi

Pers.: Persian

Prakr.: Prakrit

RORI: Rajasthan Oriental Research Institute

Skr.: Sanskrit

SP: Samba-purana

VB: Vetaswankara Press edition of the Bhavisya-purana

W.: A.F. Weber’s manuscript of the Magavyakti

N.B.: The spelling of the various names is not discriminatory. Due to the fact that various
ancient and modern languages are involved, and that spoken language is a component of the
present work, names and Sanskrit/Hindi terms can have different spellings according to the
context.






[...] the saga of Indian Sun-priests is full of
romance, significance and mythical ecstasy.

SRIVASTAVA 1996: 53

Introduction

The Sakdvipiya Brahmanas have been the subject of many studies since the second half of
the nineteenth century. Eminent scholars from all over the world have dealt with the translation
of Sanskrit texts regarding their legends, trying to explain their origin and their very unusual
religious cult. Each effort has been fundamental to enriching our knowledge about this social

group. In spite of the important work of these scholars—particularly that of H. von Stietencron,

who in 1966 published an excellent monograph on the Sakadvipiya Brahmanas in which he

collected, edited and translated some sections from the Samba- and the Bhavisya-puranas—a

complete and updated compendium, exhaustive from a philological, historical and religious
point of view, has not yet appeared.

In brief, the legend contained in the Puranic sections recounts that Krsna’s son Samba,
having been cursed by his father, contracted leprosy, but was healed by the sun god through his
worship of and devotion to him. Samba then found a statue of the sun and installed it in a
temple; but there were no Brahmanas in India who could properly worship the god. On the sun
god’s advice, Samba flew to Sakadvipa (identified with the Iranian lands) on Garuda, and
brought back to India 18 families of Maga (Sakadvipiya) Brahmanas to worship the sun’s idol.
From that moment on, the Magas, and the Bhojakas, also mentioned in the Puranic texts, have
been considered the most expert Brahmanas with respect to the sun cult.

This is the first step. However, the obstacles to undertaking a broad study on the
Sakadvipiyas are several: first, the original material is very scarce, and the sources are limited
to some Puranic sections, three late poems and some references found in other works
(Varahamihira, Buddhist sources, epigraphy etc.). Second, the materials we have are not
exhaustive and often in contradiction one another; they were composed over centuries and
probably in different locations.

From a linguistic point of view, many scholars have pointed to the influence of Iranian
languages on sections from Samba- and Bhavisya-puranas, especially with regard to loanwords.

Curiously, nobody has investigated the historical importance of the fact that, even if we cannot



establish a priori the origin of these loanwords from one Iranian language or another, is
undeniable that they belong to different strata of Iranian linguistic history.

The content of these texts has to be analysed more broadly as well: in the last two centuries,
speculations on the religious-cultural context have sometimes been reduced to an analysis of
their cultural practices and customs, other times to an investigation of the origins of this group,
but in any event focusing time after time only on one single aspect.

An update of the previous studies of this group is necessary; new research now allows us to
formulate a more accurate analysis than in the past, both in terms of linguistics and onomastics.
A broader overview is essential to re-examining the problem from a new perspective, and to
exploring the correlation between the linguistic evidence and the contents of the materials we
have. A study of the historical context is fundamental as well. The continuous exchange of
cultural knowledge and practices in Central Asia in the first centuries A.D. draws a picture of
the dynamic between the two areas of influence, Iranian and Indian. This data is iconographical,
religious and linguistic, and mutually influenced each aspect of everyday life, underlying the
importance of the boundary dialogue.

The aim of this research is to present a broad and comprehensive study on the Sakdvipiya
Brahmanas, and to examine all the religious, historical and linguistic evidence related to them.
This exposes the first limitation of the present work: in trying to be as exhaustive as possible,
the research could possibly turn out desultory and not completely cohesive. Each topic deals
with the necessity of understanding the context of Sakdvipiya culture, and all of the topics
discussed are ultimately interconnected and contribute to forming a picture of the problem.

Second, I started my research on the Sakdvipiyas a long time ago, and much fundamental
information is presented in my M.A. thesis, | Maga Brahmana tra eredita iranica e sinecismo
indiano, as well as some forthcoming articles. Extensive translations from the pertinent sections
of the Samba- and Bhavisya-puranas appeared in my thesis; | have found it redundant to include
those passages again in the present work. When necessary, | have directly quoted the Puranic
verses in order to provide the appropriate sources and contextualize the topic discussed.

Another important point to stress is the fact that the names Sakdvipiva, Maga and Bhojaka
are almost synonymous. According to the context, i.e. the sources have ‘Magas’ rather than
‘Sakdvipiyas’, I have adopted the name used in the sources in that particular section. In addition,
even the spelling of the different names varies according to the language (Sanskrit of Hindi)
and context. Puranic texts mention Magas and Bhojakas; the Magavyakti includes the names of
the Magas; later texts and modern communities talk about Sakdvipiya Brahmanas; epigraphic

evidence contains all the appellatives. Nowadays the Sakdvipiyas have adopted different
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surnames, including Mag and Bhojak, and they have told me explicitly that there is no real
difference between these names. Probably, depending on the period in history, and maybe also
on their geographical region, they were known by different names. In my opinion, ‘Sakdvipiya
Brahmanas’ is the general category, which subsumes all the sub-divisions to Magas, Bhojakas,
Sevaks, etc. ‘Sakdvipiya’ is clearly the most general name, because it refers to all the people
coming from Sakdvipa whom Samba brought to India to worship the sun god.

One major challenge has been presented by the different methodologies | had to adopt in
my research. | had to apply different methodological approaches to the different types of
analysis; in particular, I’ve employed the philological method in the first and second chapters,
an onomastic analysis has been in the third chapter, and | have done my best to propose an
ethnographic study in the fifth chapter.

Finally, the most important limitation is probably the linguistic one: research on Sakdvipiya
Brahmanas requires knowledge of Sanskrit and ancient Iranian languages, plus familiarity with
Middle Indian and Iranian languages; a basic understanding of Hind1 and FarsT is useful as well.
Moreover, my lingua franca in interacting with people and conveying my ideas has been
English, which is not my mother tongue. For this reason, and for many others, | have to thank
all the numerous people who contributed to my research, helping me in this exciting, multi-
faceted experience.
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1. The Puranic Sections

vatra sambam puraskrtya bhavisye pi kathanakam /
procyate tat punar loke sambam etan munivratah //*

The analysis of the Puranic texts, in particular the sections from the Samba- and the
Bhavisya-purdnas, is fundamental to gathering some information about the Sakadvipiya
Brahmanas.

The dating of the two works has been discussed in a number of publications,? and it is
evident that the Samba-purana has many passages in common with the Bhavisya-purana.
Specifically, the latter has drawn passages from the Samba-purana (cf. HAZRA 1955: 73 ff.),
and from this we can deduce the chronology of the contents of these two works. Many chapters
and passages of the Samba- are common to the Brahma- and the Skanda-puranas, too. In his
study, HAZRA (1952: 99) states that the Brahma-purana generally agrees much more with
Samba- than with Bhavisya-purana, so the Samba- must also have been the original source for
the Brahma-purana, and in general for the Puranic literature about sun worship. Moreover, the
Varaha-purana (ch. 177) refers to the fact that the Samba- ‘made the Bhavisya-purana as new’,>
indicating that originally the Bhavisya- had no Samba- episodes in it, but that they were added
later on. Probably, some passages of the Samba- were embellished with verses from the Brhat-
samhita of Varahamihira and then inserted in the Bhavisya-purana. In fact, we find verses from
the Brhatsamhita in the Bhavisya-, but not a single line of the Samba- is present in the Brhat-
samhita. Therefore, we must assume that those verses were intermingled in order to enrich the
Bhavisya-purana. In turn, the latter has some chapters (especially 1. 72—73-78) which are very
similar in content to Skanda-purana V1. i. 100-101. Moreover, SRIVASTAVA (1996: 6) assumes
that the first part of the Samba- was composed in Panjab, whereas the second took its form in
Orissa; of these two sections, the first one is completely incorporated into the Bhavisya-purana,
but not a single sloka of the second part is present there. Finally, the Samba-purana figures in
all the lists of Upa-puranas, without exception; its constant presence testifies to the antiquity
and popularity of this text.

Therefore, it is clear how the Puranic materials are rich with interpolations, the mutual

exchanges of entire sections and, for these reasons, very difficult to date. SRIVASTAVA (2013:

1 HAZRA 1952: 91 quotes Matsya-purana 53.61 = Skanda.purana: V1. i. 2. 82.

2 HAZRA 1938; 1939-40; 1958; SRIVASTAVA 1996; 2013. The discussion about the dating of the two Puranas has
been detailed extensively in my M.A. thesis I Maga Brahmana tra eredita iranica e sinecismo indiano.

3 See SRIVASTAVA 2013: X.
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iX) makes the interesting observation that the Samba-purana, as one of the Upa-puranas, “being
less popular, absorbed lesser developments and hence lesser interpolations”. For this reason, it
has probably preserved its original form better, and we have a consistent ancient section of the
original work, even if some clearly Tantric lines are present throughout the Purana. From this
perspective, the Upa-puranas deserve even more importance than the Maha-puranas. For this
reason, SRIVASTAVA (1996: 2) rejects the notion that ‘Upa-’ was used with the meaning of low

or contemptible, but rather conveyed a sense of ‘nearness’.

In 1966 H. von Stietencron published an anthology of Puranic passages (from the Samba-
and Bhavisya-puranas) related to the Sakadvipiya Brahmanas; the following Sankrit texts are

drawn from von Stietencron’s edition.

List of von STIETENCRON’s manuscripts:
Samba-purana:
- S.I: Samba Purana, Srivenkate$vara Press, Bombay, 1899.
- S.: Samba Purana Ms., India Office Library, No.3619.
Bhavisya-purana:
- Bh.: Bhavisya Mahapurana, Srivenkate§vara Press, Bombay, 1959.
- Bh. 1897: Bhavisya Mahdapurana, Srivenkatesvara Press, Bombay, 1987.
- AUFRECHT: T. Aufrecht, Bhavisya Purana Manuskript, in Catalogus Codicum
Manuscriptorum Postvedicorum Quotquot in Bibliotheca Bodleiana Adversantur,
Oxford, 1895, Pars I, pp. 30-33.

Another important source is SRIVASTAVA’s edition of the Samba-Purana (2013). He used
the following manuscripts:

» India Office London Library, manuscripts 3619, 3620 (J. Eggeling’s Catalogue)

= Asiatic Society, Bengal Library, manuscripts 4091, 4092, 4093, 4094 (Pt. Har Prasad
Shastri, Asiatic Society Catalogue Vol. V. Calcutta, 1928)

» Saraswati Mahal Library of Tanjore Maharaja Sarfoji, manuscript 10984 (P.P.S Sastri’s
catalogue) or 1630 (Burnell’s catalogue).

= India Office Library, manuscript 6836 (A.B. Keith) in Grantha script.

= Library of Sanskrit College, Calcutta, manuscript 214 (Shastri and Gui catalogue)

= Sanskrit College, Benares (description in Gopinatha Kaviraja’s catalogue)

= Venkate$vara Press edition, Bombay, 1899.
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The opportunity to compare the two editions (at least for the Samba-purana) has improved the
chances of obtaining a correct and comprehensible Sanskrit text.

1.1 The Sanskrit Text

A substantial part of the compared sections edited by von STIETENCRON (1966) was translated
into Italian for my M.A. thesis (I Maga Brahmana tra eredita iranica e sinecismo indiano). In
order to complete my translation and the analysis of the Puranic passages, the second half is

presented and translated into English here.*

SP.3/Bh.1. 72

vasistha uvaca sumantur uvaca

$rnusvavahito rajams tasya tacchapakaranam® / 9a
durvasa nama bhagavan
rudrasyamsasamudbhavah // 14
atamanah sa bhagavams
tril lokan pracacara ha /
atha prapto dvaravatim
madhusamjfiocitam pura // 15
tam agatam rsim drstva
sambo riipena garvitah /
pimgaksam ksudhitam® riiksam
virtipam sukr$am tatha // 16
anukaraspadam cakre
dar§ane gamane tatha /
drstva tasya mukham sambo

vakram’ cakre tathatmanah // 17

4 For the Samba-purana, | have compared von STIETENCRON’s edition with SRIVASTAVA 2013; for the Bhavisya-
purana, | have compared STIETENCRON with the Venkteswara Press edition of the Bhavisya Mahapurana (VB),
Mumbai, 1917.

® Bh: yacchapakaranam

6 Var.: jatilam

7 Vakra
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Bh. 1. 66

samba uvaca

mohan mayopahasito
durvasah kopito® munih /

tato 'ham tasya $apena
mahakustham® avaptavan // 30
tato 'ham pitaram gatva
kustharogébhipiditahlo /
lajjamano 'tigarvena

idam vakyam athabruvam®! // 31
tata sidati me gatram

svaras$ ca parihiyate /
ghorartipo mahavyadhir

vapur esa jighamsati // 32

asesavyadhirajfiaham

8 VB: kopano

9 VB: mahatkustham
10VB: kusthayoga-
11 VB: athabravam

14

mukham kurukulasrestha
garvito yauvanena tu /

atha kruddho mahateja
durvasa rsisattamah // 18
sambam covaca bhagavan
vidhunvan mukham atmanah /
yasmad viripam mam drstva
svatmariipena garvitah // 19
gamane dar§ane mahyam
anukaram samacarah /
tasmat tu kustharogitvam

acirat tvam gamisyati //20



piditah krirakarmana /
vaidyair osadhibhi$ caiva

na $amtir mama vidyate // 33
so 'ham tvaya hy anujnatas
tyaktum icchami jivitam /
yadi vaham anugrahyas

tato 'nujfiatum arhasi // 34
ityuktavakyah sa pita
putrasokabhipiditah /

pita ksanam tato dhyatva
mam evam vakyam uktavan //35
dhairyam asrayatam putra
ma $oke ca manahkrtah /
hamti §okarditam vyadhih
Suskam trnam ivanalah // 36
devataradhanaparo

bhava putraka ma $ucah /

ity ukte ca maya prokto
devam aradhayami kam // 37
kam aradhya vimucye 'ham
tata rogaih samamtatah / 38a

SP.3/Bh.1.73

sambena punar apy evam durvasah kopito munih /*?

bhavyenarthena catyartham piirvanusmaranena vai // 5113
praptavan sumahac chapam sambo vai manujottamah //

tacchapan musalam jatam kulam yenasya patitam* // 52154416

skoksk

12/B: 44a

13 SRIVASTAVA 2013: line 52
14 Bh: ghatitam

15 SRIVASTAVA 2013: line 53
16 \v/B: 44b
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STAVARAJA

SP. 25 /Bh. I. 128

vasistha uvaca sumantur uvaca

stuvams tatral’ tatah sambah kr§o dhamanisamtatah /
rajan namasahasarena sahasram$um divakaram // 1 — 1
khidyamanam tu tam®® drstva siryah krsnatmajam tada /

svapne 'smai'® dar§anam dattva punar vacanam abravit // 2 — 2

surya uvaca Srisiirya uvaca

samba samba mahabaho $rnu jambavatisuta /

alam namasahasrena pathasvemam stavam $ubham? // 3 — 3
yani namani guhyani?! pavitrani $ubhani ca /

tani te kirtayisyami $rutva tvam avadharaya® // 4 — 4

(om) vikartano?® vivasvam$ ca martando?* bhaskaro ravih /
lokaprakasakah $rimal lokacaksur grahe$varah /5 -5
lokasaksT trilokesah karta harta tamisraha /

tapanas tapanas caiva Sucih saptasvavahanah // 6 — 6
gabhastihasto brahma ca sarvadevanamaskrtah /
ekavimsatir ity esa stava istah sada mama // 7 -7
sarfrarogyadas caiva dhanavrddhiyasaskarah /

stavardja iti khyatas trisu lokesu visrutah // 8 — 8

ya etena mahabaho dve samdhye 'stamanodaye /

stauti mam pranato bhiitva sarvapapaih pramucyate // 9 — 9

kayikam vacikam capi®® manasam?® yac ca duskrtam /

17 Bh: astavic ca

18 Bh: tato

19 31, SlI: tu; SRIVASTAVA 2013: tu; VB: svapnesya

20 S: pathams tv evam; Sll: pathasvomam; SS: pathasvemam; Bh: patha cemam $ubham stavam
21 \/B: guhyani namani

22.8S, SII: $rutva vatsavadharaya; Bh: prayatnad avadharaya

23 Bh: vaikartano

24 STIETENCRON 1966: martamdo

25 S1I, SS: caiva; Bh: vapi

2% Bh: manasam Vvacikam.. . kayikam
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tat sarvam ekajapyena®’ pranasyati mamagratah // 10 — 10
esa japyas$ ca homas ca samdhyopasanam?® eva ca /

29 'rohyamantra$® ca dhipamamtras tathaiva ca // 11 — 11

balimantro
annapradane snane ca pranipate pradaksine /

piijito 'yam mahamamtrah sarvavyadhiharah®! subhah // 12 — 12
evam uktva tu*? bhagavan bhaskaro jagadi§varah® /

amamtrya krsnatanayam tatraivamtaradhiyata® // 13 — 13

sambo 'pi stavarajena stutva saptasvavahanam /

piitatma®® nirujah §rimams tasmad rogad vimuktavan // 14 — 14

skoksk

VISVAKARMAN
SP. 11 /Bh. L. 79

visvakarmovaca

tavatitejasavistam>® idam riipam suduhsaham /3’

asahanti tu sa samjfia vane vasati® §advale // 36 — 47

draksyate39 tam bhavan adya svam bharyam subhacarinim /40

riipartham bhavato 'ranye caramtim*! sumahat tapah // 37 — 48

matam me brahmano vakyam ripam te brahmano vakyad

yadi te deva rocate / yadi vai rocate vibho /42

2" Bh: ekajapyena tat sarvam

28 SlI1: mamtropasanam

29 STIETENCRON 1996: balimamtro

30 STIETENCRON 1966: 'rghyamamtras; SI, SII: ‘rghamantra$ ca; Bh: ‘rghyamamtro ‘tha
31 811, Bh: sarvapapaharah

%2V/B: sa

33 Bh: jagatam patih

3 Bh: tatraivamtarhito’bhavat

% SIl: punyatma; Bh: pritatma

3 SRIVASTAVA 2013: tavatitejasassivastam idam
STVB: 47

3 Bh: carati; VVB: asahanti tu samjiia ca vane

39 Sl: draksyase SRIVASTAVA 2013: draksyase
0VvB: 48

41 SRIVASTAVA 2013: caramtl

2VB: 49
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nirvartayamy adya prasatyami devendra

tava kamtam arimdama // 38 sreyo 'rtham jagatah prabho // 49
(riipam vivasvata$ casit

tiryag tirdhvam adhah samam /

tenapi*® pidito devo

riipena tu divaspatih® // 39)

samtustas tasya tad vakyam bahu mene mahatapah /*°
tato 'nvajanat tvastaram riipanirvartanaya tu*® // 40 — 50
vi$vakarmabhyanujfiatah*’ §akadvipe vivasvatah /48

bhramin® aropya tat tejah $atayamasa® tasya vai // 41 — 51

ajanu®! likhita$ casau nipunam visvakarmana / 52

nabhyanandat tal likhanam®® tatas tenavataritah® // 42 — 52

tat tu nispaditam rapam tatra tad bhasitam ripam
tejasapahrtena tu / tejasa prakrtena tu /
kamtat kamtataram bhiitva adhikam® §u$ubhe tatah // 43 — 53

dadarsa yogam asthaya svam bharyam vadavam tada %/’
adhrsyam®® sarvabhiitanam tejasa svena samvrtam // 44 — 54
a$variipena martamdas tam mukhe samabhavayat%/%°
maithunaya vicestanti®! parapumso visamkaya // 45

sa tadvivasvatah®? $ukram nasikabhyam niravamat®® /64

43 SII: tenati

44 31 te divaspateh

4VB: 50

46 S, SRIVASTAVA 2013: anujiiatas tatas tvasta riipanivartanasya tu; SII: ...nirvartya tasya tu
47 Bh: vi$vakarma hy anujfiatah

48 VB: 51

49 SRIVASTAVA 2013: bhramim

% SRIVASTAVA 2013: $amtayamasa

51 Sl, SRIVASTAVA 2013: ajiiaya

52VB: 52

53 Bh: lekhanam nabhyanamdat tu; VB: tu likhanam
54 Bh: tena vivaritah; VB: tena nivaritah

55 Caesura samdhi; SRIVASTAVA 2013: hyadhikam
% Bh: tatha

S VB: 54

%8 Bh: adrsyam

% VB: nasamasadat

80 VB: 55

61 V/B: vicestantim

62 \/B: tam Vvivasvatah

63 VB: nasabhyam samadharayat

64 \/B: 56
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devau tasyamajayetam a$vinau bhisajam varau // 46%

SP. 12 /Bh. I. 121

samba uvaca satanika uvaca

$arfralikhanam® bhanor uktam samksepatas tvaya /

vistarac chrotum icchami tan mamacaksva suvrata // 1 — 1

narada uvaca sumantur uvaca
pitur grham gatayam tu®’ samjfiayam yadunamdana® /

bhaskara$ cimtayamasa samjia madriipakamksini®® // 2 — 2

yata pitur grham yac ca

tapas tepe yasasvini /

tasman manisitam tasyah

plrayami manoratham // 3

etasminn amtare brahma tatragatya divakaram /

tice madhuraya vaca abravin madhuram vacam
raveh pritikaram vacah // 4 raveh pritikaram Subham // 3
adidevo 'si devanam vyaptam etat tvaya jagat’® /

$vasuro vi§vakarma te ripam nirvartayisyati // 5 — 4

evam uktva ravim brahma vi§vakarmanam’! abravit /

nirvartayasya riipam tvam martamdasya tu §obhanam’ // 6 — 5

tato brahmasamade$ad bhramim” aropya bhaskaram /

ripam nirvartayamasa visvakarma $anaih $anaih // 7 — 6

8 Not present in von STIETENCRON 1966. Cf. SRIVASTAVA 2013.

% Bh: -lekhanam

87 Bh: tu yatayam

8 Bh: kurunamdana; SRIVASTAVA 2013: yadunandana

89 SRIVASTAVA 2013: madriipakamksinim; VB: -karini

0 Sl, SlI, SRIVASTAVA 2013: jiatam etat svayam maya

"L SRIVASTAVA 2013: vi§vakarmanam

72 Bh: nirvartasva martandam svariipam tat suéobhanam; VB: pravartasvatvam ...
3 SI: dhamin; Bh: bhiimim
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tatas tustdva tam brahma sarvair devaganaih’ saha /

guhyair nanavidhaih stotrair vedavedamgasammitaih™ // 8 — 7

SP. 14 /Bh. 1. 123

samba uvaca Satanika uvaca

bhiiyo 'pi kathayasvemam’’ katham siiryasamasritam /

na trptim adhigacchami katham §rnvann imam $ubham™// 1 -1

narada uvaca sumantur uvaca

adityasya’® katham divyam®

sarvapapapranasinim /
vaksyami kathitdm plirvam brahmana lokabhavina® // 2 — 2
rsyah pariprcchamti brahmaloke pitamaham /

tapitah siiryakiranais tejasa sampramohitah® // 3 — 3

rsaya ticuh

ko 'yam dipto mahiteja vahnira§misamaprabhah®® /

etad veditum icchamah prabhavo® 'sya kutah prabho // 4 — 4

brahmovaca

8

tamobhiitesu sarvesu® naste sthavarajamgame /

pravrtte gunahetutve ptirvam buddhir ajayata // 5 — 5

4 Bh: sarva-

> VVB: -gaparagaih

76 This narration continues in Bh. 1. 123.

731, SlI, SRIVASTAVA 2013: kathaya tvam mam
8 Bh: §rnvann etam katham mune

" Bh: bhaskarasya

8 Bh: punyam

81 Bh: lokakartrna

82 Sl, SRIVASTAVA 2013: -t rsayo jianamohitah
8 Bh: havirasisama; VB: -Sisamaprabhah

8 Bh: prahavo

8 S|, SRIVASTAVA 2013: tato bhiitesu; Bh: tamobhiitesu lokesu
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ahamkaras tato jato mahabhiitapravartakah /
vayvagnijalakham® bhiimis tatas tv andam ajayata // 6 — 6
tasmims tv3” anda®® ime lokah sapta vai sampratisthitah /
prthivi®® saptabhir dvipaih®® samudrai$ caiva®® saptabhih // 7 — 7
tatra cavasthita hy asann®? aham visnur mahes$varah /

vimiidhas tapasa®® sarve pradhyayann 1§varam param® // 8 — 8
tato 'cintyam mahat tejah® pradurbhiitam tamonudam /
dhyanayogena casmabhir vijiatah savita® tada® /9 —9

jhatva ca paramatmanam sarva eva prthak prthak /

divyabhih stutibhir®® devas tam stotum®® upacakramuh // 10 — 10
adidevo 'si devanam 1évaranam®®’ tvam évarah /

adikartasi bhaitanam devadevo divakaral® // 11 — 11

h103

stutah!®® sa bhagavan evam!® taijasam’® riipam asthitah /

uvaca vacam kalyanim ko varo vah pradiyatam // 26 — 25

brahmovaca

tavatitaijasam ripam na kascit sodhum utsahet /

8 Bh: vayvagnir apah kham

8 Bh: tasminn

8 SRIVASTAVA 2013: amde

8 Bh: prthvi ca; SRIVASTAVA 2013: prthivim

% SRIVASTAVA 2013: saptabhardipaih

%1 Bh: capi

%2 Bh: tatraivavasthito hy asam

9 S, SRIVASTAVA 2013: tamasa; Bh: pramiidhas tamasa
% SII: pradhyayanti§varam padam; Bh: pradhyata 1§varam param; SRIVASTAVA 2013: pradhyayannis$a avaram
param

% Bh: tato bhidya mahatejah; VB: ... bhimdya ...

% Bh: vijiiatam savitus

7 V/B: vijfiatum savitus tatha

% SRIVASTAVA 2013: divyabhistutibhir

9 Bh: devam samstotum

100 g1, SII, SRIVASTAVA 2013: ai$varyac ca

101 Bh: devadeva sanatana; SRIVASTAVA 201: devadevo divakarah
102 Continuation of the hymn until SP v. 25, Bh. v. 24.
103 S, SRIVASTAVA 2013: $rutva

104 S, SII, SRIVASTAVA 2013: devas

105 Bh: tejasam; SRIVASTAVA 2013: tajaisam

21



uvaca vacam kalyanim ko varo vah pradiyatam // 261%¢ — 25107

sahaniyam bhavatv etad dhitaya jagatah prabho // 2718 — 2610

evam astv iti so 'py*'? uktva bhagavan dinakrd vibhuh!!! /

lokanam karyasiddhyartham gharmavarsahimapradah!? // 28113 — 27114

atah samkhyas ca yogas ca ye canye moksakamksinah /

dhyayanti dhyanino nityam hrdayastham divakaram // 291%° — 28116
sarvalaksanahtno 'pi yukto va sarvapatakaih /

sarvam tarati vai''’ papam devam arkam!!® samasritah // 3011° — 29120
agnihotram ca vedas ca yajiia$ ca bahudaksinah /

bhanor bhaktinamaskarat'?! kalam narhamti*?? sodasim // 31122 — 301
tirthanam paramam tirtham mamgalanam ca mamgalam /

pavitranam pavitram'? ca pavitram ca pavitranam
prapadyet tam*?® divakaram // 321%’ tam prapadye divakaram // 31128
brahmadyaih samstutam devair ye namasyanti‘?® bhaskaram /
sarvakilbisanirmuktah nirmuktah kilbisaih sarvais

siiryalokam vrajanti te // 33130 te yanti ravimandiram // 3213

106 |n SRIVASTAVA 2013 it is number 27.
107 yvB: 27

108 SRIVASTAVA 2013: 28

109y/B: 28

110 Bh: gam statt so ‘py

111 Bh: sarvakrt svayam

112 Bh: -varsa-

113 SRIVASTAVA 2013: 29

114 v/B: 29

115 SRIVASTAVA 2013: 30

116 \/B: 30

117 3], SRIVASTAVA 2013: sarvam antarate; Sll: sarghamtastarate
118 Bh: daivakarma-

119 SRIVASTAVA 2013: 31

120 yB: 31

121 Bh: bhaktya namaskara-; SRIVASTAVA 2013: bhakternamaskarat-
122 yvB: bhaktir namaskarat narhati

123 SRIVASTAVA 2013: 32

124\/B: 32

125 SRIVASTAVA 2013: pavitranam

126 g: prapadye ham

127 SRIVASTAVA 2013: 33

128\/B: 33

129 Bh: prapadyanti

130 SRIVASTAVA 2013: 34

181 v/B: 34
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SP. 15/Bh. 1. 123

samba uvaca Satanika uvaca

Sartralikhanam bhanoh®2 katham vai pratipaditam?®33 /

134 4136

devair va rsibhir'®* vapi tan mamakhyatum arhasi®®® // 1 -3

narada uvaca sumantur uvaca

brahmaloke sukhasinam brahmanam sasurasuram®’ /

rsayah samupagamya®® idam ticuh samahitah // 2 — 35%%°

bhagavann aditeh*? putro ya esa divi rajate /
martamda iti vikhyatah tenamdhakaro nikrttah
tigmateja mahatapah // 3 so 'yam jajvalatiti hi / 3614

asya tejobhir akhilam jagat sthavarajamgamam /

kliSsyamanam anakrandam nasam ayati devesa

upeksasi katham prabho // 4 yatha klistam*® naditatam // 37144
vayam apy ahitasamkas'*2 vayam ca piditah sarve

tejasa sampramohitah / tejasa tasya mohitah /

padmas cayam yatha mlano

132 Bh: $ariralekhanam siirye

133 gJ: kati veditah; SII: pratipaditah; SRIVASTAVA 2013: Kati voditah
134 Bh: devaih sarsibhir

135 Bh: -acaksa suvrata; VB: -acaksva

136 \/B: 36

137 Bh: brahmanam te surasurah

138 S, SlI, SRIVASTAVA 2013: rsaya$ copasamgamya
139 vB: 37

140 Bh: devata-; VB: devataih

11vB: 38

142 SII: adhyahitah $amkhas

143 vB: klinnam

144vB: 39

23



yo 'yam yonis tava prabho // 3814°

divi bhuvy antarikse ca $arma nopalabhamahe // 5 —

evam uktas tu bhagavan

uvaca kamalasanah /

tatha kuru surajyestha

yatha tejah prasamyati // — 39146
evam uktah sa bhagavan
padmayonih prajapatih /

uvaca bhagavan brahma

devan visnupurogaman / — 407
mahadevena sahita

indrena ca mahatmana //

tam eva Saranam devam gacchamabh sahita Vayarn148 /] 6 — 414

tatas tam udayodagram
Sailarajavatamsakam /
saprajapatayah®® sarve

samstotum upacakramuh // 7

brahmovaca

namo namah suravara tigmatejase™®* 8a —

145vB: 40

146 vB: 41

47vB: 42

148 S11: vyayam

49VB: 43

150 SRIVASTAVA 2013: suprajapatayah
151V/B: 44

152 V/B: sarve

153 V/B: 45

154 SRIVASTAVA 2013: sukharatigmatejase
155 VB: vividha-

156 V/B: 46

24

tatas te sahitah sarve
brahmavisnvadayah surah /

gatva te §aranam sarve
bhaskaram lokabhaskaram / 421°!
stotum pracakramuh sarve
bhaktinamrah samamtatah /

52

kesadidevatah sarva'

bhaktibhavasamanvitah // 4313

brahmavisnvisa ticuh

namo namah suravara samstutaya vai //

jadamdhamikan badhiran sakusthan

sa$vitrino 'mdhan vidhavranavrtan®®® /1%



karosi tan eva punar navan-t-sada

157

ato mahakarunikaya te namah // 44

stutah sa bhagavan evam

prajapatimukhaih suraih /

matva®®® tesam abhiprayam uvaca bhagavan idam?®®° // 15 — 53a%°!
hitam copahitam®®? nityam

gayatram yad vacah param /

tad vai bruta surah ksipram

kim maya kriyatam svayam // 16 —

visvakarma tavadesat

karotu tava saumyatam // — 54b

labdhanujiias tatas te tu surah samhrstamanasah /— 53b
tvastaram piijayamasur manovakkayakarmabhih // 17 — 54a
tatas tam tejaso rasim sarvakarmavidhanavit /

bhramim aropayamasa vi§vakarma vibhavasum // 18 — 55
amrtenabhisiktasya stiyamanasya caranaih /

tejasah $§atanam cakre vi§vakarma $anaih $anaih // 19 — 56

tatah prabhrti devasya caranau nityasamvrtau /

ajanulikhita$ casau ajanulikhita$ casau
surasuramahoragaih / surasuraptjitah /64
nabhyanandat'®® sa likhanam nabhyanamdat tato deva

tatas tenavataritah // 20 ullekhanam atah param // 57%%°

tatah prabhrti devasya caranau nityasamvrtau /

157 Samdhi

18 Continuation of the hymn.

159 Bh: jhatva

160 S1: (ra)vih; Bh: vacah

161 \/B: 56b

162 SRIVASTAVA 2013: coparahitam
163 SII: tam anandat

164 V/B: 60

185 V/B: 61a
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tapayan hladayams'®® caiva yuktatejo 'bhavat®’ tada // 21 — 58

§atitam casya yat tejas tena cakram'®® vinirmitam /2°

70

yenal’® visnur jaghanogran danavan amitaujasah'’* // 22 — 59

$ulasaktigadavajrasarasanaparaévadhan’? /173

daivatebhyo!’* dadau krtva vi§vakarma mahamatih // 23 — 60

brahmavaktrodbhavam stotram tridevanirmitam stotram
samdhyayor ubhayor japan / samdhyayor ubhayor japan /*7°
kulam punati puruso vyadhibhir na ca pidyate // 24 — 61
prajavan siddhakarma ca jivet sagram $aracchatam!’® /177
putravan dhanavams$ caiva sarvatraivaparajitah'’® / 25 —
vibhinnapranasamghatah hitva puram bhiitamayam
savitram?!’® lokam apnuyat // 26 gacchet siiryamayam puram // 6218
.......... 181...........
satitas tejaso bhaga
ye ca syur dasa pamca ca /
tasyaiva tena Sarvasya
krtam $lam mahatmana // 7882

cakram visnor vasiinam ca
samkarasya ca darunam /
sanmukhasya tatha $aktih
$ibika dhanadasya ca / 79183

anyesam casurarinam

166 ST: hrdayam; Bh: glapayams; SRIVASTAVA 2013: tapaya hydayam

167 S|, SRIVASTAVA 2013: yuktateja bhavat tatah

168 S|, SRIVASTAVA 2013: cakram caiva

169VvB: 62

170 5], SRIVASTAVA 2013: tena

171 g]: atitejasah; Bh: sada vai daityadanavan; SRIVASTAVA 2013: amitajasah
172 S1I: cakra statt Vajra; SI: $iillam $aktim gadam cakre-; SRIVASTAVA 2013: $iilam $aktim gadam cakram
$arasanaparasvaghan

13VB: 63

174 Bh: devatanam

175 \/B: 64

176 SRIVASTAVA 2013: sagrasaracchatam

17V/B: 65

178 Bh: ca statt eva

178 SRIVASTAVA 2013: pavitram

180 v/B: 66

181 Continuation of the hymn.

182vB: 82

183VB: 83
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Sastrany ugrani yani vai /
yaksavidyadharanam ca
tani cakre ca visvakrt / 80184
tata$ ca sodasam bhagam
bibharti bhagavan ravih /
tattejasah pamcadasa
§atita visvakarmana // 81%8°
tatah surtipadrg bhanur
uttaran agamat kurtin /
dadarsa tatra samjham ca

vadavartipadharinim // 8218¢

keskosk

SP.4/Bh. 1. 74

brhadbala uvaca satanika uvaca

sthapito yadi sambena siirya$ camdrasarittate /

187

tasman nadyam'®’ idam sthanam yathaitad bhasitam tvaya'®® // 1 — 1

vasistha uvaca sumantur uvaca

adyam sthanam idam bhanoh pascat sambena nirmitam*®° /

vistarenasya cadyatvam'® kathyamanam nibodha me // 2 — 2

anayo'®! lokanatho 'sau!®? rasmimali*® jagatpatih®* //

184\/B: 84

185 \/B: 85

186 \/B: 86

187 The same in all texts. Maybe to read tasmad adyam?
188 Bh: bhasate bhavan

189 Bh: bharata

190 Bh: cadyasya

191 VB: atradyo

192 SRIVASTAVA 2013: lokanatah sa

198 SI: savasyamall; SRIVASTAVA 2013: visvamalt
194 g]: -prabhuh
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mitratve 'vasthito®® devas tapas tepe naradhipa®® // 3 — 3

anadinidhano brahma nitya$ caksara'® eva ca /

srstva prajapatin sarvan'® srstva ca vividhah prajah / 4 — 4
sasarja mukhato devam
purvam ambujasannibham //
kamyjajas tam tato devam
vaksasto nirmame nrpa / 5
lalatat kurusardula

nirajaksam digambaram®®® /

hZOO

rbhavah padatah“*" sarve

srstas tena mahatmana // 6
tatah sa ca?! sahasramsur avyaktah purusah svayam /
krtva dvadasadhatmanam adityam udapadyata /5 — 7
indro dhata ca parjanyah pusa tvasta 'ryama bhagah /

202

vivasvan visnur amsus$“-“ ca varuno mitra evaca// 6 — 8

abhir?® dvadasabhis tena siiryena paramatmana?® /

sarvam?®® jagad idam vyaptam miirtibhis tu naradhipa // 7 — 9

tasya ya prathama miirtir adityasyendrasamyjiiita /

sthita sa devarajatve sthita sa devarajatve
devanam anusasini // 8 danavasuranasini // 10
dvittyarkasya®®® ya miirtir namna dhateti kirtita /

h207

sthita prajapatitve sa vividha srjate prajah // 9 — 11

trtiyarkasya®® ya miirtih parjanya iti visruta /

19 Bh: ca sthito

19 Bh: pura nrpa; SRIVASTAVA 2013: naradhipah
197 Bh: caksaya

198 Bh: brahma

199 VB: nirajaksa-digambaram
200 VB: padatah rbhavah

201 Bh: $ata-

202 For améa. Bh: am$ur visnu$
203 Bh: ebhir

204 Bh: adityena mahatmana
205 S11, Bh: krtsnam

206 Bh: dvitiya casya

207 Bh: vidhatr

208 Bh: trtiya tasya
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meghesv avasthita sa tu karesv eva sthita sa tu
varsate ca gabhastibhih // 10 varsaty amrtam eva hi // 12
caturthi tasya ya mirtir namna piseti visruta /

209

anne vyavasthita®®® sa tu prajah pusnati nityasah?*® // 11 — 13

11 namna tvasteti visruta /

pamcami tasya ya murtir
sthitd vanaspatau?'? sa tu
osadhisu?®® ca sarvasah // 12
murtih sasthi raver ya tu
aryama iti®** visruta /

vayoh samcaranartha sa
dehesv eva samasrita // 13
vanaspatisu sa nityam
osadhisu ca vai sthita // 14
sasthT mirtis tu ya tasya
aryameti ca visruta /

prajasamvaranartham sa

puresv eva sthita sada // 15

209 SII: bhano vyavasthita; Bh: mamtresv avasthita
210 Bh: bharata

211 Bh: murtir ya tasya; VB: mrtir ya pamcami tasya
212 SRIVASTAVA 2013: vanasaptau

213 S ausadhisu, Caesura samdhi

214 This line is missing in SII.
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bhanor ya saptami miirtir namna bhaga iti $ruta®®® /

bhiimau vyavasthita sa tu bhiimau vyavasthita sa tu
Sariresu ca dehinam // 14 ksmadharesu ca bharata// 16

mirtir ya castami casya?'® vivasvan iti visruta®!’ /

agnau vyavasthita sa tu pacaty?!® annam $aririnam // 15 — 17

navami citrabhanor?® ya navami citrabhanor ya
murtir visnu$ ca namatah / murtir amsur iti smortf?t221 /
pradurbhavati sa nityam vira candre sthita sa tu
devanam aristidani // 16 apyayayati vai jagat // 18
dasami tasya ya miirtir mirtir ya dasami tasya
am$uman iti visruta / visnur ity abhidhiyate /
vayau pratisthita sa tu pradurbhavati sa nityam
prahladayati®? vai prajah // 17 girvanarivinasini // 19

mirtis tv ekadast ya tu bhanor varunasamjiita /

sa jivayati vai®?? krtsnam jagad apsu pratisthita®? // 18 — 20

(apam sthanam samudras tu varuno 'psu®? pratisthitah /

tasmad vai procyate namna??® sagaro varunalayah /) 19 — 21

mirtir ya dvadasi bhanor namato mitrasamjiita /

lokanam sa hita'lrthz'iyazz6 sthita camdrasarittate // 20 — 22

vayubhaksas tapas tepe vayubhaksa tapas tepe
sthito maitrena caksusa / yukta maitrena caksusa /
anugrhnan sada bhaktan varair nanavidhais tu sah®’ // 21 — 23

evam adyam idam sthanam pascat sambena nirmitam?? /

tatra mitrah sthito yasmat tasman mitravanam??® smrtam // 22 — 24

215 Bh: smrta

216 ST, SII: catra; Bh: astami casya ya miirtir; SRIVASTAVA 2013: va ’sya
217 Bh: samjfiita

218 Bh: pacate ’-

219 S mitrabhanor

220 SI1: prahradayati

221 Rearrangment of the correspondence Visnu — Amsu.

222 Bh;: jivayayati sa

223 G|, SlI, SRIVASTAVA 2013: pratisthitam; Bh: jagad dhi samupasrita
224 Bh: ’tra

225 Bh: vira

226 Bh: hitartham tu

227 Bh: sada; VB: -h sada

228 Bh: punyam mitrapadam smrtam

229 Bh: mitrapadam
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tam aradhya®*® mahabaho
sambenamitatejasa /
tatprasadat tadadesat

pratistha tasya vai krta // 25

evam dvadasabhis tena abhir dvadasabhis tena
savitra paramatmana / 23 bhaskarena mahatmana /
krtsnam jagad idam vyaptam miirtibhis tu naradhipa /%! - 26

tasmad vamdyo namasya$ ca dvadasasv asu?*? miirtisu /

bhaktimadbhir narair nityam

tadgatenantaratmana //

ye namasyamti cadityam
nara bhaktisamanvitah / 27
te yasyamti param sthanam

tisthed yatrambujesvarah /

ity evam?® dvadasadityam ity evam dvadasatmanam
jagaj jiiatva tu manavah / adityam ptjayet tu yah // 28
nityam $rutva pathitva ca sa muktah sarvapapebhyo
stiryaloke mahtyate // 24 yati helisalokatam // 29

SP. 42

vasistha uvaca

krtva devagrham samba anayitva®®* tu yajakan /

ajagamatha dharmatma yatra samnihito ravih // 1

230 Bh: tayaradhya

2381 This and the following two lines are missing in SI.
232 Bh: api

238 5|1: etad

234 SRIVASTAVA 2013: hy anayitva
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ye te mitravanam $rutvaZ>® devamanasapannagah?® /
rsayah saiddhavidyadhra gamdharvoragaguhyakah // 2
dikpala lokapalas ca graha®®’ yaksas ca dharmikah /
saprajapatayah sarve gamtum pratyupacakramuh // 3
upavasaparah kecit kecid atmani tatparah /
trivrtadhvaparah?® kecit kecij japyasamanvitah // 4

h239

darucapadharah“* kecit kecit sarvarthagaminah /

apare niyatahara niraharas?* tathapare // (5)

tyaktva dehagatam cimtam ravidhyanaparayanah /
masapaksopavasena kecil?*! lamghanam atmani // 5242
acirenaiva kalena samprapya lavanodadhim /

drstva tapovanam ramyam lavanodadhim asritam / 7
nanapuspaphalopetam devagamdharvasevitam /
rsayah?*® paryupasante kramam hitva tatah sada // 8
aparo ravilokas tu sadrsyat kirtito bhuvi /

sarve te harsam apanna®** drstva ramyam tapovanam / 9

ramanyam sarvakaryesu sarvabhiitopakarakam /

sarvapranisukhavasam nirmitam vi§vakarmana // 10

vasistha uvaca

narado 'py atha $astram tat sada pathati®*® buddhiman /
sadhu samba mahabhaga bhaktiman asi yadava / 11
yeneyam 1dr$1 ya tu krta%® tv arca sanatani /

tvatprasadena®!’ savitram yat pasyamas®*® tapovanam // 12

235 g, SRIVASTAVA 2013: ete mitravanam $rutva; SII: ye te mitravanasina
236 SRIVASTAVA 2013: devamanusapannagah
237 ST: grha; SII: missing

238 SII: nivrta-

239 g -dharah; SII: danucapadharah

240 SRIVASTAVA 2013: *niraharas

241 SRIVASTAVA 2013: kecit

242 SRIVASTAVA 2013: 6

243 QI1: rtavah

244 SRIVASTAVA 2013: harsamapannih

25 Sl1: tam samdapayati

246 G|, SRIVASTAVA 2013: krtva

247 S|, SRIVASTAVA 2013: tatprasadena

248 SRIVASTAVA 2013: pasyamah
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$rutva tan nirmalam vakyam sambah paramadharmavan /
pranidhaya $iro bhiimau devam vijiiapayat tatah // 13

yat tvayodahrtam pturvam samnidhyam sthanam uttamam /
mamaivanugrahad eva®*® piijanugrahakarina®® // 14

[asti me krpaya kificidvada saumya vibhavasoh /
ksTnagatrendriyaprano gira capyatimandaya // 15]?%
jiiatva bhaktyanvitam?>? sambam devo vacanam abravit /
tyaja kirtikrtam cintam matsthane yadunamdana // 16
purvadattam maya vaca prasadam $rnu yadava /

asmil lavanodatire?? tapasah piirvamanavah / 17
matprasadam ca kamksantah klistva®> varsasatan bahiin /
tan drstva tapasams>> tatra krpa me vikrta hrdi // 18
briita vatsa yatha nyayam yathavac cavalambanam?® /
satyadharmarthayuktarthan prarthayadhvam anuttaman®’ // (19)
$rutva tan®®® nirmalam vakyam devavaktrad vinihsrtam /
manava harsam apannah samprahrstatmamanasah // 20

yadi prasanno bhagavan varam datum samudyatah /

avighnam astu nah stheya tvayi?®® bhaktir vibhavaso?® // 21
evam astv iti so 'py?! uktva bhagavan dinakrd vibhuh?%? /
aparam prarthayadhvam vai varam vadata manavah // 22

bhiiyas tustas tu te samba sarvadharmaparayanah /

263

prarthayante varam?®® §restham prahrstotphullalocanah?® // 23

249 SRIVASTAVA 2013: mamaivanugrahat deva-

20 S11: dvijanugraha-

251 Not present in von STIETENCRON’s edition (1966); he reports it in n. 54, p. 68. Added from SRIVASTAVA’s
edited text (2013: 145).

252 g], SlI, SRIVASTAVA 2013: bhaktyanvitam; SII: gatva for jiiatva

253 5], SII: lavanodadhes tire; SRIVASTAVA 2013: asmin lavanodadheh tire
254 g]1: klistya; SRIVASTAVA 2013: klistan

25 SRIVASTAVA 2013: tapasan

26 S|, SRIVASTAVA 2013: payo varco *valambanam

257 SRIVASTAVA 2013: anuttamam

258 G|, SRIVASTAVA 2013: te

29 g]1: tava; Sl, SRIVASTAVA 2013: na$ caiva tvayi

260 5], SRIVASTAVA 2013: vibhavasau

261 SRIVASTAVA 2013: sah api

262 g]|: -t prabhuh

263 |, SRIVASTAVA 2013: param

264 STI: prakrstotphulla
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munaya tcuh

yadi tusto mahateja varam datum samudyatah /

tvatprasadena devesa srastaras ca bhavamahe?®® // 24

vasistha uvaca

tatprasanno mahatejah punar vacanam abravit /
evam bhavatu yliyam?®® vai prajasargam prakalpsyatha?®’ // 25
anyac chrnuta vaksyami kirtikaranahetuna /

26

idam tapovanam ramyam yad asthanam 8 anuttamam // 26

$rutva tan®%®

nirmalam vakyam te vai prahur divakaram /
tvatprasadena casmakam deva yat pratikaritam?’® / 27
kirtyartham prati laksyamo?’* rocayasva divakara /

idam sthanam samasadya vayam tirnah suraprabho?’2 // 28
prajanam ca hitarthaya (mamaivanugrahaya ca®’®) /

atra kirtim karisyamah prasadat tava bhaskara // 29

deva uvaca

dattva yiyam mama sthanam saptadvipesu durlabham /
manvantaram athaikam ca kirtimanto bhavisyatha // 30
tatra siddhah sagamdharva ye canye?’* ca surottamah /

5

mama sthanaratah sarve tenordhvam?’® naivabhasitam // 31

265 SJ: srastaro ’py abhavamahe; SRIVASTAVA 2013: strstaro *syabhavamahe
266 5], SRIVASTAVA 2013: bhiiyo

267 S|, SRIVASTAVA 2013: prakalpyatha; Sll: prakalpayat

288 SRIVASTAVA 2013: yada sthanam

289 S, SRIVASTAVA 2013: tu

210 5], SRIVASTAVA 2013: pritikarakam

211 SRIVASTAVA 2013: lapsyamo

272 g]1: suraprabhoh

213 The compiler forgot to change the word mama.

274 3], SRIVASTAVA 2013: mamtrasiddhas tu ye canye munayas
275 SRIVASTAVA 2013: tenardhvam
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SP. 43

vasistha uvaca

tasmims?’® tapovane dese®’’ tire tu lavanodadheh /
tisthamti ye ca samprapta devadar§anakamksinah // 1
jecid dhyayamti patatma®’® kecit tadgatamanasah /

279

yajanti havyasampannas®’” cintayanti atmatatparah // 2

gayanti siddhagamdharva®® nrtyanty apsaraso?! varah /

vinahastas?®?

ca ye kecid arghahastas tathapare // 3
krtafijaliputah kecit kecid anatamastakah /

yogino yogacittas ca munayo yatamanasah?® // 4
rsayah ksantisamyukta?®* devah stuvamti®® bhaskaram /
yatudhanas tatha yaksah siddhas caiva mahoragah // 5
dikpala lokapalas ca ye ca vighnavinayakah /

sarve bhaktipara bhiitva tisthanti siiryakanane // 6
kstnagatrendriyaprana devaradhanatatparah /
jagarartiparah klista adhvabhih paripiditah // 7
stiyamanah sthitah sarve bhaskarodayakamksinah /
tatah prabhatasamaye padmaragarunaprabhe // 8

vimala bhiirdisah sarvah kirane dyotane?®® raveh /%7 9a
raviragarunibhiitam sagarakasabhiitalam /

tatksanenaiva sarvasam ekajvalatvam agatam?® // 10

tasyam udayavelayam visvavamdyaikam?® aspadam /

276 SRIVASTAVA 2013: tasmin

277 SII: tapovanodese for -oddese

278 STI: putatma; SRIVASTAVA 2013: kecit dhyayanti piitatmanah
219 S|I: jathasampannah

280 SRIVASTAVA 2013: siddhagandharvah

281 SRIVASTAVA 2013: apsarasam

282 S11: malahastas

283 SRIVASTAVA 2013: yatamanasah

284 g]|: -sampanna

285 G|, SRIVASTAVA 2013: stunvamti

286 S|, SRIVASTAVA 2013: kiranodyotanai for kiranoddyotanai
287 3] repeats the line 8a.

288 S1, SII: agatah; SRIVASTAVA 2013: sarvasamaikajvalatvamagatah
289 G|, SRIVASTAVA 2013: vivasvadvyaikam
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viksyamanadbhutam riipam virajantam divakaram // 12%%

divistham sagarastham ca dvividham mamdalodyatam?®! /

apara bhagavanmiirtir jalamadhye virajate // 132%

sarve vismayam apanna drstva cadbhutadarsanam /

manavo bahusamvahair avatirna mahodadhim // 142%

294

bahubhih samgrhitva tu?®* anayitva®*® tapovanam /

sthapayitva vidhanena manavo hrstamanasah // 15%%

stotraih®®’ stuvanti te citraih sangopangaih susammitaih /

tvam deva pralayah kalah ksayah ksodah?® ksayanalah // 162%°

udbhavah sthitisampattih prajas te cﬁﬁgasambhavﬁh3oo /

301 7302

Sosavarsahima®™ - gharmaprahladasukhasitalam // 1

303

tvam deva srstikarta®" ca prakrtih purusah prabhuh /

chéyésamjﬁﬁpratisthépi304 niralambo nirasrayah // 18305

asrayah sarvabhutanam namas te 'stu sada mama /

tvam deva sarvatascaksuh sarvatah sarvada gatih / 193%

h307

sarvada |08

sarvajiah®®® sarvah sarvasevyas®®® tvam artiha /

tvam deva dhyaninam dhyanam yoginam yoga uttamah®° // 203!

2%0 SRIVASTAVA 2013: 11

291 §]|: -oddhatam

292 SRIVASTAVA 2013: 12

293 SRIVASTAVA 2013:13

294 G| vai

295 SRIVASTAVA 2013: hy anayitva
29 SRIVASTAVA 2013: 15

297 g, SII: stotrai

298 G|, SRIVASTAVA 2013: ksamtah
299 SRIVASTAVA 2013: 15

300 g]: -sambhuva, SII: praja tejo gatiksama
301 SRIVASTAVA 2013: -himam-

302 SRIVASTAVA 2013: 16

303 ST: rsikartta

304 S1I: chayasamjfianirakarso

305 SRIVASTAVA 2013: 17

306 SRIVASTAVA 2013: 18

307 S| sarvagah

308 S|, SRIVASTAVA 2013: sarvada
309 QT1: sarvadarttiha

310 SII: yoganuttamah

311 SRIVASTAVA 2013: 19
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312

tvam masa“““phaladah sarvah sadyah papaharo vibhuh /

sarvartinasano 'nasi karanam karuna prabhuh // 2131
dayasaktih ksamavasah saghrnir ghrnimtrtiman /
tvam deva srstisamharasthitiriipah suradhipah // 22314

varsakah $osako dahi®*® tusaro dahanatmakah /

pranatartiharo yogi yogamiirte namo 'stu te // 2331

tvam deva hrdayanamda $iroratnam>!’ prabhamanih3'%/

bodhakah pathako dhyayi®!® grahako grahanatmakah // 243%

tvam deva niyamo nyayl nyayako nyayavardhanah /
anityo niyato nityo nyayamiirte namo 'stu te // 253
tvam deva trayase praptan?? palayasy arnavasthitan®2® /

trdhvam®?* trasarditan®® lokan lokacaksur namo 'stu te // 262

damano 'si tvam durdanto sadhyanam caiva sadhakah /
bandhus tvam bandhuhinanam namas te bandhurtipine // 27%7

h328

kuru $antim dayavasah®“° prasida jagatah pate /

yad asmabhir hitam vakyam abhistam kirtitam prabho // 28329

812 Srivastava 2013: bhasa-; SI: bhasa-; SII: masa-
313 SRIVASTAVA 2013: 20

314 SRIVASTAVA 2013: 21

315 S1, SRIVASTAVA 2013: bakah $oso vrko dahas
316 SRIVASTAVA 2013: 22

817 S|, SRIVASTAVA 2013: -ratna-

318 SRIVASTAVA 2013: prabhamanih; KHANDELAVALA 2012: prabhamanih (23a); STIETENCRON 1966: prabhamanih.
319 SRIVASTAVA 2013: *dhyayi

320 SRIVASTAVA 2013: 23

321 SRIVASTAVA 2013: 24

322 STIETECRON 1966: pattran; SI: trayase praptan
323 S11: apayasy arnave sthitan

324 SI: tirddham; SII: iirddha

325 S|, SRIVASTAVA 2013: tranarditan

326 SRIVASTAVA 2013: 25

327 SRIVASTAVA 2013: 26

328 SI: dayavasa; SII: damyavasa

329 SRIVASTAVA 2013: 27
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evam stutva®? tatah sarve papracchuh pratimam raveh /
keneyam nirmita mirtih kena tvam pratipaditah / (29)

kasmad ihagato deva samsayo 'tra niyaccha nah // 3033

deva uvaca

tasmin kale samade$an nirmita viSvakarmana /

sarvalokahitarthaya sa%® surair arcita pura // 313%

tasmin himavatah prsthe kalpavrkse nidhapita /

tasmat tu candrabhagayam pravista sthanakaranat // 32334

33 337 338 /

candrabhagac®® ca vipasam®® vipasac®’ ca satadravam
$atadravac ca vijiieya pravista yamunam nadim // 333°
yamunato jahnavim ca3¥ tayanita $anaih $anaih /
bhagirathito®*! vijiieya modagangam mahanadim?? // 34343
rnamaivémugrahenésau344 tirthanam pravarah smrtah /

t345 5 346

tasmad vai modagangat>® tu pravista lavanodadhim // 3

sampratam ca pravartadhvam sthapanam me maniittamah /
$rutva devas tu tad vakyam nirmalam pritivardhanam // 3634
prafjalipranata bhutah stiyamana ravim sthitah /

tato vaivasvatah prajiiah sarvadharmapranoditah®*® / 3734

330 ST: $rutva

331 SRIVASTAVA 2013: 28

332 5|, SRIVASTAVA 2013: sa

333 SRIVASTAVA 2013: 29

334 SRIVASTAVA 2013: 30

335 SI: camdrabhagac; SRIVASTAVA 2013: candrabhaga ya
33 S|, SRIVASTAVA 2013: vaipasam; SII: vipaso

337 For vipasah

338 SI: satadravam; SII: $atdutam, $ata drujac

339 SRIVASTAVA 2013: 31

340 SI1: prapta-

341 Q11: ta for -ito

342 g1, SRIVASTAVA 2013: modagamgamahanadau; SII: modagamga mahanamdam
343 SRIVASTAVA 2013: 32

344 SRIVASTAVA 2013: mamaivanugrahainasau

35 Abl. in -a stem; SRIVASTAVA 2013: modagangayah

346 SRIVASTAVA 2013: 33

347 SRIVASTAVA 2013: 34

348 g1 -pracoditah

349 SRIVASTAVA 2013: 35
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karayamasa vipras®° tu raver devalayam $ubham /
sthapayitva ravim bhaktya trihsthanesu surottamah // 38%!
nivrttim yanti sukrto devakaryarthatatparah /

sarve diksaparo bhiitva bhaskarad vidhikamksinah3? // 39353

yato 'dhimandalam kuryus®** tadgatair antaratmabhih /

likhitam mandalam divyam yathoktam bhaskarena tu // 403

yathavidhisamuddistam kriyam saurisamasritam3* /

vi$vakarmabhyanujfiaya sarvas ta%®’ mirdhajah prajah // 4138

tato nama prakurvanti samprahrstataniruhah®»® /

h360 2362

anena munditah®® sarve tena mundira®! ucyate // 4

atha®® krt®®4arthasamjias ca nigamajfiair udahrtah /
mundipramardane dhatuh samjfiayam ca vidhiyate / (43)

d365 /367

prakarsad®®® ardayed yena tena mundira®®® ucyate /

vasistha uvaca

368

evam adyam idam sthanam kirtyate*° ca yuge yuge /

sarvapapaharam punyam sarvatirthamayam $ubham // 4436°

ye30 tu kecin®"! naraloke bhaktiyuktartivedakah /

30 S1: vipan; SII: chipram; SRIVASTAVA 2013: viprattu

351 SRIVASTAVA 2013: 36

352 QI: bhaskaradiksakamksinah

353 SRIVASTAVA 2013: 37

354 S]1: kuryyams

355 SRIVASTAVA 2013: 38

3% S|1: saumrisamasritam

357 Sl, SRIVASTAVA 2013: sarvanam; STIETENCRON 1966: sarva ta
358 SRIVASTAVA 2013: 39

39 G|1, SRIVASTAVA 2013: -tariiriihah

360 S|1: munitah

361 G|, SRIVASTAVA 2013: mundita

362 SRIVASTAVA 2013: 40

363 S11: atha va

364 STIETENCRON 1966: 72 has krtartha-; following SRIVASTAVA 2013: 151, | prefer kytartha-.
35 31, SlI: pakarsad

366 S|: mumdira; SIl: mumdara

367 SRIVASTAVA 2013: 41

388 ST: kirtyete

369 SRIVASTAVA 2013: 42

370 STIETENCRON 1966 has yu tu; following SRIVASTAVA 2013, | prefer ye tu.
371 g1: kamcin; SllI: yam tu kecin; SRIVASTAVA 2013: ye tu kecit
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372

tasmin ksetre3’? samapannah sadyo mucyaiiti cartitah®’® // 45374

kecit petur mahamohad®”® asmims tirthe3’® vibuddhayah®’’ /

na tesam sampadam sthairyam yadi praptam suduskaram®’® // 46%7°
yavat pratapate bhanur yavac ca lavanodadhih /

yavad bhiimidhara devas tavat kirtir vibhavasoh // 473

ye ca papasamayukta jayante bhuvi manavah /

2—1381 )382

tesam eva ravis trat ye tatksetrasamasritah // (48

(evamvidho hy ayam siiryah sada karyo vijanata /

devah®® kirtidhanakamks1®®* kimpunar bhuvi manavah /) 6%
etat sthanam suresasya sarvair devair adhisthitam /

$antim® pustim sukham kamam sarvabhiitartinasanam // 77

etad eva hi sa kirtih kirtita munibhih pura /

atra pasyanti ye bhanum udyantam miirtisamsthitam // 838

tarayanti*®® nara®® pata atmanam gotravardhanam /

yam yam kriyam samarambhet siiryaksetresu manavah // 9391

392 ca/

tam tam siddhim avapnoti iha loke paratra
jambiidvipo mahadvipah karmabhiimir anuttamah // 103%3

yatreyam 1dr$1 kirtir devenaiva®®* prakirtita /

372 ST: vantre / cantre; SRIVASTAVA 2013: yantre
373 SI: mumcamti vartitah; SII: mucyati carttitah; SRIVASTAVA 2013: vartitah
874 SRIVASTAVA 2013: 43

375 SI1: nara mohad

376 Srivastava 2013: tirthair

877 S11: vibuddhayuh

378 S|1: suduhkarah

379 SRIVASTAVA 2013: 44

380 SRIVASTAVA 2013: 45

381 QI1: tata

382 SRIVASTAVA 2013: 46

383 S11: devah

384 S|1: -akamksah

385 SRIVASTAVA 2013: 47

386 ST: §amti-

387 SRIVASTAVA 2013: 48

388 SRIVASTAVA 2013: 49

389 SII: nasayanti

3%0 SRIVASTAVA 2013: narah
391 SRIVASTAVA 2013: 50

392 SRIVASTAVA 2013: *paratra
393 SRIVASTAVA 2013: 51

394 S]1: devair eva
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t395 1398

yatra dréyet>*® sahasramséur®® nityasvasodyatair®®’ janaih // 1

eka martir dvidha krtva bhiitalesv avatarita /
pratyuse caiva mundiram ye pasyanti narah sakrt // 123%°

na kadacid bhayam $okam rogam*® tesam prapadyate / (13)
kalahrt kalaprityam*®? ca madhyahne ye tv aveksakah //4%2
tesam eva sukhodarko 'cirenaiva prajayate?®® / (14)
sambakrtapure bhanuh sayahne yair udiksitah /4%

sadyah sampadyate tesam dharmakamarthasadhanam / (15)
evam yuktim samadhaya sarvadharmaparayanah //4%
kirtayitva raveh kirtim jagmuh siiryalayam prati (// 16)
prajapatinam idam alayam raver

Vidhéyitam406 devavaranukampitam /

vighatakas tatra patanty asadhavo

vahneh $ikhayam $alabha iva ksanat // 17477

THE CONCLUDING CHAPTER OF THE SAMBA-PURANA

SP. 84 (S.1.=84) /Bh. 1. 120

srisamba uvaca visnur uvaca
kustharogadyupadravaih*®® /

bhagavan“® praninah sarve

3% For drsyeta: Middle Indic form (cf. STIETENCRON 1966: 73); SII: drset

3% S|, SRIVASTAVA 2013: -am$um

397 S, SRIVASTAVA 2013: ity asau $odhyate; SII: nityasvasodyate

3% SRIVASTAVA 2013: 52

39 SRIVASTAVA 2013: 53

400 SII: tesam roga bhayam $oka na kadacit prapadyate; SRIVASTAVA 2013: $oko rogastesam
401 ST: kalahrtkalaprityas; kalapriti stands for kalapriya. SRIVASTAVA 2013: kalapritya
402 SRIVASTAVA 2013: 54

403 ST: sukhodarkad acirenaiva jayate; SRIVASTAVA 2013: hy acirenaiva jayate

404 SRIVASTAVA 2013: 55

405 SRIVASTAVA 2013: 56

408 STIETENCRON (1966) has vidhapitam; | prefer SRIVASTAVA’s (2013) vidhayitam.
407 SRIVASTAVA 2013: 57

408 SI: bhagavan

409 g1 SII: kusta-
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bhagavan praninah sarve

sada sampidyamanas te
tisthanti munisattama // 1
yena karmavipakena
sambhavanti mahamate /
tat sarvam Srotum icchami

tvatto brahmavidyambara*® // 2

narada uvaca

vratopavasair yair bhanur nanyajanmani tositah /
te nara yadusardila

kustharogadibhaginah // 3

samba uvaca

tesam rogopasamanam
jayate ca katham mune /
tat sarvam Srotum icchami

satyam satyam vadasva me // 4

narada uvaca

$rnu samba mahabaho
kurvantu ravipiijanam /
yatkrtva sarvarogebhyo

mucyate natra samsayah // 5

410§, SII: brahmavidambara
41! Visnu speaks to Brahma.

42

visarogadyupadravaih /
dustagrahopaghatais$ ca
sarvakalam upadrutah / 1
abhicarikakrtyabhih

sparsarogai$ ca darunaih /

sada sampidyamanas tu
tisthamty ambujasambhava*'! / 2
yena karmavipakena
visarogadyupadravah /
prabhavamti nrnam tan me

yathavad vaktum arhasi // 3

brahmovaca

te nara devasardula

graharogadibhaginah // 4

412 Empellishments of the text.



samba uvaca

etat sarvam tvyakhyatam
vadhartham*'? $rutivistaram /
ye $rutva*!* sarvapapebhyo
mucyate natra samsayah // 6
stiryam uddisya kim deyam
pathakaya mahatmane /

yena tusyet tu*!® bhagavan

bhaskarah papataskarah // 7

narada uvaca

$rnu samba mahabaho
kathayami tavanagha /

tam eva sliryam vijhiaya
pUjayitva yathavidhi // 8
gandhapuspaksatai$ caiva
dhupadipais tathottamaih /
svarnalamkaravastrai$ ca
$iroratnavibhiisanaih*® // 9
prapijjya sliryarlipam tam
deya ca kapila subha /
godhiimayavadhanyani
masamudgams tilams tatha // 10
gajasvamahisir dadyad
ratnani*!’ vividhani ca /

hiranyam rajatam caiva

413 SRIVASTAVA 2013: bahvartham

414 S1, SII: ya chrutva; SRIVASTAVA 2013: yac chrutva
415 SII: tusyamti

416 SRIVASTAVA 2013: Siroralavibhiisanaih

417 SRIVASTAVA 2013: ralani



kamsyam tamrasya*'® bhajanam // 11
dasadasis*!® tatha dadyad

bhiimim sasyavatim tatha /
pattavastrany anekani

dadyad vai suddhamanasah // 12
niksubha ca tatha rajit

dve bharye hi*?° vivasvatah /
uddisya te hi*?! deyani
vastralamkaranani ca // 13

evam yah kurute bhaktya

sa martyo 'tra mahitale*?? /
putrapautradisamyukto
harsanirbharamanasah // 14
bhumktva*? tu sakalan bhogan
stryaloke mahiyate / (/4)
astadasapurananam

$ravane yat*?* phalam labhet*?® /
tat phalam samavapnoti

satyam satyam vadami te*?® // 15

418 SRIVASTAVA 2013: kamsyatamrasya

419 S|, SRIVASTAVA 2013: dasadasyau

4205]: ca

421 S|, SRIVASTAVA 2013: tani

422 S11: evam sa tusyate yena pavako hi mahitale

423 QT: bhaktva; SII: bhunkta; SRIVASTAVA 2013: bhuktva
424 91 tat

425 S]1: bhavet

426 SI: vadamy aham; SRIVASTAVA 2013: vadamyam
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30

1.2 The Translation

SP.3/Bh.1.72

Vasista said:

Sumantu said:

Hear [the story] about the fallen one, o king, and about the removal [of his curse].

Bh. I. 66

Samba said:

[..]

The lord called Durvasa, known as a descendant of Rudra, being a
wandering sage, wandered in the three worlds. Therefore, he reached
Dvarati, formerly known for being ruled by Madhu*?’. Samba, proud
of his [beautiful] appearance, having seen the arrival of the Rsi, red-
eyed, starved and emaciated, deformed and very thin, did an imitation
of his appearance and his gait. Having seen his face, Samba, proud of
his youth, mimicked the crooked face of that man, o best of the Kurus;
so Durvasa, [he] of great splendour, the best of the Rsis, [was] very
angry.

The Bhagavan spoke to Samba: ‘Since you have seen my appearance,
you, proud of your own appearance, have done the imitation of my gait

and demeanour, you will contract leprosy soon.’

The wise Durvasa is furious that he was mocked by me, [who am] confused*?®; because of his

curse, | have contracted leprosy. I, afflicted by leprosy, ashamed of [my] excessive arrogance,

went to my father. | spoke thus: ‘Father, my body is afflicted and my voice abandons [me]. The

black leprosy, of frightful appearance, wants to destroy me. | am afflicted by the king of all

diseases because of my terrible act, and neither doctors nor herbs can give me any peace. For

427 Literally 'pleasant, delightful, charming' (MW: 779, I1), referring to Krsna, who rules over the city of Dvarati.
428 Confusion is often mentioned as the main cause of happenings, especially in the Bhavisya-purana.

45
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52

this reason, | ask your permission to leave this life. If | [am] favoured, you [will] allow me to
depart.” This [was my] speech. [My] father, tormented by the pain of [his] son, having meditated
for a while, said these words to me: ‘Son, seek refuge in [your] firmness. Do not set your mind
on [your] affliction; do not let the disease, which fixes your mind on pain, destroy [you who
are] afflicted by pain, like the fire [destroys] the dry grass. Do not abandon [yourself] to grief,
little son, [but] to the highest worship of the divinity.” Thus he spoke, and I asked: ‘Which god

should I worship? Which [one] must | worship so that the disease will abandon me completely?’

SP.3/Bh.1.73

Because of the (excessive) unavoidability of the future*?® and the memories of the past, the sage
Durvasa [was] furious. Samba, the great man, got [that] great curse, and through this curse was

produced the mace*®, which made his family fall.

429 We find this expression several times in the Bhavisya-purana. It is indeed the Purana of the future (the name
Bhavisya indicates the future), but in these sections it is often used to underline the unavoidability of Samba’s
curse and leprosy, which leads to his worship of the sun god.

430 The story of the club is told in the sixteenth book of the Mahabharata, the Mausala-parvan (for the printed
edition, see BELVALKAR 1959: 3-43). “The Sixteenth Parvan of the Great Epic is intended to describe the havoc
caused amongst the entire Vrsni and Bhoja clans by the mischievous attempt of Sarana [...] and his Yadava
collegues, to dress up Samba, the son of Krsna and Jambavati, as a woman enceinte, and pose the question to the
worthy sages like Vi§vamitra, Kanva and Narada, who had just come to Dvaraka [...] as to the would-be sex of
the expected issue. The enraged sages reply that the issue is to be an iron-club (musala*), which is fated to destroy
the entire Yadava clan, including Krsna and his elder brother Halayudha ( = Balarama) [...] The ‘ Iron-club * was
born, presaging evil luck; and although it was reduced to powder and thrown into the ocean, out of it there was
produced, in the near-by sea-water, the Saveraka ( = Sevari ) grass which — as it grew — was used by the Yadavas
as a handy and fatal weapon [...]” BELVALKAR 1959 : XXX-XXXI

Anticipating the complete destruction all around, Krsna sends his charioteer to summon Arjuna, who, after the
tremendous fight and the submersion of Dvaraka itself, looks after the women of the city and leads them to
Hastinapura.

The story of Durvasa cursing Samba to give birth to the mace is mentioned also in the Bhagavata-purana X. 1.
12ff.; in Mahabharata XV1.1. 15ff. and in Visnu-purapa V. 37. 6ff. In the different versions, Samba is cursed by
the sages Visvamitra, Kanva and Narada (cf. Hazra 1952: 104).
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STAVARAJA

SP.25/Bh. 1. 128

Vasistha said: Sumantu said:

So there Samba, emaciated, having veins strained like cords, celebrates, O king, the bringer of
the day, the thousand-rayed with a thousand names. Sirya, having seen Krsna’s son mortify

himself in that way, gave him another vision during his sleep, in which he spoke thus:

Siirya said: Lord Sirya said:

‘Samba, Samba of great strength, listen to [me], son of Jambavati. Recite this beautiful,
appropriate praise with a thousand names! The secret names, means of purification and

auspicious, | want to recite for you; having heard them, reflect upon them:

Om the Divider®*! (Vikartana)
the Brilliant One (Vivasvat)
the Dead Egg (Martanda)
the Light-Making (Bhaskara)
the Roaring One (Ravi)**
the World-Illuminator (Lokaprakasaka)
the Venerable (Srimat)
the Eye of the World (Lokacaksus)
the Lord of the Planets (Grahe$vara)
the Witness of the World (Lokasaksin)
the Lord of the Three Worlds (Trilokesa)
the Maker (Kartr)
the Destroyer (Hartr)
the Destroyer of Darkness (Tamisrahan)

431 Probably “the Divider of Clouds”, the sun. H. von STIETENCRON (1966 : 148) translates as ,,Der (Tag und
Nacht) Teilende*.

432 From the root ru- “to roar, bellow, howl, cry” (MW: 881, III), EWA: 439 RAV": Gr. wpvouot = ,,heule, briille,
klage*; Lat. raucus, rimor. Ravi can be also the name of the number twelve (MW: 869, ).
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the Shining (Tapana)

the Illuminator (Tapana)

the Radiant (Suci)

the Bearer of Seven Horses (Saptasvavahana)

the One Having Rays for Hands (Gabhastihasta)

the Absolute (Brahman)

the One Venerated by All Gods (Sarvadevanamaskrta)

[These are] the twenty-one names. I always desire this praise. It heals the body’s diseases, and
also increases the property and confers glory. It is called Stavaraja (King of Praises) and it is
known in the three worlds. [The person], o strong-armed [one], who humbly praises me at the
two points of juncture [of the day], the setting and the rising of the sun, having done [this], he
is released from all evils. And an evil action, [committed] with the body, with words or with
the mind, is destroyed in my presence, by the muttering [of the Stavaraja] once in its entirety.
[The Stavardja] consists of the muttering of prayers, and the homa**, and also the worship
performed at Samdhya***, the mantra of the oblation, the mantra of the reception of a guest, as
well as the mantra of incense. This great mantra, splendid, honoured by food offerings, bathing,
prostration and pradaksina (circumambulation), carries away all diseases*®’.

Thus said the Lord Bhaskara, master of the world, having addressed to Krsna’s son there, [and
then] he disappeared.

So Samba, having prayed with the Stavaraja of the seven horses [became] pure-minded, free

from sickness, glorious, and from that, freed from disease.

433 This could stand for the sacred juice itself or for the ceremony of the haoma-/soma-, in which it is pressed and
offered to the divinity.

434 MW: 1145, 1I: “the religious acts performed [...] at the above three divisions of the day, [...] which consists of
sipping water, repetition of prayers and mantras, especially the GayatrT prayer [...]”. It can be also related to the
verb sam-dhyai- “to reflect or meditate on, think about” (MW: 1145, 111) and it is also the twilight, also personified
as the daughter of Brahma, the consort of the sun (MW: 1145, 11).

435 The term vyadhi- especially refers to leprosy (MW: 1037, 1).
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VISVAKARMAN

SP.11/Bh. 1. 79

Visvakarman said:

This form of yours, filled with too much splendour, [is] quite intolerable. Sam;jfia**®, incapable
of bearing [it], lives in the grassy forest. Today, Lord, you will see your wife, of beautiful

movements, who stays in the forest undertaking the highest penance because of your

appearance.

I agree with Brahma’s speech; if you As Brahma said, if you desire, o powerful
desire, 0 god, | can shape your beloved [one], I can break off your form, chief of
form today, o victorious [one]. the gods, for a superior purpose, lord of the

earth.

(The form of Vivasvat*®’ was put

horizontally, vertically, down and flat.

Because of that form, the god

Divaspati*®® [was] really squeezed.)

He of Great Splendour was most delighted by his speech; so he allowed Tvastr to shape [his]
form. [When] Viévakarman [was] authorized by Vivasvat, in Sakadvipa, having fixed [him],
turning round, he sharpened his splendour. Visvakarman scratched [the sun’s form] as far as

the knee in a delicate manner. [The sun god] did not approve of scratching more than what

[Visvakarman] had [already] removed.
Having achieved that form, through the There the wished form, with the expected
removal of the splendour, splendour,

438 She is Vidvakarman’s daughter and one of Siirya’s wives; the story about her retirement to the forest because
of the intolerable splendour of her husband is told in the epics and in the Puranas. BANERJEA (1974: 429— 430)
connects this legend to the Vedic one (Rgveda 1. 164) on the marriage between Saranyu, Tvastar’s daughter, and
Vivasvat, the solar god.

437 Literally “shining forth” (MW: 987, 1)

438 Literally “lord of the day”; MW: 478, 1II “sky-lord”.
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he made it (the form) the most beautiful among the beautiful ones and [he] embellished [it]
much more. Having undertaken yoga, he (the sun god) saw his wife [in the form of] a mare*3,
surrounded with her own splendour, powerful, invincible for all beings. 55
Martanda, [having assumed] the form of a horse, approached her with sexual intentions,
[touching] her snout. She moved her limbs about the unknown man, fearlessly, [and] she
vomited the semen of Vivasvat from her nostrils. [In this way] the two AS$vins, the great

physicians, were born. 57

SP.12/Bh. 1. 121

Samba said: Satanika said:

You have told [the story of] the honing of Bhanu’s form concisely. I wish to listen to the 1

extensive [version]; tell it to me, o virtuous [one].

Narada said: Sumantu said:

[When] Samjfia went to her father’s house, o son of Yadu, Bhaskara thought, ‘Waiting for my
form [to be shaped], she the splendid went to her father’s house to undertake the ascesis. For
this reason | want to satisfy her wished desire.’

In the meantime, Brahma, having gone there, [where] Divakara [was],

said in a sweet voice, a speech inspiring said a sweet speech, a beautiful [one],
affection in Ravi: inspiring affection in Ravi: 3
“You are the first god among the gods and this world is pervaded by you. Your father-in-law,
Visvakarman, will hone your form.’

Having said this to Ravi, Brahma spoke to Vi§vakarman: ‘Hone the splendid form of Martanda.’
So, [following] Brahma’s advice, having set Bhaskara on a turner’s lathe, Visvakarman
gradually shaped [his] form. Then Brahma [was] satisfied, with the troops of gods, the various
secret stotras, the Vedas, the Vedangas, and the Sanmitas. 7

43 In Indian imagery, the horse/mare is a symbol of kingship. Here it is even more relevant, because it is linked to
the sun god, whose typical attributes are the horses.
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SP.24/Bh. I. 123

Samba said: Satanika said:

Tell me once again the story related to Siirya. I have not reached satisfaction in listening to this

beautiful story.

Narada said: Sumantu said:

I will tell you the divine story of Aditya, [a story which] causes the destruction of all evils, and
which has formerly been told by Brahma, the creator of the world. The Rsis heated and

bewildered by the brilliance of Siirya’s rays, asked the Pitamaha (Brahma) in Brahma’s world.

The Rsis said:

Who is this shining [one], of great brilliance, having equal splendour of strings of fire? This we

hope to hear. What is his origin, o lord?

Brahma said:

When everything inanimate and animate [was] covered by darkness and [was] destroyed, thanks
to the movement of the gunas, the buddhi (intellect) was born; then the ahamkara (self-
consciousness), which sets in motion the great elements, was born: the wind, the fire, the water
and the earth. After that, the egg was born, and in this egg there were the seven worlds, the
earth, the seven dvipas and the seven oceans. Visnu, Mahes$vara and | were standing there,
confused by the splendour, all meditating upon the supreme lord. After that, an inconceivable

great splendour, the sun*4°

, appeared; through a profound meditation, we knew Savitr. Having
each recognized, one by one, the supreme arman, the gods started to praise with divine prayers:
“You are the first god among the gods, the lord of the lords; you are the creator of the creatures,

the god of gods, Divakara.’

440 |_jterally tamonuda- means “dispersing darkness” (MW: 438, II).
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The praised lord stood in [his] shining form, and said [his] beautiful speech: ‘Which boon do

you want me to grant for you?’

Brahma said:

Nobody would be able to bear your excessively shining form; make it endurable to those
desirous, o lord of the world. “Let it be,” said the Bhagavan, the day-maker, the almighty, who
causes heat, rain, cold and frost, for the sake of satisfying the world. Because of this, the
followers of Samkhya, the followers of Yoga and others desirous of liberation meditate,
engaged in contemplation, and Divakara is constantly in their hearts. [A person who] has 29
abandoned all virtues, or who has come into contact with all sins, is set free from all evil
dwelling by the god Arka. The Agnihotra, the Vedas and the Yajras [even] marked by many
donations, do not deserve a sixteenth part of the devoted adoration of Bhanu. The supreme
tirtha among the firthas, the [supreme] welfare among the welfares, the [supreme] mean of
purification among the means of purification, I bow down to Divakara. The men who honour
Bhaskara, celebrated by Brahma and the other gods,

they are free from all guilt**!, and proceed they are free from all guilt, and go to Ravi’s

to Siirya’s world. dwelling. 32

SP.15/Bh. I. 123

Samba said: Satanika said:

How was the scarification of Bhanu’s body carried out by the gods and the Rsis? Please tell me

about this.

Narada said: Sumantu said:

In Brahma’s world, the Rsis, along with the gods and the Asuras, having approached Brahma,
[who was] comfortably seated, they all said together: ‘O lord, the son of Aditi,

41 Kilbisa- can also mean “desease” (MW: 284, 11); this would bring back once again to the sun as the healer of
diseases.
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who rules over the sky, [also] known as
Martanda, of intense brilliance, of great
splendour, how do you perceive, O
Powerful, the complete world, [made of]
inanimate and animate things, being
distressed by his splendour, without a
protector? We are frightened and
bewildered by his splendour, too. In the sky,
on the earth, in the atmosphere (antariksa-)
we do not get shelter.” Thus spoke, the Lord

having a lotus as sit said:

‘Together we will take refuge in that god!’
So [together] with Prajapati, all began to
praise him at once; he was rising from the
crest of the

east, like the ornamental

Sailaraja*®,

Brahma said:

Honour to you, best among the gods, of

intense brilliance.

[thanks to whom] the darkness was cut off

[and] no harm approaches, called

J éjvalati442;

o lord of the gods, like a
damaged river bank, we are all afflicted and
confused by his splendour, like this weak
lotus, which traces his origin to you, 0
powerful [one]. So ensure that [his]
splendour decreases, o older of the gods
(Brahma).” Thus spoke and the lotus-born

lord Prajapati.

Lord Brahma said to the gods led by Visnu,

with Mahadeva, Indra and Mahatman:

So all the gods together, with Brahma,
Visnu and the others, went to the refuge,
Bhaskara, the illuminator of the world.
Bowed down together in devotion, let’s all
worship the head and the other parts of the
divinity, all [of us] living in devotion
(bhakti-) [to the god].

Brahma, Visnu and I$a said:

Honour to you, best among the gods, [one
who is] truly [the] celebrated [one]. The
apathetic ones, the blind, the mute, and
deaf ones, the lepers and the affected by
white leper, the blind ones,*** [those who

442 From the verb jval- “to burn, glaze, shine” (MW: 428, 1I).

443 Name of the Indrakila mountain (see MW: 1090, I).

444 Repetition of the term amdha-.
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are] covered with perforating ulcers, you
always make them renewed. For this
reason we honour you, of great

compassion.

In this way the gods, with Prajapati (Brahma) at the fore, praised the lord; after having reflected,
the lord approached them and said:

“This hymn [has been] carried out and [well]

executed regularly; O gods, tell me

immediately the supreme speech: What can |

do myself?’

‘Visvakarman, following your instructions,

will make [your form] more gentle.’ 54b
Having obtained his approval, the gods [were] really delighted in their minds; they started to
pray to Tvastr, by the actions of their minds, words and body. So Visvakarman, the one who
regulates all the works, placing Vibhavasu, that mass of splendour, on the lathe, gradually honed
the splendour of the disc of the One sprinkled with amyta and glorified by the celestial singers.
And he was scratched as far as the knee by And he was scratched as far as the knee,
the gods, the Asuras and the great serpents; praised by the gods and the Asuras; the
[the sun] did not approve the scratching, so god did not approve the delineation [of
he was removed from there. his shape] in that way. 57

So, from that moment, the feet of the god [have been] always covered.**®
Then, the splendour [with which the sun was] endowed, [became] warm and pleasant; and with

the surplus of his splendour a discus was built, with which Visnu, [him] of unmeasured strength,

45 1n the northern iconography of the sun, the god often wears a long tunic, which covers his feet (cf. paragraph
2.3).
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[defeated] the terribly cruel Danavas**®; and a pin, a spear, a mace, a vajra, a bow, an axe —

the great-minded Visvakarman having built [these weapons], gave them to the gods.

[The person] who mutters the stotra, [The person] who mutters the stotra,
originating from Brahma’s mouth, at both created by the three gods, at both the times
the times of transition**’, of transition,

he purifies [his] family and he is not hurt by any disease**.

He will [have] progeny, the fulfilment of his actions, and he would live a hundred years; he
[would be] unsurpassed everywhere in children and richness,

and once his life breath has left, he would and having left the abode of all living

obtain the world of Savitr. beings, he would go to Siirya’s dwelling.

With the surplus of his splendour, which
were fifteen parts, the great arman made a
spear for Sarva (= Siva); the violent discus of
Visnu, of the Vasus and of Samkara; the
lance of Sanmukha (= Skanda) and Dhanada
(= Kubera)’s $ibika**®; and all the other
terrible weapons of Asuras’ enemies (= the
gods), and of the Yaksas and the Vidyadhara
(= Siva’s attendants); Visvakarman made
them all. So the Lord Ravi bears sixteen
parts; fifteen parts of his splendour were cut
off by Visvakarman. In that way Bhanu, well-
formed, went to Uttarakuru®**°, and there he

saw Samjna, having the form of a mare.

46 Danava-: “a class of demons often identified with the Daityas or Asuras and held to be the implacable enemies
of the gods or devas” (MW 474, 111).

47 The two times of the day in which the sun must be worshipped are dawn and sunset; in some traditions, devotees
also worship the god at midday, at the pinnacle of his splendour.

448 \We once again find the remark that the sun removes diseases.

49 This is the particular weapon of Kubera, the god of wealth; it literally means “platform’ or ‘palanquin’.

450 One of the nine divisions of the world (MW 178, 11).
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SECOND GROUP OF TEXTS FROM THE SAMBA-PURANA

SP.4/Bh.1.74

Brhadbala said: Satanika said:

If Siirya was installed by Samba on the Candrabhaga’s bank, from that moment is that not the

sacred place, as it was told by you?
Vasistha said: Sumantu said:

That is the first place built by Samba in the West. Listen to me, I am telling you [the story]

diffusely.

O chief of men, that god, the lord of worlds, the ruler of the earth, who is encircled with rays,

the absolute, having no beginning nor end, perpetual and imperishable, having created all the

Prajapatis, and the creatures of various sorts, standing in [his] Mitra form, practiced austerities.
From his mouth, [he]*! had previously
emanated a god similar to a lotus; then
Kamjaja created a god from his breast, o
prince; from his forehead, o tiger of the
Kurus, [he created] [the one] having a lotus-
eye, dressed with space; the Rbhus**? were
all produced by that great arman from his
feet.

Then the thousand-rayed, indistinct [one], the Purusa himself, the twelve fold being, was born

from Aditi: Indra, Dhatr, Parjanya, Pasan, Tvastr, Aryaman, Bhaga, Vivasvat, Visnu and Amsu,

Varuna and Mitra. With these twelve forms Sturya, the great arman, pervaded the entire world.

The first form of Aditya is known as Indra:

1t is not clear whether it is Brahma or the sun god who creates these gods. Based on the previous lines, in which
the sun is undertaking ascesis while Brahma is creating the creatures, it is plausible to think that, even in this first
line, Brahma is the creator. In the second line of the Bh., the creator is Kamjaja, a general epithet of Brahma.

452 \VETTAMMANI (1979: 647) defines the Rbhus as a ‘group of divine beings who attained divinity by performing
tapas. Angiras, the son of Brahma had a son named Sudhanva. Sudhanva had three children, Rbhuksan, Vibhvan
and Vaja. These three persons form the Rbhus as mentioned in the Rgveda 1st mandala, 16 anuvaka, 111 sikta.’
452 MW 480, III: f. ‘preparation or consecration for a religious ceremony, undertaking religious observances for a
particular purpose and the observances themselves’.
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it abides in the divine kingship, it is the ruler itabides in the divine kingship, it is the ruler

of the gods. of the Danavas and the Asuras.

The second form of Arka is celebrated with the name Daty:

it abides in the kingship over creatures, and it creates the manifold beings. 11
The third form of Arka is famous as Parjanya:

it abides in the clouds and it rains with rays it abides in the rays of light and it rains

of light. amyta.

His fourth form is known as Pusan:

it is embedded in food and it constantly feeds the creatures.

His fifth form is famous by the name Tvastr:

it abides into the soma plant and in all the it abides constantly in the soma plants and
plants. in the [other] plants. 14
The sixth form of Ravi is celebrated as Aryaman,

because it moves the air (vayu) and it abides because it is contained in creatures, and

in the bodies. always stays in the bodies.

The seventh form of Bhanu is known by the name Bhaga:

it resides on the earth, in the bodies of the it resides on the earth and in the mountains,
living beings. o Bharata.

His eighth form is famous as Vivasvan:

it abides in fire and cooks food for living beings. 17
The ninth form of Citrabhanu is called The ninth form of Citrabhanu is called
Visnu: it constantly becomes manifest, [it Amsu: it stays in the moon, o hero, and
is] the destroyer of the foes of the gods. makes the world increase.

His tenth form is known as Ams$umat: it His tenth form is considered Visnu: it
lives in the wind and it refreshes the manifests constantly as the destroyer of the
creatures. enemies of the gods.

The eleventh form of Bhanu is known as Varuna: it support the entire world and it resides in

the waters. (Varuna indeed stays in the water; he abides in the ocean; for this reason one ocean 20
is called Varunalaya — Varuna’s dwelling).

The twelfth form of Bhanu is famous by the name Mitra: for the sake of mankind, it stays on

the shore of the river Candrabhaga;
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eating only air, he® practices austerity and
he stays [there] with [his] Mitraic eye.

eating only air, it practices austerity,
furnished with its Mitraic eye.

He always receives devotees with multiform boons.

In this way Samba built the first [sacred] place in the west; because Mitra is settled there, it is

known as Mitravana — Mitra’s forest.

With those twelve forms,

Savitr of great atman

After having honoured [the god], o long-
armed [one], Samba, [he] of boundless
glory, with his (the god’s) favour and
under his instruction, accomplished his

installation.

Bhaskara of great atman

pervaded the entire world, o ruler of men. For this reason, devoted men should constantly pray

to him in his twelve forms, with their souls directed towards him.

The men, completely possessed by
devotion (bhakti), worship Aditya and
they will go to the supreme place where
the lord of the lotus dwells.

453 In the list of the twelve forms, this is the only case in which the form (mirti, f.) has a male connotation; the
Samba-purana (29, 2-3) states that the sun’s statue with a human form is the first example of the sun god not
being represented with a circle or a disc (cf. PALLADINO 20?7?a).
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Mankind, having known the twelvefold The one who worships the twelvefold

Aditya, having constantly prayed and atman, he is released from all evils and goes
recited, rise to the Siryaloka — the world to the same world as the sun.
of the sun.
*k*k
SP. 42

Vasistha said:

Having built the temple and having taken the Yajakas®* [there], the virtuous [ones]
(dharmatman-) approached [the place] in which Ravi stood. Having heard about Mitravana,
the gods, the men, the serpents (pannaga-), the Rsis, the Siddhas, the Vidyadhras, the
Gandharvas, the snakes (uraga-) and the Guhyakas, the guardians of a quarter of the sky
(dikpala-), the guardians of the world (lokapala-), the planets (graha-), the Yaksas*>®, the
virtuous ones (dharmika-), [along] with the Prajapatis, all requite [his] favour by going [there].
Some [of them gone] beyond fasting, some following [him] in [their] souls (atman-); some [of
them] following the secret threefold path, some completely possessed by muttering; some [of
them] carrying a wooden bow, some directed towards all goals; some having the established
food, others having no food [at all]; they went, engaged in the meditation on Ravi, having
abandoned the worries of rebirth, some [of them] having fasted half of the month, towards the
jump into the arman. Having reached the salt ocean in short time, and having seen the delightful
Tapovana on [the shore of] the salt ocean, bearing various flowers and fruits, visited by gods
and Gandharvas, the Rsis approached respectfully, having abandoned the path®*® forever.
Having seen the delightful Tapovana, celebrated on Earth for being similar to the unsurpassed
world of Ravi, they were all pleased; the agreeable [Tapovana], which assists all creatures in

all actions, a joyful dwelling for all living beings, built by Vi§vakarman.

44 In the Samba-purana the generic term Yajaka- is often preferred to Bhojaka- (see Hazra 1958: 96).

45 H, von STIETENCRON (1966: 162) translates dharmikah as if it were an attribute of yaksas: ‘die rechtlichen
Yaksas’.

4% The idea of leaving the path is both literal, because they have just arrived at the sun’s dwelling, and
metaphorical, for they have forever abandoned the samsaric path in their devotion to the sun god. If we take it in
a literal way, it is possible to translate, ‘[...] the Rsis (having reached the sun’s dwelling) sat in a circle, having
abandoned the path forever.’
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Vasistha said:

Even the wise Narada constantly recites this sastra: ‘You are the virtuous Samba, illustrious,
accompanied by devotion, Yadava; endowed with such qualities, you have built an eternal
image [of the god]. Thanks to Savitr’s grace, we see Tapovana.” Having heard that pure speech,
the supremely virtuous Samba, turning his face towards the ground, thus spoke to the god: ‘I
previously mentioned the supreme place, in your vicinity, [which | have] built thanks to you
favour to me and [your] conferring benefits [coming from] my worship (piija). O excellent
Vibhavasu, tell me, [who am] mourning, something more; my body, my senses and life-breath
[have] weakened, with the excessively cheerful pray.’

Having got to know Samba, accompanied by devotion (bhakti), the god said: ‘Abandon the
anxiety about my place, which confers fame, o son of Yadu! Listen to the benevolence
(prasada) 1 previously expressed in my speech, o Yadava. Formerly ascetic Manus, on the shore
of the salt ocean, suffered pains for over a century, wishing [to have] my favour. Seeing those
ascetics, compassion arose in my heart. ‘Say, dear sons, which rule, which speech and which
support, connected to the unsurpassed aims of satya, dharma and artha, shall I bestow?’ Having
heard such pure speech aroused from Devavaktra®’, the men were delighted and with joyful
souls and minds [said]: ‘If the pleased lord intends to give us a boon, let us stay firmly in your
devotion (bhakti), o shining god!” ‘Let it be so’ said the Lord, the all-pervading day-maker.
‘Now wish for another boon, o men!” Once more satisfied, o Samba, [the men], having all the

dharmas as their final aim, with overjoyed wide-open eyes, longed for the best boon.

The sages said:

If you of great brilliance, pleased, intends to give us a[nother] boon, through your splendour,

make us creators.*>8”

Vasistha said:

45T MW 494, 11: n. “the mouth of the gods”, N. of Agni as the devouring flame.

Here the name clearly refers to the sun god, but in the literature, the names of these two gods are often treated as
interchangeable: Agni is also the sun, burning in the sky, and vice versa, the sun is Agni, burning the oblations for
the gods.

458 The Manus are the progenitors of the human race.
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The great Mahatejas said again, ‘Let it be so. You will create a multitude of people.**® Listen
to [what] I say, another cause of glory: [I will make of] this Tapovana a beautiful unsurpassed
place.’

Having heard such a pure statement, they said to the Day-maker (Divakara), ‘O god, we are
completely surrounded by your splendour, [and] we obtain the supreme aim of glory; enlighten
us, o Day-maker!

Having approached this place, we have crossed [the sea of life], o chief of gods, and for the
sake of other creatures’ welfare (and for our own favour), we will bring the glory here through

your splendour, o Bhaskara.’

The god said:

‘I gave you my place, which is rare in the seven dvipas. Now you will be famous for one
Manvantara*®. There the Siddhas, with the Gandharvas and the other best of the gods [will] all

be delighted in my place, a higher place than which has never been spoken about.’

SP. 43

Vasistha said:

In that place Tapovana, on the shore of the salt ocean, the ones who arrived stay, longing for a
vision of the god. Some [of them] meditate with pure minds, others with [their] minds towards
him; they worship [him] with oblations and meditate, having atman as their highest aim. The
Siddhas and the Gandharvas sing [while] the beautiful Apsaras dance. Some have a vina in their
hands, others an offer for the guests*!; some do the afijali, and others bow their heads. The
Yogins [have] [their] minds on yoga, and the sages [have] restrained minds; the Rsis [are] full

of peace (santi-), the gods praise Bhaskara. The Yatudhanas*®?, as well as the Yaksas, the

459 The speech has the same structure of the former conversation between Samba and the sun (cf. SP. 24, 24-28 /
Bh. 1. 127, 23-27).

460 MW 786, I11: n. “the period or age of a Manu”.

461 argha- (MW 89, III): m. “respectful reception of a guest (by the offering of rice, durva-grass, flowers, or often
only of water)”.

462 MW 849, 1I: m. “a kind of evil spirit or demon”.
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Siddhas and the Mahoragas (the Great Serpents), the guardians of a quarter of the sky (dikpala-
), the guardians of the world (lokapala-), and the destroyers of obstacles, they, having attained
the supreme devotion (bhakti-), all stayed in Stiryakanana“®®, Weakened in [their] bodies, senses
and life-breaths, [having] the worship of the god [as their] supreme aim, tortured by the ulterior
pain of being awake [for a long time], tormented by the journey, they all stayed absorbed in
praying, waiting for the rising of the sun. There, early in the morning, with a ruby-red light, all
the directions of the earth [became] bright, illuminated by the rays of Ravi; the ocean, the sky
and the ground became the reddish colour of Ravi. At the same moment all [the things] came
[to be] one flame. At the moment of its rise, one place must be praised by all, [consisting in]
the extraordinary shining form of the day-maker. The [solar] disc (mandala-) rose twice, once
in the sky and once in the ocean: the other image of the lord shone forth in middle of the
waters*®. All the Manus, set free from pride, having seen the extraordinary appearance,
descended to the great ocean, moving their arms; having taken [the image] with [their] arms,
having brought [it] to Tapovana, and having installed [it] according to the rules, the Manus,
rejoicing in [their] minds, praised [it] with various stotras equally furnished with 4rngas and
Upangas:

‘O god, you are annihilation, time, decay, shattering, the fire of destruction, [you are] the origin,
sustenance and destruction; the creatures were born from your limbs; [you are] dryness, rain,
frost, heat, joy, happiness and coolness; o god, you are the creator, the Prakyti and the Purusa,
the lord. [You are] self-supported, supportless, and also Chaya and Samjfia*®® stand by you;
[you are] the shelter of all living beings; my devotion will always be to you. O god, with your
eye*®® [pointing] in all directions, going everywhere in every moment, all-bestowing, all-
knowing, everything, honoured by everyone, you [are] the destroyer of pain. O god, you are the
[object of] meditation for the meditators, the highest yoga for the Yogins. You [are] the giver
of all the fruits of the month, the daily remover of evil, omnipresent, the destroyer of pain,
imperishable, the producer, the compassion, and the powerful. [You have] the skill of
compassion, abiding on Earth, full of pity, having the form of the sun. O god, you [have] the
form of creation, destruction and conservation [of the world], [you are] the sovereign of the

gods; [you are] the rain, the drought, the burnt, the frost, [you have] the nature of fire. [As a]

463 The “forest of Stirya” = Mitravana. Konarka?

464 This statement is in contradiction with the first chapters of the Samba-purana, in which the story of Samba
finding the sun’s statue is narrated (cf. HAZRA 1958: 72). This represents the clear exemplification of the composite
nature of the Puranic material.

465 The two wives of the sun god.

466 Cf. Mitra’s eye.
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Yogin, [you] destroy the pains of the devotees, you are honoured in the form of yoga. O god,
[you are] the happiness in the heart, the crest-gem, the jewel of splendour; [you are] the teacher,
the pupil, the [one] absorbed in meditation, the one who eclipses and the nature of eclipse. O
god, you [are] the fixed rule, the proper behaviour, the one who behaves properly, the increase
of proper behaviour; irregular, regular, fixed, you are honoured in the form of rule (nyaya-). O
god, you protect [the ones who have] attained, and you guard the [ones who] stay in the foaming
ocean, and [you] raise the people tormented with fear. Honour to you, the eye of the world.*¢
You are tamer and untameable, and the accomplishment of [things that have to] be
accomplished; you, free from relations, [are] the relation [itself], [and you are] celebrated
having the form of Bandhu (Relation).

Grant us peace, [you who are] the abode of compassion, o brilliant lord of the world, if our
speech is convenient and dear [to you], o powerful [one].’

Thus having prayed, they all asked Ravi’s image:

‘By whom was your image constructed? By whom were you established? In which manner did

you come here? O god, remove this doubt from us.’

The god said:

At that time, Vi$vakarman, under instruction, made [my form] for the sake of the whole world;
it [was] celebrated by all the gods. On the top of the Himavat, it was carved in the Kalpa tree,
and from there it entered the Candrabhaga [for] the foundation of the sacred place (sthana-).
And from the Chandrabhaga [it moved to] the Vipasa*®®, and from the Vipasa to the
Satadrava®®; from the Satadrava it moved to the famous river Yamuna and from the Yamuna
to the Jahnavi (= Ganga); it was gradually brought near. From the Bhagirathi*? it is known to
[have flown] to the great river Modaganga — that is known as the best of the tirthas for gaining
my favour — in order that the Modaganga could flow towards the salt ocean. And now, best of
the Manus, undertake my correct installation!

The gods, having heard the pure speech [which] increases joy, bowed and doing the afijali,

stood as devotees (bhiitah) by Ravi, praying. Thence the wise Vaivasvata®’!, who sets in motion

47 This is a clear reference to Mitra.

468 MW 974, 111: f. “the Vipasa or Beas river (one of the five rivers of the Panjab [...]).”

469 MW 1049, Il, satadru-: f. ““flowing in a hundred (or numerous) branches’, N. of a river now called the Sutle;j
[...]”. The five rivers of Panjab are listed here.

40 MW 751, 11I: f. “N. of the Ganges (or of one of the three main streams or branches of it, viz. the great western
branch”.

471 MW 1026, I: n. “N. of the seventh or present Manv-antara”. He is the son of Vivasvat, the sun.
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all the dharmas, inspired, built the beautiful residence of the god Ravi. The best of the gods,
having placed Ravi in the three [sacred] places with devotion (bhakti), having as [their] only
aim service to the god as a meritorious act, went to liberation. They, the virtuous, go to
cessation, having their duties to the god as their highest aim, all having nothing beyond drksa*"?,
longing for Bhaskara’s injunction, through which they made the supreme mandala, the divine
shaped mandala. All the head-born creatures, with their interior atmans primed for this
[purpose], [performed] the action connected with the sun, according to the rule declared by
Bhaskara, after Vi§vakarman had given his consent. Then, with the hair on the backs of their
necks raised in excessive joy, they had to name it. Since they were all bald, they called it
Mundira. Then, having achieved their purpose, [they were] designated by the knowers of roots;
since the source was established in the killing of a bald person (mundi-), [and] since [he] may

kill from a long distance, he was called Mundira.

Vasistha said:

‘So, in every yuga, this is known as the first [sacred] place, the destroyer of all evils, auspicious,
the beautiful [one] among all my firthas.” Men who know the pains of devotion (bhakti-) in this
world, who arrived in that place and request [liberation], they are instantly set free. Those
unreasonable [people], who fell into this zirtha in the[ir] great confusion, there is not any
stability in these successes, [even] if [the stability], which is difficult to achieve, is obtained.
As long as the sun shines, the salt ocean [exists] and the gods support the earth, the glory of
Vibhavasu [will last]. And the men [who] were born on this earth joined to evil, and come
together in that place, Ravi will be their protector. (In this manner, this form of the sun is always
honoured by wise men; a god [should] wish for your glory and fortune; what else could people
desire on earth?)

All the gods are settled in the place of the lord of gods; it is peace, prosperity, joy and pleasure,
and the destroyer of the pain of all beings. This is precisely that fame which has been told of
previously by the sages. Those men who see the image of the rising sun placed there, they
[become] pure, they set [their] atman free and [make] their family thrive. Every time a man
undertakes an action in the land of Strya, he will obtain success, here and elsewhere. The great
dvipa Jambudvipa [is the] unsurpassed region of religious actions; there such a glory has been

announced by the [sun] god himself; there the thousand-rayed [one] shows the people [how to]

472 MW 480, I11: f. “preparation or consecration for a religious ceremony, undertaking religious observances for a
particular purpose and the observances themselves”.
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undertake their own recovery. [His] single form, having been made twofold, has been taken
down on earth; early in the morning, the men who see Mundira in [its] first [place], they will

never be afflicted by any fear, sorrow or disease. And at midday*’®

, at the [moment of] the
sun*’#’s joy, those who look at Kalahrt, an instantaneous happiness is born in them. At eventide,
those who behold Siirya, in the city built by Samba, at that very moment they succeed in the
fulfilment of dharma, kama and artha.*” [Those who want to] achieve this connection, having
[the accomplishment] of all dharmas as their final aim, having celebrated the glory of Ravi,
they go towards Siirya’s dwelling. This dwelling of Ravi, which grants [boons] and [represents]
the compassion of the supreme god, [is for] the Prajapatis; the wicked ones who [create]

hindrances there, they fall in a moment, like a moth [falls] in the flame of fire.

**k*

THE CONCLUDING CHAPTER OF THE SAMBA-PURANA

SP. 84 /Bh. 1. 120

The glorious Samba said: Visnu said:

O Lord, all living beings are oppressed by O Lord, all living beings are oppressed by

leprosy and other [diseases]. sickness from being poisoned and other
[diseases], and the weakness [derived] from
[the influence of] a malevolent planet,
always persecuted by the practice of spells

and by contact illness*’®,

They are always tormented, o best of sages, They are always tormented, o lotus-born
and it occurs because of the ripening of [one]. The calamities of the sickness

473 Midday is one of the three (in some traditions two) moments at which the sun must be worshipped by his
devotees. The central part of the day may also be related to the central position of Mit(h)ra, the mediator. For sure,
the highest peak of the sunlight represents the moment of the sun god’s maximum power.

474 Here the sun is called Kala, Time; sometimes we also find the name Kalahyt. The sun-time relation is clearly
very close and significant; STIETENCRON (1996: 266) has pointed out a possible relation with Zurvan, the Iranian
god of time. On the sun-time relation cf. also CHENET (1993: 339).

475 The three aims a Hindu man should pursue in his life.

476 Skr. sparsaroga-; | did not find mention of this disease either in FILLIOZAT 1975 or in other works, like for
instance JoLLY 1977.
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actions [from past lives], o great-minded derived from poison and other [diseases]
2 [one]. Please tell me about all this. rule over men, because of the ripening of
the actions [of their past lives]. Please tell

me [abou this] properly.

Narada said: Brahma said:

O tiger of the Yadus, those men are afflicted O tiger of the gods, those men afflicted by
by leprosy and other [diseases] because in the sickness coming from the planets and
their life they have not satisfied Bhanu with other [diseases] ...

fasting and religious obligations.

Samba said:

O wise [one], and how is the mitigation of these diseases
achievable? I wish to know all about this. Please tell me

the entire truth.

Narada said:

Listen, long-armed Samba, let’s worship Ravi! Having
done this, one will be set free from all diseases, without

5 any doubt.

Samba said:

You have said all this about the way to destroy [evils] with
an abundancy of detail. He who has listened to it will be
undoubtedly free from all the evils. Which tribute [shall be
given], in the name of Siarya, to the great-souled reciter,

7 with which the lord sun god, thief of sins, will be satisfied?
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Narada said:

Listen to me, long-armed Samba, [and what I] tell you, o
sinless [one]. One has to know and worship Siirya by
means of fragrant flowers, unhusked barley-corns, as well

as the best incense and lights, clothes with golden

9 decorations, head-gems and ornaments. To honour Stirya’s
image, [one should give] gifts and a beautiful Kapila cow,
wheat, barley and corn, beans*’’ and sesame seeds;
elephants, horses and female buffalos are to be given, and
manifold gems, gold, silver, white copper and a vessel of
red coppery. One should give male and female slaves, as
well as a territory bearing a rich crop; many kinds of

12 clothes should be given with a pure mind. Vivasvat has two
wives, Niksubha and Rajni; for their propitiation, [one
should give] clothes and ornaments. The one who does this
with devotion (bhakti-) here on earth he will be full of sons,
grandsons etc. and his mind full of great joy. Having tasted
complete enjoyment in the world of Stirya (Stryaloka), he
will gain the fruit of knowledge coming from the eighteen
Puranas. He will gain that fruit; I am telling [you] the entire

15 truth.

477 SHASTRI 1969: 265 lists the pulses cultivated in India and names the mudga-, the Phraseolus Mungus and the
masa- (we should note the absence of retroflexion in the text), or Phraseolus Radiatus.
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1.3 The Other Puranas and the Mahabharata

In the previous paragraphs, we have dealt with the Samba- and the Bhavisya-puranas, in
which we find the principal sections of literature regarding the Sakdvipiya Brahmanas. They
are mentioned also in other Puranas and in the Mahabharata; in some cases, they are just listed;

in others, an explanation of their social status is provided.
e AGNI-PURANA 119

maga magadhamanasya mandagasca dvijatayah |

yajanti suryyariupam tu Sakah Kstrabdhina vrtah I/ 21

20-21. [...] The brahmins and others are Maga, Magadha, Manasa and Mandaga.
They worship (the lord) in the form of the sun. The Saka dvipa is surrounded by the
Kstrabdhi.

GANGADHADAN 1985: 352

e BRAHMA-PURANA 20 (Ed. Shastri 18, 71)

magas ca magadhdas cauva manasa mandagas tathd
maga brahmanabhityistha magadhah Ksatriyas tu te // 71
vaisyas tu manasas tesam sidra jieyas tu mandagah
Sakadvipe sthitair visnuh saryaripadharo harih Il 72
vathoktair ijyate samyak karmabhir niyatatmabhih
Sakadvipas tato viprah Ksirodena samantatah Il 73
Sakadvipapramanena valayeneva vestitaj

ksirabdhih sarvato viprah puskarakhyena vestitah I/ 74

71-74. The four Varnas are Magas, Magadhas, Manasas, and Mandagas. The Magas
are brahmias [sic!]; Magadhas are Ksatriyas; Manasas are Vai§yas and Mandagas are
Stidras.

Visnu, who has assumed the form of the sun is worshipped by the residents of
Sakadvipa by performing appropriate holy rites in the manner they are laid down. The

residents have perfect control of their souls and minds.
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O brahmins, Sakadvipa is encircled by the ocean of milk of the size of Sakadvipa. It
Is as though encircled by a girdle.

O brahmins, the ocean of milk is encircled by Puskaradvipa.

SHASTRI*"® 1985: 112

e KURMA-PURANA 49

BHATTACHARYA 1972: 27747

magasca magadhdscaiva manava mandagastatha /
brahmanah Ksatriya vaisyah sidrascatra kramena tu /l 37
yajanti satatam devam sarvalokaikasaksinam /
vratopavasairvividhairdevadevam divakaram // 38

tesam suryena sayujyam samipyam ca sarupata /

salokata ca viprendra jayate tatprasadatah Il 39

MUKHOPADHYAYA 1890: 421

80 magadhdscaiva manasa mandagastatha /

myrgasca
[...]

tesam vai sir(y)yasayujyam®

[..]

81 samipyasca sarupata /

37-39. The casts there are Magas, Magadhas, Manavas and Mandagas
corresponding respectively to Brahmanas, Ksatryas, Vaisyas and Sadras.

They constantly worship the sun god, the overlord of the divinities, the sole witness
to the (affairs of the) entire world, through the observance of various vows and fasts.

By the grace of the sun god, O eminent Brahmanas, they attain the ‘Sayujya’,
‘Sartipya’ and ‘Salokya’ (stages of emancipation) with the Sun god.

BHATTACHARYA 1972: 277

37-39. The Brahmanas, Ksatriyas, Vai$yas and Studras are respectively called Mrga,

Magadha, Manasa and Mandagas.

478 In SHASTRI’s translation, it is not chapter 20, but chapter 18; there is the same number of verses.
479 The Sankrit text corresponds to GUPTA 1971: 350.

480 Mukhopadhyaya noted the variation magdsca iti, but decided to adopt the reading mrga-.

481 In this case, like the previous one, the variant is mentioned, but not adopted.
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By performing holy rites and observances of various sorts, they perpetually worship
Divakara (the sun-god) the lord of Devas, the sole witness of all worlds.

O Brahmanas, thanks to the favour of the Sun, they attain Sayujya (identity) with
the sun, Samipya (nearness), Sariipata (similarity in appearance) and Salokata
(residence in the solar region).

TAGARE 1981: 318

e VISNU-PURANA II. 4 (= PATHAK 1997 : 195)

magas ca magadhas caiva manasa mandagas tatha /
maga brahmanabhiyistha magadhah Ksatriyas tu te /
vaisyas tu manasas tesam sudras tesam tu mandagah I/ 69
Sakadvipe tu tair visnuh siryaripadharo mune /
yathoktair ijyate samyak karmabhir niyatatmabhih [/ 70
Sakadvipas tu maitreya ksirodena samantatah |

Sakadvipapramanena valayeneva vestitah // 71

The caste of Mriga is that of the Brahman; the Magadha, of the Kshetriya; the
Manasa, of the Vaisya; and the Mandaga of the Sudra: and by these Vishnu is devoutly
worshipped as the sun, with appropriate ceremonies. Saka-dwipa is encircled by the sea
of milk, as by an armlet, and the sea is of the same breadth as the continent which it
embraces.

WIiLsoN 1840: 200

< MAHABHARATA VI, 12

tatra punyd janapaddascatvaro lokasammatah |
magasca masakdascaiva manasa mandagastatha // 33
maga brahmanabhiiyisthah svakarmanirata nrpa |
masajesu tu rajanya dharmikah sarvakamadah Il 34
manasesu mahardja vaisyah karmopajivinah |
sarvakamasamayuktah siura dharmarthaniscitah |

Sidrastu mandage nityam purusa dharmasilinah I/ 35
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tatra punya jana|padas catvaro loka|sammatah:

Marngas ca, Masakas c’diva, Manasa, Mandagas tatha.
Marga brahmana|bhityisthah sva|karma|nirata, nr|pa.
Masakesu tu rajanyd dharmikah, sarvalkama|dah.
Manasa ca, maha|raja, vaisya|dharm’|opajivinah,
sarvalkama|samayuktah, sura, dharm’|artha|niscitah.
sudras tu Mandaga nityam purusa dharmalsilinah.

na tatra raja, raj’|éndra, na dando, na ca dandikah.
sva|dharmen ‘giva dharmam ca te raksanti paras|param.*82
CHERNIAK 2008: 90, 92

People believe that there are four pure countries: the countries of the Mangas, the
Mashakas, the Manasas, and the Mandagas. The Mangas are mostly brahmins
preoccupied with their duties, Your Majesty. Among the Mashakas are found virtuous
Kshatriyas who fulfill [sic!] every request. The Manasas, great king, live in accordance
with the duties of vaishyas. With their every wish grantes, they are brave and committed
to righteousness and commercial endeavor [sic!]. The Mandagas are shudras of every-
virtuous conduct. In those countries, king of kings, there is neither king nor punishment
nor punisher. The inhabitants know their duties, and protect one another by fulfilling
their respective duties.

CHERNIAK 2008: 91, 93

This section of the Mahabharata introduces people of different classes related to the
countries of Sakadvipa. This led SHRAVA (1981: 5) to consider them provinces and to
relate them to the names of the people listed by Ptolemy: the Mrga would correspond to
the Margiana, the Masaka to the Massagetai and the Mandaga to the Makhaitegoi. The
text of the Mahabharata clearly connects the names with social positions, so we cannot
consider them countries, but people; moreover, the term janapada- means not only
‘country’, but also ‘community, people’ (MW 410, II). The terms could stand for the
names of the populations that inhabited those countries, but not for the names of the
provinces themselves. For this reason, the relation between the Magas/Mrga and

Margiana seems inconsistent.

482 In CHERNIAK s edition, this section is drawn from Mahabharata V1. 2, 36-39.
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Curiously, the Mahabharata gives the names of the classes of Sakadvipa only; for

the other dvipas no names of classes are presented (cf. CLARK 1919: 224).

AGNI-P. Maga- Magadha- Manasa- Mandaga-

BRAHMA-P. Maga- Magadha- Manasa- Mandaga-

KURMA-P. Maga-/ Magadha- Manasa- Mandaga-
Mrga-*%

VISNU-P. Maga-/ Magadha- Manasa- Mandaga-
Mrga-%

MAHABHARATA | Maga-/Manga- Masaka- Manasa- Mandaga-

/ Mrga-*8° /Masaka-

The Vayu-, Matsya- and Markandeya-puranas do not give the names of these classes at all.
In the Bhagavata-purana (5. 20. 28), which follows a different textual tradition, the names are
Rtavrata, Satyavrata, Danavrata, and Anuvrata. Al-Biriini, quoting the Matsya- and Visnu-
puranas as they were known in his time, gives Mrga, Magadha, Manasa, and Mandaga for

Gomeda(ka)dvipa and Aryaka, Kurura, Vivimsa and Bhavin for Sakadvipa.*®

483 Kiirma-purana 49 has Maga and Magadha in four manuscripts, Mrga and Magadha in another four (cf. CLARK
1919: 224).

484 Vispu-purana 2. 199200 contains Mrga, Marga and Maga in the various manuscripts; the latter is the most
common (ibid.).

485 The Calcutta edition of the Mahabharata has Myga- for the first class and Masaka- for the second (cf. CLARK
1919: 224).

486 See SACHAU 1983: 120 f.
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2. Some Reflections on Topics Presented in the Puranas

2.1 The Lexicon

The lexicon employed in the Puranic sections related to the Magas/Bhojakas is very
peculiar. Particularly in relation to the ritual sphere, we find certain terms, that seem to be more
closely connected to the Iranian environment than the Indian one. Even more interesting, this
‘foreign vocabulary’ appears to be drawn from different strata of Iranian languages, even
though we cannot establish precisely which Iranian language each term belongs to. In fact, the
terms have been ‘Sanskritized’ for their use in the Puranic texts; i.e., they have been rendered
in a Sanskrit form.*®” What is meaningful is that the Iranian loanwords were preferred to their
Sanskrit equivalents, showing that the Iranian character of these Brahmanas was very important
to the author of the texts (and probably for the group of Magas/Bhojakas itself). Even if these
loanwords were inserted in the Puranas in later times, the inclination towards Iranian culture
(or Iranian roots) is clear. Moreover, it is not important that these words may have been later
additions, possibly drawn from ParsT teachings;*® the attempt to maintain a link with the Iranian
and Mazdean milieu is evident here. Furthermore, the Iranian connection lies in other aspects
of Sakdvipiyas’ (or the Magas’/Bhojakas’) cult, especially in their calendar, which shows a
clear resemblance to the Zoroastrian one, albeit with remarkable Saiva influences.*®®

Generally, when loanwords are accepted and integrated into another context, we must
consider the fact that they could simply have crystallized ideas and expressions that were
already known to the target environment. The geographically close Iranian religious tradition
could have reached North India before the Magas’ migration. According to the chronology of
the Puranic tradition, the most ancient sections of the Samba-purana should have been
composed before the first Sanskrit translations of the Avestan texts. On the contrary, it is very
difficult to date the different parts of the Bhavisya-purana, which are definitely more recent.

An important source for comparing the ‘Sanskritized’ Mazdean terminology with the
Puranic one is the Sanskrit translation of the Avestan materials made by Néryosangh Dhaval, a

Parst mobéd, around 1200 AD. His translation of the Yasna has been widely studied, especially

87 | have discussed this topic extensively in PALLADINO 20??b.

488 See HUMBACH 1978: 248.

489 On this topic, see PANAINO 1996. Varahamihira presents the Maga Brahmanas’ calendar in Pasicasiddhantika
1, 23-25.
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between the 19" and 20" centuries, and translated into other languages, either in whole or in

part.*®® Nerydsangh himself discloses the authorship of his work:

[...] idam ijisnijamdapustakam mayda niriosamghena dhavalasutena pahalavijamdat
samskrtabhasayamavataritam // [...]

“[...] Ce volume nommé¢ le livre Idjisni (Izeschné)*®! a été traduit par moi Niriosangha, fils
de Dhaval, du livre pahalavi (Pehlvi) en langue Sanscrite [...].” (BURNOUF 1833: XV f.)4%?

Different scholars did not all use the same manuscripts*®® in preparing the translation of
Neéryosangh's text, and the methodologies applied to the analysis are those that were in use at
the turn of the 20" century; even the places in which the physical manuscripts were presumably
held have changed names. SPIEGEL (1861: 14) points to four different manuscripts: one is
preserved at the University Library of Copenhagen, number six in Westergaard's Catalogue
(WESTERGAARD 1846); another of Neéryosangh’s Sanskrit translations is part of the “/I fonds
d'Anquetil” series, at the Bibliotheque Royale in Paris, currently the Bibliothéque Nationale de
France. The last two manuscripts used by Spiegel are kept at the Parisian library as well, one
known also by Burnouf, but not preserved in good condition, and the other coming directly
from Burnouf's private collection. MiLLs (1910: XXVIII ff.) lists a different set of manuscripts:
one, classified as S', has the name Meher Nawrozji Kutar on it. Another one is marked Oxford
E! or J3, which Destoor Jamaspji Minpcherji Jamasp Asana, the High Priest of the Parsis in
Mumbai at the time, gave to the library; it was probably the oldest manuscript accompanied by
Nérydsangh’s translation, but it was very damaged with age.*®* The manuscript J*, with the
original Yasna and a sentence-by-sentence Sanskrit translation, property of Kai Khosu Destoor
Jamasp Asana, a successive High Priest of the Parsis in Mumbai, (and son of the donor of the

previous manuscript), has been kept at the Bodleian Library since Mills consulted it. Finally, a

490 In addition to SPIEGEL (1861) and MILLS (1910; 1912), we also have other editions of the Sanskrit translation
of Néryosangh: see, for example, UNVALA 1918.

491 Yasna (cf. BURNOUF 1833: 24).

492 The text and translation are presented also in SPIEGEL 1861: 2; in BURNOUF’s edition, the Sanskrit text is in
devanagari, whereas SPIEGEL gives his own transcription. For the Sanskrit text, | have opted for the IAST
transcription from Burnouf’s edition.

493 One of the digitalized manuscripts is also available on the Columbia University Libraries website at
http://www.columbia.edu/cu/lweb/digital/collections/cul/texts/|dpd_8886507_003/.

494 Actually, | do not know if all these manuscripts still exist, especially those that were in bad condition when
SPIEGEL and MILLS published their editions. For the purpose of my research, | did not need to check the
manuscripts of Nérydsangh’s translation, but could rely on the edited texts. In the future, it could be a good topic
of investigation, in order to update and refresh these commendable, but outdated studies.
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copy of the manuscript J°, also donated by Destoor, is preserved at the same library. This is the
Khordeh Avesta with a Sanskrit translation, dated by Destoor himself to around the 15" century.

The model for Néryosangh’s translation was the Pahlavi version of the Yasna; the Pahlavi
text he used was not identical to the one we have nowadays, especially not with regard to certain
sections of the text and glosses. Sometimes Néryosangh decided to follow the Avestan version
instead, but in some sections, the Sanskrit translation is completely different from the Avestan
original, because the Guijarati author did not completely understand the Pahlavi version, or he
rendered the text in a literal way, sacrificing the Sanskrit syntax and, in some cases, changing
the meaning of some sentences.*®

Probably the most important aim, among the Parsis, was to preserve and transmit the
tradition, and the accuracy of the translations and knowledge of the languages of transmission
took second place. Neérydsangh tries to adhere to his original text (i.e. the Pahlavi version), even
from a syntactical point of view; the word order is as close as possible to the Pahlavi one,
ignoring the fact that some of his choices are against the rules of Sanskrit syntax. He neglects
the rules of samdhi, too. HARLEZ (1882: 468) states, ‘Ce qui prouve que Neriosengh a suivi la
version pehlevie c’est qu’il en reproduit généralement les erreurs.’

Even his glosses do not correspond to those of the Pahlavi manuscripts; sometimes they are
longer, shorter or different altogether. For example, in Yasna XXVIII, we find a long Sanskrit
gloss that does not exist in the Pahlavi text.

The Sanskrit terminology is not always appropriate or precise. Nérydsangh’s language is
full of terms drawn from Gujarati, and in some cases Sanskrit terms are used in their Gujarati
equivalents; in others, Gujarati words are ‘Sanskritised’. Sometimes the author had to adapt
Iranian names to Sanskrit phonology; for example, instead of the voiced alveolar fricative z,
absent in Sanskrit, he used the voiced palato-alveolar affricate j [d3]: cf. Horomijda,
Ahuramajda.*®® Nerydsangh also appropriated some terms from the Sanskrit cultural milieu, to

translate Iranian ones, and in this way, he actually added some new vocabulary to the original

4% He sometimes confuses the instrumental and the locative, or the third person singular, the second plural and the
past participle. He sometimes takes the genitive for the nominative or the vocative; he does not understand the
compounds and the inflected forms contain many mistakes. This is due to the fact that Nérydsangh had a mediocre
knowledge of Pahlavi, and confused the forms rendered with the same preposition or the same endings (cf. HARLEZ
1882: 467).

4% Fir z, welchen Laut das Sanskrit nicht besitzt, wird j gesetzt, und so kehrt also auch hier die Schwankung
zwischen j und z wieder, die wir schon im Parsi gefunden haben.* (SPIEGEL 1861: 6).
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Yasna: for instance, he translates Av. X'aniraa-*°" as Jambudvipa-, more fitting to the Indian
tradition and more comprehensible to Indian readers.*%®

Finally, SPIEGEL (1861: 12) postulates that different authors, at least two, carried out the
translation of the Yasna into Sankrit. The closing of the text exhibits a different style from the
rest of it (in particular chapter XLVII), and the Sanskrit restitution of some Iranian terms is
different and, in some cases, is closer to the Persian (Middle, but also New Persian) word.
Compared to Néryosangh, who —even if he did not have an excellent knowledge of the language
— was probably able to read Sanskrit works without great difficulty, the second author did not
have any familiarity with Sanskrit case system, verbal forms and constructions.

In any case, for the purpose of this research, the lexicon employed is particularly
meaningful®®: the comparison of the names of the ritual objects and the divine names could
highlight many elements of similarity or dissimilarity between the two traditions. For example,
the same nomenclature could suggest that the time-space coordinates of the two works are quite
similar. The Bhavisya-purana mostly contains a ritual lexicon with Iranian elements and we
know it is a late text that has been intermingled with many different materials; if the ritual terms
had been the same in the Purana and in Néryosangh’s translation, we could have postulated
that this lexicon was actually produced and used in the same environment within a roughly
contemporary period. On the contrary, the terms, especially those in the ritual vocabulary, are
spelled differently.

Puranas Neryosangh
avyanga- (abhyanga-) aivianghana-
varsman- baresmana-
purnaika- _
patidana- _
homa- htima-
parahoma- prahtima-

47 X¥anira®a- is one of the seven climates (karsvar-; cf. BARTHOLOMAE 1961: 459) of the earth. It is described as
a ‘splendid region’, and we find the expression /...] imat karsvara yat x'aniraom bamim [...] in Mihr Yast vv.
15, 67 and 133 (cf. GERSCHEVITCH 1967 and HINZE 2014); Rasn Yast 15 (cf. DARMESTETER 1883); Yasna 57, 31
(cf. MILLs 1887); Widewdad 19, 39 (cf. CANNIZZARO 1990); and Hadoxt Nask I, 14.

498 SpIEGEL 1861: 10.

4% For the complete list of the ritual objects and divine names present in Nérydsangh’s translation, see APPENDIX
A.
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The Av. aiwyanhana-, called kusti among the Parsis, is rendered as avyanga- (abhyanga-)
in the Samba- and the Bhavisya-puranas, whereas Néryosangh’s aivianghana- closely follows
the Avestan spelling. Probably due to the low competence in Sanskrit language discussed
above, Néryosangh decided to reshape the Avestan term barasman (MP barsom) as an -a stem
(baresmana-), which was easier to manage than a consonant stem. In the Puranic text, the initial
b- turns into a v-, a phenomenon typical of Middle Indic languages. Two ritual objects, the
pirnaika- and the patidana-, are not present in the translation of the Yasna; the first one was
probably a sort of ladle for pouring water, while the latter clearly echoes the Av. paiti.dana-,
the handkerchief used by priests for covering the mouth while officiating.>® The Av. haoma-,
MP hom, Skr. soma- is given as homa- in the Puranas and hima- in Néryosangh’s text;
paradoxically, the spelling of the Puranic term is closer to the Middle Persian hom than
Néryosangh’s one. The same is valid for the parahoma-/prahiima-, the restitution of Av.

parahaoma-, MP prahom.

Puranas Neryosangh
Mihira Mihira
Rasnu (Rajia, Raja, Rajia) Rasna (Rasna)
Saosra (Srausa, Stosa, Tosa, Strausa, Srosa) Srosa
Jarasastra (Jatasastra, Jarasabda) Jarathustra
- Hormijda — Majda

The names of the divine figures prompt some interesting considerations. The Av. god
Mi6ra-, in both cases, had already adopted the Middle Persian form Mihr. Mihira- could have
been derived from the Bactrian version MIIRO (or MIORO), well known from the coins of the
Kusana king Kaniska.>®* The names of the two attendants of Mithra on his morning crossing,
AV. Rasnu- and Sraosa-, MP Rasn and Sros, are given in various Sanskritic forms in the Puranic
version; in Néryosangh’s translation, the name Rasna- is rendered once again with an -a stem
form, while Srosa- follows the Middle Persian form. For the name Av. ZaraBustra-, MP
Zartiist, Néryosangh opted for the form Jarathustra-, closer to the Iranian, maintaining the

second part of the compound as -ustra-, which is generally spelled ustra- (with retroflection) in

5% The purpose of this ritual object is to avoid contaminating the sacred fire with the priest’s involuntary spittings
while reciting.

501 About this very interesting topic, see WEBER 1857; THOMAS 1876; HUMBACH 1975; MACDOWALL 1975; idem
1978.
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Sanksrit. The absence of the fricative z in Sanskrit, which concerns both Jara/...]- and
Hormijda-/Majda-, was discussed above.

Finally, Néryosangh’s translation contains some other interesting elements. The sun, hvar-
, Is translated as sirya-, showing a perfect adaptation of the term to the Indian environment: for
example, in VI, 36, we find Skr. /...] siryamca [...] for Av. [...] hvareca [...]. On the other
hand, the word deva- is used for indicating demonic beings, the Iranian Daevas; in this case,
the term is completely decontextualized, the Devas being the deities of the Indian pantheon (cf.
SPIEGEL 1861: 9). Neryosangh seems not to follow any predetermined rule in the process of
translation, and the content of his work can be confusing for non-Zoroastrian readers. For this
reason, we can assume that this translation was composed for Parsi Zoroastrians, who were
familiar neither Avestan nor Pahlavi any more. The choice of Sankrit, the sacred language of
the Hindus, was motivated by its perception as a more solemn and widespread language than
the regional Gujarati. Moreover, this option allowed non-Zoroastrian Indians the opportunity
to read the sacred texts of the Parsis and, in this way, provided them with access to the Avestan

corpus.
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2.2 Some Reflections on the Sun Cult

[...] siirya atma jagatastasthiisasca
“[...] the sun is the soul of movable and immovable things”
Rgveda 1. 115, 1

hardam hanti prathamamudita ya tamah samsritanam [ ...]
Sambaparicasika 17a

The sun god has been praised since Vedic times. He is a visible god, and with his light and
heat he creates and preserves life. In the Rgveda, we find many glorifications of the sun (cf. for
example hymn L. 35 to Savitr) and of Mitra (I11. 59; VII. 61), the solar deity that comes to be
identified with one of the Adityas. Even in the Avesta, the sun Hvar and the god Mifra (cf. in
particular Mihr Yast, the tenth Yast) are repeatedly celebrated.

In the Rgveda (111. 62, 10), we also have the Gayatri mantra®? (or Savitri, since it is
consecrated to Savitr), one of the most sacred mantras of Hinduism in general, and especially
meaningful to the sun-worshippers.

Another phenomenon that has been associated with the sun cult until the present day has it
roots in the Vedic period: the sun-time relation. We are evidently dealing with an intuitive
association, because the presence of the sun divides day from night, and the same is true of the
months, seasons etc. The Maitri (or Maitrayaniya) Upanisad 6, 14 discusses this sun-time
relation, stating that before the sun, there was the ‘no-time’, and it was incomplete; the sun gave
rise to time, which is complete. Such time consists of the twelve months of the year:

Il Brahman ha due aspetti, il tempo e il non tempo. Quello che é prima del sole € il
non tempo, incompleto. Quello che comincia con il sole é il tempo ed € completo.
Del [Brahman] completo 1’aspetto ¢ 1’anno. Dall’anno invero nascono le creature,
nell’anno, una volta nate, crescono, nell’anno muoiono. Percid I’anno ¢ Prajapati
come il tempo. Esso ¢ il cibo, & il nido del Brahman ed ¢ 1’ Atman.>* (DELLA CASA
1976: 425)

According to SRIVASTAVA (1996: 21 f.), this relation that dates from the Vedic period is ‘a
pointer to the high metaphysical background of the Sun-worship. [...] The Sun appears to be

502 Skr.: om bhiir bhuvah svah

tat savitur varenyam /

bhargo devasya dhimahi

dhiyo yo nah pracodayat //
503 BAUMER (2007: 8) writes, ‘[...] The origin of time is the sun. The forms of time is the year, which consists of
twelve months and is composed of moments and other measurement of time ... It has been said: As many divisions
of time as there are, in all of these moves the yonder sun. [...]’
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the heart of the mystery of Time, presiding over death and immortality.” Therefore, since
ancient times, this association has had a natural explanation and an elaborate symbology. The
same connection exists in the epics and Puranas. In the Puranic sections related to the
Sakadvipiya Brahmanas, the sun is called ‘Kala-’ on various occasions (SP. 24, 15a/Bh. . 127,
14a: kalo hy esa [...]; SP. 43, 16b: tvam deva [ ...] kalah [...]; Bh. 1. 139, 58b: sun devotees are
called kalasya yajvinah, ‘time-worshippers’). We will see that, even in sun temples, the
representation of time is abundantly present. Finally, we must remark that the connection is not
exclusively with the sun, but that time is often conceived in relation to astrology in general (cf.
SCHEFTELOWITZ 1929: 13).

Beside Puranic literature, the Mahabharata and the Ramayana, which frequently mention
the sun god and the prayers addressed to him (cf. for example the story of Karna in the
Mahabharata and the adityahydayastotram in the Ramayana), in classical Sanskrit literature
we also find some works belonging to the Saura culture.

The Siiryasataka of Mayiira is a poem of one hundred stanzas in praise of the sun god.
Surya, with all his epithets, his chariot, his disk and his rays, is celebrated as the supreme god
of the universe.

We are not sure about the dates of Mayiira, but evidence suggests that he flourished in the
first half of the seventh century. Based on a statement from Bana, the famous seventh-century
writer, we may conclude that Mayiira was an early friend of his, even though the identification
of this figure with the poet of the Siryasataka®* is not certain (cf. QUACKENBOS 1917: 3).
Various sources, from 900 A.D. ca. to the seventeenth century, mention the relationship
between Mayiira and Bana. Other authors place the poets at the court of king Harsa, where
Mayiira emerged as forerunner in contests of eloquence. Maybe there was a feeling of rivalry
between the two poets, who were probably also kin.>% The life of Mayiira is reported in a large
number of other authors’ works, as well as in Jaina commentaries. Jaina literature substituted
king Harsa with king Bhoja, who, as we will see, is important in the sun-cult context, especially
in relation to the Sakadvipiya Brahmanas. In any case, what is particularly meaningful in the
biography of Mayiira is that, according to the legend, he contracted leprosy. The different
accounts of his life report that the disease was due to a curse by his wife or to the karmic result

of his actions in a previous life; another version narrates that he recited illicit verses about his

S04 Bana, in his Harsacarita, includes a list of his friends, and jariguliko Mayiirakah is one of them. The meaning
and the importance of the term jargulika- will be discussed later.

505 |n the account of Yajfiesvara Sastri’s (who edited and added his own commentary to the Siryasataka), Mayiira’s
sister was Bana’s wife, so they were brothers-in-law (cf. QUACKENBOS 1917: 26). In other versions, Mayura’s
daughter was Bana’s wife.
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daughter’s charms, and she cursed him. The most significant part is that, like Samba, he prayed
to the sun for his recovery. In the sixth stanza of the Siiryasataka, he states,”The Hot-rayed one
(Sturya) alone makes anew and cures those/Who, because long rank and with a multitude of
sins,/Have shriveled noses, feet and hands [...]” (Ivi: 114). The healing power of the sun is once
again the main focus in matters of sun-worship.

The author clearly had a good knowledge of previous literature in praise of Sirya
(Mahabharata, Ramayana, the Puranas etc.), and we find echoes of this in the stanzas of the
Suryasataka.

Another common topic is the presence of snakes: in stanza 81, the sun god is praised by the
‘Lords of the Serpents’ (ahipatibhir, lvi: 202). Bana refers to Mayiira as jarigulika-, ‘snake
doctor’ or ‘snake charmer’, possibly someone who prepares antidotes; this is supported by a
stanza by Rajasekhara (from the Suktimuktavali; cf. Ivi: 5) that states that of all the poets, it is
Maytra’s voice that has the same effect on snakes that poison does. Whether Maytira was really
a doctor specialized in antidotes or not, the presence of snakes (and maybe of medicine, too!)
is very significant with regard to the sun’s devotees and the context of sun worship.

Finally, the topic of water in relation to the sun cult is mentioned in the poem. Sarya acts as
a sort of basin for water, which is drawn up from the earth and afterwards poured down again
in the form of rain (cf. stanzas 9, 14, 30, 73, 91 and 93). The sun is generally described as ‘made
of water’ or the ‘creator of water’ in the poem, but we also find some peculiar and lyrical
images, like in stanza 14: during the rainy season, the rays of the sun, ‘as if [they had been]
made sick by excessive drinking, they vomit out [this] water,/And in winter are, [in
consequence], feeble [...]" (lvi: 127). In stanza 30, the sun is depicted as ‘[...] the swift bringer
of joy through rain [...]" (lvi: 145), and in stanza 73, the disk of the sun is described as ‘[...]
the reservoir of rain-water, and the mighty drinking-cup/[Full] of the water [that is as] ambrosia
to the earth’ (lvi: 194).

Over the centuries, the Siuryasataka has been appreciated by rhetoricians, and has been
quoted even by Abhinavagupta and Mammata. The commentaries on it are numerous:
Tribhuvanapala, Yagne$vara, [Madhusiidana, Vallabhadeva, Jayamangala], Srirangadeva,
[Gangadhara, Balambhatta, Harivamsa], Gopinatha, [Jagannatha, Ramabhatta, Anvayamukha],
Ramacandra, and some anonymous writers have all authored commentaries on it (cf.
KRISHNAMACHARIAR 1987: 328).

We can affirm without a doubt that the Siaryasataka is perfectly in line with the Puranic
legends of Samba, his devotion to the sun and the Sakadvipiya Brahmanas. Furthermore, the

poet identifies himself with Samba, since he praises the sun for curing him of leprosy. Whether
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this biographical element is reliable or not is not important; the episode highlights a deep
knowledge of Puranic materials, which in turn are directly connected with the migration of the
Sakadvipiyas. SRIVASTAVA (1996: 41) states, ‘Indian Sun-cult occupied a unique position
among the religious system of India in the sense that it was the only sect which came to be
formally associated with a foreign priesthood and developed under its influence in ancient
times.” This is very true because, according to various authors and frequent statements, the
Sakadvipiyas were the only ones who could actually participate in the sun cult, being the leading
specialists in matters of sun worship.

Another work certainly connected with Samba’s legend is the Sambaparicasika, which is
traditionally attributed to Samba himself. It is a lyric masterpiece, and among the stotras in
praise of Siirya, ‘Sambapaficasika ranks supreme’°%; the reason for this being considered the
most important hymn in the Saura context is that it ‘[...] articule I’adoration du Soleil, congu
ici comme I’Etre absolu selon une perspective non-dualiste, au Yoga et & la philosophie de la
Parole (Vak)’ (CHENET 1993, 255).

We can determine the terminus ante quem for this text based on the commentary of
Ksemaraja, whom we know lived in the eleventh century.>%” As it is a Kashmiri text, we should
consider it with reference to the spread of the sun cult in Kashmir, the best testimony of which
is the temple of Martanda®® (not far from the city of Anandnag), dated to the eighth century;
we can state with sufficient certainty that the Sambaparicasika was also composed around the
eighth century (cf. BAUMER 2006: 2). Since the style and the expressions employed recall those
of Kalidasa and Bhavabhiti, we may suppose that the author drew inspiration from the two
poets; therefore, he may also have lived around the ninth century (cf. KRISHNAMACHARIAR
1987: 329).

The work is a praise poem, and it functions perfectly within the context of Samba’s legend,
the story of his disease and healing by the sun god. In verse 4643, it is stated that the sun bestows
freedom from disease (yve carogyam disyati; BAUMER 2006: 22). Recovery from leprosy is only
a secondary aim of reciting this stuti, the primary one purely being spiritual devotion to and
worship of the sun.

The topics related to the sun god are basically the same as those of other Saura works. In
the first verse, the sun’s seven horses are compared to the seven notes. In the third one, we find

a mention of the sun who manifests the world in twelve forms (jagadbhdasayandvadasatma; vi:

506 KRISHNAMACHARIAR 1987: 328.
507 For the text of the Sambapaiicasika and the commentary of Ksemaraja, see KENDARNATHA 1910.
508 Note the figure of Martanda-Bhairava, a composite form of the sun and Siva that is central to Saura Tantrism.
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7). The natural phenomenon of sunlight and its importance for living beings is underlined in
the hymn (cf. for example verse 24; lvi: 16), but in the commentary, Ksemaraja is interested
only in the speculative and esoteric aspects of sun worship: sunlight is the Light of
Consciousness. The sun in general is a symbol of light, but in the Kashmiri Saivite context, it
also comes to coincide with the supreme Consciousness (chit), identified with Siva in turn.

The Sambapariicasika perfectly represents the Tantric Saura tradition, which later
disappeared, completely absorbed by Saiva Tantrism. Although the text testifies to the
superimposition of Saivism on the Saura cult, ‘Siva is not mentioned at all in this purely Saura
hymn’ (lvi: 2). Only Visnu is named (twice), but there is no mention of Siva at all.

The hymn enumerates the three forms of Sirya: one is the manifestation of Siva in eight
forms (astamiirti); another is prana; and the third is the sun as the visible symbol of the divine.
In fact, it is only in Ksemaraja’s commentary that the identification with Siva becomes explicit,
because the text is a hymn devoted entirely to the sun god.

This Saura Tantrism is attested also in the ‘second’ section of the Samba-purana, which is
intermingled with the “first’ non-Tantric (and definitely more ancient) one. In the second section
of the Samba-purana (ch. 53-83), some chapters (53-55) are evidently Saura but show a Saiva
influence, whereas the remaining ones are purely in praise of Siva and the liriga. HAZRA (1955:
84) postulates that the latter part might have been drawn ‘from some works of the Saivas and
adapted to the needs of the Tantrik Sauras with certain modifications.’

The imposition of the Saiva cult onto the Saura one probably started around the sixth
century. Varahamihira, the famous astrologer and astronomer who himself probably belonged
to the Sakadvipiya group, presented the calendar of the Magas in the first chapter of his
Padicasiddhantika.®® The list of the ‘lords of the degrees’ highlights astonishing
correspondences with the Zoroastrian calendar, even though the list is ‘[...] strongly arranged
according to a Saiva orientation’ (PANAINO 1996: 577) and “[...] also some Visnuitic aspects
were endorsed [...]” (lvi: 580). This is perfectly in line with the Saura tendency towards
Saivism, although at this stage, the sun god and his worship are still the central focus. In the
sixth century, we also have the temple dedicated to Mihire§vara, built by the Aina sovereign
Mihirakula; the king himself left an inscription in which he claims to have built a temple for

the sun god. We know that, under Mihirakula’s reign, Saivism was superimposed onto the Saura

509 For the complete edition and translation of this text, see NEUGEBAUER-PINGREE 1970, 1971, and THIBAUT-
DvVIVEDI 2002.
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cult.>® This testifies to the fact that this tendency had already begun by the sixth century. The

Gariida-purdna, too, identifies Sarya with Siva.5!!

**k*k

In the Samba- and Bhavisya-puranas, three centres of the sun cult are described. In
particular, Bhavisya- I. 72 states:

sthanani trini devasya dvipe 'smin bhaskarasya tu /

purvam mitravanam nama tatha mumdiram ucyate /| 4

kalapriyam trtiyam tu trisu lokesu visrutam / Sa

‘Three are indeed the places of the god Bhaskara in this land (dvipa, referring to
Jambudvipa, generally identified with India). The first is named Mitravana, [the second] is
called Mundira; the third [place is] Kalapirya, known in the three worlds.’

The three solar places have been identified with North Indian locations: Mitravana or
Milasthana with Multan in Punjab; Mundira or Sutira or Raviksetra with Konarka/Konarak in
Orissa; and Kalapriya with Kalpi in Uttar Pradesh or Ujjain in Madhya Pradesh.%*2

Multan is considered the first settlement of the Brahmanas coming from Sakadvipa (cf.
chapter 5). We also have the description of Xuénzang (Hsiian-tsang), who arrived in
Milasthanapura (Multan) in the seventh century, where he found a sun temple: ‘[...] This
country is in dependence of the kingdom of Cheka (Tse-kia). [...] There is a temple dedicated
to the sun, very magnificent and profusely decorated. The image of the Sun-deva is cast in
yellow gold and ornamented with rare gems. Its divine insight is mysteriously manifested and
its spiritual power made plain to all [...]” (BEAL 1980: 463).>*® Four centuries later, al-Biriini
stated that Multan was known as ‘Sambapura’ and that people celebrated a solar festivity there:
‘The Hindus of Multan have a festival which is called Sambapuraydtrd; they celebrate it in
honour of the sun, and worship him [...]” (SACHAU 1983: 11, 184; cf. also WEBER 1957: 106).

According to SRIVASTAVA (1996: 6), the first section of the Samba-purana—the section
that is incorporated in the Bhavisya-purana — was actually composed in Punjab. The second

part, clearly Tantric in its inspiration, was probably composed in Orissa, where we have

510 Cf. SCHEFTELOWITZ 1933: 320; HUMBACH 1978: 329; PANAINO 1996: 582.

511 Cf. SRIVASTAVA 1996: 69.

512 Cf. SRIVASTAVA 2013: XVII. HUMBACH (1978: 234) proposes a slightly different identification for these places:
‘In a few more recent passages of the SP. and BhP. the story of Samba is brought into connection not only with
the sanctuary of Mitravana in the West but also with that of Kalapriya at the border of the Yamuna (i.e. Mathura)
and with that of Tapovana or Mundira/Sundira/Sutira/Pundira in the east (i.e. Konarak in Orissa).’

513 On Xuanzang’s account, cf. also WEBER (1857: 105) and STIETENCRON (1966: 226).
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monumental evidence of the Tantric form of the sun cult in the temple of Konarka. The Siirya
temple in the Konarka complex was built in the thirteenth century at the behest of king
Narasimha (1238-1264). It certainly represents one of the most important examples of the
magnificent celebration of the sun god. ‘Among these the Sun-temple of Konarka had been the
greatest, as can be seen even from the impressive surviving ruins. Situated at the east coast of
Orissa, near the mouth of the (now dried up) Candrabhaga river, the Konarka Sun-temple [...]
stands as a witness to the importance of the cult of Stirya in the ancient and medieval India [...]°
(BAUMER 2007: 3). The name Konarka itself seems to be understood as ‘the [eastern] corner
(kona) sacred to the Sun-God (arka)’ (ibid.). Kona- is also the designation of the planet Saturn.
The temple tradition is also closely associated with numerology (cf. paragraph 1. 5).

The northwestern part of India was an important centre of the sun cult. This was probably
also due to the importance of sun worship in the neighbouring lands of the Sistan-Hilmand
region of Afghanistan, in which for instance the temple of Sunagir, Zoon or Zoor, was built
(HABIBI 1972; cf. also SRIVASTAVA 1996: 44).

The above-mentioned temples were very important in ancient times, both for sun worship
as well as for the Sakadvipiya communities. Nowadays, Sakadvipiya people still go to visit
these temples, even if they are no longer active. Today they have new cult centres; one example,
in Rajasthan, is the Siirya temple in Ranakpur, between the cities of Udaipur and Jodhpur. It
was made of white limestone and built in classical Nagara style; its first construction dates back
to the thirteenth century. The decoration is intricate and accurate, glorifying the sun god seated

on his chariot (cf. paragraph 5.2).
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2.3 The Iconography of the Sun God

I have already dealt with the topic of the sun’s iconography in PALLADINO 20??a. Since it
constitutes one of the most peculiar aspects of the North Indian sun cult, it is necessary to add
some further details.

In Samba-purana 31, the ideal image of the god, based on the one found in the Candrabhaga
river by Samba, is described. First, the measurements of its parts are listed; then, we have a
description of its attributes. It should have long eyes with thick eyelashes, and be smiling, with
red-coloured lips like the Bimba fruit; it should wear the avyariga (v. 18), a diadem/crown
(mukuta-, v. 17b), and many other ornaments, like bracelets, bangles, a necklace, anklets and
earrings. In both hands, the sun god should hold a lotus.>** The idol is a perfect synthesis of
typical Indian elements, like the lotus, and Iranian attributes, like the avyarnga and perhaps the
diadem/crown®"®, too.

The above-mentioned astronomer and astrologer Varahamihira, in adhyaya 58 of his
Brhatsamhita, adopts the same structure: he gives the measurements of the sun’s statue and
then describes it. The god should be dressed in northern style, and his dress should cover his
body from breast to feet; he must wear armour. He should hold a lotus in both hands, and wear
a diadem and the girdle around his waist (here the avyariga- is called viyadga-); he must have
earrings and a necklace. His face should be pleasant, with a smile (vv. 46-48). The similarities
between the two descriptions are evident. In Varahamihira’s text, we have another important
Iranian element, the long garment, which recalls the Kusana dress or a similar garment.>'® On
a statue and relief found in Mathura, the sun god wears a long, heavy garment and boots, and
holds a sword.>!” PANDEY (1971: 139) specifies that, also in the Matsya-purana, the sun idol is
described as holding a lotus in both hands.

Varahamihira then adds (adhyaya 60, 19; cf. SASTRI 1946: 525) that the priests charged with
installing the sun god’s image are the Magas. Chapter 177 of the Varaha-purana also refers to
the installation of the sun’s image. First, it narrates the story of Samba’s curse and recovery
(IYER 1985: 526-529); in the end, Krsna’s son installs the sun’s image in Mathura, and the
place is named Sambapura in honor of him (v. 58; Ivi: 530; cf. also BANERJEA 1974: 158).

514 For the description of the idol, cf. STIETENCRON 1996: 225 and SRIVASTAVA 2013: 92-94; for the Sanskrit text,
see also KHANDELAVALA 2012: 152-155.

515 The crown may symbolize the X“aranah, the royal power, often depicted as a nimbus or directly as a crown.
516 The long garment is also useful for obscuring Siirya’s feet. According to the the Puranic legend (SP. 11/Bh. I.
79, but also Matsya-purana, ch.. 32; cf. PANDEY 1971: 139 as well as Ivi: 183), Visvakarman shaped the Sun’s
form only down to his knees; therefore the feet, with their excessive splendour, must not be exposed.

517 Cf. CHAKRABERTI 1981. These two pieces definitely exhibit typical Kusana dress.
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The northern iconography of the sun is characterized by this union of Indian and Iranian
elements; this perfectly reflects the syncretistic features of the cultures that inhabited the lands
between India and Iran (Sakas, Kusanas, Hiinas etc.), and who reached North India during the
first centuries of the Common Era. In that period, we find a complete identification of Mit(h)ra
with the sun god. Already in the first century B.C., with the inscription of Antiochus | at
Commagene, we find the ‘Mithra-Helios-Apollo-Hermes® figure, showing both the
identification of Mithra with the sun god (Helios), and their combination with Greek deities.
This tendency is also clear from the coinage of the Kusana kings, especially the well-known
Kaniska (Kaniska). On these coins, Mithra is associated with Helios, and the god’s name is
MIIRO (or MIORO)®8; this is the form of the name that appears in Sanskrit texts as Mihira.

The anthropomorphic form is probably due to Greek influence as well. In India and in Iran,
the sun used to be represented as a disk. Particularly from the first centuries A.D., the human
appearance of the sun acquired importance in both areas. In India, this anthropomorphic
representation was canonized in the Gupta period. In any case, the northern iconography of this
god differs from the southern.>*® Among the Iranian attributes, the avyariga is surely the most
important in our perspective, because it shows a prescription directly connected with the
Sakadvipiya Brahmanas.

Bh. I. 142:

nagarajangasambhiito dhrto yasmac ca bhanuna Il 4b

tat tasmad dharyate siryaprityai tadbhaktim icchata / 5a

‘Since it (the avyanga), [which is] made of the skin of the Naga king, is worn by Bhanu, it

1s worn by Siirya’s beloved ones, who desire [to participate in] his adoration.’

Leaving aside the very interesting topic of the snakeskin for the moment, the avyariga
represents a peculiar attribute of the Sakadvipiyas. PANDEY (1971: 179) argues that this attribute
of the sun is a later addition, because it is present only in the Gupta and post-Gupta period. As
a matter of fact, it is not possible to date the sections of the Samba- and Bhavisya-puranas that
mention this ritual object for the first time. Varahamihira mentions it as well (though he calls it
by another name), and it is perfectly in line with the trend of the first centuries A.D.
Furthermore, we have no proof of the presence of the Sakadvipiyas on Indian soil before the

second century A.D. (cf. paragraph 4.3). We may postulate that this peculiar iconography had

518 On this topic, see THOMAS 1876; MACDOWALL 1975; Id. 1978; HUMBACH 1975; SHRAVA 1985.
519 NAGAR (1995: 135) describes all the different types of northern clothing found in the various texts. Cf. also
BANERJEA 1952.
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its roots in the Sakadvipiya texts and tradition, or that the Sakadvipiya tradition adopted this
peculiar feature of the sun god, rich in foreign elements, to augment its own specific identity.
Thus we risk a ‘chicken and egg’ situation, but | do not think it is necessary to establish whether
the Sakadvipiya cult influenced the iconography or vice versa; the fundamental and undeniable
element is that the two entities were deeply connected.

We mentioned the fact that the figure of Mit(h)ra merged with that of the sun god. According
to GRENET (2006), ‘the Central Asian type of Mithra as charioteer deeply influenced the
iconography of the Indian Sirya, including the costume.” Very important is the symbology of
the horses that draw the sun’s/Mit(h)ra’s chariot: constituting a group of seven in later times,
they represent the seven days of the week and, in classical literature, the seven notes etc. This
iconography influenced Bactria and the neighbouring regions, as well. Mit(h)ra, as the sun, has
been very popular across Central and South Asia throughout history; moreover, Mithraic cults
reached the West as well. From an iconographical, cultural and religious point of view, the
influence was bidirectional.>?® A curious example of Indian attributes being exported to Iran is
the representation of Mithra, standing on a lotus, on the Sasanian relief at Tag-e Bustan. The
lotus is clearly a solar attribute, but it features a thick stem and its petals completely open,
recalling the Indian style. Moreover, this is the only example of this kind of representation in
Sasanian art.>?! The lotus has even been interpreted as the x'aranah, abiding in the waters.>%2

Finally, we must underscore the fact that not only does the sun god/Mit(h)ra have a
prescribed iconography, but so do Samba and his family. The Brhatsamhita (LVIII, 40)
describes the characteristic iconography of Samba and his wife, along with that of Pradyumna
and his consort.

sambasca gadahastah pradyumnascapabhyt suriipasca /

anayoh striyau ca karyhe khetakanistrimsadharinyau // 40

‘Samba should be made with a mace in his hand; Pradyumna, endowed with a charming
body, with a bow in his hand. Their wives also should be made holding swords and shields in
their hands’ (SASTRI 1946: 513).523

520 Cf. PALLADINO 20?7c.

521 Cf. CARTER 1981: 74 ff.

522 Cf. GRENET 2006.

523 See also BANERJEA 1974: 31.
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2.4 Sakadvipa

Sakadvipa is one of the seven dvipa or islands, and it is generally conceived as the sixth in
the Puranic and epic lists.>?* The island is surrounded by the Milk Ocean. Many scholars have
dealt with the real geographical position of Sakadvipa.5?> On many occasions, it has been
identified with the ‘land of the Sakas’, i.e. Iran or the Central Asiatic lands between Iran and
India, where these Saka tribes used to live. The Mahabharata affirms that all the names of the
dvipas, with the exception of Kraufica, come from the names of plants and trees. In fact, in the
Bhisma-parvan (11, 28), it is stated that in the centre of the continent, there is a huge teak (saka-
) tree, a descendant of Kuru.>?® “The teak tree is indigenous to both peninsulas of India. Granted
an early acquaintance with Indo-China, the tradition which connects the name Sakadvipa with
the Saka tree and with the east, is more credible than the later tradition which derives the name
from that of a tribe in the north-west where there are no Saka trees’ (CLARK 1919: 223).

The island is also described in these paragraphs as a land of ‘rivers full of sacred waters’
(CHERNIAK 2008: 91), with long-lived people who are honest and respect the social order (cf.
ibid.).

In the same parvan (Mahabharata V1. 6, 55), we also find mention of the term Nagadvipa,
where the Kumbakonan edition reads Sakadvipa.>?” This is very interesting with respect to the
fact that snakes and especially the nagas are very important in the Sakadipiya cult (cf. paragraph
2.7).

Many scholars propose to identify Sakadvipa with Sakastana, identified in turn with the
Drangiana (Zranka®?®) satrapy of the Achaemenid Empire. This region or a part of it probably
acquired the name *Sukastan due to a significant immigration of Saka (Saka) to this land.
Medieval Islamic sources mention it as Sigistan, known also to Isidore of Charax in the Greek
variant Zoyaotavn.>?® The first attestation of the term Sakastané was probably the inscription
of Sahpuhr I (241-272 A.D.) at Nags-i Rustam.5%°

524 References: Mahdabhdrata 6. 7. 20; 6. 11. 27-28; 6. 12. 6-7; Vayu-purana 35. 32; 49. 27, 44, 45, 61, 132-135;
Matsya-purana 114. 75; 122. 27, 81; 123. 36-39; Bhagavata-purana 5. 20. 2, 8, 13, 18, 24, 30; Visnu-purana 2.
2.18;2.4.18, 33, 44 (cf. CLARK 1919: 223, n. 65).

525 Cf. Ivi: 215-222.

526 For the Sanskrit text and the translation, see CHERNIAK 2008: 90 f.

527 CLARK 1919: 222.

528 GNOLI 1967: 41-51, 79.

529 Cf. ScHOFF 1976: 9; cf. also DAFFINA 1967: 3.

530 For further information on this topic, see DAFFINA 1967: 3 ff.
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We have already dealt with the names of social classes on this island (cf. paragraph 1.3).
The Maga Brahmanas, flying on Garuda, reached India, according to the Puranic legend.

CARTER’s theory (1981: 85 ff.) about the migration of the Magas from Sakadvipa (identified
with Iran or this ‘Saka land’) to India is curious and interesting. During the third century, Kirdir,
a strictly orthodox Zoroastrian high priest, carried out a religious reform, destroying idols,
condemning heresies and attacking any other religious cult, like Manicheism, Judaism,
Christianism, Brahmanism and Buddhism (cf. Kirdir’s inscription at Naqs-i Bustan, KNRM; cf.
MACKENZIE 1989). In the same inscription, Kirdir mentions Sakastana twice, at lines 14 and
23,%% as being the place where these events took place. CARTER believes that the Zoroastrian
reform and the persecution of other cults could have caused the Magas to leave Sakastana and
move to India, firstly to Multan. Probably, the Magas had maintained their peculiar Mit(h)raic-
solar cult, and Kirdir was punishing all the Magi that did not carry out correct Mazda-
worshipping practices. Due to the evidence of the Magas having settled in India before the third
century (cf. Ptol. Geog. 123, 19), it is possible that a second wave of Magas, having fled Kirdir’s
reform, could have joined the previously-migrated Magas, who had been in India possibly since

Achaemenid times.>%2

531 Cf. MACKENZIE 1989: §14 — text: p. 43, transcription : p. 55, translation: p. 58; § 23 — text: p. 47, transcription:
p. 55, translation: p. 59.
532 Cf. paragraph 4.3.
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2.5 King Bhoja

Another very interesting issue in the history of the development of a peculiar type of Hinda
sun cult is the name of the king Mihira Bhoja (cf. TRIPATHI 1999: 321 f.; CHAURASIA 2002:
207 ff.; ROTHERMUND 2007: 6, 111) of the Gurjara-Pratihara dynasty,>*® who ruled over
Northwest India from 836 to 885 A.D. He was the successor of Ramabhada and he reigned for
half a century. His kingdom was characterized by peace and prosperity, and he respected
learned men; Raj Shenkhar was his court poet. The Arab traveller Sulaiman (or Soleiman) al-
Tajir wrote about him in 851 A.D.: ‘The king of Gurjars maintains numerous faces and no other
Indian prince has so fine cavalry. He has great riches and his camels and horses are numerous.
There is no country in India more safe (sic!) from the robbers’ (CHAURASIA 2002: 207). He
adopted the title of adivaraha, the primordial boar, avatara of Visnu, which was also depicted
on his coins. Mihira Bhoja was a devotee of Visnu, attesting to the fact that in the ninth century,
Saura and Vaisnava elements were deeply intermingled.

In Bhavisya-purana 1. 140-141,%34 we find some references to women of the Bhoja family;
Samba made them marry the Magas, and from their union the Bhojakas were born: [...]
bhojakanyasu jatatvad bhojakas tena te smrtah // ‘Because they were born from Bhoja women,
they were known as Bhojakas’ (Bh. 1. 140, 35a). Obviously, the Bhoja to whom the Purana
refers could be the well-known king Bhoja (ca. 10001500 A.D.) of the Paramara dynasty. He
seems to have been an exceptional ruler, fond of learning and literature, and himself the author
of a large number of works on grammar, astronomy, yoga and architecture, as well as poetry.
He is also associated with the Bhojsala, the centre of Sanskrit studies, and the foundation of the

Bhojpur temple.5® Moreover, this sovereign is mentioned in relation to the poet Mayiira, the

533 The origin of Gurjara dynasty is uncertain. Probably, they entered India along with the Hephtalites (or White
Hunas) around the fifth century, although most historians now believe that they had an indigenous origin. In any
case, the name ‘Gurjara’ does not appear before the end of the sixth century (see s.v. ‘Gurjara-Pratihara dynasty’,
in the Encyclopaedia Britannica online, available at https://www.britannica.com/topic/Gurjara-Pratihara-
dynasty#ref173884).
534 Bh. I. 140: maganam karanarthena prarthita bhojavamsajah |

vasudevasya pautrena gotrajena mahatmana // 8

kanyadanam Krtam tesam maganam bhojakottamaik //

sarvas tah sahitah kanyah pravalamanibhusitah Il 9

Bh. 1. 141: /...] datta bhojakulotpanna dasabhyo dasakanyakah | 6a

dasakanyas tu yas castau bhojakanyas ca ya dasa /

etds tesam kumaranam jiieyas ta dasa casta call 7

tatra te bhojakanyasu dvijair utpaditah sutah |

bhojakas tan ganan prahur brahmanan divyasamyjiiitan // 8
535 WILLIS 2012: passim. For further information about king Bhoja I, see for instance the first issue of volume 22
of the Journal of the Royal Asiatic Society of Great Britain & Ireland (2012), entirely dedicated to him and his
dynasty.
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author of the Siryasataka, discussed previously; Jaina literature locates the poet at this king’s
court (cf. QUACKENBOS 1917: 29, 41-43).

In addition to these historical figures, the name Bhoja is well-known in literature, too,
especially in epic and Puranic materials. Two Kings in the Mahabharata are called Bhoja: the
king of an ancient country named Marttrikavata (Adi-parvan) and the king of Yaduvam$a
(Santi-parvan).>®® ‘Bhoja’ is also the name of a clan that takes part in the story of the birth of
the mace, as told in the Mausala-parvan. A Bhoja is present in the Rgveda, too; he is a follower
of Sudas, who helps Visvamitra in performing his asvamedha. Finally, he is known as the king
of Kanyakubja in the Skanda-purana.>’

Therefore, it is very difficult to decide which historical or mythological figure could be the
king Bhoja mentioned in the Bhavisya-purana, though this piece of information is not
particularly important. What is meaningful is that the name Bhoja had great resonance, and was
associated with great figures, both in history and in mythology. This would have conferred

respect and greatness to his offspring, Bhojakas included.

536 Cf. VETTAMMANI 1979: 138.
537 1pid. f.
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2.6 The Number Twelve

One recurrent element in the materials linked to the Sakdvipiyas is the presence of the
number twelve. The sun himself is dvadasatman®®, ‘the one who has twelve forms’, the
twelvefold sun, which clearly includes the twelve Adityas, twelve hypostases representing the
sun during the twelve months of the year (cf. CHENET 1993: 350). The twelve Adityas, the sons
of Aditi, are listed differently in the Rgveda (in which they appear to be only 78%°), in the
Bhagavata-purana, in the Lirga-purana and in the Visnu-purana. In the Samba- and Bhavisya-
puranas, the twelve forms of the sun are listed and their meanings explained (SP. 4, 6-20 / Bh.
. 74, 7-22).5%° Among these names of the sun god, Ravi can stand also for the number twelve
(cf. MW: 869, I). The importance of this twelvefold aspect of the sun is constantly present in
the Saura tradition: Mayiira mentions them also in the 94" stanza of his famous Siryasataka
(seventh century AD).

The predominance of this number is also clear in the previously mentioned temple of
Konarka (Konarak) in Orissa: the Stirya chariot has twelve double wheels, standing for the
twelve months of the year (or the 24 half-months — paksa), consecrated to the twelve
constellations. Moreover, the seven horses symbolize the seven days of the week. For this
reason, the sun chariot in Konarka can be considered the representation of the universal Time.>*
According to tradition, the building of the temple lasted twelve years, and twelve-thousand
artisans were engaged in its construction. As BAUMER (2007: 5) correctly states, ‘[...] the
number twelve is symbolic for the entire temple, for Siirya and the legends associated with it.’

This number also appears in the later tradition of the Magavyakti (cf. chapter 3): one of the
names of the Maga families is Bara, related to dvadasa-, ‘twelve’ (RATNACHANDRAJI 1923-
1932; MyLIUS 2003: 471; SUTHAR 2003: 141).

The number twelve is well attested also in the Iranian tradition, especially in relation to the
Magi. The Biblical Magi appear to be twelve in number in the ancient tradition of the Chronicle
of Zugnin, quoted also in other works. An Ethiopian tradition follows this Syrian one, and both

of them show a preponderant Iranian influence (cf. PANAINO 2016b: 68 ff.). Even in this case,

5% 9P, 3, 3: dvadasabhagena mitrena

SP. 4, 5/Bh. 1. 74, 7: dvadasadhatmanam adityam

This name of the sun is attested also in the Amarakosa, and in the Sambaparicasika 3, where the sun is said to
manifest the world in its twelve forms.

53 There is the problem of Martanda, the Dead Egg, caused to die by his mother Aditi, probably because of a
ritual error. On this topic, see in particular HOFFMANN 1992 and in PANAINO 2013, chapter 9 (pp. 133-143).

540 On this topic and on the peculiar aspect of the Mitra-form see PALLADINO 20?7a.

541 Cf. BAUMER 2007: 11.
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the number twelve can symbolize the number of zodiacal constellations, relating to the
astronomical knowledge of the Magi. The tribes of Persia also number twelve (just like the
tribes of Israel), as do the Babylonian wise astrologers who, according to Pahlavi and Persian
texts, supported by Islamic sources, disputed with Zarathustra at the court of kingWistasp.>*?
Therefore, it is evident that the twelve have a strong symbology in connection with the sun
god and the Magi: it is related to the months of the year and the astrological constellations, both
predominant elements in the astrological knowledge of the sun-worshipping

Magas/Sakadvipiya Brahmanas.

542 On this specific topic, see PANAINO 2007.
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2.7 The Mar Nameh and the Role of Serpents in Indian and Iranian
Culture®®

Snakes are a very important presence in the literature concerning the Sakdvipiya
Brahmanas. The pertinent sections of the Samba- and Bhavisya-puranas are rich with elements
directly or indirectly recalling these reptiles. In Bh. I. 142, 2-5 we find Vasuki, the Naga king,
famous for having served as a rope in the renowned mythological episode of the churning of
the Milk Ocean. In the Puranas, he offers the sacred girdle (avyariga-) to the sun god. It is made
of the Naga king’s skin and, in consequence, every devotee of the sun should wear an avyariga
made of snakeskin. Moreover, OLDHAM (2010: 91) points out that Vasuki is generally
represented as holding a discus, which can be identified with the disc of the sun. The sun-
serpent relation is abundantly present in Hindt mythology, and snakes are generally linked both
with the god Siva (in relation to the /iriga-) and to time. As we discussed previously, both Siva
and Kala (the god of time) are inextricably connected with the sun.>** The figure of Mit(h)ra,
the solar god of the Vedas and the Avesta, came to be identified with the sun himself; in Puranic
times, Mitra and Mihira were considered two names of the sun god. Mithra as the god of time
is described as a huge snake (mahahis).>*® In the Mit(h)raic cult we have Aion, generally
depicted with a snake winding around his body.>*® Moreover, the time-snake relation is present
in many religious cosmogonies: for instance, in the Bible, the serpent causes the first man and
woman to pass into the linear time of history.>*’

Although the serpentine figures in the Vedas are not positive (like the demon Vrtra), later
Hinduism considers them semi-divine figures, connected with Siva (as mentioned above) and
Kubera; they are the guardians of Kubera’s wealth. Visnu’s vehicle, Sesa or Ananta, is a serpent
as well.

In Buddhism, the nagas are preeminent figures. They are described as ‘schlangenartige,
aquatisch, d.h. im Wasser oder im Bereich von Wasser lebende Wesen’ (DEEG 2008: 91).
These aquatic beings are closely connected with the life of Buddha: for example, the naga
Mucilinda protects the Buddha from a heavy rainfall with his hood. Other important figures are
the naga king Kalika, as well as Elapattra, who talks to the Buddha in the form of a huge

serpent.>*® Even if the nagas perhaps played a more important role in South India, we have

543 This topic has been discussed extensively in PALLADINO 20??a.

%4 The sun god is directly connected with snakes; cf. OLDHAM 2010, ‘The Sun and the Serpent’.
%45 Cf. SCHEFTELOWITZ 1929: 18.

546 NABARAZ (2006: 5) remarks on the importance of this figure.

547 | bid.

548 Cf. DEEG 2008: 92.
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some evidence that their cult was associated with Buddhist locations in the north, especially in
the lands where the Buddha lived. In Rajgir (Bihar), a vessel with nagas was found, testifying
to the presence of the practice of Naga worship, along with a fragmentary relief with naga
figures.®* The term naga- is present also in association with various lay and monastic names
in the Buddhist environment. At the Amaravati site, we find mention of two monks, Naga and
Nagasena, and a nun, Nagamitra, in the donor inscription. Even the names of the devotees, as
recorded in the inscription, contain the term naga-.>°° These mythological reptiles are
ambivalent figures in Buddhism, too. They could be also negative and violent beings, and for
this reason, sovereigns cared about them and tried to keep them placated. Xuanzang narrates
two episodes in which a monastery was built by kings for the purpose of honouring of the nagas.
‘The first was constructed by King Kaniska in order to subdue a troublesome naga who had
been causing fierce storms. Xuanzang goes on to mention that this monastery served to pacify
the naga, and if storms ever began to arise the resident monks would beat a drum in the
monastery in order to remind the naga of his vow to behave’ (DECAROLI 2004: 61). The Buddha
himself had the assignment of pacifying them, because they could excite the forces of nature.
According to Buddhism, the reborn nagas had accumulated negative karman in the previous
life, but decided to adhere to Buddhism, and for this reason they would be freed.>!

Hence, the features of serpents in Hinduism and Buddhism, such as their connection with
the sun, waters and time, all reflect elements we also find in the Puranic texts.

The problem is with the alleged Iranian origins. ‘According to the Zadspram, the second of
the five obligations prescribed for Zoroastrian priests consisted of distinguishing between
beneficial animals and evil ones, and one of their professional implements was the “xrafstar-
killer”, called in Middle Persian margan, or “snake-killer”; it is described as a stick with a piece
of leather attached to the end’ (MoAzAMI 2005: 305). The snake is the Ahrimanic symbol par
excellence.%? In the Bundahisn (28.22), as well, it is stated that every Zoroastrian should carry
a stick to kill xrafstra- (Av.; Pah. xrafstar) animals.>>® This custom is mentioned in classical
sources, too; Plutarch (De Iside et Osiride 46) reports the distinction between ‘good’ and ‘evil’
animals, as well as the Persian custom of celebrating the person who Kills the highest number
of ‘evil’ animals. Earlier still, Herodotus (His. I, 140) had recounted that the Magi used to kill
animals, with the exception of dogs.

549 Cf. DECAROLI 2004: 58.

550 vi: 144.

551 DEEG 2008: 93.

552 NABARZ 2006 : 12.

553 Reptiles, amphibians and insects are generally considered xrafstra- animals.
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This custom finds a major exception in the Mar Nameh, ‘The Book of the Snake’. This is
part of the parsi Revayat, a collection of poetry and prose texts composed between the fifteenth
and eighteenth centuries. It seems that Iranians used the Mar Nameh to foretell the future; more
precisely, it is ‘the book for reading omens from snakes’.>>* In fact, the text deals with the
effects that an encounter with a snake may have, according to the different days of the month.
Some of them are indeed good omens; with reference to the day of the sun (eleventh day), ‘If
you see a snake on the day of Khorsheed, happiness will come to you soon’ (NABARZz 2006:
28). Furthermore, the vision of a serpent on Mehr’s (Mithra’s) day (the sixteenth day) means
that one will embark on a journey soon (ibid.). The good omens in relation to the sun or Mithra
confirm the positive connection between these gods and snakes.

Therefore, serpents have not always belonged to the Ahrimanic sphere, even in the
Zoroastrian world. Furthermore, in pre-Zoroastrian Iran, these animals were not perceived
negatively; probably, their poisonous nature led to the demonization of these reptiles.>®

Finally, we must remark that in the Zurvanite cult, serpents are directly connected with
Zurvan®® because, as god of time, he has snakes in his belly.>’

In the end, we have proof of a serpent cult even in the Iranian realm; despite the clear
Zoroastrian hatred for these animals, their importance to Indian cults has been preserved in the
Sakadvipiya tradition, supported by the Iranian acceptance of snakes in pre-Zoroastrian and
Zurvanite customs, and even within Zoroastrian tradition in the form of the Mar Nameh. In the
end, even Samba acts like a snake, exchanging his leprous skin for a new, healthy one (Bh. I.
127, 28b): [...] tan mumoca malam sambo dehat tvacam ivoragah // ‘Samba [was] set free

from that impurity [losing his] skin from [his] body like a serpent.’

54 Cf. MobI 1893.

55 Cf. NABARAZ 2006: 12.

%% The figure of Zurvan has been connected to the Mithraic Aion (cf. for example F. CUMONT’s works on
Mithraism, especially CUMONT 1903).

557 STIETENCRON 1966: 266.
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2.8 The Prohibition of Agriculture

One might argue that the practice of owing goods is not appropriate for a Brahmana. In the
Puranic texts, we find a prohibition against possessing property; otherwise, the Bhojakas would
become like the devalaka Brahmanas®® (cf. Bh. 1. 117. 5; 139. 18, 21-22)>*° and fall into
disgrace.*®® The idea of accepting material goods is considered degrading for a Brahmana. Even
nowadays, Sakdvipiya Brahmanas tend to underscore the fact that their priests do not accept
any kind of material reward for their activity (cf. paragraph 5.1). For this reason, the prohibition
of trade is understandable:®®! vanijyam krsisevam tu vedanam nimdanam ca ye / kurvamti
bhojaka jiieyah sarve te mama vairinah // ‘[The sun god said: ...] The Bhojakas who are
involved in trade, in agriculture, and who despise the Vedas, they are all known for being my
enemies’ (Bh. I. 147, 4). Beside the impropriety of trade (vanijya-), it is stated, here and in other
sections of the Bhavisya-purana, that Bhojakas cannot practise agriculture: /...] karsanam ye
prakurvate [...] vijieya patitas tu te / [...] ‘[...] [Those who] cultivate a land [...], they are
known as the fallen [ones] [...]” (Bh. I. 147, 5). STIETENCRON (1996: 271) highlights the fact
that this feature is common to Buddhists: it is forbidden for Buddhist monks to practise trade

or agriculture. Buddha expressed his opinion on this activity, judging it inappropriate, because

58 <The temple priests had long had a low status among the different Brahman subcastes, and were labelled with
the pejorative term devalaka’ (HUSKEN 2009: 54). The devalakas used to attend the deity’s service, and because
of this activity, they were considered impure. In earlier times, this figure used to carry the divine image, and was
a servant of the god’s image, but the term was also used in the wider sense of ‘temple priest’. The Smyti texts do
not agree on the reason for the low status assigned to these priests: probably, taking care of the temple implied
circumstances that polluted their Brahmanical status, or perhaps it was due to their lower level of education.
559 B, 1. 117: devalayesu ye viprah pritya mam pijayamti hi /
anyas ca devatavrttya te syur devalakah khaga //
etasmat karanan mahyam bhojako deyitah sada // 5
Bh. 1. 139: yadi devarthadanam syat tato devalaka dvijah //
devadravyabhildasas ca brahmanyam tu vimumcati / 18
[..]
dvijo devalako yatra pamktyam bhumkte mahipate /
annany upasprsen nica sa pamktih papam dacaret // 21
dvijo devalako yasya samskaram samprayacchati /
so 'dhomukhan pitrnt sarvan akramya vinipatayet // 22
560 By, 1. 146: sevako bhojako yas tu Sidrannam yena bhujyate /
krsim ca kurute yas tu devarcam api varjayet // 14
Jjatakarmadayo yasya na samskarah kyta vibho /
aruneyais ca mamtrais ca savitrim na ca vai pathet /
tasya gehe dvijo bhuktva Kycchrapadena sudhyati // 15
51 Nowadays, many Sakdvipiya people, especially in Uttar Pradesh and Rajasthan, are involved in business,
demonstrating that this prohibition is no longer valid. In any case, the prohibition in the texts was probably
mandatory for Sakdvipiyas (and, in the Bhavisya-purana, for Bhojakas specifically) who had strict priestly
functions.
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the acts of ploughing and hoeing imply the deaths of the creatures living in the earth. Moreover,
it is considered a violent act towards the ground.

The Purana itself is ambivalent on the topic:

samba uvdca

agrahyam ced dvijatibhyah kasmai deyam idam maya // 27a

Samba said, ‘If the Brahmanas refuse [the properties], to whom shall I give them?’ [...]

gauramukha uvaca
magdya samprayaccha tvam puram etac chubham vibho /

tasyadhikaro devanne devatanam ca pijane // 28

Gauramukha said ‘O king, offer this beautiful city to Maga, who is the authority (adhikara) on
the food of the gods and on their worship.’
(Bh. 1. 139)

In addition, we will see that later texts and inscriptions describe the allocation of land and
villages to the Sakadvipiyas. The two versions could have been added to the Bhavisya-purana
at two different times. In this text, we also find other unusual prescriptions or claims, like the
fact that the Bhojakas’ food is edible. Unfortunately, we do not have enough information to
reconstruct the social environment in which this section was composed, but we may postulate
that at a certain moment, the Bhojakas lost their status of brahmanas to such an extent that their
food was considered inedible, like the sidras’ (Bh. 1. 146). Perhaps they were criticized for
owning property, and accused of being devalakas (cf. HAZRA 1958: 97).

In any case, even if they are allowed to possess the god’s land and property, the text seems
to be clear with regard to agricultural activity: Sakadvipiyas cannot practise it. Personally, I do
not know of any Hinda prescription that prohibits agriculture. On the contrary, on Indian soil,
Buddhism and Jainism oppose this activity, mostly for reasons of non-violence.

In Buddhist sources, the Buddha is concerned first for the beings that live in the earth; in
the Suttavibhanga, the first book of the Vinaya-pizaka, the Buddha has a conversation with
Moggallana, who is worried because a nearby village is suffering a famine, and biksus cannot
go there for alms. He states, ‘Lord, the under surface of this great earth is fertile, even as a

flawless honey-comb. Good if were, lord, if | were to invert the earth, so that the monks might
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enjoy the nutritive essence of the water-plants’ (HORNER 1948: 14). So Buddha asks about the
creatures in the earth and Moggallana replies that he would care for them, letting them pass
over the ploughed soil. But Buddha states, ‘Take care, Moggallana, please do not invert the
earth, or beings may meet with derangement’ (ibid.), expressing a rule concerning the ploughing
of soil. In the Sutta-pitaka—specifically in the first section of the Sutta-nipata, called
Uravagga®®>—the Buddha meets the Brahmana Kasibharadvaja, who is ploughing and sowing.
He suggests that Buddha do the same, and Gautama replies that he ploughs and sows as well
(NorRMAN 2001: 10):

76. ‘You say you are a ploughman, but we do not see your ploughing. Being asked, tell us
about your ploughing, so that we may know your ploughing.’

77. ‘Faith is the seed, penance is the rain, wisdom is my yoke, and plough; modesty is the
pole, mind is the [yoke-]tie, mindfulness is my ploughshare and goad. [...]

80. Thus is this ploughing [of mine] ploughed. It has the death-free as its fruit. Having
ploughed this ploughing one is freed from all misery.’

Therefore, the ‘interior ploughing’ is more valuable than the external activity. The Buddha
himself is a ploughing man, but the instruments, process and fruits are very different.

Finally, HINUBER (2002: 82) mentions the casual remark in Buddhaghosa’s commentary on
the Samyuttanikaya (Spk 111 32,25-33,5), namely about a samana-kutimbika who lives as a
farmer with the other monks without leaving the order. It is evident that, even within the
Buddhist order, there have been many changes over the centuries. Even so, the general rule is
that agriculture is forbidden in accordance with the precept of akimsa. The same is obviously
valid for Jains, too.

We have already mentioned the fact that Hinda tradition has no problem with agricultural
activity. This activity achieved an even higher status in the Iranian-Zoroastrian world: from
ancient times, the importance of agriculture in Iranian society was enormous, especially for its
role in the transition from nomadic to sedentary life. Agriculture was the economic and social
basis of all Persian governments for millennia.® In Yast XII1 89, it is stated that Zarathustra
himself was the first priest, the first warrior, the first farmer®®* (yo paoiriio abrauua yé paoirad

rabaésta yo paoirado vastriio fsuiias). The Avesta does not offer much information about

%62 “The chapter of the serpent’. In the name of this section, we find further confirmation of the importance of
snakes in Buddhism.

563 Cf. EHLERS 1984: passim.

564 Cf. CANNIZZARO 1990: 29 f. DARMESTETER (1992: 58) translates ‘husbandman’ instead of ‘farmer’.
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agriculture. Inthe Gathas (XXXII1 3, 4, 6; XLV 4; XLVI 3; XLVII 5; XLIX 2; L 5,7), the fields
are described in relation to pastoralism; in the Widewdad (l11, 24-29, 30-33; V 52-53; VI 2, 3,
5-6; VIl 32-33, 35; XIV 10-11), agriculture is presented as the chief and most honourable
activity for a man.>®® In Fargard XIV, the instruments for working the land are listed.
Nevertheless, it is in Fargard 111 that we find the most important description of the benefits of
agricultural activity. Paragraphs 24 to 29 are about the duty of the land cultivation; from
paragraph 30 to 33, agriculture is described as a praiseworthy activity.>®® The statement ‘He
who sows corn, sows holiness: he makes the low of Mazda grow higher and higher [...]" (31;
cf. DARMESTETER 1992: 29 f.) is emblematic.

Even classical sources (cf. Plb. X. 28; Xen. Cyr. VI, 20, VIII, 6, 16) confirm the importance
of agriculture to the Persians (cf. CANNIzzARO 1990: 32 f.). Therefore, agriculture is not only
the most important and honest means of profit for men, but also a meritorious act towards Ahura
Mazda.

Juxtaposed with this positive attitude toward cultivation, in the Iranian world we also find
examples of this activity being condemned, namely in Manicheism. Buddhism spread to
western lands, too, and °[...] in east Iranian areas, Buddhism used preexisting Zoroastrian and
Hellenic nuances to explain its own particular message’ (SCOTT 1995: 154). Mani was certainly
inspired by it in many respects,®’ and possibly the prohibition of agriculture in his doctrine is
also the result of contact with Buddhism. Respect for natural elements like the earth seems to
be the chief motivation for Mani’s refusal. The Dénkard 111, criticizing Mani’s doctrine,
indirectly informs us about the Manichaean prohibition of agriculture: ‘[...] il peccatore Mani
(farfuglio) una dottrina che nega la coltivazione [...]” (CERETI 2006: 247). The prohibition of

agriculture may have been the most important reason for the repression of Manicheism under

565 CANNIZZARO 1990: 30.

566 |vi: 40 f.: <23. — Creatore, ecc. ... Signore! Chi in quarto luogo rallegra della massima gioia questa terra? Allora
disse Ahura Mazda: Colui, invero, o Spitama Zarathustra, che semina maggiormente e frumenti e pascoli e piante
fruttifere e porta acqua a un luogo arido, e porta siccita a un luogo acquitrinoso.

24. — Giacché non é felice la terra che giace lungamente non lavorata, mentre (46) dovrebbe essere lavorata
dall’agricoltore. Desiderosa € percid di un buon abitatore; (47) cosi una bella ragazza, che si trova a lungo senza
figli, & percio desiderosa di un buon marito.

25. — Chi lavora la terra, o Spitama Zarathustra, col braccio sinistro o col destro, col braccio destro e col sinistro,
le arreca un godimento (48), precisamente come 1’uomo amato, giacendo sul letto, fornisce alla cara sposa un figlio
0 un godimento.

[...]

31. — Colui il quale coltiva il frumento, costui coltiva la fede, costui accresce (54) la Legge Mazdeana di cento
residenze, di mille dimore, di diecimila preghiere Yagns (55).

32. — Quando & maturo il grano, allora i daeva gemono; quando il vaglio € pronto, allora i daeva si smarriscono;
guando la molitura é fatta, allora i daeva urlano; quando la pasta € pronta allora i daeva spetazzano (56). Rimanendo
ancora, i daeva distruggono in casa questa pasta (57). Quando il frumento & copioso, sembrano posti in fuga, come
se fossero fortemente bruciati in bocca da un ferro (58).

567 On this topic, cf. BRYDER 2005.
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the Sasanians. In an economic system based on agriculture and a society ruled by landowners,
the Manichean condemnation of this activity was very dangerous.®®® Manicheism arrived in
China, and its highest point was reached with the conversion of Moyu (Bogu) Khan of the
Uighur Turks in 762. ‘Manicheism continued to flourish and was rewarded with productive
agricultural lands which were used for the cultivation of wine-grapes, despite the religion’s
rules against intoxication’,°*® and against cultivation as well. This is evidence that the general
rule admitted some exceptions.

In SRIVASTAVA’s opinion (1996: 60), the reason for the prohibition most probably lay in the
wealthy status of the land-owning Bhojakas, whom the other Brahmanas wanted to declass. In
my opinion, it is more plausible to think about external influences, especially because we are
dealing with the Bhavisya-purana, which is clearly rich with interpolations. | do not exclude
the possibility of Buddhist, Jain or even Manichean influences; in these Puranic sections, we
find other features, like the shaving of the head, the reddish-brown garments and even the cult
of serpents, that could be an echo of Buddhism. After all, the syncretistic atmosphere of
northern India is the perfect setting for this kind of influence. Moreover, such scenarios are
quite typical of all the territories of the Iranian and Indian world, since they have always been

characterized by continuous mutual exchange.>”

568 Cf. PANAINO 2016: 44.
569 LLiIEu 2002.
570 On this topic, see also PALLADINO 20?72c.
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3. Late Poems
3.1 The Magavyaktis™

In 1879, A.F. Weber published an important article for studies on the Sakadvipiya
Brahmanas: ‘Uber die Magavyakti des Krishnadasa Migra’. It appeared in the Monatsberichte
der Koniglichen Preussische Akademie des Wissenschaften zu Berlin, and it was the
continuation of Weber’s work on the Maga Brahmanas, which he started in 1857 with his
Indische Skizzen (pp. 104-106).

In 1877, Weber writes, he received the manuscript of the poem from Oudh (the modern
name of Ayodhya), and edited the text in his paper; the manuscript is now preserved in a group
of manuscripts that Weber himself left to the Staatsbibliothek zu Berlin. The Ms.or.oct. 347,
containing the text Magavyakti, is the same used by Weber and edited in WEBER 1879.

This late poem must probably®’? be attributed to Krsnadasa Misra, a poet active at the court
of Akbar around the 16" century. He is also the author of the Parasiprakasa®’®, a grammar of
Persian (parasi), which follows the paradigms of traditional Sanskrit grammar in order to
explain the Persian one, and provides a Persian-Sanskrit dictionary. His approach is perfectly
in line with the aim of the Moghul court, the enthusiasm towards other philosophies, religions
and languages, and the translations of sacred texts, promoted (and maybe directly carried out)
by Dara Sikoh.5"*

We have also a date on the manuscript, samvat 1920, with Weber’s annotation ‘1869’: the
date is calculated according to the Vikrama era, which starts around 58 B.C., and is in contrast

with the Saka calendar; the name of the era comes from the name of the king Vikrama, who

571 The conclusions in this section were reached mostly over the period | spent in Vienna (25 January to 29 February
2016), where | enjoyed very useful consultations about onomastic matters with Doz. Dr. Velizar Sadovski.
Furthermore, the opportunity to use the materials at the Insitut fiir Iranistik, Osterreichische Akademie der
Wissenschaften, and at the Fachbereichsbibliothek Sidasien-, Tibet- und Buddhismuskunde, Universitat Wien,
improved the results of my research.
572 In a note on the text, we read the attribution by Maithila’ (cf. also WEBER 1879: 446), but in the closing of the
first section, ff. 10—11, we find the name Krsnadasa Misra.
573 Weber would deal with this text in his 1887 paper ‘Uber den Parasiprakaca des Krishnadasa’, in Philologische
und historische Abhandlungen der kéniglichen Akademie der Wissenschaften zu Berlin, Sitzungberichte 4, and in
‘Uber den zweiten, grammatischen, Parasiprakaca des Krishnadasa’, in Abhandlungen der Konigl. Preuss.
Akademie der Wissenschaften zu Berlin, Sitzungsberichte 41, 1889.
574 We know that the prince Dara Sikoh (1615-1659) promoted the translation of more than fifty Upanisads into
Persian. He closely studied the doctrines of Sankara’s Advaita Vedanta and was also the author of some treatises,
like the Majma’ al-ba rayn [The Mingling of the Two Oceans], in which he relates some Hindi principles to the
Islamic ones; there is also a redaction of the work in Sanskrit, with the title Samudrasasigama, for Indian scholars.
This work by Dara Sikoh was also translated into Italian: D’ONOFRIO & SPEZIALE 2011.

Under the pretense that his search for contacts between Induism and Islam constituted blasphemy, but
principally for political reasons, Dara Sikoh was condemned to death for heresy.
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initiated it after having defeated the Sakas. Even if the date was 58 B.C., to calculate it in
relation to our calendar, we generally subtract 56 to 57 years.>’®

The manuscript is a calligraphic masterpiece, very orderly and well written; in nagari, the
text is very legible and clear. There are very few corrections, by another hand and by Weber
himself. A peculiarity of the text is that not a single danda appears; the subdivision of the verses
is marked by a blank space or by a number at the end of each line.

Another manuscript of this text is preserved at the Rajasthan Oriental Research Institute
(RORI) in Jodhpur. It is a beautiful example of a late paper manuscript. It carries the date samvat
1954 (i.e., ca. 1900 A.D.). Written in devanagart script, it is composed of 15 folios. In the same
manuscript, after the Magavyakti, there are 39 more pages about topics related to the
Sakadvipiya Brahmanas: 18 folios are probably by the same hand, and deal with the sections of
the Samba- and Bhavisya-puranas about Bhojakas. The following six pages contain some parts
of the Vayu-purana, and the last 11 contain annotations: we find the list of texts about Bhojakas
and Magas (the Samskrtabhavisya, Devibhagavata, Bhavisya-, Samba-, Brahma-, Shiva- and
Matsya-purdanas), the gotravali and, finally, quotations from the Saura-purana,®’® Agni-purana
and Padma-purana. In the sixth folio of annotations, two names are mentioned, Jailala ji kavi
and Vamda ji, and the name of the city of Jodhpur is present, too; this suggests that the
handwritten annotations could have been later notes by the owner of the manuscript. Whereas
Weber’s manuscript features no dandas at all, in this one we consistently find the double danda,
even for semi-verses.

The New Catalogus Catalogorum (DAsH 2007: 10) informs us of the presence of two other
manuscripts of the Magavyakti. One is part of the Weber Collection at the Library of Congress
(No. 5459), in Washington, DC: it is composed of 12 pages in Roman cursive script, and
consists of a transcription of Weber’s manuscript, preserved in Berlin. The other, according to
the Catalogue of Sanskrit Mss. Existing in Oudh (1878), was in the private collection of Rajan

Ramanatha, and for this reason it is difficult to locate nowadays.

The Magavyakti is a glorification of the Magas and their merits (real or supposed) in poetry,
medicine and the worship of Krsna. Weber postulated that Krsnadasa was himself a Maga

Brahmana, and that his poem is probably a way to exalt and legitimize this social group within

575 On this topic, and for a description of the Indian eras in general, see for example FLEET 1888: 16-23; LOHUIZEN-
DE LEEUW 1949: 1-72; DIKSHIT 1952-53.

576 The presence of this Saura-purana is very interesting; it could have been the core of Saura literature, a text now
lost (cf. SANDERSON 2009: 55), or another name for the Samba-purana itself.
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Indian society. The topic of the work, a list of names, some pseudo-etymologies and
observations on the importance of these figures in Indian culture, is quite unusual. Behind the
composition of the Magavyakti there is probably an agenda, political or social, for the
promotion of the Magas within Indian society. Krsnadasa Misra could indeed have been part of
the community, and an indication of this can be found in his name, Misra, which even nowadays
is a typical Sakadvipiya surname. Another possible reason for the composition of this poem
may have been the substantial presence of the Magas in the areas where the Magavyakti took
form, and such a work was useful for legitimizing their presence and their importance as
Brahmins.

The language is pleasant and correct, the metre and the versification accurate and refined;
the metres employed are slokas (just a small number), vasantatilaka (two verses), malint (one
verse), sardiilavikridita (23), and sragdhara (45)°"".

Even if it is a late poem, it is written in an excellent Sanskrit; the lexicon employed is
cultivated, even pompous in some cases. Beyond the beauty of the language, the content is very
sparse and simple; the main point is the lists of names in various sections. Every name is
accompanied by an exaltation of the Magas and their merits in various disciplines. The same
expressions are even repeated throughout the poem, making it almost tedious, and °[...]
Redewendungen kehren daher wiederholt wieder’ (WEBER 1879: 448).

Here is a new edition of the text, improved by the manuscript found in Jodhpur, in order to

illustrate its nature and to provide an analysis of the names it lists.

// $riganesaya namah //

L.

stryan-natva trisandhyam hariharavidhayo yatpadavjan namanto
raksa-samvarta-sargan vidadhati jagatam 1§varas te gunaih svaih /

vaksye vyaktim maganam vividhapurajusam jfianatejonidhinam
vidvadvrndabhivamdyam nikhilagunamayim candrasubhram yasobhih // 1
naham kavir nijakavitvagunaih kavinam

cetoharo na ca vudho vudhavargamanyah /

bhaktyaiva kevalam asesamagabhidhana-

samvartanair gunamayais svamukham punami // 2

577 For information on the verses, listed according to the metre employed, and the explanation of the structure of
the different metres, see WEBER 1879: 448-449.
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magapadamahimavdhir mandaras sadhusangah
suraditijasamaja$ $istadustapralanah®’® /
mathanasamaya asit krsnakavyarthacando®’
magamanasi manojfiam modamavis®®’karotu // 3
krsnasapasamudbhiitaséamvakustapanuttaye®® /
krsnajiiaya magams tarksya$ $aka°®?dvipadihanayat / 4
dvaveva ca samartidhau tarksyaprstham sudurgamam /
krsno va jagatam natho mago°®® va brahmanottamah // 5
caturvimsatisamkhyaka jayanty ara magais saha®%* /
prakhyata dvadasadityamandala dvadasottamah // 6
saptarka vahuso yenye karas te svargamoksadah /
yathasrutam yathavuddhi vaksyate 'tra yathakraman // 7
uruh khanetuh cheri$ ca makhapa ca kurayica /
devakult bhaluni ca dumart padart tatha // 8

aday1®® ca pavairi ca ondari piity atah para /

esivauri sarai$ chatra baravadhy>®

oni jamvu ca// 9

sikaurT madaraudi ca haradauliti namatah /

aras samsarasaras te caturvimsatir 1ritah // 10

urutvad uruvaras te tannamapurayogatah /

uruvara iti khyato magamandalamandanah // 11

nyayoktais tairabhukta vivadanavidhibhis sadhuvaisesikoktair
gaudiyas cotkala ye vivudhakaviganas tepi mimamsayoktaih /
samkhyoktair daksinatyas sivasadasi pure divyavedantastktaih
samtosam ye®’ pranita urupuru ja-magas tarkika®®® te jayanti // 12
vaktraniva harasya vodhanilaye lokopavaraksama®®

bhiitaniva vasikrtaurasajusam kantavyavaya iva /

578 RORI: -pratanah

579 RORI: krsnakavyorthacando; above the text, there is another hand’s annotation: krsnakavyarthacandro
%80 |n RORI the sa is not clear.

%81 RORI: krsnasapasamudbhiitasambakustapanuttaye

%82 In RORI the symbol which indicates the long a is cancelled: $aka-
583 RORI: nathamago

584 In W. the visarga has been cancelled and replaced with long a.

585 RORI: adapt

%8 RORI: chatravaravadhyo

87 RORI: yai

58 RORI: tarkikas

589 RORI: lokopacaraksama
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kavyasyaiva®® kaver jayaya dharaya samprarthite ca dhruvam
dhava®®! pamcamahakule 'tra kavayah srsta visista gunaih // 13
khanan yati girim casmat khanedvara iti smytah /

tannama purayogena khantakarobhidhiyate®®? // 14

vedan vaktrai$ caturbhis svasadasi caturo 'sarthakan eva vakta
vrahma yebhyo 'bhyastiyam vyadhita taditare panditah ke varakah /
ekasyena sphutartham vividhanypapurah sangavedan pathdabhyo®®?
rejur bhiipalactidamaninatacaranah khantavara magas te // 15

cherir namna mahanaras tannamapurayogatah /

cheriara iti §ffman nijavamsabjabhaskarah®®* // 16

devan srstavata vasisthamahasa bhiimatrabhtisadarad

55951

ye srstah paramesthina™ 'vanisuras sac®®

cheriaranvaye /

te trailokyam abhiisayan nijagunais tejobhir apurita

jhatam tena svabhavato jagad iyam srstir na me yatnatah // 17
svadhis‘gmya'ltsg7 tu surenaro makham pati makhadvisah /
makhapas tatpuraprapto makhaparo 'bhidhiyate // 18

saktya Saktidharopamah pravacasa vacaspatisparddhino

jetaro vivudhan suran iva gunaih pare pararddham gataih /

valah kavyakrto bhavamti kim tito ye 'jiia vayojfiadhikas
sattakTrnavasamplavavyavasinas®®® te makhapavara®®® magah // 19
dhuhsrikamendudevatvat kurayica iti smytah /

tadvan varauci varo sau gotratah kila kausikah // 20

yesam vidhya vivade 'mvudhir iva visama khandanondrahadhoram®®
gambhiradhyapanesu $rutisaranisamakhyataratnakaratyah /

sujfiais satpratravijiair®® api vari-kalane $asvadapraptapara

590 W.: kavyaspaiva

91 RORI: dhatra

592 RORI: khantavarobhidhiyate

5% RORI: pathabdhyo

5% W.: nijavams$avjabhaskarah

95 W.: paramestina

5% W.: the ¢ in sac has been added later; in RORI it is lacking.

97 WEBER (1879: 477) reads svadhisnyantusurena; in W. it is almost illegible: svadhinla-tusurena.
%98 RORI: sattarkarnavasamplavavya(sa)ninas; the -sa- in brackets is added. In W. also the part -vyava- is a
successive modification.

%9 RORI: makhpavara

600 RORI: khandanodghahadhira

601 RORI: satpatravijfiair; the r of -pra- is cancelled in the manuscript.
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vigyavatpa®®? vitanda bhramisu magavaras samvabhuh kaisikas te // 21
sastraugha makaradayah $rutijalas tattatkavitvormayo

vadarvatamaya pravodhamanayah pakhandadaityoddhatah /

tirna yair nijavuddhipotam atulam samsritya vidhyarnavas

te m1 devakuaravamsakamalaprodbhasi stryya magah // 22

yesam jajiiaih®® sutrpto hutahavir aitun na $akai®® jata vedas

taih svais sausyasvabhavair viniyamavidhine vodgrhitogratejah®® /
vedarthograhavijna sphutam akhilamukhe vedavedipragalbhah
$astraranyograsimha puravarabhaluni-sindhucanda magas te // 23

ye%% sadbhih piirvaganya yudhi vijayakrte yan namamti sma virah

ye cakruh karyyam uccair munibhir upakrtair yebhya asih krta yaih /
yebhyo 'chebhyo yatha sin navarasajananam brahma yesam manastham

yesv acaras®’’

sthiro 'bhiit puravaragumarisambhavas san-magas te // 24
yasyam amnayapathair magamanitanayah pascimam ratriyamam
pratytisa-snanasandhyavidhiravikiranair bhiisayanta$ ca rejuh /
madhyanhan nittyakarmadvigunitamaha sa sayam udbhasayantas
saddharmoddhamadipaih puravarapadari Sobhate sa prasasta // 25

ye vedarthapravinah pranamati janata yan visistan gunaughair

yair drstantas trilokt harir iva pranidhau yebhya indroditarthan /

yebhyomsan prapya yajiie®%

vabhur amaraganas sarmma yesam

ivaisam saujanyam yesy apitirva®® pravilasad adayT satkulas san-magas te // 26
yesam esa yabherT parisarivilasadyajfiaptipasvariipa®®

dhiimair adhttapapa magahutaha visam gandhibhir mantrapitaih /

ganais samgitasanaih pratihatavilasat-sarva-gandharva-rajair
girvanaika-pravinair hariharavidhayas tositas san-magas te // 27

vaidyas sapta prasiddhah pratividhiniyataih pathyabhaisajyayogair

ghnanti vyadhin naranam $iva-kathitarasair yoginas tv ondarijah /

802 W.: the last -pa is not clear; it may be a -ya as well.
603 W.: jajfiais

604 RORI: the -fi seems cancelled for a -j.

895 RORI: vodgrhitogratejah

606 RORI: se

607 RORI: only one -s-; acarasthiro

608 RORI: jajiie

609 RORI: apiirvam pravilasad

610 RORI: parisaravila-
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tyaktva tadvaktrakamprakrdahana®'! iva trnam nirdaheyur magas
te diram yate ‘ti rogan vadati vahudaro rajarogoparogan // 28

ye vidyavadadaksa guniganasa kunigramavisramavrksas
satpaksasthapaneksa ksanam api kudhiya sthatum evanapeksah /
yesam esa suvesa nikhilapuraganair garvitastriva putis

%12 adilekhyah kusalakavivudhaih piitiara®!® magas te // 29

vargamesv
yentas cit tat dadhana haripadakamaladvandvam anandakandam
vahyavyaparasaktah $rutiniyatapathair indriyair indrakalpah /

sigyair devair ivendo nirkhilagunaganaisvaryyam icchadbhir uccair

aiaras sevyamana nrpasadasi maga bhagyavanto jayanti // 30

khyata diksu sivairiarakulaja vedantadirghatavi-Simha

brahmanabhaskara bhavatamonasollasadvarkarah /

kartum svargasamam dharam api surah systah kim u brahmana®'* bhiimyam
bhiirigunas tatah prabhrti kim sarve dvija bhiibhujah // 31

stte siddhantacandran divi yamadhavatas sam$ayodhe pradose
vade $r7 harsadhiman yaramatavaca-sam khandanany udbhatanam®®® /
uktir muktasva stiktir iva sati samaye kapi velamvuraser

yesam vidya vicitra vasava iva magas te saraiarasafijnah // 32

616

samyak pamcagnitapta vahiripurisila®® vatavarsatapartah

praleyaplavite masy atimaruti nisisraddhya kanthamagnah /

617 smaranta$

ity evam Yye tapasyams trisamayam anisam Visnum amtam
samtas te vijlavijia munaya iva magas chatravara virejuh // 33
rejus te ’tithivartakograhalasadvaravratasnehavan
naksatraughasivas supatrakarano yogaprakaso valah /
vagveyadhikrte®!® hrdamvujagrhe siite trikalajiatam
sadvaramvaravara-vamsatusan®'® jyotih pradipodbhutah // 34

ye gambhirambhas samudra iva gunamanibhir dyotitamtargaristhas

sannisthabhir varistha iva sadasi satam maninoccaikanisthah /

611 RORI: -prakudahana

812 RORI: pitisvargamisv

813 W.: piiliara

614 RORI: vrahmana

815 W.: udbhayanam

816 RORI: vahiuparisila

617 W.: amtah; the visarga is a later addition.
618 RORI: vagvesadhikrte

619 RORI: vamjanusaf
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vidyadanair varistha vasava iva muhus sadhudattapratisthas

te yodhyaras susilah parahitamatayas te maga rejur ucchaih // 35

620 621

acarair>” munir eva devaguruvad vedadividyagurur

yorjair®? yogam adiiduhan nijakrta niskamakamoccayan /
soyodhyarakulamvudhau vidhur iva $r1 harsastinus sudhir
misra$ri madhustidanas samajani $rikrsnabhaktipriyah // 36
$riman visnupadasrito 'mrtamayaih piirnah kalasamcayais$

$asval lokayasahprasadasubhago®?® devadhidevapriyah /
samprapto dvijamukhyatam nijatapovidyasadacarato

rajat putra janardanosya tanaya$ candah payodher iva [// 37]

ye rudra iva vodhato dinakarah prodyatprakasa dyatha

bhutani ksamayeva devavasavah pandityadharmad iva //

jata®?* onipure magas sucaritaih khyatas satam istadas

Sistais te bhuvi kena kena mahasa drstas samudbhavitah // 38
ganyas sadhujanena rajanivahair manya vadanyah param
saujanyamrtapiirnapunyahrdaya dhanya dharanyam iha /

jata jambupure®? surarsaya ivamarsatirikta maga
hutvanekahavimsi varhisi hareh prityai tapas cakrire // 39

Silais sarvagunakarair nijavasam lokan nayanto ’nisan
nirdvamdvah prayatendriyaih pratidinam bhaktya bhajamto harim /
dinanugrahatatparas sudhanino vidyanavadya vabhus
sadbhavena sikauriarakulajah®? khyatah pravinah magah // 40
matangas tungasailapratinidhivapuso vajino vayuvega

gramas svarnannapurnas surabhiganakhuroddhtitadhtlivikirnah /
vasoratnair vicitras subhatapatutarah Kim karoccavanisat

prapta yais te bhadaulipurasadasi magah pandita rejur uccaih // 41
khyatas te haradauliarakulaja yesam maganam makhair

jayante munayah sada sumanasah $antas samasta disah /

620 W .: acaraimunir

821 W.: vedadividyaguru

622 RORI: yojbair

623 RORI: -prasadasrubhago
624 RORI: jato

625 W.: jamvupure

626 W.: sikauriarakulajas
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bhiimira sasyavati®®’ druma vahuphala gavo vahuksirada
raja nitiparo dvija gatabhaya loka na $okaturah // 42

628

iti riman magakulakamalakalika-prakasaka®*° §rimat panditakulamanditakrsnadasamisra

viracitayam magavyaktau caturvimsatyaravamsanirnayo nama prathamas tarangah //

.
atha dvadasadityah //
dvadasadityadevas te varunarkko vinasavah /

muhurasir devadiho damarauro®?®

gunasavah // 1

kunda tatha malaundas ca gandavas sarpahapi ca /

arihasir dehulasir jayanty ete jaya-pradah // 2

yesam ajiiam adhijiia manim iva $irasa dharayanti ksitisas
sarvajiianam purastad adhikaguna taya svikrtam sadhu sujfaih /
panditya®? praudhigurvi nayavinayavido vedavedangavijiia
vikhyatas te prthivyam munaya iva vara varunarka magas te // 3
sasthiptjanuraktas tadanu vudhavara vedavedanganistha
bhanudhyananurakta vibhavatanuvara dhyanayogadhigamyah /
sadbhavas satyasandha magavaravidita gotratah kasyapas te
devahvakhyapurodbhava dvijavaras te sasthahaya magah // 4
bhiirivyafijanarafijitorusamaya®! narayanayarpita

niryamti prativasare *mytanadibhakto$vapad®®? uccakaih /
nanaratnavato drutam himavato gangeva yanmandiram

vadindra bhuvi varunarkakulajas te pafijahaya magah // 5

yat proktam pafcahayaprathitamagakulam $ilavidyavisalam
tatrotkrstah prabhavair dinakarakarahi$§anavambhodhicandrah®3® /
dhunvanto dhvantatayam hrdaya rathamitah thakkuraya®®* magas te
rejih pirnah kalabhir nijakulakamalam bhasayantah prasadaih // 6

bhojyaih®® sarvarasair dvijan iva suran lyajfiais sadatosayan

627 RORI: bhiimi$ $asyavati

628 W.: makasaka

629 RORI: dumarauro

630 RORI: panditya

831 RORI: -rasamaya

832 RORI: *mrtanadibhaktoc cayad

633 RORI: dinakarakarahi$éananambhodhicandrah
634 W.: takkuraya

635 W.: bhojyais
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vidyabhir vivudhan nrpan iva gunair vijian visistanvayan /

dinan dainyadavanalair®®

vitaranair jiianair iva jiianinas
te dhanya bhuvi ye vinasavabhava rajanta uccair magah // 7

jata®®’ yetra vinasave magavaras $a$van®3® nrsimhasritah

praptanekagunair janadhipamano hartum samartha bhuvi /
tadvamse dhvajavad vabhiiva vidita$ §r1-sukharo®® vamsakrd

vedajfiah kila vajapeyamakhakrd vidyavidam agranih // 8

640

ye jata muhurasisasasanapayorasindavas®® san-maga

641

vakyiytisamayamsavah krtadhiyam cetoharan®** svair gunaih /

kurvantotimuda tarangataralan proccaih praptirnan rasais

te bhiipalalasadvisuddhasadasi prajiiodu-ptarvam vabhuh // 9
yat ptirvam muhurasivamsatilakam §riman maganam kKulam
vrahme vatra kule ’janabhakamale ’sau dvaitanamapyabhiit /
yo yogindrapadepsaya srutidharo jitvendriyanam ganam

642

dhyayan®*? visnupadambujam®*® $ivapadam cakretitivram tapah // 10

valye vidyas samapya pratidiSam akarod yauvane tirthayatram

svante $§antim®* prayate vratam iha jagrhe sangasamnyasam ugram /

samprapto yoginam drak $ivasivadapure mukhyatam piirnabodhad®%

advaitadvaitanasat paya®® iva payasa brahmanaikyam jagama // 11

647 yan gunaih

ye vidyavinayakarah Ksitisurah santustubur
Kirttir yair vitata krta nrpatayo®® yebhya *pranemus $riyaih®° /

650 yiesam sthitir mehuse

sabhya yebhya upadadur nayacayam
yesu jianam atindriyam magavaras te devadihodbhavah // 12

jyotissastrasudipadipitadhiya sarvajiiabhavam gata

83 RORI: dainyadavamalair
837 RORI: yata

638 RORI: $asran

639 RORI: susvaro

640 W.: mahur-

841 RORI: krtadhiyacetoharan
642 W.: dhyapan

643 W.: visnupadamvujam
644 RORI: $anti

845 W.: piirnavodhad

646 RORI: yaya

647 RORI: santustubu

648 W..: nrpatapo

549 RORI: riyai

850 RORI: nayavayam
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vedantodbhavavodhacandramahasa vidhvastatapatrayah /
ayurvedamahastrabhagnanikhilakle§occayas samtatam

rejus te dumarauravamsaja-maga yesam yasobdhin®? yayau // 1352
valyentah kalika iva prakatita vidya dhiya dharitah

kai$ore mukulapita vikasitas sarvarthada yauvane /
kavyodgrahaphalah®? kalamytarasa moksaprada varddhake

yesam te subhaga gunasavabhava bhiimindravindrair®®* natah // 14%%°
matangas Sailatunga galitamadajalamlanagandah pracanda
dharadhiilipratanair anumitagatayo divyarangas turangah /

yesam asirvisesan narapatisadane sannadannindrasatvah

kundavamséavamtasas®®

® smrtinigamavidas siddhimanto magas te // 1557
yesam sattapasa vivrddhamahasa $amtas samas te tapo
desaranyajalesu®® jantunivaha nityam virodham jahuh /

rajantepi niragnayopi niyatam vadhan na cakrur nrnam

te rajanti malaudiarakulaja vedantaparangamah // 16°°°

sraddhabhiir vedavijo dhrtisumatijalas sadvicaralavalah®®°

661

§riman svacaramiilo yamaniyamamahaskanda®- vedangasakhah /

svacchayo yajiiaparnah samamukhakusumo moksarajatphalasrir
yesam dharmadrumosau lasati hrdi magas te ca gandarkacandrah // 17662
valah kamtipravalah pavanavasalasatkakapakso$vamala

vedan uccaih pathantam®®® madhuramrduravair bhiisitanekasalah /
$astrodgrahair yuvano vijitavudhaganabhistam®®* 1stya yajanto

vrddhas sarve®®® prasiddhah parisadi sapahavamsajata magas te // 18

yesam vidyavitanair vitaranapadubhis sindhavas sapta tirnas

851 RORI: ya$ovdhin

852 \W.: 12

853 RORI: kavyodgahaphalah
654 RORI: bhiimindravrndair

85 \W.: 13

656 RORI: kundavamsavatamsas
857 W.: 14

6% RORI: de$aranyajalestha

B9 W.: 15

660 RORI: siddhicaralavalah

81 RORI: svacaramilopamaniyamamahaskanda
662 \W.: 16

663 RORI: pathanto

864 RORI: vijinavudha-

%65 RORI: sarvam

666 W.: 17

113



corddham cadhah prakirnair jagad idam akhilam bhasayadbhir yagobhih®’ /
tarkamsair arkatulyah ksanajitavilasadvadivadandhakarair

dharmaih karmavdhicandrair munaya iva maga dehulasyudbhavas te // 19568
yesam vidyatmasamgad vividhagunamayi sarvalokan punite
gangevotungabhangipratihatavirasatyapanis§esapaksah®®® /

670

svacchabhas®’® sadhukaksaksapitakalimalah pritinisSesadaksa

vrahmavdhim payayantah $ritam arihasiavamsajata®’*

magas te // 20
ye praptas $astraparam vivudhanrpaganayan®’? yajanto dhanadhyah
yair dhyato visnur uccair dadur avanibhujo bhiirivittani yebhyah /
yebhyo vidya sus$isya sphutamati jagrhuh prapya yesam yasovdhin

673

yesv anantyam’’” gunanam bhuvi dehulasiavams$ajata magas te // 21

iti magavyaktau dvadasadityah //

M.

atha dvadasa-mandalah //

dvadasaite magas Sistas stryyamandaladaivatah /

patisa camdarotis$ ca diht katthakapitthakau// 1

syat terahaparasi$ ca khandastpas tatha parah /

palivadhah khajuraia bhedipakarir ity api // 2
vipuroha-vadisarau ca girvana iva pujitah /

dadate te tu kamarthan nirvanam api sevitah // 3

yesam vidyanavadya sarasamadalasadgaghapadyatihrdya®’*
vedamtodrekavedya Srutibhir atitaram niscitarthan vivicya /

675

srimatpado’ghapadye vivudhanrpasame Semukhiva® pragalbha

sachad®’® reje gunaughaih puravarapatis$asambhava san-magas te // 4

ye svaccha sadhuraksasramabharavivasa®’’ vidamargaikapantha®’

667 W.: yasomih

668 \W.: 18

669 RORI: satpapanis$sesapaksah

670 RORI: svaksambhas

871 RORI: arihasiabams§ajata

672 RORI: -ganah yan

673 RORI: anantya

674 RORI: sarasamadalasadgadyapadyatihrdya
675 RORI: semukhiva

676 WEBER 1880: saksad; W.: sat jfiad (?)

77 RORI: sadhuraksabhramabharavivasa

678 RORI: veda-; W.: pantha(h) — the visarga is added.
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$ranta ye sattapobhir virjitahariharavrahmalokadilokah®™ /
akalpantasthirahas trijagati yasasa yerthinam kalpavrksas

te vedantesu daksa ravaya iva magas candarotiprajatah // 5
dihisthanodbhava ye vasava iva magas sarvavidyasu daksa

dataro divyariipa nigamavidhikrto dharmakamarthamoksan /
vamdyas sarvatra vamdyair nrpavaravivudhair visnubhaktipravinas

te yogacaramukhya®® vigatabhavabhaya jfianavanto jayanti // 6

ye sevyamte Ksitisair gurava iva surai$ Satrudaityopataptais
tanmamtrasisprayogaih®! prasamitaripubhih prapitai$varyyasatvaih //

682 sarvasatkamtikamtah

sasvat svacchas tapobhir guniganaganitas
kajjhagramabhijata nigamanayavido vitaraga magas te // 7
tirthanyavahya sasnur vidhivad anudinam svargabhiimyamtariksan

684 nigamam anugatah piijayantiti saksat /

mamtrair®® ariipadevan
vedarthan divyavodhais®®® suramunipuratah §ighram udghatayanto
rejuh Ksinas tapobhir munaya-iva maga ye kapitthodbhavas te // 8
acarair dharmasarair munaya iva vabhurdevasanmanayogya
moharais sadvicarair vasava iva lasad dharmakamarthadaksah® /
akarair nirvikarair narapataya iva svamtavisramavrksa

vamsa ye yatra jatah prathitamagavaras terahadih parasah®’ // 9

688 muktidam visnum ucchair

sadhiiktair vedasiiktais sthirataramatayo
dhyayanto nirvikalpa visayaniyamitair indriyai$ caksuraghaih®®® /
niskammamtarvisista vahir atithir iva praptamatrarthatustah
piirnajiianopasrstah khanasupa-sumaga®®® muktibhajo vabhiivuh // 10
palivamdhe vasamto hariharacaranas cimtayamto manobhir
vidyabhir vodhayanto dvijanayakulajan Sodhayantah svadosan /

lokan $asvad visokan nikhilarasamayais tosavamto vacobhit

679 RORI: vijita-

680 RORI: -pravinasteyo cara-
681 RORI: tanmatra-

682 RORI: gunagana-

683 RORI: matrair

684 RORI: ahiipadevan

885 RORI: divyabodhais

686 W.: dhardha-

887 RORI: parasah

888 RORI: vedasiiktaisthirataramatayo
689 WEBER 1880: caksurachyaih
69 RORI: $umaga
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rajante rajakalpah kaliyugakalusam nasayantas tapobhih // 11

yesam danoddhatanam anisam abhipataddhastasamkalpavari
proddhuitas tungakilah pratatavidhirayah punyaptra hradinyah /
sattirthadanasesojjhitamaninicayan udvahanto nuvelam

varddhai ratnakaratvam sukulakhajurahas cakrur uccair magas te // 12
te bhedapakarisa®®! vivudhagunanutas sanmaga rejur uccaih
kailasottungasrngottamamanikhacitastambhaharmyadivasah /
bhrajaccandrarddhabhala®®? vrsasubhagatayo visnuvisramtacitta
divyangangottamanga nigamavidhikrte jias trtiyaksibhavyah // 13
yesam gramabhirama parisaraparikharamatopasapadyais®®
caityair durabhilaksyai$ $akunikulakalaravarajatkulayaih /
bhiimir yatraprayatair vividharasamayair bhiisitas sarvasasyais
te vedarthesu daksa vipurapuramaga rajasevya jayanti // 14%%
madhyonnatorddhasamamatravisalasuddha
visvavsuvivrttadhanavarnaviviktapamktih®®® /

samyan makhi-kamalapatrajanir vireje

yesam lipir hi vadasarabhava makhas te // 15

yesam vedarthavija sarasahrdayabhii$ caturicarumila

chando *nantaprakanda vividhagunavati $abdasastrarthapatra®®® /

vidvadbhrigopasevya®®’

navarasaracana prasphuratpuspaptirna
jianaughais satphalasva®®® prasarati paritah kapi vidya lateva // 16

iti $rT magavyaktau dvadasa-mandalah //

V.

atha saptarkah //

ullah pundro markandeyo valo lolah konas canah /
sakadvipi-ksonidevais saptavanyam pijyas carkah // 1

ye pijjyas sarvalokai ravaya iva maga yan smarantah krtartha

891 RORI: bhedipakarisa

692 RORI: -ardhabhala

893 RORI: -oyasapadyai$

894 \W.: 16

895 WEBER 1880: -suddhi-; W.: -suvvi (?) vrttaghana-
6% RORI: sadva-

897 RORI: vidvadbhangopasevya

6% RORI: satphaladhya
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yair dattam bhiri vittam vividhanrpaganas sannamanti sma yebhyah /
lebhe yebhyah pravodham vividisu-janata dhama yesam varistham®®
varsesv acarayukta vratatapasi vara$ srimadullarkamalah // 2
ullarkakhyam idam kulaf ca muditam $risilavidyakaram

samjato ’tra kule ’rjunorjuna iva prajfio hi $astrastrayoh’® /
govimdena sahayatam ca sakhitam samprapya mohadviso

jitva $amtim-ito rane kulavatam yogan dadhe durlabham // 3

dinam rogabharair vihinabhisajam drstva dharamandalam
sadyassamksayasamkaya "khilanrnam samvaditanam $amaih /
svarvaidyopamita nata nypacayaih Kim vrahmana nirmita

pundrarka jagadanti patanapatuprajiia maga dharmikah // 4
markandeyarkamiila nigamagh’®*anavanaprollasatprajiiasimhas
tejorbhir devakalpa’®? hariharacaranadhyananistha garisthah /
sattarkair diksu yesam’®® dasasu vudhavara nabhibhiita na vadaih
kirtya karpiirakantya surabhitabhuvana bhamti bhavya magas te // 5
malarka’® ye magas te nikhilagunamayas santi tire sarayva
jyotirvidyasamudraprataranapatavo vaidyavidyavaristah /
nanades$aptacimta nijakulatilakah kamakamtah kalabhih

purnas candra ivalam vabhur amaranibhaih piijyamana ksitisaih // 6
konarka ye ca khyatah pracuragunacaya vedavidyanidhanas
tejobhih prajjvalamto hutavahasadrsas’® svais tapobhir varisthaih /
sistacaranuraktah suhrdayasadaya vedavedangasarah

707

satkaras’®® sindhudhara ravaya iva lasatkantikanta’®’ magas te // 7

lolarkas san-magas te suvimalamanasah santi yentassamudram

lolarkkam'®® piijayanto munisuranikarair varddhavuddhyarpyamanah’® /

h710

sanmargas tatvanistha svasuhrdi satatam cintyamanas ca svastam

699 W : varistam

70 RORI: sastrastrayoh
1 In W. it seems -vva-
792 \W.: devakalya

"8 RORI: yesa

%4 RORI: valarka

% RORI: hutavahadrsas
706 RORI: sakaras

07 RORI: lasatkantika
708 \W.: lolarksam

799 RORI: vaddhavuddhyaryyamanah
710 W : tatvanistah
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vikhyatas te dharanyam vahuvimalayasa$ candractidardhanisthah! // 8
canarka ye magas te vividhapadayuta bhiirividyanidhanas

tejobhih prajvalantas’'? svatapasi viditah satyasandhya’*®

gunadhyah /
saddharmaih sevyamana nijakulakamalam bhasayantah pramodaih
svestadhyanaikanistha nrpasadasi sada rejur uccair varisthah // 9

te vrahmajfiananisthah kimu vatahadayah'* kim hadavadavava’®
khyatas te caikavarna muhur iha viditas tarkayanto gunais svaih /
saddharmadhyananistha vividhagunavara vedavadas suresais

te pujyah ksoniprsthe nikhilapadam alam sevayasam labhante // 10

iti magavyaktau saptarkavarnanan nama caturthollasah //

W.: samvat 1920mitT karttika-Sukla 15 Sanisasare // om $amtih //
RORI: samvat 1954 om $antih //

For the purpose of the present study, the analysis of the names of the Magas is very
important. The onomastic analysis can offer some help in tracing their name’s and their
community’s Iranian (or Central Asiatic) origins. Furthermore, the investigation into their
names allows us to understand some historical and cultural features of this group as seen from
the names’ etymologies and their occurrence. To be sure, if the author of this text is indeed
Krsnadasa Misra, that alone testifies to the importance of the Sakadvipiya Brahmanas in the

Moghul Empire.

Weber RORI
samvat samvat
1920 1954
CORNER \ LIST TEXT CORNER \ LIST TEXT
24 arah 24 arah
1 Uravara Uru Uruvara/ Uravara Uru Uruvara/
Urupuru Urupuru
2 Kantavara Khanetu Khantavara/ Khantavara Khanetu Khantavara/
Khanedvara Khanedvara
3 Cheriara Cheri Cheriara Choriara Cheri Cheriara
4 | Makhapavara Makhapa Makhapavara Makhapavara Makhapa Makhpavara

"1 W.: candraciidarghanistah
12 RORI: -dhana prajvalantas

13 RORI: satyasandha
14 RORI: vataharayah
15 RORI: haravada-
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5 Kuraiara Kurayica Kurapica Kuraiara Kurayica Kurayica

6 Vedakuliara Devakuli Devakuara Devakuliara Devakuli Devakuara

7 Bhaluniara Bhaluni Bhaluna Bhaluniara Bhaluni Bhalunt

8 Dumariara Dumart Padari Dumariara Dumar1 Padari

9 Padariara Padart Adayt Padariara Padart Aday1

10 Adaiara Aday1 Yabheri Adaiara Adapi Yabheri

1 Pavaiara Pavairi - Pavaiara Pavairi -

12 Omnaniara Ondart Ondart Onariara Ondart Ondart

13 Putiara Pty Paliara Patiara Pty Pitiara

14 Esiara Esivaurl Aiara Aisiara Esivaurl Aiara

15 Sivariara Sarai Sivairiara Vairiara - Sivairiara

16 Saraiara Chatra Saraiara Saraiara Sarai Saraiara

17 Chatravara Bara Chatravara Chatravara Chatravara Chatravara

18 Varavara Avadhy Yodhyara Varavara Avadhy Yodhyara

19 Avadhiara Oni Oni Avadhiara Oni Oni

20 Javuvara Jamvu Jamvupura Jamvuvara Jamvu Jambupura

21 Sikauriara Sikauri Sikauriara Sikauriara Sikauri Sikauriara

22 Bhalodiara - Bhadault Bhalaudiara - Bhadauli

23 Matamgara Madaraudi - Matamgaha Madaraudt -

24 Rahadaliara Haradault Haradauliara Rahadaliara Haradauli Haradauliara

12 adityah 12 adityah

1 Varunarkka Varunarkka Varunarka Varunarka Varunarkka Varunarka

2 Vinasaima Vinasava Vinasava Vinasaia Vinasava Vinasava

3 Muhurasia Muhurasi Mahurasi Muhurasia Muhurasi Muhurasi

4 Devadiha Devadiha Devadiha Devadiha Devadiha Devadiha

5 Dumaraura Damaraura Dumaraura Dumaraira Dumaraura Dumaraura

6 Gunasaima Gunasava Gunasava Gunasaima Gunasava Gunasava

7 Kunda Kunda Kunda Kunda Kunda Kunda

8 Malauda Malaunda Malaudiara Malauda Malaunda Malaudiara

9 Gannaia Gandava Gandarka Gannaia Gandava Gandarka

10 Sarpaha Sarpaha Sapaha Sarpaha Sarpaha Sapaha

1 Arihasia Arihasi Arihasi Arihasia Arihasi Arihasi

12 Devalasia Dahulasi Dehulasi(a) Devalasia Dehulasi Dehulasi(a)

12 mandalah 12 mandalah

1 Patisamti Patisa Patisa Patisarri’® Patisa Patisa

2 Candaroti Camdaroti Candaroti Candaroti Camdaroti Candaroti

3 Dihika Diht Diht Dihika Diht Diht

4 Kajjha Kattha Kajjha Kajjha Kattha Kajjha

S Kapattha Kapitthaka Kapittho Kapittha Kapitthaka Kapittha

6 | Terahaparasi | Terahaparasi Terahadih Terahaparasi Terahaparasi Terahadih
Parasah Parasah

7 Khandastipa Khandastipa Khanasupa Khandastipa Khandastipa Khanasupa

8 Palivadha Palivadha Palivamdha Palivarhdha Palivadha Palivamdha

9 Khajuraia Khajuraia - Khajuraia Khajuraia -

10 | Bhedapakari Bhedipakari Bhedapakari Bhedapakari Bhedipakari Bhedipakari

11 Vipuroha Vipuroha Vipura Vipur'*oha - Vipura

12 Vadasara Vadisara Vadasara Vadasara - Vadasara

7 arkah 7 arkah
1 Ullarka Ulla Ullarka Ullarka Ulla Ullarka
2 Punyarka Pundra Pundrarka Punyarka / Pundra Pundrarka
Pundarikarka

16 Not clear whether it is a -ri- or an -i-.
17 It resembles a -ma-.
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3 | Markandeyarka | Markandeya | Markandeyarka | Markandeyarka | Markandeya | Markandeyarka
4 Valarka Vila Malarka Valarka Vala Valarka
5 Lolarka Lola Konarka Lolarka Lola Konarka
6 Konarka Kona Lolarka Konarka Kona Lolarka
7 Canarka Cana Canarka Canarka Cana Canarka

The names are divided into four different categories, and each chapter of the poem is
dedicated to one of them: 24 aras, 12 adityas, 12 mandalas and 7 arkas, respectively. These
names could be subcategories of the systems of gotras and puras, also frequently mentioned in
the text, and still used in the present day (cf. paragraph 5.1.10).

In both of the manuscripts | have consulted for this analysis, the names are listed in three
different ways: at the beginning of each chapter, there is a list of all the names in the category
that the chapter treats; the list is reported also in the corner of the page. Then, every name is
discussed within the text of the chapter. An interesting fact is that the orthography of the names
varies in each of these three versions. Therefore, we often have three variants of the same name,
but the hand seems to be the same in all three cases, excluding the possibility of later additions
that could have affected the orthography.’®

Even if this text is in Sanskrit—and in good Sanskrit, as we noted before—it belongs to a
Middle Indic linguistic environment, and some of the terms, especially the names, could betray
the influence Prakrits. For this reason, in the onomastic analysis it is fundamental to take all the
possible variants into consideration, with particular focus on the regional languages of the areas
in which the Sakadvipiya Brahmanas had settled. For example, a Magadhan peculiarity is the
presence of -d- instead of -t-, and there is some evidence of -k- turning into -g-."*° Also very
common is the shift from -b- to -v- and vice versa, also due to orthographic reasons, and the
interchangeability between -v- and -p-. Even the vowel system exhibits particularities of Middle
Indo-Aryan languages: generally, we see the palatalization of the original vowels (-a- > -i-; -a-
> -g-) in the proximity of a palatal consonant’?, or the tendency for -7- to become -u- when in
contact with a labial consonant (-a-/occasionally -i- > -u-; -@-/occasionally -i- > -0-) in
proximity of a labial consonant.”?! Therefore, in the analysis of the names, it is fundamental to

consider the presence of regionalisms or Prakritisms in the names of the Magas. "%

18 The Magavyakti itself states that some names have variants because people perceived them in different ways
(cf. for example 1.14). There is a possibility, still valid in the present day, that the names had different spellings in
different geographical areas.

718 On this topic, see NORMAN 1991: 56.

20 |vi, p. 220.

2L |vi, p. 247.

722 For a complete discussion of the peculiarities of Prakrit languages, see for example WOOLNER 1917; PISCHEL
1981.
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My first aim in the analysis of the names was to find out if any of them could have Iranian
(especially Old Iranian) roots or etymologies. This could be additional proof of the fact that, in
the 16" century (if we assume that the author of the text is Kysnadasa Misra), the Magas still
maintained a link with their alleged Iranian past. For this reason, I consulted many word lists
and Namenbiicher of Old and Middle Iranian languages’?, but | could not find a solid
connection with the ancient Iranian world. The only name that can be connected with an Old
Iranian stem is that of the fifth ara, in the variant Kurayica (MAYRHOFER 1973: *kuraica-
11.1.7.3.8; ZADOK 2009: 340 Kyrus; TAVERNIER 2007: 234, *kuraica-, with hypocoristic -aica-
). The mention of Cyrus is not a guarantee of Old Persian derivation. In fact, in both Iranian
and Indian traditions, we find the name Kuru-"2*; the name is actually identical (with one variant
in the nominative case, Kurus, in Iranian, and another with visarga, Kuruh, in Indic). Within
the two contexts, the name corresponds to different personalities. In the Iranian context, it is
the name of three Persian sovereigns, Cyrus I, Cyrus Il and Cyrus 111 (the Younger). The most
important and well-known is Cyrus 1l, Cyrus the Great (ca. 600-530 B.C), who founded the
Achaemenid Empire. He himself stated (Cyl., 1. 20) that Cyrus | (probably 7" century B.C.)
was his grandfather, and this piece of information is confirmed by Herodotus (1.111). Cyrus
the Great, beyond having been an illustrious conqueror, has been depicted as a tolerant
sovereign and a wise statesman (Pl. Lg., 3.694), incarnating the ideal ruler (Xen. Cyr.).
Moreover, Cyrus was held in great esteem in the Hebrew tradition (cf. Isaiah)’?® because he
promoted the reconstruction of Jerusalem’s Holy Temple.

In the Indian tradition, Kuru is a mythical king, mentioned in the epic Mahabharata, the
progenitor of the Kauravas (Dhrtarastra’s hundred sons) and the Pandavas (the five sons of
Pandu, Dhrtarastra’s younger brother). Moreover, the epic battle is fought on the plain called
Kuruksetra, the ‘field of the Kurus’. According to the story, Dhrtarastra was blind, and
interestingly the Persian term for ‘blind’ is kor (usS), MP kir, probably related to the Indo-
Aryan root *kaur.”?® EILERs (1974: 56 f.) also speculates as to the fact that this mythical battle
between the two branches of Kuru’s descendants reflects the ancient separation of the Indian
and Iranian populations; thus, Kuru would be the progenitor of both the Indian and Iranian

people. In any case, this name does not prove any connection with the ancient Iranian world.

2 On Iranian names, in alphabetical order: BoYcE 1977; GIGNouX 1972; LURJE 2010; MAYRHOFER 1973, 1977
and 2006; SCHMITT 2011; SIMS-WILLIAMS 2010; TAVERNIER 2007; ZADOK 2009.

724 Gr. Karos, later also Koros < OPers. Kurus [spelled kU-u-rU-u-s], reflected in Elam. Ku-ras, Bab. Ku(r)-ras/-
ra-as, Aram. kwrs, Heb. Kores and Eg. kwrs (SCHMITT 1993).

2 saiah 45, 1-2: ‘Thus says the Lord to Kore§ his annointed, Kore§ whom he has taken by his right hand to
subdue nations before him ... 1 will go before you’ (cf. DANDAMAYEV 1993).

726 For the etymology, see EILERS 1974: 57.

121



Despite the lack of linguistic evidence to relate them to ancient Iranian languages, we will see
that some (modern) Iranian elements are recognisable in these names.

As A.F. Weber had postulated previously, the family names presumably belong to the
modern Indian sphere, and for this reason, | consulted onomastic materials about Middle Indic
languages, especially those on the Prakrits spoken in the North.’?

Starting with the names of the subcategories, ara-, aditya-, mandala- and arka-, WEBER

28 or that it could be

(1879: 449, 469) supposed that ara- could be an abbreviation of arama-
derived from Persian yar’?®, ‘friend’; ara- is also the (men’s) world, or worldly existence (cf.
RATNACHANDRAJI 1923-1932; CHANDRA 1972; MyLIus 2003: 135). Aditya- and Arka- are
clearly two names for the sun god, and mandala- is certainly the disc of the sun, but it can also
have the meaning ‘district’ (cf. WEBER 1879: 449). Among these subcategories, ara- and arka-
are also reflected in the proper names of the Magas. These 55 family names’°, which are often
tripled due to their orthographic variants, form a varied landscape of possible hypotheses.
WEBER (1879: passim) postulated that these names are actually modern Indian toponyms, and
that their context is geographical in nature. As a matter of fact, many of these terms can be
related to geography: ara-, which we have just mentioned, could mean also ‘district’, and it is
the termination of the 24 names belonging to this subcategory, indicating that they could each
be different districts. Other names feature the ending -pura (urupura, onipura, jamvupura,
devahvakhyapura, bhadaulipura, vipurapura), which is particularly meaningful in this context:
the system of puras is very important for Sakdvipiya Brahmanas nowadays, more than the
gotras system, especially in marriage policy (cf. the next paragraph). Pura- has the primary
meaning of ‘city, town’ (MW 364, I1), so it is plausible that these names were indeed associated
with locations. WEBER (1879: 471) states, ‘[...] es sich hier denn eben nicht sowohl um alte
iranische Maga-Geschlechts-Namen handelt, sondern um moderne indische Orts-Namen, nach
denen entweder erst der V. seinerseits die ihm bekannten Maga-Geschlechter benannt hat, oder
besser, nach denen sie schon vor ihm factisch benannt waren; tannamapurayogena, oder
°togatah, heisst es ja mehrfach im Texte selbst [...].” It is surprising how this scholar, without

the sophisticated instruments we have nowadays at our disposal, could present such an accurate

27 The materials used are, in alphabetical order: CHANDRA 1972; EDGERTON 1953; HILKA 1910; HINUBER 1986;
JAacoBl 1886; MALALASEKARA 1983; MyLius 1997, 2003; PiscHEL 1900; RATNACHANDRAJI 1923-1932;
SCHWARZ-PFEIFFER 1978; SETHA 1923-1928; SUTHAR 2003; TURNER 1962-1966; VELZE 1938.

28 Grama-, MW 150, I: ‘delight, pleasure’, but also ‘a place of delight’, like a ‘garden’, denoting also a locative
meaning, which, we will see, is particularly meaningful to Weber.

729 This Persian term is still very much used in contemporary Indian languages, like Hind.

730 The names are listed in alphabetical order, and associated with conclusions drawn from the dictionaries and
Namenbiicher in APPENDIX B.
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and precise analysis. Taking into account the contemporary system of puras (which, in turn, is
related to the first settlement of the legendary migration of the Sakadvipa to India; cf. chapter
5) and the fact that some names are clearly associated with cities (cf. for example Ayodhyara),
it is certain that, at least in some cases, a connection with geographical areas is present. Weber
proposes a list of associations of these names with modern Indian cities.”! The aforementioned
Ayodhara, without a doubt, refers to the city of Ayodhya (or Oudh”®?); even today, Sakadvipiya
Brahmanas are numerous in this region, and the current king of Ayodhya, Bimlendra Mohan
Prasad Mishra, is himself a member of the community. Avadhi is another name for Ayodhya
(WEBER 1879: 471). According to the scholar, Khajuraha is ‘eine ansehnliche Stadt in
Bundelkhund’"® (lvi, 472). Mahurasi can be associated with a city as well, viz. Mahura
(Mathura),”* today in Uttar Pradesh, on the right shore of the Yamuna river. Kura-
(KurapicalKurayica, Devakuara), like *-kuru-’, can mean ‘region’.”® Finally, Konarka, beyond
indicating the previously discussed sun-Saturn connection, is a very famous place for sun cult
(cf. chapter 2); this name is also present in SCHWARZ—PFEIFFER list (1978: 71).

Some of the names have been connected with Iranian. For example, Cheriara could be
derived from Pers. sher-y-yar, ‘Freund der Stadt (emperor)’ (WEBER 1978: 469), or from NP
Scihryar™® (SCHEFTELOWITZ 1933: 323). The royal title could also be connected to Patisa, from
Pers. padshah, ‘emperor, king” (WEBER 1978: 470). Takkuraya, from Pers. tahakar, ‘lord,
master, chief (among Rajputs)’, corresponds to Skr. thakkura™' (ibid.). Weber notes that this
term might also refer to Ptolemy’s Tayopaiot (VII, 2, 15). SCHEFTELOWITZ (1933: 323) points
out that even the name Aiara can be related to the MP ayar and to the above-mentioned NP yar.
Weber also states that Makhapa could come from Pers. mughbaca, the son of a worshipper of
fire, and Sikaurt from Pers. sakori/sikori, a saucer (1879: 470). One name certainly related to
Zoroastrian culture is Terahadih parasahl Terahaparasi, i.e. ‘thirteen Parsis’. Numbers are well

represented in the Magavyakti’s list: Terahadi- or Teraha- is clearly the expression for the

31 \WEBER 1879: 472 ff. lists AdayT ~ Addoee; Ayodhya ~ Oudh; Aiara/Esiara ~ Esee/Eseepoora; Kunda ~
Kunda; Kurapica ~ Kurai; Gandarka ~ Gonda; Gunasava/-$aima ~ Goonass Pass; Candaroti ~ Chandaros; Cheri ~
Chari; Jamvupura ~ Jambo; Dihi ~ Deeha; Devakuara ~ Deoleea; Palivamdha ~ Pali; Bhadaulipura ~
Balod/Bhalod/Bhalot; Bhaluna ~ Beloonah; Malaudiara ~ Murrowli/Marowra/Morai; Markandeyarka ~ Markandi
(group of temples and a monastery); Varavara/Bara ~ Barah; and Sikauriara ~ Sikori.

732 A copy of the Magavyakti was preserved in Oudh.

733 Bundelkhand is a central mountainous region divided between the states of Uttar Pradesh and Madhya Pradesh.
73 JacoBl 1886: 136; MyLIUS 2003: 503.

73 ‘Kura’ in RATNACHANDRAJI 1923-1932; CHANDRA 1972: 304 (‘devakura’); cf. MW 294, | ‘kuru’.

736 JusTl 1985: 174 ‘*Xsapradara (altpers.), *yschaprodara (awest.), ySatrdaran (plur., pehl., Inschr. von
Hajiabad), Satndar (oder yar, spateres Pehlewi), Sahryar, Sahriyar (neupers.).” These are names of mythological
and historical figures.

7MW 340, I: m., [...] man of rank, chief’.
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number thirteen; even Dumari/Dumaraura could be related to Pers. du/Hin. do, the number
two. Bara can have the meaning of twelve (cf. paragraph 2.6).

The case of Sarai/Saraiara is very interesting: in SCHEFTELOWITZ’s opinion (1933: 323),
Saraiara may be related to OldIr. *saradara, ‘leader’ (‘Anfiihrer’), NP sardar, salar. WEBER
(1879: 470) thinks the name could be the equivalent of Pers. sarai”® ‘house, palace, seraglio’
(‘Haus, Palast’). This term is well attested also in Arabic (especially saraya, with a military
meaning) and in Turkish. Moreover, both variants, Saray or Sarai, are the names of different
cities in India, Pakistan, Afghanistan, Iran and Turkey. Once again, Weber’s idea of toponyms
or some kind of relation to geographical places seems to find confirmation here. In another late
poem, the Samvavijaya, the Sarayiparinah are a different group of Brahmanas coming from
Sakadvipa, educated by the Magas and often confused with them (cf. paragraph 3.2.1). Finally,
it is similar to the term sara- (although the vowel length is different), one of the names of the
avyariga, the most important ritual object of the Sakadvipiyas: esa saras ca saramyo vai jiieyo
Jjayanamabhih, ‘It [the avyariga] is known by the victorious names of sara and saramya’"®
(Bhavisya-purana 1. 142, 15a).

In the Magavyakti itself, we find a series of pseudo-etymologies that try to explain the

family names:

1.14
khanan yati girim casmat khanedvara iti smrtah /
tannama purayogena khantakarobhidhiyate // 14
[The one] who digs (khan-) the mountain is known as ‘Khanedvara’; that name, for the

combination of puras, is perceived as both, [Khanedvara and] Khantavara.

In this case, the texts highlights the reason for the double (or triple!) spelling: they are known

in both variants, probably according to geographical area or matrimonial policies.

1.11
urutvad uruvaras te tannamapurayogatah /
uruvara iti khyato magamandalamandanah //

Because of the wideness, they, surrounding/circumscribing a wide space, [have] this name,

738 STEINGASS 1892: 669, !~ saray, ‘a house, palace, grand edifice, king's court, seraglio’.
39 |t is interesting that the name saramya- could also be connected with an Iranian term, zaranya- ‘golden’ (cf.
STIETENCRON 1966: 266).
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in accordance with the [system of] puras; ‘Uruvara’ is thus called [because it] adorns the circle
of Magas.

In this case, an etymological explanation of the name is provided; we will return to the
meaning of Uru/UruvaralUravara below. A description of this family’s abilities (Uruvara)

follows the etymology:

1.12
nyayoktais tairabhukta vivadanavidhibhis sadhuvaisesikoktair
gaudiyas cotkala ye vivudha-kKavi-ganas te ‘pi mimamsayoktaih /
samkhyoktair daksinatyas Sivasadasi pure divyavedantasiiktaih
santosam ye pranita urupuru ja-magas tarkikas te jayanti //

The Maga born as ‘Urupuru’, desiring satisfaction, prevail as dialectitians; those [coming
from] Tirhut, [prevail] with sentences from the Nyaya, according to the rules of the contest;
[those from] Bengala, with the excellent sentences of the Vai$esika; the multitude of very
learned poets from Orissa, also with sentences from the Mimamsa; the southerners, with
sentences of the Sarhkhya; and in the city that is the residence of Siva, with the good sentences

of the divine Vedanta.

This kind of characterization is proposed again in 1.26:

ye vedarthapravinah pranamati janatd yan visistan gupaughair
vair drstantas triloki harir iva pranidhau yebhya indroditarthan /
yebhyomsan prapya yajiie vabhur amaraganas sarmma yesam
ivaisam saujanyam yesy apirva pravilasad adayt satkulas san-magas te // 2611

The community defer to them, learned in the meaning of the Vedas, the excellent ones, with
a great quantity of qualities, serving as an example like Hari in the three worlds, [having as]
aim the rise of Indra in their request. The respectable Magas of the good Adayi family, shining
forth™°, exerted incomparable benevolence; having managed to obtain a share for themselves

in the sacrifice, they go to the assemblage of immortals, their shelter.

The name Uru/Uruvara has the meaning ‘wide space’ in Sankrit (MW 217, IlI; cf. also
TURNER 1962-1966: 2353; MYLIUs 1997: 107; MyLIus 2003: 169), but in its variant Uravara

740 The verb pravilas- also means ‘to appear in full strength or vigour’ (MW: 692, 1I), but | find that a solar image
is more appropriate in this context.
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it recalls ura(ga)- ‘serpent, snake’ (MW 217, 11)’*, which would confirm the important place
this animal has in Sakadvipiya Brahmanas’ cult. According to RATNACHANDRAJI (1923-1932)
and MyLIus (2003: 550), Vala can also have the meaning ‘serpent’. In the series of 12 adityas
we have Sarpaha, clearly connected to snakes, and the very interesting Sarpaha: in this variant,
it could stand for the nominative form of Sarpa-han- (MW 1184, II), the ‘snake-killer’, recalling
the Zoroastrian practice of killing the xrafstra- (Av., MP xrafstar) animals previously discussed
(cf. paragraph 2.7).

Two other topics particularly dear to the Sakadvipiyas, even nowadays (cf. chapter 5), are
those of plants and of water. Natural medicine and the knowledge of the plants are one of the
main interests of this group of Brahmanas; some names in the Magavyakti can be connected to
vegetation: Kapittha is the tree Feronia elephantum (cf. EDGERTON 1953: 185; MyLIus 1997:
129; MyLIius 2003: 201; TURNER 1962-1966: 2749); in Kuraiara, kurai- can correspond to
kuraja-, ‘the tree Wrightia antidysenterica’ (TURNER 1962-1966: 3229); Khajuraia may
correspond to the date-palm Phoenix sylvestris (TURNER 1962-1966: 3828) or a date fruit
(SUTHAR 2003: 41); the ganda- in Gandarka can be also the stalk of a plant (EDGERTON 1953:
208); in Dumaraura, dumara- is the tree Ficus glomerata (TURNER 1962-1966: 1942; cf. also
SUTHAR 2003: 77); Pati might be linked to pita-, the name of a plant (EDGERTON 1953: 350);
Vadasara contains vada-, the Ficus indica (JAcoBi 1886: 141) or the Ficus religiosa (MyLIUS
2003: 540), the banyan tree (SUTHAR 2003: 184) or its flower (EDGERTON 1953: 468); finally,
the previously discussed Saraiara contains sara-, which could stand for the Saccharum sara
(MyLius 2003: 618).

Lake, ponds, oceans and bodies of water in general are very important in the Sakdvipiya
tradition: we have Palivamdha, meaning ‘a lake, a pond” (RATNACHANDRAJI 1923-1932 vol.
V 1932: 796); Varunarka, which can denote the Varuna sea (cf. RATNACHANDRAJI 1923-1932);
even Sarai can be related to water and signify ‘lake, pond’ (saras-; cf. TURNER 1962-1966:
13254) or ‘See, Teich’ (MyLIUs 2003: 618).

By analysing the family names contained in the Magavyakti, it is evident that some of them
have bizarre meanings, considerably pejorative or linked to infernal regions: ara- itself can
describe the abodes of the fourth hell (RATNACHANDRAJI 1923-1932; CHANDRA 1972; MYLIUS

2003: 135); Adayr, the name discussed in the pseudo-etymologies, is linked to adaya-, meaning

41 Uras means ‘breast, chest” (MW 217, Il; cf. also MyLIus 1997: 107; MyLIus 2003: 168), but in this context,
uraga- is certainly more fitting.
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‘cruel, merciless’ (cf. RATNACHANDRAJI 1923-1932; MW: 18, 1); Kunda’* may indicate a son
born in adultery, a cripple or mutilated person (TURNER 1962-1966: 3265; MYLIUs 1997: 142;
EDGERTON 1953: 185); the canda- in Candaroti can mean ‘passionate’, but also ‘fierce, cruel,
wild” (TURNER 1962-1966: 4584; JAcoBI 1886: 108; MyLIus 1997: 159); Damaraura contains
damara-, ‘rebellion, riot’ or also a trouble caused by family quarrels (RATNACHANDRAJI 1923—
1932; MyLIus 2003: 197); Bhadaulipura has bhada-, which can indicate ‘a barbarian race’, ‘a
tribe of mixed cast’ or ‘a demon’ (RATNACHANDRAJI 1923-1932 vol. V: 468); Lola
(/Lolarka)’® is an abode of the first hell, or has the meaning of ‘gierig, liistern’ or ‘unruhig’
(CHANDRA 1972: 658; JAcoBl 1886: 140; MyLIus 1997: 301); vara- in VaravaralVaravara is
the fourth abode of hell (RATNACHANDRAJI 1923-1932); finally, VinasaimalVinasava is linked
to vinasa-, ‘destruction, death” (TURNER 1962-1966: 11770, 11777; MyLIus 1997: 316). These
pejorative names must carry an apotropaic value; otherwise, it is not possible to explain the
need for such negative names.

Some of the names are clearly related to a pure Sanskrit context, especially those which
recall (or are identical to) proper names: Varunarka, beside being the name of a sea, may be a
derivative of the name Varuna, the Vedic god generally paired with Mitra, or may stand for the
Varunas, a class of deities, followers of Varuna (CHANDRA 1972: 691; MALALASEKARA 1983:
854; MyLIus 2003: 550; RATNACHANDRAJI 1923-1932); SivariaralSivaurt can be a variant of
the name of Siva, which means ‘auspicious’ in turn (TURNER 1962-1966: 12472; MYLIUS
1997:7364 states that siva, SKr. siva-, also means also ‘Schakal’); Markandeyal Markandeyarka,
also in SCHWARZ-PFEIFFER’s list (1978: 343), is clearly connected with the figure of the rsi
Markandeya, who, according to Hindu tradition, wrote the Markandeya-purana and was quoted
in the Mahabharata as well as in the Bhagavata-purana; lastly, Jamvu(-aral/-pura)/Jambupura
once again recalls a place, the mythical dvipa- called Jambudvipa, often identified with India.

Some final remarks can be made about the other names: the whole -arka category features
names probably derived from Sanskrit (cf. WEBER 1879: 470), whereas the dehula- of
Dehulasi(a), can be associated with Prakr. deula-, ‘gehort” (lvi: 471), while
RahadaliaralHaradaultlHaradauliara can be linked to Prakr. hrada- (ibid.). In addition,
WEBER (ibid.) connects the endings in -raura, -raudi, -roti, -laudi, -dauli with Strabo’s
Sakarauli (XI. 8, 2).

2 1t is found also in SCHWARZ-PFEIFFER 1978: 581. Interestingly, in SCHWARZ-PFEIFFER we also find
kundarka- (1978: 71), whereas in our text the Kunda family is part of the 12 adityas.
™31t is found also in SCHWARZ-PFEIFFER 1978: 71.
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3.1.1 Sakdvipiya Brahmanas’ Puras

The system of puras is very important for the communities of Sakdvipiya Brahmanas
nowadays. According to their tradition, they originally settled in Magadha, where they received
72 principalities or cities (puras). DAVE (2011) confirms that they were identified by their puras
rather than by their lineage (gotra). Later they migrated in all directions, but they have
maintained the affiliation with the original puras, which are still considered more important
than gotras in the Sakdvipiya tradition. They are also very important for marriages, because
these Brahmins practice a strict exogamy; a man and a woman belonging to the same pura
cannot marry (cf. chapter 5).

In RAY (1996: 130-138) we find a list of 72 puras related to 16 gotras and sacred texts
(Vedas and Upavedas) of the Sakadvipiya Brahmanas. We may note that quite a number of
them matches with the names in the Magavyakti (the underlined ones). This offers evidence
that WEBER (1879: passim) was probably right in relating the names of the Maga families with
toponyms; at least, this is what is reported in Ray’s work. Judging from Ray’s bibliography, at
the time she worked on this topic, she was not aware of Weber’s publication and analysis of the

names in the Magavyakti, but she was certainly aware of the subdivisions of puras in modern

communities.

1. Aspad(a), 13. Odo/Odariyara Rahadauliyara
Uru/Uruvara tatha Pitiyara 25. Umla/Ullarka

2. Khaneta/ 14. grama Pavai/ 26. Pathana/Pundarika
Khaneavara Sakuni (Maula)/ 27. Devakuli/

3. Choriyara/ Yotiyara Markandeyarka
Choriyart 15. Ayera/Aiaro 28. Sarayitira/Valarka

4. Makhaya/ 16. Ayera/Saraiyara 29. Kasi/Lolarka
Makhapavara 17. Veri/Sivauriyara 30. Kona/Konarka

5. Vara/Kuraivara 18. Chatiyana/ 31. Punyarka

6. Devakuli/ Chatravara 32. Paficana/
Devakuliyara 19. Vara/Varavara Varunarka

7. Bhaluni/ 20. Bamdhava/ 33. Belami/Bilusaiya
Bhaluniyara Baddhavara 34. Malavam/

8. Duvar?/ (Yodhayara) Maloriyara
Dumariyara 21. Jamuara/Jamuara 35. Sapaha/

9. Parari/Padariyara 22. Sikarora/ Sarpaharka

10. Adai/Adaiyara Sikarauriara 36. Moharasudeva/

11. Syamaro/ 23. pur(a), Malaudi/ Mabhurasiya
Syamariyara Malaudiyara 37. Diha/Devadiharka

12. Padai/Padaiyara 24. Rahadauli/ 38. Dumara/
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39.

40.
41.
42.
43.

44,
45.

46.
47.
48.
49.
50.

51.

52.

53.

54.

Some of these names are particularly relevant from a historical perspective: Myga-Mrgaha (73)
shows the other spelling of the name Maga, also found in Kiirma-purana 49, 37 Visnu-purana I, 4,
69 and in Mahabharata V1, 12, 33-34. For Hunarahi (77), | would not exclude the possibility that

the u was shortened from i, which would thus suggest a link with Hina people. Saptarka (90)

Dumaraura
Gamgari (Siva),
Sivana/
Gunasaiyya
Kurava/Kundarka
Gamgari/Gannaiya
Pandeya/pur(a),
Aiari-Arihamsiya
Dechari/Devalasiya
(Dehulasa)
Jutthi/Jutthivart
Kukaraudha/
Kukaraidha
Devacanda/
Devavarunarka
Deva/Devaha
Goha/Goraha
Soragampur(a)a/
Sauriyara
Thakuri/
Thakuramerava
Pamcami/
Pacakanthi
(Pacakatha)
Pamcanapur(a)a/
Pamcahaya
Vinayarka (Kas)
evam Vinayaka
(Ganesapur(a)a)/
Gunayarka
Kakarahi/

Sundarka

55. Deva/Devayara

56. Mahos$a/
Mahosavara

57. Aravala/
Audhiyara

58. Gamgat1/
Gadanarka

59. Kor1

60. Punarakha/
Punarakhiya

61. Camdapura/
Candaroha
(Candroti)
Mandalamnaya

62. Diha/Dihika

63. Pisanari/Pattisa

64. Khaneta/

Kharastipa
65. Kaithuva/

Kapitthaka
66. Badhava/
Balibamdha
67. Khajan1/Kajhu
(Khamjha)

68. Khajuri/Khajuraha

69. Jara/Juttha
(Juth(a)na)

70. Varasam/Varasara

(Vatasara)
71. Bhamdariya/

72.
73.
74.

75.
76.

77.

78.
79.

80.
81.
82.
83.
84.

85.
86.

87.

88.

89.
90.

Bhaidapakara
Vihara/Vihartha
Mrga/Mrgaha
Pathakauli/
Pathakauliyara
Mihirast

(Seta) Ramapura/
Svetabhadra
Hunarahi/
Hurariyara
Siyari/Siyariyara
Gorakhapura/
Gorakapuriya
Srimaura/
Srimauriyara
Parasa/Parasama
Malavam, Mallora
Mujamriya/
Mujaditya
Harihasa/
Harihasiya
Pipara/Piparaha
Belagamva/
Belapara
Devakali/
Dharmaditya
Samar1/
Syamabaura
Cainavara
Setapura (Samart)/
Saptarka

represents one of the categories of the Magavyakti, the seven arkas previously discussed.

The double-underlined names correspond to the list of puras found on the website of a

contemporary community in Bikaner, available at http://www.shakdwipiya.com/gotra.php. The

majority of them correlate to the names in the Magavyakti (M.) and in Ray’s work (R.).
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744

Piirva me gotra'" pura

1. Kuraiara=M.; R.
2. Bhaluniara= M.; R.
3. Koriara

4. Chatravani~ M.; R.
5. Yamuvara

6. Malauriara =~ M.; more similar to R.
7. Valarka=M.; R.

8. Hyarasiya

9. Devalasiva = M.; R.
10. Mallauda =~ M.; R.
11. Hudrhiyara

12. Svetabhadra ~ R.
13. Punarakhiya = R.

14. Mihara (Mihira? R.)

15. Bhedapakara ~ M.; R.
16. Parasasin ~ M.; R.

Additionally, in PANDE (*: 21), there is list of 16 gotra-puras, which is almost identical to the

website’s list, with the exception of some dissimilarities in numbers 10, 11, 15 and 16.

Piirva me gotra (pura)

1. Kuraiara

2. Bhaluniara (Murtiha)
3. Koriara

4, Chatravani

5. Yamuvara

6. Malauriara

7. Valarka

8. Hyarasiya

9. Devalasiya

10. Mallaura

11. Hurrhiyara

12. Svetabhadra

13. Punarkhya (Sareva)
14. Mihara

15. Bherapakara

16. Parasina

744 | do not think that nowadays communities really distinguish between gotras and puras. | met some people belonging
to the Sakadviplya communities who were not (completely) aware of the difference between them. They do need to rely
on them just for marriage policies.

130



In the magazine Magabandhu (Janvari-Jan 2014: 20-21; cf. chapter 5), the system of gotras and
puras is presented in 56 different combinations. The puras appear to be 21 in total, repeated in relation
to different gotras and families.

Uravara = M. Mahe$vara

Punyarka = M., R. Devaha

Dumaraura = M., R. Saraiara = M.

Adatara = M. Srimauriyara = R.
Pavatara = M. Bhaluniyara =~ M., = R.
Gulasatya Vinyarka = R.
Makhapayara = M., R. Bilasatya

Khamtavara = M. Devakuliyara =~ M., = R.
Jamuara ~ M., R. Potiyara

Pamcahaya = R. Moharasiya = M.

All the names of the puras found in modern literature have striking parallels in the Magavyakti

(listed in alphabetical order):

Aday1 = Cheriara = Bhaluniara =
Adaiara~/= Javuara = Bhaluni
Arihasia = Takura =~ Bhedapakari =
Uravara Takkuraya =~ Makhapavara
Uru Dihi = Malauda =
Uruvara Dumaraura Malaudiara ~
Ullarka Dumari = Mubhurasia =
Aiara ~ Dumariara = Rahadaliara =
Khantavara = Devakuara =~ Lolarka
Kapittha = Devakult Vadasara =’
Kapitthaka Devadiha = Vadasara =
Kuraiara = Devadiha = Varavara
Kona = Devalasia = Varunarka =
Konarka Dehulasi = Vala =
Khajuraha ~ Dehulasia = Saraiara ~
Khajuraia = Dehulasia ~ Sarpaha ~
Khanasupa ~ Patisa ~ Sarpaha ~
Khanetu = Padari = Sikauriara =
Gannaia = Padariara = Sicauriara =
Gunasaima ~ Parasah ~ Sivariara =
Camdaroti = Pavairi = Sivauri =
Candaroti ~ Pavaiara =

Chatravara Punyarka

5 |t is quite possible that fa- and ra- have been interchanged.
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Finally, I would like to briefly discuss the names that are in common to both Ray’s list and
in the website/PANDE, but that are absent from the Magavyakti. In particular, we have
Svetabhadra/Svetabhadra and Mihirasi/Mihara. The first name can be connected with various
topics: according to MW (1107, I) Svetabhadra is the name of one of the Guhyakas, the
attendants of the god Kubera and guardians of his treasures; another link can be established
with the legendary Svetadvipa,’*® Visnu’s land, characterized by the whiteness of light ($veta-
’s primary meaning is in fact ‘white”). Lastly, | cannot rule out that it is a reference to svetra-,
the ‘white leprosy’’#’: this is the blessed event that represents the starting point of Samba’s
devotion to the sun. Mihira is one of the names of the sun; specifically, it seems to be the

(Middle-)Iranian version of the god.”*®

746 See CLARK 1919: passim.

47 Herodotus (His. CXXXVIII, 231) speaks of the ‘white disease’; BLOCH (2010: passim) thinks that Samba’s
leprosy can be related to the Shah Nameh’s story of Sam, who has a son with white hair. For references on leprosy
in India and Iran, see PALLADINO 20??a.

48 Cf. paragraph 2.1.

132



3.2 Two Other Poems

At the Staatsbibliothek zu Berlin, another manuscript is preserved in A.F. Weber’s
collection, under the label Ms.or.oct. 348. It contains two works, the Samvavijaya and the
Khalavaktracapetika, analysed in WEBER 1880. The hand of the copyist seems to be the same
as that of the Magavyakti, and the quality of the paper is the same, too. Like Ms.or.oct. 347, the
writing is in nagart, and it is clear and orderly. Especially in the Samvavijaya, we find numerous
corrections, probably by different hands. They are two late texts, and the Sanskrit is good
overall, even if there are some grammatical mistakes; the language is not very complicated and
quite pleasant. For further information about the manuscript and the orthographic conventions,
cf. WEBER 1880: 27. It is important to emphasize that the numeration of this manuscript features
numbers on every other folio, so two folios correspond to one number (i.e. ff. 1, 1b, 2, 2b, 3,

...etc.).

3.2.1 The Samvavijaya

Starting with the title, the aim of the work is clear: to celebrate Samba’s’*® victory. This
‘victory’ of Samba is rather his recovery from leprosy and the foundation of a worship site for
the sun god.”° The name of the work is the same as that of the stotra proclaimed by Samba in
praise of the sun in the eleventh adhyaya (v. 57; cf. WEBER 1880: 40). This text, consisting of
129 ff. of 15 lines each, divided in 15 adhyayas, also has an alternative title, Vainateya-Narada-
samvada, due to its dialogic nature. Many sections of it are the same as in the Bhavisya-purana,
and its dialogic form may confirm the fact that it drew some portions of its text from there.

The story of the curse and the healing of Samba is essentially the same as that narrated in
the Puranic passages, but in this case it is Krsna who undertakes the procedure for his son’s
recovery. After praising the sun, they find the statue in the Candrabhaga, and upon asking about
the best Brahmanas to worship the god, the answer is that, in the sixth dvipa, there are the

Magas, Magasas, Manasas and Mandagas; of these Brahmanas, he should bring the Magas to

749 In the name, the -b- turns into -v- due to orthographical reasons discussed in the previous paragraph.
750 Cf. WEBER 1880: 28.
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the Candrabhaga shore.”™! Garuda flies there and brings 18 families of Magas to Dvaraka on
his back.

Then the story continues, and many interesting details are added. The sacrifice and adoration
of the sun god takes place over seven days, at the end of which Samba has recovered.’®? We see
that seven is an emblematic number in sun worship: the sun horses are seven in number, and
even the contemporary Sakadvipiya communities celebrate an important festival called
Surya(or Ratha, or Magha)-Saptami (cf. paragraph 5.1.7). Krsna himself sings in praise of the
Magas and invites them to stay in Dvaraka, but they respectfully refuse and ask Garuda to bring
them back to their land, Sakadvipa (adhydya 5, 15). While they are flying, they hear the
lamentation of the prince of Magadha, Suloman, who is about to kill himself because he has
contracted leprosy. The Magas, touched, decide to help him, and in reward, they receive a
hundred villages (grama-). They are fascinated by the city of Gaya’® and they decide to settle
in its proximity. This move to Magadha is very interesting, and we cannot rule out the notion
that it refers to a historical event. In any case, four™* of the 18 families decide to move, to live

as ascetics and then go back to Sakadvipa, while the other 147

decide to remain in Gaya.

In addition to the characters of the Puranic texts, the Samvavijaya includes other figures
who are particularly significant: the heroes of the Mahabharata; the text features an episode
from the great epic. The Pandava Yudhisthira, wanting to perform a rajasiiya sacrifice, asks
Krsna to defeat the Magadha king Jarasandha, on the Kauravas’ side, and free the kings
imprisoned by him. Krsna, endowed with the power of defeating his enemies in the form of
Tridandin (together with Bhima and Arjuna), bestowed by the Magas, comes to Gaya. Here he
meets the ‘Brahmanas of the sixth dvipa’ at the temple of Gadadhara’® (WEBER 1880: 37). This
means that the SﬁkadVTpTya Brahmanas, even in ancient times, or at least at the time of the
composition of this text, took care of the temples™’, which is one of the fundamental activities
they carry out even nowadays. Moreover, it is a Krsna/Visnu temple, which means that the

Sakadvipiyas not only took care of the sun god’s temple, but that they were already devotees

and experts in the pzja of other gods as well (cf. chapter 5).

51 vi: 32.

752 |bid.

8 The city of Magadha (today Bihar) is very famous in the Indian tradition: it is mentioned in the Mahabharata
and in the Ramayana, and it is the place of Buddha’s enlightenment. In the sixth adhyaya of the Samvavijaya, we
find an encomium of Gaya (cf. WEBER 1880: 34).

754 Their names are Srutikirti, Srutayu, Sudharman and Sumati (cf. WEBER 1880: 36).

™S They are called Mihiran$u, Sudhansu, Bharadvaja, Vasu, Parasara, Kaundinya, Kasyapa, Garga, Bhirgu,
Bhavyamati, Stiryyadatta, Nala, Arkadatta and Kausila (ibid.). It is interesting to note that in this case, one of the
names, Mihiransu, contains an Iranian term, mihira-, probably the Bactrian form of the MP mihr-.

756 Literally ‘bearing a club’ (MW 344, I11), it is an epithet of Krsna.

57| have discussed above the controversial activity of taking care of temples (cf. paragraph 2.8).

134



Then the battle against Magadha begins. This episode is described in the Mahabharata, ch.
34, although there are some minor differences. The Samvavijaya states that, after 27 days of
battle, on the twenty-eighth day Bhima defeated and killed the Magadha sovereign Jarasandha.
At this point, the Magas do not want to go back to Magadha; they decide to stay with Krsna
and perform the ritual for Jarasandha’s death.

The twelfth adhydya contains the myth of Visvakarman shaping the form of the sun, after
his wife Samjfia has moved to the forest because she cannot stand the intensity of her husband’s
splendour. This story is an echo of the legend narrated in Rgveda |, 164, and it is told in different
Puranas, including Samba-purana 11 and Bhavisya-purana 1. 79 (cf. chapter 1). In the
Sambavijaya, the chips left over from shaping the sun’s form are thrown in the wind, and they
reach the sixth dvipa, generating the 18 families of Magas upon contact with the earth (v. 73,
cf. WEBER 1880: 40). Bhavisya-purana . 117, 23b—24 describes the birth of the Magas as their
having emerged from the sun’s body as a group of eight.”® This story, in theory, justifies the
superiority of the Sakadvipiya Brahmanas among sun worshippers: according to the texts, they
were born directly from the body of the god; this gives them the highest status and legitimacy
in performing the sun’s pija.

The thirteenth adhyaya recounts the previous status of the Magas, before they were called
on by Krsna in the Dvapara era. During the Treta yuga, Dasaratha, the father of the famous
hero Rama, summoned four Magas for his rituals under the instruction of the sun god.
Ramacandra imitates his father’s example, and wanted four Magas (Sudhansu, Sudharman,
Sumati and Vasu; v. 61) from Sakadvipa to attend his asvamedha. No other Gauda or Dravida
Brahmanas agree to take part to the ritual. Therefore, following the sun’s advice, Hanuman
brought 16 young Brahmana boys, belonging to the Kanyakuvja family, to Ayodhya, offering
them delicacies. Once in Ayodhya, the boys are blessed by Vasistha, and the four Magas teach
them the Vedas; in this way the children become Brahmanas in the full sense. Thanks to them,
Vasistha and the four Magas, Rama can celebrate his asvamedha. After that, the Magas go back
to the sixth dvipa, and the 16 Brahamanas receive Rama’s lands east of Ayodhya, on the
northern shore of the river Sarayii; they are known as Sarayi-parinah’™®, and they identified

completely with the Magas, by whom they were educated, and for this reason, celebrated and

8 Bh. I. 117: atha me cintayanasya maccharirad vinihsytah I/ 23b

Sasikundemdusamkasah samkyaydastau mahabalah |

pathanti caturo vedan-t-samgopanisadak khaga // 24
759 The names of the 16 families are given in the text (vv. 95-96): Garga, Gautama, Sandilya, Parasara, Savarnya,
Kasyapa, Atri, Bharadvaja, Galava, Kaus$ika (according to the Magavyakti, I, 20, this is the name of one of the
Magas’ gotras), Bhargava, Kasya, Katyayana, Angiras, Samkrt(y)a and Yamadagnya (WEBER 1880: 44).
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respected. They indeed have the same knowledge as the Sakadvipiyas, and they settled in the
Ayodhya region. In the Magavyakti, we have the name Sara/Sarai, but it is recorded that the
VakalMala family stayed on the shore of the Saraya (IV, 6: v/malarka ye magas te
nikhilagunamayas santi tire sarayva (-m!) [...]).

The importance of the Sambavijaya lays in its attempt at a complete legitimation and
justification of the presence of the Sakdvipiya Brahmanas in India, both during the present era
and in previous ones.’® They were invited to come and settle in northern India, and they were
respected by and helpful to the heroes of the Mahabharata and the Ramayana. They bear the
names of the Rsis and were created from the sun god’s body, according to a myth narrated since
Vedic times. This also shows that the author of this text indeed had a good knowledge of the

epics and sacred literature in general.

3.2.2 The Khalavaktracapetika

The second part of manuscript Ms.or.oct. 348 contains the Khalavaktracapetika, which is
probably not the only text included in it.

The first folio begins with sr7 radhavallabhdasritasastri yadunathamisra-panditavaryo hi
vijayaty-taram, and on f. 26 we find iti srimad radhavallabhacaranasaranasrayapanna-
vadunathasastrinam samgrhita sarvarthavabhasika nirnayadipikd samaptim aphanit [...]
samvat 1908.7%! It seems that this Pandit Yadunathamisra collected (samgr-) several different
works in a compendium named Nirnayadipika. Nirnaya- is a specific term meaning ‘deduction’
in logic and ‘narration of events’ in rhetoric; maybe the latter meaning should be preferred in
this case. It may come from the root nirni-, in the meaning ‘take away’ (perhaps a malevolent
insinuation about the Sakadvipiya Brahmanas?) or ‘investigate’. This Pandit was probably a
devotee of the god Krsna (radha-vallabha-, ‘Radha’s lover’), who assembled various texts
about the Magas and their legend.

From folio 1, we have the real Khalavaktracapetika, ending in folio 19 with /...] srimam
rajavallabhamisra-pandita-viracita khalavaktracapetika-samapta [...]. Therefore, we have
another declaration of authorship. The name of the text itself, Khalavaktracapetika, which

Weber translates as ‘Maulschelle fur die Bosen’, is actually open to various interpretations;

760 |vi: 46 f.
61 WEBER (lvi: 50) quoting the passage from the manuscript, reads samvat 1900, even though the last digit is
clearly an eight, written in the same way throughout the manuscript.

136



capetika- is ‘a slap’ and vaktra- is ‘face’, and so the work claims to be a ‘slap in the face’,
without any doubt. Khala- is a more controversial term, because it can mean ‘place, earth’,
‘battle, contest’ or ‘mischievous man’; it can also stand for ‘the sun’ (cf. MW 338, I). Maybe it
is a slap in the faces of those mischievous men, who do not recognize the greatness of the
Sakadvipiyas. On the other hand, it could be the final word (a metaphorical slap) in a rhetorical
contest. In any case, the text itself explicitly declares to have a purpose, probably consisting of
the customary defence and legitimization of this class coming from Sakadvipa.

The Khalavaktracapetika consists of two parts: from ff. 1-10, we find the description of the
seven dvipas and of the classes of each of them. Interestingly, following a variant also adopted
in the Bhagavata-purana (V. 20, 28), the text lists the castes of Sakadvipa as Rfavrata,
Satyavrata, Danavrata and Anuvrata, and locates the Magas, Masakas, Manasas and Mandagas
in Plaksadvipa (f. 4; cf. WEBER 1880: 53; CLARK 1919: 224). Moreover, the god worshipped in
Sakadvipa is not Siirya, but Vayu. Then, in ff. 5~7b, we find a long quotation from the Bhavisya-
purana, on the story of Samba’s healing. It is also stated that they were brought to Dvaraka by
the will of Krsna, who summoned them, learned in Ayurveda, to cure his son; they had the
opportunity to attend Rama’s asvamedha in Ayodhya, too. Folios 7b—8 are taken from the
Visnu-purana (11. 4), precisely the description of Sakadvipa and its four classes, Maga,
Magadha, Manasa and Mandaga; the sun is worshipped in the form of Visnu there. The phrase
magd vrahmana-bhityistha’®* (°h) is also added, highlighting the importance of these
Brahmanas.

The second part is an investigation into the nature of the Brahmana; the text also provides
an etymological and lexical explanation of the word itself, as well as synonyms (cf. WEBER
1880: 56). Even in this second part, the Magas are the Brahmanas of Sakadvipa. The core of
this section consists in the affirmation that all Brahmanas are notable and deserve to be
honoured. An etymology of the name Maga is presented in f. 15: the explanation ends in
defining them as vedasvaripinah siryyaripa va, i.e. they embody the Veda or have the form
of the sun.

In ff. 15b-16, the Bhojakas are mentioned in relation to food; quoting the Bhavisya-purana,
it is stated that they keep silent while eating, like the Rsis (cf. Bh. I. 140), and that they are
called Bhojakas because they feed the sun god (cf. Bh. I. 144). Then the author returns to the
subject of the Magas, and explains their name as being sakadvipivo brahmanah, even though

in the first section he had asserted that the Brahmanas of Sakadvipa were called Rtavrata.

62 Bhiyistha- (MW 763, 111): “[...] most important, in the highest degree.’
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Quotations from the Samba-purana follow, but the main source seems to be the Bhavisya-
purana.

Another interesting piece of information is in f. 18b: the samva(s) are mentioned here. The
explanation of this name is maga mustika mallah, i.e. despised people. In fact, these Magas,
who are clearly different from the Brahmanas, are raw flesh-eaters, who abide in the forests
east of the Gangasagara, near the sea. In any case, this association is one of the most
condemning, and may lead to misunderstandings.

We have already stated that the Khalavaktracapetika ends in f. 19 with the declaration of
its authorship. In the closing (f. 18b), it is stated that this Rajavallabhamisra (once again we
have Misra linked to the Sakadvipiya context) stayed in Kasi’®® (Varanasi). Then he mentions
14 other names, presumably those of the Panditas in the city, probably with the intent to inflate
the importance of his work and to underline the fact that he was actually part of the Varanasi
intelligentsia. From this perspective, the previously discussed rhetorical meaning of khala-
would be suitable. Rajavallabha is labelling his work as being an argumentative text.”®* The
identification of this author and the other scholars is far beyond our knowledge; a Rajavallabha
is mentioned in the Muhiirtadipaka by Mahadeva in 1661.7%

After the Khalavaktacapetika, in the manuscript we find a discussion of the gotras and the
marriage policies in Maharastra and Gurjara.

Finally, in ff. 26-26b, we once again find the names of the Maga families in the Magavyakti:
uruh khatenuh kseris ca makhapa ca kuraya ca dekuli bhaluni caiva dumvari (add. padari)
tatha // 5
adayi ca (add. pa)bh(e)risydad ondart puty atah param / e Sivari sarai ksatra vara vadhy oni
jambu ca// 6
sikari madadari ca rahadauliti namatah / [...] 7
dvadasaditya devas te vasunarko vinasavah mahurasir devadiho duvarauro gundasavah // 8
kunda tatha malaundas ca gandavah sapahapi ca arihasir dehuldsir jayanty ete jayapradah /
[...]

[...] patsa candarotis ca dihi kajha kapitthakau // 10
sya teraha-paraso [ ‘| pi khandasiupas tatha parah /
palivadhah khajuraha bhedapakarir ity api // 11

vipuro vadasaras ca girvand iva pijitah / [ ...]

"3 F,18b: /...] kaSistha-[...] Rajavallabhamisracaryya-[...] // 1
764 Cf. WEBER 1880: 67.
785 |bid.
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[...] ullah pundro markandeyo valo lolah konas canah [...] //
The ending, at f. 27, is // iti magavyaktau saptarkah //.

Some of the names of the families differ from those listed in the Magavyakti. The most
plausible hypothesis is that the author of this sort of anthology of different works and quotations
could not directly consult the text of the Magavyakti, making some mistakes, like the insertion
of Vasunarka- in the series of the 12 adityas. Another possibility is that the author took into
account the regional variants of these names, discussed in paragraph 3.1. As a matter of fact,
the presence of the list here is the confirmation of a connection between these texts, which

probably belonged to the same (or a similar) environment.

The importance of the Magavyakti, the Samvavijaya and the Khalavaktracapetika lays in
the objective they share. It is evident that they were written for certain reasons, linked to the
legitimation of the Sakadvipiya Brahmanas within Indian society. Unfortunately, it is not
possible to establish whether this was a reaction and, in a certain sense, a vindication, to
counteract the accusation of not being Brahmanas. In fact, it is easy to imagine how a group
coming from outside (maybe from Iranian lands) could have had problems being accepted in a
closed caste society like the Brahmanical one.”®® For this reason, authors belonging to the
Sakadvipiya group (cf. Misra name) could have recounted their origins and mythical invitation
to come to India to the public, thus claiming to deserve a high status, previously bestowed by
Krsna and Rama.

Another reason for the production of these texts, also of social nature, could have been the
fact that there was a huge concentration of Sakadvipiya people , in those northern areas, and
they needed the other Bramanas to know about their history and their families. In the end, the
purpose in both cases was to be recognized and approved by Hindi society. Moreover, if these
works are indeed the product of the sixteenth-century court environment, presenting the
Sakadvipiyas as coming from the outside, with a connection to the Persian world, may have
helped them improve their reputation.

Thus it is clear that the three texts presented here are of different natures. In WEBER’s
opinion (1880: 70), ‘Die Magavyakti ist fiir die Maga, so zu sagen, ihr hohes Lied aus der
Gegenwart (der Abfassungzeit), der Samvavijaya bringt in epischer Breite die Begriindung
ihrer Anspriiche aus der Vergangenheit durch Ankniipfung an die epische, ja vedische Legende,

— die khalavaktracap. endlich summirt kurz und biindig alle dem Vf. Zur Hand seienden Citate

766 On this topic, see PALLADINO 20?7d.
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tiber sie aus den Purana.” Especially in the other two poems, the association with the heroes of
the Mahabharata and with Rama, and the fact that the Magas have names of the Rsis’ families,
testify to the importance and the wide presence of this group at the time. Furthermore, their
presence was required by the gods themselves (the sun, Krsna ...), who respect and honour
them, too.

Beyond their social and ‘political’ value, these three works are very interesting for their
content and the topics they deal with; we will see that many elements are still very much present
in the knowledge and tradition of modern Sakadvipiyas, drawing a line that connects the ancient

Sakadvipiyas communities to the contemporary ones.
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4. Some Reflections on the Sakadvipiya Presence in India
4.1 Epigraphic Evidence

Epigraphy is a fundamental source in investigating historical scenarios. Unfortunately, the
inscriptions concerning or simply mentioning the Sakadvipiyas are few in number, but they
provide some important information.

Dating to the eighth century, the pillar inscription of Jivagupta II, one of the Guptas of
Magadha, informs us that he and his predecessor Narasimhagupta Baladitya, who ruled over
Magadha in the fifth century, held the Bhojakas in high esteem and donated lands to them (cf.
HAzRA 952: 109). This inscription is in Deo-Baranark, ancient Varunika, and concerns the
granting of the village Varunika to the sun, called Varunavasin.”®” The name of the village
recalls one of the families in the Magavyakti, Varunarka, and this village seems to have been
in the neighbourhood of Arrah (Hindi name Ara!) in the Bhojpur district, the present-day state
of Bihar.”®® Furthermore, the granting of villages to the Sakadvipiyas echoes the granting of
lands in the mythological accounts (cf. for example the Samvavijaya, paragraph 3.2.1). The
previously discussed ownership of property does not seem to worry the Bhojakas, at least not
in the fifth to eighth centuries.

The inscription states (FLEET 1888: 216):7%°
‘12 [...] ...vijiapita-$ri-Varunavasi-bhattaraka-prativa(ba)ddha-bhojaka-Stryamittréna upari-
likhi-

13 [ta] ............. gram-adi-samyutamm paramés$vara-$ri-Va(ba)ladityadévéna sva-$asanéna
bhagava-$ri- Varunavasi-bhattaraka

14 ... ka ....... va-pariva(?)haka ........... bhojaka-Hansa-mittrasya samapat[t]ya
yathakal-adhyasibhi$-cha évarh parameé$vara-

15 $ri-Sarvvavarmma  ................... bhojaka-Rishimittra ........... yatakam €vam
paramesvara-$ri[ma]d-Avantivarmmana purvva-dattakam-avala-

16 [mbya] .................. évarh mah[a]ra[jadhira]ja-paramésvara- ................ $asana-
danéna bhojaka-Durddha(?)ra(?)mittrasyanumo-

17 [dita] ....[...]"

87 This inscription is mentioned also by PANDEY (1971: 213).
768 F| EET (1888: 214) locates it in the Bengal Presidency.
769 | have maintained Fleet’s method of transcription, because | have quoted his text directly.
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(lvi: 218):
‘(L. 12) — By the Bhojaka Sturyamitra, belonging to (the establishment of) the divine (god) the
holy and sacred Varunavasin, who was requested ................ the above-mentioned [village]
.................... together with .............. and the village, &c., was formerly bestowed by the
Paramésvara, the glorious Baladityadéva, by (his) own charter ..................... the divine
(god) the holy and sacred Varupavasin .......... by restoration to the Bhojaka Hamsamitra, and
by those who presided at different times, vis. the Paramésvara, the glorious Sarvavarman
............. [to] the Bhojaka Rishimitra .................... by the Paramésvara Avantivarman. In
accordance to this practice ....................... assent to its enjoyment by the Bhojaka
Durdharamitra was given, by the grant of a charter, by the Mahardjadhirdja and Paramésvara

.................. ; and it is now enjoyed by him.’

In the ninth century, we also have the Ghatiyala inscription of Kakkura, near Jodhpur. The
date on the inscription is Sarmvat 918 (= 861 A.D.). The second part of it (N 1) contains 11
lines, of which the tenth states, ‘/...] likhitam mage[na] Matyravina [...]’,’"° so we know that
the inscription was commissioned by the Maga Matrravi. This points to the fact that Magas
were well known in V.E. 918, at least in Rajputana, the ancient Rajput kingdom, whose area
corresponded approximately to modern Rajasthan. SCHEFTELOWITZ (1933: 231 f.) states, ‘Im

9. Jhdt ist der Mihira = Strya-Kult auch in Rajputana belegt.’

HAZRA (1952: 109) ARORA (1971: 59) and HUMBACH (1978: 234, n. 17) refer to a stone
inscription in Govindpur (Gaya district, Bihar) by the poet Gangadhara. It is composed of 39
verses in 35 lines. The date at the end of the inscription is Saka 1059 (= 1137-38 A.D.). In the

first stanza, the Magas are mentioned (KIELHORN 1892: 33):7!

devo joyat triloko manirayam aruno yan nivasena punyah
Sakadvipas sa dugdhamvunidhivalayito yatra vipre magakhya /
vansas tatra dvijanam bhrami-likhita-tanorvbhasvatah svanga -----

samvo yananinaya svayam iha mahitas te jagatyam jayanti // --- 2

70 For the text of the inscription, cf. HULTZSCH 1981: 279 f.
"1 Kielhorn presents the inscription in devandgari. | have transcribed it according to IAST standards.
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(Ivi: 338):

‘(2.) Hail to that gem of the three worlds, the divine Aruna, whose presence sanctifies the milk-
ocean-encircled Sakadvipa where the Brahmans are named Magas!

There a race of twice-born [sprung] from the sun’s own body, grazed by the lathe, whom Samba
himself brought hither. Glorious they are, honoured in the world!’

The Magas are mentioned in verse 3, as well (lvi: 333 Skr., 339 transl.). The author himself
was a Maga/Sakadvipiya. According to this text, the first Maga was Bharadvaja, and ‘his family
had a hundred branches’ (ibid.). A certain Damodara belonged to his family, and he had a son,
Chakrapani, who in turn had two sons, Manoratha and Dasaratha (ibid.). We are informed that
Manoratha’s mind was ‘purified by the most sacred texts of Saiva doctrine [...]” (v. 13, ibid.).
This Manoratha was a poet at the king of Magadha’s court, celebrated ‘as a modern Kalidasa’
(v. 15, lvi: 340). This man had two sons, our author Gangadhara and his brother Mahidhara.
The names of the cousins, Dasaratha’s sons, are also mentioned: Harihara and Puroshottama
(Ivi: 341).

This stone inscription contains various elements of significance: first, its richness of detail
is useful in establishing historical context; the date at the end of the poem and the mention of
the name of the king of Magadha clearly show the historical setting. Moreover, we have the

names of many Magas/Sakadvipiyas—the author and his father, for exemple—who were

renowned court poets. Finally, yet importantly, we again find much information about the
Sakadvipiya legend and cult: according to the Puranic texts, the Magas are said to be have born
from the body of the sun. The inscription, moreover, does not only state that the Magas were
brought to India by Samba, but also alludes to the story of Visvakarman shaping the rays of the
sun god (cf. also BANERJEA 1974: 144; PANDEY 1971: 83). Furthermore, the Saivite nature of
the text is clear, proving that at the beginning of the twelfth century, Sakadvipiyas were
involved in Siva worship, an indication that the Saiva branch had prevailed over the Saura one,

merging together with it.
Based on the fact that they were called ‘Bhojakas’ in the eighth century, whereas in the

twelfth they were called ‘Magas’ or ‘Sakadvipiyas’, HAZRA (1952: 109) suggests that this could

be a consequence of the Bhojakas having been socially demoted, maybe indeed due to the
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possession of land.””? According to Hazra, this goes hand in hand with the fact that, in the
Samba-purana, the term ‘Bhojaka’ has been replaced with “Yajaka’ (Ivi: 110; we will discuss
this topic later).

For the moment, | think it is enough to note these two elements, which are indeed
interesting: first, we have clear evidence of the power the Sakadvipiya group had in the fifth,
eighth and at the beginning of the twelfth centuries. Their legend was well known and they
were actually part of the royal court. A second remarkable element is that their ancient
settlements can also be confirmed by the epigraphic record; the regions of the Rajputs in the
Northwest (today’s Rajasthan) and Magadha (today’s Bihar) have seen the constant presence
of Sakadvipiya Brahmanas. This testimony surpasses any possible speculation, because from
these inscriptions it is clear that the Sakadvipiya tradition, which once reached the North Indian
courts thanks to its greatness, is in line with the texts and has been cultivated throughout the

centuries (cf. also paragraph 5.1.4).

"2 HAZRA 1952: 109: °[...] But from the tenth century A.D. the descendants of the Brahmins from Saka-dvipa
called their ancestors “Magas” or “Sakadvipi” Brahmins but not “Bhojakas” at least in Magadha and Bengal.’
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4.2 The Magas in Buddhist Sources

The reputation of the Maga/Sakadvipiya Brahmanas in Indian society also led Buddhists to
take an interest in them. Buddhist sources appear to suggest knowledge of this group since the
early centuries of the Common Era. The scholastic Abhidharma treatise Karmaprajfiapti, which
belongs to the Sarvastivada school and unfortunately is now preserved only in Tibetan
translation, states that in the West there are the Maga Brahmanas,’’® and that in their belief, ‘No
sin comes about from the practice of perverted lustful behaviour towards a mother, a daughter,
a sister, or a friend, a kinsman or the aged’ (cf. SiLk 2008: 346 f.). The reason lies in the fact
that they do not make any distinction between different kinds of persons, so even incestuous
intercourse carries no consequence for them (lvi: 347). We cannot be sure about the date of
composition of this text, but it has been suggested that it could have been composed in the early
centuries A.D. This is significant firstly for the historical evidence that Magas were present on
Indian soil during that period; secondly, the text also reveals the geographical location of this
community, (North)West India.

Another later Abhidharma text, *4bhidharma Maha-vibhasa, preserved only in the Chinese
version, states that in the West there are mlecchas called Magas, who believe that it is not a sin
to have intercourse ‘with one’s mother, daughter, elder or younger sister, daughter-in-law or
the like” (lvi: 438). This is due to their custom of sharing everything, from food and drink to
roads and boats, and the same custom is adopted also with women (ibid.). This later text adds
another piece of historical information: these Magas were actually foreigners, mlecchas, who
came from outside, not Indians. Moreover, if we consider that the Abhidharma scholars
generally resided in Gandhara and Kashmir, they should instead have located the Magas in their

south; the Persian Empire was to their west.”’*

3 SILK (2008: 346, n.6) reports the Tibetan version of their name, bram ze mchu skyes.

4 Jvi: 440. Silk’s statement is pertinent because, as we will discuss later, the incestuous practice attributed to the
Magas is clearly associated with the Iranian custom of close-kin relationships. Nevertheless, 1 would not rule out
the possibility that by ‘the West’, Abhidharma scholars meant their own territories, in Northwest India, especially
the Gandhara region, and the nearby area of modern Mathura, the ancient settlement of the Maga Brahmanas
according to the Puranas.
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Finally, in another Buddhist text, Bhavaviveka’s’”> commentary on his own Madhyamaka-
hrdaya-karika—called the Tarkajvala and only available in the Tibetan’’® version—we find

some very interesting information about the Magas. First, they are explicitly associated with
Persians, ‘who live in the land of barbarians’ (cf. KAwAsAkI 1975: 1103), thus confirming that
in the fifth century, the idea of the Magas coming from a foreign land, in particular Iran, was
still widespread. Then, we find a list of their teachings, which includes some peculiar
elements:”"’

- ‘[...] killing of ants and others does not go against morality’ (KAWASAKI 1975: 1102).

The custom of killing xrafstra- (Av.; MP xrafstar) animals, the evil animals, identified in
Young Avestan and Middle Persian sources especially with reptiles and amphibians, is well
attested (cf. 2.7).

- ‘The doctrines of Maga [...] have many points fairly common to the teaching of the
Vedas’ (lvi: 1102).

In SP 26, 46a/Bh 1. 139, 904, it is stated that the Magas are learned in the Vedas; similarly,
in SP. 24, 7/Bh. 1. 127, 8 the Vedas are accepted completely.

- ‘Bykilling bulls [...] one can hope to reach heaven’ (ibid.). This could be a reference
to Mithraism and the slaying of the bull. We should presume that the Magas were not only
associated with Persians, but also with Mithraism. In the seventh century, although it had
vanished from the Western environment, Mithraism was still widespread in Sasanian Iran. We
cannot exclude that the bull of Zoroastrian cosmogony, Gaw T Ewagdad,’’® the progenitor of all
beneficial animals, could also have been a could also have been the referent here.

- ‘There an incestuous marriage is also spoken out. It is taught in the sacrificial rite of the
bull-observance [...]. He should [...] have a sexual relation with his mother, with his aunts,

with his own offspring like a bull” (Ivi: 1101).

Again, incestuous relationships are presented as a peculiar feature of the Maga Brahmanas.

Probably, the association of the Magas with Iranian Magi led to the direct association with the

75 Bhavaviveka (or Bhavya, Bhaviveka) was an Indian Buddhist philosopher who followed the Madhyamika
school of Nagarjuna, but founded what is called the Svatantrika (svatantra, ‘independent’) tradition of
Madhyamika philosophy, which played a very important role in the development of Buddhism in Tibet (cf.
TORELLA 2008: 123). He was quoted by Dharmapala and Candrakirti; he in turn mentioned Dharmakirti and
Candrakairti in his for work. For this reason, we may assume that he was almost their contemporary, and that he
lived around the seventh century (cf. LINDTNER 2001).

Bhavya would have acquired his knowledge of the Magas from an Abhidharma work.

76 Here the name Maga is rendered as ma ga (cf. KAWASAKI 1975: 1102 n. 2; SiLK 2008: 346 n. 6).

17 Cf. also KAWASAKI 1975: 1100, 1099.

778 For further information about this topic, see MALANDRA 2001.
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very peculiar Iranian-Zoroastrian custom of close-kin intercourse and marriage. In later
Buddhist philosophers, like Dharmakirti, Durvekamisra or Santaraksita, Persians (parasika-)
are associated with the custom of sleeping with their own mothers and marrying them.”’®

The Av. X*aetuuadaa, Pah. xwédodah, is the marital union between father and daughter,
mother and son or brother and sister, the most pious action in Zoroastrianism. For the etymology
of the Avestan term, Ski£Rv@ (2013) states, ‘The first part of this compound appears to
be x'aétu “family” (or similar), commonly thought to be derived from x*ae- “own” with the
suffix -tu- [...]. The second part, -vadafa-, is today commonly thought to be derived from a
verb vada- (from *vadh-) “lead into marriage”, related to words in other Iranian and Indo-
European languages denoting marriage or a marriage partner.’ In Pahlavi we have both the
forms xwedodah and xwédiidah. The close-kin marriage is modelled on Zoroastrian (Middle
Persian) cosmogony, which contains a precedent for each of the three kinds of intercourse
mentioned above: Ohrmazd himself started this practice, with his daughter Spandarmad,
producing Gaydomard; then Gayomard and his mother Spandarmad had the first human couple,
Mase and Masyang; finally, sister and brother had further pairs of sons,’®® who inhabited the
different regions of the Earth. In a Zurvanite version of the cosmogony, we find speculation
about Ohrmazd’s intercourse with his mother, too. Bhavaviveka states that according to Magas’
ideas, ‘it is not right to say that one’s mother, sisters, daughters, and so forth are unproper as
one’s object of sexual intercourse’ (KAWASAKI 1975: 1102); this reflects precisely the three
kinds of Zoroastrian close-kin interaction: son and birth mother, father and daughter, sister and
brother.

It seems that the practice of next-to-kin marriage was also very common among the
members of royal or noble families, especially under the Sasanians (third to seventh centuries),
although we have even earlier traces of this practice, in Achaemenid and Parthian times. One
of the arguments Zoroastrians priests used to justify this practice was that good human qualities
were maintained and improved in marriages between close relatives. Particularly for royal and
noble families, this religious explanation was probably a pretext for an economical reason,
namely to maintain their family’s property. The peculiarity of this Iranian custom had a certain

resonance, and some classical authors also mention it: Ctesias of Cnidus, for example, who was

19 Cf. SILK 2006: 442 f.

80 Actually, Ma$é and MaSyang ingested their first set of twins, who were born after a long period of celibacy
because of Ahriman’s negative influence; this probably shows a kind of mental disturbance, with a regression to
an ‘oral’ phase, and an attempt of ‘re-introject[ing ...] a new life, tearing and subsuming it (oralsadistische Stufe)’
(PANAINO 2009: 154f). After Ohrmazd’s intervention, they were able to have seven more sets of twins, who
populated the earth.
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a doctor at the Persian court around the fifth to fourth century B.C, reports a brother-sister
marriage. Herodotus (3.31) informs us that Cambyses lived with his sister, and that Persians
had never lived with their sisters before him. Catullus (ca. 84-54 B.C.), in his Carmen 90,

writes:

Nascatur magus ex Gelli matrisque nefando
coniugio et discat Persicum aruspicium:

nam magus ex matre et gnato gignatur oportet,
si vera est Persarum impia religio,

gratus ut accepto veneretur carmine divos

omentum in flamma pingue liquefaciens.”8!

Catullus’s poem is very significant, not only because of line 3, in which mentions mother-son
intercourse, but also because he was apparently aware that this custom was part of the Persian
cult.”®? Ovid (43 B.C.—17 A.D.), in his Metamorphoses, narrates the story of Myrrha, the
daughter of Cinyas, king of Cyprus, who was consumed with love for her father; she states that,
in certain tribes, sons couple with their mothers and daughter with their fathers, and she wishes
that she were part of those tribes (SiLk 2008: 447 n. 42; SkJERV@ 2013). She does not specify
that this custom is characteristic of Iranian peoples, but we may presume this because other,
roughly contemporary authors are aware of this practice. Ovid’s story is quoted in turn in
(pseudo-)Plutarch’s Parallela Graeca et Romana 22. Quintus Curtius Rufus (first to second
century A.D.), in his History of Alexander (8.2.19), states that the Sogdian governor Sisimithres
married his mother and had two sons with her, because ‘among [the Persians] it is considered
right for parents to have incestuous intercourse with their children’ (SiLk 2008: 448). Tatian
(around 170 A.D.) affirms that the Magians in Persia consider it honourable to have intercourse
with one’s mother. Clement of Alexandria (second to third century A.D.), in Stromata 3.2.11.1,
asserts that the Magi have intercourse with their mothers, daughter and sisters, because women

are considered common property; this is mentioned also by Xanthus of Lydia (fifth century

781 < et a magus be born from the execrable union between Gellius and his mother, and learn the Persian art of
divination: as a matter of fact, it is appropriate that a magus is generated by a mother and her own generation (her
son), if the sacrilegious cult of the Persians is true. [May he obtain] the favour with [his] invocations for
worshipping benevolently the gods, liquefying in the fire omentum and grease.” The omentum is a fold of the
peritoneum; here we find a reference to animal sacrifice.

82 The term religio, in line 4, generally does not indicate the modern idea of religion, but encompasses a wide
range of meanings, from ‘superstition’ to ‘customs’; Roman religion was based on social customs, and gods were
part of the Romans’ everyday life. Here, Catullus seems to be aware that this kind of intercourse (which he defines
nefando) was part of Persians’ cultural and sacrificial life, which in turn is related to magi.
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A.D.) in Fragmenta historicorum Graecorum F31. Moreover, the idea of Persians having
intercourse with their close relatives has influenced the European imagination for millennia; in
Montesquieu’s Lettres Persanes (1721, Lettre LXVII), we find the claim that Zoroastrians have
practised brother-sister marriage ever since Cambyses had introduced the custom.’®

In Arabic sources, the custom of close-kin marriage practiced by the majus, a term for
Zoroastrians in general, is deeply despised.

Non-Buddhist Indian texts generally do not report this Persian custom. Only the tenth-
century Jain text Yasastilaka, by Somadeva Stri, states that Persians have intercourse with their
own mothers, and the thirteenth-century Smrticandrika by Devannabhatta confirms this practice
(cf. SILK 2008: 446). Therefore, this interest in the Magas’ and Persians’ incestuous customs
was peculiar to Buddhist sources in the Indian world. After the persecution of Buddhists,
Christians, Manicheans and other cults’®* that followed Kirdir’s reform’8 in third-century Iran,
it is conceivable that Buddhists (and not only Buddhists!) would be biased against Magians and
Persians. Moreover, we are aware of the fact that there were not only commercial, but also
cultural ties between the ancient Iranian and Buddhist worlds, and therefore it is understandable
that Buddhist texts would show a good knowledge of Iranian customs.’8®

Finally, there is one last point to discuss. Bhavaviveka, in the ninth chapter of the
Madhyamaka-hydaya-karika, refers to the ‘book of Maga’ (maga-sastra).”® It seems that,
exactly like the Vaisnavas or the Saivas, the Sauras also had their own canon of scriptures,
which consisted of Samhitas. Unfortunately there is no remaining trace of any manuscript of
this canon. Probably, the superimposition of Saivism onto the sun cult was due to the fact that
the latter progressively lost its patronage and could no longer maintain a separate identity.
References to this Siirya- or Saura-purdna are numerous.”®® We have one Saurasambhita

preserved, with instructions for the worshipping of the sun, but it claims to be part of the Saiva

8 Montesquieu, in letter LXVII, tells the story of Apheridon and Astarté, in which the protagonist falls in love
with his sister: ‘Mon pére, étonné d’une si forte sympathie, aurait bien souhaité de nous marier ensemble, selon
I’ancien usage des guebres, introduit par Cambyse; mais la crainte des mahométans, sous le joug desquels nous
vivons, empéche ceux de notre nation de penser a ces alliances saintes, que notre religion ordonne plutét qu’elle
ne permet, et qui sont des images si naives de 1’union déja formée par la nature.” (LABOULAYE 1875 : 153) The
term guébres was used to indicate the Zoroastrians who escaped from Iran after the Islamic conquest (i.e. Parsis).
84 MACKENZIE 1989, §11 — text: p. 42, transcription: p. 54, translation: p. 58: ‘[...] And Jews and Buddhists and
Hindus and Nazarens and Christians and Baptists, and Manicheans were smitten in the empire, and idols were
destroyed and the abodes of the emons disrupted and made into thrones and seats of the gods.’

785 On Kirder’s reform, see for example lvi: 35-38 and PANAINO 2016a: 44, 82.

786 For further information on the exchanges between Buddhist and Iranian culture, see PALLADINO 207?7c.

787 See KAWASAKI 1975: 1103.

788 CHENET 1993: 354: ‘C’est ainsi que D.R. Bhandarkar recueillit parmi des Sakadvipa Brahmana de la région de
Jodhpur I’écho d’un Strya Purana, ouvrage perdu (a situer vers 800), auquel font cependant référence le
Tithinirnaya de Cande$vara et le manuscrit de Berlin du Bhavisyottara [...].’
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Vathula/Kalottara.”®® Under this analysis, even the Samba-purana ultimately seems to be a

product of the Saiva environment.

89 Cf. SANDERSON 2009: 55.
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4.3 The Historical Problem

Many scholars have dealt with the possible origins of the Sakadvipiya Brahmanas and have
tried to account historically for their presence on Indian soil.”® We have already discussed the
scarcity of the sources on them and the ahistorical nature of Indian texts. In fact, there is no real
historical or historiographical tradition in India, but the narratives, myths and events
continuously intermingle. External sources, like epigraphy or other outsider accounts of the
Sakadvipiyas, are scarce. Moreover, scholars have tried to advance many theories about their
migratory waves and the relationship of different groups with Iranian and Indian culture. I will
try to present a sort of timetable of the evidence and conjectures about the Sakadvipiyas’
history.

e Achaemenid times: We have the evidence of contact between the Achaemenid Empire
and India.” SRIVASTAVA (1972: 246) affirms that some peculiar elements (like the
iconography of the sun god or references in Puranic texts) takes time to become popular.
The same is valid for mentions in other authors’ works. Since we have the first mention
of them in the very first centuries A.D., we must presume that they had come to India
earlier, during Achaemenid times (sixth to fourth centuries B.C.). Another proof of
contact with the Achaemenids may be embedded in the very name of the Maga
Brahmanas: ‘Maga’ may be related to the Old Persian magu-, even though the shift from
-a- to -u- is not clear. SCHEFTELOWITZ (1933: 294) had already posited the same theory:
in his opinion, a first migratory wave came to India in Achaemenid times, while others
settled in the Drangiana lands (called Sakastana)’®? and reached Indian soil in the first
centuries A.D.

e Sakas and Kusanas:"*® The most widespread idea is that at least the Magas’®* arrived in
India with the Saka tribes in the first century A.D. Actually, according to the Puranas,
they came from Saka-dvipa, i.e. ‘Saka land’ (cf. ch. 2.4), and it is plausible to consider
an etymology connected with the Saka people. Moreover, the syncretistic cult of the

Sakas, and later of the Kusanas, around the second century has many features in

790 A brief discussion of some historical problems related to the Sakadvipiyas is contained in PALLADINO 20?7a.
91 Cf. CHATTOPADHYAYA 1950.

92 Cf. GNOLI 1967; DAFFINA 1967; SCHOFF 1976.

%3 For more information on these populations, cf. for example SCHEFTELOWITZ 1933; JUNGE 1939; DIKSHIT 1952
and 1953; EMMERICK 1968; CHAKRABERTI 1981; BAILEY 1985; MUKHERJEE 1988 and 2004; GRENET 2015.

794 Cf. STIETENCRON 1966: passim; the scholar postulates that the Magas did not have Zoroastrian origins, because
in the texts they are presented as Brahmanas versed in the Vedas. According to him, the Bhojakas, who reached
India in a second wave, were probably real Zoroastrian priests.
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common with the Sakadvipiya cult. The above-mentioned Kusana coinage with the
figure of Mihira is only one of the many examples we can cite. All the foreign
populations that reached North India in the first centuries A.D. deeply influenced
northern culture.

In the first centuries A.D.., North India flourished, and amid such a scenario,
‘migrating groups tend to claim high status or to invent links with high status groups
where migration involves assimilation with existing populations.’’®® In fact, foreign
rulers, who were actually mlecchas, were able to carry out changes in the political and
religious spheres. Those foreign invaders married into local families, promoted the use
of Sanskrit and integrated perfectly into Indian society. This change in the ruling class
naturally went hand in hand with a change in the people’s rules and customs. This is
probably the reason for the transformation of many aspects of the northern Indian
society during the first centuries A.D.

e In the second century A.D., there is the first mention of the Maga Brahmanas, in
Ptolemy’s Geography (123, 19): ‘74. In like manner the parts under Mount Béttigd are
occupied by the Brahmanoi Magoi as far as the Batai with this city [...].”’®® This is the
first testimony of their existence and settlement by external authors. Furthermore,
Ptolemy’s description seems fairly reliable for North India, and finds confirmation in
the Puranas (at least in the sections set at the Candrabhaga river).’’

o In the first centuries A.D., the Abhidharma literature deals with the Magas’ incestuous
customs (cf. paragraph 4.2).

e Although we cannot date the Mahabharata and the Puranic materials with precision—
because they essentially belong to an oral tradition that took its written form over
centuries—it is not easy to establish a chronology for their various references to the
Magas, the Bhojakas etc. For the Mahabharata, scholars generally agree on a period of
composition between the third century B.C. and the third A.D.; the Puranas definitely
evince a more extended time frame. We have already discussed the problem of dating
the Puranic material; in general, it is believed that the central core of this literature was
established between the third and fifth centuries A.D. (cf. HAZRA 1958: passim). Even

the relatively recent Bhavisya-purana contains one section, the Brahma-parvan, which

95 THAPAR 2000: 729.

796 MCCRINDLE 1974: 167.
97 Cf. KosamBI 1964: 36.
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probably dates to the sixth century A.D. (ibid.). We have seen that other Puranas
sometimes mention the names of the classes of Sakadvipa, while in others they simply
narrate the legend without mentioning these names (or other names). According to
SRIVASTAVA (1996: 45), the ‘[...] Skanda Purana testifies that these Magas were
brought from the Sakdvipa twice, once in connection with the Samba-legend and the
next time with the sacrifice of Brahma in Bodh Gaya. It is also stated that they migrated
to Magadha (Patna region of India) at the invitation of king Vasu.’

The Brhaddharma Purana (3.13.52) tells of a devala(ka) who was brought from
Sakadvipa by Garuda and called sakadvipt vipra (brahmana).”®® This is very interesting
in light of the accusation of the Sakdvipiyas being devalakas for taking care of the sun
god’s property. Even nowadays, they are not always considered Brahmanas as having
an equal status as other Brahmanas (cf. chapter 5.1).

In the fifth century A.D., the sovereign Narasimhagupta Baladitya ruled over Magadha.
It is written in the Deo-Baranark inscription (cf. 4.1) that this king granted some land to
the Bhojakas.

During the fifth century, other foreigners arrived in India, namely the Hiinas. By the
time they reached North India, the population was already accustomed to mleccha
rulers. They adopted Sanskrit as the official language and transformed the Gangetic
plain into a region of different religious streams and new cults as well.

The Brahmanical class also had to update their ritual practices and cultural habits
under the new ruling class. During this period, we witness a monotheistic turn in
Brahmanical religion, and many different branches of Hinduism many new branches of
Hinduism emerged amid this trend.”®® This kind of open and variegated religious (and
social!) reality probably attracted foreign rulers.®%

During the Gupta period (ca. third to sixth century A.D.), ‘[...] the Saura-cult which
was popularised by the priests like the Magas and the Bhojakas as well, met with
wonderful success and the whole region of India got studded with beautiful sun-icons
and temples. In fact the period falling in between the Gupta age and the 13th Century

A.D. can reasonably be described as the classical age of Sun-worship in India’ (PANDEY

798 BRONKHORST 2007: 12.
799 THAPAR (2000: 971 f) states, ‘The evolution of Hinduism is not a linear progression from a founder through

an organizational system, with sects branching off. It is rather the mosaic of distinct cults, deities, sects and ideas
and the adjusting, juxtaposing or distancing of these to existing ones, the placement drawing not only on belief
and ideas but also on the socioeconomic reality.’

890 1dem. 1984: 177.
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1971: 189). Furthermore, it is during Gupta age that the iconography of the sun god
assumed its peculiar features in North India (cf. 4.3).

e The Hiunas, as we discussed before, allowed North India to harbor a variety of religious
streams. These rulers are remembered for having been especially devoted to the sun
god. In the first half of the sixth century, there ruled the previously mentioned Hiina
king Mihirakula, who built a temple consecrated to Mihire$vara (cf. 2.3).

e In the sixth century A.D., we also find the important figure of Varahamihira. We have
discussed the information on the Magas contained in his Paricasiddhantika and
Brhatsamhita. BANERJEA (1974: 143) recalls that in the Brhatsamhita (11, 13, on
Samvatsarasiitra), Varahamihira alludes to the fact that the Bhojakas have this name
because they prepare the food for offerings.

e Bhavaviveka mentioned the Magas and their customs in the seventh century (cf. 4.2),
equating them with the Persians.

¢ In the seventh century, we have also the Siryasataka by Mayiira, who celebrates the sun
god and compares himself, who had contracted leprosy, with Samba.

e Also in the seventh century, we have Banabhatta’s Harsacarita, in which it is stated that
Taraka, the astrologer at king Prabhakaravardhana’s court (second half of the seventh
century) was a Bhojaka.2%! Based on the fact that the Bhojakas were never mentioned
before the sixth century, HUMBACH (1969; 1978: passim) believes they may have
reached India around the sixth century, in a subsequent migratory wave.

According to HAZRA (1958: 98), another migratory wave, this time of fire-
worshipping Zoroastrian people, arrived in India around the seventh century, after the
Islamic conquest of the Iranian lands. These people may have added the Zoroastrian
ritual elements to the Bhavisya-purana (ibid.).

e Further testimony from the seventh century comes from the Chinese pilgrim Xuénzang,
who states that Multan is known as Sambapura, and that people there celebrate a festival
called Sambapurayatra (cf. 2.1)

e The Sambaparicasika was probably composed in the eighth century A.D. (its terminus
ante quem is the appearance of Ksemaraja’s commentary in the eleventh century). The
text exhibits a tendency to identify the sun god with Siva, even though the latter is never

explicitly mentioned in the poem (cf. 2.1).

801 Cf. HUMBACH 1978:; 245.
154



e Jivagupta II’s inscription (cf. 4.1), which also dates back to the eighth century, confirms
a grant of land to the Bhojakas. In fact, this is the last mention of the Bhojakas in an
inscription or in other authors’ works. Previously we discussed the supposition that
Bhojakas were not mentioned from that moment on because they lost their status (cf.
4.1). HUMBACH (1978: 245) states, ‘In the BhP. the term Bhojaka alternates with Maga,
whereas in the SP. it is usually replaced by Yajaka, “sacrificer”. Hence one may infer
that the Bhojakas considered themselves Magas but were not recognized by the latter.’
He indeed endorses HAZRA’s theory (1952: 109 f.; 1958: 96) that the Bhojakas were
held in high esteem until the eighth to ninth centuries, then progressively lost their status
due to their owning of property and the accusation of their being devalakas. The
Bhavisya-purana contains a defense in support of the Bhojakas’ status. In parvan I. 117,
5b it is directly stated that they are different from the devalaka priests. In the Bhavisya-
purana (1. 146, 1-11), the story of the Rsis Narada and Parvata is narrated. They go to
the celestial dwelling of the Bhojaka Adityakarman to prove that Bhojakas’ food is
edible and that their hospitality must be accepted. Only corrupt Bhojakas must be
condemned. These statements might indeed suggest a real social accusation and a
lowering of the Bhojakas’ status. On this point, THAPAR (1984: 135 f.) writes:

The process of the assimilation of the Maga brahmans, who practised cults
deeply influenced by sun-worship, is characteristic of the acquiring of
brahmana status by rather similar groups. So low was their position within
the brahman hierarchy that the brahmans are contemptuously described as
associated with the mlecchavamsa, although in the Bhavisya Purana they
acquire respectability. It could be argued that every tribe or occupational
group has its own priests to minister to its religious needs, and as the tribe
or the group moved up in the social scale and improved its ritual status, the
priests likewise moved into and up in the brahman hierarchy. [...] A
religious movement could also become a mechanism for social mobility.
Furthermore, in the ninth/tenth century, the Bhojakas were also mentioned in the
Manubhasya®®? by Medhatithi; the author listed ‘all those outside [the Veda]’
(SANDERSON 2015: 160). Like the Jainas, the Buddhists, and other Hind@i communities
(especially Tantric ones), the Bhojakas ‘do not claim that their religious practices derive

[...] from the [...] Veda; and indeed their teachings contain doctrines that directly

802 Erudite commentary on the Manusmyti (cf. SANDERSON 2015: 159).
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contradict it (ibid.)®%=. This is particularly meaningful in relation to different issues:
first, we have a break with the Maga Brahmanas ‘versed in the Vedas’ (cf. the above-
mentioned SP 26, 46a/Bh 1. 139, 90a; SP. 24, 7/Bh. |. 127, 8; Samvavijaya, adhyaya 13,;
even contemporary communities rely on the Vedas). Moreover, Medhatithi associated
the Bhojakas with the Tantric groups like the followers of the Paficaratra. We discussed
the importance of Tantric elements in the Saura tradition, and it is possible that the
Bhojakas were considered expert in the matters of Tantric sun worship. The fact that
they were placed outside Vedic orthodoxy may be due to their lower social status, their
alleged association with devalakas and their exclusion from the brahmana class.

e In ninth century, we have the Ghatiyala inscription of Kakkura, in which the name of a
Maga is mentioned (cf. 4.1).

e During the tenth century, al-Birtini wrote his account on India, and stated: ‘[...] There
are some Magians up to the present time in India, where they are called Maga’ (SACHAU
1983: 1, 21; it is also quoted in BRONKHORST 2015: 471).

¢ In the twelfth century, we find Gangadhara’s inscription in Govindpur, in which many
particulars of Samba’s legend are cited (cf. 4.1).

e Konarka’s sun temple was built in the thirteenth century. It is clearly one of the most
majestic examples of Tantric art. In fact, during the medieval period, even the sun cult
spread in its Tantric version (PANDEY 1971: 189; on Tantric sun cult, cf. SRIVASTAVA
1996: 67-82).

e Finally, we cannot date the later poems Magavyakti, Samvavijaya and
Khalavaktracaperika with precision. According to its declaration of authorship, the
Magvyakti can at least be traced to court of Akbar in the sixteenth century (cf. 3.1).
Since the other two texts seem to be the product of the same environment, because they
deal with very similar topics, they may be roughly contemporaneous with the
Magavyakti. As for the Khalavaktracapertika, the self-avowed author places himself in
Varanasi. In the same manuscript, the text is followed by a list of the names of the
Magavyakti; for this reason, we may presume that it is almost contemporary, or maybe

slightly later than the other one.

803 SANDERSON’s translation is based on the Manubhdasya contained in the Ganganatha Jha. Bibliotheca Indica
edition (256. 3 vols, Allahabad, 1932-1939) of the Manusmyti, vol. 1, p. 57, 1l. 5-6.
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This chronology highlights the constant presence of the Sakadvipiya Brahmanas in northern
India. Even though it is not possible to trace a real history of this group and the sources are too
scarce to admit certainties, it is undeniable that Sakadvipiyas were indeed influential at a social
level and probably at court, too. In fact, the presence of foreign rulers must have fostered this
peculiar sun cult. Moreover, the people from Sakadvipa have all the syncretistic features that

characterized the cultures of the populations that settled in between India and Iran.
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5. A Chat And A Chai

This chapter is the result of the period | spent in India from 10" September to 20" December,
at Shiv Nadar University in Greater Noida (Delhi), Udaipur (20" to 26" October), Jodhpur (26"
October to 2" November), Bikaner (2" to 5" November) and Patna (30" November to 5%
December).

| left for India with my own ideas on the Sakadvipiya Brahmanas, influenced especially by
what | had read in books and papers by other scholars. With the help of professors and
colleagues, | had prepared an interview that was focused on historical problems and connected
with my knowledge of Puranic texts. The aim of this semi-open interview was to investigate
the link that the modern communities of Sakadvipiya Brahmanas maintain with their own past
and history, and the way they perceive this. What | was looking for was a connection with the
material | had collected, reflected in their own emic perspective.

Many scholars, who have grappled with the postulated Iranian origin of the Sakadvipiyas
have stressed the possibility of their having invented their own tradition, inspired by some basic
notions of Zoroastrianism drawn from contemporary Parsi communities. Even if they had
borrowed some technical terms from the religious objects from the Parsi tradition, there must
have been a link with the Iranian world; otherwise, we cannot explain some of the deep-rooted
Iranian-Central Asiatic traits of the Sakadvipiyas in the past and in the present — above all the
religious practices, which I had not intended to investigate in this research. The purpose of the
study was rather to let living communities talk about their own ancestors, and to understand
whether their link with the Iranian world still existed, especially since [...] oral narrative is an
important source of alternative visions of the past’ (HERZFELD 2001: 61).

This was my purpose when leaving for India. Thanks to the E-Qual project, a project on e-
learning which involves the University of Bologna as well as Shiv Nadar University in Delhi, |
had the opportunity to be introduced to some exponents of the Sakadvipiya communities in
Delhi, Rajasthan (Udaipur, Jodhpur and Bikaner) and Bihar (Patna).

The first obstacle to my work was to find a target group who could at least understand
English and who are versed in the history of their community. | was advised to verify the
reliability of the people | consulted because, especially in Rajasthan, Sakadvipiya Brahmanas
are not learned men, and they are not aware of their past or even their ritual practices. They
belong to traditional Sakadvipiya families and they worship the gods in the temple with mantras

and puja, like their fathers and grandfathers did before them, but they do not know Sanskrit, for
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example; they have learned the traditional mantras by heart, but they cannot translate them
properly.

What | did not expect, upon arriving in India, was the fact that communities could in turn
be so interested in me. Suddenly my field research became a mutual exchange of questions and
information. What they always wanted to know, before answering my questions, was the story
of how | become interested in this topic, why | had chosen to study Sanskrit at university, and
how many years | have spent on my research. Especially in Bikaner, they also congratulated
me and declared themselves very impressed by the fact that | had left Italy to come to India just
to improve and complete my studies. They welcomed me into their houses and offered me gifts
and food; moreover, they never allowed me enough time to finish my interview before moving
on to other activities. They honoured me by gathering groups of people just to meet me. They
allowed me to do the pauja for the sun god in their small home worshipping places, explaining
their everyday cultual practices to me. They invited me for lunch and dinner and took me to
visit many mandirs. In some sense, my interviews unexpectedly became a sort of participant
observation. They shared their customs and religious practices with me, letting me practice with

them and join in these communial moments.
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Visits to the members of the communities in Bikaner and in Delhi.
On the left: with Dr. Bharti Bhojak
On the right: with Mr. Kumar Manish Mishra
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With the oldest member of the
Sakaldvipi community in
Patna, Mr. Rangan Siiridev.

‘Non v’¢ dubbio che le parole costituiscano il principio (nel doppio senso di inizio e di
precetto) dell’impresa etnografica ma anche uno dei suoi fini (sottoforma di testi etnografici),
dei suoi mezzi (in termini di comunicazione) e dei suoi metodi (in termini di conoscenza) [...]°
(CuTurl 2011: 125). For this reason, direct contact and interaction with contemporary
Sakadvipiya communities was very useful also in rethinking my own etic perspective. The
members of these communities, as actors of the social drama and °[...] agents of a process that
draws in circular fashion on historical precedent in order to legitimate the present [...]°8%, could
provide me with the correct idea of their own identity, drawn from the reading of history. The
traditional literature about their past is in Sanskrit, and very few members of contemporary
communities can read it; however, we will see that the majority of their practices and knowledge
of their history is drawn directly from the texts previously discussed. First, we have to take into
account that traditional Indian knowledge is generally oral, and it is ‘[...] an assumption of
western European historical discourse that history must be textual.’®® They cannot read the
texts, but the content of these texts was probably part of a tradition that has been preserved and
transmitted for generations. Moreover, the peculiarity of Indian history is that historical texts
in a strict sense are lacking, and historical events must be adduced from mythological and sacred
literature.8% Finally, the modern communities’ knowledge of their history is based on other
people’s historical narrative, which in turn could be the result of ancient communities’ invention
of the past. Therefore, we have before us a sort of historical metanarrative.

In any case, to better understand the Sakadvipiyas’ own idea of their past, also in relation to
ancient texts, it is necessary to discuss separately every topic they informed me about during

the interviews (cf. APPENDIX C).

804 HERZFELD 2001: 59.
805 vi: 63.
806 On this topic, see also PALLADINO 20?2d.
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5.1 Interview Results

5.1.1 The Name

It is evident, that the name of the community is related to its land of origin, Sakadvipa — a
fact that was repeated to me in every interview. In Uttar Pradesh (Delhi), the most common
spelling of the general name of these Brahmanas seems to be ‘Sakdvipi’, attested also as
surname in the Anglicized form Shakdwipee (cf. INT. 1), maybe due to significant immigration
from Rajasthan. In Rajasthan, next to ‘Sakdvipi” we also find the form ‘Sakdvipiya’ (Engl.
Shakdweepiya), which is definitely a typical secondary derivative form. On the contrary, in
Bihar they call themselves ‘Sakaldvipi’ Brahmans; the origin of the lateral consonant -I- is not

clear to me.

5.1.2 Numbers and Surnames

According to their testimony, Sakadvipiya people are present all over India, and especially
in Rajasthan and Bihar, the most ancient places of settlement. One of my interviewees, Mr. C.
Shakdweepiya from Udaipur, prepared a catalogue of the names, addresses, contacts and family
history of every Sakadvipiya family in Rajasthan (year 2003/04). In the Marvar and Mevar
regions alone, there are 400 Sakadvipiya families (INT. 3, 11.23). In Bikaner, they are around
25,000 in number, and in Rajasthan they seem to be around one 100,000 (INT. 5, 3.35). My
interlocutor added that Bikaner is the city with the densest concentration of Sakadvipiyas, and
that they are numerous in the Magadha-Bihar region, too. In Jodhpur, Rajasthan, they represent
the eight percent of the total population (INT. 4, 0.19).

They have also adopted typical surnames, some of which are particularly meaningful; these
will be discussed later. The surnames differ according to the state, too. For example, Sevak is
still used only in Jodhpur and Bikaner (INT. 5, n. r. information). The most common surnames
are (all given in English spelling): Mishra, Bhojak, Mag, Pathak, Sharma, Pande, Sevak,
Upadhyay, Vyas, Maharshi, Davera, and naturally Shakdweepe and Shakadveepiya.
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5.1.3 Sakadvipa

We have dealt with the possible coordinates of the mythical Sakadvipa in the second
chapter. What emerged from the interviews is that people have different ideas about this
legendary island: all the interviewees in Bihar (INT. 6, 7, 8) told me that Sakadvipa was
coextensive with Iran, without a doubt. My hosts in Patna, who did not want to be interviewed
because they claimed not to have a good knowledge of the topic, even though they were part of
the community, stated that the ancient Sakadvipa was part of the Iranian lands. Moreover, my
first interlocutor in INT. 6, added that for this reason, contemporary communities still have some
Iranian features. | asked for more information about this topic, but he did not reply.

In Uttar Pradesh and Rajasthan, people were generally more cautious in their claims:
‘Sakdvip®®’ is one of the ancient dvipas ... Some people think that it can be identified with
Persia’ (INT. 1, 5.38); ‘1 do not know exactly where is Sakadvipa. There are some theories about
that, it’s near Iran ... It’s near ... Sakdvip ... | learned in ... Atlantic Sagar. Exactly I don’t know
where ... Exactly | am not having any proof of this, from where we have come’ (INT. 5, 2.29).
Only in one case did the interviewee deny a possible link with Iranian lands, connecting the
etymology of the name Sakadvipa with the Saka tree: ‘From the sak tree. Some thinks it is
related to Sakas ... like Kiisans, Hinas ... But that’s not true. It is the sak tree, a tree that has
constantly various fragrances ...” (INT. 3, 0.23).

Therefore, the general tendency of identifying Sakadvipa with Iran is present, or at least the
people belonging to these communities claim to have foreign origins. Sakadvipa is, above all,
a mythical island, and they are proud of having this peculiarity in their tradition. In the end,
origins do legitimate; and distant origins, in terms of time or space, legitimate even more fully,
because they are in a certain sense inaccessible.’%® For this reason, the Sakadvipiyas let their
being foreigners to become their peculiarity and their cohesive point; this is reflected in their
name, too. On the other hand, for this reason they still have problems being accepted as
Brahmanas: ‘But we are not considered Brahmins from a great part of Indian society ... [...]

Because we are foreigners’ (INT. 7, 14.43, 14.51).

807 The modern pronunciation of the island’s name is ‘Sakdvip’. I have decided to adopt it in transcribing the

interviews.
808 Cf. HERZFELD 2001: 71, who quotes HELMS 1988.
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5.1.4 Migration to India: Legend and History

The Samba- and Bhavisya-puranas deal with the legend of Samba contracting leprosy and
praying to the sun god for his recovery; then he finds a statue of the sun in human appearance
in the river Candrabhaga and brings 18 families of Magas, the Brahmanas of Sakadvipa, to
properly worship the idol of the sun. Having considered the version of the legend transmitted
in the later poems (cf. paragraph 3.2), we notice that the Magas/Sakadvipiyas are brought to
India from Sakadvipa not only to pray to the sun, but also to directly heal Samba (and not only
him) from leprosy. In fact, over the centuries, this group must have specialized in Ayurvedic
medicine, and they have come to be directly associated with the ability of healing. In a certain
sense, the ancient power of the sun to cure all diseases has been transferred to the Sakadvipiyas.

Generally, my interviewees were all aware of the Puranic legend of Samba’s disease and
his recovery. In their stories, it is the sun god who cures Samba,®% thanks to the intervention of
the Sakadvipiyas, specialists in sun worship (INT. 2, 0.25; 5, 0.41; 7, 13.41). Those priests came
to India and settled first in Multan (cf. INT. 5, 0.41), the first of the three sun dwellings
mentioned in the Puranas. This place has become associated with the name Mathura, also
adopted as a family name in the Magavyakti (Mahura > Mahurasi). Then, they spread out all
over India, especially to Magadha-Bihar, which is probably one of the most ancient settlements,
and to Rajasthan, Tamil Nadu and every other part of India (cf. INT. 5, 0.45).81° Therefore, even
the mythological journey from Sakadvipiya had its stages. On a historic note, one of my
interlocutors told me that, after the Partition in 1947, many Sakadvipiyas who were settled in
Punjab moved to the Sindh region (INT. 1, 13.17). It is interesting to note that many people in
this group were actually living in north-western India/Pakistan until the middle of the twentieth
century. This may be a confirmation of their having come from the west, and that the legend of
the migration may underlie a historical truth. If we also consider the current king of Ayodhya
is a Sakadvipiya and that, according to the Samvavijaya and the Khalavakracapetika the
Magas/Sakadvipiyas were brought to Ayodhya to help Rama and Rama’s father, it is impossible
not to think about a connection between myth and history. Moreover, one of the names in the
Magavyakti is Ayodhyara, which means that those people should at least have come from that

809 One of the interviewees told me that the sun did not heal Samba, he cured him; a cure is permanent, while
healing is not (cf. INT. 7, 14.02).

810 Some communities believe that, even in ancient times, some Sakdvipiya people moved outside India, to
Australia, America and Mongolia. They postulated also that “Mongolia’ [mpy 'gouvlia] might have taken its name
from ‘Mag’ (cf. INT. 3, 7.42).
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city, as the name testifies to their social presence there. A similar circumstance obtains for their
legendary settlement in Gaya, another mythological settlement, again in Magadha-Bihar, in
which we find epigraphic evidence of the presence of this group. In this case, my opinion is
that the myth and history merged, influencing each other continuously. This, 1 think, is the
peculiarity of historical chronicles in India, or rather, the peculiarity of Puranic chronicles. The
Puranas, being ‘histories of ancient times’, narrate stories of real and mythological kings, and
historical facts, confirmed by other sources, which are enriched by the presence of gods and
heroes.

In any case, the story of the migration represents a common heritage of all the contemporary
Sakadvipiya communities, a peculiarity of their identity. Some of the versions of this legend
have further implications. According to my seventh interviewee, the Sakadvipiya Brahmanas
refused to come to India to help Samba in his recovery, so Krsna devised a plan: ‘He sent
Garugda to a field in which the children of these doctors used to play. The bird stayed there and
then he flew away; sixteen children hung to Garuda’s body and flew to Dvaraka with him. [...]
Those sixteen children then married local girls and they settled first in Bihar, Gaya region, then
to Jodhpur/Jaipur region and all over India. They gave names to sixteen purs. They are related
to cities. It is said also that they gave names to the cities in relation to the parts of Garuda’s
body they were attached while flying to India’ (INT. 6, first interlocutor). This story is clearly
very similar to the one contained in the Samvavijaya. The number of the boys coincides and the
deceptive way in which Garuda attracts them, even though it is different (in the Samvavijaya
he offers them delicacies), has the same purpose.

In another version, Krsna offers the Sakadvipiyas the opportunity to stay in India, but they
refuse (cf. Samvavijaya 5). Again, he cheats them, feeding Garuda with apples containing some
gold, which impede Garuda from flying and forces the priests to remain in India (cf. INT. 7,
14.15). I could not find any trace of this story in the ancient literature.

Further questions can be raised about Garuda, the mythological vehicle of Krsna, probably
a huge bird. If the myth really represents a historical event, of which contemporary
Sakadvipiyas are convinced, Garuda may have been a ship, which in reality sailed from Iran to
India in reality. | have heard also about the possibility of a prototype of a plane, which is
perfectly in line with the mounting Indian belief that the ancient sacred texts already contained
all the ideas about technology and progress.
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5.1.5 The Sacred Text

Like all the other Hindiis, the Sakadvipiya Brahmanas rely on the Vedas as their primary
source. The importance and centrality of these texts to Hinduism, and the fact that people from
Sakadvipa rely on them as well, is the first point of unity with other Brahmanas. Their peculiar
identity must not clash with the social need to be accepted and legitimated. They are indeed
part of Hinduism, and the Vedas are the most ancient scriptures, the utmost in terms of wisdom
and sacredness. The most interesting piece of information came from the oldest member of the
Sakadvipiya community in Patna: he told me that the existing Vedas are four, but that the
‘Sakaldvipis had another one, but it was destroyed’ (INT. 8, 2.18). | tried to ask more about this
fifth Veda, but he told me they did not know its name. They just knew it existed and then it was
destroyed. This is incredibly meaningful, and can be connected with two points: in the
Bhavisya-purana (1. 140, 37), some ‘reversed’ Vedas are mentioned®!; these Vedas, which are
defined as viparita-, had been proclaimed by Brahma in ancient times, like the other VVedas (Bh.
I. 140, 36). Moreover, in this remark we find a trace of the Saura-purana, probably identified
with ‘the book of the Magas’ mentioned by Bhavaviveka, which does not exist anymore. Even
in the RORI manuscript of the Magavyakti, | found a mention of this work in the annotations,
testifying to the fact that people at the end of the nineteenth/beginning of the twentieth century
still had knowledge of this text. We cannot rule out that this Saura-purana may simply have
changed its name, or that people employed this expression to indicate another text. In any case,
the reference to a specific work, now lost, sounds too familiar to be a coincidence. Furthermore,
the fact that only the 95-year-old Bihari member informed me about this point, may indicate
that middle-aged Sakadvipiya people are no longer aware of this information.

The legend of their migration and the description of their practices, as we have repeatedly
seen, is mainly contained in the Puranic literature, in particular the Samba- and Bhavisya-
puranas. Generally, my interlocutors stated that Puranas are the texts in which the history of
their community is narrated, and their content is reliable; they all accepted their authority except
for one interviewee, who affirmed that the VVedas are the only source, because the Puranas are
late texts, and for this reason, they are not reliable.®2

811 Skr: ta eva viparitas tu tesam vedah prakirtitah |

vedo visvavadas caiva vidud angirasas tatha //
812 |NT, 4, 7.20: “[...] Purans are ... about the Sakdvipi Brahmans. But ... I do not like the Purans’ literature, I do
not. Because the Purans are written in the seventeenth to eighteenth centuries.” This is not completely true; not all
the Puranas are so recent, but he tried to discredit them. Even if some of them can be judged almost modern works,
because they are very recent, the central core of some Puranic literature can be dated back to the fourth to fifth
century A.D.; citing the Vedas, which were revealed thousands of years B.C., probably confers more prestige.
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Beside the Vedas and the Puranas, the epics also serve as works of reference; the
Mahabharata was frequently quoted during the interviews. During the seventh interview, my
learned interlocutor, Professor of English at the University of Patna, mentioned the references
to the classes of Sakadvipa in book 6 of the Mahdbharata (15.51); he said that the number of
the puras, which we will discuss later, is 72, like the 72 Brahmanas in the Mahabharata (10.27).
Then, in Bikaner my interviewees told me the story of Barbarika, the grandson of Bhima, a very
peculiar character in the Mahabharata, who had a power that can be compared to the efficacy
of Ayurvedic treatments (cf. INT. 5, especially 39.05). Therefore, Mahabharata is also a focal
text for Sakadvipiya Brahmanas, and they are even mentioned in it. The Samvavijaya also
associates their history with the vicissitudes of the epic’s heroes, and they were present at the
battle fought by Krsna, Bhima and Arjuna against the king of Magadha (cf. paragraph 3. 2. 1).

During the interviews, nobody mentioned the Ramayana, but during lunch at my hosts’
parents’ house in Bikaner, they showed me their domestic altar and gave me a small book in
which was contained, according to them, their most important prayer, the adityahrdayastotram.
This stotra is part of the Yuddha Kanda (105) of the Ramayana, and it is pronounced by the
sage Agatsya when Rama’s battle against Ravana is about to begin. In the Samvavijaya, the
Magas are invited to Ayodhya to celebrate Rama’s asvamedha.

Therefore, the central texts of Hinduism are indeed the fundamental texts of the Sakadvipiya
Brahmanas, since they are actually Hindls. Moreover, they have tried to connect their own
history with the great heroes of the epics, and even to the Vedic texts, in order to be fully

legitimized.

5.1.6 Nature, Ayurveda and Food

The Sakadvipiyas ‘[...] have always been interested in natural sciences. The sun god is the
only visible god. You can see him’ (INT. 2, 0.06); ‘[...] even if people do not worship him, he
stays still” (INT. 6, first interlocutor). This is a central point in the Sakadvipiya cult: they worship
the sun for its visibility. In the Samba-purana (2, 19), it is defined as pratyaksa-. His seven
horses are considered the seven colours of the rainbow.8*2 Therefore, nature and the biology are

very important to their cult. Traditionally, it seems that the Magadhan area, also called Greater

813 ‘Do you know why Lord sun has seven horses? They are the colours of the rainbow. You see? Once again a
natural reason for a religious matter’ (INT. 5, n. r.).
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Magadha (cf. BRONKHORST 2007), had another style of natural observation and medicinal
practices, different from the Vedic ones. Strabo, in his Geography (15. 1. 70), states that in this
area the Brahmanas (Brachmanes) used to practice natural philosophy and astrology.®!*
Ayurvedic medicine was probably founded in the Magadhan environment, enriched by non-
Brahmanical cults. This parallel non-Vedic tradition of healing placed emphasis on the direct
observation of phenomena; in particular, it is the disequilibrium of the bodily elements that
produces disease.?®

Sakadvipiya Brahmanas have always had a particular interest in Ayurvedic treatments and
in the knowledge of natural medicine. For example, in Rajasthan they are not only strict
vegetarians, but they also avoid foods like garlic and onions, categorized as tamasic food. On
the other hand, they use many plants for cooking. Particularly beloved is the tulsi/tulast plant,
the holy basil (Ocimum tenuiflorum), which is generally held most sacred by the Hindas,
especially Visnu worshippers. In fact, it is believed that this plant consists in the hair of the
goddess Laksmi, one of Visnu’s wives, who was reborn as Tulasi, daughter of king
Dharmadhvaja.®'®

This Sakadvipiya interest in medicine has its roots, according to my interlocutors’ opinion,
in the Puranic texts: the sun healed Samba from leprosy, and they followed his example. In the
Samba-purana (11, 46), the Asvins are qualified as physicians. Samjiia, having the form of a
mare, was in the forest; the sun god, as a horse, approached her, but she refused him, probably
because she had not recognized her husband. Then ‘she vomited the semen of Vivasvat from
her nostrils. In this way the two Asvins, the great physicians, were born.’8” According to the
legend, Ayurveda was created by Svayambhi, ‘I’Etre existant par lui-méme’®8, i. e. Brahman.
Since men were not able to understand it in that form, Svayambt recomposed it and taught it
to Prajapati, who, in turn, transmitted it to the Asvins.8!° Therefore, in the sun’s family, this
curative ability is a common trait. The Sakadvipiya Brahmanas being part of the sun themselves
(we will discuss this point later), they share this interest in healing diseases.

One interviewee (INT. 5, 9.07) told me, ‘Our ancestors were doctors and we learned how to

make medicines with the use of some leaves. And before one thousand year we can say that all

814 See BRONKHORST 2007: 57.
815 |vi: 59 f.
816816 The Devi-Bhagavata-purana, skanda 9, narrates the myth of TulsT (cf. VETTAMMANI 1978: 797 F.).
817 Skr. (SP 11, 46): sa tadvivasvatah Sukram nasikabhyam niravamat /
devau tasyamajayetam asvinau bhisajam varau //
818 FILLIOZAT 1975: 2.
819 Then the A$vins taught the Ayurveda to Indra, who himself taught it to Dhanvantari in the form of Divodasa,
king of Kasi (ibid.).
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community members, all community population was spread all over India, then they are not
doing really anything, they have fallen down all these things, and Ayurvedic doctors are limited
nowadays. One or two know these things. But our ancestors were perfect doctors, Ayurved
doctors.” In the Magavyakti (I1, 13) too, we find mention of their ancient skills:
ayurvedamahastrabhagnanikhilaklesoccayas samtatam

rejus te dumarauravamsaja-maga yesam yasobdhin yayau //

“The Magas born in the family Dumaraura, with the multitude of pains completely defeated
with the powerful bow of Ayurveda, are continuously resplendent, and their fame rises.’

The power of Ayurvedic treatments, according to my fifth interviewees, had been described
already in the Mahdabharata, with the character Barbarika.®?® He was the grandson of Bhima
and Hidimba, and received his education partly from his grandmother, who was born raksas,
and partly from a Sakadvipiya teacher, Nija Sid Singh. He acquired the power to target, to
destroy and, if he wants, to regenerate®?!; this is clearly the most powerful weapon on the
battlefield of the Mahabharata and, in this way, one single man can easily exterminate his
enemies. Krsna asks him for a demonstration of his powers, in which Barbarika uses the leaves
of the pipal tree. This procedure, in three steps, is associated with Ayurvedic treatments (INT.
5, 41.30): ‘Now, Ayurvedic persons prepare their medicines with such kind of things. [...] But
first part of the treatment is target only the ill part, like the leaves of the pipal tree. Then destroy
only this and if anyhow there is destroy of the regular cells, the third part must be regenerating.
Then we have complete treatment. Such kind of treatment comes from the ancient system. [...]’

Sakadvipiyas are very interested in natural science, and this is the reason why they have
always been considered good doctors.®?? Even nowadays, in Bihar, many Sakadvipiyas still
enter the medical profession.

Finally, Prof. K. Bhojak, in Bikaner, provided me with a list of famous Ayurvedic doctors
who were Sakadvipiyas.®?® They were all active in the nineteenth century, or at least before
1950:

- Dr. Atma Ram Sharma: He worked in Jaipur, and had a medical laboratory at the
court of Jaipur, because he worked for the king. He was learned in Ayurveda.
- Pandit J.T. Bhojak: He was an astrologist and also prepared some medicines with

gold and silver.

820 For the complete story of Barbarika see INT. 5 (my interlocutor’s version) or VETTAMMANI 1978: 107 f.

821 ‘He had three weapons: one was for targeting, other one for destroying, and third weapon was for regeneration
[...] (INT. 5, 39.05).

822 Cf. also INT. 7, 14.51 and INT. 8, 4.31.

823 | took notes while Prof. Bhojak was speaking. He provided me with this list on 5 November 2016.
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- Sri Ganganagar: He was from Bikaner. He was learned in astrological medicine and
in the preparation of shanka®%,

- Pandit Bhram Bhat Sharma: He was in Delhi, in Kamla Nagar; he was a priest, a
preacher and a teacher. He gave also medicine to people.

- Dr. Rameshwar Sharma: He worked in Bikaner and in Jodhpur.

5.1.7 Ritual Practices and Festivities

The most important religious activity for a Sakadvipiya is the pija honouring the sun god.
According to one of my interlocutors (INT. 3, 0.54), they perform the havana piija, which is the
offering in the fire.8% In any case, they have to pray the sun god with mantras twice a day, at
dawn and at sunset, the two turning points (INT. 5, n. r.). We find an indication of the importance
of these two moments of the day also in the Samba- (15) and Bhavisya-puranas (1. 123). | had
the opportunity to attend a sunset pija, in which the Sakadvipiya community of Bikaner
gathered to light seven sticks of incense, like the seven horses, for worshipping the sun’s statue;
then they offered water. The offering of water is the main ritual action, and that is the reason
why water is so important to the Sakadvipiyas. They also have to look at the sun in the early
morning because it is very good for the eyes (cf. INT. 5, n. r.). I was also informed that ‘it is
scientifically proved, that looking at Lord sun for three to four minutes is good for health. When
the sun rises, we can look straight to it. We also teach our children to look at it. Then, during
the day, you can look at it with your hands like this ... Crossed fingers. This is very important
for heath, very good for eyes’ (INT. 3, 4.01). Once again, the biological/healing aspect is present
here, and the visibility of the sun is a health matter.

These daily cultual practices rech their apex during the two Hinda festivities in honour of
the sun god. One of these is Siirya (or Ratha) Saptami, seven days in the bright half of the month
of Magha (around the beginning of February), during which the birth of the sun god is
celebrated and the sun statue is adorned and carried around the city in procession (cf. INT. 3,
0.54). The fast in honour of the sun, called Ratha Saptami Vrata is described in the Bhavisya-
purana (1. 50). In the Varaha-purana (177, 59-60) it is stated: ‘59. He [Samba] arranged there
(the festival of) Rathayatra suggested by the sun. 60. On the Saptami day in the month Magha

824 According to my knowledge, it is an Ayurvedic medicine prepared with conch shells.
825 Generally havana is the offering in fire. In Vedic times, it was the first sacrifice of the day, which let the sun
rise. Cf. chapter 39 of the Samba-purana (SRIVASTAVA 2013: 129).
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people conduct Rathayatra there [...]" (IYER 1985: 530). For the Rajasthani Sakadvipiyas, Siirya
Saptami is definitely the most important festivity of the year. People gather in the main temples
to observe the sunrise. On the contrary, in Bihar the most important festivity is Chhath,
celebrated on the sixth day of the month of Kartik (end of October/beginning of November).
This festivity, which generally lasts four days, consists of fasting and praying of the sun; people
generally gather for the morning pija near ponds or other bodies of water. My host family in
Patna told me that it is the most important event of the year. Beside the ritual practices, they
also have a big party while waiting for the sunrise, adding a festive dimension to the religious
ceremony. In Bikaner I was informed that they do not celebrate Chhath, which is celebrated in
Bihar and is the only occasion on which women can look straight at the sun, even in the
morning. This piece of information was not confirmed by the Bihari Sakadvipiyas I met.
Finally, they told me about their most relevant cultic centres. Konarak (Konarka) used to be
very important in ancient times, but according to my fifth interlocutor, it is not relevant
nowadays because it is no longer active (INT. 5, 16.55). On the contrary, my hosts in Patna
spoke enthusiastically about Konarak: | was informed that there is no sun idol in the temple
there, but that when the sun rises, passing along the temple’s structure, the ray of sunlight
illuminates the idol’s place. My interlocutor told me that admiring this phenomenon was one

of the best experiences of her life.

5.1.8 Waters

We have already mentioned the fact that waters are particularly meaningful for Sakadvipiya
Brahmanas. Water offerings are the core of their ritual practices, both in everyday life and
especially during religious festivities. For this reason, particularly near Sakadvipiya temples,
we can always find a pond. Some Sakadvipiya families also have their private basin; my hosts
in Patna had their own on the top of their building, and use it for celebrating Chhath.

Waters, ponds, rivers and even the ocean are mentioned frequently in the Puranas; in
Samba- 26 | Bhavisya- 1. 129, we find the story of the idol of the sun found in the Candrabhaga
river by Samba.??® Waters are important also because they reflect the sun, which takes its
terrestrial form in this way. | think there is a strong double symbology in Samba-purana 43,

when the sun’s statue is found by the Manus: when the sun rises over the ocean, it is possible

826 The episode is repeated in Samba-purana 43, but the Manus find the sun’s idol in the ocean.
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to see his double form, one in the sky, the other in the water; at that very moment, the sun’s idol
emerges from the waters. In this sense, through the presence of water, we can see a solar image
on Earth, i.e. the reflection of the sun, every day.

The god Mitra, who has become one form of the sun in Puranic literature, is often mentioned
in relation to waters.®2” The nagas, who are very prominent in association with the sun cult and

the Sakadvipiya repertoire of legends, are also strongly connected with water.

5.1.9 Differences from Other Sun Worshippers and Among the Sakadvipiya
Sub-Groups

‘Sakdvipiyas were pandits of every cult, but after Samba brought them to India for
worshipping the sun god, they specialized in the sun cult. They spread sun cult all over India,
they brought the sun cult to India’ (INT. 3, 1.14). The Sakadvipiya Brahmanas have been
considered the sun worshippers par excellence since the ancient texts were composed. The
Puranas present them as the only Brahmanas able to properly worship the sun god. According
to Varahamihira, they are the group in charge of the sun’s idol installation and care (cf.
paragraph 2.3). They are clearly endowed with a special qualification in matters of sun
worshipping. In my second interlocutor’s opinion, their superior qualification lies in the fact
that Sakadvipiyas were part of the sun themselves: [...] The sun generated the Sakdvipiyas
from his own body. The descendants are the other sun worshippers’ (INT. 2, 5.53). This piece
of information clearly echoes the Puranic material (cf. Bhavisya-purana 1, 117) and the story
contained in the Samvavijaya (twelfth adhyaya). Their consideration may also derive from the
fact that ‘Sakdvipiyas brought to India sun cult. They were the first to build in India Siirya
mandirs; then they left and other worshippers took their place. Other priests do the worshipping
part. The mantras are the same and they do pizja in the same way. They serve water to the sun’
(INT. 3, 3.32). According to others, ‘Sakaldvipis are not part of Sirya family, but they are
experts in Strya pija’ (INT. 8, 4.31). Their priests seem to have specialized in matters of
worship over the centuries, and for this reason, ‘[...] in ancient times the king had only
Sakaldvipis around him, no other purohita’ (INT. 8, 4.40). | do not think that these differences

form part of the regional dissimilarities that characterize the communities in Rajasthan and

827 For some references on this topic, see for example THIEME 1957/1995.
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Bihar, which are probably rather due to the geographical environment. Their different opinions
are based probably on the different materials they have read about their past and mythology.

Another peculiarity of Sakdvipiya priests is that they cannot accept any reward for their
religious actions. My interlocutor for the fifth interview explained that they live to worship the
gods, and they do not accept any money for their ‘job’ (INT. 5, 6.00, n. r.). This feature was also
noted during the seventh interview: ‘Sakdvipiya Brahmans think that you cannot accept not
even a drop of water when, for example, one helps you’ (INT. 7, 12.07; repeated in 12.26 and
15.51). This is a very important feature, which recalls the theme of Sakadvipiyas having been
vindicated as devalakas; the issue of owning property, as discussed above, probably had a social
resonance, and generated the accusation of their being corrupt and not deserving Brahmanical
status. The contemporary Sakadvipiyas’ statements seem to have an apologetic value; their
priests do not accept even a drop of water and are a model of integrity and religious behaviour.

Among the various Sakadvipiya Brahmana communities settled all over India, some minor
differences subsist even nowadays among the members of each sub-group, created on the basis
of what today are the various surnames. Actually, there is no difference in terms of being one
of the Sakadvipiya Brahmanas; they told me they are all the same in terms of membership.
Nonetheless, every surname has its own story, and some of them possess characteristic features.
‘They have different names according to their function in ancient times. (2.24) [...] They were
called Bhojaks because they feed the Lord sun. And Sevaks, they only put on the clothes’ (INT.
3, 2.31). Therefore, some of them are typical surnames, or shared with other Brahmanas (cf. for
example Sharma, widely diffused in the Brahmanical caste), while others are linked to the
ancient texts: above all, Mag and Bhojak are very peculiar and directly connected to the Puranic
environment. In one of my interlocutors’ opinion, ‘Mag’ is equivalent to ‘Brahman’: ‘’Mag”
means “Brahman”; so you can say “Sakdvipiya Mag” or “Sakdvipiya Brahman”. It’s the same’
(INT. 3, 2.05). The name ‘Bhojak’ can be also connected with king Bhoja, and this etymology
is already proposed in the Bhavisya-purana (1. 140, 35a). My interlocutor, a Bhojak herself,
told me their name is related to ‘the great king Bhoja’ (INT. 5, n. r.). Moreover, she informed
me that, among the Sakadvipiyas, the Bhojaks must follow 25 rules specific to their sub-group
(INT. 5, n. r.). I wanted to know more about this topic; she promised she would send me more
information, but | have not received anything as yet.

The same person also explained to me the meaning of ‘Sevak’: ‘Also Sevaks have their own
story. In Jaina temples, only in Jodhpur and Bikaner, there were no priests; so Sakdvipiya

priests, who are specialized in worshipping, all over the world, went there and did the pdja.
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From that moment on, they were called Sevak, because they served the god at the temple.8?®
But this surname could sound derogatory, like servants, so people preferred not to adopt this
name’ (INT. 5, n. r.). The etymology of the name is clear: in Sankrit sevaka- means “servant,
attendant” (MW: 1247, 11), from the root sev-, “to serve” (MW: 1247, I). According to PANDE
(*: 34-36), those people used take care of crops and practise agriculture in medieval feudal
society; for this reason, they were called ‘servants’. Moreover, in Jaisalmer, around the
thirteenth century, the sizable Bhojaka community there was linked to the Jaina temples; the
confusion between ‘Bhojaks’ and ‘Sevaks’ arose especially after 20 November 1931, when the
Marvar government decided to change the surname ‘Sevak’, which they considered derogatory,
to ‘Sakdvipiya Bhojak’. Nowadays, Bhojakas are sometimes associated with Jainas for this
reason.

Some surnames are connected with the Vedic Rsis and sages, like ‘Maharshi’ or ‘Vyas’;
others are also attested in the past, like Misra (cf. Krsnadasa Misra or Rajavallabha Misra). In
any case, no real distinction is made between the different groups of Sakadvipiyas. They rely

on the system of puras and gotras only in their marriage policies.

5.1.10 Puras and Gotras

We have already discussed the similarities between the names listed in the Magavyakti and
the contemporary list of puras. To better understand the dynamics of this system, | have asked
my interviewees for more information about it. The rule for marriage, which is strictly
endogamous, is that the couple cannot belong to the same gotra. There is no other reason,
neither surnames (my hosts in Bikaner were both ‘Bhojak’, but did not belong to the same
gotra) nor regional origins (in INT. 1, 1.25 my interlocutor declared ‘[...] I would not have any
problem in letting my daughter marry a men from Sakdvipiya community in Bihar’). Generally,
it is the bride who changes her gotra and becomes part of the husband’s (cf. INT. 3, 17.23 and
INT. 5, n. r.). The gotras are related to the gurus, and in Sakdvipiya tradition, there are sixteen
of them. The puras, on the other hand, are connected with cities (cf. INT. 6, second interlocutor),
and defined as ‘branches of the tree’, ‘[...] subdivisions of our community’ (INT. 5, n. r.). In
general, they are traditionally 72 in number (cf. INT. 7, 10.27; INT. 8, 1.38), but in one case

there was a mention of 16 puras, linked to the legend of the 16 Sakdvipiya boys who came to

828 Cf. also INT. 4, 24.06: ¥deh FEFUT &, 32X T HaT |
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India holding Garuda’s body (cf. INT. 6, first interlocutor). In my opinion, based on looking at
websites and the latest magazine publications, the systems of gotras and puras have
intermingled and influenced each other. As the utility of this system derives from its
preservation of the non-incestuous exogamy practiced by these communities, the complete list
of gotras and puras is no longer useful once it is verified that the two potential spouses belong
to different groups.

5.1.11 Education and Professions

Based on their skills and specializations, the Sakdvipiya Brahmanas are traditionally
associated with certain professions. Nonetheless, these differ somewhat based on the precise
the geographical area and environment.

Being Brahmanas, they should be involved in literary matters (cf. INT. 1, 0.39), but in
Rajasthan some of them are involved in business or work for the government. In this region,
they used to be very good doctors and learned men, but nowadays the great majority of them
are priests who take care of the temple and the gods’ statues. In Bikaner, almost every temple
priest is a Sakdvipiya, but there is only one university professor in the community (namely one
of my interlocutors, professor of chemistry at Dungar College). In my interviewee’s opinion,
the problem lies in education: whereas Sakdvipiya people in Bihar are still well educated, in
Rajasthan the lack of education has led them to the vocation of temple priests (INT. 5, 4.31). In
any case, they have preserved their inclination towards astrology: even nowadays, they are very
good astrologers (INT. 5, 6.10; INT. 8, 4.31). In Bihar, the situation appears to be different:
many Sakdvipiyas are indeed involved in education (generally as university professors), but
they are especially prominent in the medical profession. In fact, almost all the members of my
host family in Patna were doctors, both men and women. They also told me that some of their
ancestors were astrologers, and the grandfather of the middle-aged sisters, in particular, had a

reputation in Patna for being able to foretell the future with striking precision.
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5.1.12 Iranian Elements

One of the most satisfactory parts of the interviews consisted in the spontaneous reference
to Iranian (or perhaps indeed Zoroastrians) influences by my interviewees. In particular, they
told me that ‘[...] Zoroastrians are considered to be part of the Sakdvipiya Brahmans. They
worship fire, no? The other visible god, like sun. You know Parsis? They are Zoroastrians. I
read they are Sakdvipiyas, too. Also the two gods, sun and fire, are close’ (INT. 2, 2.48). | tried
to ask him about any textual evidence for this identification, but he did not reply. In any case,
this claim is based on logical associations: since the two gods, sun and fire, who are the only
two visible gods, are very close and sometimes even identified with each other, the Fire
worshippers (i.e., the Zoroastrians) must be part of the Sakdvipiyas. Another interviewee told
me ‘also Jarathustra came from Sakdvipiya community’ (INT. 3, 1.14); | asked about the source
of this information, and he replied that according to Nathamal PANDE?*, Jarathustra belonged to
the community. Actually, 1 was not able to find this information in the works of that they gave
me. The spelling of the name of ZaraBustra in their version is almost identical to the original.
In the Bhavisya-purana (l. 129, 43), we find the figure of Jarasastra (also spelled ‘Jatasastra’
and ‘Jarasabda’), son of Agni, the god of fire, and the goddess Niksubha. Jarasastra is presented
as the progenitor of the Mihira race; the name clearly recalls that of ZaraBustra.®?® The
contemporary Sakdvipiya version adheres to the original, but given that the -z- is not preserved
in Indian languages, they render it as -j-; the fricative -6- becomes the retroflex -s-. The attempt
to link the two traditions is clear.

On the contrary, a very peculiar feature, attributable to the Iranian world, was described
with precision, but not linked to Iranian origins. One of my interlocutors in Bikaner casually
mentioned the avyariga. | have previously discussed the importance of this sacred girdle, an
icon of the Sakdvipiyas (Magas and Bhojakas) in ancient times (cf. Puranic literature and
paragraph 2.7). Showing me the sacred Brahmanical cordon of a priest (cf. 5.2), my host told
me that Sakdvipiyas should also wear another girdle, a feature that characterizes their
community: ‘[...] avyanga is found only in the Sakdvipiya community. (2.00) What is the
difference between avyanga and yajiiobhogi®®®? Avyarnga now is the point that now
scientifically as well as biologically the kid brings as develops. This is why avyang-samskar

has a fixed date. It is the eight year of the child. Avyarnga is always done in the eight year. Once

829 Cf. also PALLADINO 207?b.
830 Brahmanical common sacrificial cordon, worn on the right shoulder.
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you have completed the eight year, the avyarga is done, but this was only in the ancient times.
Now very few people are worried about that, even the Sakdvipiyas today are not worried about
that. So they are not going for that. And secondly, avyarnga is a hidden samskar; you are really
not going for the party, or for that, but the yajfiobhogi you use party, you celebrate it. But
avyanga is only between the kid and the sun. (3:17) The kid and the sun, only that two celebrate.
And thirdly is that avyanga, when we get ten ... around their waist, when they are ten around
their waist. Then the yajfiobhogi will be ... around ... [he points to his shoulder] [...]" (INT. 5,
Addendum on the Avyariga). This biological and ritual step in the child’s life exhibits some
interesting features: first, the name avyariga refers both to the girdle and to the ceremony during
which the girdle is conferred. Moreover, the sun god bestows the qualification of wearing this
peculiar ritual object in a private ceremony; this denotes an intimate relation between the sun
god and his favourite Brahmanas, the Sakdvipiyas. Finally, the manner of wearing it, namely
around the waist, is the same as that described in the Puranas and shown in the iconography of
the sun in the fifth to sixth centuries. | asked my interlocutor if he knew where this ceremony
came from; I told him that, in the Avesta, a ritual object with a very similar name is mentioned,
which then | spelled in Avestan. My impression is that Sakdvipiya people do not have any
information about Iranian customs and religious practices, but they claim to have Iranian origins
just for the sake of defining their own identity or in an attempt to justify their peculiar features.
In any case, this is an astonishing example of the continuation of a tradition from ancient times.
The Puranic texts mention and describe it, and some members of the contemporary communities
still celebrate it, even if fewer Sakdvipiyas people are aware of this tradition nowadays.

I also tried to ask directly about other peculiar ritual actions and objects described in the
Bhavisya-purana, like the patidana or the varsman (probably linked to Av. paiti.dana and
barasman), but | received no feedback, which suggested that the ritual objects described in the
Puranic texts are generally unknown. INT. 3: (15.06) ‘Do you have any other practice? | mean,
ritual practices ... For example, in ancient times, did the priests cover their mouths while reciting
or did they hold something in their hands?’ (15.21) ‘No, they didn’t. According to my

knowledge, only Jains cover their mouths in India.’
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5.1.13 Notable Figures

Finally, I would like to briefly discuss some notable figures from the Sakdvipiya community
who are held in great esteem by contemporary members.

Among the historical figures, Canakya, the administrator, poet, and charismatic figure, was
a Sakdvipiya according to my interlocutors (INT. 1, 15.41; INT. 2, 3.56; INT. 3, 11.51).
Varahamihira, the famous astrologer and astronomer, belonged to the community as well (cf.
INT. 1, 15.41; INT. 2, 4.07; INT. 3, 11.51; INT. 5, 10.11). According to one of my interviewees,
even the great mathematician Aryabhata was a Sakdvipiya (INT. 2, 3.38).

These are the well-known personalities of the past. In Udaipur, my hosts informed me®3! of
other persons who have been very important to their community; some of them are
mythological, others are historical figures. (INT. 3: 5.02): ‘Here is written the story of
Parthdhwan (?). He was a Sakdvipiya. There was a time in which people wanted to go and live
in Sirya-loka. Parthdhwan longed to enter Lord Siirya’s world, too. For this reason, the
practiced austerities for 300 years. The sun, satisfied with his worship, closed his eyes and
suddenly seven Brahmins came out, who could perform perfectly. Each one had two daughters
and two sons. [...] Then, Suryadvij. [...] (7.27) Then there was Vi§vamitr, who went to
Australia and started the community over there. [...] (11.51) You asked about the personalities
... Here they are written. There was Mahaysi Vasist, who was son of Lord sun. Then Canakya,
Varhahamihir, Mahakavi Magh, Mahakavi Vrand, Mongol Pandi ... Do you know him? He was
a freedom fighter. He was part of the army but he decided to rebel to the fact that they used pigs
and cows grass for the guns. After having left the army, he became a freedom fighter. And then
Maharaja Sindh Badhur.” Apparently, all these figures were involved in political activism,
intellectual life and royal power. They informed me that even nowadays the ruler of Ayodhya
is a Sakdvipiya (INT. 3, 0.23). Therefore, the glory of the Sakdvipiyas, asserted in various
disciplines since the Magavyakti, is still present in the form of some contemporary
personalities, who are the pride of today’s communities. One example is the poet Silavrata

Sharma, from Udaipur, affectionately called Silva ji (cf. INT. 3, 5.48 and paragraph 5.3).

81 They relied on PANDE*’s material.
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5.2 Visits

I travelled around Rajasthan from 20 October to 5 November. I visited the cities of Udaipur,
Jodhpur and Bikaner, meeting people from the local Sakadvipiya communities who could help
me find new information. | was welcomed in every house, and | am still very grateful to all the
people I had the opportunity to meet during my stay. Moreover, in Bikaner I had the opportunity
to get acquainted with the Sakadvipiya community for three entire days. Dr. B. Bhojak and her
husband took me to visit many temples and introduced me to many Sakadvipiya priests. As she
said (INT. 5, 3.35), in Bikaner there is a huge concentration of Sakadvipiya people; in the
neighbourhood of Kasauti Nath Siv Mandir, a temple once visited by Emperor Humayun®?, the
70% of the population is composed of Sakadvipiyas, and 90% of them are priests. They all have
a very good knowledge of astrology, and some of them are even professional astrologers.

On 4 and 5 November 2016 they took me to visit some temples. There are 51 temples in
Bikaner, most of them managed by Sakadvipiya priests. They are not only sun temples, but also
Saiva and Vaisnava temples. Sakadvipiya priests are considered the best in matters of worship,
and in Bikaner they are particularly famous for their care of the mandirs and their pija.

First, they took me to visit Devi Kund cemetery, where all the Rajputs and queens of Bikaner
have been buried. Formerly, it was the property of Sakadvipiya community. Sakadvipiya priests
used to be a constant presence at the court of Bikaner’s rulers. When we went to visit the mandir
nearby, my hosts showed me the Nandi Kund Sagar, a pond near the temple, pointing out the
fact that it had been built artificially by Sakadvipiya community. In the mandir, dedicated to
Siva and Kali, we met Mr. Sharma, a Sakadvipiya priest; his family has taken care of this temple
for 400 years. He showed me the pija and recited the mantras for Siva.

The next day we visited Nanaji-Nisaji temple, dedicated to Mataji. It is the most ancient
temple in Bikaner. There I had the opportunity to meet two other priests, Mr. Rajesh Sharma
and Mr. Suraj Sharma, whose family has looked after the mandir for 500 years. They are
Sakadvipiyas. We also went to Lakhsmi-NathjT Mandir; it is a complex of temples, 15 of which
belong to Sakadvipiya priests. There is also a small temple of the sun, which is actually the
oldest sun temple in Bikaner.

In any case, the most interesting place they took me was Siirya Mandir, a temple that the

Sakadvipiya community is building for Lord sun. It is in the ‘Sakadvipiya area’ of the city and

832 Humayun (1508-1566) was the second Moghul emperor. He ruled over the present territories of North India,
Pakistan and Afghanistan from 1531-1540 and again from 1555-1556.

179



many priests live nearby. Inside, there is a statue of the sun god with seven horses. On the top
of the cupola stands the sun symbol with a moustache, which is the typical icon of the sun |
found in Rajasthan. I asked Dr. B. Bhojak the reason why the sun is always represented with a

moustache in Rajasthan, but she was not able to answer.

Strya Mandir in Bikaner

On the way from Udaipur to Jodhpur, there is a very important sun temple for Sakadvipiya
Brahmanas, the Stirya Mandir in Ranakpur. This temple was first built in the thirteenth century
and then, after its destruction, rebuilt in the fifteenth century. It is a masterpiece of sculpture
and ornamentation. The central part is surrounded by a big sikhara; in front of the sun idol’s
abode, there is an octagonal mandapa, with carved pillars and sculpted toranas (arches). The
exterior of the mandir is decorated with sculptures of the sun god, seated on his chariot with his

seven rearing horses.
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Showing me an article about this temple

in the magazine Brahmand Cetna, my
interlocutor said, ‘This is Strya Mandir, and
the priest of this temple is also Sakdvipiya
Brahman. This is temple, this is stadium; in
festival time, people used to sit here and sun
rose always from here’ (INT. 5, 13.09). In
fact, in front of the mandir, there is a big
stadium, which can accommodate many
people during festivals.
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5.3 Literature

Today’s Sakadvipiya communities are very active and productive, at least those in
Rajasthan and Bihar. Middle-aged people in particular are doing their best to keep their tradition
alive. My hosts in Bikaner have published the international magazine Brahmand Cetna since
2010, and Dr. Bharti Bhojak is especially active in editing the issues. She got her Ph.D. in
Computational Mathematics and, being interested in astronomical calculation, she chanced
upon Varahamihira (cf. INT. 5, 13.09). From that moment on, she decided to cultivate the
knowledge of the past and traditions of her community, and founded the magazine. It is a
monthly magazine and its contents are varied; in each issue, there are some articles about the
Sakadvipiya tradition, as well as news and communications about the Bikaneri community,
wedding ads and obituaries. Some space is also given to letters, poems and messages. The
content of the articles is varied, and ranges from recipes to the value of the Sanskrit language.
For my purpose, it was useful to examine the topics of these articles to find out if they deal with
some topics unknown to me. Based on the period
of the year, they contain information about
festivities and explain the history of some
notable figures. | found articles on food items
(allowed and not allowed), on plants, on the
nagas, on the Magas and the Samba legend, on
Varahamira, on astrology and the planets, on
Bhojakas, on sun temples and mantras.

Therefore, the topics were not new to me, even if

they were obviously enriched with their own
perspective; in particular, the papers on Varahamihira and on historical matters have scientific
value, and they are furnished with a bibliography. This magazine is primary addressed to
Sakadvipiya people, with the purpose of teaching them about their own tradition and informing
them of the news about the Bikaneri community; however, being an international magazine, it
has the aim of spreading Sakadvipiya culture all over the world.

Other magazines are the Magabandhu, edited in RamcT1 (Jharkhanda), where there is a high
concentration of Sakadvipiya people (cf. INT. 5, 3.35), and the Sakdvipiva Brahman Bandhu,

edited in Bikaner as well. I do not know of the existence of any Bihari publications.
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Finally, yet importantly, new Sanskrit works have been born in the Sakadvipiya
environment. The previously mentioned Silavrata Sharma, “Silva jT°, is the author of the poem
Sri Siryastakam, a praise in honour of the sun god. The 85-year-old poet composed his work
in Sanskrit, and provided a Hindi translation as well. Such examples are significant firstly in
demonstrating that the Sanskrit lyric tradition is still alive, and secondly in highlighting the fact

that Sakadvipiyas are actually part of this living tradition.
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To take stock of the results of this ethnographic experience, | would like to quote HERZFELD
again: ‘[...] The circularity of this process [...] is the key to understanding history, not as a set of
referential data, but as something that people use to buttress their identity against the corrosive flow
of time’ (2001: 59). I think that this is the point of the Sakdvipiyas’ reinterpretation of their past:
they zealously try to preserve the peculiarities that lie in their history. They indeed want be part
of Hinduism, but they have different characteristics than other Brahmanas; they are justified by
ancient texts, legitimized by later poems and have enduring Iranian elements in their cult. The
continuation of their tradition is undeniable, and I think this preservation of their traditional
features is mostly due to their endogamous marriages. They had the opportunity to transmit
stories and ritual practices from one generation to the next, even if younger generations are no
longer interested in them. According to one of my interlocutors, “Young people are not
interested in these things. That’s why many people, also belonging to the community, they don’t
know anything and their information are not correct” (INT. 6, first interlocutor). He thinks that

even middle-aged Sakdvipiya people are not reliable when it comes to traditional matters. In
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any case, it is the natural tendency of traditions to slowly modify and maybe be replaced with
new ones, but the unusual feature, in this case, is that the traditions have being transmitted with
accuracy, with references to different textual sourcess, and completely forgotten by the new
generations. If this study had been carried out only 50 years ago, the details of the tradition
would have been even better preserved, and each person would have been able to tell the past
of their community. This is apparent from the stories my interlocutors told about their
grandfathers’ knowledge. Probably, in several generations, everything will be forgotten and
they will simply become Hinda Brahmanas; the mark of their peculiar past will be retained only
in their name.

Another interesting fact is that the members’ knowledge of their past depends on their level
of education and not on the nature of their activities: the learned members of the communities
in Rajasthan and Bihar actually know more about their tradition than the Rajasthani priests,
who are completely involved in religious matters, but have scant education. The only respect
in which the priests seem to adhere to tradition is their interest in and knowledge of astrology.
The divinatory art is generally the prerogative of the priests of ancient cults, but Sakdvipiyas
have specialized in this art, becoming the best in the field of astrology.

Finally, 1 would like to briefly discuss the differences between the communities in Rajasthan
and Bihar. They have different habits based on their geographic location; obviously, the
communities’ traditional customs have merged with regional ones. For example, Brahmanas
should be strictly vegetarian: in Rajasthan, as mentioned previously, they also avoid tamasic
food; in Bihar, they are not even vegetarian. The names change based on geography and the
local languages. In Bikaner, Rajasthan the majority of Sakdvipiyas are priests without any
education; in Bihar they are mostly doctors or professors. In this variegated scenario, different
versions of their history and customs merge. After all, ‘[...] truth claims are filtered through
differing interpretations of key cultural categories’®, and this can happen according to the
regional origin of the speakers. My question: is it possible that these dissimilarities
characterized the different textual traditions on their origins even in ancient times? | think this
is also a good point of departure in rethinking our approach to their history. Our tendency is to
try to find their unifying aspects and to collect the common data. Naturally, there are some
prominent features, nowadays and in the past, which have characterized the Sakdvipiya
tradition and identity; these features emerge against a landscape of incongruous traits, which

are as important as the shared ones. Moreover, the nature of Puranic literature, for example,

833 HERZFELD 2001: 67.
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may have allowed much integration over the centuries, and even if the Samba- and the
Bhavisya-puranas are generally considered northern works, they may have absorbed different
traits and textual traditions of the different northern areas. Therefore, when the narratives do
not agree, it does not necessary mean that there have been some errors in the transmission of

the data; moreover, this is valid for ancient times, too.
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Conclusion

This research has pointed out some new features of the Sakadvipiya Brahmanas. Even if it
IS not possible to trace a complete historical profile of this group, we have proof of their constant
presence on Indian soil over the centuries. Despite the lack of concrete evidence before the
second century A.D. (since we cannot put a date on when the mention of the Magas was inserted
into the Mahabhdrata and the Puranas), and no real proof that the Sakadvipiyas actually came
from the Iranian world, they were and still are convinced that they possess peculiar Iranian
features—to the extent that other sources, like the Buddhist ones, equate them with the Persians.
In fact, beside their association with Iran, there is no other indication of close-kin relationships
among the Magas in literature; for this reason, I think that this group, who pretended to come
from Iranian lands, simply assimilated to the Persians who were in rule at that time, i.e. the
Sasanians. In any case, this is very important for the affirmation and maintenance of the
Sakadvipiya tradition, i.e. that they have founded their identity on their Iranian peculiarities.
We cannot establish whether the Iranian and Mazdean features mentioned and described in the
Puranas came directly from Iranian culture, but they have certainly survived in the Sakadvipiya
tradition until the present day. The avyariga, which is probably their most distinctive element,
has characterized various aspects of their tradition (iconographical, ritual, linguistic,
mythological etc.), and let them maintain their unique identity, although they have assimilated
perfectly to Hinduism.

They clearly consider themselves Hindiis, and they actually have almost no knowledge of
Iranian religious and cultural practices, even though they claim to possess Iranian features and
to come from Iranian lands. Furthermore, the contemporary communities define Zoroastrians
as a sub-group of the Sakadvipiyas, even though they have only superficial knowledge about
the Zoroastrian cult (e.g., they know the name of Zarathustra and that Zoroastrians worship
fire).

Due to their avowed status as foreigners, and probably because of their ownership of land
given to them by northern rulers, they have not been universally recognized as Brahmanas.
Obviously, they do not consider themselves different from other Brahmanas in terms of their
main ritual practices, sacred knowledge and Hinda habits, but they have based their identity on
being outsiders. This is extraordinary, especially in the context of the Indian Brahmanical social

system, which is closed and rigidly linked to caste status.
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Sakadvipiyas are strictly endogamic and adhere to the gotra system for their marriage
policies. They indeed follow the typical rules of the Brahmanical class. In fact, even in the
Puranic myth, it is stated that in Sakadvipa, people were divided into four classes, which had
never mixed together (cf. SP. 26, 31b/Bh. I. 139, 74b: [...] na tesam samkarah kascid
varnasramakrtah kvacit //). Probably, this clarification was inserted into the text in order to
legitimize the Sakadvipiya Brahmanas within Indian society. Especially in later poems, the
attempts to bestow (even divine!) legitimacy on these Brahmanas is evident. There could have
been various reasons for this; in any case, we have a definite attestation of their presence in
northern India. We do not know their precise historical and geographical coordinates, but we
can presume that at a certain period, they were socially prominent and perhaps even influential
at court, to the extent that they had to justify their presence in India. Furthermore, as stated
previously, they were also believed to come from outside, probably from Iranian lands, exactly
like the northern rulers of India in the first centuries A.D.: the Sakas, Kusanas, Htinas, and later
the Persians themselves.

This is the answer to the first question | posed to myself at the beginning of my research on
the Sakadvipiyas: as a foreign cult, do they exhibit peculiar features, or have they been totally
absorbed by Hinduism over the centuries? Both answers are actually correct. Even though they
have completely integrated as Hindis—and perhaps were even the protagonists of the Saura
branch of Hinduism, at least so long as the sun cult survived independently in North India—
they still maintain their uniqueness. Today they are still the main sun-worshippers in the
northern regions, but they also specialize in the pija of other divinities (especially Siva and
Durga). They have normalized their peculiarity, lending their distinctive features to the sun cult
as well.

The second question addressed their origin: did they really come from outside India, perhaps
from Iranian lands? Everything—from their calendar, explained by Varahamihira, to the lexical
elements contained in the Puranas—suggests that they had genuine connections with Iranian
lands in the past. In any case, nowadays the Sakadvipiyas, or at least the majority of them, are
convinced that they have Iranian origins. Even if this is a case of invention of tradition, we may
presume that the process had already taken place in ancient times, since this ‘invention’ dates
back at least to the first centuries A.D. (taking into account that Ptolemy mentions the Magas
—and that the name ‘Maga’ itself recalls Iranian roots—in the second century). We have
discussed the fact that, even in later texts like the Magavyakti, even if there is no clear
etymological connection with Old Iranian roots, there is still a strong connection with the

modern Iranian world. Their origin, their sun worship and peculiar objects like the avyariga are

188



the core of their identity; in this sense, even if they are not historically accurate, they actually
do represent their past.

My third question centered on the possibility of establishing the historical background of
their alleged migration and their presence on Indian soil. We have already anticipated the
complexity of reconstructing their history, especially because of the scarcity of sources.
Moreover, we cannot be sure about the dating of the Puranic texts; even the late poems
containing declarations of authorship are not completely reliable. We have very little
information for establishing a historical context, and even the sources we have offer insufficient
content for reconstructing the contemporary historical events. For this reason, if no new
information or evidence emerges, | fear that we will never be able to obtain a complete historical
profile of this community. Nevertheless, their continuous presence throughout the centuries is
documented and undeniable. Perhaps it is more appropriate to talk about a history of
Sakadvipiya religious tradition and customs that have been preserved since ancient times.
Unfortunately, new generations of Sakadvipiyas are no longer interested in their customs, and
they have no knowledge of their history; the risk is that, in fifty years, the only remnant of their

tradition will be their names.

A general overview of the Sakadvipiya cult and its history, including all the sources, may
distract us from paying due attention to the details and context of each text. On the other hand,
adopting a multi-faceted approach focused on details means risking an overarching purpose and
cohesion—Ilike the well-known Buddbhist story of the blind men touching the elephant (Sutta-
pitaka, Udana VI, 4, 66-69), each of whom imagine the animal’s complete appearance based
solely on the one part of his body they were touching. These opposing, but valid approaches
can be reconciled if the research remains focused on the continuity of the elements of the
Sakadvipiya tradition. Working on all the sources that mention the Sakadvipiyas, even if we
cannot date them with precision, maintains the continuity and the traces of their presence over
the centuries; moreover, the analysis of the details reinforce how the central elements of their
cult and legendary migration have been transmitted up to the present day. Operating
simultaneously on both a general and a specific level allows us to draw a complete picture of
their customs, which—while it is perhaps not historically precise, even if we are able to roughly
establish the historical context of the various sources—speaks to a long-term continuity.

The results of this research reveal a nuanced tradition, rich in diverse elements, from

Mit(h)raic cult to traditional Hindu features intermingled with Iranian elements. Perhaps
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because of these peculiarities, the fascinating Sakadvipiya tradition has survived until the

present; the hope is that, propelled by its unique features, it can last into the future.
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APPENDIX A

List of Names and Ritual Objects in Néryosangh’s Sanskrit Translation of
the Yasna (based on SPIEGEL 1861)8%

I
2: hormijdat / 43: hormijdasya
6: agnim hormijdasya (12)
9: nimantrayami sampurnayami // mihiram nivasitaranyam sahasrakarnam dasasahasralocanam
uktanamanam iajdam / kila nama anaya dinya uktamaste // anandam nirbhayatvam asvadamca
/ sa iajdasya ye manusya khadyasya svadam jananti //
17: jarathustrotimanamnimca punyatmanim punyagurvim 19: vijayamca hormijdadattam
33: ye santi punyasya yat utkristataram hormijdena $iksapitah / jarathustraya // jarathustrenaca
proktah / antar asmin jagati //
34: hormijdena srstah //
majdadattah (39) / majdadattan (39, 41) / majdadattam (41, 43) / majdadattam (42)
40: jarathustriyam
65: prabravimi majdaisnim jarathustriyam vibhinnadevam hormijdasya nyayavatim /

I
baresmanam samihe ijisnau (2) / pranam samam baresmanena samihe ijisnau (4)// baresmanam
samam pranena samihe ijisnau (5) // enam pranam enamca baresmanam samihe ijisnau (6) //
tam baresmanam enamca pranam samihe ijisnau (7) // samam pranena enam baresmanam
samihe ijisnau (8) // enam baresmam samam pranena samam aibianghena punyena
parigrathitam samihe ijisnau (9) // anena pranena baresmanenaca svaminam mahajfianinam
punyatmanam punyagurum samihe ijisnau (10) //
15: anena pranena baresmanenaca mihiram nivasitaranyam sahasrakarnam dasasahasralocanam
uktanamanam iajdam samihe ijisnau /
anena pranena baresmanenaca... (16, 18, 19, 21, 23, 25, 26, 28, 31, 34, 36, 37, 38, 39, 40, 41,
42,44, 46, 47, 48, 49, 50,54, 57, 58, 59, 60, 61, 62)
majdadattah (22, 49) / majdadattan (49, 54) / majdadattam (54, 57) / majdadattam (55, 56, 57)
24: jarathustrotemanamnimca punyatmanim punyagurvim samihe ijisnau
25: hormijdadattam
43: ...hormijdena... / jarathustraya // jarathustrenaca proktah /
44: anena pranena baresmanenaca svaminam mihiram mahattaram anasvaram punyatmanam
samthe ijisnau //
45: taras(ca) candramca siliryamca // vanaspatin ye upari baresmane mihiram sarvesam
gramanam rajanam samthe ijisnau//
52: jarathustriyam
59: hormijdam

i
1: baresmanena upari samnihitena samam pranena hauanasamdhyayah gurutaya / sammitena
baresmadanopari //
4: §roda- ... (61: Srosasya)
5: himamca prahiimamca samihe ijisnau (= in 62) / himam prahiimiyamityarthah //
6: jarathustrasya spitamaputrasya (jarathusstrasya / $pitama) (= 62)
9: himam samthe ijisnau //

84 | did not follow SPIEGEL’s transcription; | adopted the IAST one.
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10: apam [...] majdadattanam (14)

11: udakam hiimiyam samthe ijisnau //

15: enam baresmanam samam pranena samam aivianghanena punyena parigrahitam samihe
ijisnau //

68 — 70: prabravimi majdaiasnim / [...] yatha ahuramajdabjilasah / [...] ahuramajdasya /

v
2: enam htumamca [...] // baresmanamca [...] // hiimamca prahimamca / himam
prahiimiyamityarthah

4: $rosasyaca [...] (= 50) // agne$ca hormijdasya
51: jarathustrasya aspatamaputrasya
56: [...] hormijdasyarthe // [...] hormijdo

\Y/
6: [...] mitritamaste

VI
6: mihiram nivasitaranyam sahasrakarnam dasasahasralocanam uktanamanam iajadam /
14: [...] majdadattam [...]
16: jarathustrotemanamnimea |...]
17: hormijdadattamca
20: srosam
21: rasnam $uddham 3 // satyapatim asya rasna iti namata suddhataca satyataca //
35: ...hormijdena [...] jarathustrenaca
36: svaminam mihiram mahattaram anas§varam punyatmanam a // tara$ca candram(ca)
sliryamca // vanaspatin ye upari baresmane mihiram sarvesam gramanam rajanam a//
40: majdadattah (x 2) / majdadattan (= 45)
43: nyayam jarathustriyam a /
44: majdaiasnim
45: majdadattam (= 47)
46: majdadattam (x 2) (= 47)
49: hormijdamca
51: sro$am
52: himamca prahtimamca a // jarathustrasya spitamaputrasya [...]

Vil
1: §rosasya (= 52)
2: punyena dadami hiimamca prahiimamca (= 53) / himam prahtimiyamityarthah //
sanmanakritya jarathustrasya spitamaputrasya punyatmakavriddheh (= 53) //
4: punyena dadami hiimam // majdadattanam (=7)
5: punyena dadami apah hiimtyah //
8: punyena dadami enamca baresmanam samam pranena samam aivianghanena punyena
parigrathitam
58: hormijdasya
59: ahuramajda
68: hiimamca prahiimamca a //

VIl
1: himamca prahiimamca samidhamca gandhamca //
3: hiimasyaca // [...] punyatmanasca jarathustrasya //
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5: he dine majdaiasni //

6: yah tetsu majdatasnesu majdatasnim briite punyasamriddhyo jivet /
9: ...majdaiasnebhyah...

10: ahuramajda

15: jarathustrah

16: ...ahurmijdiya jarathustriya

IX humastimasya miulam
(hiimasya ...)
1: [...] himah upeyivan jarathustram /
3. ...jarathustrah... / aho iastau na prak babhtiva purahprakatatvat asau parijhiatavan yat hiimo
'vam sameti yadica samagato 'bhiit enam prastum samthata mithro zayat zarathustrem tat
parisphutameva yadyenam sammaryavan iti hetoh yat samayah samam iajadaih prabhiitairasit
tasya iajadasca prakatatara asan iyam prakritiSca komalabhit asau abhipsitatvat samam hiimena
uccairbabhase //
5: hiimo ... hiimena
6: aham asmi jarathustra himo muktiman daramyityuh //
7: spitama
9: tam abhasata jarathustro namo htimaya //
10: hima (21, 28, 40, 64, 65, 66, 67, 68, 69, 78, 83, 94, 96, 98, 100, 102, 103)
11: himo (22, 29, 41) 72: hiimah (73)
27: ..ahurem mazdanm.. ..hormijdasya..
43: . jarathustra..(44, 46) ..hormijdanyayf..
48: tam abhasata jarathustro namo hiimaya //
49: uttamo hiimah sudanam / [...] himah satyadanah /
71: himastesam [...]
74: hiimastabhyascit [...]
75: hiimastamscit |[...]
80: hormijdah
81: prakristam idam tubhyam hormijdo 'dat praktanam aivianghanatam tararacitam
paralokaghatitam uttamam dinim majdaiasnim / asya aivianghanatvam idam yat yatha kustl
samam manusyena aikikrita diniSca evam samam htimena aikikrita asyah aikikritatvam idam
yat yavat hiimam na khadati dinya suniscito na bhavati hiimakhadanakaryam antarijisnau aste
I
X
2: §roso
3: antarasmin grihe yat hormijdiyam yat hiimasya muktijananeh /
7: huma
8: huma (= 10, 14 x 2, 23, 31-32, 38, 41, 56)
13: hiimah (= 22)
16: hiimam (= 21)
19: hiimasya (= 20, 44)
25: prakristam te pratikaromi mitratvam stutikritimca / kila te mitram bhavami staumica / yatah
mitram stutikaram uttamam adadam ityabhasata svami mahajiiani yam punyat utkristataram /
kilaham dinivahakasya $akta bhavitum //
35: namo hiimaya (= 36)
43: himlyamca
44: himadrtinam
52: tam abhasata jarathustro yat namo hiimaya majdadattaya uttamo hiimo majdadatto namo
hiimaya / [...]
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53: hiiman

Hiimam suvarnabham unnatam a // hiimam phrasmem vriddhidam bhiisambhiiteh a / hiimam
diramrityum a // vis$van hiiman a // jarathustrasya spitamaputrasya iha punyatmano punyamca
vriddhimca a //

Xl
2: gaus$ca asvasca htimasca //
11: hiimah (= 15)
16: hiima (= 20, 25, 26, 27)... ahurmajdam
17: ahuramajdah
20: ... himotsavah
21: himo
23: tam abhasata jarathustro yat namo hiimaya uttamo hiimo majdadatto namo hiimaya (= 26)

I

X1
1: [...] prabravimi majdatasnim jarathustriyam vibhinnadevam hormijdanyayavatim/ [...]
3: hormijdasya
8: majdaiasnanam (= 12)
18: jarathustram
19 .. hormijdat jarathustrah (= 21) /
20: jarathustro
22: ... majdaiasno (= 25) jarathustriya.h .. jarathustrah /
24: jarathustrasya
25: majdaiasnim (= 27) jarathustriyam prakasayami /
28: ... hormijdiya jarathustriya /
29: hormijdasya // ... majdaiasnya ...

4\
2: ... majdaiasnim ...
gurum agnau bravimi yatah tasya vapusti abhyagato 'sti //
7: ... majdaiasnya ... (-h: 9)
19: jarathustrasya spitamaputrasya |[...]
... majdaiasnyah /

XV
5: ... baresmanenaca ...

XVI
3: ... uttamayah majdaiasnyah //

XVII
1: ahuramajdam punyatmakam punyagurum a //
3: jarathustram punyatmakam punyagurum a //
7: jarathustrasya punyamano vriddhim a //
8: jarathustrasya uktim a //
9: jarathustrasya dinim a //
10: jarathustrasya abhilasam nyayamca a //
21: ... majdadattaly ...
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22: stiryam ...

27: mihiram nivasitaranyam a / maitripatim //
28: §rosam punyatmakam a / adesapatim //
29: rasnam $uddham 2 / satyapatim //

31: ... hormijdadattam ...

34: ...ahuramajdam ...

35: majdaiasnim ...

46: ... devadattasya ...

54: ... ahuramajda //

63: ... hormijdasya ...

69: ... majdadattam ...

72: ... jarathustrotimanamca //

XIX
1: apricchat jarathustrah ahuramajdat // ahuramajda... ahuramajdah ... ahuramajdata ...
ahuramajdasthanam ... ahurmajdasya ...
2: kimcit vacah asit ahuramajda // [...]
3: ... majdadattayah ...
4: tam abravit ahuramajdah // ... spitama jarathustra (= 6, 9, 12) [...]
20: ... slryasya ...
23: ... hormijdaya / (x 2, = 35)
29: ... hormijdasya ... / ... hormijdamanah ... //
31: yah hormijdaya sujivanih / ... hormijdasya ... (=34 x 2, 37)
34: ... hormijdah ... (=35, 38)
36: yatha mitram spitamaya paficanyayibhiitah / kila paficasu nyayesu madhye bhitah //
44: etacca vaco majdoktam /
50: ... jarathustrah ... (= 52)
51: ... jarathustriyat // ... jarathustriye //

XX
1: ... hormijdasya // (= 7)

XXI1
1: ... jarathustrasya ...
4: tam uvaca hormijdah // [...]
8: ... hormijdah ...

XX11
1: baresmanena ...
2: imam hiimam punyena uccairdattam / [...]
5: ... himamatah ...
6: apam uttamanam apah hiimiyah //[...]
8: ... baresmanim ... // ...majdaiasnyah //
11: ... majdadattal ...
12: ... §rosasyaca ...
13-14: ... hiimam... // ...majdadattah... / ...sro$adriinena... // imam hiimam punyena uccairdattam
/
23: ...majdadattah... (= 31)
25: mihiro nivasitaranyah / [...]
26: stiryo 'marah tejasvi vegavadasvah //
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28: ...majdadatta... majdaiasni //
29: ...jarathustriyam / ...majdaiasnamim/ [...]

XXV
1: svaminam mahajiianinam hiime abhimantrayami //
2: imam hiimamca miajdamca / bhojanadanam // [...] baresmanamca punyena parigrathitam //
[...]
5: ..htimamatah ...
6: apam uttamanam apasca hiimiyah //
8: ...baresmanim... uttamayah majdaiasnyah //
10: [...] visvasca vibhutth majdadattah punyat prakatah //
12: $rosasya punyatmanah / [...] agne$ca hormijdasya // [...]
13: [...] jarathustrasya spitamaputrasya punyatmano vriddheh... //
15-23: imam hiimamca miajdamca (yavat) vi§vasca vibhutth majdadattah punyat prakatah //
30: ... $Srosadrine...

XXV
2: imam himam punyena uccairdattam a / [...]
5: ..htimamatah...
6: apam uttamanam apasca humiyah a //
9: ...baresmanim... // ...majdaiasnyah /
11: ...majdadattah...

XXVI
2: ...jarathus$trotim(an)amca //
3: ...ahurmajdat //
6: ...hormijdat...

10: ...jarathustrasya...
15: jarathustrasya spitamaputrasya...
17: jarathustraputrasya...

XVIII
...jarathustra(h) /
1: ...hormijdasya... (= 4b)
5b: ...§roanaparijieyam /
6b: ...jarathustro...
8: ...saha mitrayamah /

XXIX
2: ...hormijda...
5: ...hormijdasya...
5b: ...hormijdaya...
8: ...jarathustrah spitamaputrah //
Ob: ...jarathustraya... (= 9c)
10c: [...] jarathustro / [...]

MILLS 1912: v. 6: asurah(-o0), mahadedh (= Ahura Mazda)
v. 8b: jarateustrah(-s), spitamah(-6s) (= Zarathustra)
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XXX
1b: ...hormijdasya/ [...] (= 4c, 8c)
3:[...] hormijdah... (= 3c, 4b)
5c: ...hormijdaya... (x 2)
10c: hormijdeca dharmeca/ [...]

XXXI
2b: ...hormijdasya... (x 2; = 6b)
2c¢: hormijdat... hormijdacca...
6¢c: hormijdiyam... (= 19)
14b: [...] hormijdaya ...
21c: [...] yo nijasya adriS§yamiirteh karmana mitram //

—t~ =

XXXII
2C: ...mitrayami...
4b: vadatam devamitratvam uttamam sidayati manah /[...]
5b: ...-deva-...
12c: ...mitratara...

XXX
2c: ...mitrataya... (=10b)
5: ...8rosa...

10c: ...mitrataya...
13b: ...ahuramajdasya..
14: ... jarathustro ...
14b: ...ahuramajdaya...

XXXIV
4: ...ahuramajda...
4c: ...ahuramajdah...

XXXVI
16: tatra yatra siirya uktah / [...]

XXXIX
1: ... hormijdah //

XLI
12: ...ahuramajda // (= 14)
22:[...] mihiram iajdam //
23: hormijdamca jarathustramca a...
24: ...majdadattam...
30: himamca...
31: hiimam...
32: himam diramgityum a //

XLII

...hormijdasya... jarathustrasya... (= 1e, 3e, 8¢, e, 11e, 14e, 16e)
2e: ...jarathustrasya... (= 4e, 5e, 6e, 7e, 10e, 12¢, 13¢, 15¢)
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3d: [...] hormijdah // (= 9c¢, 10e)

8 : ...jarathustro... (= 16)

8c: ...hormijdasya...

12d: $rosah punyatma gustaspah mahadatra jarathustrena sammisrah //
14: yo naraya mitraya visistajiianine labham dadati / [...]

14d: ...hormijda jarathustram...

16: ...mitrayami // (x 2, = 16b, ¢)

XL
lc: ...mitro...
1d: evam vayam punyena mitram dadamah sahakartaram / [...]
le, clos.: ... jarathustrasya...hormijdasya... jarathustrasya... clos.ura (= 8e clos., 9e clos.)
2¢: [...] bhuvanadvaye 'pi mitro mahajnaninah /
2e clos.: ... jarathustrasya (= 3e, 4e clos., 5e clos., 6e clos., 7e clos., 10d clos., 11e clos., 12e
clos., 13e clos., 14e clos., 15e clos., 17e clos., 19e clos.)
3c: (kah) stirasya tarakanamca dadau padavim / [...] -candra
Se: ...Sosiosah...
9d: ...hormijdasya...
16d: ...srosasya...
16e: ...5a0Siosasya ...
16e clos.: ...jarathustrasya.. hormijdasya
18d: ...majda..
19b: [...] jarathustrapratimaya //
20d clos.: ...hormijdasya // (= 20e clos.)

XLIV
1c: ...hormijdo... (= 4b)
le clos.: ...jarathustrasia... hormijdasya (= 6e clos.)
2b: ...hormijdah...
2e clos.: ...jarathustrasya // (= 3e clos., 4e clos., 5e clos., 7e clos., 8e clos., 9e clos., 10e clos.,
1leclos.)
3: ...hormijdasya... (= 4, 6b, 7, 8d)
4e: sarvajnanini hormijdiya/[...]
5c: ...srosaya... (x2)
5e: ...hormijde /
8b: ...hormijdat // (= 9b)
9c: hormijdarajyam samacarabdhih asmabhyam dehi hormijda //
11e: mitro bhrata pita va hormijdah //

XLV
1:[...] hormijdah Sisyaih / [...] (= 8e)
le clos.: ...jarathustrasya // (= 2e clos., 3e clos., 4e clos., 6e clos., 7e clos., 8e clos., 9e clos.,
10e, 10e clos., 11e clos., 12e clos.,13e clos. x2, 14e clos., 16e clos., 17e clos.)
Sb: ...mitrataya ... ...maitrivan //
5e clos.: ..jarathustrasya... hormijdasya //
6e: ...hormijdasya/ ...§aosiosah... (= 15d clos., 18e clos.)
10c: [...] mahyam jarathustraya // [...]
13: ...spitamanvayaya jarathustraya...
14a.b.: jarathustra kaste muktatma mitro mahata mahattvena / [...]
14e: ...spitamat...
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15: ...§pitamayah //

15d: ...hormijdah //

17c: ...sroSadaksinadanena //
19b: jarathustrasya... (x2)

XLVI

1d clos.: ...hormijdasya //

2d clos.: ...jarathustrasya //

3d clos.: ...jarathustrasya...hormijdasya // (= 4d clos., 5d clos.)
XLVII

lIc: ...devanam...

4c: ...mitratvam...

5d: ...jarathustro...

7d: ...hormijdasya //

XLVII
3d: ...mitratam...
5d: ...hormijda /
12: ...jarathustro...

XLIX
6b: mitratam... jarathustro...
7:[...] mitrasya...
10c: ...stiryah...
11d: .. jarathustro...

L
11: ko mitrah spitamajarathustrasya naranam madhye svamin //
12b: yat jarathustrah spitamano 'ham pramudito 'smi //
12¢: ayam me jatisatakale pracarati mitratam //

14: ...mitrasya...
15: ...jarathustro...
17: mitro...

19: ...spitamanasyaca...
20: ...mitratvam...

LI
14: ...ahuramajdasya...

LIl
1: ...jarathustrasya/[...]
1b: spitamanasya...
2c: ...jarathustraspitamanasya...
3b: ...jarathustrena //
7d: ...mitratvam...

LIII
1: ...jarathustriyabhyah //
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LVI
srosasya... ...yathahuramajdabhilasah / [...] ...jarathustriyam... hormijdanyayavatim / [...]
1: §rosam...
5:[...] srosat //
7: ...8rosa...
8: §rosam... (= 10)
9: ...srosat //
10: ...hormijdam...
12: ...jarathustrasya...

ADDENDA
2
2: ...baresma...
3
2: ...spitamaputro...jarathustra //
6
3: ...majdatasnanam...
5:...srosah...
8
2: ...htimam...
5:...htmah //
10
2:[...] $rosah pracaret/ [...]
3:...$rosah... (= 8)
4: ...hormijdasya...
13
5:..¢rosah... (=6x2,7)
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APPENDIX B

Names in the Magavyakti (alphabetical order)
aditya — Edgerton: p. 93, m., the gotra name of Sakyamuni’s family
S—P 355: adit(i)ya-

ara — T. Prakrit: ara-, °ad, 1295 : ara-, pronominal stem in arat ‘from a distance’;

[T. Oriya: ara- 189, 643, 644, 2330; T. Dameli: ara 14060; T. Shumashti: ara 1111; T. Kashmiri:
ara 14059; T. Sindhi: ara 1313;]

Prakrit Proper Names: pag 88: Ara: one of the six Mahaniraya abodes of the fourth hell.
Worterbuch: ara, ts. Ahle.

Pischel: ara, 165

ardha-magadhi kosa: ara 1. this world 2. world, worldly existence 3. householdership 4. a
certain division of the 4th hell-region

ardha-magadhi kosa V: p 177: ara 1. Of the first 2. The planet Mars

Mylius: ara pag. 135: m 1. Erdenwelt, Menschenwelt 2. Hausvater-Dasein 3. Jin Myth eine
Statte in der vierten Hollenregion

Edgerton: ara, p. 102, nt., the hither or nearer side or part.

V.: ara, ara 523; ara np; M. ipnb: Ara- 18;

arka: S—P p 71: arka-

mandala — T.Pali: mandala- 9742; T. Oriya: mandala 9742 : “circle, disc of sun or moon’.
Worterbuch: pag. 135: mandala, ts Kreis.

Mylius P: pag. 278 Kreis, Ring

S—P 452: mandala-

A

aday1 — ardha-magadhi kosa: adaya ‘cruel, hard-hearted, merciless’
adaiara — T.Prakrit: adai 232 : : *adati ‘eats’;

ayodhyara — P1: Ayojjha (Ayodhya) pag. 165;
Prakrit Proper Names, pag. 58: Ayojjha (Ayodhya) see Aojjha: Principal city of Kosala.
Mylius P: pag. 60 ayojjha (ayodhya) adj unbekampfbar, unbezwinglich

arihasi / arihasia — Worterbuch: pag. 92: ariha, arha wert mah’; arihai, Varh sollen.
ardha-magadhi kosa: ariha ‘price, cost, value’

Mylius: ariha pag. 98 1. <arh:, arihai, arihati fahig sein, wert sein, wiirdig sein, taugen 2. Adj
<arha: moralisch verdienend, wiirdig 3. m <argha: Wert, Preis

avadhiara: Mylius P: pag. 64: 3 ps aor von vadhati

avadhy — Prakrit Proper Names: pag. 67: Avajjha (Avadhya) Capital of the Gamdhila district
in the Mahavideha (Sthanaga 637, Jambidvipaprajhapti 102).

Edgerton: avadhya, p.72: adj., ep. of silpa, art
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U

uravara / uruvara — T. Lahnda: urvar 810: *avarapara- ‘on this side of the river’

Mylius: ura pag. 168 n <uras: Brust

Mylius P: pag. 107 m n ved. uras Brust

V.: ura, uwra, Scharz, 515

Ta: p 128 ura

uru — T.Pali: 2353; — T.Prakrit: uru- 2353 : uru- ‘wide’; [T. Prasun: urii 10576, 10805, urti
6636; T. Sindhi: uru 2350;]

VV: uru pag. 53

ardha-magadhi kosa: uru ‘extensive vast’

Muylius: uru pag. 169 adj <uru: groB, breit, weit

Mylius P: pag. 107 <ved uru: 1. Adj (auch urunda) weit, groBrdumig 2. f. Erde, Erdboden
S—P: 781: uru-

ulla — T. Prakrit: ulla- 2057: udra- ‘wet’, 2559: d6lla- ‘debt’
Pischel: ulla, 111

ardha-magadhi kosa: ulla ‘wet, damp’

ardha-magadhi kosa V: pag. 699 ulla ‘debt’

Mylius: ulla pag. 169 adj 1. feucht, nass 2. Pflanze - griin
Edgerton: pag. 148: adj., wet; fresh, new.

S—P 473: ulla-

ullarka

E

e — T. Bengali: e 2530 : : €sa ‘this’ ; T. Oriya: e [2462], 2530; T. Gujarati: 2530, (10391 : ya-
nom.pl.m); T. Lahnda: e 2530; T. Panjabi: e 2530

ardha-magadhi kosa: e 1. A vocative interjection 2. This, in this way.

Mylius: e pag. 181 1.<a-i: kommen, ankommen 2. <e: Interj 3. Avd <evam: auf diese Weise,
SO

Guj: pag. 30: adj. that

S-P792:e

esiara — [T. Marathi: &1 911 : : asiti ‘eighty’; T. Pashai 81215 : : *ati§odhi- ‘broom’]

(P1: Esika: A country in Jambudipa, pag 459)

Mylius: esi pag. 186 adj <esin: suchend, wiinschend

Al

aiara — Worterbuch: pag. 87: ai° - ati, sehr )
Mylius: aiara pag. 15: m <aticara: Jin (unabsichtliches) Vergehen, Ubertretung

O

oni: Mylius P: pag. 115 m <vgl ved oni: anvertrautes Gut
S—P 666: oni-
onipura

omnaniara
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ondari
K

kajjha — T. Pali: khajja (ka)-, 3872 : khadya- ‘solid food’; kajjala-,2622; — T. Prakrit: kajja-
3078 : karya- ‘action,duty’

Worterbuch: pag. 100: kajja, karya n. Geschéft, Sache.

ardha-magadhi kosa: kajja ‘a deed, an action, an aim, a purpose, a duty’

Mylius: kajja pag. 196 <karya:

kattha — T. Pali: kattha- 3449 : krsta- ‘ploughed’, 2978 : kasta- ‘bad, useless’, 3120 : kastha-
‘wood’; katthati- 2700; — T. Prakrit: katthai 2700, kattha-2978, 3120, 3449;

Worterbuch: pag. 101: kattha, kva wo, wohin?

Pischel: kattha, 293: kurta.

ardha-magadhi kosa: kattha ‘to say, to tell’ / where, on what side / (Nava and other scriptures)
including stories and historical matter

ardha-magadhi kosa V: pag. 228: kattha 1. From where; Whence 2. A kind of vegetation
Mylius: kattha pag. 201 1. Pron interr <kutra: wo?, wohin? 2. Adj <kathya: sagbar, erzéhlbar 3
(I) <kath:, katthai sagen, erzdhlen

Mylius P: pag. 126 wo? wohin?

kapattha

kapittha — T. Pali: kapittha-, 2749 : kapittha- ‘the tree Feronia elephantum’;

P1: Kapittha: a village near Cittalapabbata-vihara, the residence of Phussadeva.
ardha-magadhi kosa: kapittha ‘the wood-apple tree’

Mylius: kapittha pag. 201 n <kapittha: Name des Baumes Feronia elephantum

Mylius P: = kapittha pag. 129 1. Bot Feronia elephantum 2. n Frucht von Feronia elephantum
Edgerton: pag. 167: m., the wood-apple tree and nt. its fruits.

S—P 202: kapittha-

kapitthaka — S—P 14: kapitthaka-

kunda — T. Pali: kunda- 3265 : kunda- ‘son of a woman during husband’s life by another man’;
T. Oriya: kunda 3264 : kunda- ‘bowl, waterpot’; T. Hindi: kunda 3265 : ‘son born in adultery’;
T. Sindhi: kunda 3898 : *khunta- ‘corner’; T. Lahnda: kunda 3260 : *kunta- ‘a bullock whose
horns have been turned’

P1: A yakkha who once inhabited a forest, called Kundadhana after him.

Mylius P: kunda pag. 142 adj gekrimmt

Edgerton: pag. 185: adj, dull, blunt; mutilated.

S—P 71: kundarka

S—P 581: kunda-

kurapica — Prakrit Proper Names: pag. 191: Kura see Kuru: two sub-regions of this name in
Mahavideha of Jambuddiva, Uttarakuru and Devakuru, situated on the north and south of mount
Mamdara respectively.

ardha-magadhi kosa: kura ‘a particular region in Akarma bhumi’

kurayica — M.o: *kuraica- 11.1.7.3.8;

Z: 340: Kyrus

Ta: p 234, *kuraica-

kuraiara — T.Oriya: kurai 3229 : kutaja- ‘the tree Wrightia antidysenterica’
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kona — T. Pali: kona- 3504 : kona- ‘corner, angle’; — T.Prakrit: =

S—P 147: kona-

konarka — T. Bengali: kona 3504; T. Oriya: =; T. Panjabi: =

ardha-magadhi kosa: kona ‘the key-note of a musical instrument’

ardha-magadhi kosa V: pag. 724: kona 1. Dark, black 2. A stick

Mylius: kona pag. 231 m <kona: 1. Keule, Kniippel, Stock 2. Mus. Bogen 3. Ecke, Winkel
Mylius P: pag. 146 1. Ecke 2. Stock

S—P 71: konarka-

KH

khajuraha — T. Pali: khajju- 3827;_T. Prakrit: khajjtira-,°r7, 3828; T. Oriya: khajura / khajura
3828; T. Gujarati: khajur 3828; T. Marathi: khajura 3829; T. Lahnda: khajtr 3828; T. Panjabi:

khajuraia — T. Gujarati: khajuri 3827, 3828; T. Sindhi: khajtiri 3828; T. Kumauni: khajtir 3828;
T. Nepali: khajur 3828, khajuri 3830, khajuro 3829

3827 : kharju- °ju ‘itching, scratching, scab’ — 3828 : kharjura- ‘the date-palm Phoenix
sylvestris’, khajju- ‘a particular tree’— 3829 : kharjiiraka- ‘scorpion’, khajuro ‘centipede’— 3830
: kharjurika- ‘a sweetmeat’, khajuri ‘a partic. kind of sweetmeat’

Guj: pag. 41 <kho ju.ro>: neut. a date fruit

khandasiipa — T. Pali: khanda- 3792, 3800; T. Oriya: khanda 3800; T. Bihari: khanda 3792,
3801; T. Hindi: khanda 3792; T. Pashai: khanda 3792; T. Gawar-bati: khanda 3792; T. Panjabi:
khanda 3793

3792 : khanda- ‘broken, piece’ / ‘hill, mountain pass, hill pasture’— 3793 : *khandaka- ‘sword’
— 3800 : khandu- ‘sugar’, khanda- ‘lump-sugar’— 3801 : khandu- ‘cloth’

Worterbuch: pag. 104: khanda, ts. Stiick, Teil

Mylius P: khanda pag. 148 skr = 1. Adj liickenhaft, mangelhaft 2. m n Stick(en), Teil

S—P 289: stpa-

khantakara — S—P: p 407 kandakara
khantavara

khanasupa — S.W.: yavo 301; J: xanas, 169;
khanetu
khanedvara

G

gandarka — T. Pali: ganda- 3998 : ganda- ‘joint of plant’, m ‘stalk’, 3999 : ganda- ‘cheek’; T.
Oriya: ganda 4000 : ganda- ‘rhinoceros’, 4001 : gandaka- ‘four cowries’; T.Bihari: ganda 3998;
T. Marathi: ganda 4001; T. Hindi: ganda 4001; T. Panjabi: =

Worterbuch: pag. 106: ganda, vana.

Mylius P: ganda pag. 151 skr = bes Med Schwellung, Beule, Knoten, Kropf

Edgerton: pag. 208 ganda: stalk of a plant; piece, part, portion;

gan(/m)dava — [T. Prakrit: gahdhavva- 4017 : gandharva- , 4132]

gannaia — T. Prakrit: ganna- 4120 : *ganya- n ‘counting’; T. Hindi: ganna 3998; T. Panjabi: =
VV: ganda pag. 56
ardha-magadhi kosa V: pag. 267: gannal. One deserving the respect 2. Counting
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gunasaima — Worterbuch: pag. 107: guna

gunasava — T. Marathi: guna 4226; T. Panjabi: guna 4190; T. West Pahari: guna 4288; T.
Assamese: guna 4190;

ardha-magadhi kosa: guna ‘a quality ecc.’

Mylius: guna pag. 251

Mylius P: guna pag. 156

Edgerton: guna pag. 212: advantage; cluster, garland,

Guj: pag. 49 <gu.na>: masc. quality

C

camdaroti / candaroti — T. Pali: canda(ka)- 4584 : canda- ‘passionate, fierce, cruel’ ;
Worterbuch: pag. 108: canda, ts. heftig, grimmig, scharf
Mylius P: canda pag. 159 adj ved canda heftig, wild, ungestim

cana — T. Bengali: cana 4579 : cana- ‘a small variety of chickpea’
canarka — T. Panjabi: cana 4753 : cayayati ‘to raise’; T. West Pahari: cana 4775 : *cah- ‘to
wish’; T. Kumauni: cana 4579

CH

chatra — T. Prakrit: chatta- 4972 : chattra- ‘parasol, umbrella’; T. Panjabi: chattra 4973 :
*chattra- ‘young animal’, chatri 4972

Mylius: chatta pag. 276 n <chattra: Sonnenschirmp

ardha-magadhi kosa V: pag. 289 chatta (chatra) ‘a student, a scholar’

Guj: pag. 62 <cha.trii>: fem. an umbrella

S—P 430: chatra- W1 (= E. Waldschmidt, Das Mahaparinirvanasitra, Teil I — I11. Abhandlungen
der Deutschen Akademie der Wissenschaften zu Berlin, phil.-hist. KI. 1949, 1, KI. fiir Sprachen,
Literatur und Kunst 1950, 2-3)

chatravara — T. Lahnda: chatrara 4973;

cheri — T. Bengali: cheli 4963; T. Oriya: cheri 4959; T. Bihari: cher 4963, cheri 4963; T.
Bhojpuri: chéri 4963; T. Hindi: cherT 4963; T. Kashmiri: 4959; T. Nepali: cheri 5043

4959 : *chagata- ‘he-goat’ — 4963 : chagala- m ‘goat’ — 5043 : chidra- ‘hole, cleft, narrow
passage’

S—P: 704: bheri

cheriara

J

jamvu — T. Hindi: jamba 5132; T. Guijarati: jamvii 5126; jamati ‘eats’; 5267 jémati ‘eats’;
S-P 778: jambu-

jamvupura

javuara

T
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takura — T. Maithili: takuri 5717 : tarka- ‘spindle’; T. Marathi: takuré 5422 : *takka- ‘bald’;
T. Pashai: tokur- 5466 : *tukk- ‘cul,break’ *tukka- ‘piece’; T. Nepali: takuri, takuro 5423 :
*takka- ‘hill’

takkuraya — T. Oriya: takkara 5424 : takkara- f ‘blow on the head’ , ‘collision’; T. Maithili:
takka 5426 : tanka- ‘weight of 4 masas’, ¢ a stamped coin’;

ardha-magadhit kosa V: pag. 304: takka 1. A name of a country 2. Pertaining to the country
Takka

D

damaraura — T. Prakrit: damarua- 5531 : damaru- m ‘drum’; T. Oriya: dama 5570 : domba- ‘a
low caste who weave baskets and sound drums’; T. Nepali: damaru 5531;

ardha-magadhi kosa: damara 1. Trouble caused by quarrel among princes of the same royal
family 2. rebellion, commotion, riot

Mylius: damara pag. 95: m <damara: Aufruhr, Streit, Tumult

Guj: pag. 77 <ds.m.ro>: masc. a kind of fragrant plant

S—P 427: raura-

diht —T. Bihari: dih 9598 : bhrsti- ‘old village site’; T. Nepali: dihi 6562 : déhi- ‘mound’
dihika

dumaraura — T. Oriya: dumara 1942 : udumbara- ‘the tree Ficus glomerata’; T. Kumauni:
dumauro 5571 : *dombakutaka- ‘habitation of the Doms’
Guj: pag. 79 <du.mo>: masc. suffocation caused by sobbing

dumari — T. Bhojpuri: dimari 1942
S—P 750: dhumari-
dumariara

T

terahadih parasah - T. Oriya: terha 6071 : *trédda- ‘crooked’; T. Maithili: terah 6001; T.
Hindi: =; T. Sindhi: terdhd 6001; T. Lahnda: tehra 6001 : ‘thirteen’

G.: p’lsy, Pars; S: *Parsa- 235; Ta: p. 62, 265;

terahaparasi — T. Prakrit: téraha 6001; T. Bengali: tera 6001;

Mylius: terasa pag. 356 adj num <trayodasan: dreizehn

D

devakuara — Prakrit Proper Names: pag. 382: devakura 1. = devakuru, a sub-region of
Mabhavideha; 2. a place situated on the north-eastern Raikararaga mountain.
ardha-magadhi kosa: devakura  a region of Jugaliyas situated in the Mahavideha to the south
of Meru’ / devakuru © a region of Jugaliyas in Mahavideha of Jambudvipa’

devakuli — ardha-magadhi kosa V: pag. 368: devakuliya ‘a worshiper’

devadiha
devadiha
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devalasia — P1: Devala: 1. An ascetic 2. Cousin of Padumuttara Buddha 3. A Pacceka Buddha,
pag. 1116
ardha-magadhi kosa: devala ‘a Risi of this name of another creed’

devahvakhyapura
dehulasi
dehulasia
dehulasia

P

patisa — ardha-magadhi kosa: pattisa ‘a kind of missile’
pathisami

padari — T. Old Bengali: padihari 8618 : pratihara- ‘doorkeeper’; T. Old Marwari: padai 7722
: patati
padariara

parasah - Prakrit Proper Names: pag. 442: Parasara (Parasara) A Brahmin mendicant and his
followers.

pavairi — VV: pag. 37: Pavamana ¢ Pavaka (two names of Agni)

pavaiara — T. Prakrit: pavai 9024 : plavaté ‘swims’

Worterbuch: pag. 129: pavai, pra Vap erreichen, °iya

ardha-magadhi kosa: pavai 1. A disputant, an antagonist 2. One familiar with the systems of
philosophy

Mylius: pavai pag. 436 adj <pravadin: redend, sprechend / pavaia pag. 436 1. Adj <pravata:
geweht 2. Adj <pravadita: bespielt

[paligamdha] — Worterbuch: pag. 129: pali, ts. Rand. ardha-magadhi kosa: pali ‘the round bank
of a pond etc.’

Mylius: pali p 447 f <pali: Ecke, Rand, Kante

palivadha - Edgerton: pag. 344, palevata: a kind of tree

S—P 223: paribadha-

palivamdha — ardha-magadhi kosa V: pag. 796 palivamdha ‘a lake, a pond’

pundra — S—P 430: pundra-
pundrarka
punyarka

piti — T. Pali: piiti- 8323 : piiti ‘putrid’; T. Sindhi: piti 8403 : *potti- ‘glass bead’
ardha-magadhi kosa: piti ‘stench, foul-smell’

Mylius P: piiti pag. 260 faulig, stinkend

Edgerton: pag. 350 piita: n. of some plant

S—P: 678: piiti-

putiara

puliara — T. Oriya: puli 491 : apiipa- ‘sweet cake fried in ghee’; T. Hindi: ptli 8349 : pala-
‘sheaf’; T. Gujarati: ptilt 8349; T. Panjabi: =
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B

bara — T. Prakrit: bara- 6663; T. Bengali: bara 6658; T. Bihari: bara 6663, 11481; T. Old
Awadhi: bara 9216, 11480, 11547; T. Awadhi: bara 6658; T. Hindi: =; T. Old Marwari: bara
6663, 11547; T. Marathi: bara 6658; T. Shumashti: bara 9186; T. Lahnda: bara 6658; T. Panjabi:
=; T. Kumauni: bara 6658; T. Nepali: bara 6658; T. Assamese: bara 6658;

6658 : dvadasa, barasa ‘twelve’ — 6663 : dvara- ‘door, house’ ‘outside’ ‘house and home’ —
9186 : bahis ‘outside’ — 9216 : bala- ‘boy’— 11480 : vata- ‘fence, side wall’ (‘garden’) — 11481
: vata ‘cake made of pulse and oil’ — 11547 : vara- ‘appointed time, time’

Pischel: bara 300: bara = dvara.

ardha-magadhi kosa: bara ‘twelve’ - bara-muhutta ‘the 12 muhuratas (a measure of time)’
Mylius: bara pag. 471 n Num <dvadasan>: zwolf

Guj: pag. 141 <ba.ro> adj twelve

S—P 414: bara-

BH

bhadaulipura — Worterbuch: pag. 132: bhada, °ta, Soldling.

ardha-magadhi kosa: bhada ‘a warrior, a soldier’

ardha-magadhi kosa V: p 468 bhada 1. A barbarian race 2. A tribe of mixed caste 3. Demon
Mylius: bhada pag. 477 m <bhata: 1. Soldat 2. Held

Guj: pag. 146 <bha.do> adj brave

bhaluna — T. Bhojpuri: bhalu 9415 : bhalliika- ‘bear’; T. Sindhi: bhalu 9408 : bhalla-
‘goodness’

Guj: pag. 148 <bha.li> adj good

bhaluniara

bhaluni

bhalodiara — T. Prakrit: bhalloda- 9411 : *bhallukita ‘tip of an arrow’;

bhedapakari — T. Lahnda: bhed 9606; T. Panjabi: bheda 9606
ardha-magadhi kosa V: pag. 809 bheda Cowardly, timid

S—P 702: pakari-

bhedapakarisa

bhedipakari — T. Panjabi: bhedi 9606

9604 : bhéda- ‘sheep’ — 9605 : *bhéda- ‘defective’ — 9606 : bhédra- ‘ram’
Guj: pag. 153 <bhe.dii>: adj mysterious

M

makhapa — T. Sindhi: makha 9696 : maksa- f ‘fly, bee’
makhapara
makhapavara

madaraudi — T. Marathi: madar 9835 : mantrakara- ‘juggler’; T. Nepali: madauro 9754 :
*matthara ‘sick’

Mylius: mada pag. 496 m <mada: 1. Hochmut, Diinkel 2. Rausch

S—P 662: raudi-
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malauda — [T.Bihari: malwa 9740 : mandapa- ‘lean-to thatch against a wall’, 9909 : malla-
‘box for o0il’]

malaudiara

malaunda - Edgerton: pag. 420 maluda: m., a high number

mahurasi — T. Prakrit: mahura- 9770; T. Hindi: mahura 9770 : mathura

Prakrit Proper Names: pag. 589: Mahura (Mathura)

Worterbuch: pag. 136: mahura, madh® lieblich, freundlich.

ardha-magadhi kosa: mahura 1. Sweet, savoury 2. Sweet to the ear 3. a hon-aryan country so
named, an inhabitant of that country

Mylius: pag. 504 1. mahura m <mahura: Name eines Barbarenlandes 2. mahura adj <madhura:
suf3, lieblich, zart / mahur-a ~1 f <mathura: Name eines Stadt am rechten Ufer der Yamuna

[matampara]

markandeya — S—P 343 : markandeya-
markandeyarka

malarka — T. Prakrit: mala- 9996,10088; mala- 10092; T. Bihari: mala 9909; T. Sindhi: mala
10095; T. West Pahari: mala 10095;

9909 : malla- ‘box for oil’- 9996 : *mada- mala ‘a sort of pavillon’— 10088 : mala- ‘a forest
near a village’ ‘garden’ ‘jungle’ — 10092 : mala- ‘wreath, garland’ — 10095 : malya ‘garland’
ardha-magadhi kosa: mala ‘a garland / a row / a collection / an upper deck or storey on a ship’
ardha-magadhi kosa V: pag. 43

ardha-magadhi kosa V: pag. 815 mala 1. A garden 2. A bedstead 3. Beautiful, handsome
Mylius: mala pag. 507 m <mala: Dachterrasse, Flachdach

Mylius P: mala pag. 284 skr = Kranz, Girland

Edgerton: pag. 431 mala: upper part, top; garland (also the goddess personification of the
garland)

Guj: p 161 <ma.lo>: masc. goods

muhurasi — T. Old Gujarati: muhuru 9793 : madhura- ‘sweet’; T. Sindhi: muhuri 10223 :
musala- ‘pestle, club’; T. Panjabi: muhur 10232 : mudha- ‘fool’; T. Nepali: muhura 10163 :
mukhatundaka- ‘face’;

muhurasia

Y
yabheri — S—P 754: jayabher1
R

rahadaliara — T. Pali: rahada- 14183 : hrada- ‘deep pond’
ardha-magadhi kosa: raha ‘zeal, enthusiasm’

Mylius: raha pag. 520

Mylius P: rahada pag. 295 ved hrada See, Teich

Hinuber: rahado 246
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L

lola — T. Prakrit: 16la- 11136 : *Ioda- ‘tossing, hanging’, ‘waving, greedy’, ‘earring, ear-
pendent’; T. Bengali: lola 11136; T. Kashmiri: 16la 11136; T. Nepali: =
S—P 472: lola-

lolarka — T. Hindi: lola 11136; T. Assamese: =

VV: lola pag. 67

Prakrit Proper Names: pag. 658: Lola: a Mahaniraya situated in the Rayanappabha hell.
Worterbuch: pag. 140: lola, ts. gierig, lustern.

ardha-magadhi kosa: lola “V to roll, to rub, to roast, parch’ ‘lively, active / greedy, attached / a
hell-abode of the first hell’

Mylius: lola pag. 534 1. (I) <luth, lolai a. rollen intr. sich bewegen b. bewegen, schiitteln 2. (II)
<luth caus:, lolei bewegen, schiitteln 3. <lola: 1. adj a. gierig, begehrlich, verlangend 2.
Beweglich, lebhaft; II. m Jin Name einer Statte in der ersten Holle

Mylius P: lola pag. 301 skr = adj 1. unruhig, unstet; 2 gierig, begehrlich, verlangend

S—P 71: lolarka-

VvV

vadasara — Worterbuch: pag. 141: vada, °ta, Ficus indica.

Mylius: vada pag. 540 <vata: 1. Fischart 2. bot Ficus religiosa, Feigenbaum
Edgerton: pag. 468 vada: banyan, in a list of flowers

Guj: pag. 184 <vod>: masc. a banyan tree

vadasara — T. Marathi: vada 11213 : vata- ‘cake or fried pulse’

vadisara — T. Marathi: vadi 11213;

Edgerton: pag. 468 vadi: n. of a Yaksa

varavara — T. Pali: vara- 11308 : vara- ‘choice, boon’, 11309 : vara- ‘husband’; — T.Prakrit: =
P1: Varavarana: a class of long-lived deities, pag. 835

VV: vara pag. 61

Worterbuch: pag. 142, vara, ts. vorziiglich / Freier, Gatte / Wahlgabe

ardha-magadhi kosa: vara ‘excellent ecc.’

Mylius: vara pag. 543 1. (II) <vr kaus:, varei a. wahlen, b. erbitten 2. n <vara: Wunsch 3. Adj
<vara: berster, schonster

Mylius P: vara pag. 307 ved vara 1. Adj hervorragend, vorziiglich, bester 2. Wunsch, Gefallen
varavara — 1. Pali: vara- 11547 : vara- ‘appointed time, one’s turn’, ‘a day of the week’; — T.
Prakrit: =

Worterbuch: pag. 143, vara, ts. Mal.

ardha-magadhi kosa: vara ‘the fourth hell-abode / time / a small pot” *V to check, to stop’ ‘a
kind of tree, a kind of fruit’

ardha-magadhi kosa V: pag. 536 vara 1. Collection, multitude 2. A day of the week 3. Time,
turn

Mylius: vara pag. 550 1. (IT) <vr kaus:, varei abwehren, zuriickhalte, hemmen, verbieten 2. m
<vara: a. Haufen, Menge b. Topf c. Jin Name der vierten Holle

Mylius P: vara pag. 310 m <ved vara: 1. Reihe, Mal 2. Gelegenheit

S—P 415: varavara-

varunarka — P.1: Varuna: a class of deities, followers of Varuna, who were present at the
preaching of the Mahasamaya Sutta, pag. 854
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Prakrit Proper Names: pag. 691 Varuna

ardha-magadhi kosa: varuna ‘an aerial disturbance in some constellation / name of the god
Varuna samudra / a sea named Varuna / name of the 5th of the 30 muhurtas’

Mylius: varuna pag. 550 adj <varuna: Myth auf Varuna beziiglich

vala— T. Pali: vala- 11572 : vala- “hair of tail, tail, hair’, 12212 : vyala ‘malicious’; — T. Prakrit:
Prakrit Proper Names: pag. 692: Vala: one of the seven branches of Kasava lineage.

valarka — T. Panjabi: vala 11573;

Worterbuch: pag. 143: vala, ts. Haar.

ardha-magadhi kosa: vala 1. A serpent; a wild beast 2. Hair / The branch of the Kasyapa family-
origin; a man born in that branch

Mylius: vala pag. 550 1. m <vyala: a. Schlange b. Raubtier c. wiitender Elefant 2. m <vala: a.
Haar b. Name eines Zweigsder Kasyapa-Sippe

Mylius P: vala pag. 310 - m ved vala 1. Schweif, Schwanz 2. Haarsieb 3. Borste, Haar / Adj
ved vyala hinterlistig, boshaft

Guj: pag. 191 <va.lo>: masc. a kind of pulse

S—P 464: vila-

vinasaima — T. Old Gujarati: vinasai 11770 : vinasyati ‘dies’
vinasava — T. Old Guijarati: vinasa 11777 : vinasa- ‘destruction, death’
Mylius P: vinasa pag. 316 skr vinasa : Schwund, Verlust, Untergang

vipurapura
vipuroha
vipuroha
vedakuliara

S

sasthahaya — B: Sast
sasthahaya

S

sarai — T. Prakrit: sarai 13250, 13863; T. Oriya: sara 12332, 12336, 13254, sara 12334, 13260;
T. Bihari: sar 12343; T. Maithili: sarai 12349; T. Old Awadhi: sara 12336, 13254; T. Hindi:
sara 12324, 12334, sarai 12334, T. Old Marwari: sara 12336, sarai 13250, sarai 12734; T. Old
Guijarati: sarai 13250; T. Marathi: sara 12324; T. Pashai: $arai-. sardi- 12269; T. Sindhi: sarai
12349; T. Assamese: sarai 4571;

4571 : cataka- ‘sparrow, bird’— 12269 : $atati; $afai- ‘to carry off, lead away’— 12324 : $ara-;
sara- ‘the reed S. sara, arrow’ — 12332 : $aras- ‘cream’ — 12334 : §arava- ‘earthen cover’ —
12336 : $aru- ‘missile, arrow’ — 12343 : §ala- ‘dart, spear’ — 12349 $alaka-; sarai ‘iron or
wooden poker’ — 12734 : §laghaté; sarai ‘praises’ — 13250 : sarati; sarai ‘moves, slips aside’/
‘is completed’— 13254 : saras- ‘lake, pond” — 13260 : *sara- ‘string, garland’— 13863 : smarati;
sarai ‘remembers’

S-—P: 792: surai-

Mylius: sara pag. 618 1 (I) <smr:, sarai sich erinnern, gedenken 2. m <$ara: a. Pfeil b. Bot
Saccharum Sara 3. Adj <sara: gehend, sich fortbewegend 4. m <svara: a. Schall, Ton b. Mus
Note c. Gramm Vokal 5. n <saras: See, Teich
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Mylius P: sara p 356 1. See, Teich 2. sich erinnerdt, gedenkend 3. Bot. Saccharum sara — Pfeil
4. Schall, Ton / Stimme / Akzent

Edgerton: p 582 sara: going, course

saraiara

sarpaha / sarpaha — (P1: Sappa Sutta, pag 1029)
M.Sk: sarpa-, sarparajiii-, ved. 3.9.1

sikauriara
sikauri
sicauriara

sivariara — T. Panjabi: siva 12356 : §ava- ‘burnt corpse, funeral pyre’

Mylius P: siva pag. 364 skr siva Schakal

sivaurt — T. Prakrit: siva- 12472 : §iva- ‘auspicious, name of Rudra’; [T. Hindi: siwar 12493 :
§Ipala- ‘green water weed’]

H

haradauli — T. Hindi: harad 13992 : haridra- ‘Curcuma longa, turmeric’; T. Lahnda: hardal
13992

Mylius: hara pag. 658 (I) <hr:, harai 1. nehmen, wegnehmen, rauben 2. entziicken, hinreilen
haradauliara

ardha-magadhi kosa: RATNACHANDRAJI 1923-1932
ardha-magadhi kosa V: RATNACHANDRAJI 1923-1932 (vol. V)
B: BovycEe 1977

Edgerton: EDGERTON 1953

G.: GIGNOUX 1972

Guj: SUTHAR 2003

Hintiber: HINUBER 1986

J.: JusTI 1895

M. 0: MAYRHOFER 1973

M. Sk.: MAYRHOFER 2006

Mylius: MyLius 2003

Mylius P: MyLIus 1997

P1: MALALASEKARA 1983

Pischel: PiscHEL 1900

Prakrit Proper Names: CHANDRA 1972
S: ScHMITT 2011

S—P: ScHWARz 1978, PFEIFFER 1978
S.W.: SIMS-WILLIAMS 2010

T: TURNER 1962-1966

Ta: TAVERNIER 2007

V.: Verzeichniss in JusTl 1895

VV: VELZE 1938

Worterbuch: JACOBI 1886

Z: ZADOK 2009
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APPENDIX C

INTERVIEWS

N.B.: The proper names of people and places are transcribed as they were pronounced.

INTERVIEW 1

On 8 October 2016, I was invited to meet some members of the Sakdvipiya community in
Delhi. First, Mr. K. C. Shakdwipee and his beautiful family, hailing from Rdjasthan, welcomed
me. He is the father of a student who attends Shiv Nadar University; | had previously met the
daughter of Mr. Shakdwipee on the campus, and she subsequently put me in contact with her

family.

M. : (0.00) Are you part of the Sakdviplya community here in Delhi?

Mr. S.: (0.07) Yes, but we are originally from Rajasthan. My wife and I, we are originally from
that state. | am from Udaipur, she comes from the Marvar region.

M.: (0.23) Is your community part of a religious trend?

Mr. S: (0.26) We are sun worshippers.

M.: (0.30) And from a social point of view, do the member of Sakdvipiya community have a
particular role?

Mr. S.: (0.39) Being Brahmins, we are generally literary people. But especially in Rajasthan
(Jodhpur and Bikaner), we work also for the Government and we are involved in business.

M.: (0.55) Are there other communities like yours in India?

Mr. S.: (1.03) Yes, there are many communities of Sakdvipi Brahmans all over India. But they
are settled especially in Rajasthan and Bihar.

M.: (1.14) Are there any differences in the communities from different states? Are they in
contact?

Mr. S.: (1.25) There are some minor differences ... For example, Sakdvipi in Rajasthan are
strictly vegetarian, in Bihar they sometimes eat meat. There are differences because they are
different states and the way of living for people is different. The communities are constantly in
contact and there are also marriages between members of different communities. For example,
a Rajasthani man can marry a Bihari woman. Or I would not have any problem in letting my

daughter marry a men from Sakdvipiya community in Bihar.
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M.: (5.23) You are called Sakdvipiya ... Why?

Mr. S.: (5.29) Because we came from Sakdvip.

M.: (5.34) And where is Sakdvip?

Mr. S.: (5.38) Sakdvip is one of the ancient dvipas ... Some people think that it can be identified
with Persia.

M.: (5.49) What can you tell me about Magas and Bhojakas? Are they Sakdvipiya Brahmans
as well?

Mr. S.: (6.00) Yes, actually my wife is a Bhojak. They are Sakdvipiya Brahmans. You know,
in Delhi there is a Sakdvipiya Association. I used to be very active in the community and | had
collected all the surnames of the Sakdvipiyas who live in Delhi. They are Mishra, Pathak,
Sharma, Upadhyay, Pandi, Bhojak, Sevak, Davera, and naturally Shakdweepe.®®

[...] We talk about my studies and my knowledge of the topic.

Mr. S.: (13.17) Actually, after the Partition in 1947, many Sakdvipiyas, who were settled in
Punjab, moved to Sindh region.

[...]

M.: (15.35) Are there any personalities in the history of your community?

Mr. S.: (15.41) Yes, Canakya was a Sakdvipi. He was a great personality, poet, administrator,
ecc. And also Varahamihir, the famous astrologer.

He shows me Dr. Gitd Ray’s Ph.D. thesis about the history of Sakdvipiya Brahmans.

DATA CARD

NAME AND SURNAME: K. C. Shakdwipee

GENDER: Male

AGE: 50

PLACE OF BIRTH: Udaipur

PROFESSION: Handicrafts and Handlooms Exports Corporation of India Limited
PLACE OF RESIDENCE: New Delhi, Uttar Pradesh

DATE OF THE INTERVIEW: 8 October 2016

PLACE OF THE INTERVIEW: New Delhi, Uttar Pradesh

835 All the surnames were provided in their Romanised form.
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INTERVIEW 2

On the same day, Mr. K. C. Shakdwipee introduced me to Mr. Kumar Manish Mishra. We
went to visit him at his government residence, as he works for the Parliament of India. Mr.
Shakdwipee and his wife were present while we spoke. The opportunity to have a double
interview with people coming from different states, both extremely important to the
Sakdvipivas’ history, gave me the chance to compare different approaches to their religious
cult and the history of their community. The two men are active membersof the Sakadvipiya
community, but they admitted that they do not possess a good knowledge of the history of their

cultual practices. Nevertheless, they provided me with some very interesting information.

[...]

M.: (0.00) Which are the main interests of Sakdvipiya Brahmans?

Mr. M.: (0.06) They are very interested in Ayurveda. They have always been interested in
natural sciences. The sun god is the only visible god. You can see him. And then they are
learned in natural medicine: according to the Puranas, the sun god himself healed Krsna’s son,

Samba, from leprosy. (0.33)

(1.32) According to my knowledge, Sakdvipi have always been the bridge between gods and
human beings. In particular, we worship the sun god because He is the only visible god, the
only source of energy.

M.: (1.51) Do you have any particular sacred text?

Mr. M.: (1.57) Our knowledge is in the Vedas.

M.: (2.02) So, there are no other texts except Vedas?

Mr. S.: (2.10) No.

M.: (2.12) | have read in Puranas that there are some foreign elements in your cult. Krsna’s son,
Samba, brought the first Sakdvipiya Brahmans to India from Sakdvipa. Where was it?

Mr. M.: (2.30) According to my knowledge, Sakdvip was an island.

Mr. S.: (2.36) She knows that many people identify it with Persia.

M.: (2.42) And what about Zoroastrians? Do you know them?

Mr. M.: (2.48) According to my knowledge, Zoroastrians are considered to be part of the

Sakdvipiya Brahmans. They worship fire, no? The other visible god, like sun. You know Parsis?
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They are Zoroastrians. I read they are Sakdvipiyas, too. Also the two gods, sun and fire, are
close.

M.: (3.12) Why do you say Zoroastrians are part of Sakdvipiya community? Are there any
proofs or written evidence?

Mr. M.: (3.21) It is based on documentary evidence.

M.: (3.24) Which documents?

Mr. M.: (3.27) Documentary evidence.

M.: (3.32) Are there any personalities in the history of your community?

Mr. M.: (3.38) Do you know the great mathematician who introduced the number zero? You
know that numbers were invented in India ... The great Indian mathematician who invented
number zero was Aryabhata. He was Sakdvipiya Brahman.

Mr. S.: (3.56) I have read that also Canakya was a Sakdvipi ...

Mr. M.: (4.01) Yes ...

Mr. S.: (4.03) And Varahamihir of course ...

Mr. M.: (4.07) Yes, Varahamibhir ...

[...]

M.: (5.38) So, are you the only sun worshippers in India?

Mr. M.: (5.44) No

M.: (5.46) And why are you different from the other Hinda sun worshippers?

Mr. M.: (5.53) According to my knowledge, Sakdvipiyas are the bridge between gods and
humans. Sakdvipiyas originated from the sun, they are part of the Sun. While ... The other Sun
worshippers are not ... The Sun generated the Sakdvipiyas from his own body. The descendants
are the other sun worshippers.

M.: (6.23) Now | would like to ask you both: are there any differences between the communities
in Rajasthan and Bihar? I don’t know, about rituals, pija ...

Mr. M.: (6.35) I don’t know if there are differences in pizja ... | don’t know exactly. You will
probably see some priests doing piija during your travel to Rajasthan and Bihar.

Mr. S.: (6.47) I think the rituals are the same, but I don’t know ...

M.: (6.53) And for other customs?

Mr. S.: (6.56) I told you, living in two different states, there are small differences ... Due to the
environment. For example we are strictly vegetarian ...

Mr. M.: (7.11) We need to eat meat sometimes. Not very much, but we can’t be strictly

vegetarian, due to the climate.
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DATA CARD

NAME AND SURNAME: Kumar Manish Mishra

GENDER: Male

PLACE OF BIRTH: Darbhanga

PROFESSION: Work for the Parliament of India (he did not specify the position)
PLACE OF RESIDENCE: New Delhi, Uttar Pradesh

DATE OF THE INTERVIEW: 8" November 2016

PLACE OF THE INTERVIEW: New Delhi, Uttar Pradesh

Mr. K. C. Shakdwipee (INTERVIEW 1) and his wife were present at the time of the interview.

INTERVIEW 3

On October 23, Mr. Chetan Shakdweepiya’s beautiful family welcomed me in Udaipur. Mr.
Shakdweepiya is a very active member of the Sakdvipiva community, and in 2003/04 he
prepared a catalogue of the names, addresses, contacts and family history of every Sakdvipiya
family in Rajasthan.

[...] He asked me about my research and how I became interested in the topic.

His children asked me my name, about my family, and told me about their schools.

In replying to my questions, he read from Nathamal Pande’s QTehedldId #HIT STEAUT Sfdgrd

U fada (Sakdvipiya Mag Brahman Hihasa Ek Vivecana).

Me: (0.00) You are part of the Sakdvipiya community here in Udaipur. The name Sakdvipiya,
where does it came from?
Mr. S.: (0.09) We came originally from Sakdvip, an island, like Jambudvip, Svetadvip..

M.: (0.19) And the name of the island, where does it come from?
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Mr. S.: (0.23) From the sak tree. Some thinks it is related to Sakas.. like Kuisans, Hiinas ... But
that’s not true. It is the sak tree, a tree that has constantly various fragrances ... The first
community settled in Bihar and then they spread all over India, particularly Rajasthan. You
know, also the present king of Ayodhya is Sakdvipiya.

M.: (0.48) Do you have particular rituals or festivities?

Mr. S.’s wife: (0.54) The most important festivity is Stirya Saptam. It has no fixed date, but it
is generally in February. During the festival, we decorate Stirya’s image and carry it to the city.
About rituals ... We do pija, we do havana puja for the Sun.

Mr. S.: (1.14) Sakdvipiyas were pandits of every cult, but after Samba brought them to India
for worshipping the sun god, they specialized in the sun cult. They spread sun cult all over
India, they brought the sun cult to India ... Also Jarathustra came from Sakdvipiya community.
M.: (1.45) Jarathustra? How do you know it?

Mr. S.: (1.49) According to Nathamal Pande, also Jarathustra was a Sakdvipiya Brahman.

M.: (1.56) Are there any differences between Sakdvipiya Brahmanas, Maga Brahmanas and
Bhojakas?

Mr. S.: (2.05) ‘Mag’ means ‘Brahman’; so you can say ‘Sakdvipiya Mag’ or ‘Sakdvipiya
Brahman’. It’s the same. There are also other names ...

M.: (2.20) Are they different?

Mr. S.: (2.24) They have different names according to their function in ancient times.

Mr. S.’s wife: (2.31) Here says that they were called Bhojaks because they feed the Lord sun.
And Sevaks, they only put on the clothes.

Mr. S.: (2.44) They also have different names in different regions. But we are all Sakdvipiya.
And Sakdvip, we don’t know where it was.

M.: (3.01) Which are your sacred texts?

Mr. S.: (3.05) The Vedas, our sacred texts are the Vedas.

Mr. S’s wife: (3.10) In Rgveda ... Here there is also a reference to Sakdvip in the Rgveda 6,
244. Also Visnu-purana.

M.: (3.24) Are there any other sun worshippers in India? Are there differences between them
and the Sakdvipiyas?

Mr. S.: (3.32) Sakdvipiyas brought to India sun cult. They were the first to build in India Stirya
mandirs; then they left and other worshippers took their place. Other priests do the worshipping
part. The mantras are the same and they do pija in the same way. They serve water to the un.
Mr. S.’s wife: (4.01) It is scientifically proved, that looking at Lord sun for three to four minutes

is good for health. When the sun rises, we can look straight to it. We also teach our children to
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look at it. Then, during the day, you can look at it with your hands like this.. Crossed fingers.
This is very important for heath, very good for eyes.

M.: (4.26) Are there differences in the practices of Sakdvipiyas coming from different parts of
India?

Mr. S.: (4.37) There are differences in food and language. And names. For example, ‘Pande’ is
a typical surname of Bihar and Uttar Pradesh.

M.: (4.51) Are there any personalities in the history of your community?

Mr. S.’s wife: (5.02) Here is written the story of Parthdhwan (?). He was a Sakdvipiya. There
was a time in which people wanted to go and live in Sirya-loka. Parthdhwan longed to enter
Lord Strya’s world, too. For this reason, the practiced austerities for 300 years. The sun,
satisfied with his worship, closed his eyes and suddenly seven Brahmins came out, who could
perform perfectly. Each one had two daughters and two sons. This story is told in Samba-
purana, chapter 38. Then, Sturyadvij.

Mr. S.: (5.48) We have also a very important poet. Now he is very old, 85 years old. He is from
Udaipur. Silva ji. He writes poetry about Lord Siirya in Sanskrit.

[They showed me the paper with the poem Sr1 Siiryastakam, by Silavrata Sharma “Stl’]

Mr. S.’s wife: (7.27) Then there was Visvamitr, who went to Australia and started the
community over there.

M.: (7.36) Are there any Sakdvipiya communities outside India?

Mr. S.’s wife: (7.42) Yes. In Australia, in America and also Mongolia. I have read that probably
‘Mongolia’ /mvy gooulia] was named like that after ‘Mag’.

Mr. Shakdweepiya shows me his book, in which he collected the names and addresses of all the
Sakdvipiyas living in Rajasthan.

Mr. S.: (11.23) You see, | went to ring to the doors ... And | have collected all the names of the
Sakdvipiyas. Only in the Marvar and in the Mevar regions there are four-hundred families of
Sakdvipiyas. Vyas is one typical surname ... and then Sharma, Maharshi, Pande, Bhojak, Sevak,
Mishra®®. They are different according to the state.

Mr. S.’s wife: (11.51) You asked about the personalities ... Here they are written. There was
Maharsi Vasist, who was son of Lord sun. Then Canakya, Varhahamihir, Mahakavi Magh,
Mahakavi Vrand, Mongol Pandi ... Do you know him? He was a freedom fighter. He was part

836 These are written in their English spelling.
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of the army but he decided to rebel to the fact that they used pigs and cows grass for the guns.
After having left the army, he became a freedom fighter. And then Maharaja Sindh Badhur.

M.: (15.06) Do you have any other practice? | mean, ritual practices ... For example, in ancient
times, did the priests cover their mouths while reciting or did they hold something in their
hands?

Mr. S.’s wife: (15.21) No, they didn’t. According to my knowledge, only Jains cover their

mouths in India.

M.: (17.18) Do you have a system of gotras and purs, isn’t it?
Mr. S.’s wife: (17.23) Yes. We have 16 gotras coming from 16 different priests. We are part of
the hatila gotra, because my husband belongs to it. Generally in marriages the bride becomes

part of the husband’s gotra.

At the end of the interview, Mr. Shakdweepiya asked me to speak for a few minutes about
my studies and research on the Sakdvipiyas, and he filmed me in order to show my work to the

community.

DATA CARD

NAME AND SURNAME: Mr. Chetan Shakdweepiya
GENDER: Male

PLACE OF RESIDENCE: Udaipur, Rajasthan

DATE OF THE INTERVIEW: 23 October

PLACE OF THE INTERVIEW: 44e Panchwati, Udaipur, Rajasthan

His wife, whose name | unfortunately have not recorded, took an active part in our talk.
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INTERVIEW 4

On 1 November, Mr. Devraj Sharma, President of the Sakdvipiya community in Jodhpur,
came to visit me at the place where | was staying. He was accompanied by an old man, Mr. L.
N. Sharma, an eminent member of the community. Unfortunately, none of them spoke good

English, so the interview was carried out mainly in Hindir.

M.: (0.04) So, is there a big community of Sakdvipi here in Jodhpur?

Mr. D.: (0.12) Yes. I’'m the president of the Sakdvipl community.

M.: (0.17) Ok.

Mr.D.: (0.19) We are 8% from the community.

M.: (0.25) OK, I see. Are there, of course, many other communities, in India, of Sékdvipiya
Brahmanas?

Mr. D.: (0.34) Mmmm ... [He moves his head in assent.]

M.: (0.36) Yes ... They are all over India, but especially in Rajasthan and Bihar. Can you tell
me why your communities are especially in Rajasthan and Bihar?

Mr. D.: (0.55) Why our community is in Rajasthan?

M.: (1.03) Yes, yes.. Why are there so many Sakdvipiya people in Rajasthan?

Mr. L: (1.15) This is a question? ...yes. Sakdvipi.. It is a word, Sakdvip. Listen, I would tell
you. Your question was about the Brahmans. Sakdvipiyas are Brahmans. We are
Brahmans..now..We Sakdvipi. Very well. But we have concept about Sakdvip ... Sakdvipiya.
Next question.

Mr. D.: (2.11) What is the meaning of Sakdvipiya..

Mr.D.: (2.18) You don’t know what is Sakdvipi?

M.: (2.23) Maybe it’s because you come from Sakdvip?

[They speak Hindi to each other.]

Mr.D.: (2.39) You are also in Sakdvipi?

M.: (2.41) Me? No, no, no ... [ am Italian ...

Mr. D.: (2.51) You want to research in Sakdvipi Brahman Samaj, it’s that.

[I tell them about my academic studies: | explain the purpose of my research and the aim of the
interview to them. Mr. L. asks me how | came to learn about the topic, and then about my Ph.D.,
my professors and my university. During ‘my’ interview, the two men speak Hindi to each

other.]
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Mr. L.: (7.20) Now, we are the Sakdvipiya Brahmans [with a solemn inflection in his voice,

nearly theatrical]. Now ... 37T& ... Purans are ... about the Sakdvipi Brahmans. But ... I do

not like the Purans’ literature, I do not. Because the Purans are written in the seventeenth to
eighteenth centuries.

M.: (8.21) Yes, quite late texts ...

Mr. L.: (8.29) According to literature, India had ancient civilization, ancient culture.

M.: (8.41) Mmm, yes, definitely.

Mr. L.: (8.49) @ ... When these are born ... First India personality, Rsi ... called Rsissss [he

again assumes the theatrical inflection]. They thoughts, worships about Brahm.

M.: (9.27) Yes, sure.

Mr. L.: (9.34) Who did anciently base his life in god Brahm? ...Because Brahmans. Brahm plus
‘-an’ is Brahman. Past we were Brahmans... we are Rsissss.

Mr. D.: (10.06) Are Rsis born from god? Because I think... [He switches to Hindi. They talk to

each other.]

Mr. L.: (11.15) STEHUTITEA [Sanskrit] ... AT SEHUT 3ITEA | [He repeats in Hindi that they

are Rsis and that Puranas are not reliable texts.]

M.: (13.55) Ok, yes ... More or less ... | got it.

L.: (14.00) Answer?

M.: (14.02) Yes...

L: (14.06) Next question.

M.: (14.09) Where is Sakadvip? I know the legend about the rising of all dvipas, but where was
it?

Mr. D.: (14.25) Where is the born from Sakadvipi.

L.: (14.32)% 31=5.. (He laughs) 3R IR | AR fqEdle], IR H ¥eTdd cgaey =igl T,

TSTEATT H FIEHUT Afard FAT §, 31397 AT §, ATIIT SIIEAT AT gl T goig & Ugl

wwequﬁgm | RAfFT T TR A STEAT, &7, 9, e WX @ H
oI T | TN g qaar F I R, T A a7 qF F GF ;AT § | @ Kb
T T 7 3N g AR, R &1 3R g AT AFET T St T 3R T ST dFreT

837 Mrs Narinder Kaur helped me with the transcription.
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IT a1 F 3R T NNF TaT | A TN FT T F47 | foeT sHT Fr 3R T
| gF @ §H AAGPR Fd § STl Feld ¢ AR IEm A B, @ H 9 qaH
$YSTeT T IEUT T ¢ dl #ioTeh & 3AUCd g3 | quI3h & for@r § o arferd &Y 39
Telleh o BT &, 38 Hiod WIed gia ¢, #ied el @ A Ter g g, Al
9Tee BIct § | 36 ATFT &7 3UR F5d ¢ HIgeh dod ¢ | af 3oh Hickd T qouedm
H A el UICl GIcll & Bl Tehall & | dfod 1 fvdl & @t <=y bt R =€, &
qRoT @ & A | S O e F U g H I AT § | HAUN A 3 AT
for@r &1 38 HW &1 gF AT & | QION 9Tl §F¢ FT Tslw AT I3 HT TS
Y AR foda ar | s §F a @ &1 #fdd AR g aWr dgAT HT ST

X A | A AT ST A | [He talks about Puranas.]

(22.31) 1. SAIAY 2. 8T FEFUT 3. (ATAUR) SEFUT SEFOT qUIT A $ifebcd Al $1febcd FHST
& T | AT F S 7E TGS § T I TR A THIG USATS S Fosel Felelr
¢ forde aeclr § S faear a=dr § | ¥ §ARY & & &

(24.06) gEY TAEATH GAN HETT § AET A g Thed § 32 §GFUT & 3T Teh SgF0T
Sl TehsT I # 31eldl YAFe] 39S 8, Y 81, AlgFAG Al &1, il 8 | Iifd # &
IH § AR AR YA § §AR Adeh SgFUT §, $2aT T far, §I 1 qar, g FgFored H
B & | 15 o 997 o7 9 I9-379e SR AT Far Afded Far § ar e e §
el & Sliael & IHYR gl § g U9 H R g ¢ gl & H1a faedr g ¢ |
SHIE 3o o8l 3R ST § 3HHT 3YANRT FET AQl fhar o 39 q@ & fow
fohar | & 38T qUT SToA B STl &, 39 Scoll & § dl 319 Scoliuel § AR arel
IARGA § H 9T F HRIAT &, & A ITAT FH FAT § 3§ TER A 3eoT off

ST &Y 3T AL gAH 83 WTT AT & | 1.am 83 years old, today.

M.: (29.12) Today?
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Mr. L.: (29.14) 8T ! Today. & ... gt @Y & & 300 9T o/ & 3M X A 5601 4
IRt FX @ 8 | H gF @ gfafoel § suwer aar § | gAY Rered a1 gl
feredy & a7 Beh § 3TUST AT § |

Mr. D.: (29.42) Are you satisfied with the subject? Any more questions?

M.: (29.49) Yes, yes. One short question please. Are you the only sun-worshippers in India? Or
not? Of course... You worship the sun as the main god, no? Are you the only sun-worshippers
in India? I think there are other people who worship the sun, like you do. But in what are you
different?

[They speak to each other.]
Mr. L.: (31.07) 3R IR | SE, SieT, SECITH, §H ST & SIY 1 Sfeieh € drell, §4 1

U, ST & W, SEAH T ST T G AFA Y | GF P INUA F aS GqF
% UT & | GEpd T Wllh & |

FI SEHOT $TT |

aTeIlr o sTEAT ||
ATl THE SEFUT § IR Hlell &, IR Iedl &, IR IRdl & | R A Sga-95 &
| ¥R R fa2ame 3@ are ¢ |
STATH € AR-YTS adl & | ofehed SIEF0T & F A O0 FF Fl Al-IgA-915 &7
fredr fGur Srar & 3 A% A F |
9T ¥ AER § AT TG UoAdl & | A WA | S UH, B SIld, HS 9 ST §
ARG H | St &Y Sadi3 & g W AT it ¥ I | ¢
B UH Y GH A ITEAT [W@AT § AT el § | IR e sedor, &y, 397, a0
HORT & & STEFOT e | $Ra) Y Jar I A YA AR T T T IR gH g &

ER
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39 38 AfFd S @iet T W & 9 o F6-4-5 T 3G SUTHAT ey I ey
SN I AT FA | & H FHAT § € AN AEHAA § H 3R 3R 7 8ot @
AT § 3eThr AT T 31T IS |

[After the interview, Mr. L. asked me if | wanted to give a contribution for the community.]

DATA CARD

NAME AND SURNAME: Laxmi Narayan Sharma

GENDER: Male

AGE: 83

PLACE OF RESIDENCE: Jodhpur, Rajasthan

DATE OF THE INTERVIEW: 1 November 2016

PLACE OF THE INTERVIEW: Royal Heritage Guest House, Jodhpur, Rajasthan

During the interview, Mr. Devraj Sharma was also present.

INTERVIEW 5

I'was invited to visit the place in Bikaner where, since 2010, the magazine Brahmand Cetna

- §EATUS = (hitps://www.facebook.com/shchetna) has been edited by Dr. Bharti Bhojak.

She obtained her Ph.D. in Computational Mathematics, but being part of the community, she
became more and more interested in its history, and subsequently founded this international
magazine. She and her husband, Prof. Kharanshu Bhojak, introduced me to the Sakdvipiya

community in Bikaner.

Dr. B.: (0.00) I can call my husband if you want to know something about Sakdvipiya Brahmans

... He will tell you something about Ayurveda.
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M.: (0.18) Yes, sure, but later, if you don’t mind. Now I would like to ask you some questions
about the history of the community. Are there other Sakdviplya communities all over India, I
can imagine ...

Dr. B.: (0.41) Yes, but it basically from Magadh. In Purans there is written that Sakdvipiya
community was ... Krsna’s son Sam brought them from Sakdvip. Then he made a temple of
sun in Multan. You know it? I read in the Purans all these things. And ... he made a temple for
them, in Multan. Ok? And then, he decided that Sékdvipi community Brahmans are the sons of
sun. So they have the right to pray sun. They are mainly ... today their work is mainly to pray
sun ... and we have learnt very well how to pray sun.

M.: (2.14) Are you the only sun worshippers in India?

Dr. B.: (2.17) Yes, we are the only sun worshippers. And for this only Sam brought us from
Sakdvip.

M.: (2.25) And where was Sakdvip?

Dr. B.: (2.29) It’s very ... It’s not ... I do not know exactly where is Sakdvip. There are some
theories about that, it’s near Iran ... It’s near ... Sakdvip ... | learned in ... Atlantic Sagar. Exactly
I don’t know where ... Exactly 1 am not having any proof of this, from where we have come.
M.: (3.03) Ok. But the first community, the first Sakdvipiyas, were brought to Magadh ...

Dr. B.: (3.11) No, brought to Multan. And from there they spread all over India. Mainly their
start was in Bihar-Magadh ... and some in Rajasthan, in Tamil Nadu ...

M.: (3.33) Also Tamil Nadu?

Dr. B.: (3.35) Right, but very little. Population rise Bikaner.. In Bikaner Sakdvipiya community
extent is about 25 thousand. In Rajasthan we have an extent of a lakh persons, in Rajasthan. But
all over India, maximum extent is in Bikaner, and in Bihar-Magadh. And in Ramci®e. But in
Rajasthan, also Sakdvipiya community, they are priests only, they are not well educated.

M.: (4.25) Ah, that’s a good point to discuss. So, from a social point of view ...

Dr. B.: (4.31) Social point of view, yes, they are having a lack of education, and 1 think in
Rajasthan we can count Sakdvipiya doctors, we can count Sakdvipiya engineers, on the tips ...
they’re less. But in Bihar, they are well educated. Reason of that is that all these Sakdvipiya
Brahmans are not having so much education. They are very simple persons. And they don’t
want that somebody gives them some money. How can | tell you that ... They are having not
so money. They are just priests, only worship, and they realized that we should not take any

money from our ... ehm ...

838 This is the capital city of Jarkhanda.
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M.: (6.00) Yes, ok, that’s a very interesting point. Many priests cannot accept money.%®

Dr. B.: (6.10) No, no, they do not accept money. They are not beggars. They are not beggars,
like they will not say ‘Give me some money’, they will not say you. And they are not having
so much knowledge, because there is a problem of education, the main problem is their
education. In this whole Bikaner, you can count five professors are only there, in colleges, five
professors, one of them is in Jodhpur, two ladies are in Jodhpur, my husband is one of the
professors. He is in Dungar College, and Dungar College is largest college in Bikaner region.
Its extent is 10 thousands students, 10 thousands students are studying there, and only one
professor from the community is there. The problem is education.

M.: (7.35) But are they (the priests) learned in your sacred texts, in your rituals, pija ...

Dr. B.: (7.44) No, no ... Her mobile rings.

M.: (7.58) ... I don’t know exactly how the pija is carried on, which are your rituals ...

Dr. B.: (8.08) We look at the sun, then we offer water, and after that, we pray with our mantra,
with a mantra.

M.: (8.23) And this mantra, where it does come from?

Dr. B.: (8.26) From Vedas.

M.: (8.28) Of course, they are the sacred texts of Hinduism. But do you have also ... [any other
reference text?]

Dr. B.: (8.37) We are worshippers of the sun, we pray it, that ‘You are God’, or ... Her mobile
rings.

M.: (8.50) ... so you only worship sun ...

Dr. B.: (8.54) Sun. That’s why our ancestors were that persons, means Ayurvedic doctors.

M.: (9.03) Yes, that’s a very interesting point.

Dr. B.: (9.07) Our ancestors were doctors and we learned how to make medicines with the use
of some leaves. And before one-thousand year we can say that all community members, all
community population was spread all over India, then they are not doing really anything, they
have fallen down all these things, and Ayurved doctors are limited nowadays. One or two know
these things. But our ancestors were perfect doctors, Ayurved doctors.

M.: (10.02) So you had also great personalities in the past.

Dr. B.: (10.11) Yes ... one article is this [she shows me one issue of the magazine], Varahamihir.

This is professor Pande, associated with this group. He is in Benares, he is head of Department

839 | was referring particularly to the fact that, in the Puranic texts, the Bhojakas are exonerated from the charge of
being devalakas, fallen priests who desire money. An accusation was probably made against the Bhojakas in
ancient times, and they had to redeem themselves.
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at Sampurnanand Sanskrit Vishwavidyalaya, Varanasi. And he wrote about Varahamihir. This
is professor Sudhindra Mohan Mishra, in Devendra Vihar. He is a chemistry professor, but he
is writing about our ancestors. And he wrote about Varahamihir and his calculations about sun,
movement of sun. He wrote a very good article. He is a very scholar person. He is saying that
Varahamihir was part of our community. But some others are claiming he was not from our
community. We don’t have evidence to prove it.

[We chatted about non-relevant topics for some minutes.]

Dr. B.: (13.09) I got my Ph.D. in Computational Mathematics, and | was interested in
astronomy; and I have learned about Varahamihir from that paper. And Sakdvipiya Brahmans
are also very good astrologers, they have a very good knowledge of astrology.

Many things are written in these books. [She shows me all the issues of their magazine.]

This ... You went also to Jodhpur. If you go from Jodhpur to Udaipur, in the way you will get
Rankpur. This is the sun temple of Ranakpur. There are many articles about sun temples. This
is Stirya Mandir, and the priest of this temple is also Sakdvipiya Brahman. This is temple, this
is stadium; in festival time, people used to sit here and sun rose always from here. And ...
[Some people entered the room.]

Dr. B.: (16.48) There are many temples which are Sakdvipiya temples ...

M.: (16.51) Is the temple of Konarak important for your community?

Dr. B.: (16.55) It was, it is ancient temple. It is not active any more.

Dr. Bharti Bhojak’s husband enters the room with his Ph.D. students, and shows me a short
presentation on the topic that they are working on. It deals with the relation between ancient
literature and the chemical and biological phenomena of nature: the link between reality and
its explanation through ancient legends. In particular, he is presently working on the relation
between food, plants and medicine.

[...]

Particularly interesting is the story of Barbarik:

Prof. K.: (30.0) Do you know about Mahabharata? Do you know about Gita? You know that
the fight, or the real war, was between Pandavas and Kauravas. At the time, Krsna was there
and we believe he delivered the message of the Gita. So, what happened ... There was a person
known as Barbarik. This Barbarik. Barbarik was a unique character in the Mahabharata. He
studied the ancient literature, he was learned this person. He was the grandson of Bhim, you
know him? Bhim and his wife, Hidimba. Their son was Ghatotkac, and he was the son of
Ghatotkac. So he was the son of the son, the grandson of Bhim. He went for typical training.

First by her grandmother, Hidimba, she was born raksas. So what is the story? The story is that
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after Hidimba was able to teach him a lot of things within 9 months, at 49 he started and he
could able to finish by 50 years. Then he asked some other priests and some other teachers, he
completed. Finally Hidimba said “Nobody can teach you, other than S17 Krsna. So go to Krsna.’
Krsna said ‘Now I don’t have time to teach you. But I accept you as my student, but I tell you
the name of the teacher you going, and where from.” So he went to Assam, that is in the North-
east part of India. So what happened there? The teacher name was Nija Sid Singh. Nija Sid
Singh taught him different kinds of chemical weapons and different kinds of Ayurvedic
treatments. This is what he wanted to teach. So what was the Ayurvedic treatment? He went for
the weapon of Brahmputra. And Nija Sid Singh said that ‘When you have completed your
training, you would be able to destroy.” So what was his capacity in knowledge? By the bless
of Canakya Dev1 and of Nija Sid Singh, he was able to get three weapons. Now you know, one
very interesting thing for you, Nija Sid Singh was not Brahman. Sorry, Nija Sid Singh was a
Sakdvipiya Brahman. But Canakya Devi not Brahman. She was from the family tree which is
continued in the tales, vegetables and like this. Barbarik, he was also not from the vegetables,
he was from the family of Bhim. That way combination starts. And Canakya Dev1 blessed him
from three different types of weapons. First weapon, he can target. He can target at the same
time more than one lakh, one million, one billion enemies; he will just target. Then, by using
the second weapon, he can destroy enemies. Then the use of the third weapon, he can
regenerate, if he wants. This are the story. So after that he was having so much power that
comes from that arrows, he can target one billion, one million, so, and then ha can destroy, if
he wants, he can regenerate. He was the grandson of Bhim. Then Mahabharata started. He
came to Kuruksetra. He has come, and he could destroy one billion enemies at the same time.
Pandavas were very happy. But at the same time, Krsna was very very sad and unhappy. The
thing is that Nija Sid Singh was a Brahman, a Sakdvipiya Brahman. He asked him to give his
gurudaksina®® as he will not use these weapons against the Bhuja (?) (36.00) side. He will fight
always from the Bhuja (?) side. Soooo interesting. Now if he starts on one corner, then first the
90% are dead, 10 % will live, on that way the Pandavas will be stronger side, the other will be
the weaker side. So what will be happened? He will start fighting from the Kaurava side. The

next day, from Pandava side. The very next day, again from the Kaurava side. This wanted

Krsna. al he said that “If you will do like this, then you last living with persons who are alive,

no other being. Because he was under the blessing of this weapon. Then what happened? Krsna

said ‘Once you have considered me as guru, as teacher, now give me the gurudaksina.” He said

840 | e., a fee for the guru after a period of study.
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that “When Krsna is the guru and | am the teacher, what should I give? How can I be devoted

to Krsna?’ ar Krsna said that ‘Give me your own head.’ ar he said that ‘Krsna is guru, | am

the student. And what lesser than head | can give? | should give more than that’. So he cut off
his head and served it in front of Krsna. Then Krsna blessed him and said that “You will be
considered always, even after five-thousands years, devotee in me and you will be known as
Har-pusanti.” That is the temple in here. And in Rajasthan it is one of the biggest temples of
this. [...]

(39.05) He had three weapons: one was for targeting, other one for destroying, and third weapon
was for regeneration. One thing I left: Krsna asked him, and said ‘Show me’ and he took him
to a pipal tree. And he said that ‘Destroy all the leaves of pipal tree with one arrow’ He said
that ‘Ok. First target, then destroy’ [...].

(41.30) Now, Ayurvedic persons prepare their medicines with such kind of things. [...] But first
part of the treatment is target only the ill part, like the leaves of the pipal tree. Then destroy
only this and if anyhow there is destroy of the regular cells, the third part must be regenerating.

Then we have complete treatment. Such kind of treatment comes from the ancient system. [...]

They gather many members of the community and let me perform paja for the sun god at sunset.
M.: How do you perform pija?

Dr. B.: We offer water to the sun god.

M.: Do you also have to look at him?

Dr. B.: Yes, early morning we look at the sun. It is very good for eyes. We do pija twice a day,
we honour the sun at early morning and at sunset, the two turning points ...

Prof. K.: Do you know why Lord sun has seven horses? They are the colours of the rainbow.
You see? Once again a natural reason for a religious matter.

They also honour me with speeches and gifts.

Later, during dinner.

Me: So, Mags and Bhojaks are considered Sakdvipiya Brahmans ... Are there any differences
between them?

Dr. B.: Yes, we are all Sakdvipiya Brahmans. Well, we are Bhojak. There are 25 rules that only
Bhojak people must follow.

M.: And why are you called Bhojak?

Dr.B.: What do you think?
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M.: Maybe because the Bhojaks feeds the sun god? From Sanskrit root bhuj- ...

Dr. B: No, no. We are called Bhojaks not because we feed the god. There is another story, |
will send you the paper. The name is related to the great King Bhoja. Also Sevaks have their
own story. In Jaina temples, only in Jodhpur and Bikaner, there were no priests; so Sakdvipiya
priests, who are specialized in worshipping, all over the world, went there and did the pija.
From that moment on, they were called Sevak, because they served the god at the temple. But
this surname could sound derogatory, like servants, so people preferred not to adopt this name.
Sevak are present only in Jodhpur and Bikaner. In Rajasthan many people have decided to adopt

directly the name Sakdvipiya.

In Rajasthan Sakdvipiya used to be very learned persons, especially doctors. Nowadays there
are very few learned people: they mostly look after temples. But they don’t take any money.
Real Magis do not ask for money; they cannot accept it. They just take care of the temple. In
Bihar they are mostly learned people. There are also different rules with food: in Rajastahan we
are strictly vegetarian and we do not eat garlic nor onion; they are tamasic food according to
Ayurveda.

[...]

M.: May | ask you one last question? What are purs? Because | found this term, but I do not
know, what it means.

Dr. B.: Purs are like branches of the tree. | have an article about gotrs and purs. They are
subdivisions of our community. Gotrs are also very important for marriages. Now that | am
married, [ am part of my husband’s gotr, mundara. We cannot marry in the same gotr. Even if

we are both Bhojak, we were part of different gotrs.

Addendum on the avyarnga

I was visiting the Kund Sagar mandir, whose priest is a Sakdvipiya belonging to a family
who has taken care of the temple for 500 years; Prof. K. was showing me the typical red and
yellow dress of the Brahmins, pointing out the sacred thread, when he added that Sakadvipiyas
generally wear another girdle, the avyanga.

M.: (0.00) What is that avyarga you mentioned before?
Prof. K.: (0.09) You know about yajfiobhogi (?)? Y. do you know? That is a symbol that you
have completed your yajfiobhogi. Yajfiobhogi means that in the ancient system when the student

completes his education... [he speaks Hindi with his wife, but | cannot hear what they say] ...
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when he starts his education, then there is a process of mantra; so once mantra has been
completed, it means now you are eligible to study. Because whatever we do, we do in front of

gods. (1.02) dT... Now once we have the binding of the yajfiobhogi it means ‘Now I am going

to learn the things and | really use these things for the benefit of mankind’. This is the glory of
the yajfiobhogi. But yajfiobhogi can be act anytime. From your birth to death you can do
yajfiobhogi at any time. - Dr. B: It is the symbol of education. — Prof. K: Mostly people do it
before marriage. Before marriage it is essential; you cannot get married without yajiiobhogi. —
Dr. B: Sakdvipiya Brahmanas. — Prof. K: In every Brahmana. In very Brahmana the yajfiobhogi
is essential, even not in Brahmanas, in other communities also, Rajputs, and others, they are
also having the yajfiobhogi. But avyarga is found only in the Sakdvipiya community. (2.00)
What is the difference between avyarga and yajiiobhogi? Avyanga now is the point that now
scientifically as well as biologically the kid brings as develops. This is why avyang-samskar
has a fixed date. It is the eight year of the child. Avyarnga is always done in the eight year. Once
you have completed the eight year, the avyanga is done, but this was only in the ancient times.
Now very few people are worried about that, even the Sakdvipiyas today are not worried about
that. So they are not going for that. And secondly, avyanga is a hidden samskar; you are really
not going for the party, or for that, but the yajfiobhogi you use party, you celebrate it. But
avyarniga is only between the kid and the sun. (3:17) The kid and the sun, only that two celebrate.
And thirdly is that avyanga, when we get ten ... around their waist, when they are ten around
their waist. Then the yajfiobhogi will be ... around this ... [He points out at his shoulder-breast.]
And then definitely there are mantras. Mantras, you have to know them from Sanskrit.

M.: (3.55) Yes ... Actually, also the iconography of the sun god, especially between 5" and 71"
centuries ... also the sun wears avyarnga.

Prof. K.: (4.16) Yes, yes ...

M.: (4.18) And maybe avyanga is a word coming from Avestan, because people in Iran used to
wear aiwyanhana ...

Prof. K.: (4.35) Really? Sakdvipiyas also use this. Can you repeat the word?

M.: (4.40) A-i-w-y-d-p-h-a-n-a. The Magus used to wear this girdle, and other objects, while
officiating..

Dr. B.: (5.02) It is possible that they are related.

Prof. K.: (5.05) Yes, it is possible.
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DATA CARD

NAME AND SURNAME: Dr. Bharti Bhojak

GENDER: Female

AGE: 45

EDUCATION / PROFESSION: Ph.D. in Computational Mathematics, maths teacher.
PLACE OF RESIDENCE: Bikaner, Rajasthan

DATE OF THE INTERVIEW: 3 November 2016

PLACE OF THE INTERVIEW: 1I-E-182 JNV Colony, Bikaner, Rajasthan

NAME AND SURNAME: Prof. Kharanshu Bhojak

GENDER: Male

EDUCATION / PROFESSION: Professor of Chemistry at Dungar College, Bikaner, Rajasthan
PLACE OF RESIDENCE: Bikaner, Rajasthan

DATE OF THE INTERVIEW: 3 November 2016 — 4 November 2016

PLACE OF THE INTERVIEW: II-E-182 JNV Colony, Bikaner, Rajasthan

INTERVIEW 6

In Patna, I had the opportunity to meet three of the oldest members of the Sakaldvipi®**
family that hosted me; two of them belong to the third generation living in the house (they are
the brothers of the oldest woman in the household—the grandmother—and the uncles of her
daughter, who personally invited me), while the last one belongs to the previous generation, as
he is the grandmother’s uncle. Unfortunately, they were introduced to me only in terms of their
kin relations, not by their names. The situation was too informal to ask them to fill out the data

card.

81 Note that the spelling of the name of this group of Brahmanas in Patna is apparently different from the spelling
they have in Rajasthan.
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FIRST INTERLOCUTOR

My chief interlocutor was the youngest of the three. I do not think he told me me his name
(or I have completely forgotten it), and he did not want me to record him, nor could | take notes
during our talk.
_: First, how did you get interested in this topic?
I tell him about my studies and how I found out about the topic.
_:'You know, the sun is the only visible god. That’s why we worship him. And even if people
do not worship him, he stays still.
M.: You are Sakaldvipi. Which is the origin of the name?
_: We anciently came from Sakdvip. ..
M.: And where was Sakdvip?
_: It was probably somewhere in Iran. For this reason Sakaldvipi communities have Iranian
features which have maintained until nowadays.
M.: Which features?
_: But you wanted to know about the legend. The story of Lord Krsna’s son Sam(b)3*?: the son
looked very similar to the father, they had the same blood, the same DNA, the same appearance;
that’s why Krsna’s wives got confused. He cursed his son and Sam(b) contracted leprosy. Then
Krsna knew that in Sakdvip there were very good doctors, and so he invited them to heal
Sam(b). But they refused. So Krsna cheated them: he sent Garuda to a field in which the children
of these doctors used to play. The bird stayed there and then he flew away; sixteen children
hung to Garuda’s body and flew to Dvaraka with him. We don’t know exactly what Garuda
was; it could have been also a ship, for taking those people from Iran to India. Those sixteen
children then married local girls and they settled first in Bihar, Gaya region, then to
Jodhpur/Jaipur region and all over India. They gave names to sixteen purs. They are related to
cities. It is said also that they gave names to the cities in relation to the parts of Garuda’s body
they were attached while flying to India.
M.: That’s very interesting...so purs are related to the cities?
_:Yes, to the cities in which those people settled.
M.: Excuse me, | have one last question: do young people know about this legend?
_: That’s a very interesting question. No, young people are not interested in these things. That’s

why many people, also belonging to the community, they don’t know anything and their

82 From his pronunciation, it was not clear to me whether he pronounced the final b. If they pronounce ‘Sam’, it
is very significant for the link with Iranian Sam. I have already discussed this topic in my M.A. thesis, | Maga
Brahmana tra eredita iranica e sinecismo indiano, and in PALLADINO 20??a.
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information are not correct. For example, some believe that purs are 72, but they are 16, like

the children who came to India.

SECOND INTERLOCUTOR
M.: So, which is the difference between purs and gotras?
_: The purs are related to cities, gotras to gurus. And if you want to know about the legend, 5-

6 people flied to India from Sakdvip, which was in Iran.

THIRD INTERLOCUTOR (the oldest one)

He asked me if | was able to speak Sanskrit and asked information about my family in
Sanskrit. I did my best to reply.
_: | brought for you this numbers of the magazine Magabandhu; you can keep them, | hope
they will be useful.
M.: Thank you very much.

DATA CARD

GENDER: Male
DATE OF THE INTERVIEW: 1 December 2016
PLACE OF THE INTERVIEW: Patna, Bihar

INTERVIEW 7

My host introduced me to a member of the community, Prof. Dr. Hrishikesh Misra. He is a
professor at Patna University, and his most recent publication is about Tantrism and
psychoanalysis. Due to an accident, he lost his sight and he is now completely blind.

First, he asked about my research and wanted to know my ‘personal philosophy’. He told
me about the Mahabharata and Indian history, then finally moved to a Sakaldvipi-related topic.

Dr. M.: (10.13) They came from Sakdvip ... that’s why they are called Sakdvipiya.
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M.: (10.20) How many were the people who came from Sakdvip?
Dr. M.: (10.27) 72 purs, like the 72 brahmans in the Mahabharata.

Dr. M.: (12.07) Sakdvipiya Brahmans think that you cannot accept not even a drop of water
when, for example, one helps you.

M.: (12.19) I have already heard about this refusal of goods ...

Dr. M.: (12.26) Not even a drop of water ...

(13.41) Samba, Krsna’s son, contracted leprosy and so Krsna sent Garuda to bring Brahmans
from Sakdvip to pay obeisance to the Lord sun. So leprosy was cured. The sun cured Samba.
M.: Yes, Lord sun healed Samba.

Dr. H.: (14.02) No, he didn’t heal him, he cured him. The cure is permanent, the healing is not.
Then Krsna wanted to give the Brahmans 72 villages, but they didn’t accept. ‘We have not
come here for something — only for satisfaction’. They didn’t accept a single thing. Krsna put
some gold in apples and gave them to Garuda, so that he could not fly away and they had to
stay. Then they settled in Orissa, Bengala, Rajasthan and Uttar Pradesh. But we are not
considered Brahmins from a great part of Indian society ...

M.: (14.48) Why?

Dr. H.: (14.51) Because we are foreigners. And we are generally interested in Ayurveda, natural
medicine.

M.: (15.01) Where do you think Sakdvip was?

Dr. H.: (15.06) Probably somewhere in Iran or near Iran. Then Sak island and other territories,

like Azerbaijan, were conquered by Muslims.

(15.51) By the way Sakdvipiya Brahmans cannot accept anything for their actions, not even

water. And they are also mentioned in the sixth book of Mahabharata.

DATA CARD

NAME AND SURNAME: Dr. Hrishikesh Misra
GENDER: Male

PROFESSION: English Professor at Patna University
PLACE OF RESIDENCE: Patna, Bihar
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DATE OF THE INTERVIEW: 2 December 2016
PLACE OF THE INTERVIEW: His house in Patna, Bihar

INTERVIEW 8

I was introduced to the oldest member of the Sakaldvipi community in Patna. Mr. Rangan
Siuridev is 95 years old and he is a very learned man. He also gave me his own translation of

the Bhagavadgita into Hindi.

Mr. R.: (1.13) In $radh ($raddha) pija®® Sakaldvipi Brahmins are very important. Generally
the piija starts at midday and ends in the evening; a Sakaldvipi is representative of the sun.
M.: (1.32) How many purs were there in ancient times?

Mr. R.: (1.38) There were 72 purs.

M.: (1.43) And why are you called Sakaldvipi?

Mr. R.: (1.49) Because we came from Sakdvip.

M.: (1.53) And where was Sakdvip?

Mr. R.: (1.57) It was in Iran. Sakaldvipi are also called Sirya-ayu®** Brahmans.

M.: (2.12) Which are your sacred books?

Mr. R.: (2.18) There are four Vedas. Sakaldvipis had another one, but it was destroyed.
M.: (2.27) Which was its name?

Mr. R.: (2.30) We don’t know.

(4.31) Sakaldvipis are good doctors, good teachers and good astrologers. Many Brahmans
decide to live on their own, but when Sakaldvipis came, they were very friendly, they had

families and built a good organization. Sakaldvipis are not part of Siirya family, but they are

83 The Sradh (Sraddha) pija is a ritual for the ancestors. It is generally performed by the eldest male member of
the family, and food, clothes and sweets are given to the Brahmanas, because it is believed that what Brahmanas
receive can reach the departed souls. Very important in this ritual is to avoid hastiness, control anger, and be full
of piety while reciting mantras and prayers.

84 | am not sure of the spelling of this word. He repeated it to me twice, but | am not sure that | understood the
name correctly.

237



experts in Siirya piija. And in ancient times the king had only Sakaldvipis around him, no other

purohita.

DATA CARD

NAME AND SURNAME: Mr. Rangan Siiridev
GENDER: Male

AGE: 95

PLACE OF RESIDENCE: Patna, Bihar

DATE OF THE INTERVIEW: 5 December 2016

PLACE OF THE INTERVIEW: His house in Patna, Bihar
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