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Preface and Overview

This dissertation is a contribution to the studies of the Srikanthacarita, the “Deeds
of Srikantha”, a court poem (mahakavya) in twenty-five cantos (sargas), com-
posed by the Kashmiri poet (kavi) Mankha (or Mankhaka) at the court of king
Jayasimha (1128-1155 CE) and commented by Jonaraja three centuries later (15th
century CE).

After Bithler’s discovery of some manuscripts of the court poem (Biihler 1877)
and the publication of a printed edition in the Kavyamala series (1887) the at-
tention has been brought towards a study of Mankha’s court poem as a precious
source of historical data.

The most extensive works dedicated to Mankha’s mahakavya, namely those
of Kreyenborg (1929), Bhatt (1973) and Mandal (1991), are now quite dated. We
owe to Kreyenborg the first German translation of the last canto (25th), contain-
ing the description of the literary assembly (sabha) at the house of Mankha’s
brother Alankara, whereas Bhatt and Mandal elaborated a detailed outline of the
contents of the Srikanthacarita and a general socio-cultural overview. During a
twenty year break after Mandal’s study, scholars seemed to have lost interest in
the poem, in its manuscript tradition and, more importantly, in the role that the
poem could have played at the court of Jayasimha. Finally, in 2001, Pollock’s ar-
ticle “The Death of Sanskrit” (Pollock 2001) revived the debate around a historical
reading of the Srikanthacarita. Mankha is there mentioned as part of the gener-
ation of poets who “turn out to be Kashmir’s last” (Pollock 2001, 396) when the
relationship between the kavi and his patron was undergoing a series of societal
changes (Pollock 2001, 399). Pollock’s interpretation of Mankha’s poem sparked
a debate (Hanneder 2002) and fueled a new wave of studies on the text. Among
these, Slaje’s translation of cantos 2, 3, 14, 15 and 25 (Slaje 2015), Luther Obrock’s
remarks on Jonaraja’s commentary (Obrock 2015, 72) and Kashi Gomez’s work
on the third chapter of the Srikanthacarita (Gomez 2016) are certainly the most
recent and valuable works.

Major parts of the Srikanthacarita, however, remain understudied, and only
a thorough analysis of the text in its entirety could shed light on the problematic
issues of its interpretation within the historical context as well as of the text itself,



which at times requires a re-editing. As a matter of fact, a revision of the printed
editions supported by the manuscripts is needed, since the text is at times not
trustworthy. A close reading of the verses reveals misspellings, wrong readings,
additional variants suggested by the commentator, missing parts in Jonaraja’s
commentary and the like, which could undoubtedly be elucidated by the joint
forces of exegesis and textual criticism.

The scope of the present research is, therefore, twofold: to assess the histori-
cal context of the Srikanthacarita and to critically study its miila text. Placing the
poem in the panorama of Medieval Kashmir is essential. It is Mankha himself—by
delineating his family’s background (canto 2) and by describing the Valley (canto
3), as well as the sabha (canto 25)—who invites the modern reader to interpret
the Srikanthacarita as interlaced with its historical context. And it is again the
poet who hints at his own controversial relationship with the king (Pollock 2001,
399 and fn. 16), which fuels modern academics’ assumptions on the degradation
of the royal policies and on a courtly scenario free from Jayasimha’s authority.
Such hypotheses have their roots in the more “historical” cantos—the aforemen-
tioned 2, 3, and 25-which, although remaining poetic in style, are more related to
cultural, religious, and political components. A deeper scrutiny of other sargas
in the poem, however, reveals the possibility of expanding our knowledge on
Mankha’s ideology of kingship and courtly culture, echoed in the more poetic
sections as well.

In addition, the studies on the Srikanthacarita require a more philological ap-
proach, which I pursue through the collection and study of the available manu-
scripts and the emendation of uncertain passages. The process of critically edit-
ing the text and its commentary is still in fieri and, at times, redundant (Hanneder
2017). However, a survey of the manuscripts is needed in order to set the premises
for future research conducted on a sound basis.

Overview of this Dissertation

The present dissertation is divided into three parts. Part I is dedicated to a the-
matic itinerary into Mankha’s Srikanthacarita, and analyzes various aspects of
the poet’s life as reflected in his court poem, specifically in the four cantos which
are the object of this dissertation (4, 5, 6, and 17). Chapter 1 contains a litera-
ture review, namely a survey of scholarly sources partially or completely dedi-
cated to the Srikanthacarita. Chapter 2 consists of an overview of the poet’s life
at the court of king Jayasimha, and delves into the dating and contents of the
Srikanthacarita. Chapter 3 is a more speculative section, and analyzes Mankha’s
relation with locality, namely how material reality is the substratum of imaginary
scenarios in the four studied cantos. Chapter 4 is dedicated to Mankha’s ideology



of kingship as emerged from the fourth and sixth cantos of the Srikanthacarita,
while Chapter 5 studies the poet’s views on kavya and how these are explicated
in his court poem. Chapter 6 examines one of the most significant themes of the
Srikanthacarita, namely Mankha’s $aiva devotion. Some final considerations on
the themes of locality, kingship, poetry, and devotion will be addressed in the
conclusive Chapter 7.

Part II contains the translation of four selected cantos, namely the “descrip-
tion of Kailasa” (kailasavarnana; canto 4, chapter 9), the “description of the Lord”
(bhagavadvarnana; canto 5, chapter 10), the “description of the universal spring”
(sadharanavasantavarnana; canto 6, chapter 11), and, lastly, of the “description
of Siva’s meeting with the gods” (paramesvaradevasamagamavarnana; canto 17,
chapter 12). Each canto is preceded by a synopsis and accompanied by explana-
tory footnotes.

Part III is devoted to the philological study of the text. Chapter 13 is dedi-
cated to a preliminary survey of all the editions and manuscript of the Srikantha-
carita. Chapter 14 contains the critical edition of the four selected cantos, while
Chapter 15 studies the missing sections and uncertain readings in Jonaraja’s com-
mentary as contained in the printed edition of the Kavyamala.



Abbreviations

AHS Astangahrdayasamhita
AK Amarakosa

AS Alankarasarvasva

AS Abhijiianasakuntala

BAU Brhadaranyakopanisad
Eds. Editions = Srikanthacarita of Mankha in Bibliography
HV Haravijaya

ISK Samkhyakarika

IPK I$varapratyabhifiakarika

J. comm. Jonaraja’s tika

KA Kiratarjuniya

KA Kavyadarsa

KM Kavyamala

KM1 Kavyamimamsa

KP Kurmapurana

KS Kumarasambhava

KSu Kamasutra

MBh Mahabharata

MMK Mulamadhyamakakarika
Ms. / Mss. Manuscript / Manuscripts
NS Nyayasutra

NS Natyasastra

PDS Padharthadharmasamgraha

PS Paramarthasara



PV Pramanavarttika
Ram Ramayana
RT Rajatarangini
RaghV Raghuvamsa
SA Subhasitavali
SKC Srikanthacarita
SV Sisupalavadha
TA Tantraloka

TS Tantrasara

V Vimsika

VP Vakyapadiya
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Chapter 1

An Understudied Court Poem

The poet Marikha and his “Deeds of Srikantha” (Srikanthacarita) have been stud-
ied intermittently since Biihler’s discovery and publication of some manuscripts
of the court poem in 1877, What attracted Biihler’s attention was the twenty-
fifth canto, as it is a good source of historical and social data on medieval Kash-
mir, an exceptional occurrence for a court poem. The sarga contains a poetic
description of an “assembly” (sabha) of learned men, who gathered at the house
of Mankha’s brother, Alankara, to assist the poet’s recitation of his own composi-
tion. Among the connoisseurs, one finds for instance the poet’s teacher Ruyyaka,
some ambassadors from other Indian kingdoms, philosophers, and other literates
(Bithler 1877, 50-52)

Biihler’s Report gave the impetus for the elaboration of a full edition of the
text, resulting in the first complete printed edition of the Srikanthacarita, along
with its commentary by Jonaraja (15th century CE). The edition, curated by Dur-
gaprasad and Parab,4 was published in 1887 in the third volume of the Kavyamala
series of Nirnaya Sagara Press.

The first histories of Sanskrit literature, however, did not seem to pay much
attention to the Srikanthacarita. The brief mentions to the poem, generally based

In his Report Bithler includes the critically edited text of SKC 1.1, 1.56, 2.58, 3.31-78, and the
whole twenty-fifth canto (SKC 25.1-152), based on the four manuscripts he purchased in 1875-
76 (Bihler 1877, c—cxx, appendix II, and Slaje 2015, 9 fn. 6). These manuscripts are those now
preserved at the Bhandarkar Oriental Research Institute (BORI) in Pune. See “Manuscript Sur-
vey” in the present dissertation (Part III).

“Durgaprasad and Parab’s edition has been revised by the same editors in 1900 and reprinted
in 1983 by Motilal Banarsidass. See “Printed Editions” in the present dissertation (§ 13.2).
Note also that in 1897 Theodor Zachariae edited in Vienna the other most well-known work
by Mankha, the lexicon Markhakosa (Zachariae 1897), an auto-commented dictionary of
homonyms (anekarthakosa) possibly published after the Srikanthacarita (see Slaje 2016, 17-18).



on Biihler’s Report, seemed to be done en passant,H and were mostly related to
the historical cantos.

In the third volume of his Geschichte der indischen Literatur (1922, vol. 3)
Moritz Winternitz mentioned Mankha among the “important poets of the last
centuries” (Winternitz 1922, 53). The information about the author, however,
was confined to one sentence, and the only details provided come from Biihler’s
Report.

In his History of Sanskrit Literature (1928), Arthur Berriedale Keith dedicated
only a paragraph to this “interesting writer” (Keith 1928, 136). He specifies that
Mankha’s twenty-fifth canto, a “happy transition” (ibidem), is the part that made
up for the rest of his court epic, of which he gives a brief summary and defines
“stereotypical” (ibidem).

In 1929, Elizabeth Kreyenborg published the first German translation of the
much-celebrated twenty-fifth canto, but we must wait until 1959 to see an active
research on the whole court poem, which however remains only marginal. In
the end-notes of his Sur la Structure du Kavya (1959), Louis Renou made large
use of the Srikanthacarita for his grammatical and structural observations, and
the quotations from Mankha’s court poem were, for the first time, not limited to
the twenty-fifth canto !

The studies on the text flourished again in 1973, when Bhagavatprasad Nar-
varlal Bhatt published his detailed study of the Srikanthacarita, and in 1976, when
Bankim Chandra Mandal’s article on dating and authorship of the Mankakosa
was issued. Thanks to the interest sparked by Bhatt and Mandal, Siegfried Lien-
hard could expand more on the Srikanthacarita in his History of Classical Poetry
(1984), where he advanced observations on possible models (i.e. Magha) and on
Mankha’s “frequently striking” language (Lienhard 1984, 203).

In 1991, Mandal published his own study on the poem and its sociopolitical
background, with additions and research of new topics (see preface in Mandal
1991, v-vii). Noteworthy is, for instance, the discussion on the influence of non-
dual Saivism from Kashmir on the composition of the Srikanthacarita (Mandal
1991, 170-72), derived from the study of the seventeenth canto.

In 2004, Anthony Kennedy Warder included Mankha in the seventh vol-
ume of his History of Kavya Literature, dedicating a very detailed section to the
Srikanthacarita (Warder 2004, 78-98). It is the first time that a history of In-
dian poetry presents the non-historical cantos of the court poem. Not only does

3The first ever-written history of Sanskrit Literature in English (Macdonell 1900) does not even
mention the Srikanthacarita, although we see Mankha quoted as the lexicographer of the
Marnkhakosa (Macdonell 1900, 433). The same year, Stein published the edition and transla-
tion of Kalhana’s Rajatarangini (1900, 2 vols.), and mentioned Mankha in the introduction to
the first volume (1900, 12-14).

*See, for instance, the quotation of SKC 13.50 in Renou’s end-notes (1959, 88).



Warder give a precise summary of the cantos, but also he gracefully translates
into English some verses from various sargas. At the same time, he identified
in Ruyyaka’s Alankarasarvasva (12th century) and in Vallabhadeva’s anthology
Subhasitavali (15th century) all the verses belonging to Marikha’s Srikan ,thacarita.ﬂ

After Mandal and Warder, the first monography dedicated to Mankha was
published in 2015 with Walter Slaje’s Bacchanal in HimmelB Slaje’s work, much
appreciated by the scholarly community, solved some problems on dating (see
Chronology below) and delved into the text, which had been studied but never
translated or critically edited until then. With his German annotated transla-
tion of the second, third, fourteenth, fifteenth and twenty-fifth cantos of the
Srikanthacarita and his emendations of the text, Slaje injects new lifeblood in
the long-abandoned Mankha’s studies.

The same year, Luther Obrock discussed his Ph.D. thesis Translation and His-
tory, where he quoted Mankha in relation to Jonaraja, the author of the only
known commentary on the Srikanthacarita and composer of a second Rajatarangini
after Kalhana’s (see Slaje 2014).F Obrock dedicated a paragraph of his dissertation
specifically to Jonaraja’s introduction to Mankha’s court epic (2015, 79), which
pointed to the fortune of the Srikanthacarita not only during the poet’s lifetime,
but also as “a poem to be understood, in its most literal and basic sense” by the
“Kashmiri elite culture” even “in Sultanate times” (Obrock 2015, 80).

More recently, Kashi Gomez has added her valuable contribution to the stud-
ies of Mankha’s poem with her master thesis, in which she investigates Mankha’s
conception of Kashmir and his awareness of regional identity as reflected in the
third canto of the Srikanthacarita (Gomez 2016).

5In Ruyyaka’s work Warder identifies the following textual loci: AS p. 30 = SKC 2.49; p. 111 =
SKC 5.23; p. 113 = SKC 6.16; p. 108-109 = SKC 6.70. In Vallabhadeva’s anthology: SA 172 = SKC
2.2; 173 = SKC 2.12; 176 = SKC 2.30; 178 = 2.42; 1600 = SKC 6.13; 1659 = SKC 6.51; 1661 = SKC
6.8; 1662 = SKC 6.9; 1663 = SKC 6.65; 1930 = SKC 10.19; 1119-27 (nine verses) = SKC 11.52, 54,
58; 1444-48 (five verses) = SKC 12. 87, 90; 2030 = SKC 14.20. Even though Bhatt and Mandal had
already studied works on aesthetics and the anthologies containing Mankha’s verses (see Bhatt
1973, Appendix VII, and Mandal 1991, 151-52), Warder added his valuable English translation
and placed the verses in the literary context of the court poem. It is worth noticing that in his
edition of Vallabhadeva’s Subhasitavali (1886) Peterson quoted Biihler’s Report of 1877 while
mentioning in a footnote the existence of a 1886 edition of four cantos of the Srikanthacarita.
These four cantos were edited by Durgaprasad and Parab and published in the January-February
issue of the Kavyamala, which was back then “a new monthly journal for the publication of old
Sanskrit poems” (Peterson 1886, 84 fn. *). I have yet to find a copy of this issue.

®Mankha is also cited by Pollock in his article “The death of Sanskrit” (2001) among the last
mahakavis serving under a Hindu ruler. See § 4.1.

"Jonaraja is also known for his three commentaries, namely the one to Mankha’s Srikanthacarita,
to Bharavi’s Kiratarjuniya (partially edited in Bhatt 2013), and to the Prthvirajavijaya of
Jayanaka, a text on the defeat of Muhammad Ghur by Prthviraj Chauhan (Obrock 2015, 80-
83)



To date, however, most part of Mankha'’s court poem remains understudied.
Only approximately 1/6 of the Srikanthacarita is translated (in German by Wal-
ter Slaje), the printed editions require emendations, and a manuscript survey is
needed for a philologically more accurate study of the text.

10



Chapter 2

Mankha and His Srikanthacarita

The present chapter discusses the historical figure of the poet Mankha
as described both in the third canto of the Srikanthacarita and in the
eighth book of Kalhana’s Rajatarangini. The twenty-fifth canto is then
considered for a reassessment of the dating of the court poem, while the
contents of Mankha’s court poem and a discussion of its structure close
the section.

2.1 A Poet’s Political Life

Mankha (or Mankhaka) is one of the few court poets (mahakavis) to provide first-
hand information on his life directly in his most well-known work, the court epic
Srikanthacarita. From the third canto of the poem, for instance, it is possible to
derive the name of the king that Mankha is serving, namely Jayasimha of the
Lohara dynasty (Kashmir, r. 1128-1155), but also details on the poet’s family.

We find out his grandfather’s name, Manmatha (SKC 3.31-34), and that his
father Visvavarta (SKC 3.35-44), a Brahmin from Pravarapura (SKC 3.21), the
modern-day Srinagar, had three other sons; Srngara (SKC 3.45-51), Bhrnga (SKC
3.52-55), and Alankara (or Lankaka) (SKC 3.56-62). All the brothers are anointed
high roles at the court: Srﬁgéra, Bhrnga, and Alankara served under Sussala,
whereas Mankha must wait for Jayasimha’s reign to be elected judge.

Among his siblings, Mankha seems to have a special bond with Alankara,
who plays a crucial role in his brother’s life. In the last canto of the Srikanthacarita,
we read that it is Alankara who hosts at his house the literary assembly organized
for the reading of Mankha’s court poem (SKC 25.15). There, a group of respected
intellectuals from Kashmir and abroad gathers to listen to the first reading of the
Srikanthacarita, thus enshrining Mankha’s poetical baptism (see Slaje 2015, 216~

11



87). Alankara is openly praised by the poet, but mutual respect does not seem
enough to justify the deep relationship between the two, as opposed to the less
intimate verses dedicated by Mankha to the other brothers (Slaje 2015, 14). A
solution is provided in the third canto of the Srikanthacarita, where Alankara is
called “maternal brother” (sodara, in SKC 3.63), thus stressing the double blood
relation of the two, who shared the same mother (Slaje 2015, 16).ﬁ]

The year of the sabha was crucial for Mankha; it marked, on the one hand, the
success of the literary assembly and the subsequent publication of the Srikantha-
carita on the other hand, it brought some developments in his political career.
As we learn from the third canto of the Srikanthacarita, while he was composing
the poem Marnkha was anointed “judge” (prajapalanakaryapirusa, SKC 3.66) at
the court of Jayasimha, while his brother Alankara was still holding the position
of “minister of war and peace” (samdhivigrahika, SKC 3.62) granted to him by
the previous king Sussala:

nivesite sussalabhubidaujasa

svayam gariyasy api samdhivigrahe |

vidhaya cakre svayoSomayim lipim

sa lekhavargasya vimudram ananam || SKC 3.62 ||

As Sussala, god Indra on earth, on his own initiative

granted him the particularly high post of minister of war and peace,
Alankara, taking on a decorum fit for his [new] honor,

made some intellectuals proclaim [his merits],

and ordered to open the doors of the temples.lj

(SKC 3.62, see also Slaje 2015, 120-21)

anantaram sussaladevanandano

This is confirmed in Kalhana’s Rajatarangini as well, see RT 8.3354b.

“When I refer to “publication”, I intend the act of reciting the court poem before an audience,
which ratifies its legitimate release. As Pollock states: “In his twelfth-century courtly epic
Mankha describes how he read out his work from a written text (the act that in fact constituted
its publication) before a large audience at his brother’s literary salon. Mankha’s depiction of the
magic by which inscribed letters are transformed into sound (written with the description of
the purana reciter in his memory) serves well to suggest the fascination that literacy continued
to exercise in a culture where orality remained, in some measure, alive” (Pollock 2003, 89-90).
The whole discussion presupposes the concept of “aurality” outlined by Lo Turco as the “the
predominant «use of the reading of a written text aloud to one or more people» (Coleman 1995,
64) as opposed to individual silent reading” (Lo Turco 2019, fn. 11), which is not limited to mula
texts, but can be applied to commentaries as well (see Lo Turco 2019, 2-6).

3For the double meaning of the last pada, see J. comm. ad SKC 3.62: lekhanam panditanam var-
gasya mukham vimudram maunamudrarahitam yas$ cakre and lekhanam devanam ca vargasya
mukham vimudram cakre.

12



yam adarac chrijayasimhabhipatih |
vyadhat prajapalanakaryapirusam
rusam vitanvann avinitajantusu || SKC 3.66 ||

The venerable king Jayasimha, son of the divine Sussala,
spreading his wrath against the misbehaving subjects,
respectfully appointed him, [Mankha], to the post of judge
immediately after [his brother].

(SKC 3.66, see also Slaje 2015, 124)

If we cross-reference these two verses with Kalhana’s Rajatarangini, composed
soon after the Srikanthacarita (ca 1148-49, Stein 1900, vol. 1, 15), we see that,
at some point under Jayasimha’s reign, Alankara was promoted to the higher
position of “supreme judge” (rajasthaniya) while Mankha became minister of
war and peace:

alankarabhidho bahyarajasthanadhikarabhak |
adhrsyo ‘manusair yuddhair viruddhan bahudha ’vadhit || RT 8.2557 ||

Alankara, the minister holding charge of the outer royal court, undaunt-
edly made superhuman attacks and killed many enemies (transl. Stein
1900, vol. 2, 201)

samdhivigrahiko mankhakakhyo ’lankarasodarah |
samathasya "bhavat prasthah srikanthasya pratisthaya || RT 8.3354 ||

Alankara’s brother, Mankhaka, minister of foreign affairs (samdhivigrahika),
distinguished himself by erecting a shrine of Srikantha together with a
Matha (transl. Stein 1900, vol. 2, 262)

This information about Mankha becoming minister of war and peace and Alankara
supreme judge is nowhere found in the Srikanthacarita; therefore, one can as-
sume that both Mankha and Alankara obtained their new offices only after the
poem’s publication.

*As Stein observes, the title of samdhivigrahika “was held by the latter (i.e. Alankara) when he
wrote his Kavya” (Stein 1900, vol. 2, 262 fn. ad 3354), under king Sussala.

13



2.2 When was the Srikanthacarita published?

The second large section offering first-hand chronological data on the life and
production of the poet is the last canto of the Srikanthacarita. The sarga is cer-
tainly a unicum, as it contains the description of the literary “assembly” (sabha)
of real-life personages from Kashmir and abroad gathered for the reading of
Mankha’s court poem (25.15-18).

Thirty-two intellectuals are present at the sabha. When Mankha enters the
assembly hall, he firstly describes Alankara, the host, as “the forehead jewel of the
young council, well suited to the political path” (SKC 19-20, Slaje 2015, 224-25)
and then bows before him. The praise of the poet’s older brother is continued by
the erudite Lostadeva, who pays tribute to Alarikara in ten verses (SKC 25.37-47).
From this section, we become aware not only of Alankara’s political talent—he
is “crown of ministers” (SKC 25.40)—but also of his poetic skills (nomen omen!),
for which he is even compared to Bana (SKC 25.46). Two other relevant figures
in the twenty-fifth canto are Ruyyaka, Mankha’s guru, the “embodiment of the
life of all sciences” (SKC 25.27) and author of the Alarikarasarvasva , and Kalyana
(SKC 25.78-80), who has been identified with Kalhana, the soon-to-be author of
the Rajararangini (Slaje 2016, 250 fn.).

What stands out is, however, the attendance of two foreigners, the ambas-
sador Suhala, sent to Kashmir by king Govindacandra of Kanyakubja, and Te-
jakantha, emissary of Aparaditya king of Konkan (Biithler 1877, 51-52). The
presence of Suhala and Tejakantha is fundamental, since by cross-referencing
their historical, it is possible to identify a plausible time-frame for the literary
symposium.

Regarding Suhala, we read:

paniniyatapatrena pavitram yasya tanmukham |

sangam svapne 'py avapnoti napasabdarajahkanaih || 25.100 ||
svasyesvarasya yo vyarijan mandale mantrasamskriyam |
dhatte sadagamapritim daisikanam dhuri sthitim || 25.101 ||
anyah sa suhalas tena tato vandyata panditah |

duto govindacandrasya kanyakubjasya bhitbhujah || 25.102 ||

Then Mankha greeted another Suhala, the scholar, emissary of Govinda-
candra king of Kanyakubja, whose pure mouth was not touched—not even
when sleeping—by the dust-particles of non-grammatical words thanks to
that parasol of Panini’s grammar, and who, appointed in the empire of his
ruler as counselor (mantrasamskr), took [here] a position above all the for-
eign guests, determined by the joy of the arrival of [such] a man of honor.
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(SKC 25.100-02, see also Slaje 2015, 256-57)

According to Mankha, Suhala’s visit to Kashmir as “emissary” (dita) took place
during the monarchy of the Gahadavala king Govindacandra, which, as stated by
Biihler, lasted up to the year 1144 (Biihler 1877, 51). Suhala, therefore, must have
visited Kashmir before the year 1144. However, as confirmed by the first and
the last inscriptions ascribable to the reign of Govindacandra ! Biihler’s dating
is incorrect. Govindacandra’s kingdom, in fact, started around 1114 and ended
forty years later, in 1154 (and not in 1144, see Mandal 1991, 56), only one year
prior to the end of Jayasimha’s kingdom, in 1155. The presence of Suhala at the
sabha is, therefore, not crucial in establishing the precise dates of this literary
symposium, which we can only be vaguely placed earlier than 1154 CE, but not
later.
Few verses later, Mankha introduces Tejakantha, the second emissary:

kva na yah sadhuvadesu nrtyadbhir dasanamsubhih |
vidvajjanena samrajye sabhyanam abhyasicyata || 25.108 ||
vacobhir nunude dantadyutisrikhandapandubhih |

vadinam vadadarposma yena Surparakadhvasu || 25.109 ||
yam Srimadaparaditya iti dutyaprasiddhaye |

prajighaya ghanaslaghah kasmiran kunikunesvarah || 25.110 ||
tena Sritejakanthena sotkantham anubadhnata |

iti so "dhikavaisadyaniravadyam agadyata || 25.111 ||

Where would not he be anointed by scholars, with applauses, in the domin-
ion over the members of the [literary] assemblies, through the dancing rays
of [their white] teeth? In [the capital city of] Sarparaka [and its] surround-
ings , the [hot] steam of arrogance of the disputants’ speech was dispelled
by [his] words, white for that [chill] sandalwood tree of [his] teeth’s light.
The famous king of Konkan, the splendid Aparaditya, sent him to Kash-
mir, to fulfill the office of an embassy. This one, the honorable Tejakantha,
insisting, addressed him, [Mankha], with extraordinary clarity and in an
impeccable manner. (SKC 25.108-11, see also Slaje 2015, 260-61)

According to Biihler, this “famous king of Konkan” is none other than Apara-
ditya II, the Silahara ruler of Konkan (modern-day Maharashtra) who is men-
tioned in two inscriptions of 1185 and 1186 (Biihler 1877, 52). This chronology,
however, is inconsistent, since the kingdom of Aparaditya II started in 1184, al-
most thirty years later than the end of Jayasimha’s reign (1 155) 4

>The earliest dating of Govindacandra’s reign dates back to an inscription of the year 1114 (Niyogi
1959, 247), whereas the last available inscription is a grant found at Kamauli and dated 1154 CE
(Niyogi 1959, 254).

°See the genealogy of the Silahara dynasty of Konkan in Schmiedchen 2014, 218, where

15



A study of the royal genealogy of the Silahara kings (Schmiedchen 2014, 218),
however, reveals the presence of another Aparaditya, Aparaditya I, who reigned
in North Konkan approximately from 1120 to 1148/49, who might more likely
have been responsible for the organization of the embassy (dutyaprasiddhi in
SKC 25.110b) to Kashmir. Given the dates of Aparaditya I's kingdom, we can
assume, then, that Tejakantha’s travel must have taken place before the end-
date of that reign, which means that also the sabha’s terminus ante quem must
be approximated to the year 1148/49F

Having established the upper temporal limit of the sabha, one faces an even
harder task, namely the ascertainment of the absolute dates of the poet’s life.
When was Mankha born and, most importantly, when did he start writing his
court poem? The most brilliant solution has been proposed by Walter Slaje, who
determines with more accuracy Mankha’s life dates (Slaje 2015, 13-14) and the
beginning of the composition of the Srikanthacarita based on the following three
factors:

1. The relationship between Mankha, his family members, and the kings they
served.

2. The date of the literary symposium, which he sets around 1140-1144.

3. The assumption that the proper age for being awarded the first prominent
role at the court would be around 35 years.

Starting with Alankara, Slaje points out that he has served under both Sussala
and Jayasimha (see § 2.1) for a period which spans from 1112 (the beginning of
Sussala’s kingdom) and 1144, when Mankha publishes his Srikanthacarita (2015,
14). Halfway through this period of 32 years, Alankara, at approximately 35 years
old, must have been anointed his first prominent post of “minister for war and

Aparaditya 1T is listed as reigning from 1106-1119 (in Saka years), namely from 1184 to 1197
CE (+ 78 years).

7 As noted by Schmiedchen (2014, 232), we have epigraphical evidence for Aparaditya I's king-

dom: three copperplate documents (SiNoUr 19-21) and three stone inscriptions (SiNoSt 6-8)
from the Saka year 1042 to year 1070, namely from 1120/21 CE to 1148/49 CE. Mandal (1991,
59) firstly dates Aparaditya I to the years 1110-40 CE, then, a sentence later, re-dates him to
the years 1118-39 CE, quoting the same inscriptions in the footnote, but resolving the whole
chronology with an approximate date of 1149 CE.
We do not have enough evidence—or not convincing enough—to lower the date of the sabha
to the year 1144. Stein (1900, 12 fn. 14) hypothesized the year 1144 in light of the presence of
an ambassador sent by Govindacandra, but we have seen that the end date of his kingdom is
not in 1144. Mandal, on the contrary, tried to lower the date of the assembly to the year 1142
basing his arguments on the military campaigns attended by Alankara, in particular those of
the biennium 1143-1144 (Mandal 1991, 60-62). A later date of the sabha, however, would solve
the problem.
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peace” by Sussala (1144-16=1128). If we consider that Jayasimha’s reign started
in 1128, we must hypothesize that Alankara obtained this position before the
end of Sussala’s kingdom, i.e. before 1128. From this, we count backwards up to
Alankara’s date of birth, approximately around *1095 (1128-35=1093; Slaje 2015,
14-15)H

If we apply the same method to Mankha, we realize that he must have held his
first high post of “supreme judge” around the year *1135, namely in the middle of
the 16-year time-span which goes from the beginning of Jayasimha’s reign (1128)
and the publication of the court epic (1144). From this, we can establish that
Mankha must have been approximately 44 years old at the time of the publication
of the poem (1144-1135=9; 35+9=44), and that he was born around the year *1100
(1135-35=1100), which makes him five years younger than Alankara (see Slaje
2015, 14).

Slaje adds another element to the equation, namely the average time needed
to finish a court epic and reach “literary maturity” (praudhi), which he sets be-
tween 10 and 20 years (Slaje 2015, 15). Mankha would have therefore started
his Srikanthacarita either around the year 1124 (when he was 24 years old), or
around 1134. As suggested by Slaje (2015, 128 fn.), based on Jonaraja’s account
of the poet being “without beard” (SKC 3.72)!l at the beginning of his enterprise,
an earlier date seems the most likely.

Accordingly, if we conjecture that the author started composing his Srikantha-
carita before Jayasimha’s accession to the throne, then, we should also assume
an intellectual independence of Mankha. His poem could not have been commis-
sioned by the king—or, at least, not by Jayasimha. The poet, therefore, unbound
to the public persona of a specific regent, could have benefited from another
financing institution, possibly the court and its courtesans (see infra § 7).

The third and twenty-fifth cantos of the Srikanthacarita, however, contain
some stanzas dedicated specifically to Jayasimha (SKC 3.66 and 25.61), and this
defines the necessity of considering the Srikanthacarita as a work of art in fieri.
It is probable, therefore, that Mankha started the composition of his mahakavya
with the more descriptive chapters, adding the introductory and final sections,
namely those containing more recent historical references, only at a later stage.
This consideration becomes even more obvious when considering the last canto;
here, we find a picture of the intellectuals who revise the court poem around the
year 1144, something that Mankha could not have elaborated before the end of

8Slaje approximates the absolute dates within five-years increments (i.e. 1095). In reality, two
variables need to be considered. First, we do not know the exact year of Alankara’s first posi-
tion (which might be in 1128, 1127 or before), and second, the “35 years old” milestone is only
indicative (Alankara could have been younger).

%J. comm. ad SKC 3.72: gandabhoge candrabimboktyavagatabhyam udbhinnaimasrunirmalatvab-
hyam navavayastvam api sarasvatyah saksan mukhavasitvam abhijatatvam ca sucitam.
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the revision itself.

This chronology is fascinating, even though far from being absolute. Firstly,
one needs to consider the arbitrariness—although plausible—of a determination
of a “proper age” for being awarded a political post; secondly, there are some
doubts regarding the time of revision and publication process of the Srikantha-
carita, which we have set closer to the quadrennium 1144-114819

2.3 Epic Plot in Semi-Historical Court Poem

The Srikanthacarita, Mankha’s most celebrated Work,m belongs to the genre of
“court poem” (mahakavya). 1t is divided into twenty-five “cantos” (sargas) for
a total of 1647 verses (Slaje 2015, 16) in almost thirty different meters (Mandal
1991, 131-37), and the background narration is based on the epic and @ur&nic
story of the “destruction of Tripura” (tripuradaha) (Mandal 1991, 21-22).

According to the myth, the three demons (asuras) Tarakaksa, Kamalaksa and
Vidyunmalin, after being denied the boon of immortality, obtain in exchange
from Brahma a minor grant: the possibility of building three cities (tripura), one
in the sky, one on earth, and one in the netherworld. The demons, relying on
the fact that these citadels could be destroyed only jointly and not one by one,
start organizing an army to attack the Hindu pantheon. The gods, helpless, pray
Srikantha (another name for Siva)td to intervene and, after the construction of
a cosmic chariot whose parts are made of the gods themselves, the three cities
fall under the shot of Siva’s single arrow (see Bhatt 1973, 10-20, Mandal 1991,
99-107).

In most mahakavyas, and to some extent in Mankha’s Srikanthacarita as well,
the mythical plot is used by the poet just as a pretext for the elaboration of fur-
ther poetic ornamentation. The primary epic narrative is gradually confined to a
few sections, whereas most part of the court poem is filled with highly standard-
ized descriptions (varnanas) often not related to the original plot (Smith 1992,

0This later dating would switch all Slaje’s dates to four years.

"Mankha is the author of the already mentioned Marikhakosa, and, according to some, the co-
author of Ruyyaka’s Alanikarasarvasva. For an extensive discussion on authorship and dating,
see Mandal 1991, 64-92.

2For a comparison of this episode in the Sivapurana, in the Mahabharata (8.24), and in the SKC,
see Bhatt 1973, 13-19. For Mankha’s innovations, see Bhatt 1973, 12-13 and Mandal 1991,
99-107.

3For the figure of Siva-Srikantha in Kashmir, see RT 6.186 and RT 8.3354, where Kalhana observes
that Marikha financed the construction of “a shrine of Srikantha together with a Matha” (Stein
1900, vol. 2, 262). Further studies of this epithet for Siva in Kashmir are a desideratum.
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35) and elaborated in accordance with well-established structural and aesthetic
conventions.

Even though, at first glance, the Srikanthacarita complies with the general
mahakavya standards, Mankha seems to willingly distance his poem from the
model of his predecessors.

Already after the first benedictory canto (namaskaravarnana, SKC 1, corre-
sponding to asirnamaskriya in KA 1.14), the poem shows its atypical structure
with the “description of good and bad people” (sujanadurjianavarnana, SKC 2),
a sarga dedicated to an analysis of the qualities of good and bad poets. In this
canto, the classical “indication of the topic of the poem” (the vastunirdesa in KA
1.14) is confined to the last verse, where we find both the poet’s declaration of
intents—the creation of a poem in praise of Siva—and the poet’s claim of intel-
lectual property, as Mankha seals the preface with the stamp of his own name
(see mankhena mankhayate in SKC 1.56, Slaje 2015, 38-39).

The uniqueness of the Srikanthacarita continues in the third canto, where
the topical “description of the [capital] city” (the nagaravarnana in KA 1.16) is
replaced by a highly localized “description of the country” (desavarnana, SKC 3).
Not only does the poet introduce his wintry Kashmir and its capital Pravarapura
(SKC 3.21), but, as seen earlier, he also gives an account of his personal history
and the relation between his family members and the kings they served.

Mankha’s interest in conveying real events is evident in the last canto, in
which the poet describes the literary assembly, an original glimpse of courtly
life in the twelfth century and a valuable source of information for the history of
Medieval Kashmir (§ 2.1 and § 2.2).

Given the predominance of historicity in these less conventional sections and
the poetic “deconstruction” of the plot (Smith 1992) in the most typical ones, the
cantos can be divided into the following groups:

1. First Group: Historical and Local Frames.

The first group of cantos consists in the sargas which contain historical
evidence not relevant to the plot but related to the life and work of the
author, even though still drenched in mythological references: the salu-
tation of the gods and of Siva, which culminates in the poet’s declara-
tion of intents (namaskaravarnana, SKC 1); Mankha’s considerations on
good and bad people, of good and bad poets, and the poet’s manifesto (su-
janadurjanavarnana, SKC 2); the description of the valley of Kashmir dur-
ing the winter, followed by biographical accounts on the author’s family
(desavarnana, SKC 3); the description of the of the assembly (sabha) held
at the house of Mankha’s brother Alankara, and organized for the reading
of the poem in front of an audience of intellectuals, which are mentioned
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by name and praised (granthakartrkavikalina-kavipanditadivarnana, SKC
25).

. Second Group: The Deeds of Siva Srikantha
a) Peacetime cantos: SKC 4-16.

The actual poem starts. This section corresponds to the description (varna-
na) of mountain Kailasa (kailasavarnana, SKC 4), of the hero-Lord (Siva)
(bhagavadvarnana, SKC 5), of a universal spring season (sadharanavasan-
tavarnana, SKC 6), again of spring and of swing-games (dolakridavarnana,
SKC 7), flower plucking (puspavacayavarnana, SKC 8) and water-games
(jalakridavarnana, SKC 9), of twilight (samdhyavarnana, SKC 11), of the
moon and moon-rise (candravarnana and candrodayavarnana, SKC 12, 13),
of the celestial women’s embellishment (prasaghanavarnana, SKC 14), of
banquets (panakelivarnana, SKC 15), love-games (kridavarnana, SKC 16),
and of the waking up of Siva and Parvati at dawn (prabhatavarnana, SKC
16). The peacetime cantos are characterized by prolonged descriptions,
which seem to overpower and delay the actual developments of the plot.

b) Wartime cantos: SKC 17-24.

The peaceful stillness of the first part of the poem is abandoned for the
gods’ action in wartime. Indicative, in this sense, are the dialogues be-
tween the gods (in cantos 17 and 19) which break the monotony of the still
prevailing descriptions. This group is opened by Siva’s entrance at assem-
bly of the scared gods, who praise him and inform of the demons’ men-
ace (paramesvaradevasamagamavarnana, SKC 17); the troops agitate and
the attack is planned (ganaksobhavarnana and ganodyogavarnana, SKC 18,
19); the gods construct Siva’s chariot (rathabandhanavarnana, SKC 20) and
the army of the gods begins its march against the demons (ganaprastha-
navarnana, SKC 21); the three chief-demons prepare the counter-attack
(daityapuriksobhavarnana, SKC 22); the battle commences (yuddhavarnana,
SKC 23), and, finally, the three cities of the demons are burned down by
the fire of Siva’s arrow (tripuradahavarnana, SKC 24).

In light of this division, it is possible to place the Srikanthacarita in an interme-
diate position between the more classical court poems, based on mythological
episodes and without any openly declared historical purpose, and the so-called
“historical mahakavyas” (Prabha 1976), designed for the celebration (prasasti) of
the patron-king and his dynasty.

Although Mankha, in his literary project, clearly distinguishes the “imag-
inary” and the “historical/local”, allotting to each different sets of cantos (i.e.
group 1 and group 2 above), the two aspects are nevertheless overlapping. The
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historical sargas are never purely historical, as references to the ever-present
mythical imagery shape the locality of Kashmir; the imaginary cantos are never
purely imaginary, as locality shapes their substratum.
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Chapter 3

Mankha and Locality

The present chapter explores Mankha’s relationship with locality, namely
how Kashmir’s geographical specificity and material reality influence
and shape the non-historical cantos of his Srikanthacarita.

3.1 From Local Real to Trans-Local Imaginary

In Mankha’s Srikanthacarita, “geographical specificity” is conveyed through “aes-
thetic conventions and citational practice” (Gomez 2016, 3), as already observed
by Kashi Gomez in her master thesis on the third canto of the Srikanthacarita:

Even in an imaginary scenario, the mythological collides with Mankha’s
material reality and is transformed. While Mankha imagines that the milk-
ocean takes up residence in Kashmir, he is acutely aware of the fact that
even if it were the same milk-ocean as the one in the Puranas, it is con-
ditioned by its locality. The high-altitude and cold climate would turn the
white liquid of the milk ocean into banks of snow. (Gomez 2016, 5)

This “material reality” which conditions “imaginary scenarios” is expressed in
cantos which explicitly refer to existing places, to historical events and people,
such as the third sarga.

It is possible, however, to find a sense of locality even behind the thick curtain
of the imaginary, a reality that reflects the society in which the poet was living.
As Pollock states, the almost congregational character of Mankha’s mahakavya
is evidence of its social value:

One last but by no means least significant feature of this oral-performative
dimension, as Mankha’s account so dramatically demonstrates, is that it
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rendered Sanskrit kavya a preeminently social, almost congregational, phe-
nomenon. There was a content to this form, too: whatever particular nar-
rative concerns it might have, thematically a kavya typically spoke to the
concerns of the social collectivity as such—a collectivity that, accordingly,
became a matrix of Sanskrit cultural theory as such (Pollock 2006, 85-86)

In the non-historical cantos, Mankha speaks to this social collectivity in three
ways: through “Kashmiri cultural signifiers invoked in the service of literary ex-
pression” (Kaul 2015, 128), namely through the employment of typically Kashmiri
symbols which evoke local identity; through material realities or realia, namely
through those objects that are related to everyday life and can be immediately
recognized by the audience; through terminological choice, namely through the
employment of words that are unquestionably “suffused with Kashmiri idiom”
(Gomez 2016, 10 fn. 47).

One of the most apparent signifiers of Kashmiri imagined landscapes in the
Srikanthacarita is the hasantika or kangri, a portable clay fire-pot usually held
under cloaks to warm oneself up during the winter. Gomez notices how the
presence of this object is a trace of locality in the third canto (SKC 3.29, Gomez
2016, 9), in which the reference to this object aims at a re-evocation of love, which
is present, in Kashmir, even during the winter!

One notices, however, that the typically wintry kangri appears, contrary to
expectations, in the vernal scenario of the sixth canto, the “description of spring”:

vyaktanalolkakrtimadhyamadhyasamucchaladgucchagavaksitangi |
kankellivallis tuhinatyaye ’pi babhav anangasya hasantikeva || 6.15 ||

Its lattice-like limbs with the blossoms’ clusters

pushed out from the middle [of each opening]

and expanding in the form of burning torches,

the vine on the asoka tree was like Love’s portable fireplace,
even at the end of winter. (SKC 6.15)

The vine, interweaving over the asoka, forms the fireplace’s external woven bas-
ket, while the tree’s red flowers peep out from its openings like the flames of
the hasantika’s embers. The uniqueness of the phenomenon becomes apparent
in the phrase “even at the end of the winter” (tuhinatyaye ’pi) which links the

Yhimagame yatra grhesu yositam jvaladbahucchidrasakhi hasantika | vibhati jetum madanena $uli-
nam dhrta tatir vahnimayiva caksusam || SKC 3.29 ||. “In the houses [of Kashmir], when winter
arrives, the hasantikas of women glow, full of many little blazing sockets, as if Kamadeva were
wielding a host of fiery eyes with which to conquer Siva” (transl. Gomez 2016, 9).

2See J. comm. ad SKC 6.15: anangasya himabhave’pi [angara)Sakatikeva hasantika ca jalayukta
Sastramayi magnagnih.
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imaginary to a “concrete localized reference” (Gomez 2016, 14): the residents of
the Valley would be surprised, as there is no use in holding a kangri during the
warm vernal months.

The second most used symbol of Kashmir identity since Bilhana’s time (see
Cox 2016, Gomez 2016, 25)H used in the Srikanthacarita is the red saffron flower
(kurikuma). In one verse (SKC 6.52), Marikha imagines the red flowers of the
forest-flame tree (kimsuka) as the saffron-paste embellishments (kunkumapat-
trabhanga) on the body of Sri, Spring’s wife, a luxury worthy of the Kashmiri
high-society, and often replaced by turmeric in other Indian regions.h! In another
verse (SKC 5.31), the hero Siva is ambiguously described as intent on remov-
ing all the signs which can have him mistaken for the women of the demons.
Among these, the saffron tilak (agnisikha, J. comm. ad SKC 5.31: kurikuma) on
his forehead, which corresponds to his own inflamed eye.

Realia regularly shapes Mankha’s imaginary. A practical reference to every-
day manual work is, for instance, the mention of a “grindstone” ( (grhara,t;‘a):H

prsthabhramatsajavasatpadacakracihnam
yatprocchvasatkusumam avirabhil latanam |
manasya paksmaladrsam sahasaiva pestum
tatspastamanmathagharattavilasam asit || SKC 6.63 ||

When the sign the speedy bees’ circle appeared,

roaming around over the blossomed bud of the creepers,

this one became Love’s grindstone,

as if to crush the pride of the long-lashed women. (SKC 6.63)

The poetic image becomes meaningful only if we think of the North Indian hand-
mill, an agricultural tool which must have been familiar not only to Mankha, but

3See Bilhana’s Vikramankadevacarita, 1.21: sahodarah kurikumakesaranam bhavanti niinam kav-
those who really delight in poetry are close kin to the saffron flower, for I haven’t seen a trace
of them anywhere else since I left Kashmir, Sarasvati’s country” (transl. Cox 2016a, 177)

“For the conceptual fusion of saffron (kurikuma) with turmeric (Curcuma), see Cox 2016a, 179
80. The usage of saffron ointment in Kashmir was not exclusive to women, and its value as
the sign of male royal privilege is witnessed by both Kalhana and Mankha. In the Rajatarangini,
saffron used as unguent (for men!) was considered a royal privilege. See RT 8. 307: ““The saffron
flower (kungkum) is without a stem, the ksirin bears fruit without a blossom, so do high-souled
men secede from desire without the passage of years (i.e., without aging)”. In RT 8.1119, in
the narration of a minister newly appointed governor, saffron-ointments are listed among the
honors. The same usage of saffron ointments is mentioned in RT 8.1897 and 8.3166 RT 6.120,
where saffron paste is used to anoint the beard of illustrious personalities.

5See also the Kashmiri word gharats for “portable mill” in Grierson 1932, 305.
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also to his audiencef In reality, the muller (i.e. the upper stone of the quern)
spinning over the lower and stationary stone grinds the cereal grains; in the
poetic fancy, the moving stone is imagined in the bees flying in circle over the
flower’s open corolla, while the crushed pride of the women serves as the nour-
ishment for the god of Love.

As observed in the previous examples, material culture often constitutes the
underlying texture of the poem, and Mankha seems to shape his verses guided
both by mythical episodes, and by the inspiration of everyday objects. This is
especially true for tools and materials related to the art of writing. In the last
canto, for instance, soon before the recitation of the Srikanthacarita, the poet
exquisitely describes his own manuscript, and the way in which it is unbounded:

tad vistarya ca pustakam paricitam kirnair vacodevata-
bhitisamecakamauktikair iva hathaksipteksanair aksaraih |

vyaharena hrdantaralaviharadvidyavadhunipura-

dhvanabhrantikrta tatas tad apathat svam kavyam avyakulah || SKC 25.143

And after he had opened his manuscript, filled with characters scattered on
it with violence—black pearls on the necklace of the Goddess of Speech—
his eyes were irresistibly drawn to them. Then, calmly, he read aloud his
own poem in a recitation that sounded like the anklets of the Goddess of
Knowledge as she danced inside his mind. (SKC 25.143)[j

Mankha’s description of the reading set-up is highly evocative, as we can easily
picture the gesture of spreading out the folios (vistarya, ger. from vi++/str, “to
spread out, display”, i.e. “to open”), which marks the beginning of the recitation
(apathat vyc‘lhdrena).E

0n this subject, Stein notes: “the working of water-wheels and hand-mills still offers a means
of subsistence for the poor towns of Northern India” (Stein 1900, 364fn 1232), and the usage
of gharats in remote mountain areas of Jammu and Kashmir is witnessed even to date (Slathia
2018). The medieval use of different kind of mills in Kashmir is common and well-attested
also in Kalhana’s Rajatarangini. See for instance, RT 7.1232: “Some of them ate cow’s meat in
the lands of the Mlecchas; others lingered on by working water-wheels, hand-mills and the like
(araghattagharattadi)” (Stein 1900 vol. 1, 364). And again, later in the text: “Vattadeva and other
exiled Damaras left off turning waterwheels, hand-mills and the like (araghattagharattadi) and
joined him on the march” (Stein 1900, 369).

"My translation in consultation of Pollock (2006, 85) and Slaje (2016, 281).

8The physical object of the “book” (pustaka), which in early Medieval Kashmir consisted of loose
sheets of birch-bark folios usually “wrapped up in a piece of cloth and fastened between two
tablets of the same size” . The lines, running “parallel to the narrow side of the leaf” (Biihler
1877, 29), made it look like European books or codices (Formigatti 2015, 19). For the specific
format of the Srikanthacarita manuscripts, we can observe that the birch-bark codices studied
for this edition confirm Biihler’s words (see pt. III)
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The materiality of writing comes up also in the non-historical cantos. In the
sixth sarga, for instance, we find references to materials employed for writing,
surely part of the poet’s arsenal, such as ink and inkwells (masibhandas)

indindirair nirbharagarbham
isadunmesavaccampakapuspam asit |
hiranmayam Sasanalekhahetoh

sajjam masibhandam iva smarasya || SKC 6.51 ||

The [yellow] campaka flower, blossomed just a little, and with its corolla
filled with large black bees looked like a golden inkwell, prepared for the
writing of Smara’s [royal] edicts. (SKC 6.51)

It is interesting to notice that the author of these “edicts” (Sasanas, commented by

though the nature of the writing itself points to the figure of a “scribe” or “writer”
from the Kayastha caste (also known as $asanika, see Biihler 1896, 95).

Some verses later, a similar image relates the ink-bees to some of the technical
writing of a Kayastha or “scribe”:

madanagananasthane lekhyaprapaficam udanicayan
vicakilabrhatpattranyastadvirephamasilavaih |

kutilalipibhih kam kayastham na nama visitrayan

vyadhita virahipranesv ayavyayav adhikam madhuh || SKC 6.70 ||

Causing a profusion of letters to show up in Kama’s expenses log
through those ink-drops of the bees

inserted on the large leafy pages of the vicakila tree,

by confusing what scribe with [those] curly scripts

Spring would not procure, then, a surplus

in those incomes and expenditures of the distant lovers’ sighs? (SKC 6.70)

New details are here introduced: these “letters” (lekhya’)—or “syllables”, as com-
mented by Jonaraja (i.e. aksara’)—appear on the accounting book of Spring,
whose folios (pattras) are nothing other than the leaves of the Arabian jasmine
tree (vicakila) filled with those “ink-drops” (masilavas) which are the black bees.

°As Bithler notes in his Indische Paleographie, masi (or masi), the oldest name for the black ink,
originally meant “grated powder”, and it is already attested in earlier authors such as Subandhu
and Bana , whereas the compound mastbhanda, literally “ink-pot” (masidhana® in Jonaraja’s
commentary), appears already in the puranas (Biihler 1896, 91).
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The verse is extremely fascinating if we consider the mention of the kutilalipi,
a “curled script” (Biihler 1896, 52)1 difficult to read and identifiable with the
ornamental siddhamatrka (Sircar 1966, 168). If we accept Al-Biruni’s account, the
siddhamatrka script was an alphabet used in Kashmir during his time (ca. 1030)
and classified by Bithler under the category of the “acute type” (“der spitzwinklige
Typus”, Bithler 1896, 50). The aspect of its characters, “placed obliquely from left
to right” and showing “acute angles at the lower or right” (Biihler 1896, 49), might
explain the difficulty in the reading, and the subsequent confusion derived from
the mix-up of the syllables, different from the standard Sarada in the twelfth-
century Kashmir.

Mankha’s underlying “realism” emerges not only when realia are concerned,
but also through the choice of a terminology that is undeniably Kashmiri and
clearly relates to his local experience. We notice, for instance, the instrumental
thakend in the following verse:

udbhusnuna kasya na nama yatra vasantanamna ru(m)rudhe thakena |
prands tu kanthesu ciraya cakrur viyogivargasya gatagatani || SKC 6.33 ||

Of whom, then, that thriving brigand called Spring

would not block the journey?

The sighs of the group of distant lovers, however,

kept traveling [up and down their] throats, for a long time. (SKC 6.33)

It is noteworthy that Mankha’s verse has been identified by the scholars of Thugs
as the first literary occurrence of the word thaka in the sense of “brigand” (Garbe
1903, 187, Pfirmann 1970, 6)llj or, in Jonaraja’s words, as “a thief [who steals] with
violence” (hathamosaka).

0 According to Biihler, the kutilalipi script appears as associated to Kayastha caste in Bilhana’s
Vikramankadevacarita 18.42: kayasthaih kutilalipibhih »durch Schreiber, die krause Schrif-
tarten gebrauchen«

'The history of the word thaka (“thug”) is particularly interesting. Probably entered in the
North Indian Prakrits through the Sanskrit verbal root vsthag (“to conceal”) and the noun
sthaga (“fraudulent, dishonest”), the term has been studied in its relation to the phenomenon of
“thuggees”, namely the murderous robberies of travelers performed by gangs of Thugs, which
lasted, especially in the North of India, until the nineteenth century (Pfirrmann 1970, Wagner
2007). For the non Indo-European derivation of the Skt. sthaka, thaka, and the Pkt. thaga, see
Kuiper’s review of Hiersche’s Untersuchungen zur Frage der Tenues Aspiratae im Indogermanis-
chen (Kuiper 1965-66, 219).

2Garbe notes that Hermann Jacobi had informally shared with him the information that Marikha
could have been the first writer to use the word thaka in the twelfth century: “denn in Birk-
lichkeit werden die Thugs nicht zum erften Male im bierzehnten Jahrhundert, sondern schon
etwa 200 Jahre frithrer erwahnt, namlich—wie mir Prof. H. Jacobi freundlichft mitgeteilt hat—
von dem Dichter Mankhaka, der im zwolften Jahrhundert gelebt hat” (1903, 187). For other
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The local flavor of such word in the Srikanthacarita is undeniable, and this
is evidenced both by the footnote of the editors, who identify it as a regionalism
for varicaka (“a deceiver, a fraudulent man”),b—3 and from the later use in Kashmiri
vernacular of the word thag to indicate a “deceiver, plunderer, assassin” (Grier-
son 1932, 971). In Mankha’s verse, however, the brigand turns out to be Spring
himself, who first hides and then violently halts the travelers’ journeys—but not
their longing sighs.

The poet seems to be unconsciously affected by such a traumatic reality in
his “imaginary,” as the figure of a brigand return in another occasion:

vaktrasriyo ganapater gativibhrame ca

devya vibhavya hathacauram asiiyayeva |

yah kalpitadvipatanum danujam cakara

$lisyan madaksapanalolasilimukhaugham || SKC 5.29 ||

As if discovering the brigand

of the loveliness of Ganapati’s trunk

and of the grace of Devi’s movements,

out of rage he squeezed Danuja,

who was disguising himself into an elephant’s skin,
and made a swarm of whirling bees

burying the ichor of his arrogance (SKC 5.29)

The word “brigand” is expressed in this verse by the compound hathacaura with
essentially the same construct (“hatha+thief”) as Jonaraja’s commentary to SKC
6.33 (hathamosaka). The compound, likely intended as a synonym for thaka, is
not common,4 but clearly highlights the violent component of the thugs’ am-
bushes, which, as witness by Kalhana himself, were frequent in Kashmir during
Jayasimha’s rule:

When, time and again, Kashmir had “no protection from the attacks of
robbers [taskaras], and when the weak were slain by the strong”, it was,
says Kalhana, “as if the country had been without a king”. Since ambushes
en route and brutal assaults by bands of outlaws on villages were common,
a king was expected to guarantee his subjects their safety. There were
indeed some rulers who successfully hunted bandits down and killed them,

earlier occurrences of the term, see Halbfass 1991, 102-107, who notices the usage of the word
in two other twelfth century works, namely the Kumarapalacarita by the Jain author Hemacan-
dra and in the comment by Pirnakalasagani. For Jain references to thags, see Dundas 1995.
BSee Eds. “thag” iti desabhasaprasiddhena vaficakavisesena.
4To date, I have not been able to trace any other occurrence of the compound.
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making the valley in its entirety “so free from robbery [acaurabhiut tatha
bhamir], that at night the doors were left open in the bazaars, and the roads
were secure for travelers (Slaje 2019, 14).

The dream of a safe Kashmir emerges from Mankha’s imaginary as well. While
describing the mountainous reign of Kailasa in the fourth canto, for instance, the
poet seems to project his hopes and fantasies onto the mythical city of Alaka,
where both doors and windows are kept unlocked:

yam aduratas trijagadekakautuka-
vyavaharasargavidhinavyavedhasam |
alaka vimudrabahusaudhasauhrdad
animesalocanacayeva viksate || SKC 4.60 ||

As if covered in the watchful eyes of the several open palaces,

Alaka observes, not from afar, him [Kailasa], the new creator,

performing the creation of wonderful activities, unique in the three worlds
(SKC 4.60)

In this case, the meaning is provided by Jonaraja, which explains the reason for
these unchained buildings with the ever-mild weather of the mythical Alaka—as
opposed to the severe Kashmiri winters—and the absence of thieves (taskams).E

Mankha’s attention to Kashmir’s landscape and its lore seems to be in con-
trast with the mythical and standardized themes of mahakavyas, in which the
few local realia and vernacular words are the exception that proves the rule.
The overall project of a court poem is usually related to a transregional common
imaginary which adheres to what has been called the “Sanskrit cosmopolis” (Pol-
lock 2006). AsPollock states for the transregional character of the Mahabharata’s
recensions, for instance,

All recensions of the epic transmit the epic’s transregional talk and thought
and realia, as all recensions of the Sakuntala, whether Bangla or Malayali,
transmit the talk and thought and realia of courtly culture. Norms of lit-
erary form and aesthetics that were universal in their self-understanding
universally found application. The diversity and localism of scripts, edi-
tors, and recensions did nothing of significance to localize or diversify the
cosmopolitan world of Sanskrit literary culture (Pollock 2006, 113-14).

Mankha’s Srikanthacarita, as a product of courtly culture, is, on the one hand,
built upon trans-local elements. Its plot is derived from epic and Puranic sources,

5See J. comm ad SKC 4.60: taskarasitadyabhavan nityodghatitani bahini saudhani rajagrhani.
taskara®] taskara’ J, L, Py; tapakara® Eds.; illegible in O.
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widespread throughout all South Asia; genre, style, and aesthetics are highly
standardized, and constructed on the model of previous court poems, such as
those of Kalidasa, Bharavi, Magha, and Ratnakara (see Mandal 1991, 152-63);
even the historical sections find some similarities in Bilhana’s court poem and in
the caritakavyas.

On the other hand, however, Mankha’s references to the local are much more
significant than what may appear at a first reading. To begin with, the last canto
with its description of a poetic salon, and the third canto with its description of
Mankha’s pedigree, show the tendency to zoom in on a landscape which is far
from being translocal.

This need for localization becomes manifest also elsewhere in the poem, when
certain images are clearly influenced by the poet’s Kashmiri perspective; Mankha’s
imaginative inspiration is often rooted in in the observation of the reality sur-
rounding him (see, on this topic, Goldman 1990 vol. 1, 103).

Along with the most common kavya themes we thus read about a milk-ocean
which is frozen because of Kashmir’s rigid winters (Gomez 2016, 5), in a verse
which balances the forces “between the region and the larger conceptual and
cosmological universe of the Sanskrit cosmopolis” (Obrock 2020, 163); in the
typical comparison of the blooming lotuses with the shining female eyes, we
see the localization of those eyes in “the beautiful women of Kashmir” (see SKC
6.3), perhaps Mankha’s homage to his motherland and its specificity (see Obrock
2020, 163). As Luther Obrock states in his review of Kaul’s The Making of Early
Kashmir (Kaul 2018):

For Kashmiri poets of Sanskrit, the valley was a site of nostalgia, history,
politics, and self-presentation, yet it was not a stable Sanskritic identity
speaking through them. Rather, descriptions of the valley were deployed
by specific agents in specific contexts (Obrock 2020, 164).

Therefore, Mankha and his Srikanthacarita will also be treated as specific agents
in a specific context.
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Chapter 4

Mankha and Kingship

The present chapter delves into the relationship between Mankha and
king Jayasimha as emerged from the Srikanthacarita, starting with
Pollock’s considerations in his “Death of Sanskrit” and continuing with
the description of the regent himself contained Kalhana’s Rajatarangini.
In addition, a section will be devoted to the analysis of kingship and
courtly culture contained in the fourth and sixth cantos.

4.1 Mankha and Jayasimha

The study of the relationship between Mankha and the ruling king would be
incomplete without an account of the political situation of Kashmir before Jaya-
simha (r. 1128-1155 CE), who “came to power on the wave of centuries of bloody,
often interfamilial power struggle” (Knutson 2015, 281). The previous fights for
the throne and the menace of local landlords had indeed heavily marked the
poet’s perception of kingship and royal power, which ceased to be a secure port
for intellectual activity.

On the one hand, we see the internal strife of the Lohara dynasty itself (1003-
1339 CE) ¥ whose members strive against each other claiming the throne of Kash-

!One notable exception is the perception of Kashmir as “kingdom of learning” under Jayapida
(see Bronner 2013).

“The Lohara dynasty takes its name from the foremost stronghold of their empire, Loharakotta
(“the castle of Lohara”). The marriage between the king of Kashmir Ksemagupta with Didda,
the daughter of the king of Lohara Simharaja, sealed the union between the two reigns. After
Ksemagupta’s death, Didda managed the kingdom herself, choosing her nephew Samgramaraja
as the first king of Kashmir coming from the Lohara dynasty (r. 1003-1028 CE, see Stein 1900,
vol. 1, 106). The last Hindu king in Kashmir lasted until 1339, when the widow queen Kota was
deposed by Shah Mir, who founded the first Muhammadan dynasty (Stein 1900, vol. 1, 130).
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mirf The inter-familiar fights worsened under king Harsa (r. 1089-1111 CE),
guilty of the most tragic episode of Kashmir history, his mad temple-plundering
and icon-confiscation (Pollock 2001, 399, Stein 1900, vol. 1, 113). After Harsa’s
death, the struggle for power continued between the two pretenders Uccala and
Sussala. The latter, Jayasimha’s father, tried to secure the throne of Kashmir, but
had to deal with continuous rebellions of other heirs until the end of his reign,
in 1128.

The threat of this landed aristocracy, constituted of members of the royal
family, was accompanied with that of the local class of feudatory landlords, the
Damaras, “strong enough to neglect the commands of the king” (Stein 1900, vol.
2, 304). The presence of the Damaras, and their menace to the royal power,
is reported in various episodes narrated in the Rajatarangini, in which these
“princes” are described as forming very powerful oligarchies, with their own
attendees and their own internally organized reigns and strongholds (Stein 1900,
vol. 2, 305). The power of the Damaras started growing and establishing itself
as semi-independent during the Lohara dynasty in the twelfth century, to the
extent that they even participated in the fights for royal succession as allied of
Sussala, Jayasimha’s father (Stein 1900, 306).

In the Srikanthacarita, the presence of controversial verses on the authority of
kings and princes has given rise to a debate not only on the evolution of literary
patronage in the wake of the second millennium, but also on the relationship
between Mankha and the idea of kingship itself. At the beginning of his court
epic, the poet seems to have a critical attitude towards the idea of poetry as
subservient to the celebration of mortal regents; Mankha clearly states that the
only royal figure worth praising is none other than the god Siva:

sarvaih kaiscana dusitah kavitrbhih prastirya prthvibhrtam
asthanapanasimni vikrayatiraskarad anargha girah |
devasyadribhiduttamangamakarilidhanghrirenusrajah
kailasadrisabhapater iti maya markhena mankhayate || SKC 1.56 ||

All the poets have debased their language, that priceless treasure, by shame-
lessly putting it up for sale in those cheap shops—the royal courts. I, Mankha,
however, am eulogist of the King whose court is Mount Kailasa, the god
whose feet-dust is gently touched by the monster which adorns Indra’s
[bowing] head (SKC 1.56, transl. in consultation of Slaje 2015, 39)

Marnkha’s aversion plays against whom we can call “poets of convenience”, who

3The first attempt at seizing the throne comes from Didda’s nephew Vigraharaja, who had been
given the castle of Lohara but tried to conquer Srinagar in ca. 1028 (Stein 1900, vol. 2, 294).
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obey to the market rules of the king’s patronage, and this emerges also in other
verses of the Srikanthacarita. We see, for instance, a harsh condemnation of the
poetic praise of princes at the very beginning of the twenty-fifth canto, where
the poet not only insists anew on his devotion to Siva alone (SKC 25.1, 5), but
also on the “dirtiness” of those kavis who dedicate their lives to the celebration
of royalty:

dhik tan krtaplutir yesam bharaty adhisarasvati |

svam diusayati matteva nrpacatukapamsubhih || SKC 25.8 ||
drstih sarasvati bhurirajobhih iha parthivaih |
vasamvadikrta satyam kaveh kalusyam asnute || SKC 25.9 ||

But shame on those [poets] whose Linguistic Art, [the goddess Sarasvati],
plunges into such a river of speech, where she herself—as if went com-
pletely crazy—gets filthy in the dirt of the praises of princes. How true:
Sarasvat, the sight of the poet, dims, for having given herself too much to
the dust of mortal rulers. (SKC 25.8-9)

Mankha’s “mortal ruler” Jayasimha is not even present at the sabha, and although
the king is mentioned by name twice in the poem, these references are always
made in passing. The first time we read the name of Jayasimha is in the report of
Mankha’s own election as minister in the third canto (SKC 3.66, see § 2.1). There
the king is engendered only to dignify the poet’s role at the court, and no other
verse is addressed to Jayasimha alone.

In the second occurrence, the short praise of Jayasimha is not even uttered
by the author, who puts the words in the mouth of one of the salon’s attendees,
the writer Devadhara. Here the real motive for the mention of Jayasimha is to
praise, by comparison, Alankara, the real host of the sabha:

ekam Srijayasimhaparthivapatim kasmiraminadhvajam
tasyopasitasamdhivigraham alarikaram dvitiyam stumah |
bhubharah prathamena pannagapateh ksmam raksata varito

nito ‘nyena krtarthatam pravacanair bhasyopadesasramah || 25.61 ||

As a first thing, we praise the king of princes,

the venerable Jayasimha, the fish-bannered Kama of Kashmir,
and then Alankara, who was honored by the latter

with the ministry of war and peace:

the weight of the earth was freed from the king of snakes

by the first one, protector of the kingdom;

by the other was led to success the effort

of teaching [Pataiijali’s] Bhasya through [his] explanations
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(SKC 25.61, my transl. in consultation of Slaje 2015, 245)

The absence of Jayasimha at the literary gathering and Mankha’s harsh critiques
of the poetic celebrations of kings have led some scholars to interpret the first
verse as a declaration of the poet’s independence from a corrupt court. Sheldon
Pollock, for instance, states:

In such a world, shaken by unprecedented acts of royal depravity and irre-
ligiosity, by the madness and suicide of kings, it would hardly be surpris-
ing if the court had ceased to command the sympathies of its subjects. It
is as a direct consequence of this, one has to assume, that for poets like
Mankha political power had not only become irrelevant to their lives as
creative artists and to the themes of their poetry, but an impediment. [...]
Alankara’s group, meeting at his home, amounts to a kind of inchoate liter-
ary public sphere, made up of scholars, literati, and local and foreign men
of affairs—but no king. (Pollock 2001, 399).

Pollock’s considerations are based on the problematic history of the twelfth-
century Kashmir, supported by Kalhana’s accounts on depravity and dissolu-
tion of kings. The figure of Jayasimha, however, does not seem to be criticized
as much as the previous regents. On the contrary, a study of the occasions in
which the king appears reveals Jayasimha’s kingdom to be quite peaceful:

This king (Jayasimha) is as the ocean, which has shown its wonderful char-
acter by producing Laksmi, the nectar (sudha), the treasures (ratna), the
elephant (Airavata) the horse (Ucchaihsravas), the moon and other [won-
ders]. He shows in various ways his wonderful character which astonishes
the world, and his power cannot be measured by anyone. He did not pride
himself: “T have slain him whom my father could not reach”, nor did he
rejoice: “Destroyed is this thorn [in the side] of kings”. He, being free
from deceit in his nature and full of generosity, did not think with wrath
[...] Thus thought the lord of the earth with rare generosity, and quickly
gave orders that the last honors be paid to such an enemy (RT 8.1780-1787,
transl. Stein 1900, 139).

This passage is a glaring example of the difficulty to provide a proper account on
Jayasimha’s reign. On the one hand, we see the results of the atrocities of previ-
ous kings in the continuous riots of vassals and Damaras, a legacy of centuries
of misgovernment. On the other hand, Jayasimha seems to redeem himself with
good government, a pious conduct, and rich grants. The Rajatarangini witnesses
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that Jayasimha managed to restore the equilibrium of the Valley, becoming al-
most a role model for the population of Kashmir:

This jewel of a king attained a pleasing character in the course of his devel-
opment, just as the vine [attains] greater sweetness as it grows to maturity.
(RT 8.2386 transl. Stein 1900, 184)

But what use is to praise the construction of Mathas and other [buildings]
by him who gave back again to the whole Kasmir its villages and its City?
He restores to this land which owing to the baseness of the times was like
a decayed forest, wealth, population and habitations. (RT 8.2445-6, transl.
Stein 1900, 191)

Even those who [before] lived wholly for fighting, acquired by the king’s
pious conduct an eager desire for good deeds, and devoted themselves to
the acquisition of religious merits (RT 8.3345, transl. Stein 1900, 261)

In addition to the king’s pious behavior, Jayasimha’s love and support of the arts
is well attested through his continuous financing of scholars, regardless of the
political situation.

From morning to evening one does not see him do one act for which men
of experience do not give the direction. In the black darkness of ignorance,
learning had shown forth at intervals in the passing lightning-flashes of
fortune [coming] from Jayapida and other [royal patrons]. He, however,
has given permanent brilliancy to the picture of his virtue which is of won-
drous variety, by bestowing wealth which lasts like the radiant light of a
jewel. He has made scholar and their descendants owners [...] Safe is the
journey for scholars who follow him as their caravan-leader on the path
on which his intuition guides, and which has been found by his knowledge
[...] (RT 8.2392-97, transl. Stein 1900, 185)

As a matter of fact, the process of detachment from royal patronage, which had
been started before Jayasimha, must have influenced Mankha’s literary produc-
tion. The celebration of a king was no longer requested for the success of a court
poem. However, referring to royal power as an “impediment” (Pollock 2001, 399),
as well as to Jayasimha as driven by “dissolution” and “depravity”, is perhaps too
bold.

As we read in the Rajatarangini all the intellectuals are made “owners” (see
RT 8.2397 above) or ministers by the king himself, and owe part of their success to
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the political careers granted by Jayasimha and his father. Srngara and Alankara,
two of the poet’s older brothers, are elected by Sussala “supreme judge” and “min-
ister for war and peace” respectively (brhattantrapatitvakalpana in SKC 3.50, and
samdhivigraha, SKC 3.62, see § 2.1), and the tie between the author’s family and
royal power continues under Jayasimha as well H

4.2 Kings and Courts in the Srikanthacarita

Mahakavyas, as court poems, are entrenched with images related to monarchy,
and the not-so-hidden allusions to kings, their kingdoms and endeavors is cer-
tainly the norm.? Descriptions of councils, embassies, the marching of an army
and its battles, the inevitable victory of the hero (vira), human or divine, and
sketches of courtly life are themes which are common to all mahakavyas. Among
those preceding Mankha’s Srikanthacarita, we see in the Kumarasambhava by
Kalidasa, as well as in the Haravijaya by Ratnakara, the immediate identification
of Siva with a regent; a royal dynasty is celebrated in the Raghuvamsa, and the
svayamvara of princess Indumati in the eight canto is the occasion for the de-
scription of her suitors’ kingdoms; Bharavi opens his Kiratarjuniya with a war
council at the court of the exiled king Yudhisthira; in his Sisupalavadha, Magha
expounds the deeds of the evil king Sisupala, ultimately killed by Visnu-Krisna,
the embodiment of kingly righteousness.

At the beginning of Mankha’s court poem, too, one can identify Siva with
the hero-king (SKC 1.56), although the actual mise-en-scéne of the protagonist’s
kingdom (desa) is delayed to the fourth canto, with the description of the moun-
tain, Siva’s court. The third canto, that editors and the manuscripts’ final rubrics
call “description of the region” (desavarnana), contains a lyrical depiction of the
valley of Kashmir and of Srinagar, a “region” which is neither fictional nor part
of the plot. Here, the mention of kings Sussala and Jayasimha is unrelated to the
poetic fiction of the mahdkdvya.E

One has to wait until later cantos to see a direct implementation of courtly

*vitirya puspasrajam unmadalibhih puraskrtam daivasubhaksarair iva | asitrayad yasya sa sus-
salaksamapatir brhattantrapatitvakalpanam|| SKC 3.50 || This one, king Sussala, entrusted him,
(Srngara), with the office of supreme judge, handing him over a flower wreath, full of drunken
black bees, as if they were the auspicious letters of Fate (SKC 3.50).

See Dandin’s Kavyadarsa 1.17bcd: kumadrodayavarnanaih mantraditaprayandajinayakabhyu-
dayair api.

®This differs, for instance, from what Bilhana does with the figure of king Vikramaditya, which
becomes the protagonist of his Vikramarnkadevacarita (see Cox 2016a, 2016b, 122), For the am-
bivalence on the relationship between Bilhana and his patron, see Bronner 2010 and McCrea
2010.
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and kingly features connected to Siva, since other descriptions and convivial
scenes are protracted up to the sixteenth canto (see § 2.3). The actual description
of the assembly hall, the war council, the dialogues between king and court (Siva
and the gods) is contained, after more than half of the poem, in the seventeenth
canto.

If we examine the intermediate cantos, however, we notice that Mankha’s
ideology of kingship resurfaces in various occurrences. Even in those sections
that do not relate to Siva as the highest ranking personage, various secondary
characters with royal-like behavior, performing kingly duties and surrounded by
their own courts populate the poet’s imagination.

The most significant representations of lyrical kingship and courtly culture
appear in the fourth canto with the description of Kailasa, where the mountain is
anthropomorphized in the persona of a regent, and in the sixth canto, where the
description of spring provides a pretext for the poetic transposition of courtly
and military imagery.

4.2.1 The Mountain-King in the Fourth Cantol

The whole fourth canto of the Srikanthacarita, the “description of Kailasa” (kailasa-
varnana), seems to have the purpose of representing the mountain as a fully le-
gitimate king, and this can be derived from two elements. The first and more
immediate one is, of course, Mankha’s explicit use of a terminology related to
royalty.

We find, for instance, the employment of the technical term “panegyric”
(prasasti), the inscribed royal laudation (prasastipatta, or prasastipata, see Schmidt
1928, 270), which evidently guides our interpretation in the identification of the
mountain as the king in its own structured royal court:

yo madhya madhya samkrantanavabhrakanasaritaih |
lauhitikatatair bhati svaprasastipatair iva || SKC 4.24 ||

With his crystal slopes variegated by the rain drops
falling from the clouds [and] thickening

in the very center of the valleys,

Kailasa appears like the slab

’Section partially based on Livio, Chiara. 2019. ‘Devotee, King and Creator: Kailasa as ot in
Srikanthacarita IV’. In Heleen De Jonckheere, Marie-Héléne Gorisse and Agnieszka Rostalska,
eds., Puspika, Tracing Ancient India, through Texts and Traditions, vol. 5, 69-94. Oxford: Oxbow
Books.
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for his own royal panegyric (SKC 4.24)

The role of the mountain as king is also evidenced by the recognition of Kailasa’s
power by his subjects and allies. In one occasion, the personified Ganga (jahnavi)
is described as performing a circumambulation (pradaksina) around the moun-
tain. The river cannot compete with the mountain’s victorious brightness, and
is forced, therefore, to pay homage to Kailasa:

abaddhaparivesasya rasmibhih sphatikasmanam |
pradaksinapravrtteva rajate yasya jahnavi || SKC 4.10 ||

Ganga, Jahnu’s daughter, circling around [the mountain]
as if performing a pradaksina,

shines for Kailasa, with his vest fastened

by the crystal luster (SKC 4.10)

The second element connected to royalty is the presence of a constant allusion to
luminosity, whiteness, and reflections, which shapes the fourth canto and consti-
tutes its underlying pattern. Almost every verse contains one or more synonyms
or quasi-synonyms belonging to the semantic sphere of light. Among the verbal
roots, we have v bha (SKC 4.2, 30), vsri (SKC 4.3), v cakas (SKC 4.5, 61), and Vraj
(SKC 4.10); among the nouns, rasmi (SKC 4.3, 10, 57), §ri (SKC 4.3, 30), bha (SKC
4.14, ), amsu (SKC 4.4, 11, 34), dyuti (SKC 4.6, 13, 53), dipti (SKC 4.47), gabhasti
(SKC 4.6, 13), tejas (SKC 4.12, 48), yasas (SKC 4.13), laksmi (SKC 4.23), prakasa
(SKC 4.57), and ruci (SKC 4.63, 64).

The reflections of these lights, namely those of moon and sun over the snowy
and crystal slopes (sphatika in SKC 4.2, 12, 31, 57) which are then reflected back
by Kailasa, are expressed by the past participle bimbita (SKC 4.32, 48) and by
the noun pratibimba (SKC 4.16, 25), and are often accompanied by adjectives
indicating whiteness and purity, such as sita (SKC 4.6) and $veta (SKC 4.20). The
whiteness of the mountain and its surroundings, however, is mostly conveyed
through signifiers. Kailasa is as white as a smile (hasa in SKC 4.1, 64), as the
milk-ocean waves (SKC 4.4), as a royal goose (hamsa in SKC 4.23), as the moon
($asin in SKC 4.2), as camphor (karpiira, in SKC 4.5), and the like, in a plethora of
images which would be readily connected to royal power by the poet’s learned
audience.

8Jonaraja aptly advances two reasons for Ganiga’s circumambulation: the river is either an enemy
subdued by Kailasa’s victorious whiteness, or it expresses its homage in the quality of an ally
(see J. comm. ad SKC 4.10: $vetatvavajayo bandhutvam va pradaksine hetuh | anyo ’pi jitah
sanpradaksinam karoti).
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The choice of elaborating a whole canto on whiteness and splendor—the leit-
motiv of Mankha’s kailasavarnana—is, on the one hand, related to that senti-
ment of wonder (adbhutarasa) that the poet wishes to instill in the audience
through the description of astonishing phenomena taking place on the moun-
tain (see § 5.2). On the other hand, the aesthetics of whiteness (Sauklya), dear to
kavya, is undeniably connected to the theories explicated by Rajasekhara in his
Kavyamimamsa (Stchoupak and Renou 1946, 219-20), for which the association
of an object or character to the white color expresses its glory and fame (yasas).

Mankha is certainly aware of this principle and seems to adapt it properly to
king Kailasa, as we can read in the following verse:

diksu dyutibhir enankagabhastiprativastubhih |
yasamsi varsata yena rajanvanto mahibhrtah || SKC 4.13 ||

The mountains are ruled by a just monarch,
who showers everywhere a rain of glory
through [his] splendor, equal to moonbeams (SKC 4.13)

The dharma of a king is certainly to share glory with his subjects. Kailasa, in this
sense, is the exemplary model of a good king,? whose white splendor is allot-
ted to the mountain-vassals at his feet (mahl‘bhn‘).m In his identification of the
luminous mountain with a royal figure, then, Mankha clearly echoes an estab-
lished tradition for which “famous kings are described as exceeding all beings
in strength, outshining all in luster (tejas), transcending all in majesty” (Gonda
1966, 5). The strategy of applying royal attributes to a mountain is not unique
to Mankha, and can be found as early as in the Kumarasambhava, as already ob-
served by Giuliano Boccali (2011, 81). In the incipit of Kalidasa’s court poem, in
fact, Parvati’s father Himalaya is “king of the mountains” with “supremacy over
the other ranges” and possessor of “prosperous wealth” ! while luminosity and
brightness determine his magnanimous royalty.

The splendid surroundings of a mountain-king reminds us of Bharavi’s Kiratar-
juniya, in which the parvatavarnana is shaped around luminosity and prosper-
ity. Not only does the poet describe the powerful king Himalaya (acaladhipa
in KA 5.17) as completely immersed in a golden and bright scenery throughout
the whole canto, but also he qualifies the king as the just regent joined by ever-
present luminous “fortune” (§ri or laksmi), the “goddess or principle of material

%See J. comm. ad SKC 4.13: kailasah Sailanam surajety arthah [...] rajfio yasovarsanam ucitam.

Notice the ambivalence of the compound mahibhrt, literally “earth supporter”, indicating both
mountains and kings, in this case Kailasa’s allies.

Ynagadhiraja® KS 1.1, giriraja®, KS 1.13, bhudharanam adhipa® KS 1.22, mahibhrt° KS 1.27. ailad-
hipatyam, KS 1.17, saubhagya® KS 1.3.
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prosperity and outward splendor connected with it, who is intimately related to
kingship” (Gonda 1966, 52).12,

Having attained the acme of excellence through their abundant virtues,
the luminous herbs that grow on this mountain worshiped by the world
shine continuously, day and night, like fortune steadily favoring a king
Wh@] practices right conduct and just policy (KA 5.24, transl. Peterson 2016,
85)

There is no doubt on the influence of Bharavi on Mankha’s kailasavarnana and
on his imagination of the mountain as a royal ﬁgure.E The variations on common
themes, however, are often more interesting than their commonalities. We see,
for instance, that Bharavi’s description of Himalaya is much more delicate than
that of Mankha, with verses dedicated to the spring season on the mountain, to
its lush vegetation and prolific fauna, and to sketches of love encounters, perhaps
an echo to the pleasures of courtesans at the mountain’s court.

In the kailasavarnana, on the other hand, the more erotic and idyllic verses
are reduced to just a few,® while Markha’s predilection for powerful images
of strength and conquest in a harsher wintry landscape emerge from the canto.
Kailasa, is, then, the protector of women, Kama’s treasure, in case of calamities
(SKC 4.19), a mighty thousand-eyed Indra (SKC 4.20), the victorious king intent
on overcoming mountain Rohana (SKC 4.11), and the ultimate destroyer of all

2Note that in Bharavi’s Kiratarjuniya, the final verse of each canto ends with the word laksmi,
while Magha, in his Sisupalavadha, adopts the same strategy and closes each final verse with
$ri (see Lienhard 1984, 190).

BKA 5.24: gunasampada samadhigamya param mahimanamatra mahite jagatam | nayasalini
$riya ivadhipatau viramanti na jvalitum ausadhayah ||.

14Both Bharavi and Markha find in Kalidasa their poetic model, and therefore their descriptions
of mountain-kings can be compared on various levels, starting with the tight structure of the
verses, syntactically connected by relative pronouns—Kalidasa’s legacy—and passing through
common images and intents, namely the suggestion of wonder and the evocation of the moun-
tain’s royal power (see Peterson 2016, fn. 1, 390-91). Note also that both the Kiratarjuniya
and the Srikanthacarita have been commented by Jonaraja (see above § 1, fn. 7), which could
indicate both the diffusion of the two texts in Kashmir and their vicinity. The brilliance of mag-
ical herbs and the reflected hues of the gems as related to kingship recur also in Magha, who
chooses the Raivataka peak for the mountain chapter of his Sisupalavadha. The comparison
between the mountain and a king, however, is less apparent. We can quote a verse from the
Sisupalavadha that seems to hint at the good qualities of mountain Raivataka, although they
might be related to the more spiritual context of the good qualities of Siva transferred in the
devotee’s soul, as observed by Dundas (2017, 727n8): “Sunstones poured forth a fierce radi-
ance when touched by the sun’s rays. Raivataka affirmed a general principle-attributes, when
transferred, are altered in conformity to their recipient’s caliber” (SV 4.15).

15See, for instance, the erotic verse of Kailasa drawing unguent curlicues on the directions’ faces
(SKC 4.5), Siva’s and Parvati’s amorous plays (SKC 4.21), and the six-verses sections dedicated
to the Kailasa’s offering of its own vegetation in a pija for Siva (see below).

40



the other colors, which are absorbed into his mighty whiteness (SKC 4.53).

4.2.2 Kama and Vasanta: the Feudal Pyramid of Love

The sixth canto of the Srikanthacarita, the “description of a universal spring” (sad-
haranavasantavarnana), is perhaps the best example of the depiction of kings and
courts in their feudal-like structure. Kama, the utmost landlord of springtime,
occupies the highest position in such hierarchy, while Vasanta, the male person-
ification of Spring (also called Madhu and Caitra in the canto), is described in his
function of vassal and ally.M

navamasrnatrnaughasyamalayam ilayam

atha SisSiram apastodrekamudram nidadrau |
abhajata ca vasanto ‘nangasarvasvaraksa-

vidhisu madhupanadahamkrto yamikatvam | 6.74 ||

Resigned the seal of [his] predominance

Winter fell asleep on the earth,

dark for the [great] quantity of young and tender grass,

and Spring, exalted by the sounding praise of the honey-drinking bees,
granted the role of sentinel to the ones who were to defend

all Ananga’s possessions (SKC 6.74)

The beginning of spring comes as a military victory over the previous king, win-
ter, and as the inevitable incorporation of the latter’s territories into the domin-
ion of the newly established king, Kama!? In this case Vasanta, the actual per-
petrator of the conquest, takes power and appoints the bees as the “sentinels”
(yamikatvam, J. comm. ad SKC 6.74: jagariikatvam), with the duty of patrolling
Kama’s kingdom. The result is a suggestion of an authentic sketch of military
life, with the soldiers-guards humming to keep themselves awake during their
night watch 18

16To the best of my knowledge, the first occurrence in kavya of Vasanta as a proper anthropo-
morphic character, friend and ally of Kama, appears in Kalidasa’s Kumarasambhava (KS 3.23).

7Jonaraja connects the end of the winter and the predominance of spring to the military conquest
of the latter on the former, and observes that whoever is overpowered, this one is absorbed [in
the kingdom of the winner] (yah paribhutah sa hi lino bhavati), such as the ice disappears in
the grass at springtime.

8The connection between humming bees and humming soldiers was noted by Jonaraja, for
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While acknowledging the superiority of Kama, Vasanta, in turn, is the “proud
king of seasons” (rtiunam adhipah...sagarvah in SKC 6.50) and rules over his own
valvassors—wind, moon, and birds.

Srikhandasailanilaratrirajapumskokiladipravibhaktarajyah |
hathad rtunam adhipas cakara jagat sagarvah smaravirabhogyam || 6.50 ||

With [his] kingdom equally distributed

among the Wind of the Sandalwood mountain,

the Moon, king of the night,

and the male Cuckoos,

Spring, the proud king of seasons,

inevitably made this world the enjoyable possession
of that hero who is Smara. (SKC 6.50)

The power of the god Kama during—and With—SpringM is, for Mankha, an op-
portunity to display an incredibly rich series of military metaphors, which relate
to the standard kavya theme of “love as war” but stand out for their persistence
if compared to spring-descriptions in other mahdkdvyas.m

abhinavavibhavaptau bandhanan mananamno
nikhilasasimukhinam mocayan manasani |

abhajata sahakarasyandasandrabhisekair
adhiparabhrtakantham sausthavam ragarajah || 6.58 ||

After the conquest of a new dominion,
he released from those chains of pride

whom “during the night watches, one sleeps [while] another, awake, sings” (J. comm. ad SKC
6.74: yamikesu kascin nidrati dvitiyo jagran nadan muricati).

YJonaraja specifies: “the meaning is: because of the royal power of Vasanta, everything became
Kama’s possession” (vasantaprabhavat kamasya visvam ayattam abhud ity arthah).

2n the Kumarasambhava, Spring is described as involved in the preparation of Love’s flowery
arrows (KS 3.27), while references to the military activities of spring appear in the Rtusamhara
(RS 6.1), in which the characteristics of Vasanta and Kama blur to the point that the former
becomes the latter (see Feller 1995, 92-93). In previous mahakavyas, however, the reference to
war and polity is not as insistent as in Mankha’s sixth canto. In Magha’s Sisupalavadha, for
instance, the section dedicated to Spring is limited to twenty verses (SV 6.2-21) and does not
contain many references to bellicose interventions. In Bharavi’s Kiratarjuniya the description
of spring is contained in seven verses in the tenth canto (KA 10.29-35), of which only the last
one refers to spring (puspamasah) as “having conquered the entire universe” (avajitabhuvanas
KA 10.35). The only court poem which seems to resemble Mankha’s depiction of a male high-
ranked Spring with a role in the plot is Ratnakara’s Haravijaya, in which Vasanta, among all
seasons, is the one who speaks to Siva at the beginning of the war council gathered because of
the menace of the demon Andhaka (HV 6.9-12) (see § 6.2).

42



the thoughts of all the moon-faced women;

through dense ablutions oozing from the mangoes
Kama, king of passion, was sharing his power

with the throat of the chief of the cuckoos. (SKC 6.58)

The image of the general amnesty after a king’s victory over a new territory is
supported by the royal duties that come with it: the liberation of prisoners (J.
comm. ad SKC 6.58: bandhanasphota), in this case the women chained by pride,
and the royal ritual aspersions (J. comm. ad SKC 6.58: rajyabhiseka), the juice
spilling from the mature mangoes.ml

Images of conquest and war extend over the whole sixth canto, and Kama
can pride himself with his vernal vegetation and fauna, metamorphosed into an
array of soldiers through Mankha’s employment of the rhetorical figures (in the
following cases, arthalankaras) of puns (slesas) and metaphorical identifications
(rupakas, see Gerow 1971, 239-43).

The mango trees are then transformed into Love’s riotous troops, who lift the
sand—their pollen (rajas)—stepping on the battlefield, and display their terrific
splendor through their chariots—their leaves (pattra)—while the cuckoos raise
screams of war (SKC 6.11).

Vasanta’s soldiers are the asoka trees, who seem to bleed because of their red
flowers, resembling some the wounds, covered in black bees, their dark bandage
(SKC 6.61).@ The white jasmine flowers, in the literary play, become the white
troops showing Kama’s glory (yasonuvada) and blinding the women’s eyes, while
the humming bees, sounding like kettledrums, pierce their ears with a cloud of
arrows (SKC 6.72).

The presence of Vasanta is undoubtedly needed for Kama’s success, and the
alliance between the two cannot be boasted about by the other seasons, since
Spring alone knows how to operate Love’s statecraft:

akhandasadgunyapathesu vidvan vasanta eko rasaparthivasya |
anyartavo manmathapustakesu na granthim unmoktum api ksamante || 6.4 ||

Z'The explanation of the verse is given by Jonaraja, who glosses: “the king, after the conquest of
anew territory, shares his excellence through the royal ritual aspersion and the liberation from
chains” (J. comm. ad SKC 6.58: rdja ca navarajyalabhe bandhanasphotam kurvan rajyabhisekaih
sausthavam bhajate). This is confirmed in Kautilya’s Arthasastra: “the king liberates all prison-
ers when a new country has been subdued, when the heir to the throne is consecrated, or when
a royal prince is born” (Kautilya’s Arthasastra 56, and Gonda 1966, 97). In court poems, we see
the similar image in Kalidasa’s Raghuvamsa (3.20) and in Magha’s Sisupalavadha (11.60), where
the newly risen sun releases from prison the bees held captive in the flower-buds (see Peterson
2017, 375 and note 26, 739).

“Jonaraja comments the practice with “the soldiers fasten a bondage on the fresh bleeding
wounds” (yodhas ca rudhirardresu vranesu pattikam grathnanti)
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Spring alone knows the paths

of the six royal policies of the king of passion;
the other seasons are not even able to unfasten
the knot on the books of Love. (SKC 6.4)

The “six royal policies” (sadgunya), the root-measures of polity a king must mas-
ter to become successful, namely those of peace, war, neutrality, march, alliance,
and dual strategy (Olivelle 2013, 277), are here applied to the persona of Spring-
time 22 Kama even anoints Vasanta as the new minister24 who makes his appear-
ance in the air through the bees, represented as his frowning and angry black
eyebrows:

na manabhangaya babhiiva kesam lolalimalabhrukuticchatabhih |
visvaikajisnor madanasya navyasacivyayogan madhur unmadisnuh || 6.26 ||

To destroy the pride of which men

would not suffice [that] intoxicating Madhu,
because of [his] new ministry for Madana,
the sole conqueror of everything,

with the swarms of angry stares

of the waving bees’ garland? (SKC 6.26)

As stated earlier, Kama’s superior kingship does not exclude the high royal rank
of Spring who, in the sixth canto, is exalted as a benevolent “emperor of the
seasons” (rtacakravartin) and described as performing rituals for the wealth of
his own personal country. The prerogative of a king, as protector of the land,
is “to see that the people were fed, not by making ‘social laws’, but by bringing
fertility to the fields, by producing the life-giving water, by giving the country
the normal seasons” (see Gonda 1966, 69), and this is accomplished by Vasanta:

dvijadhirajena gavam prasadat pratiksapam karitabhuimisekah |

2The mention of the six royal policies in this verse is justified by the presence of a king, Kama,
as Jonaraja suggest (parthivatvat sangunyoktah). With “books of Love” (manmathapustaka’)
Mankha clearly refers to the difficulty of the instructions to achieve a fulfilling and sophisticated
love life, as confirmed by the commentator (apisabdena dandapupikaya kamasastravabodho
duskara iti sucitam). Needless to say, the author is likely thinking of Vatsyayana’s Kamasitra.

%4The new ministry (navyasacivya, see J. comm. ad SKC 6.4: navamantritvat drpto vasanto), or
simply, the new alliance, is that between Kama, the king, and Vasanta, as suggested by Jonaraja:
navasacivas ca bhrukutibhih sarvesam manakhandanam karoti (J. comm. ad SKC 6.4).
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panthapriyanam rtacakravarti netresv avagraham apacakara || 6.23 ||

Night after night, Spring, the emperor of seasons,

removed the obstacle [to the tears] in the eyes of the travelers’ lovers,
with [his] earth made exceptional

by the moon through the brightness of its rays;

at the same time, He removed the obstacle [to the rains]

by sprinkling his reign with a prasada of cow-milk

performed by the chief of the Brahmins. (SKC 6.23)LSJ

The royal character of Spring is also confirmed by his connection to the concept
of $ri (or laksmi) in the sense of prosperity, fertility and wealth of a kingdom
(Gonda 1966, 46; Kinsley 1988, 19). Sri, or Laksmi, stands for “the embodiment of
auspicious, particularly royal, qualities” (Kinsley 1988, 20), the goddess accom-
panying a male high-ranked character. As Kinsley notes for the earliest couple
Sri-Soma, for instance, the presence of the goddess at Soma’s side after his acqui-
sition of royal power is particularly interesting as “she demonstrates one of her
main characteristics, that of bestowing royal authority or being present where
royal authority exists” (Kinsley 1988, 23).

In Mankha’s case, the lush prosperity of king Spring is doubled by the pres-
ence of Sri/Laksmi, which is not only the splendor and wealth of his thriving
realm, but also his personified consort:2¢

kasmirakantananakimkarani pankeruhani kva na palvalesu |
athavir asan sahasopagantum vasantalaksmya iva vistaratvam || 6.3 ||

ZReference is here to the ritual practice of bathing the earth (bhiimi°+°seka) with the offering
(prasada) of cow-milk in order to avert droughts in the kingdom (J. comm. ad SKC 6.23: sa
cakravartim svadesesu varsapratibandham nihanti). For the sprinkling of milk during the royal
abhiseka see Gonda 1966, 88. For the practice of pouring cow’s milk into the tirtha-fountain at
Jayavana (currently Zevan, in Kashmir) during springtime to secure the success of the crop see
Stein 1900, 458.

26 Although some scholars have interpreted $ri/laksmi as a suffix added to a male noun to mark its
female gender (Feller 1995, 94-95), in Mankha’s sixth canto §r7 seems to be personified as Vas-
anta’s beauty or consort, following the examples of the divine couples Soma+Sri, Dharma-+Sri,
Indra+Sri, Kubera+Sri, and, above all, Visnu+Sri (Kinsley 1988, 23-26). If we reduce $ri to a
mere “feminizing device” (Feller 1995, 94), in fact, the whole concept of wealth and splendor
associated to the realm of a universal spring fades into a less meaningful image. For the transla-
tion of madhusri as the goddess of Spring in other court poems see Renou’s “déesse” in RaghV
9.45 (Renou 1928). Madhusri (or Vasantalaksmi) appears as the personification of “Beauty of
Spring” also in Kumarasambhava 3.30 (madhusri), Kiratarjuniya 10.31 (vasantalaksmi), and
Sisupalavadha 6.69 (madhusri).
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Where else, then, if not in the ponds,

appeared before the eyes the lotuses,

servants of the faces of the beautiful Kashmiri women,
as if they were becoming, at once,

the seat of Spring’s Laksmi? (SKC 6.3)@]

The figure of Sri as associated to Vasanta appears three other times in the sixth
canto. In one case, we see the description of the goddess spreading over the
whole world and conquering it while dancing: her lifted leg is the campaka
tree, her sounding anklet the buzzing bees around its top (SKC 6.27). A mili-
tary metaphor of royal conquest is alluded between the lines &

In the second case, too, the heroic Laksmi of Spring (madhoh...sauryalaksmi
in SKC 6.27) is described as the splendid source for a kingdom’s prosperity, facili-
tated by her intervention over atmospheric phenomena: the wind has died down,
the water is not frosted anymore, the heat is bearable, and the grass tender. The
third instance (SKC 6.52) supports our hypothesis of Sri as a fully personified fe-
male character, by mentioning the saffron unguent drawings (kunkumapattrab-
hanga) on her skin. This is confirmed by Jonaraja’s identification of madhusri
with a heroin or courtesan (ndyikd).h—gl

As we have seen so far, verses that are specifically related to the official mili-
tary duties of Vasanta as vassal of Kama, as king of his own territory, and accom-
panied by the prosperous splendor of Sri are occupying most of the sixth canto.
Evidence of Spring’s royalty, however, can also be detected in the description of
his own court. The courtesan Sri, as seen earlier, is then accompanied by other
women and their picturesque retinue, the cuckoos, imagined not only as reaching
a sort of perfect urban eloquence (siddhasarasvata) in the royal pleasure-gardens
(udyanalila in SKC 6.14) 2 but also as the loquacious pandits at the assembly hall
(asthana in SKC 6.10 and, again, in SKC 6.47) of Vasanta:

ye tasthur udyanapathe ’tivelam anelamukah Sisire ‘nyapustah |
rtuksitiSasya ta eva citram asthanavidyapatayo babhuvuh || 6.10 ||

The Cuckoos, extremely deaf mute during the winter
inside the royal gardens,

%"In iconography, the lotus is the seat of the goddess Laksmi (see J. comm. ad SKC 6.3: laksmya
padmasanatvat), as well as abode of “Spring’s splendid beauty” (vasantalaksmi).

2The verse is explained by Jonaraja as follows: visvam jitva nrtyatyas caitralaksmya dandapa-
datvena campakah sambhavyate (J. comm. ad SKC 6.27).

#See J. comm. ad SKC 6.52: madhusrir nayika sthaniya.

3For studies on gardens and parks and their significance in kavya and courtly practice, see Ali
2003 and Pieruccini 2014 and 2015.
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marvelously became the chief scholars
in the assembly hall of Spring, king of seasons (SKC 6.10)

At the prosperous court of king Vasanta (rtuksitisa), the cuckoos assume the role
of chief scholars (vidydpatis),b—l] and it would not be out of place to perceive the
poet’s veiled criticism against those intellectuals who stay silent in adverse times
and start praising the king when it suits them®2 The poetic reenactment of real-
life courtly scenes continues with the representation of a public logical debate in
which the cuckoo-pandit results as the winner:

svapaksalilaladitair upodhahetau smare darsayato visesam |
manam nirakartum asesayunam pikasya pandityam akhandam asit || 6.16 ||

The erudition of that pandit of a cuckoo became complete:

he shows his talent when Kama casts his arrows

through the playful flapping of his wings

to dispel the pride of all the young [women],

and when his memory brandishes his logical arguments
through the joyous gestures in support of his view

to refute the arrogance of all the young [adversaries] (SKC 6.16)

In conclusion, the description of spring composed by Mankha develops on dif-
ferent layers. If, on the one hand, it remains highly conventional in its topoi
and underlying aesthetic pattern of erotic suggestion (srrigararasa), on the other
hand, the continuous reference to the king and his military endeavors does evoke
exclusively to the interpretation of spring as the carefree love season. Rather, it
corroborates Mankha’s tendency to emphasize images related to royal power,
less sentimental and more martial, as already observed for king Vasanta in the
sixth canto (see § 4.2).

Since some verses seem to ostensibly echo the multifaceted and troubled feu-
dal system of medieval Kashmir (see § 5.2), and numerous snapshots of courtly
life seem to be an exquisite representation of urban life, it would not be implausi-
ble to interpret the canto as partly based on the poet’s perception and experiences
at the Kashmirian royal court in the the 12th century.

%1See Jonaraja’s commentary: vidyapatayah panditas citram babhivuh
32See, again, the commentary of Jonaraja, who glosses: rajanugunoktir iyam
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Chapter 5

Mankha and Poetry

The present chapter is dedicated to Mankha’s conception of poetry in
the Srikanthacarita, and how the poet’s aesthetics of the sentiment of
marvelous (adbhutarasa) emerges from the fourth and sixth canto in
association with royal figures imagined as poets.

5.1 The Poet as King

In the second canto of the Srikanthacarita, Manikha explores the concepts of lit-
erary criticism and aesthetics, a theme that was so far just marginally touched.
The sarga, titled “description of good and bad people” (sujanadurjanavarnana),
not only distinguishes between skilled and envious unprepared poets, but also
constitutes an immersion into the poet’s aesthetic principles (Slaje 2015, 19).

According to Mankha, the main purpose of true poetry is to convey aes-
thetic savoring (rasa); this cannot be pursued only through figures of speech
(alatikaras) or diction (riti), but must be supported by indirect modes of ex-
pression (vakrokti). Innate talent (guna and Sakti) expressed through inspiration
(pratibha) is only one of the prerequisites required to master poetry, but does not
suffice, alone, as it needs to be complemented by training and good knowledge
of the treatises (vyutpatti in the Sastras; see Slaje 2015, 20-21).

In order to enhance the figure of the skilled poet in the Srikanthacarita, Manikha
adopts a double strategy. On the one hand, he belittles those who think to be real
poets but are in fact only composing meaningless art; on the other hand, he mag-
nifies those he considers best of poets—he himself included—who are compared
to kings.

One sees immediately how Mankha ridicules other intellectuals through a
laudatio temporis acti, in verses where he mourns the death of great poets of the
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past, while despising the skills of contemporary bards. Only the good old poets
were able to extract the sugar-cane juice (rasa!) to the last drop, and left to the
others nothing but the leftover fibers: simple alliterations, stiff images, and bad
puns—yamakas and $lesas (see SKC 2.42; Slaje 2015,68-69). To dispel any doubt,
the names of these great poets are listed: Mentha, Subandhu, Bharavi, and Bana.
Although they have long left the world causing Sarasvati’s utter dismay, the true
poetry of a new skilled poet could revive the hope of kavya connoisseurs (SKC
2.53, see Slaje 2015, 78-79).

The second strategy employed by Mankha to exalt his own unique poetry is
that of equaling the activities of the poet to the duties of a prince or regent:

abhramkasonmisitakirtisitatapatrah

stutyah sa eva kavimandalacakravarti |
yasyecchayaiva puratah svayam ujjihite

drag vacyavacakamayah prtananivesah || 2.39 ||

Only the emperor of the country of poets is praiseworthy, with the white
parasol of [his] glory shining in the sky; he himself, by his own will, at
once brings forward an army of meanings and words (SKC 2.39, transl. in
consultation of Slaje 2015, 67)h1

And again, along the lines of the previous verse:

dasyam yasya Srayati purato bhrilataspandanena ||
sa Slaghyasrir jagati kathita$ cakravarti kavinam
Svetacchattracchavir upacita kim ca tasyaiva kirtih || 2.55 ||

One praises as the emperor of poets the one of laudable splendor, before
whom, at the [mere] twitch of his arched eyebrows, the whole audience of
words and meanings always makes themselves servants at his command,
and also, the fame of this one increases along with the splendor of his white
parasol (SKC 2.55, transl. in consultation of Slaje 2015, 81).

The poet is encircled with splendor—that of the white royal parasol of fame or
glory (kirtisitatapatrah in SKC 2.39 and, again, §vetacchattracchavir...kirtih in
SKC 2.55), which is also the “absolutely indispensable” (Gonda 1966, 37) emblem

See J. comm. ad 2.39: vacyavacakamayo arthasabdaprakrtih, lit. signified and signifier.
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of a king.E At the same time, words and meanings (vacyavacaka and sabdartha)
are both his special force (prtana) and attendants (dasya).

Sarasvati, goddess of speech, joins words and meaning as the poet’s subordi-
nate, and enters the throne room offering the gift of eloquence:

adhisthayasrantasrutavitatasimhasanadhuram

aho virah kascic chrayati kavisamrajyapadavim ||
vilasam grhnano bhanitimayam ksunnam aparair

giro devya visranitam abhinavam prabhrtam iva || 2.45 ||

Oh, how wonderful is that to such an eminent man is given the rank of uni-
versal sovereign of the poets, whose burden is adorning that ample throne
of tireless study! The goddess of speech offers [him], like a newly minted
gift, the grace of eloquence, [still] used by no one else (SKC 2.45, transl. in
consultation of Slaje 2015, 73).

In Mankha’s ideal monarchy of letters, the poet-king sits on the metaphorical
throne of the knowledge of the Sastras (i.e., the “tireless study”),H and the standard
routine of gift-offering (prabhrta) is maintained.

Everything here seems to echo the society in which Mankha lives, as the poet
transposes both the hierarchy of king and vassals and the terminology related to
royal power to the group of literates. It is no coincidence that the best of poets is
said to be reigning over a “circle” of poets (SKC 2.39), where the word mandala
can mean both “group” and the physical “territory” of a real king.

And as a real king faces his enemies, the poet, too, needs to deal with envious
rivals. These ones, however, not acknowledging the artistry of the most skilled
among the poets (again, Mankha) and publishing bad poetry regardless, are just
utterly unprepared soldiers, who in battle brandish wooden swords:

vyutpattipratipatticaficuravacahsamcaravacamyamo

2See Gonda 1966, 37: “The paraphernalia or emblems of royalty were supposed to represent the
sovereign authority. The five ensigns of royalty were a white umbrella, fly-whisks, shoes, turban,
and throne (the paficakakudani) [...] The umbrella, i.e. the white sunshade of state, a residence
of Laksmi (the goddess of fortune) and the pair of fly-whisks were absolutely indispensable,
constituting the emblems par excellence. The sun should never be allowed to shine directly on
the sacred person of the ruler, that is to say to bring its power into contact with his power,
otherwise the state of tejas or pratapa “heat” of the ruler would be neutralized”.

3See J. comm. ad 2.45: $astram tad eva vitatam simhasanam.

“For the gift offering see Ali 2004, 116: Men of rank, or royal emissaries arriving at the court,
typically brought gifts (prabhrta) which were presented to the king. These could include some
form of tribute either in money or a vast array of material goods and paraphernalia commonly
transacted among kings to express their rank”.
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vakrenaiva kalalavena kurute yah kavyam avyakulah ||
muktva varma vihaya karma ca samitkalocitam so ’khilam
visvam darumayena jetum asina samrabhato jrmbhate || 2.46 ||

He, who stay silent at the passage of the expert speech acquired through
study,H [and yet], unwavering, composes poetry with weak and dull puns,H
this one, having abandoned the armor and devoid of that warcraft skill
needed at the time of battle, appears [as wishing] to win the whole world
brandishing a wooden sword (SKC 2.46, transl. in consultation of Slaje
2015,73).

As seen earlier, Mankha’s obsession with royal and military metaphors, as well as
the comparison between kings and imagined characters emerges at various times
in the Srikanthacarita (see § 4). This certainly serves the purpose of enhancing
the rank of these characters, as a sort of ultimate recognition of power: just like
Kailasa is the unsurpassed king of other mountains and Vasanta that of the other
seasons (see § 4.2), the circle of poets must venerate as emperor (cakravartin) the
best among them.

However, poetic skills are often also attributed to the personae of kings. As
we shall see in § 5.2, Mankha composes some verses in which the regents Kailasa
and Vasanta seem to become poets as well.

5.2 Poet Kailasa and Poet Vasantal

As observed earlier, mountain Kailasa, the protagonist of the fourth canto, is de-
picted as a fully legitimate king, surrounded by a luminous scenery and attended
by his vassal mountains. Mankha, however, combines the figure of the mountain
as sovereign, to that of Kailasa as poet.

This is self-evident in the last verse of the fourth canto, undeniably the most
important one. Not only does it summarize all the images previously expressed
by the poet, but it also provides the audience with the key for interpreting them:

dvirbhavas candrabhasam tarunakumudininathacudattahasa-
anuprasah Sailaputrinavahasitasudhaviprusam paunaruktyam |

SLit. the knowledge of the treatises on poetics and other literary sources as one of the factors of
good poetry, along with “intuition” ($akti) and “constant practice” (abhyasa).

SFor of crooked” (vakra) as a type of arthaslesa see Gerow 1971, 260.

’Section partially based on Livio, Chiara. 2019. Devotee, King and Creator: Kailasa as mouytrig
in Srikanthacarita IV. In Heleen De Jonckheere, Marie-Héléne Gorisse and Agnieszka Rostalska,
eds., Puspika, Tracing Ancient India, through Texts and Traditions, vol. 5, 69-94. Oxford: Oxbow
Books.
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ksonibhartur gunesu pratipadapathanam ko vinirmatum iste || SKC IV 64 ||

The repetition of the heavenly Ganga’s waves,

the reduplication of Candra’s moonbeams,

the alliteration the loud laughter of Siva,

who is carrying on his forehead the the husband of the female lotuses,
the repeated sound of the drops of the nectar,

the ones of GaurT’s fresh smiile...

Who could fully compose the recitation, word by word,

of every single element of this mountain,

whose light already enhances his dexterity? (SKC 4.64)

The first peculiarity of this verse is certainly the employment of four technical
terms related to the sphere of the sabdalankaras, which place the action of the
mountain within the context of a poetic composition: “repetition” (vipsa), “redu-
plication” (dvirbhava or dvitva), “alliteration” (anuprasa) and “repeated sound”
(paunaruktya). Kailasa, the best of poets, reduplicates by means of his light
(ruci)—perhaps his splendid poetic genius (pratibhd)g—the elements on his slopes:
Ganga’s waves, Candra’s moonbeams, Siva’s laughter and Gauri’s smile.

The luminosity or light that accompanies Kailasa throughout the fourth canto
is then not only the mark of his royalty, but also the means through which the
mountain is able to create a work of art, a poem in which the “sense of amaze-
ment” (vismayabhava) stimulates the “savoring of marvelous” (adbhm‘arasa).H

As seen earlier, rasa is admittedly the core of Mankha’s poesy: conveying
a sense of wonder and magnificence through images related to “light” (ruci),
“splendor” (prakasa, etc.) and “reflection” (bimba, pratibimba) is clearly one of
the scopes of the fourth canto (see § 4.2). The mountain truly mesmerizes through
its incredible actions, mirroring the verbal performance of a poet, and Kailasa’s
ability to create convoluted wonders (kautuka in SKC 4.2, 60) finds its equivalent
in the poet’s circumlocutions, which affect the audience:

yatra sphatikatejobhir bhargasya ca galatvisa |

8Mankha is not extraneous to the notion of pratibha as “poetic genius” (see SKC 2.29, 43; Warder
1992, 83; Slaje 2015, 60-61, 70-71).

The rasa-bhava theory is firstly conceived for theater by Bharata in his Natyasastra and later
extended to poetry. For rasas and bhavas in mahakavyas in particular, see Dandin’s Kavyadarsa
1.18 (rasabhavanirantaram). As stated earlier, rasa is, according to Mankha, the foundation of
true poetry. In my wording, I have implicitly hinted at Abhinavagupta’s interpretation of the
rasa theory, but any discussion on the various interpretations of bhavas and rasas is beyond the
scope of the present chapter. For the most recent overall treatment of related issue, see Pollock
2016 and § 7.
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rajany api dinam manya ratrim manyam bhavaty ahah || SKC 4.12 ||

Where, through the splendor of the crystals and the poison of Siva’s throat,
the night thinks to be day, while the day believes to be night (SKC 4.12)

As a poet before his peers (in Mankha’s case, the literates at the sabha), Kailasa,
too, has his own audience. The best example is the already quoted verse in which
the mythical city of Alaka (see § 3) attends Kailasa’s swarming display of wonder:

yam aduratas trijagadekakautuka-
vyavaharasargavidhinavyavedhasam |
alaka vimudrabahusaudhasauhrdad
animesalocanacayeva viksate || SKC 4.60 ||

As if covered in the watchful eyes of the several open palaces, Alaka ob-
serves him [Kailasa], not from afar, the new creator, performing the cre-
ation of wonderful activities, unique in the three worlds (SKC 4.60)

Alaka is here described with the doors and windows of its palaces unsealed, like
wide-open eyes in thrilling excitement, and becomes the main spectator of the
actions of poet Kailasa.

In the verse, one can even perceive some phonetic references to the technical
terms of kavya: kautukavyavahara in the first half-verse echoes kavi and kavya;
in the second half-verse, sarga is not only a “creation”, but also the “canto” in
a mahakavya, while sauhrda in the third half-verse sounds like sahrdaya, the
poetic connoisseur, a man of taste 1d

The image of a king-poet appears almost in the same terms in the sixth
canto, in which Vasanta is described as intent on the composition of a love poem
($rngarakavya, in SKC 6.5), and where springtime’s vegetation and fauna con-
tributes to the metamorphosis. With a metaphorical identification (riipaka) cov-
ering the first three half-verses, Mankha is then able to associate the trembling
petals of a flower to the king-poet’s semi-closed lips; the line of black bees to his
eyebrows, contracted for the effort; the fully blown lotuses to his immobile eyes.

Few verses later, the image of Spring as intent on creating kavya recurs again,
this time with technical terms specifically related to the composition of a court
poem:

0The comparison between the mountain and a poet is not unique to the Srikanthacarita. Rat-
nakara, for instance, had already established the role of Mandara as that of a kavi in his Har-
avijaya, where the mountain’s actions are paralleled to the process of composing a kavya (see
Smith 1992, 53-54).
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Sanaih $anair attavata navina-
Jjagattrayollekhamahakavitvam |

caitrena cakre bata campakaughair
abhyastasaurabhyasuvarnasargah || SKC 6.48 ||

The golden creation of an exquisite canto,
whose perfumed sweetness was repeated
by the rows of campaka trees,

was composed, little by little, by Caitra,
who became—oh!—the court poet

of the splendid description

of an extraordinary universe (SKC 6.48)

The verse cannot be misinterpreted: the “court poet” (mahakavi) Vasanta is lit-
erally composing a “canto” (sarga) in that court poem which has as aim the “de-
scription” (ullekha) of an extraordinary universe. The creative power of Spring
recalls the poetic dexterity of the luminous mountain (ruci...caturi in SKC 4.64)
which builds its own dominion through rhetorical devices (in SKC 4.64, $ab-
dalankaras) and and aesthetics. The product of their two compositions, too, is
along the same lines: in both cases, the poet-king acts as a divine agent (vedhas
in SKC 4.60) who is responsible for creating incredible worlds (trijagadekakau-
tukavyavaharasarga in SKC 4.60, navinajagattraya in SKC 6.48).

What Smith states for Kalidasa’s Himalaya and Ratnakara’s Mandara, then,
can also be applied to Mankha’s Kailasa and Vasanta: “the labor the poet at-
tributes to the Creator mirrors his own [...] The description, like creation itself,
is a job of work” (1992, 51).

Evoking the identity of a kavya composition with the action of a creator
might be Mankha’s aim, but certainly not his invention. As Walter Slaje has al-
ready pointed out (2008, 216-18), the topos of the poet-creator is common in me-
dieval Kashmir, and can be noticed in the first book of Kalhana’s Rajatarangini as
well. There, kaviprajapatis and kavivedhasas are “distinguished for their charm-
ing creations” and are creators of “body of fame” for their patrons.u

Both Mankha and Kalhana, however, seem to look back to a precedent tra-
dition that is well outlined in a well-known passage from Anandavardhana’s
Dhvanyaloka: “in the shoreless world of kavya, the poet is the unique creator

URT 1.4: ko 'nyah kalam atikrantam netum pratyaksatam ksamah | kaviprajapatims tyaktva
ramyanirmanasalinah. “Who else would be able to make the past visible, if not creators, as
are the poets? They are distinguished for their charming creations [of literature]” (transl. Slaje
2008, 216-18). RT 1.45: tasmin kale dhruvam tesam kukrtaih kasyapibhujam | kartarah kir-
tikayasya nabhuvan kavivedhasah. “Certainly, it was due to the evil deeds of those kings of
Ka$mir, that at their time there were no poets present, [who] as creators, [would have] created
a body of fame [for them]” (transl. Slaje 2008, 216-18).
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(kavir ekah prajapatih), he revolves all this world exactly as it pleases him...A
good poet, as he wishes, makes even the inanimate beings act as they were ani-
mate and the animate ones as if they were inanimate” (transl. Ingalls 1990, 639.
See also Slaje 2008, 218, fn. 47).M

As we have seen in the previous chapters, it is often arduous—and rather
unfruitful—to distinguish, for the same character, the roles of king, poet, and
creator, as they often overlap in Mankha’s ambiguous poetic imagination. We
should add, however, that the characters that assume these three roles are always
subject to the ubiquitous and supervising presence of Siva, who, ultimately, is
king, poet,M and creator. In the end, Mankha’s goal to celebrate the god, the
king who has mountain Kailasa as his court (SKC 1.56).

2DA 11 42: apare kavyasamsare kavir ekah prajapatih | yathasmai rocate visvam tathedam pari-
vartate || [...] bhavan acetanan api cetanavac cetanan acetanavat | vyavaharayati yathesta
sukavih kavye svatantrataya (see Ingalls’s critical ed. 1990, 639).

3Two of the best examples of the action of Siva as the cosmic kavi have been quoted by Daniele
Cuneo (2016a, 43-45 and fn. 31-32) and derive from Bhatta Narayana’s Stavacintamani: “You
have initiated the drama of the three worlds, containing in its womb the seed of the numerous
entities emitted [by you]. Is there any other poet but you, O Destroyer [i.e. Siva], who might
be capable of bringing it to its conclusion?” (Stavacintamani 59); “O Lord, is there any sensible
man who is not amazed by your power, capable to conceive, at every moment, the ever-new
conditions of the world picture?” (Stavacintamani 80).

55



Chapter 6

Mankha and Devotion

This chapter explores Mankha’s relationship with religion. The devo-
tion toward Siva is particularly intense, as reflected by the description
of the puja performed by Kailasa in the fourth canto and by the gods
in the fifth sarga, as well as by the religious-philosophical hymn in the
seventeenth canto.

6.1 Cosmic PﬁjdsE

Since the beginning of the Srikanthacarita, Siva is the preferred deity, the de-
vadeva to whom Mankha dedicates his court poem, the hero-king whose deeds
constitute the leitmotiv of the mahakavya.

As such, Siva becomes an object of “devotion” (bhakti): the characters in-
habiting Mankha’s poetic creation are oftentimes described as performing rites,
pujas in particular, in his honor!

1Section based on Livio, Chiara. 2018. ‘Cosmic Pijd. Sivabhakti in Srikanthacarita V’. Indologica
Taurinensia 43—-44 (2): 261-84 and Livio, Chiara. 2019. ‘Devotee, King and Creator: Kailasa as
momijc in Srikanthacarita IV’. In Heleen De Jonckheere, Marie-Héléne Gorisse and Agnieszka
Rostalska (eds.), Puspika, Tracing Ancient India, through Texts and Traditions: 69-94. Oxford:
Oxbow Books.

%For the most common steps of the pija ceremony, see below. For the etymology of the word,
one is presented with two points of view, that of Jar]l Charpentier (1927, 97), supporter of the
Dravidian etymology of puja, derived “from a Dravidian verbal root occurring in Tamil as «pusu-
» and in Kannada as «pisu-»” (Lidova 2020, 145) and meaning “to smear”; that of Paul Thieme
(1939, 105-37), who proposed an Indo-European etymology of puja as deriving from the verbal
root ¥ pij with the meaning of “to honor” (see Bithnemann 1988, 114, and Lidova 2020, 146). The
lack of a satisfying and convincing etymology of the word is, however, noticed by Bithnemann
1988, 9-10, Falk 2005, 7493, and Lidova 2020, 145-48.
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If we exclude the first canto, dedicated to Mankha’s personal salutation (na-
maskara) to Siva and the description of his paraphernalia (see Mandal 1991, 26),
the first “royal attendant/worshiper” (upacaraka or upacarika, see Ali 2004, 120)
appearing in the poem comes in the fourth canto. It is Kailasa, who is already
connected to Siva in the first sloka of the sarga:

$asisubhrah kiran bhaso haso dhanapater disah |
girir astiha kailaso nivaso vrsalaksmanah || SKC 4.1 ||

Spreading lights which are bright for the moon,
smile of Dhanapati’s direction,

here stands mount Kailasa

abode of the god whose mark is the bull (SKC 4.1)

Mankha certainly follows the long-established tradition of depicting Kailasa as
abode of Siva, something which, given the subject matter of the poem, comes
almost naturally.H For Mankha, however, Kailasa is by no means an insentient
object. We have already seen how the author, in the fourth canto, gave a human
representation to the mountain, imagining it first as a king and then as a poet
(see § 4.1 and 5.2); in the same sarga, the mountain assumes yet another role,
humbling himself to that of the devotee-tailor of Siva, and creates a celestial
dress for his naked god-yogin:

visvatmane svanathaya digambaradasajuse |
vayativambaram diksu yas tatair amsutantubhih || SKC 4.34 ||

With the threads of his rays

spread across the celestial directions,
Kailasa seems to weave a sky-garment
for his lord Visvatman,

3Tt must be noted, however, that not all mahakavyas narrating Siva’s deeds contain Kailasa as
the subject of their parvatavarnana, and that the choice of a mountain rather than another is
conditioned by intra-textual factors. In Kalidasa’s Kumarasambhava (KS 1), for instance, the
description of Himalaya king of mountains, comes soon before that of Parvati, his daughter and
Siva’s spouse, and is therefore functional to the plot. In Bharavi’s Kiratarjuniya (KA 5), Himalaya
is the mountain selected for Arjuna’s wanderings, even though the name of the mountain is not
specified in the original version of the episode (MBh 3). Ratnakara, on the other hand, the two
cantos dedicated to mountain Mandara do not seem to be related to the plot, especially if we
consider that even in the original episode of the churning of the ocean Siva appears only as a
secondary figure, a god among the gods. In the Srikanthacarita, on the contrary, the choice of
Kailasa seems to be more pondered.
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delighted in [his] nude condition (SKC 4.34)H

The best representation of Kailasa’s devotion for Siva, however, comes halfway
through the canto. Here, in a six-verse group of lines (kulaka) the purely human
ritual of the pija is transposed into a poetic and cosmic ceremony through a long
rupaka:

dhaukitanantakusumaprakarah parsvapadapaih |

kirnargho girijasimhakarajonmuktamauktikaih || SKC 4.37 ||
dhupadhumam abhivyafijan bharair navapayonmucam |
dattadipalikah Srngaprajvalattapanopalaih || SKC 4.38 ||
snanani yacchann acchinnam ucchaladbhir itas tatah |
nityanihsyandamanendudrsatsitibhir ambubhih || SKC 4.39 ||
sadhatunirjhararabdhasamalabhanavibhramah |

stuvan darimukhair vatalaharimukharikrtaih || SKC 4.40 ||
Subhopakalpitabalir nanavidhaphalarddhibhih |
tataprastutasamgitabhangiko divyacaranaih || SKC 4.41 ||

yo bhasmasmerasarvango nibhrtam sthitim asnute |
nityasamnihitam devadevam abhyarcayann iva || SKC 4.42 ||

With the offer of a heap of blossoms,

endless for the trees on its sides;

with the reception tribute increased by the pearls,

fallen from the claws of the mountain-daughter’s lion; (SKC 4.37)
displaying the incense smoke

through the abundance of the young clouds;

with the line of the lanterns,

the inflamed solar stones of its peaks; (SKC 4.38)

offering ablutions through the waters

which spring out tirelessly, here and there,

generated by the perpetually flowing lunar stones; (SKC 4.39)
with the grace of the [tilaka] unguent,

the [flowing] waterfall reddened by minerals;

raising hymns from the mouth of the caves,

through the sound of the wind howling; (SKC 4.40)

with the auspiciously prepared oblation

made of many kinds of diverse fruits;

tuning its own frequencies sung in chorus on its slopes

with the divine celestial singers: (SKC 4.41)

*The reference here to the Jaina school of the digambaras, the “sky-clad”, is here echoed but
probably not intended by Mankha, who uses the word in simply the sense of “naked”. Jonaraja
dose not suggest any relation to the Jainas either.
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he, [Kailasa], with the body fully covered in ashes,
silently reaches immobility,

worshiping the god of the gods

perpetually close to him. (SKC 4.42)

The snowy mountain is a devotee covered in ashes (bhasma), who offers vegeta-
tion, clouds, rocks, and the like as the materials for his offering. The puja’s ritu-
alistic steps are followed almost entirely by Kailasa: fruits and flowers (kusumas
and phalas) are provided by the trees, the pearls (mauktika) by Gauri’s lion, the
smoke of the incense (dhupadhiima) by the clouds, the lanterns (dipa) by the
sun-stones, the red lac unguent (samalabhana) by the waterfalls reddened by
gemstones, and the hymns (stutis) by the wind sounding in the hollow caves
along with the praises of the mountain’s divine inhabitants.

It is noteworthy that the elements that Kailasa employs for the puja are ac-
tually part of his essence, that of a mountain, and a similar image occurs again
in the opening verses of the fifth canto.

In the “description of the Lord” (bhagavadvarnana), Mankha’s intention of
showing his devotion toward Siva emerges immediately.E Siva is here the recip-
ient of a cosmic puja performed by the deities of the Hindu pantheon. In the
section that covers the first four verses (SKC 5.1-4), three gods, namely Indra,
Visnu, and Brahma, and a devotee, are each intent on a specific act of reverence,
such as bowing, offering flowers, waving lights, or sprinkle water. Such as in
Kailasa’s case, the materials of the puja are nothing but the personal attributes
and objects belonging to the gods.

Indra (vrndarakadhipa, lit. “the chief of the gods”) is the first deity depicted
as humbly bowing at Siva’s feet:

>Note that the pija is not the only ritual described in the fifth canto. Mankha inserts also fire
sacrifices of the Vedic homa-type, which deserve a separate discussion. In SKC 5.6, the poet
describes Kama'’s sacrifice in the fire of Siva’s third eye. Here, a parisamithana (lit. “sweeping
together”, i.e. the sprinkling of water with a wet hand around the perimeter of the sacrificial fire,
from left to right, in this case covered in sacrificial kusa grass, as Jonaraja explains) is rendered
through a riipaka: the sacrificial fire of Siva’s third eye is surrounded by the kusa grass of his
eyelashes, and sprinkled by the water of the Ganga. The god is the officiant, and Kama his
final oblation (ghuti). In SKC 5.42, the officiant is again Siva, who provides the materials for fire
sacrifices (yajfia) by transforming the god Piisan (abjabandhuh in SKC 5.42, see J. comm. ad SKC
5.42: arka) into the cup for the oblations. Mankha refers here to the myth of Daksa’s sacrifice,
during which Rudra (or Siva) uprooted the teeth of the solar deity Pasan as a punishment for
not being invited to the yajria, thus shaping the mouth of the god in the form of a cup (bhajana
in SKC 5.42). For a study on the figure of Piisan as Vedic deity in the Rgveda, epics and Puranas,
see Kramisch 1961 and Doniger 1973, 116. For a discussion on Vedic fire sacrifices and their
relation to and differences from the piuja ceremony see Einoo 1996, Lidova 2020 and Lubin 2015.
On the necessity of fire as the sacrifice mediator of the gods, who are imperceptible entities and
thus requiring a dematerialized offering, see Lidova 2020, 164.
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vrndarakadhipasiroruhaparijata-
sragbandhubhir madhukarair upavinitanghrih |
devah svayam jagadanugrahakelikaras

tam balasitakiranabharano “dhisete || SKC 5.1 ||

With his feet played like a lute by the bees,
attracted by the garlands of the coral-tree flowers
on the head of [Indra], chief of gods,

the god himself, [Siva], author of that pastime
which is the grace of the worlds,

and adorned with the crescent cold-rayed moon,
sleeps [there], on the mountain (SKC 5.1)

The buzzing bees, attracted by the fragrance of the white parijata flowers on In-
dra’s garland, follow the bowing head of the god while reproducing the hypnotic
sound of an Indian lute (vind).E The first elements of a puja ceremony, however
implicit, are here introduced through the mention of flowers, music, and the rit-
ual seat Kailasa ! Although the image is highly conventional, and can often be
found in Indian hymnal literature, as well as in other mahdkdvyas,E the excep-
tionality of the episode—even the chief of the gods Indra bows before another
god!—serves Mankha’s purpose: emphasizing Siva’s superiority, which is recog-
nized even by the highest ranked character of the Hindu pantheon.H

The second verse continues with the image of another bowing devotee, this
time human:

yenanghripithahathasamtataghrstiniryat-
tiryakkina jagati kasya na bhalapali |

®For the type of instrument and its relation to the gods, see Te Nijenhuis 1977 and Coomaraswamy
1930.

"In the verse, tam must be interpreted as kailasam, the subject of the fourth canto, as Jonaraja
suggests glossing it as kailasam asrayati.

8 As Lienhard observes, some “stereotyped themes are used over and over again: in submission to
the Almighty, the diadems of other gods touch the feet of mighty Siva, or are compared to bees
that swarm humming around Siva’s lotus-feet” (Lienhard 1984, 130-31). In kavya, an instance
of this can be found in Kalidasa’s Raghuvamsa (RaghV 12.19), where the parijata flowers, shaken
while Indra is bowing, are scattered at Siva’s feet (I am grateful to professor Marco Franceschini
for bringing this passage to my attention). Even in the Srikanthacarita itself, the motive is
repeated when the sea monsters (makaras), ornaments on Indra’s head, are described as kissing
the dust at Siva’s feet as a gesture of submission (SKC 1.56, see § 4.1).

9The uniqueness of the episode is stressed also by the commentator Jonaraja through the use of
the particle api: “even Indra bows before Siva” (J. comm. ad 5.1: indro ’pi tam namatity arthah).
For the gesture of bowing before a king in the courtly context as a means to express shades of
political and palace hierarchy, see Ali 2004, 124-25.
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daivanadhitanavadivyasubhaksarali-
nyasecchaya nihitakakapadeva cakre || SKC 5.2 ||

For whom in the world the Forehead Guardian

—that curved callus produced by the continuous,

obstinate rubbing against [his] foot-stool—

has not been made by him into a kakapada,

added for the sake of writing down a new, celestial, and splendid
line of syllables, still unread by the Fate? (SKC 5.2)

Siva’s footstool (arnghripitha), which is also the pedestal of the god’s idol, is ven-
erated by the worshiper, who hits his forehead against its edges.M The subject of
the verse, the personified Bhalapali (“the forehead-protectress”), is nothing but
the scar or “callosity” (kina) produced by this continuous bowing, in the form of
a v-shaped “crow’s foot” (kakapada).

In order to stress both the intensity required by the worship and the god’s
limitless power, Mankha plays with the function of kakapada as the symbol used
by scribes in manuscripts to mark an omission in the text, in which the miss-
ing syllable, word, verse, or paragraph is usually inserted in margins or directly
above the line.! In this case, it is the god who adds a “line of syllables” (aksarali)
on the forehead of the fervent devotee, and takes over a destiny that not even
the inexorable Fate (daiva) can control 12

The third bowing devotee is anew a god, Visnu:

bhaktya natena purato *vanicumbimiurdhna
puspotkaram vikirata vanamalayeva |
daityarina caranayoh kacameghavidyud-
oghair adayisata yasya balipradipah || SKC 5.3 ||

Visnu, the demons’ enemy,

who was scattering around sprinkles of blossoms

from his [own] forest-flowers garland

with his head touching the ground in front of him, bent in devotion,

%Jonaraja comments arghripitha with padapithe, the footstool, which can be interpreted both as
part of divine and royal paraphernalia. A similar image of devotees rubbing their heads against
a king’s footstool is present in Bana’s Harsacarita ch. 7, p. 214, as Ali observes (2004, 126)

The image is part on the discourse of the materiality of writing in Marnkha’s court poem (see §
3)

2Not many studies have been conducted on this folklorist belief. For an example of these studies,
see Kent 2009, 2: “The destiny so inscribed often takes the form of a set of verses indicating the
most important features of a person’s life”.
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offered at his feet the ceremonial lanterns
through the streams of flashing thunders
coming from the clouds on his hair (SKC 5.3)

For the first time in the fifth canto, the keyword “devotion” (bhakti) makes its
appearance in the mula text, and Mankha’s celebratory intent finds explicit con-
firmation: Visnu respectfully salutes Siva with devotion (bhaktya) prostrating all
his body to the ground.E

It is in the commentary that one finally finds the first explicit mention of
the ceremony described so far. The god is performing a real p#ja (J. comm. ad
SKC 5.3: vidyudbhir eva pujapradipa dattah), as he offers flowers (puspotkara)
through his scattered garland (vanamala) as well as lanterns (pradipa) through
the thunderbolts (vidyut) produced by the clouds flocking around his head.

Mankha’s poetical strategy to depict a god offering its own attributes to per-
form a ceremony for Siva becomes increasingly clearer. The fourth verse is, in
fact, opened by the word puja, and immediately followed by bhakti:

pujasu bhaktirabhasatirasadhiridhas

tamyann asesakusumaprakaravyayena |

yasmai cikirsati punar druhino ’pi

ninam abhyarcanam nijanivasasaroruhena || SKC 5.4 ||

At the peak of the extreme emotion

born for the ardor of his devotion during the ceremonies,
exhausted for the expense of a heap of entire flowers,
even now, again, Druhina wishes to perform for Siva

a worship with the lotus, his own abode (SKC 5.4)

Brahma here supports Indra and Visnu in Siva’s worship. Not only does he offer

BThis is the dandapranama position, as suggested by Jonaraja, a prostration of the body at full-
length, as opposed to the astangapranama, namely the prostration of the body that touches
the ground with eight parts only. For the dandavat position as the most extreme gesture of
submission, see Ali 2004, 125 fn. 88, where the scholar quotes Manasollasa 3.1235 for prostrating
kings falling on the ground like staffs. The sentiment of bhakti as connected to Visnu reminds us
of the early medieval bhakti movement, born in South India around the 7th and 10th centuries
CE with the vernacular devotional poetry of Tamil saints (see Peterson 1989; Nayar 1992). In
Mankha’s case, however, the mention of bhakti in relation to Visnu can be explained by the
heterogeneity of cults in Medieval Kashmir, which reflects even on the author’s family. Srngara,
like Mankha, was a Saiva, Bhriga a Bauddha, while Alarikara was a devotee of Visnu. The most
interesting episode is that of Mankha’s father Vi§vavarta who converted to the cult of Harihara
(a joined from of Siva and Visnu) on his deathbed (see Slaje 2015, 16). Even in the studied cantos
of the Srikanthacarita we find some verses dedicated to the description of Siva as Visnu (see
SKC 5.22, 5.37, 5.38).
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heaps of flowers (kusumaprakara), but also he desires to sacrifice his seat-abode,
the lotus (saroruha), although exhausted by the effort of his own devotion.

The verses presented above have been selected for their relation with the cer-
emonial aspect of the puja, which is not only performed by the divine characters
of the Srikanthacarita, but also, indirectly, by Mankha himself, who shows in this
way his bhakti to Siva. This cosmic ritual is, in fact, rooted in reality, and can
be compared to a human ceremony. To what extent, however, are the human
“services” (upacaras) followed in the poetic transfiguration?

Anthropological or literary studies specifically regarding the puja ceremony
in Medieval Kashmir have not been published yet, partly due to the heterogene-
ity of local traditions which makes the task harder. For this reason, I rely on
Bithnemann’s and Einoo’s works on puja rituals to trace the most commonly
performed steps (see Bithnemann 1988, Einoo 1996, Falk 2005, 7493-94, Lidova
2020, 166—-67) and compare them to what we can call kavya-upacaras, the “poetic
services” described by Mankha in his court poem.

Both Bithnemann and Einoo identify 16 standard upacaras, together forming
the sodasopacara pﬂjd.h—‘g In order to compare these 16 upacaras to those elabo-
rated by Mankha, a certain level of abstraction is required. When interpreting
the description of pujas in a court poem, in fact, it is necessary to keep in mind
the non-normative nature of mahakavyas, which are more evocative than in-
structivel®. As Table pinpoints, however, 9 out of the 16 upacaras are also
introduced by the poet, and one can even infer from the context all the steps
for which we do not find an apparent correspondence. The bowing of the gods,
for instance, acts as salutation (namaskara), while the singing of celestial beings
recalls the recitation of an hymn (stotra, or stuti).

Steps and additions | sodasopacaras SKC 4 SKC 5
1. Invocation avahana — —
2. Seat asana — anghripitha 5.2

141, invocation of the god (@vahana); 2. offering of a seat (asana); 3. offering of water for washing
the feet (padya); 4. offering of water for the respectful reception of a guest (arghya); 5. offering
of water for sipping (acamaniya); 6. water for the bath of the liriga, if the god is Siva (snana
or mahasnana); 7. offering of clothes and garments (vastra); 8. offering of the sacred thread
(upavita or yajfiopavita); 9. offering of sandalwood paste or unguents for smearing on the idol
(gandha and anulepana); 10. offering of flowers and leaves (puspa); 11. offering of incense
(dhuipa or dhupaka); 12. offering of lamps (dipa or dipaka); 13. offerings of food (naivedya or
nivedana); 14. offering of mouth perfume (mukhavasa); 15. recitation of hymns (stotra) and
prostration before the deity (prasama); 16. circumambulation around the statue of the god
(pradaksina) and its dismissal (visarjana). See Bithnemann 1988, 63—-64.

150n the difficulties and uncertainties in the interpretation of episodes containing references to
religious practices in the Sanskrit epics, see Brockington 2020, 79.
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Steps and additions | sodasopacaras SKC 4 SKC 5
3. Water for feet padya — —
4. Water for hands arghya — —
5. Water for sipping acamaniya — —
6. Bath materials snaniya ambubhih 4.39 sikta; prsat 5.6
7. Clothes vastra ambara 4.34
8. Sacred thread upavita — —
9. Unguents gandha sadhatunirjhara 4.40 —
parijatasraj 5.1;
vanamala 5.3;
10. Flowers/leaves puspa kusuma 4.37 kusuma 5.4;
saroruh 5.4
11. Incense dhupa payonmuc 4.38 megha 5.3
12. Lamps dipa tapanopala 4.38 vidyut 5.3
13. Food naivedya — —
14. Perfume mukhavasa — —
15. Hymns stotra vatakfharz 440 upavinita 5.1
samgita 4.41
16. Circumambulation pradaksina — —
* Prostration namaskara — 5.1;5.2; 5.3
. o mauktika 4.37
Gift daksina nanavidhaphala 4..41 B

Table 6.1: List of upacaras as in SKC 4 and 5

By interpreting the table in the light of courtly practices, we notice that all the
elements required for a religious ceremony are also employed as royal upacaras,
namely those acts “performed in order to please, gratify and convey respect to
another person generally of equal or superior rank” (Ali 2004, 120).1¢

“This term included not only gestures and words of respectful greetings,
but the presentation of water and food, and gifts to gratify the senses like
ornaments, clothes, incense flowers, unguents and even various entertain-
ments (dance, song and music)” (Ali 2004, 120)

16For a discussion on the services (upacaras) of the piija as rooting in courtly practice (and not
vice-versa), see Ali 2004, 121: “The collective performance of such courtesies was usually de-
noted by some form of the more embracing verbal roots vpuj or ¥arc, meaning to honor, wor-
ship, or revere. Both these terms developed strong religious connotations, referring to the rites
connected with honoring temple deities, which also consisted of set numbers of upacaras”. This
had been noticed already by Charpentier 1927, 99: “In the Hindu temple service of our days the
idols are treated like earthly monarchs and dignitaries”.
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Those practices that Ali considers to be the most common to display to devotion!?
and recognition of the royal power within a courtly environment (Ali 2004, 103—
29) are also part of Mankha’s description; the ambiguous overlapping of royal
and religious piijas certainly points to the ambivalent nature of Siva, both king
and god.

Whether Mankha describes royal or religious pujas, it is clear that his aim
not that of instructing on ritual or protocols; rather, he purposely plays on this
ambivalence in order to communicate his devotion for Siva and to enhance the
god’s encompassing power. This is accomplished through a description of ser-
vices (upacaras) performed by extraordinary devotees, mountains, and gods, and
through rites which fit both the court and the temple. In this manner, the poet
endorses Siva as the ultimate king, the only worth of celebration.

7For the word bhakti as part of the common political idiom in inscriptions from the fourth cen-
tury, see Ali 2004, 126.
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6.2 The Philosophical Hymn@

In the 67 verses of the seventeenth canto of the Srikanthacarita, the “description
of Paramesvara’s meeting with the gods” (paramesvaradevasamagamavarnana),
we find the longest praise (stotra, or stuti) composed by Mankha in the context of
his court poem. Siva has just entered the assembly hall¥ where the frightened
gods have gathered to inform him about the uprising of the demons Tarakaksa,
Kamalaksa and Vidyunmalin.

Siva, the supreme deity, makes his grand entrance and sits on the throne (SKC
17.4-10), while the gods, both excited at their king’s arrival and pale at the im-
pending danger, bow before him (SKC 17.11-16). At this point, the war council
commences with the praise of Siva by Indra and the other gods (ity dcur namu-
cibhidadayah, SKC 17.17), who speak with voices as sweet as honey (sudhayah
sambandhad iva madhurodgamair vacobhih, SKC 17.17)

The speech of praise by the gods occupies sixteen verses (SKC 17.18-33), and
each verse—or group of verses—is dedicated to a specific theological doctrine,
to a philosophical school, or to an aspect of Siva: the Samkhya system (SKC
17.18-21), the Grammarians’ theories on language (SKC 17.22), the Nyaya logic
school (SKC 17.23), Buddhism (SKC 17. 24-25), Jainism (SKC 17.26), Material-
ism (SKC 17.27), the Upanisads (SKC 17.28), pure advaita Saivism (SKC 17.29),
Mimamsa (SKC 17.30), Vaisesika (SKC 17.31), Siva astamirti (SKC 17.32), and the
god’s twofold aspect of benevolent and terrific (SKC 17 :33).2 The commentator,
Jonaraja, supplies the missing references with the exact names of religious and
philosophical currents and sub-currents. For instance, the broader term bauddha
(Buddhists) used by Mankha in SKC 17.24 and 17.25 can be narrowed down to
the “Vijianavada” Buddhists in the first case (J. comm. ad SKC 17.24) and to the
“Siinyavada” in the second (J. comm. ad SKC 17.25).

The internal verse-structure is for the most part consistent, and each verse
is conceptually designed in two parts. The first half-verse contains the beliefs of

8Section based on Livio, Chiara. [forthcoming]. ‘A Poet with his Philosopher’s Hat On.
A Preliminary Study of the Philosophical Section in the Seventeenth Canto of Mankha’s
Srikanthacarita’. Religions of South Asia.

YThis canto is the best occasion for Mankha to describe all “gestural and verbal protocols” (see
Ali 2004, 123-32) required for the interaction with a king, along with the presentation of royal
paraphernalia: the jeweled foot-stool (SKC 17.1), the golden scepter (SKC 17.2), the flower
offerings (SKC 17.3), and the fly-whisks (SKC 17.3) (see § 6.1 and Ali 2004, 125).

20The section is metrically consistent with all the verses in Praharsini (see Mandal 1991, 136).
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different philosophical currents, and the second recalls these beliefs to confirm
or prove the supremacy of non-dual Saivism from Kashmir.

The section is particularly interesting for two reasons: its genre—itisa “hymn
of praise” (stotra or stuti) of the gods for Siva, and thus linked to Markha’s
devotionalism—and its philosophical content, which is expounded following a
strategy that can be called “inclusivistic” (Ratié 2013, 413).

6.2.1 Hymnic Structure and Non-Dual Inclusivism

As Marnkha himself specifies in the verse that follows the section (SKC 17.34), the
verses are a devotional “praise” (stuti) directed by the gods to Siva, and the section
adheres to the genre of the stotra (Stainton 2019, 29). The vocative case is used in
relation to the god, the number of verses (16) can be considered auspicious, and
the motive for the praise is essentially the selfish attainment of material benefits
(Bronner 2007, 114), in our case Siva’s intervention in the fight against the three
demons.

As already observed by Stainton, the inclusion of hymns in narratives such
as the mahakavyas reveals “the nature of stotras as a pivotal point of contact be-
tween religious traditions and the realm of literature and literary theory” (Stain-
ton 2019, 109), as well as their paramount importance in the court epics them-
selves. These hymnic passages, in fact, usually occupy a strategic position in the
development of the plot.

We notice, for instance, how Kalidasa had already pioneered the inclusion of
a stuti in the second canto of his Kumarasambhava, and how the occasion for the
praise of the god is essentially the same as the Srikanthacarita: the impending
danger of an attack by a demon, Taraka, forces the other gods to ask Brahma for
aid. Later, in the ninth century, Ratnakara similarly embedded in his court poem
an even longer poetic praise. A large part of the sixth canto of his Haravijaya
is dedicated to a hymn to Siva recited by the personified Spring, which—we find
out at the end—has the ultimate goal of seeking help against the demon Andhaka
(Smith 1985, 128; Pasedach 2017; Stainton 2019, 109—115).*2—1J

The relation between the Haravijaya and the Srikanthacarita is especially sig-
nificant. First, the two authors share their birthplace, Kashmir, and their Saiva
background. Second, not only do they write long mahakavyas containing poetic
hymns, but they also share a common strategy in developing their philosophical
contents.? This strategy, which consists of including notions derived from dif-

AThe Sivastotra is not the only hymn in the Haravijaya: Ratnakara dedicates the whole forty-
seventh canto to the praise of the goddess Candi (Smith 1985, 131, Stainton 2019, 109-115).

22Tn the case of the sixth canto of the Haravijaya we find mention of other religious doctrines or
philosophical schools (“others” in HV 6.86-87, 6.89-104) inserted in the Saiva inclusive view:
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ferent philosophical currents as parts of a broader revelation, follows the process
that Hacker calls “inclusivism” (Inklusivismus in German):

“Inclusivism is a term that I use to describe facts from the field we call In-
dian religions, specifically Indian religious philosophy. Inclusivism means
that a central notion of a foreign religious or ideological group is explained
as identical with this or that central notion of the group to which one be-
longs. Mostly, inclusivism implies, implicitly or explicitly, that the for-
eigner’s notion, which is explained as identical with one’s own, is somehow
subordinate or inferior. (transl. from Hacker 1983, 12) The opposing world
view is not attacked directly, but its important concepts are accepted, per-
haps even its most important concept [...] But at the same time the central
concepts are subordinated to one’s own world view.” (p. 14)

Although applied in the hymnic-philosophical sections of both the Haravijaya
and the Srikanthacarita, inclusivism has different aims for the two poets. Rat-
nakara seems to prefer the dualism of the Saiva Siddhanta, and this is confirmed
by a verse in which the identity between Siva and the individual souls is negated
(HV 6.104; Pasedach 2017, 161 fn. 212). Conversely, Mankha uses this inclusivis-
tic strategy to propound the superiority of non-dual Saivism.

In line with his time and influenced by the knowledge which flourished in
Kashmir between the ninth century—Ratnakara’s epoch—and the twelfth cen-
tury, Mankha could be inspired by Ratnakara himself, as well as by other sources.
From an advaita perspective, we cannot overlook, for instance, the richness of
the non-dual Saiva tradition which developed with Somananda, with the “di-
dactic poetry of Utpaladeva” (Stainton 2019, 120), and with the great exegesis
of Abhinavagupta. As already noticed by Hanneder, this process of “inclusivist
hierarchy” is one of the key points of Abhinavagupta’s system:

“[while] the dualistic Siddhanta rejected the non-dualistic schools, the lat-
ter included the former as a lower form of revelation. The inclusivist hier-
archy of Abhinavagupta’s school aimed at explaining the whole spectrum
of ‘religions’, since it included not only the Pasupatas and the Siddhanta,
but also Buddhist philosophy, Yoga and the like” (Hanneder 1998, 6)

In Abhinavagupta’s case, however, the other world-views are not exactly “hier-
archized” but seen as “episodes” in his “universalistic approach” (Torella 2013,
471-76), while the hierarchization of the other agamas

Samkhya (HV 6.18-20), the Grammarians (HV 6.53-55), Nyaya (HV 6.78), Buddhism (HV 6.90,
94), Materialism (HV 6.97), the Upanisads (HV 6.39), Mimamsa (HV 6.91), Vaisesika (HV 6.83)
and many more.
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“is a way of saving the authority of the single agamas, within their own
limited domains: putting them on same plane would amount to creating a
babelian tower, where conflicting prasiddhis would neutralize each other,
and, as we have seen, men cannot do without them.” (Torella 2013, 476)

This process can be clearly observed in a passage from Abhinavagupta’s Tantraloka,
which can be compared to Mankha’s way of discussing other traditions:

“There is but one revelation (dGgama) within which all [religion] is grounded,
from the mundane [Vedic religion] to Vaisnavism, Buddhism, and Saivism.
And the ground of that revelation, the ultimate goal [of religion], is the
Trika. Because of its consistent non-duality it is also called the Kula. Just
as there is one vital breath in [all] the limbs of the body, though each is
distinct and lower or higher, so the Trika is present in all scriptures.” (TA
35.30-32, transl. Sanderson 2005, 107)

Samkhya, Yoga, Paficaratra and Veda, as said in the Svacchandatantra, must
not be despised as they are all originated from Siva. These traditions,
streams in the world, are nothing but isolated fragments extracted from
a single doctrine, [and] by these ones the devotee, bewildered, is deceived
(TA 35.36-37, transl. from Gnoli 1972, 766)E3

As witnessed in the Srikanthacarita itself, Mankha is certainly aware of Abhi-
navagupta’s doctrine. We find, for instance, a mention of the great exegete in
the twenty-fifth canto of the poem, where Mankha celebrates the philosopher
Prakata as a new Abhinavagupta (abhinavaguptasya in SKC 25.94-95; Slaje 2015,
254-55).

However, the extent to which the Pratyabhijiia corpus and its inclusivistic
strategy influenced the composition of the philosophical section in the seven-
teenth canto is yet to be determined.

6.2.2 Including Samkhya: Mankha on Purusa and Prakrti

TA 35.30-32: eka evagamas tasmat tatra laukikasastratah | prabhrty a vaisnavad bauddhac
chaivat sarvam hi nisthitam ||30|| tasya yat tat param prapyam dhama tat trikasabditam |
sarvavibhedanucchedat tad eva kulam ucyate ||31|| yathordhvadharatabhaksu dehangesu vib-
hedisu | ekam pranitam evam syat trikam sarvesu $astratah ||32||. TA 36-37: samkhyam yogam
paricaratram vedams caiva na nindayet | yatah Sivodbhavah sarva iti svacchandasasane ||36||
ekasmad agamac caite khandakhanda vyapoddhrtah | loke syur agamas tais ca jano bhramyati
mohitah ||37||. The process has been also explained as ‘perspectivism’ by Isabelle Ratié (Ratié
2013, 414).

69



Mankha opens the gods’ hymn with four verses dedicated to the cosmological
doctrines of the universe (SKC 17.18-21), regulated by an inactive ‘self’ (pu-
rusa) and by an active ‘nature’ (prakrti), and structurally organized in ‘principles’
(tattvas). To the contemporaneous audience, a connection with the Samkhya sys-
tem would have been readily apparent.

visvesam puri puri yat sadaiva Sese
vidvadbhih purusa iti pratiyase tat |

kim dhamatritayamayanapayadrstes tasmat
te jagati paroksam asti vastu || 17.18 ||

By the wise men you are recognized as Self (purusa), as you always lie (+/$7)
in everybody’s fortress (puri puri); therefore, what real entity (vastu) is in-
visible in the world for you, whose indefectible sight embraces the three
worlds (dhamatritaya)? (17.18)

nanv evam kim api vinirmalam prakrtya
tvadripam surasaridambuvat punite |

srotobhis tribhir atha karanatmabhis tad
visvatman krtakam api vyanakti bhedam || 17.19 ||

Thus, there is no doubt that your form, immaculate by nature, purifies, like
the waters of the divine river; or else, through the three streams which are
the causal forces (karanatmabhis), O you who are [made of] everything,
(visvatman), you manifest differentiation (bheda), even if it is artificial (kr-
takam) (17.19)84

dhin mudha vitatham udasanasvabhavam
bhasante purusa tava trilokabhartuh |

kartri cet prakrtir iyam karotu kimcit
kaivalyam bhavadadhiroham antarena || 17.20 ||

O Purusa, shame on the fools who wrongly state that your essence, you
who are the sustainer of the three worlds, is inactive (udasana); if this Na-

241n the first half-verse, Siva’s action is compared to the purifying waters of the Ganga, whereas
in the second half-verse the three streams can be identified with Brahma, Visnu and Rudra,
“the so-called Karanas or Karanesvaras, the hypostases of Siva situated on the various planes
of reality in an order of increasing ontological dignity” (Torella 1994, 197 fn. 3). According to
Abhinavagupta, the three hypostases are connected with “forms of knowledge, level of the word
and location in the human body” (ibidem). The advaita perspective is supported by Jonaraja,
who comments: atha karanatmabhir hariharabrahmadyais tribhih srotobhis (J. comm. ad SKC
17.19).
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ture (prakrti) is [really] the agent, let’s see if she can do anything in a lib-
erated state (kaivalya) without leaning on you! (17.20)@]

kim mithya hara mahadadisu prayunkte

loko ‘yam vikrtimayesu tattvasabdam |

ekas tvam niravadhiripabhrd dhi

tathyam tattattvam purusa bibharsi paficavimsah || 17.21 ||g6]

Why erroneously, O Hara, do these people employ the word ‘principle’
(tattva) to indicate mahat and the others, which are only derivatives [of Na-
ture] (vikrtimaya)? You alone, O Purusa, indeed holding an unlimited form
(niravadhiripa°), you rightly bear the qualification of twenty-fifth (paficav-
imsa). (17.21)2

Reading this passage in the light of the Samkhyakarika by Iévarakrsna,@ one
notices two %pposed tendencies. First, Mankha’s acceptance of Samkhya’s ba-
sic concepts® and, second, an attack against the erroneous interpretation of
these concepts. A clear distancing from the Samkhya system is undeniable,
beginning with the harsh names Mankha gives to its followers—“naive fools”
(mudha) to be despised (dhik), “erroneously” (mithya) interpreting the world’s
reality. Mankha’s critique, following a purely non-dual perspective, is an attack
on Samkhya’s dualist concept of an isolated, indifferent and inactive purusa (ISK
19) as the spectator of an active prakrti. From the advaita perspective, on the con-
trary, the “primal matter” (prakrti) cannot be an “agent” (kartri) unless it “leans”
(adhiroha) on purusa. Only purusa, the transcendental “twenty-fifth principle”
(paficavimsa), can be the intentional actor who, in Mankha’s case, is none other
than the all-pervasive Siva. As Torella observes,

%For udasanasvabhavam see J. comm. ad SKC 17.20: tavodasinasvabhavam, with -ana as the
Iyut affix added to the verbal root ud+vas in the sense of agent, i.e. “the one who is inactive”
(= udasina) following the example of the class of roots nandyadi (see J. comm. ad SKC 17.20:
nandyaditval lyuh, and Panini’s Astadhyayi 3.1.134, in which vnand+ana means “the one who
rejoices” and v mad-+ana, “passion, the god of love” etc.).

Sniravadhi (em. with J. comm.)] nirupadhi° Eds. and B, J, P, P, P, S, Ss; nirudhic Ly; missing
folio in S4. The adjective nirupadhi’ (‘blameless’) in the Eds. and the Mss. could be emended
with nirupadhi’ (‘absolute, without attributes’), but this emendation is here immetrical.

¥TFor a precedent of the verse, see HV 6.18: purusa tvam eva kila paficavimsakah.

ZSee one recent translation by Pensa 2018.

29 As evidence of this acceptance, we may note that parallelisms can be found not only in the usage
of Samkhya’s terminology—“differentiation” (bheda), “insentient state” (udasina), “isolation”
(kaivalya) and “principles” (tattvas)—but also in more general ideas such as the Self abiding in
that “fortress” (pur) which is the body, in the concept of “isolation” (kaivalya) as liberation (ISK
17, 19, 21, 68 ), or in the number of principles, twenty-five in both occasions (comm. ad ISK 2).

2
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“The Saivas would have no objection were it not for the fact that the prakrti
as conceived by the Samkhya—i.e. jada—has no right to assume this role
[that of the agent of the action], which is the exclusive prerogative of the
conscious being.”(Torella 1994, 185 fn. 31)b—OJ

Despite all these critical remarks, the very existence of purusa and prakrtiis never
questioned. This reminds us of that process of inclusion of Samkhya ontology
already started by the dualist Saiva-Siddhantins (Goodall 1998, li-lii), and later
continued by the advaita thinkers of the Pratyabhijia school (Gnoli 1972, 48) B
If we consider the discussion on the nature of the universe in Abhinavagupta’s
works, for instance, we can see how the notions of Samkhya, while being criti-
cized, are not completely disregarded, but further developed. This is the case with
the Paramarthasara, where ample room is given to an advaita re-elaboration of
Samkhya concepts. As Bansat-Boudon explicates,

“the PS prefers to efface such differences in order better to bring out the
relationship of one tradition to the other. The Samkhya is not only a system
that the Trika considers having stopped short in working out the aspiration
toward enlightenment and liberation; it is also a system with which the
Trika sustains an affinity” (Bansat-Boudon and Tripathi 2011, 52)

The acceptance of Samkhya, both by advaita philosophers and by a later advaita
mahakavi, is indicative of the power of older traditions in the making of a new
doctrine. In this case, the continuous influence of Samkhya on the non-dual tra-
dition and continuous confrontation between advaita and Samkhya is inevitable,
and this is apparent throughout the whole corpus of the Pratyabhijia.

6.2.3 Including Grammar: Sound as Siva’s Essence

kim kartum tava purato ’tha kim nu vaktum
Saksyamah ksitidhararajamiurdhasayin |
tvam khandam kvacid api no padam vyanaksi

$Torella is here commenting on Utpaladeva’s IPK 11.4.17-19 and vrtti.

$1The Kashmiri Saiva Siddhantins “added principles to the top, demonstrating that the Samkhya
had correctly grasped the nature of only the inferior levels of the universe, and they attempted
to place worlds inherited from older Saiva scriptures on the levels of these various principles.
The latter change meant that tattva in some contexts approximates to a “reality level” of the uni-
verse in which various worlds are placed rather than a constitutive “principle” of the universe”
(Goodall 1998, li-lii). For the inevitability of Samkhya inclusion in later schools, see Torella
1999 and his rhetorical question: “Is it really possible to be outside, totally outside, Samkhya?”

(p. 554)
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trailokyam dhvanivapusas ca te vivartah || 17.22 ||

What can we make or say now in your presence, O you lying on the top
of the king of the mountains? You never manifest a fragmented word
(khandam no padam), and the three worlds are [nothing but] your unreal
transformation (vivarta), you who have Sound as your body (dhvanivapus)
(17.22)

With the terms “word” (pada), “unreal transformation” (vivarta) and “sound”
(dhvani) we are immediately led to a reading of the verse on a grammatical per-
spective (Mandal 1991, 168). In the verse, it is the “sound-bodied” (dhvanivapus)
Siva who, through his ‘word’ (pada) unfolds the three worlds, only apparently
differentiated (vivarta).

If we follow Jonaraja’s interpretation, the “not fragmented word” (akhandam
padam) corresponds to “the meaning-structure of the word” (sphota = pada) and
Siva’s body to “sound” (Sabdabrahman = dhvanivapus), while the worldly differ-
entiation is nothing other than an “unreal alteration” (asatyah parindmah).@

The notions of sphota and sabdabrahman occupy an important place in Bhartr-
hari’s (fifth century CE) theory of language. It must be noted, however, that
Mankha’s main concern is not the linguistic definition of the grammarians’ no-
tions, but the inclusion of their theories in his non-dual metaphysical perspective,
which is closer to the later receptions of the grammarians’ theories rather than
to Bhartrhari himself 23 Nevertheless, even the very first definition of “ultimate
principle’ in Bhartrhari’s Vakyapadiya (VP 1.1) can be easily re-adapted to Siva:

The Brahman who is without beginning or end (anadinidhana), whose very
essence is the Word (Sabdatattva), who is the cause of the manifested phonemes,
who appears as the objects, from whom the creation of the world proceeds
(vivartate ... prakriya jagato) (transl. Iyer 1965, 1).b—4!

2], comm. ad SKC 17. 22: yatas tvam akhandam padam sphotaripam prakatayasi; Sabdabrah-
masvaripasya ca te tribhuvanam asatyah parinamah.

3For the interpretations of the concept of sphota in Bhartrhari see Bronkhorst 1991, 12-13, Car-
dona 1999, 266, Narayanan 2012, 96-99. For the receptions of a metaphysical sphota after
Bhartrhari, see Saito 2020.

34VP 1.1: anadinidhanam brahma $abdatattvam yad aksaram | vivartate ‘rthabhavena prakriya
Jjagato yatah. It must be specified that in Bhartrhari’s Vakyapadiya words related to the verbal
root vi-J/vrt do not have any illusionistic meaning (see Biardeau 1964). See also VP 3.14.198ab:
$abdad arthah pratayante sa bhedanam vidhayakah, i.e. ‘[words] create the distinctions [in the
phenomenal world]’ (transl. Bronkhorst 2001, 481-83). See also Torella 1994, xxvi fn. 37: “the
term vivarta (and related forms) seems to be used by Bhartrhari to underline the continuity of
Brahman in the manifold world of manifestation rather than to signify a de-realization of the
latter”. In later times, however, vivarta assumed a different connotation which places it closer
to something like “an apparent transformation”.
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This metaphysical interpretation of reality based on grammar is not new in the
non-dual Saiva tradition, which was attracted by Bhartrhari’s advaita concep-
tion of the world. As already noticed by Gnoli (1972, 21-22) and Torella (1994,
xxiii), Bhartrhari’s influence on the Pratyabhijia school is evident if we consider
the acceptance of his legag by Utpaladeva, in his open break from Somananda
(Torella 2008b; 2014, 552).

Mankha is likely aware of Bhartrhari’s doctrine both from the grammarian’s
works and from Utpaladeva’s and Abhinavagupta’s treaties. However, he does
not criticize Bhartrhari—as he harshly did with the Samkhya proponent—but in-
cludes the grammarian’s ideas in his non-dual Saiva view.

6.2.4 Including Logic: Nyaya and the Proof of Siva’s Perva-
siveness

Mankha continues his reflection on the theme of Lord as ‘sound’ (dhvani in SKC
17.22), this time as ‘physical sound’ ($abda) as intended by the Logicians.

kutrapi pratihatim eti nantariksam

$abdas tadgunapadavim na catisete |

tanmdrtis tvam asi ca tad vibho jaganti
vyapnosity ayam upapattisampradayah || 17.23 ||

The ether (antariksa) does not encounter any obstruction, and sound ($abda)
never exceeds the status of ether’s quality (guna); you have as manifesta-
tion (murti) this [sound], and, as such, O Vibhu, you pervade the worlds;
this is the traditional way of reasoning [of Nyaya] (upapatti) (17.23)

Already at first reading, we notice the employment of the technical term “log-
ical reasoning” or “argumentation” (upapatti) which belongs to the sphere of
Nyaya, as also Jonaraja suggests (J. comm. ad SKC 17.23: upapatter nyayasya
sampraddyah).b—é] In particular, if one compares Mankha’s verse with the Nyayasua-
tras, a striking lexical similarity in the description of the qualities of ether can
be observed: “the ether (akasa) is omnipresent (sarvagata) because of the per-
vasion with sound (Sabda) and conjunction”, and it possesses three properties:

%Somananda harshly criticized the grammarian’s concept of vivarta as presented in Bhartrhari’s
Saddhatusamiksa (and not in the Vakyapadiya), while Utpaladeva dissociates from his teacher’s
critics (see Torella 1994, xxvi-xxvii). For Somananda’s lost work, see also Ratié 2018 and Torella
2008b.

% As early as in the first available Nyaya text, Gautama’s Nyayasiitras, the manifold ways of
the logical demonstration had been widely discussed by employing the example of the non-
eternality of ‘sound’ ($abda, see NS 5.1 and comm. by Vatsyayana; Jha 1984).
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it “is not indivisible... it does not obstruct (avistambha) and...it is all-pervading
(vibhutva)”.lﬂ]

In Mankha’s verse, the two attributes of ether, namely its lack of constraints
and its pervasiveness, are reprised with the following phrases: ether is “never
obstructed” (pratihatim eti na = avistambha, see also nirodham in J. comm. ad
SKC 17.23), and “pervades the world” (jaganti vy+vap = vibhutva). The author,
however, takes a step further. Ether is qualified by sound, which is the proof of
ether’s existence, but sound is also Siva’s perceptible manifestation, his “sensi-
ble material form” (murti). Therefore, ether is nothing but Siva, whom Marnkha
wittily calls vibhu, the “all-pervading one”

The identification of a supreme principle with Siva is certainly a way of
threatening the Nyaya realism, not new to the circle of Saiva intellectuals that
propounded a non-dual view of the worlds. Before Mankha, Somananda, Ut-
paladeva (Torella 1994, xxiii) and Abhinavagupta, while considering logic as a
valid instrument for argumentation, had either discarded the “blind” Naiyayikas’
views (TA 9.259-60; Gnoli 1972, 327; Ratié 2011a, 39-40) or accepted them—even
though partially:

So—Utpaladeva seems to say, and later Abhinavagupta was to put this more
explicitly, one might just as well accept the view of Nyaya in the sphere of
vyavahara, on condition that one sees through it the pervasive presence
of Siva as constituting its dynamism and internal coherence. (Torella 1994,
xxiii

)

For Saiva advaita thinkers—and for Mankha as well—what is needed is, therefore,
a supreme principle to preside over nature, which justifies the whole process of
logical reasoning. This principle is, of course, the god Siva, whose perceptible

SINS 4.2.21: $abdasamyogavibhavac ca sarvagatam; NS 4.2.22: avyithavistambhavibhutvani
cakasadharmah. The discussion about ether and sound is also present in Kanada’s VaiSesikasu-
tras and in the commentary by Prasastapada, where it is stated that ultimate bliss can be
attained through the knowledge of all six categories (padarthas), our objects of knowledge.
Among these six categories, there are nine “substances” (dravyas), i.e. the substratum (dharmin)
or property-bearer, which possess “attributes, properties” (gunas). These properties qualify the
substances, but they are not essential for their self-existence. One of these nine substances
is akasa (“ether”), which is nitya (“eternal”, VS 2.1.27); unitary, hence without parts and in-
divisible (VS 2.1.28); omnipresent (VS 7.1.28); anasrita (“independent”, PDS 3.21); sarvagata
(“all-pervasive”, PDS 3.22); and perceived only through Sabda, its specific “attribute” (guna) (VS
2.1.24-28).

$8Contrary to what Mankha states in the previous verse (SKC 17.23), where “sound” is intended
as Siva’s body or essence (dhvanivapus), here “sound” (sabda) is intended, just like in the Nyaya,
as the physical attribute of ether, and it occupies a lower level in the Logic categorization sys-
tem. Hence the usage of the term “sensible material form” (miirti): here, sound is only Siva’s
impermanent perceptible form.
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manifestation is sound and who can be identified, by extension, with the com-
prehensive ether.

6.2.5 Including Buddhism: ‘Non-Externality’ and ‘Empti-
ness’

no kimcid bahir upapattim eti vastu

JjAanat tat prasarati kim tu citravrtti |

JjAanatma prabhur iti visvakartrbhavo

no bauddhair api bhavato bata vyapastah || 17.24 ||

No thing (vastu) can be logically evidenced outside cognition (bahir jianat),
but rather it flows in variegated ways (citravrtti) [from this cognition]; thus,
Prabhu is cognition. See! Not even by the Buddhists is your nature of world
creator refuted! (17.24)

Sunyam tair akathi na tuccham eva

riupam madrksanadhigamaniyavrtti kim tu |
tadrksam tava ca vapus tatha ca bauddhas
tvam eva kva na paramarthato grnanti || 17.25 ||

They did not say that emptiness (Sinya) is something trivial (tuccham), but
a form with a condition (vrtti) ungraspable by people like us [mere mor-
tals], and so is your essence. And then, where do the Buddhists not truly
chant you? (17.25)

For his advaita discourse, Mankha borrows the two Buddhist notions of ‘non-
externality’ (abahyata) of the perceived object from cognition and of “empti-
ness” (Sunyata), which Jonaraja relates to the two Buddhist traditions of the
Vijianavada (J. comm. ad SKC 17.24: bauddhair api vijianavadibhir) and the
Stinyavada (J. comm. ad SKC 17.25: Sinyavadino bauddhas) 2

¥For the Vijfianavadins (or Yogacarins) and their concept of non-externality mentioned by
Mankha, we can refer to Vasubandhu (ca. 350-430), founder of the Yogacara school. In his
Vimsika the internality of objects is demonstrated, among other things, through a discussion
on dreams. Since, while dreaming, we can represent real objects even in their absence, these
real objects, therefore, must have been internal all along. “The Great Vehicle teaches that what
belongs to the triple world is established as Manifestation-Only ... Mind, thought, cognition
and manifestation are synonyms. And here this ‘mind’ intends the inclusion of the concomi-
tants [of mind]. “Only” is stated in order to rule out external objects. This cognition itself
arises having the appearance of an external object ... but there is no [real] object at all [narthah
kascid asti]”. (V 1, transl. Silk 2016, 189, 203 and Frauwallner 2010, 366). The discussion on the
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For Mankha, both the Vijianavadins’ “cognition” (jfiana) and the “real ob-
jects” (vastu and citravrtti) which are differentiated by this cognition are identical
with Siva, the “supreme consciousness” (jianatma prabhu in SKC 17.24c). The
poet’s re-elaboration is strikingly close to that of Utpaladeva and Abhinavagupta,
who had already faced their Vijhanavadin rivals, and Dharmakirti in particular.
If, on the one hand, it is true that the Vijianavadins were considered the fore-
most adversary of the Pratyabhijiia thinkers (see Ratié 2011a, 15 and 306-366), on
the other hand, it is undeniable that many of their notions “heavily influenced”
(Ratié 2011a, 18) Utpaladeva’s and Abhinavagupta’s thought, starting with non-
externality:

The objects that are manifested in the present can be manifested as external
only if they reside within.—Even in direct perception, however, the mani-
festation of objects as separate is admissible only if they were absorbed in
the cognizer [i.e. Siva] (IPK 1.5.1, karika in italics, vrtti in roman. Transl.
Torella 1994, 111, see also Ratié 2011a, 309).

External existence (bahyata) is to be considered an accessory condition (up-
adhih) and not the very essence (atma) of the manifestation of being and
non-being. These, therefore, insofar as they are inner manifestations, always
exist (IPK 1.8.5, karika in italics. Transl. Torella 1994, 148)[‘9]

As for the Stnyavadin (or Madhyamika) Buddhists, Mankha is recalling the
concept of ‘emptiness’ ($unyata) as the “true nature” (svabhava) of all phenomena
proposed by Nagarjuna in his Mulamadhyamakakarika (MMK 13.1-8; Garfield

objects’ non-bahyata is continued also by Dharmakirti (ca. 600-660 according to Frauwallner
(1961, 137-139); Krasser (2011) proposes moving his dates to the mid-sixth century. For a dis-
cussion of the date of Dharmakirti, see Eltschinger 2010b, 98.) in his Pramanavarttika, where
theorizations on “cognition” (jiana) and “objects” (arthas) are widely discussed. According to
Dharmakirti, there is no such thing as “external reality”, since all the objects of knowledge, i.e.,
the phenomenal world, are already present inside the cognition that knows them: “how can it
be proven that the object is distinct from the [cognition, if it is] necessarily experienced simul-
taneously with the cognition [itself]?” (PV 3.387, transl. Eltschinger 2010, 431). In other words,
“there is no object without or outside a cognition, and there is no cognition without an object.
Therefore, “it can hardly be avoided that the object, which [always] appears at the [same] time
as the cognition, is not distinct from the cognition [itself]” (PV 3.390)” (Eltschinger 2010, 431,
see also Ratié 2011b). The discussion, however, is continued in the Pramanaviniscaya (1.54):
sahopalambhaniyamad abhedo nilataddhiyoh | apratyaksopalambhasya narthadrstih prasidhy-
ati ||. “There is no difference between the blue and its cognition, because they are necessarily
perceived together. The vision of an object is not established for someone who does not directly
perceive his perception.” I owe this suggestion to Dr. Serena Saccone.

“TPK 1.5.1: vartamanavabhasanam bhavanam avabhdasanam | antahsthitavatam eva ghatate
bahiratmana. IPK 1.8.5: bhavabhavavabhasanam bahyatopadhir isyate | natma satta tatas tesam
antaranam satam sada.
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1995, 36-37).11

For his argument, Mankha uses the Madhyamika’s observations to his ad-
vantage and shapes the concept of Sunya in an advaita sense. Far from a nihilist
perspective (Garfield 1995, 102; na tucchamin SKC 17.25a), the only all-pervading
entity which could be equated to emptiness is Siva himself, the very mode of ex-
istence (tava vapus in SKC 17.25c).

The advaita argumentation against the Sanyavadins is already present in the
Pratyabhijia corpus (Ratié 2011a, 15, 89), but the notion of sunya itself is not
disregarded by the non-dual authors. On the contrary, it occupies a considerable
position in their system, and this roots back to the tantric texts the Pratyabhijiia
bases its doctrine on. As noted by Baumer (2005), for instance, the concept of
‘void’ is prominent in the Vijiana Bhairava Tantra, to the extent that this “void”
is equated with god:

The unknowable, the ungraspable, the void, that which even pervades non-
existence, contemplate on all this as Bhairava. At the end [of this contem-

plation] illumination will dawn (Vijiana Bhairava Tantra transl. Baumer
2005, 169)2

In the same way, Mankha twists the meaning of ‘emptiness’ itself: emptiness is
not “non-existence” but “mode of existence”, which we cannot fully understand,
and Siva, who is not completely graspable, lies in all the existent.

6.2.6 Including Jainism: Siva as Atman

bodhatmany anavadhitam tvayiha

Jjananty anyani trinayana santu darsanani |

atma tvam tava ca vapus trayo ’pi lokas
tanmanam tvam iti ca narhato ’sti garha || 17.26 ||

O three-eyed god, let there be, here, other doctrines that admit your un-
limited nature, you who are Knowledge (bodhatman); you are the Self, the
three worlds altogether are your body and you are the [same] size of these
[three worlds]: there is no censure for a Jaina! (17.26)

1 According to Nagarjuna, real objects are “empty” ($inya) of “intrinsic essence” (svabhava), and
emptiness is the “very mode of existence” (Garfield 2018, 433). Since emptiness is what char-
acterizes all objects of perception, all objects share an identical nature and “in this emptiness,
the diversity of the phenomenal world is removed” (Bronkhorst 2009, 132).

“2VijAiana Bhairava Tantra 127: yadavedyam yadagrahyam yacchiunyam yadabhavagam | tatsar-
vam bhairavam bhavyam tadante bodhasambhavah. For the importance of ‘void’ in Saiva med-
itation, see Baumer 2005, 163-70.
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The Jaina’s conception of a godless and manifold universe could not be any
farther from Mankha’s view, but inclusivism is once more the poet’s strategy.
According to Jaina cosmology, the threefold universe (loka or triloka: upper
level, mid-level, and netherworld) is manifold, composed of the “building-blocks”
(Dundas 2002, 93) of ontological categories. “Self” (jiva or atman), the first and
foremost of these categories, corresponds to the knowing and feeling Soul which
abides in the “material bodies” (Sarira) and eternally populates the “universe”
(loka). Fiva, although remaining essentially the same, pervades each body in
varying degrees, expanding or contracting based on the latter’s dimension: the
bigger the Sarira, the wider the jiva, which is therefore body-sized (Dundas 2002,
94, 104; Bronkhorst 2000, 593).

To solve the problem of the Jaina’s manifoldness of reals, Mankha renders
their concepts applicable to his metaphysics. The knowing entity (jiva or atman)
is thereby Siva (tvam), while his vessel—the material body (sarira or vapus)—is
the whole world (trayo ’pi lokah). In doing so, Mankha is proposing a perspec-
tive shift which can be macrocosmically understood with Siva as a supreme and
undivided atman, who is the same “size” (mana) as the existent which he unifies.

Particularly interesting is Jonaraja’s commentary to the verse: the other views
(anyani darsanani) should not be disregarded (napasyani) as they are completely
encompassed by Siva (bhagavadekanilinatvat). In other words, all the doctrines
must be included in the non-dual Saiva view of reality.

6.2.7 Including Materialism: Siva as ‘Inherent Nature’

trailokyam vibhajati yo vicitratantram

yasmac ca prasarati sarvajivalokah |

carvakas tam iha vadanti yat svabhavam

tad bharigya tvam asi Sivorarikrtas taih || 17.27 ||

The one who allots the three worlds [their] differentiated texture, and the
one from whom all beings spring forth: this the Materialists (carvaka) claim
to be the ‘inherent nature’ (svabhava) of these, and in the guise of this you
are accepted by them, O Siva (17.27)

According to the Materialists, nothing else exists other than this “world” (loka),
whose “inherent nature” (svabhava) (Bhattacharya 2012) is constituted of the
four elements of earth, water, fire, and air, namely the ultimate principles (see
aphorisms 1.1-2; Bhattacharya 2009, 86).@ As a result, svabhava alone is the

4 Although directly quoting from Carvaka texts in their original form is almost impossible due
to the scarcity of primary sources (Bhattacharya 2009), we can derive information on the Ma-
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cause behind the “diversity” (vaicitrya; Bhattacharya 2009, 79) of all phenomena,
which can be explained only through the four elements (Bhattacharya 2009, 149).

In Mankha’s perspective, aligning the notion of “inherent nature” (svabhava)
with Siva, the motor of creation and causality, is almost natural to continue the
inclusivistic process.

The Carvakas, frequently mentioned in the Pratyabhijiia corpus but never
included in its system,[“—41 are not completely disregarded by Mankha, who, on
the contrary, does not stress their foolishness, but only the misinterpretation of
‘inherent nature’ as something independent from Siva.

6.2.8 Including Vedanta: the ‘Neti Neti’

yam maya kvacid anirudhyamanaripa

na sprastum prabhavati neti neti santah |
yasmims$ ca vyavahrtim acaranti tam tvam
tatparyad upanisado vibho grnanti || 17.28 ||

The Upanisads ultimately praise you, O Vibhu, as the one whom the illu-
sion (maya), with [its] unobstructed form, can never touch, and regarding
whom the sages can [only apophatically] say ‘you are not this, you are not
that’ (neti neti) (17.28)[‘§

With the terms “illusion” (maya), “not this, not that” (neti neti) and “Upanisads”
(upanisadah), Mankha explores the world of Vedantic scriptures (J. comm. ad
SKC 17.28: veddntdh).[“—(’] In Mankha’s perspective, however, the one and supreme
ruling principle is Siva (brahman = vibhu, Siva in SKC 17.27) which is not visually

terialists (carvakas; J. comm. ad SKC 17.21: lokayata) in the form of fragments (Bhattacharya
2009). We can argue, however, that the Materialists’ doctrines were quite alive in Kashmir
before the twelfth century, and that secondary sources for the Lokayatas theories could have
been available to Mankha. See, for instance, Bhatta Udbhata and its commentaries on older
materialists’ works such as the Lokayatasitras and the Paurandarasiutras as referred by Vadi
Devasiri (1086-1130) and Cakradhara (c. 12th century CE). See Solomon 1977-1978, 985-92.

“Their theories are considered as apt for children, women and idiots. See TA 6.16-18 and transl.
Gnoli 1972, 209.

#5See also Ratnakara’s Haravijaya 6.39.

% Although it is difficult to detect with certainty Mankha’s specific source, we must refer to the
Brhadaranyakopanisad as the most cited work on the subject. According to this text, the “ruling
principle” (brahman) cannot be comprehended through the phenomenal world—a mere illusion
(Deussen 1908, 38-44)—and its hardly definable essence can be grasped only apophatically,
namely by asserting what brahman is not (BAU 4.2.4, 4.4.22, 4.5.15 and 3.9.26 in Deussen 1908,
147, 403-04). The never-ending process of negative analysis known as “not this, not that”
(neti neti) (Slaje 2010; Acharya 2013, 20) further developed in Sarikara’s commentary to the
BAU (Suthren Hirst 2005, 143) fits well an advaita interpretation of the world. See Jonaraja’s
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identifiable in the illusory world (maya = loka, the phenomenological world in
SKC 17.27), but can be understood only through the apophatic description of
what he is not (i.e. the ‘neti neti’).

6.2.9 Positioning Saivism: Siva as Advaita

ekas tvam trinayana drsyase hi kartum[g

JjAatum ca tribhuvanam isvarah prakasah |
tadatmyam vivrtavati vimarsaSaktir

dvaite ’pljﬁ prathayati te nat? bhedadosam || 17.29 ||

O three-eyed [Siva], you alone are seen, indeed, to cause and know the
three worlds as ruler (i$vara) and light of consciousness (prakasa); the
power of reflective awareness (vimarsasakti), revealing the identity with
that (prakasa), does not manifest in you, even in [this] duality, the error of
differentiation (bheda). (17.29)

For the first time since the beginning of the section, Mankha explicitly refers to
three concepts which constitute the main critical points of the non-dual view of
Kashmirian advaita Saivism: i$vara, prakasa, and vimarsa. In Mankha’s verse,
Siva is the “lord” (i§vara) and the all-pervasive, immanent “light of conscious-
ness” (prakasa), the agent and the knower of the ‘perceptible world’ (tribhuvana).
Siva, however, is also “reflective awareness” (vimars’a),@ and this seems to entail
a duality of the essence of the god, who is both prakasa and vimarsa. Mankha
solves this “error” (dosa) by stating that the god’s “power of reflective awareness’
is not, in essence, differentiated from Siva’s ‘light of consciousness”, but identical
with it, as two aspects integrated in a superior dimension.

commentary ad SKC 17.28: “he is not breath; he is not body etc” (‘naivayam prano naiva
$ariram’ ityadi). The neti neti phrase is already mentioned in Abhinavagupta’s Tantraloka (TA
6.9-10; Gnoli 1972, 209), although, as Ratié observes, “there is no solid evidence to suggest that
the Pratyabhijfia philosophers were familiar with Sarikara’s works” (transl. from Ratié 2011a,
257 fn. 5; see also Sanderson 1985, 210), whereas the mediation of Vacaspati Misra was more
plausible.

47hi kartum (em.)] ‘dhikartum Eds. and B, J, Ly P4 Sy Ss; “dhigantum P; P, S;. The emendation,
although not strictly necessary, makes the construction of the verse more elegant. I owe this
suggestion to Prof. Raffaele Torella.

8 dvaite (em.)] dvaite ’pi noted in margin in B,; dvaidhe Eds. B J, L; P; P, P, S, S, Ss.

*te na) tena B,. This manuscript comments tena in margin with abhedakaranena. If we follow
Ms. B,, a second interpretation and translation of the second half-verse is possible: “...the power
of reflective awareness, revealing the identity with prakasa, even in (this) duality exposes the
error of the differentiation thanks to that (i.e. its identity with prakasa)”.

For a discussion of the various translations adopted for vimarsa, see Torella 1994, xxiv fn. 32.
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In order to have a clear picture of the verse, we must refer to Utpaladeva’s
and Abhinavagupta’s explanations of the prakasa and vimarsa duo, the essential
elements of the supreme entity of i$vara-Siva. According to Abhinavagupta, “the
supreme reality of the cognizable is Siva, who is the pure light of consciousness
(prakasa)” (TA 1.52abbl), while “reflective awareness” (vimarsa) is “the essential
nature of light” (IPK 1.5.11a, transl. Torella 1994, 118), so as to say: Siva, the
light of consciousness and the active and spontaneous reflective awareness (see
Ratié 2011a, 159) are nothing but the same intrinsically identical unity. As Torella
explains,

“I am referring to the identification in Siva of the dual prakasa-vimarsa
pole—the first understood as the motionless cognitive light that constitutes
the basic fabric, the founding structure of reality, of the ‘given’; the second
as the spark that causes this luminous structure to pulsate by introduc-
ing self-awareness, dynamism, freedom of intervention, of self-assertion.”
(Torella 1994: xxiii)

The spark of vimarsa is essential both in the recognition of the non-duality and
in the assertion of Siva’s all-pervasiveness, of which Mankha seems to be aware.

Unfortunately, the lack of commentary in this verse and the following fourt2
does not allow us to know Jonaraja’s interpretation of the passage. Is this another
verse dedicated to a philosophical school, or is it Mankha’s declaration of his own
credo?

The terminology he employs is a clear reference to the theorizations of the
great non-dual exegetes Utpaladeva and Abhinavagupta, and the primary role
played by the advaita view in this verse is undeniable. In addition, the concepts
of prakasa and vimarsa are inserted without any mention of opposing schools,
which leads us to conclude that this might be the higher inclusive philosophy:
ultimate and uncriticized.

6.2.10 Including Mimamsa: Siva as the Poet of the Vedas

icchadbhih sasimukuta kriyaikaripam
vaivasyapranayavidhayinam niyogamm |
nirvyudhasrutikavikrtya visvakarta tvam
hartdbhyupagatab—" eva vedavidbhih || 17.30 ||

Sljfieyasya hi param tattvam yah prakasatmakah $ivah. See transl. Gnoli 1972, 75.

52From SKC 17.29 up to SKC 17.33 neither the printed editions nor the manuscript tradition con-
sulted so far contain Jonaraja’s commentary (see CRITICAL ED.)

5 niyogam] niyogam B, L, $: 8, Ss; viyogam Eds. and P, P, Py; vigam J,.

“*harta’] harta® Eds. and B, J, Ly Py; hanta® in P; P, §; S, Ss.

82



O moon-crested one, you have accomplished the duty (krjtya)ESJ of poet of
the Vedas (Srutikavi)! Even the exegetes of the Vedas (vedavidbhih) ad-
mit you as creator and destroyer of everything (visvakarta ... harta) since
they accept the injunction (niyogam) which prescribes absolute surrender
(vaivasya) and lack of independent agency (apranaya) and which has as
content only action (kriya) (17.30)

Mankha’s inclusivistic strategy proceeds in this verse, where the Mimamsakas,
the “exegetes of the Vedas” (vedavidah) par excellence, are embedded in his non-
dual Saiva view. The terminology of the verse leaves no room for doubt: the Vedic
“injunction” (niyoga)®? prescribes the “ritual action” (kriya) to be performed (karya),
and these constitute the basis of the Mimamsakas’ system (Freschi 2012, 19).

For Mankha, a Saiva, it is particularly inconvenient that the Mimamsakas
deny the existence of any creator of the world; but the author twists this to his
advantage: when the exegetes of the Vedas subordinate human action to “duty”
(niyoga) and propose as the quintessence of this duty “action” (kriya), they im-
plicitly accept the presence of an agent behind duty, which is the active god. In
addition, Siva is none other than the “author of the Vedas” (srutikavi), the very
texts the Mimamsakas are building their doctrine onf®,

As already noticed by Ratié (2011a, 305 fn. 95), the very core of the ad-
vaita philosophy, namely the theorization of the world as pure manifestation
of god’s consciousness, is constantly undermined by the emphasis given by the
Mimamsakas, Kumarila Bhatta in particular (Taber 2010, 279-80), to ritual ac-
tion. The reaction of the Pratyabhijia theorists, however, is not far to seek: the
sacrificial duty is purposeless if the real objects are only an illusion with no more
reality than that of our dreams. On the contrary, the phenomena are part of Siva,
while the sacrifice is not denied, but its essence is conceived as an aspect of the
divine, as Siva’s power of action (kriyd).@]

1 read nirvyiidhasrutikavikrtya (SKC 17.30c) as vocative connected with $asimukuta (SKC
17.30a).

%] am indebted to Dr. Elisa Freschi for her precious suggestions in the translation and interpre-
tation of the present verse.

S"The term niyoga is used by Prabhakaras as a synonym for vidhi, “injunction” (see Freschi 2012,
113). Mankha is aware of the two different Mimamsaka views, as he sets out in detail in the last
canto of the Srikanthacarita. There, the scholar Trailokya is indicated as Kumarila’s follower
(SKC 25.65; Slaje 2015, 246 fn. 25.65), whereas Srigarbha, Jinduka and Srigunna side with the
Mimamsaka philosopher Prabhakara (SKC 25.49, 71, 88; Slaje 2015, 238 fn. ad 25.49), Kumarila’s
rival.

%81t is noteworthy that one of the core themes in the Mimamsa mainstream is that of the athor-
lessness (apauruseyata) of the Vedas, which are neither human nor divine.

SFor kriya (“action”) in the Pratyabhijfia school see the triad of powers ($aktis) in Torella 1994,
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6.2.11 Including VaiSesika: There is No Insentience

yacchayaprsadabhisekato “pi sarve

tatparyad avasitajadyatam bhajante |
tasyatmams tava jadatam udirayantah
kanada bata na kathamcana trapante ||17.31||

They all celebrate, ultimately, the end of your inertness (jadyata) even if by
just a sprinkle of water on [your] reflection. Ah! The followers of Kanada
shouldn’t be in any way ashamed of enunciating your insentience, you who
are the essence of this [reflection] 1bo

The inclusivistic strategy proceeds with a critique of the concept of “insentience”
(jadyata/jadata) as presented by the “followers of Kanada” (kanadah), the rep-
resentatives of the Nyaya-Vaisesika tradition, who theorize both material ob-
jects and atman as “devoid of consciousness” (jada) (Torella 1994, xviii, and Ratié
2011a, 87-88 fn. 138).

Mankha seems to overturn this view, affirming that phenomena are not in-
sentient, as their underlying essence is the sentient Siva (tasyatman) and stating
that Naiyayikas should not be ashamed in their theories, as they indirectly accept
its essence with their practices.

The idea of an insentient atman is obviously “untenable” (Ratié 2011a, 88),
and this echoes Abhinavagupta’s criticism of the earlier Naiyayikas:

in the liberated state, the Self of Nyaya is certainly inert or inanimate (jada)
in the sense that it does not apprehend any object, but it does not cease to
be manifestation, because it must remain a manifestation of self. (transl.
from Ratié 2011a, 89-90)

Some of the later Naiyayikas, however—in particular the Kashmiri Bhasarvajfia
(10th century CE)—had already admitted an atman conscious by nature, and this
admission is the loophole the Pratyabhijia authors use for their argumentation
against a substantial ‘insentience’ (jadata) of self (see Ratié 2011a, 90). As Ratié

xvii. In particular, the kartrsakti manifests reality as external (Ratié 2011a, 299-306, Torella
1994, 133).

80The first pada of the verse is not clear, and the lack of Jonaraja’s commentary makes the in-
terpretation even more problematic. In particular, the compound yacchayaprsadabhisekato re-
quires further research. For my translation, I followed a marginal annotation contained in
Ms. B,, which comments prsadabhisekato with jalakanika (“a drop of water”) and chaya with
chayalesatah (“a portion of reflection”). The compound could also be read as a dvandva refer-
ring to the practice of waving lights and making ablutions during a puja: “even if by just a
speckle of light or a sprinkle of water”.
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observes (2011a, 90-91), Bhasarvajfia’s theories, popular in Kashmir from the
tenth century onward and revolutionary if we compare them to those of his pre-
decessors (Potter 1977, 399), must have led to further Nyaya theorizations in the
direction of an atman not completely devoid of consciousness.

These later theories seem to be taken into account by Mankha, for whom
the “followers of Kanada” are acceptable in the advaita view as they accept an
underlying activeness of the phenomena.

6.2.12 Siva, his Eight Forms, and the Benevolent-Terrific As-
pect

The closing verses of Mankha’s philosophical section wind up the whole hymn
with a final celebration of Siva’s power, without any mention of the critiques and
inclusion of other views that characterized the previous verses.

kvavatsyat katham ajanisyata prakasam
pranisyat katham athavaisa jivalokah |

a sargad akhilajagadgaristha no cet karunyat
prabhur abhavisyad astamurtih || 17.32 ||

Where could humankind abide, how could it illuminate, or, rather, how
could it breathe, if, from the dawn of time, the eight-formed Lord had not
existed out of mercy, O most venerable in the entire world? (17.32)

cakre “bhit tava murajit pratigrahita tvamm]

grivam sarasijajanmano vyalavih |
ittham te himakarasekhara prasadah kopo va
kvacid ajanista no mahatsu || 17.33 ||

In the case of [his] discus, Mura’s slayer became the receiver [of your
grace]; you [also] chopped off the head of the Lotus-born; in cases such
as these, O moon-crested one, was grace or rage not born in you towards
great ones? (17.33)@

L cakre] cakre B, J, Ly P4 S4 Ss; vaktre Eds.

2The interpretation of the second half-verse is dubious. I follow a marginal annotation in By,
which suggests: kakuktih (‘intonation’), which is “a type of vakrokti in which the rejoinder is
not stated but is conveyed through an ironic inflection of the voice” (Gerow 1971, 261-162).
Siva’s grace and rage are directed toward the gods, why wouldn’t they be in the case of the
great men?!
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Siva is here the compassionate cause of all the existent (SKC 17.32), and his power
of conferring grace or punishments extends also over the gods (SKC 17.33), as
exemplified by the cases of Visnu and Brahma respectively,t? the “great ones”
(mahatsu).

The verse seems to be the perfect concluding captatio benevolentiae. If we
look at the plot, it is Brahma—the same Brahma who is among the gods now
praying to Siva—the cause for which the gods gathered. And, as Mankha lets us
know later in the canto, it is Brahma who had foolishly fallen into the demons’
trap and granted them the construction of the three invincible cities (SKC 17.51-
66).

This final section does not add anything doctrinally, but brings us back to the
narrative context. Siva is the only motor of the world, creating and pervading all
the worldly entities in his omnipresent eight-fold form (astamiirti in SKC 17.32) 64
and yet capable of destroying them at his own will.

6.3 Some final remarks

The analysis of the stotric-philosophical section of the seventeenth canto of the
Srikanthacarita evidences the relation between Mankha’s court epic and the ad-
vaita Saivism from Kashmir, which emerged through the poet’s inclusivistic strat-
egy. The whole passage is addressing Siva as the main deity, the creative prin-
ciple, from whom the worlds are emanated and by whom are pervaded. All the
other conceptions of the world are, therefore, nothing but a partial truth, which
need to be incorporated within the author’s advaita ontology.

In the Srikanthacarita, the presentation of Siva as the supreme god is cer-
tainly not surprising, as already diffusely discussed in the previous chapters (see
§ 6.1). A preliminary discussion of some critical points of the seventeenth canto’s
philosophical section is, however, required.

The first point concerns the lack of cohesiveness of the passage. The verses
are listed one after another in a deceptively non-teleological progression, with
the line dedicated to advaita Saivism (SKC 17.29) placed in a non-prominent posi-
tion. This seems to weaken our thesis of the Pratyabhijia school as the including
view of the section, as well as its foremost influence on Mankha’s thought. In
this case both content and context must be considered. As per the content, we

3Siva’s donation of the discus (the sudarsanacakra) to Visnu is attested in the Saura Purana
(Chapter 37, under the title “how Visnu got his disk sudarsanacakra from Siva” in Jahn 1908,
107-108), whereas the story of Siva who cuts off Brahma’s fifth head and becomes Kapalin is
well known and present throughout the Puranic corpus (Doniger 1976, 278-279).

¢4Reference is here to Siva’s astamiirti, namely the eight manifestations of the god, which corre-
spond to sun, moon, fire, air, earth, water, sound, and ether. See opening of Kalidasa’s prelude
of the Abhijianasakuntala (AS 1.1).
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observe that the line is the only one in the whole canto which refers directly to
the Pratyabhijia’s theories, mentioning concepts such as prakasa and vimarsa
and their ontological unity. If in the other verses a quite clear opposition be-
tween Saivism and other doctrines, such as Buddhism or the Materialists, can
be seen, in this line the discussion takes place within a Saiva perspective. This
advaita view—the backbone of our philosophical section—was the most success-
ful in Kashmir after the tenth century thanks to the works of Utpaladeva and
Abhinavagupta (Sanderson 2009), of which Mankha was certainly aware (see §
6.2.1).

On the other hand, the seeming incoherence of the section can be justified by
the contest, namely the verse which precedes the passage (SKC 17.17), in which
the speaking subject is the plural “worshipers” (bhajantah), the divinities. The
gods, both terrified by the upcoming battle and excited by Siva’s arrival, are voic-
ing confusedly, and such confusion is reflected in their praise. Considering that
each verse is pronounced by a different god, the section naturally appears as
lively as a real-life hymn, with many voices overlapping.

The second point concerns the purpose of this philosophical hymn in the
overall structure of the Srikanthacarita. Following Ratnakara’s lead, Mankha
uses the section not only to praise his personal divinity, but also to prove his mas-
tery in the philosophical discussion, expanding on the more traditional themes
of mahakavyas.

Nonetheless, it appears that the author’s display of literary ability is not the
only reason for the elaboration of the section. As stated earlier, Mankha’s in-
clusivism echoes the one of the Pratyabhijiia’s authors who, for two centuries
before him, had successfully propounded the Saiva advaita tradition through the
incorporation of all potentially opposing views (TA 25.29-37). If, however, Ut-
paladeva and Abhinavagupta do not refrain from harshly criticizing other doc-
trines, Mankha seems to prefer a milder judgment, and only in one case—when
Samkhya is despised—the author chooses to show a stronger stance (dhik, mithya
in SKC 17.20-21).

The passage must be therefore read in its historical context, and one finds
no better witness than the last canto of the poem. In Mankha’s description of
the literary assembly, which took place for the reading of the Srikanthacarita,
many participants are versed in the study of religious and philosophical texts. In
particular, Vedantins (SKC 25.22-25, 31-33), Mimamsakas (SKC 25.48-50, 71—
72, 87-88), Grammarians (SKC 25.62-64), Logicians (SKC 25.83-84, 108-111),
Vaidikas (SKC 25.83-84, 89-91), and Saivas (SKC 25.94-95, 100-103, 105) (see
Mandal 1991, 176-84 and Slaje 2015, 216-87), who are all praised by Mankha.
We can argue, therefore, that the philosophical passage could be not only a re-
vival of Utpaladeva’s and Abhinavagupta’s treatises, but also a celebration of the
philosophical ideas circulating in Kashmir at the time. Given the superiority of
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advaita Saivism, which is never called into question, Mankha’s inclusivism can
be read, therefore, as the most effective strategy to appeal a diverse audience of
contemporaneous scholars.
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Chapter 7

Conclusions

The present thematic itinerary began by stating that Mankha’s Srikanthacarita
was widely studied in its most historical cantos, but almost ignored in the others,
which nevertheless constitute the core of a mahakavya. The chapters that fol-
lowed elaborated a preliminary discussion on the poetic themes that could value
the court poem not only as a literary genre, but also as a vehicle of the poet’s
locality.

As frequently reminded during the course of this study, there is no doubt
that a mahakavya is a highly standardized genre, which allows large use of al-
most worn-out tropes to the extent that the poet might become nothing but an
impression of his predecessors. Nevertheless, the need for competing with these
previous models forces the kavi to invent new strategies to stand out from the
crowd. This is pursued, on the one hand, through the amplification of the tra-
ditional kavya syntactical structures, themes, and images; on the other hand,
through the elaboration of images which bespeak Mankha’s reality.

As per the structure of the cantos, one notices that the poet tends to enrich
them with an elaborate syntax. In the fourth and fifth sargas, for instance, the
logical subjects, namely mountain Kailasa and Siva, appear only in the first verse,
and are recalled through relative pronouns (yah, yasya, yatra, and the like, see
Annotated Translation § 10.1 fn. 1 and 10.2 fn. 1) in the rest of the sarga. This
syntactically connected structure is certainly modeled after the renowned incipit
of Kalidasa’s Kumarasambhava, but Mankha artfully extends it to the whole two
cantos, with the result of a quasi-baroque style.

On the thematic level, some originality is expressed through a subtle shift
in perspective. The typical mellow love-scenes of springtime, such as love in
separation, sketches of romantic encounters, and the like, are inserted in a war-
like and courtly scenario. The preponderance of images related to kings, their
army, ministers and entourage make Mankha’s sixth canto weightier, and more
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connected to the multifaceted society of medieval Kashmir.

Moreover, the persistence of certain recurrent themes, such as those of king-
ship, poetry, and devotion, which this study analyzed, seem to suggest societal
implications.

As far as kingship is concerned, we noticed that Mankha’s depiction of roy-
alty is ever-present, as shown by the swarm of royal characters populating the
Srikanthacarita. This can be related to the importance of royal figures in the
feudal-like social system of Kashmir, where the king was always legitimated
as a necessary authority, however contested. Nonetheless, king Jayasimha is
not present at the literary assembly held at Alankara’s house and described in
Mankha’s court poem, and this requires further investigation.

As Luther Obrock pointed out (Obrock 2020, 162), the absence of the king and
the private location of the sabha is not surprising when placed in its historical
and political context. According to the scholar, the occasion for the meeting
must be traced to the presence of two emissaries, Tejakantha and Suhala, sent by
allied kings and welcomed by Alankara as part of his duties as minister of foreign
affairs (see § 2.1). The participants form a sort of intellectual milieu, independent
from the official power yet not illegitimate, in which the supreme authority is
attributed to the figure of the host, Mankha’s brother.

The role of Alankara in the organization of the reception is fundamental as it
exposes a societal change for which a “sub-court” is complementary to the official
royal court. In this sub-court, a “sub-regent”, the minister, assumes almost royal
duties and is endowed with personal powers and entourage, such as Vasanta in
Kama’s kingdom (see § 4.2). The ability of ministers to manage their own political
projects and obtain a retinue is witnessed, in the Srikanthacarita itself, by the
episode of the election of Alankara. In this case, the freshly anointed minister is
described as celebrated by his own cohort of pandits, who sing his praises around
the capital (SKC 3.62, see § 2.1), a sign of power and political control.

In this perspective, as Daud Ali observed, “court” does not equal “king”,
and “the figure of king as embodiment of kingship” (Ali 2004, 5) must be de-
emphasized to understand the pre-eminent role of the court as complex agent
with various political agendas. The sub-court then transforms itself into the
“arena of activity and knowledge” (Ali 2004, 5) of an urban élite, which to a cer-
tain degree replaces royal authority with other authorities.

Mankha’s independence from Jayasimha’s patronage must be seen then as a
natural consequence of his upbringing in the arena of the sub-court: not only
was he the brother of a minister, but also a minister himself. One cannot state
with certainty whether Mankha’s not so veiled critique against royal power (see
§ 4.1) is directed specifically to Jayasimha or more broadly to the misrule of the
kings of the past. We must remember, however, that in both the verses in which
Mankha openly despises kings, he does it concomitantly with an extremely harsh
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critique of servile poets and their trading poetic art for security and patronage.

What the poet intends to convey is perhaps a more profound declaration of
the sacredness and power of true poetry—Sarasvati must not get filthy!—which
finds its legitimate place in a monarchy of letters, formed by Alankara and his
literate guests (§ 5.1).

Mankha’s affirmation of the power of literary art as independent from the
official royal patronage had already been proposed by Bilhana in his court poem
Vikramankadevacarita, the biography of king Vikramaditya:

It is only the poet’s craft that matters. One may be a perfect ruler and be
entirely forgotten if there is no true poet by his side (1.26). Moreover, the
poet has the power to turn a hero into a villain and vice versa [...] Bilhana
spells out the necessary conclusion: “Kings better not rub their poets the
wrong way!” (na kopaniyah kavayah ksitindraih, 1.27) (Bronner 2010, 464).

Such as Bilhana, Mankha “maintains a distant, ambivalent stance” (see Bronner
2010, 474) with regards to the reigning king. Jayasimha, like Vikramaditya, is
recognized as legitimate (see § 4.1) but never embraced wholeheartedly. On the
contrary, Mankha prefers to celebrate the host Alankara, whose praise as the
intellectual patron of the arts occupies a considerable section of the twenty-fifth
canto (see 25.37-47).

Although Mankha’s role at the court and sub-court is well established and
far from the insecurities of patronage of an itinerant poet such as Bilhana, he
experiences the same feeling of distance and diffidence. For Bilhana, “kingship
not only corrupts, but is also inimical to one’s core values and is on a par with
heresy” (Bronner 2010, 476), and so is for Mankha, who clearly expounds his core
values in the Srikanthacarita: what matters is showcasing his devotion toward
Siva (SKC 1.56) through his free poetic art.

Poetry and devotion are Mankha’s two main prerogatives. The poet is aware
of his skills, knowledge, and talent in kavya, and makes no mystery of it. In the
second canto, for instance, the long tirade against the bad poets is nothing but a
way of celebrating his own poetry which, like the pericarp of a lotus (see Slaje
2016, 12-13), surprises the audience with unexpected contrasts. In the poetic
fiction, the kavi is even compared to a king, surrounded by all his royal para-
phernalia and personal court of kavya connoisseurs (see § 5.1).

If compared to the style of his predecessors, however, Mankha'’s poesy strikes
for his simplicity when it comes to rhetorical figures. Bharavi, for instance, con-
sidered the ultimate benchmark for later poets in the Srikanthacarita itself (see
§ 5.1), elaborated the entire fifteenth canto of his court poem in citrakavya as
a conscious display of ability in verbal virtuosity (pratilomanulomas, anulomav-
ilomas, gomutrika, and the like enrich his mahakavya, see Lienhard 1984, 186
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and Gerow 1971, 176-77). Magha, too, successfully conveyed an enriched style
through images complicated by rhetorical devices such as word plays (yamakas
and the like, see Lienhard 1984, 190-91, Gerow 1971, 223-25).

Mankha, on the contrary, abandons the over-ornate elaboration of the verses
in favor of a more natural style, with the primary scope of conveying aesthetic
savoring (rasa) rather than showing verbal virtuosity (see § 5.1). This is perhaps
due to the influence of what Gerow called the “triumph of the dhvani theory”
(Gerow 1971, 225), for which “yamaka comes to be considered the type par ex-
cellence of citrakavya, the lowest of the three variety of poetry, which embodies
nothing of poetic value and display mere verbal virtuosity” (ibidem).hJ

The lack of extreme verbal virtuosity should enable the reader—or listener
(see § 2.1 fn. 2)—to immediately perceive the meaning of the verses and the
rasa conveyed through them. Mankha’s preference for more common figures of
speech of meaning (arthalankaras) such as “puns” ($lesas), “metaphorical identi-
fications” (rupakas), and “ascriptions” (utpreksas), however, does not simplify the
interpretation of the text. The Srikanthacarita still remains a challenging court
poem, and this could be explained through what Mankha posits as two of the cor-
nerstones of true poetry, along with “poetic genius” (pratibha): “indirect mode
of expression” (vakrokti) and “erudition” (vyutpatti) (see § 5.1), which complicate
the images and makes them oftentimes unintelligible without the commentator’s
suggestions.

The final scope of Mankha’s poetry, however, is clear: the celebration of
Siva. As addressed repeatedly in this thematic itinerary, the leitmotiv of the
Srikanthacarita is the poet’s devotion (bhakti), which surpasses even the neces-
sity of appeasing a patron. In the more descriptive cantos, this is expressed
through the worship of poetic characters who perform piujas, a ceremony in-
tended in all its ambivalence of religious and royal rite, and through the philo-
sophical hymn of praise recited by the gods gathered in Siva’s assembly hall (see
§ 6.1 and 6.2). This is confirmed by the poet himself at the end of the poem, when
Siva is explicitly described as the guru of the three worlds (trijagatigurave haraya
SKC 25.150) and of the moving and immobile entities (nihitas caracaraguror SKC
25.151). Mankha even dedicates his literary endeavor to the god, and places his

The tradition of “evocative resonance” as the true essence of poetry was propounded first by
Anandavardhana in his Dhvanyaloka and then expanded upon by Abhinavagupta in his com-
mentary, the Locana (Ingalls 1990). Ruyyaka, Mankha’s teacher, accepted it and “defended it
extensively in some of his works” (Reich 2020, 666). As Daniele Cuneo pointed out, “since the
very first sentence of his work, Ruyyaka posits the existence of a pratiyamanartha, an “im-
plied meaning”, otherwise known as vyangyartha, the “manifested” or “suggested” meaning,
first introduced in the revolutionary, essentialistic and functionalistic theory propounded by
Anandavardhana’s Dhvanyaloka in order to account for all poetical meanings that could not be
explained” (Cuneo 2016b, 152). Needless to say, Mankha was certainly aware of it.
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manuscript as a “gift of knowledge” (De Simini 2016, 83) at Siva’s feet (tatkavya-
pustakam atharpayati sma tasmai pujaksane in SKC 25.150cd; tendagre...sa praud-
hiprabandho ‘dhinot in SKC 25.151-52) 2

Further research is certainly needed to fully appreciate the Srikanthacarita
and to compare Mankha’s court poem with other mahakavyas. Particularly in-
teresting would be to frame the influence of intellectual, social, and historical
context on the poets’ imaginary, and to examine more in depth whether the
kavis’ distancing from the structured norms and precepts of court poems could
be related to external factors linked to the poets’ view of reality.

This study, however speculative, tries to make a contribution to the studies
of Sanskrit classical poetry, and hopes to spark in the academic community a
renewed interest in Mankha’s Srikanthacarita and in court poems as contextual
works of art.

“For the practice and description of offering a book before the god’s idol as a sign of respect and
literary completion, see De Simini 2016, 83: “the gift of knowledge in the Puranic tradition is
a ritual focused chiefly on manuscripts: the main steps of their production are ritualized and
culminate in the public donation of the newly produced manuscript to a religious institution,
usually a hermitage or a temple”.
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Part 11

Annotated Translations






Chapter 8

Preliminary Remarks

In the following chapters, I propose the first translation of the fourth, fifth, sixth,
and seventeenth cantos of the Srikanthacarita, accompanied by illustrative foot-
notes for textual exegesis and grammatical explanations. As can be observed in
the footnotes, Jonaraja’s commentary has been extremely useful in the interpre-
tation of the meaning of the miila text.

Many are the obstacles encountered while transposing Mankha’s poetry into
English. I could not, of course, respect the Sanskrit quantitative meter (see In-
galls 1982), and not even choose an equivalent in English such as Slaje does for
his German translation in madrigals (see Slaje 2015, 33). This is not due to my
discomfort in translating poetry in my non-native language, but to the difficulty
of creating poetry in any language. I had to compromise, and I chose meaning
over meter.

I opted, therefore, for the most intelligible rendition and the most literal
translation. Needless to say, my work does not have the presumption of being
definitive, but aims to provide scholars interested in Mankha and in comparative
studies of mahakavyas my contribution, with the awareness that future research
on the text will certainly improve my translations.

Even though I could not even dare to echo the aesthetic relish (rasa) which
is the soul of Mankha’s poetry, I have nonetheless experienced it. After the
slow and laborious process of going through the poet’s tortuous and complicated
verses, it comes as an unexpected reward, when suddenly the meaning discloses.

In this translation:

italics: for the second version of a verse in case of Slesas and riupakas.
[square brackets]: for my additions, not present in the Sanskrit text.
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Chapter 9

Description of Kailasa

9.1 Synopsis of the Fourth Canto

[4.1] The luminous mountain Kailasa is the northern abode of Siva.

[4.2] His brilliance is like that of a heap of moons.

[4.3] The rays spreading from the mountain are as white as Brahma’s lotus.
[4.4] The streams of his rays are like the milky ocean waves refreshing Siva’s
moon.

[4.5] His rays are like fingers tracing camphor drawings on the directions’ faces.
[4.6] His splendor sustains the earth, his own kingdom.

[4.7] Even the black clouds are absorbed into his whiteness.

[4.8-9] He is equal to Siva.

[4.10] The river Ganga performs around him a circumambulation.

[4.11] Siva’s third eye defeat in redness the ruby mountain Rohana.

[4.12] On Kailasa, night and day merge into each other.

[4.13] Through his rays, the mountain spreads glory as a righteous king.

[4.14] His splendor is lifted by Nandin’s hooves and it resembles stars.

[4.15] As Prajapati, he creates thousands of Merus with the gold on his slopes.
[4.16] The reflection of Siva’s inflamed eye makes him artisan of forest-fires.
[4.17] His waterfalls are like the streams of moonstones at the sight of Siva’s
moon.

[4.18] The Wind-god refreshes the mountain.

[4.19] His caves are Kama’s treasury hall, containing the women of the Kimnaras.
[4.20] The black clouds make him look like a thousand-eyed Indra.

[4.21] Siva embraces Parvati while Ravana lifts the mountain.

[4.22] Kailasa’s moon wins against that of Siva.

[4.23] He is like a white swan enjoying the world’s splendor.
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[4.24] He is like a slab for his own royal eulogy.

[4.25] He is like the white pile of ash of the burned worldly sins.

[4.26-27] Kailasa’s natural and mythological aspects merge.

[4.28] He armors himself against mountain Afjana.

[4.29-30] His splendor is like the cast-off skin of the earth, which is a snake.
[4.31] He carries inside him all the three worlds.

[4.32] The sun, repeatedly reflected on his slopes, forms his flower garlands.
[4.33] The peacock mirrored on his slopes awaits the snakes exiting Patala.
[4.34] With his rays he waves Siva’s garments in the sky.

[4.35] He releases tears of joy at the passage of Siva’s feet.

[4.36] His peaks share the redness with Siva’s eye.

[4.37-42] His own body provides the materials for Siva’s pija.

[4.43] His ruby mouth opens against Ravana.

[4.44] He is the sum of anger and calmness with his sunstones and moonstones.
[4.45] His refreshing nature is envied and begged even by the Malaya mountains.
[4.46] The magical herbs do not miss their husband, the moon, during the day.
[4.47] The black clouds mark the magical herbs as if with kohl.

[4.48] The moon, repeatedly mirrored on his slopes, forms his skull-garlands.
[4.49] His brilliance is raised by Nandin’s hooves and enjoyed back by Kailasa.
[4.50] On the mountain the black bees are like Kama’s contracted eyebrows.
[4.51] On Kailasa, a thunderstorm scares Parvati, who embraces Siva.

[4.52] Kailasa, mirrored on lake Manasa, looks like the snake-king coming out of
Patala.

[4.53] On the mountain, the moonlight suppresses the differences of all colors.
[4.54] Kailasa is equaled to Parvati.

[4.55] Kailasa is equaled to an extraordinary woman.

[4.56] The mountain’s trees are like ascetics.

[4.57] His light spreads even in the vicinity of Patala.

[4.58] The shadows of the tree trunks are absorbed in the mountain’s splendor.
[4.59] The lines of bees worship the mountain while the wind blows.

[4.60] The city Alaka watches Kailasa creating wonders.

[4.61] The red feet of the Vidyadharis prolong the twilight on the mountain.
[4.62] Mountain Meru is afraid of Kailasa, who owns the universe.

[4.63] The mountain’s light creates an illusory moonlight.

[4.64] Kailasa is the poet of his own description.

e e e e e e e e e e e
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9.2 Annotated Translation

Spreading lights, bright for the Moon,

smile of Dhanapati’s direction,

here stands mountain Kailasa,

abode of the God whose mark is the bull (4.1)51

With the deer’s shadows reflected

on the vast crystal slopes, he shines,

as if the Creator had wonderfully generated [him]
piling up a group of moons (4.2)¢

Whose rays, their splendor outstretched,
scraping the clouds,

look like the fibers and stalk

at the base of the lotus, Brahma’s seat (4.3)tj

Although high on Siva’s head, the moon,
in contact with the streams of his rays,
does not abandon the joy of its previous abode,

'Dhanapati’s direction] The North, the female personification of the cardinal point associated to

the “lord of riches” (dhanapati), Kubera. God...bull] Siva and his vahana Nandin. Here] iha, in
Kashmir. The description of the bright mountain starts after the third canto, in which the Valley
of Kashmir and the poet’s pedigree are described. The fourth canto opens with a mention of the
name of the mountain (kailasa® in the second line), which is never repeated in the rest of the
sarga, but reprised with relative pronouns. I decided to translate these pronouns as the Latin
“relative nexus”, and to refer them, for uniformity in English, to a male character, even when
Kailasa is not personified.
The mountain is placed into a luminous white landscape thanks to the presence of coloristic
elements such as the lights, the moon, and the white smile of the god of riches Kubera. Worth
noticing is the alliteration (anuprasa) of bhaso—haso in the first line and of kailaso-nivaso in the
second line, in both cases positioned at the center of the line, right before and after the caesura
(yati) of the anustubh or $loka meter.

“He] yah, Kailasa. A group of moons] The animals dot the mountain with their black shadows
and make Kailasa look like a heap of moons, the “deer-marked” (mrgarika) par excellence. This is
the first occurrence of the past participle bimbita’ (i.e. “reflected”), which comes back at various
times in the fourth canto. Another fundamental term is kautuka®, the “wonder” (see J. comm.
kautuihala®) connected to the sentiment (rasa) of adbhuta that Mankha aims to evoke in the
canto.

3Rays.. fibers and stalk] Kailasa is here indirectly metamorphosed into Brahma’s lotus through
the similarity of his luminous rays with the fibrous roots of the lotus itself. SeeJ. comm. up-
akramotprekseyam, for the metaphorical identification of Kailasa and the lotus.
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the milk-ocean’s waves (4.4)H

Not only upward but in every direction

he shines, with his hand-like rays dancing
as if he was drawing on the directions’ faces
curlicues of camphor unguent (4.5)8

With his white splendor overspreading the horizon line
through the large feet [of the surrounding peaks],

he cannot give up the weight of [his] prosperous earth
while the candid moon,

extending in the distance with its numerous rays

can release the burden of a new nectar (4.6)H

Even the monsoon cloud,

its blackness absorbed

by the mountain’s radiant rays,
does not leave its nature

of white autumnal cloud (4.7)[j

“Moon...his previous abode...the milk-ocean] The verse is another reference to the pervasiveness
of Kailasa’s rays, which stretch up to the moon, ornament on Siva’s matted hair. The rays’
“streams” (srotas) and their whiteness are identified with the waves and the color of the churned
ocean of milk, from which Siva’s ornamental moon emerges among other objects. For a version
of the myth, see the Mahabharata’s Adiparvan, chapters 16 and 17.

Not only upwards but in every direction] I follow Jonaraja’s commentary, which interprets api
in connection to the previous verse (na kevalam upary eva, api tu sarvatrapi). The rays of the
mountains are not only moving upwards up to the moon on Siva’s head (SKC 4.4), but also in
every other direction. Drawing] The image revolves around the double meaning of the term
gabhasti, which is used to indicate both the hands and moonbeams of the mountain. Faces] The
Directions, i.e. the cardinal points, female in genre and imagined as women, see also SKC 4.1.

The other surrounding peaks...rays] If one follows Jonaraja’s interpretation, the verse must be

read as a $lesa, which includes the double image of the splendor of the mountain (yah sitadyu-
tih [=] Subhradiptir yo J. comm.), and that of the moon (yah sitadyutih [=] sitadyuti$ candras ].
comm.).
On the side of Kailasa, padair mahadbhir are the high peaks which surround the mountain (un-
nataih pratyantaparvataih J. comm.), while the last pada must be divided as follows: moktum na
vasudhabharam, i.e. the weight is that of the earth, the mountain’s wealthy kingdom (vasudha
ya bhimer bharam tyaktum na $aktah J. comm.). On the side of the moon, padair mahadbhir
are its numerous rays (padai rasmibhir J. comm.), while the last pada keeps the compound un-
divided and reads: moktum navasudhabharam, i.e. the weight of a new or fresh nectar (navam
sudharasam muricati J. comm.).

"Monsoon cloud...autumnal cloud] The coloristic contrast increases the sense of wonder:
Kailasa’s rays are so bright that turn the dark clouds during the moonsoon season into the
white clouds typical of autumn.
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With his figure made of whole ridges

opened with caves,

approaching the sky,

standing still with groups of mountains around his feet,
assuming the state of a body

with white peaks pointing upwards,

he obtained a status equal to that of Sambhu,

pleased with [this] service,

who displays bracelets of strong snakes,

has the same appearance of Guha,

is always holding the bow, for him, who is wrapped around by the
stands still with the Ganas around his feet, rays of his crystal rocks

[and] grants the seer Sveta ! Ganga seems to perform a

the grace of a corporeal form (4.8-9) circumambulation, shines for him, who

has on a garment
Ganga, Jahnu’s daughter, circling around [him] _

as if performing a circumambulation pradaksina,
shines for him, his vest fastened
by [hIS] CryStal luster (4 10)H He is the one who carries (dhatte) his body/form (martim),

which is colored/reddened with the rays of the fire of Siva’s eye,
as if made of ruby to overcome [mountain] Rohana

He carries his body, which came in contact
with the fire-rays of Bharga’s eye,

8He...Sambhu] The verse displays Mankha’s predilection for the rhetorical device of the $lesa,
the double entendre he already used in SKC 4.6. In this couplet (yugma), the elements on the
mountain are transformed into Siva’s attributes (i$varo ’py evamvidho bhavati J. comm.).
The ridges become, then, Siva’s bracelets (ahinakataka® [=] prakata ahina anyiinah katakah
Sikharani and ahinah sarpendrah kataka valayah J. comm.); the caves are nothing but Kumara
(saguham [=] saha guhabhir and guhah kumarahJ. comm.); the mountain approaches the sky for
its altitude, while the god holds the bow (sadapinakam akramya [=] nityam svargam akramya
and pinako ’jagavam dhanuh].); Kailasa is surrounded by the groups of other ranges such as Siva
by his agitated troops of Ganas (padavaladganah [=] valantah samcaranto gana and valadganah
J. comm.); the mountain’s peaks turn into Siva’s grace for Sveta (adhigatasvetasanugraha [=)
tathadhigatah $vetasanunam graho and Svete Svetakhye munau sanugrahah saprasadam Sariram
J. comm.).
The figure of the royal sage Sveta is here evoked, but we do not have any evidence of the pre-
cise source. Marikha possibly refers to the episode contained in various Puranas, in which Siva
defeats Death in order to grant Sveta a longer life (see Bhatt 1973, 51 and Doniger 1976, 233-34).
°Circumambulation] pradaksina, the ritual circumabulation of the personified river Ganga
around Kailasa, either as form ofiamicable veneration ([=] bandhutvam J. comm.) or as an act
of homage from a conquered subject to the conquering mountain ([=] anyo ’pi jitah J. comm.).
See § 5.2.
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as if made out of rubies for the conquest of Rohana (4.11)@]

Where, for the [white] splendor of the crystals
and the [black] poison of Siva’s throat,

the night thinks to be day,

while the day believes to be night (4.12)

Because he showers (yena varsata) in all directions (diksu)

. . . . . ho oh f Samsi),
Thanks tO hlm’ showerlng mn all dlreCthl’lS tl?rosugot‘:vr?irss'lga)%%ig(;yhiza(:inysl?tibhih) equal to moonbeams (enankagabhasti),
a gOlden rain Of glory the mountains are ruled by a good monarch.

through the brilliant rays of his light,
equal to moonbeams,
the mountains are ruled by a just monarch (4.13) b

The crystal particles on the earth, the specs of the dust of his earth
stepped on by Bhava’s dancing feet, shattered by Bhava's dancing feet,
really, nightbynight, worship the sky  every night surely worship the sky by
[as they] resemble [its] stars (4_14)M their resemblance to its stars.

Through that shining gold,

unknown before the hooves of Siva’s vehicle,

he, the prajapati of the mountains,

creates, in the twinkling of an eye, a thousand Merus (4.15)M

YRohana] Rohana seems to indicate a mountain in Sri Lanka, present also in Kalhana’s Rd-  Kaijlasa for the
jatarangini (RT 3.72) as a mountain filled with manifold precious gems (Stein 1900, vol. 1, fire of the eye,
78). Jonaraja does not specify whether Mankha refers to Rohana-the-mountain or not, but ~ Rohana for its

comments “the state (or, the relation?) of the conqueror and the conquered [king?] occurs r—UbILeaSil,asa
because of a generic feature of sameness” (tulyajatiyatvaj jeirjeyabhavahJ. comm.), i.e. Kailasa ;.o ocitis

and Rohana share the redness derived from the precious rubies on their slopes. linked to Siva

""Mankha continues conveying the sense of adbhuta in a verse in which even the personified
day and night cannot distinguish their nature anymore, which does not correspond, however,
to reality (see J. comm. na tu tattvikam). See § 5.2.

2For the interpretation of this verse in the light of Kailasa’s kingship, see § 4.2.

BCrystal dust] renu is here intended as a sort of luminous crystal dust which covers Kailasa, as
observed in Jonaraja’s commentary (sphatikakana® J. comm.).
As they resemble] °nibhena, lit. because of their similarity with o stars (bha® [=] naksatra’J.
comm.). The commentator explains the meaning of the verse with a reference of the affection
and veneration of Kailasa for Siva, for whom he makes the pollen droplets raise towards the
sky (renunam akasagamanoktih kailasasya manoharatvad i$varasya nrtyarasadyotanartham J.
comm.)
Worth noticing are the two sets of anuprasas, namely of the consonants ks, n, and s in the first
half-verse, and of n and bh in the second half-verse.

4Unknown before] The creation of gold on Kailasa seems to be related to the passage of Nandin,
Siva’s bull, on the slopes of the mountain, as Jonaraja suggests (kaildso samcarato haravrsasya
khurebhyah suvarnotpattir iti prasiddhih J. comm.). Prajapati] The creator as lord of creatures,
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Where the fire of Sambhu’s eye,

for [its] reflection on the jeweled ridges,
becomes the craftsman

of countless forest fires (4.16)u

By no means does he leave the friendship of the waterfalls,
as if they were the streams of moonstones

melting for the abundance of desire

for the moon on Rudra’s head (4.17 )M

Gently the wind refreshes [him],

leaving behind, afar, the antelope his vehicle:
is it perhaps for fear of GaurT’s lion

or out of respect for Dharjati? (4.18)L7]

He is the one who, in the dread event of a fire,

gives shelter in [his] caves to the women of the Kimnaras,
as if they were deposited [there] by Ananga

as [riches] in his private treasury (4.19)

With the circles of black clouds
sleeping inside [his white] caves,
he manifests a thousand eyes,

here Kailasa. [=] prajapates ca srstir ayatta J. comm. A thousand Merus] Mount Meru, the
golden mountain par excellence.

5The craftsman] Silpakrt®, the maker, the practical author, the cause of the fires (see Schmidt
1928, 345).

16The first half-verse contains a comparison (#pama) between the mountain’s waterfalls and the
moonstones (candrasmas or candrakantas), in kavya imagery a gem composed of frosted moon
rays, which melts when in contact with the moonlight; the second half-verse a personification
(utpreksa) of these candrakantas, who become the love-struck women of Siva’s male ornamental
moon (see J. comm. upamotpreksa va).

7 Antelope] Or deer (mrga), i.e. the carriage of Vayu (“anila), the Wind-god. Dhiirjati] Siva, lit.
the god who carries the burden of his twisted hair. Once again, Mankha’s preferred alamkara
is the utpreksa, in this verse the ascription of human-like characteristics to the wind, who is
described as paying homage to Kailasa lightly as it is custom of the region, the North (see J.
comm. desadharmatvan mandam vahato vayor arthy utpreksa). The reason of the absence of
wind’s carriage, the antelope, is left to the imagination of the audience through the figure of
speech of “doubt” (samdeha: is the animal scared of the lion, Parvati’s vehicle, or does it stay
afar as a sign of respect?

8Deposited] nyast + Vkr. Treasure] bhandagaram, lit. the place where riches are kept, the store-
house of the king ([=] sthapitam nijam kosam iva J. comm.).
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like an Indra of the mountains (4.20)@]

On this [mountain], shaken by Paulastya’s arms,
Vibhu, firmly embraced by Devi,

experienced for an instant

the flavor of playing on a swing (4.21@

Not even Prabhu,

with the crest-jewel of [his] moon,

can compete with the real moon,

dangling during the nights

at the feet of this one, extremely elevated (4.22)12—1

With the hemisphere of his plumage

spreading [its] mighty light in all directions,

he stands by the lake Manasa like a white goose
for the amusement of the worldly Laksmi

or in the mind like the soul

in that pastime of the splendor of the world (4.23)e2

He shines, with his crystalline slopes variegated by the fresh raindrops
sticking in the very center [of the valleys]
as if they were the slab-stones for his own panegyric (4.24) b3

YThe verse plays on the comparison between the multiple cavities on the mountain and the
one-thousand-eyed Indra.

2paulastya] lit. the descendant of Pulasti, a patronymic of the demon Ravana (also called Dasa-
griva, “the ten-necked”), who, according to the myth, arrogantly uprooted mountain Kailasa
as an act of disrespect towards Nandin and his lord Siva. For Ravana’s enterprise, see the
Ramayana’s Uttarakanda (Ram 16.1-31, transl. Goldman 2016, 264-66).

YUExtremely elevated] The mountain is so high that the physical moon (indu), contrary to Siva’s
ornamental one (candrasikhamani), lays low on the surrounding peaks (see J. comm. atyun-
natatvat pratyantaparvatesu luthata candrena hetuna ). Jonaraja compares the position of the
real moon to that of a man wagging his head when staying at the feet of someone eminent
(see J. comm. atyunnatasya padagre lothanoktir ucita). Mankha plays with the double meaning
of the adjective atyunnata, which is intended both as “extremely high” when referred to the
physical altitude, and as “extremely eminent” when referred to the high-ranked character of
Kailasa.

22The verse is centered on a word-play of the term hamsa, which can be intended either as a
“white goose” or as “soul”, and of manasa, meaning both “mind” and the lake Manasa (see J.
comm. manase cetasi and tatpakse manasam sarovisesah). Kailasa is here as white as the goose,
steady in the splendor or steady for Laksmi, the deification of worldly wealth and prosperity
(see § 4.2).

2 Asif...panegyric] The verse openly admits the royal status of Kailasa through the term prasasti.
For the meaning of prasastipata meaning the edict or panegyric inscribed on a stone-slab see
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Through the reflections of the sun
bursting [like] fire sparks,

he appears like the pile of ash

of the worldly sins

scorched by Tryaksa (4.25)@

Vigorously ascending the lake Manasa,

or over the Mind,

with the summit of his ridges expanding upwards
or with his immense beauty shaken,

with his pleasant valleys

or with his gorgeous appearance,

frequented by Siddhas, Sadhyas and Ganas

or surrounded by groups of Siddhasadhya,
standing beautifully for the Sala trees

or staying with the city Alaka within his borders,
being the pure abode of peacocks

or becoming Siva’s pure seat,

he shines, as if he were wonderfully venerated
not only by the lions, [but] continuously by the Yaksas (4.26—27)@

Schmidt 1928, 270 and § 4.2).

24The white color of the mountain is compared to that of the white ashes (bhasma) of the sins of
the world, burnt by the three-eyed god (tryaksa) Siva.

“Markha elaborates in this couplet (yugma) a §lesa, simultaneously representing the naturalistic
aspects of the mountain and its mythical features.
Manasa...mind] the lake or the mind, [=] sarasah J. comm. and [=] cetasah J. comm. With
the summit...expanding upwards...with the immense beauty shaken] [=] uccaih katakantaniJ.
comm. and [=] utkata®...kanta’ J. comm. Pleasant valleys...gorgeous appearance] su’+khada’
[=] sobhanah khada dronyo J. comm. and sukhadam [=] sukham dadatiti J. comm. Frequented
by Siddhas, Sadhyas and Ganas...Groups of Siddhasadhya] siddhaih sadhyair ganais$ ca]. comm.,
ie. by seers and mythical creatures, or [=] munikulair ]J., ie. by groups of accomplished
ascetics. Sala trees...with Alaka] salair devadarubhih J. comm., i.e. the Deodara pines, or
sahalakaya nagaryantahsthitya J. comm., i.e. with the mytical city of Alaka within the moun-
tain’s dominion. Abode of the peacocks...Siva’s pure seat] nilakantha’, lit. the blue-necked
[=] maydra® J. comm.,or nilakantha’®, lit. the blue-necked [=] hara’ J. comm. Not only by the
lions...continuously by the Yaksa] a°+haryaksah [=] simhas® J. comm., lit. the yellow ones, or
ahar°+°yaksais [=] dinam yaksaih J. comm., the mountain is venerated everyday by the Yaksas,
the semi-divine attendants of Kubera and for this reason related to the mountain Kailasa or
Himalaya (see, for instance, Kalidasa’s incipit to the Kumarasambhava). Jonaraja does not com-
ment citram, which I intend adverbially with “wonderfully”, in the sense of “out of wonder”, in
line with the curious and strange double nature of the mountain.
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Armored here and there

with flocks of dense rainy clouds,

he is unsealing [his] caves,

rivals of the pride of [the black] mountain Afjana (4.28)E6J

A parting line between earth and heaven—the horizon limit,

the linen veil of the directions—the sky,

a mass of woolen cloth before the eyes of the sky-elephants’ herd,
—the eastbound mass of light beams,

the shining foam of waters of lake Manasa,

Bharga’s second essence:

the abundance of his wonders shone forth,

as the cast-off skin of that female snake which is the earth (4.29—30)'2—7]

He carries the world

reflected inside his crystal body,

as if rightfully swallowed at the end of a cosmic era
by the bull-marked Siva. (4.31)%

26The color-contrast is between the black Afijana, a mountain (see J. comm. afjanasailasya
krsnatvena), and the blackness of Kailasa’s cloudy caves, which are personified as enemies
or rivals (druh) wearing a black armor. Unsealing] vimudrayati from denominative vimudray,
“to unseal”. Valleys] dronir acc. f. pl. of drona, corrected according to the manuscripts and
J. commentary [=] darir, i.e. the valleys or caves on Kailasa. I prefer this reading to the Edi-
tions’ ksonir, i.e. “earths”. The commentator proposes a variant for kavacitah [=] kavalitah ity
apapathah J. comm., lit. “devoured by”, but I have not found any justification for Jonaraja’s
suggestion in any of the manuscripts.

ZThe couplet (yugma) can be divided into two sections. The first section contains a list of at-
tributes of the mountain, all in nom. sing. fem. because linked to “abundance” (kantisam-
tati): we have the division between sky and earth marked by Kailasa’s peaks (rodasyoh from
n. du. rodas, [=] dyavaprthivyoh J. comm., i.e. the horizon between sky and earth, which looks
like the parting line of the hair of the directions, [=] ‘simantah kesesu’ iti sadhuh J. comm.);
the linen veil (ksaumanirangika [=] pattavastravagunthanapatah’ J. comm.) covering the faces
of the women-cardinal points (disSam nayikatva® J. comm.); the mass of rays turning into a
cloth before the eyes of the elephants which traditionally guard the cardinal points (kakup-
kudjarayutha® [=] diggajavraja® J. comm.); the foamy lake Manasa, and the second essence of
Siva, i.e. the mountain as a projection of the god. All these attributes of Kailasa have in com-
mon their whiteness, which is used in the second section of the couplet for an identification of
the mountain with the withering cast-off skin of a female snake, the earth itself (*nirmoko° [=]
karicuko’ J. comm.; bhi® + °pan’ + °nagastri® [=] bhur eva phanini J. comm.).

ZThe crystal slopes of the mountain reflect the whole surrounding world (etena kailasasya
kalpante ’py avinasitvam siicitam J. comm.), and, as such, Kailasa functions as a second Siva,
who cyclically annihilates the world at the end of a kalpa.
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Carrying the yellow body of the reflected sun,
he appears as if wreathed

with flower bundles and nectar-filled buds,
[ornaments] of the earth (4.32)&

Where Guha’s peacock stays,
reflected on the crystal rocks,
as if he was going to pull out
all the snakes lying in Hell (4.33)E

With the threads of his rays

spread across the celestial directions,
he seems to weave a garment

for his Lord Vi$vatman,

delighted in [his] sky-clad condition (4.34)B—1

With the moonstones’ fluids

flowing incessantly for [their] desire of the moon,
he releases a storm of blissful tears

when Bhagavat stamps his feet (4.35)82

With the form of [his] caves

made of the sun-stones of [his] inflamed peaks,
he is like bearing, during the day,

the inflamed glance cast by Bhavagat (4.36)

With the offer of a heap of blossoms,
endless due to the trees on its sides;

20f the earth] The manuscripts are unanimous and contain the genitive ksiteh instead of the
locative ksitau reported in the Editions. Jonaraja, too, reads the verse with the genitive, and
intends the flower garland as the ornament of the earth (bhumer bhusanartham J. comm.)

3Guha’s peacock] The vehicle of Kumara (kumaramayurah J. comm.). Lying] °$ayinah em. with
Mss., lit. “lying” with the idea of resting in tranquility. The variant proposed by Jonaraja and
the editions, i.e. °vasinah, although possible, is surely less evocative. Hell] Patala, i.e. the
netherworld, abode of snakes and demons.

$1Nude condition] Siva is depicted as a naked ascetics, lit. sky-clothed [=] diSo ‘mbaram vastram
J. comm. Although Mankha is aware of the doctrines of the Jainas (see § 6.2), in this case the
term digambara seems to be employed only for the purpose of the poetic image, namely the
activity of Kailasa, who becomes a sort of tailor of the god.

32For the image of the moonstones and their affection for the moon, see SKC 4.17. For the similar
image of Siva stamping his feet while dancing and thus raising Kailasa’s crystal-dust, see SKC
4.14

106



170

175

180

185

190

with the reception tribute increased by the pearls,
fallen from the claws of the mountain-daughter’s lion; (4.37)
displaying the incense smoke

through the abundance of the young clouds;

with the line of lamps,

the inflamed solar stones of its peaks; (4.38)

offering ablutions through the waters

which spring out tirelessly, here and there,

generated by the perpetually flowing lunar stones; (4.39)
with the grace of the [tilaka] unguent,

the [flowing] waterfall reddened by minerals;

raising hymns from the mouth of the caves,

through the sound of the wind howling; (4.40)

with the auspiciously prepared oblation

made of many kinds of diverse fruits;

tuning its own frequencies sung in chorus on its slopes
with the divine celestial singers; (4.41)

he, with the body fully covered in ashes,

silently reaches immobility,

worshiping the god of gods

perpetually close to him (4.42)8

Even now he is like showing

[his] enrage mouth, red for the rubies,

over the ten-necked Ravana,

guilty of the disrespect of lifting him up (4.43)84

Burning with the fire of [his] sun-stones,
with the streams of [his] moon-stones sprinkling water:

3This group of six-verses (kulaka) describes, through the rhetorical figure of the ripaka
(“metaphorical identification”, see Gerow 1971, 239-43), Kailasa as a devotee performing a puja
ceremony (ya$ ca bhagavatah pajam karoti sa evamvidhavastho bhavati J.).
This ceremony involves the natural objects possessed by the mountain and used as ritual mate-
rials: countless fruits and flowers (*kusuma’ and phala°®), the ones produced by the trees; pearls
(°‘mauktika’), offered through Gauri’s lion; incense (dhipadhima’®), provided, for their similar-
ity in color and consistency, by the gray clouds; the ceremonial lanterns (°dipalika’), identified
with the sun-stones of the mountain’s peaks; the lac unguent for the tilaka (°samalabhana’),
imagined in the waterfalls reddened by gemstones; the hymns (stuvan and °prastutasamgita°),
sung by the wind howling in the caves and by the divine inhabitants of Kailasa. For an in-depth
analysis of these verses, see § 6.1.

%4Ravana.. lifting him up] For the myth of the demon Ravana uprooting and shaking Kailasa, see
SKC 4.21.
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he is like a mixture of anger and calmness
of the one who set Ananga on fire (4.44)8

Because of his alliance with [the immovable] Sthanu
destroyer of all the heat as well as of the snakes’ embrace,
he makes [even] the Malaya, the sandalwood mountain,
begging for the same grace (4.45)¢

Even during the day, on [his] slopes

purified by the deer-marked moon,

watchful on Mahe$a’s head,

the magical herbs never practice

the vow of the women whose husband is afar (4.46)m

the rainy clouds

, new friends of the peacocks,

thieves of splendor as the bees [of nectar],

condensed on the line of his peaks the [black] luster of kohl
for the embellishment of the beauty

of the radiant magical herbs (4.47)[3—8

3The verse is interesting for the chiastic structure of the first and second padas (instrumen-
tal+participle and participle+instrumental respectively), which I attempt to maintain in the
translation. The two elements of fire and water are then linked to anger and grace (kopa-
prasada’) in the third pada. Mixture] “sambheda [=] samsarga J. comm. Of the one.. fire] Siva,
while burning Kama with the fire of his eye.

%¢The immovable Sthanu] Sthanu, lit. “the motionless”, i.e. Siva on Kailasa, but also the copped
trunk of the sandalwood trees, traditionally thriving on the mountain Malaya (see J. comm.
malaye sthanus$ candanacchedah | tatra sthanur i$varah). Heat] °tapa® [=] nidagha® J. comm.,
the summer season, as well as the burning sensation provoked by the embrace of the coils of a
snake (soragaslesa’). Begging] lit. “a beggar”, °atithim [=] yacakam J. comm.
In the verse, Siva/Sthanu shares the same refrigerant properties of the sandalwood paste, usu-
ally employed to treat burns. Paradoxically, the sandalwood-mountain par excellence, the
Malaya, is only a beggar in front of the refreshing and salvific power of Siva, allied of Kailasa.

37The vow of the women whose husband is afar] prositabhartrkavratam [=] krsatvamalinatvadi
J. comm., i.e. the emaciation, bad mood, and the like. In this case, the vow (vrata) is not
maintained by the magical herbs, the female osadhis, as their husband, the Moon (kurangaketu),
is ever-present on Kailasa in the form of Siva’s moon-diadem.

%8Friends of the peacocks] °kekibandhavah [=] meghah J. comm., i.e. the clouds. Thieves] °caura
[=] bhajo° J. comm., lit. “seeking” splendor like the bees the flowers’ yellow nectar. Lus-
ter of kohl] °kajjalasriyam. The beauty] °dipti° (Eds.), lit. “splendor, brilliance, beauty”; the
manuscripts contain °dipa’, i.e. “light, lantern”, but this sense does not compile with the overall
image. Jonaraja does not comment on the third pada.
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Night after night, his body encounters the brilliance of the moon
through its disk repeatedly reflected on [his] peaks,

as if he is carrying thousands of skull-garlands [as] his own,

gifted by Bharga, whose personal joy is sustaining [their] weight (4.48)b—9]

The [many] suns reflected on the mosaics of his crystal ridges,
enjoy the splendor of the gold

risen at the contact with the hooves of Sarva’s vehicle,
renowned for his wanderings (4.49)[4—OJ

Where the variously scented billow

of the wind of Kubera’s garden

comes [like] the eighth day of the month,
a holiday for the study of that pride
[against] the lovely-browed Siva,

who carries the infant life of the night.
Because of [this breeze],

fragments of the frowning brows

of the utterly enraged Ratipati

appear in the shape of rows of black bees
swarming drunk, enslaved by its fragrance (4.50)M

Tts disk repeatedly reflected] lit. “with its reflected shapes” (mirtibhih bimbitabhih), i.e. the
disk of the moon is mirrored on the slopes of Kailasa. Skull garlands] nrkapalasraj°, white and
round as the moon-circle [=] $vetatvam vartulatvam J. comm. Bearing] °vahana’, “the act of
sustaining, bearing” [=] bharasya vahanena dhrto J. comm. The Eds. have °sahana’, “mighty,
powerful”.

“The many suns] kharatejasah n. m. pl, i.e. the many reflected disks of the sun, as in the
previous verse the repeatedly mirrored moon-disks. Mosaics] °*kuttima’, i.e. a pavement inlaid
with mosaics. Brilliance] °jatariapasobham Eds. and J. comm. The manuscripts present the
variant °jataruparipam, which is perhaps a scribe’s error of anadiplosis for the influence of the
preceding °jatariipa’. The splendor of the gold] For the image of Nandin, Siva’s vehicle, and his
power of producing gold with the touch of his hooves, see SKC 4.15. The sun is here personified
as enjoying Kailasa’s riches, perhaps because of its similarity in color with gold (see J. comm.
suryapratibimbani jatarupatvena sambhavyanta ity upamotpreksa veyam).

“'Kubera’s garden] caitraratha’, with vana implied, i.e. the name of the garden of Kubera, on
Kailasa (see J. comm. caitrarathe vaiSravanodyane J.). A holiday for the study of] mananad-
hyayanastami lit. “[the breeze] is like the eighth night of the lunar month (astami), when
there is an interruption of the learning of the pride”. The image refers to the practice of in-
terrupting the study of the Vedas (anadhyayana) during some specific days, among which
the eighth night of the lunar month (see J. comm. astamyam hy adhyayanapariharah). In
this case, the interruption is that of the pride of Gauri, as suggested by Jonaraja (gaurya ma-
nasyanadhyayanarthamasiksanartham astami jayate J. comm.). The infant life of the night]
$isu°+tamijivaty’, i.e. the crescent moon, Siva’s ornament (see Schmidt 1928, 192). Ratipati]
Kama as Rati’s husband.
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On which the rumbling waves of the clouds,

which managed to muffle at once

Ganapati’s thunderous trumpeting

[and] easily broke the seal of silence of the peacock,
vehicle of Taraka’s enemy,

respectfully gifted Khatvangin with the enjoyment
of a pastime: Devi’s tight embrace (4.5 1)@

Mirrored in the nearby excellent lake, the famous Manasa,
—friend of his nonexistent turbidity,

shelter of a wild geese gaggle,

fleeing for fear of the dense rainy season,

[and] wearing [those] twisted hair of the waves crests
openly rolling on its shores—

he takes on the sinuous beauty of the king of snakes,
wishing to raise up in his longing to contemplate

the terrestrial world (4.52)@

Where [else, if not on Kailasa]

the majesty of his moonlight,

day and night reaching the sky,
doesn’t arm [itself] for the destruction,

42Seal of silence] maunamudra, lit. “the attitude of silence”. The image refers to the poetic
convention for which the peacocks start screaming with the arrival of the monsoon season as
it coincides with their breeding season. Taraka’s enemy] The peacock is the vehicle of Skanda,
i.e. Kumara, enemy of the demon Taraka and son of Siva. Respectfully] °sadara’ [=] adverbial
sadaram J. comm. Gifted] °saukhyadanapatitam ayanti, lit. “became the donors (danapati) of
the enjoyment”, see J. comm. saukhyadatrtvam prapnuvanti. Khatvangin] lit. “the one who
carries the club”, i.e. Siva. Tight embrace] Devi, frightened by the upcoming storm and the
thunder noises, clings to Siva (bhayavasad devi J. comm.).

“Nonexistent turbidity] The potential muddiness of Kailasa is eliminated by the nature of its
limpid crystal slopes, and the lake Manasa reflects the mountain’s transparency (see J. comm.
sphatikamayatvat kalusyasya malinatvasya yah pragabhavah). Roaring on the open shores]
The Eds. contain “prakatatataluthad’, lit"“rolling on the shores”, which is explained by Jonaraja
with yatah prakatam tate luthantyo ya vicilekhas tabhir jatale jatadhara iva. Jonaraja, how-
ever, proposes a variant reading, namely prakatatataratad® (see J. comm. ‘ratat’ iti va pathah)
which is confirmed by the manuscripts. If we accept the second reading, we should translate
“roaring on the shores”, with an image more focused on the sound effect. Wishing to raise up]
*ujjigamisad’ pt. desiderative from ud + Vgam. Kailasa, reflected inside the lake, is coming out
the Manasa such as the white king of snakes Sesa, who abides in the netherworld and peeps
out to see the earth.
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through absorption, of all the other colors? (4.53)4

With the growth of multitudes of [rosary] beads
generously thriving everywhere;

able to extending over the sky;

innately luminous for its shining and charming rays:

[in such a way] he carries this luminous form, dear to Hara,

Las if he were] Gauri’s body, Hara’s wife,

born from Daksa’s extremely noble family,

who gives [her] lion the ability to stand rampant

[and] whose mighty dignity gives birth to Taraka’s slayer (4.54)@

With the sharp rocks on the surface of [his] slopes,

[and] the presence of Alaka on the surrounding mountains;
with the lower part fit for the clouds’ whirling

and his top [full of] dangling monkeys:

such a form he shows,

[as if it were that of | an extraordinarily beautiful woman,

#4Reaching...the sky] upatisthamana pt. from upa++stha, lit. “going towards [or venerate] the
sky” (see J. comm. akaSamakramanti). Arm [itself] up] The moonlight is identified with a
soldier getting ready for the battle. The denominative verb kandalayati (lit. “bringing forth”)
takes the accusative of the abstract substantive samnaddhatam, lit. “brings forth the appearance
of being armed”. Through absorption] “apahnava’, lit. “concealment”: the white color of the
mountain is so powerful that covers all the other colors and unifies them. Jonaraja seems
to imply a political reading of the verse, in which varna is intended not only as “color” but
also as “caste”. According to the commentator, the powerful white color of Kailasa makes all
social differences disappear, starting from the caste of the Brahmans and so forth (see J. comm.
varnantaranam brahmanadinam apahnava ekavarnatapadanam iti leato dhvanitam).

4Mankha constructs a $lesa around the acc. f. s. tanum, to which we must refer the demonstra-
tive pronoun tam and the two relative pronouns ya. The verse, therefore, must be read in its
double meaning: on the one hand, we have Kailasa’s “physical form” (tanu); on the other hand,
tanu is GaurT’s “body” (see J. comm. gauripakse).

The compounds must be separated accordingly. For the luminous form of the mountain, we
read: SKC 4.54a: udatta’+°tarad® ([=] taranti]. comm.) + °aksakula® + prasiitir; 4.54b: haripada’
+ °akramana’ (lit. “extending over the vernal equinox”, see J. comm. haripadasyakasasyakra-
mane and marginalia in Ms. B, viyat, i.e. the sky) + °ksamatvam; 4.54c: tara’ ([=]diptah ].
comm.) + °kanta’ ([=] manohara J. comm.) + °kara® ([=] raSmayas J. comm.) + °janma’ + °Sub-
hanubhavam ([=] Subhram J. comm., lit. “with its nature luminous because of the production
of charming and rays”).

For Gauri’s body, we interpret: 4.54a: udattatara® + °daksakula® + prasutir; 4.54b: hari-pada® ([=]
simhasya padabhyam J. comm.) + °akramana’ ([=] “adhirohane J. comm.) + °ksamatvam; 4.54c:
taraka’ + °antakara’ ([=] tarakasurasyantakaroJ. comm., i.e. Kumara as the slayer of Taraka, see
SKC 4.51)+ °janma’ ([=] jananena]. comm.) + “Subhanubhavam ([=] subhaprabhavam]. comm.).
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with teeth [marks] on the skin of her hips

[and] the hair flowing down to the feet,

with a belt circling around [her] waist

[and] the tortuous lines of unguent drawings on her forehead (4.55)k

Crested with the heads of their tops

full of the dangling skull-garlands of their fruits,
holding their rosaries, billows of bees,

on their trembling leafy hands,

with the dreadlocks of their roots

growing with perseverance on [his] slopes,

in the summer heat of the ascesis:

these trees stand still

even in the unrestrained winds of their breaths,
bringing to an end the pollen maturation

of the worldly passions (4.56)[“—71

Where the loss of the lotus-maidens’ youth never occurs,

[and] the flock of partridges is never seen in need for food,;

what a rising of light there is, in an instant,

even there, in the proximity of the region of the snake-king’s city,

#Marnkha uses again a double-meaning ($lesa). On the one hand, the verse must be read as a
description of the mountain. On the other hand, we see the depiction of a beautiful woman.
For the mountain’s side: Sharp rocks] danta [=] visamapasanah J. comm., i.e. the uneven
stones. On [his] slopes] [=] katakasthane J. comm. On the surrounding mountains] padatale
[=] pratyantaparvate J. comm. With [his] lower part fit for the clouds] mekhala [=] budhnastha-
navisesah J. comm.; Monkeys] *valimukha [=] vanara J. comm.

For the woman’s side: Teeth] danta. On [her] hips] nitamba’. Hair] [=] alaka’ [=] kesah ].
comm. Breasts] payodhara’. Lines of unguent drawings] “vali°.

#7The verse shows once again the author’s fondness for double images, here expressed by a ripaka
which transforms the trees on Kailasa in groups of ascetics. Crested] uttamsita [=] bhusitah
J. comm. Heads of their tops] murdhabhih, meaning both “head” and “top of a tree”. Skull
garlands of their fruits] mundakhandah [=] kapalamalas ]J. comm., where the round fruits are
imagined as skulls [=] phalany eva J. comm. Leafy hands] lit. “on those hands which are their
leaves” [=] pattrany eva karas J. comm. Dreadlocks of their roots] °jatas, meaning both “matted
hair” and “roots” [=] mulani J. comm. Summer heat of the ascesis] tapasi [=] maghamase J.
comm., lit. “during the month of Magha”, i.e. in the summer, with the double meaning of
tapas, both “heat” and “ascesis”. Winds of their breaths] marutam [=] pranadinam J. comm.,
with marut meaning both “wind” and “breath”. Unrestrained] anirodha [=] kumbhakabhave J.
comm,, i.e. the effect of the ascesis is maintained here even when the winds are blowing or
the breaths are not controlled. Pollen maturation of the worldly passions] rajas, meaning both
“pollen” and “passion” [=] ragam J. comm.
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through the multitude of crystal rays at his feet! (4.57)[4—81

Imitating in [his] pureness the heart of wise men,
with the reflection of the charming tamala tree trunks,
he manifests his middle region as a belly

filled with the waves of darkness

drunk by his splendor, rival of the moonlight (4.58)%

Shaken by the drizzling water-drops of the streams of ichor
springing from the temples of the pot-bellied god,

and frequented by the perfume of the pollen of the lotuses,
mark of the divine river,

this billow of wind strengthens on [his] slopes,

where a bee swarm appears, intent on his worship,
indifferent to the coral tree (4.59)®J

The city of Alaka, as if covered in watchful eyes

for [her] friendship with the numerous unlocked palaces,
observes—not from afar—him, the new Vedhas,
performing the creation of wonderful activities,

unique in the three worlds (4.60)EJ

*Lotus-maidens] ambujavati® [=] padmininam J. comm. The youth of the female lotuses is con-

nected with the action of the sun which makes them thrive. In need for food] °abhijiia’, lit.
“aware of”. For poetic convention, the partridges (°cakort®) feed themselves with moon-rays.
The region of the snake-king’s city] ahicakravarti’ + *nagara® + “uddesa’ [=] patale J. comm., i.e.
in Patala, the reign of Sesa, king of the snakes.
This verse is played on the notion that sun and moon are absent in the netherworld (see J.
comm. patale suryapravesabhavat and patale candrapravesasyapy abhavat). On the mountain,
however, the light (prakasa®) is so strong that extends even over Patala, where both lotuses and
partridges can be nurtured at last.

“He imitates] tulita...yah lit. “he has the heart of the wise men mirrored” (see J. comm. nir-
malatvena tulito vidambitah). Heart of wise men| sadhujanasayo® [=] sajjanahrdayam’ J. comm.
Tamala] i.e. the name of a tree with a dark bark, which, reflected on the mountain, look like
waves of darkness (see J. comm. athas tatsadrSyat tamalapratibimbe tamahpanasambhavanok-
tih). As a belly] kuksim, lit. “cavity of the abdomen” or “middle part of a mountain, the trunk
of the body” ([=] madhyadesam J. comm.). Filled with] °garbham, lit. “whose interior/womb
has”.

"The billows of wind on Kailasa are so strong and perfumed that the bees do not even pay
attention to the coral tree (the erythrina), one of the five trees of Indra’s paradise. Pot-bellied
god] The elephant Ganesa. Mark of the divine river], i.e. lotuses as the attribute of the celestial
Ganga [=] ankabhutani...pankajani J. Indifferent...trees] °mandadarah [=] nihsprha® J. comm.,
lit. “not longing for”.

1The marvelous activities of Kailasa are here explicated by the word kautuka (see J. comm.
kautukavyavaharanam adbhutakarmanam), which had already appeared in SKC 4.2. Marnkha
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The mark of the red lac unguent [left by] the feet

of the Vidyadharas’ women,

running playfully on [his] ridges,

shines for Alaka, as if a twilight was constantly present
for the worship of sun and moon,

who inhabit the course of Srikantha’s eyes (4.61)@

For fear of the power of [his] base, which sleeps upon Patala,
even Indra’s mountain does not dare competing with him,
who, bon vivant in the playful yet violent embrace

of all the women-directions, shapes with [his] body,

an antelope jumping throughout the sky,

that high shell which is the universe (4.62)@

A milk-ocean in the sky;

a snowy mountain that cannot be won
by the splendid power of the sun;
stream of the divine river,

fallen down [but] not yet born:

he shines, spreading everywhere

an illusory moonlight,

seems to connect the image of Kailasa’s activity to the one of a poet, who displays his creation
(°sarga®) before an audience. We do not have indication for this interpretation in the com-
mentary, but the image of the poet as creator is alluded also in SKC 4.64 and elsewhere in the
Srikanthacarita (see § 5.2). Palaces], i.e. the royal palaces *bahusaudha® [=] rajagrhani]. comm.
Watchful eyes] animesalocana’, i.e. open eyes. The eyes of the city are nothing but its open
doors and windows (see § 3). New Vedhas] lit. “a new creator” [=] nirmane "bhinavaprajapatim
J. comm.

52Red lac] °yavaka®. For Alaka] yasyas’, lit. “for which”, gen. f. of the relative pronoun referred to
Alaka in the previous verse. Unguent mark left by the feet] °carana...mudra i.e. the footprints
(see J. comm. padavi), red because of the unguent placed on the soles of the women’s feet. The
Vidyadharas are supernatural beings living on Kailasa. Twilight] The period of time between
day and night, both at dawn and at dusk (see J. comm. raktatvat samdhyotpreksanam). Sun
and Moon...eyes] For poetic convention, sun and moon are imagined as abiding in Siva’s right
and left eyes. The verse echoes Kalidasa’s Kumarasambhava 1.4, where the glare from the
red minerals on mountain Himalaya creates a fictitious twilight, thus confusing the heavenly
nymphs (apsaras, see Smith 2005, 27).

Indra’s mountain] balabhidah $aila’ [=] sumerur J. comm., mount Meru. Does not dare com-
peting] pratispardhavardhanasahase...samnahyati, lit. “does not arm [himself] in that growing
boldness of the competition” against Kailasa (yasya). Bon-vivant] °vita’, i.e. sensual. Cup]
utkarparam [=] urdhvakataham J. comm. Shell...universe] brahmandam utkarparam, lit. “the
high hemisphere/shell which is Brahma’s egg”, i.e. the cosmos (see J. comm. brahmandam
utkarparam utthapitordhvakataham).
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rival of the [real] moon’s splendor,
which makes the partridges’ tongues
lapping [him] in vain (4.63) b4

The repetition of the heavenly Ganga’s waves,

the reduplication of Candra’s moonbeams,

the alliteration of Siva’s loud laughter,

who is carrying on his forehead the female lotuses” husband,
the repeated sound of the drops of the nectar,

the ones of Gauri’s fresh smile:

who could fully compose the recitation, word by word,

of every single element of [this] mountain,

whose light already enhances [his poetic] dexterity? (4.64)52

54Fallen down...born] The white mountain is a yet undeveloped and frozen Ganga. Lapping [him)]
in vain] The partridges lick the mountain as if it were the moon, their nourishment. For the

same image, see SKC 4.57.

%1In the first half-verse, Mankha starts listing a series of attributes of Kailasa, which are all white:
the waves of the Ganga, the moonbeams, the smile of the god, and the one of his consort. Each
one of these attributes is associated with a technical term belonging to the dominion of poetic
sound-ornaments ($abdalamkara): repetition] °vipsa; reduplication] °dvirbhavah; alliteration]
°anuprasah; repeated sound] paunaruktyam. The second half-verse is dedicated to a final cele-
bration of the mountain itself, whose light is, without any doubt, the author of a description that
not even the poet can surpass (see § 5.2). The last verse of the canto is closed by the final rubric:
“here ends the description of Kailasa, the fourth canto of the court poem Srikanthacarita, [com-
posed] by Rajanaka $r1 Mankhaka, king of poets [and] son of $r1 Rajanaka Visvavarta, [together

with] the commentary [composed] by $ri Jonaraja”.
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Chapter 10

Description of the Lord

10.1 Synopsis of the Fifth Canto

[5.1-6] The gods bow before Siva. Description of a cosmic piija.

[5.7] Siva causes the tears of the women of Tripura.

[5.8] Rati is afflicted by Kama’s death.

[5.9] Siva carries the fire in his eye, which surpasses even that of doomsday.
[5.10] Siva’s garments are covered in the Ganga’s water-drops.

[5.11] The eight-eyed Brahma venerates Siva every day.

[5.12] Siva eats the world as if it were his sacrificial food.

[5.13-15] Siva is equaled to a divine elephant who kills the demon Gajasura.
[5.16] Siva makes the blind demon Andhasura see his terrific power.

[5.17] He interrupts Daksa’s sacrifice, but expands the ablutions with tears of
fear.
[5.18
[5.19
[5.20
[5.21
[5.22
[5.23

His dancing leg crosses the sky.

Brahma salutes Siva while trying to gather his flock of scared geese.
Description of Siva Ardhanarisvara.

Siva appeases his anger by killing Kama.

Siva is described as Visnu.

After Kama’s death, Siva is the lover of the Sky-goddess.

[5.24] Siva chops Brahma’s head and wears it as his garland.

[5.25] Siva is like a solid tree trunk (Sthanu).

[5.26] The rays of his moon-diadem and the hands of the praying gods look like
closed buds.

[5.27] Siva’s skull shines through the rays which pierce it.

[5.28] The moon on his head is like another wife.

[5.29] Siva defeats the elephant-demon Danuja.

e e e e e e e
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[5.30] His diamond-moon is thin because separated from the milk-ocean.
[5.31] Siva eliminates all the female attributes on his body, to distinguish himself
from the women of the demons.
[5.32] Siva is the hunter before Arjuna.
[5.33] Siva’s bull, creator of gold, surpasses even his lord.
[5.34-36] Siva capture the venom in his throat.
[5.37] Siva’s chest carries the kalakiita poison as well as the kaustubha jewel.
[5.38] Siva assumes the aspect of Narasimha bowing before Gauri.
[5.39] Gauri spots the Ganga on Siva’s head with her black teardrops.
[5.40] Siva as first among the knowers of the Mahanaya.
[5.41] The diadem-moon lurks on his head to capture a monster in the Ganga.
[5.42] His moon is vessel for the smashed caru during the ceremonies.
[5.43-45] Description of Siva’s eightfold form.
[5.46] Siva’s luminous linga is infinite.
[5.47] Siva beheads Brahma, the most ancient poet.
[5.48] Kama stages his death in Siva’s theatrical play.
[5.49] Siva’s inflamed eye is like an inflamed banner of victory.
]
]

— e e

[5.50] Description of Siva Ardhanariévara.

[5.51] Siva dances spreading the sandalwood powder all around, like ash at dooms-
day.

[5.52] Siva is essential in the perfection of the world.

[5.53] Siva disguise himself as secure abode for the snakes.

[5.54-57] Description of Siva Ardhanari$vara.
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10.2 Annotated Translation

With his feet played as a vina by the bees,

attracted by the parijata flowers’ garlands

placed on the hair of the chief of the gods,

the God himself, adorned with [his] crescent moon,
author of this [amusing] pastime, a grace for the worlds,
lies upon the mountain (5.1)

For whom in the world the Forehead Guardian,

—that curved callus produced by the continuous,
obstinate rubbing against the base of His pedestal—

has not been turned into a kakapada,

added for desire of inserting a new, celestial and splendid
line of syllables, still unread by Fate? (5.2)¢

The lanterns for the oblation

were offered at His feet by Visnu,

the demons’ enemy;,

through the streams of flashing thunders

The fifth canto opens with a description of a cosmic pija performed by the gods and other

devotees for Siva. Such as in the fourth canto, the subject (devah svayam, i.e. Siva) is mentioned
only once in the first verse and then recalled by relative pronouns throughout the fifth canto.
For an analysis of the piija ceremony in the Srikanthacarita, see § 6.1.
Vina] The string instrument known as veena, the Indian lute, or, in the North of India, the stick
zither (Te Nijenhuis 1977, 38). For the practice of associating the parts of a vina with the gods,
see Te Nijenhuis 1977, 21. The feet of Siva (devah svayam) resemble a ving, played by the moving
bees and resounding through their buzzing.The chief of the gods] Even Indra, the chief of the
gods, bows before Siva [=] indro ’pi tam namatityarthah J. comm. Moon] balasitakirana® lit.
the infant cold-rayed. Lies upon the mountain] Lit. sleeps upon it, tam...adhisete [=] kailasam
asrayati J. comm., i.e. on mountain Kailasa. The verse connects the fifth canto to the preceding
one, whose protagonist is mountain.

2The Forehead Guardian] bhalapali, lit. “the female protector of the forehead”, personified. Pos-
sibly, the callus originated by the rubbing of the devotee’s head against the pedestal of the
god. kino mamsasya ghanibhavo yasyah, sa bhalapali J. comm. Rubbing] I emended the edi-
tio princeps wrong reading °vrsti® with °ghrsti° in line with Jonaraja’s commentary ([=] ghrstir
gharsanam J. comm.) and with the manuscripts. Kakapada] lit. “the foot of a crow”, a v-shaped
symbol placed between the lines in a manuscript to mark missing syllables in the text, which
are usually inserted in margin. [=] patitaksarabhijiianaviseso J. comm. Unread by the Fate] Ref-
erence is to the folkloric tradition of a personified Fate (daiva [=] vidhina J. comm.) who writes
destiny on people’s foreheads (see Kent 2009 and § 6.1.). In our case, the devotion towards Siva
is so intense that the v-shaped callus on the devotees foreheads turns into a kakapada, implying
that not even Fate can foresee the whole future of the god’s servants.
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coming from the clouds on [his] hair,

[who], bent in devotion,

[his] head kissing the earth before [him],

was scattering around sprinkles of blossoms
really [coming his] forest-flowers garland (5.3)E

Risen with extreme passion

for the ardour of [his] devotion,

[although] exhausted for the expense

of an entire heap of flowers during the pujas,

even now Brahma wishes to perform again, for him,
an act of reverence with the lotus, his own abode (5.4)H

The treetops of the burning forest

of mountain Mandara, Siva’s bow,

[whose] snake-king coil served as bowstring

equal to the fully frozen waterfalls,

under the guise of inflamed arrows’ shafts

did not desist from the destruction of Tripura (5.5)H

SAt His feet] caranayoh, i.e. Siva’s feet. Visnu, the demons’ enemy] daityarina [=] harina J.
comm. Lanterns for the oblation...thunders] balipradipah, i.e. lights used during the puja [=]
pujapradipa dattah J. comm. In this case, the lights detive from the thunders Visnu is produc-
ing with the clouds on his head (kaca’ [=] svakesa® J. comm.). Scattering around] vikirata pt.
instr. vi + Ykr. The garland on Visnu’s chest is destroyed by the position the god assumes dur-
ing the puja, namely lying at full lenght with the body facing downwards [=] dandapranama’
J. comm. Forest-flowers garland] vanamala, i.e. the garland worn by Visnu on his chest [=]
malaya vaksahsthitaya J. comm. I correct the editio princeps, which reports vanamalayeva
(i.e. vanamalaya + iva), with vanamalayaiva (i.e. vanamalaya + eva) in compliance with the
manuscripts.

“Risen...devotion] bhakti® + °rabhasa’ + °atirasa’ + °adhiriidhas. Jonaraja does not comment on the
word °atirasa®, which can be therefore read both as “extreme emotion” and “very succulent”, i.e.
the name for a plant. In the second case, the most sensible translation would be “mounted on the
atirasabecause of an excess of bhakti”. I chose to follow the first meaning for two reasons: first,it
fits well with the co-text, which presents the words °rabhasa’ (ardour) and bhakti° (devotion),
which point to Brahma’s deep involvement into the piuja; second, the compounds indicating the
flowers are placed at the end in both hemistiches, unlike °atirasa’. On the other hand, reading
“mounted on the atirasa” could clarify the second part of the verse, in which the god Brahma,
who now sits on the atirasa, is willing to sacrify his own abode, the lotus (saroruh®).

Of mountain Mandara...bow] mandaragires...yaccapatam dhrtavato, lit. “of the mountain Man-
dara, which was assuming the status of bow of this one, [the god]”. dhanur bhiute mandara-
drau J. comm. As opposed to the Eds. °capatam dhrtavato, notice the manuscripts’ variant
°capatam gatavato, lit. “going in the state of a bow”, i.e. assuming the form of a bow. Whose
snake-king coils] bahuvrihi compound qualifying mandaragires. The king of snakes, i.e. Va-
suki, serves as a bowstring, white and rigid like the icy waterfalls on the mountain [=] guno
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In the fire of his half-closed eye,

sprinkled all around by the heaping up

of the water drops of the Diadem-River,

shaken and agitated on His head out of anger,

with scattered heaps of kusa grass

—his eyelashes at the contraction of the brows—

there he was performing the fire oblation of Manmatha (5.6)E

He is the one who caused the faces

of the deer-eyed women of the city

to be covered in dense streams of tears,
as if they were filled with the flows

of the mountain’s waterfalls,

raised like a bow-stick (5.7)[j

As Smara’s body was burned

by the fire of His eye,

thirsty for the raising of a new anger,
Rati, in pain, whose condition

was that of an uninterrupted affliction,
did not even experience by name

the symposia to drink the nectar

of [Kama’s] lip juices (5.8) H

He is the one who carries

the oblation’s carrier,

the unbearable fire of his eye,
teacher, in [its] quivering,
even of the fire of doomsday,

vasukibhogo nirjharatvam sambhavyate J. comm. Fully frozen waterfalls] Ms. O reads astya-
nena’ instead of astyana®, but the instrumental is here immetrical. Did not desist from...Tripura]
tripuravyayaya...no viremuh J. comm.

SHeaping up] parisamiihana [=] the action of scattering around the sacrificial fire some kusa grass
with a wet hand [=] paninagneh pradaksini karanam J. comm. (see also § 6.1) Manmatha] i.e.
Kama as the object of the sacrifice, burned in Siva’s inflamed eye [=] kamahutim J. comm.

"The women of the city] i.e. Tripura’s women [=] tripurasundarinam J. comm. Streams of
tears...bow-stick] The mountain, raised like a bow, provokes the fall of the waterfalls’ streams
over the faces of the women of the demons.

8Burned] culakite pt. loc. ass. [=] culakite dagdhe sati]. comm., from v dah. The pt. culakite might
be a regionalism from Kashmir. Symposia...juices] panagosthyah [=] rateh priyadhararasapanam
J. comm.
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initiated into being the gift of protection for Sveta
[and with its] brilliance like the Moon’s,
whose face is like that of Mara’s wife (5.9) i

Through the formidable nature of the thick water-drops
of the Siddhas’ river shaken by the wind

on the waving edges,

his elephant-skin garment glows at twilight,

during the performance of his dance,

as if it had not abandoned—not even now!—

the pearls on the elephants’ temples (5.10) hd

Leading his eight eyes

to the splendor of a new opening,

as if wishing to see all at once

[Shiva’s] eight manifestations,

this god, [Brahma], even if [just] a mendicant

in that [house which is] the lotus

everyday follows [this] discipline before him (5.11) b

Siva alone, in the excitement
during that symposium

of the destruction of the universe,
playfully swallows down

°Quivering] viladitesu [=] vilasitesu in the Eds. footnote, where vi + v las is presented as a variant
of vi + Ylad. Doomsday] yuganta’, i.e. the end of a cosmic era. Initiated...Sveta] Reference is to
the myth of the sage Sveta, who was attacked by Kala (i.e. the Time of death, [=] yama®J. comm.)

while performing sacrifices for Siva. The god burned Kala to ashes to protect his devotee. For
the puranic sources of the myth, see Doniger 1976, 234, and Bakker 2014, 209-11 for the story
of Sveta in Kirmapurana 2.35.11-38 and in the Skandapurana. Mara’s wife] maravarodha® [=]
marasya kamasyavarodho ratis J. comm. The brightness of the moon is compared to the purity of

Rati’s face, Kama’s wife. For *avarodha’ meaning “wife” see Schmidt 1928, 73, possibly connected
to the plural sense of °*avarodha’, i.e. the inner apartments of the women or wives of the king.

Opearls...temples] kavatamuktah [=] kavatamuktaphalany J. The splendor of the elephant’s
pearls continues in the form of circular water-drops, the ones coming from the celestial Ganga
(jalakananam muktatvenotpreksanam J. comm.) and sprinkled over Siva’s elephant-skin, his
mantle (gajakrtti J. comm.).

UEjght eyes] Two eyes for each of the four heads of Brahma [=] caturmukhatvad astau
drso...brahma J. comm. Eight manifestations] astau tanir, i.e. earth, water etc. (ksitijaladya
J. comm.). The reference is here to Siva’s astamiirti, i.e. the eight manifestations of the god,
namely those of sun, moon, fire, air, earth, water, sound, and ether, as Mankha specifies in
verses 5.43-45. Mendicant] °*kuticaratapaso’, i.e. the ascetic mendicant who lives at someone’s
expenses. Brahma’s house is the lotus, whose landlord is, however, Siva.
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the three worlds, [His] whole sacrificial food

carefully prepared by the obstinate care

of the cook, [His] worshiper,

[and] then checked by the executive chef, Mukunda. k2 (5.12)

In his hand, a jar

—the prominence on his temples;

on his head, the Varigati,

—the binding rope around the neck;

at his feet cling the liberated men

—the pearls fastened at his leg;

his wife, the Mountain-born, is by his feet
—the elephant without a wife;

his limbs are covered, one by one, in snakes
with their mouths filled with venom,
—surrounded by [other] elephants

with their mouth filled with rut-fluid:

it is honored the extraordinary firmness

of that divine elephant which is [Siva] (5.13) b3

The mace of his tusk was crashed

by the lightrays of [His] diadem-moon,

the liquid of his rut-fluid dried up

by the splendour of the fire of [His] inflamed eye,
and the air of his flapping ears swallowed up

by [His] snake-ornaments:

2The three worlds...food] lokatrayim eva rasavatim J. comm. I correct lokatrayirasavatim of the
Eds. with lokatrayim rasavatim as in Jonaraja’s commentary and in the manuscripts. Cook]
°suda’ [=] pacakas J. comm. Executive chef Mukunda] i.e. Visnu as the superintendent or
director of the kitchen [=] purogavah sidadhyaksas J. comm.

BThe verse presents a pun (§lesa) which allow us to double-interpret the line. On the one hand,
we see a description of Siva and his attributes, on the other hand the poet illustrates an image
related to the natural world, where Siva becomes an elephant. On Siva’s side: kumbhah is [=]
sudhakalasah J. comm., i.e. a jar for the water; varigatir is [=] ganga J. comm., i.e. the divine
river around the god’s matted hair; muktah are [=] viraktah]. comm., i.e. the liberated men; na-
gajais [=] Sailaputri J. comm., i.e. Parvati, the mountain’s daughter; nagair madolbanamukhair
are [=] ca visamadakruramukhaih sarpair J. comm., i.e. the snakes whose ferocious mouths are
filled with venom. On the elephant side: kumbhah is [=] kavatah J. comm., i.e. the prominence
on the elephant’s temple during rut-season; varigatir is [=] gajabandhanam J. comm., i.e. the
rope/binding tied around the neck of an elephant; muktah are [=] muktaphalani J. comm., i.e.
the pearls fallen from the temples of an elephant; nagaja is [=] gaja hastini J. comm., i.e. the
female of the elephant; nagair madolbanamukhair are [=] samadair nagair J. comm., i.e. the
elephants intoxicated with the rut-fluid.

122



105

110

115

120

how could Gajasura perform a war-dance before Him? (5.14) bd

This Gajasura became even more coward

just for throwing a glance

at [Siva’s] snake—ornaments,

which resembled iron chains,

at the half-moon of [His] diadem

which had the splendor of an unsheathed hook
and at [his] forearm, whose luster

looked like that of a binding poless(5.15) E

After he, the sole surgeon of the three worlds,

had grabbed the thick blade of His sword,

with the cataract of [his] unrestrained arrogance
cured by means of this,

Andhasura, [the blind demon], fleeing the battlefield,
was able to see, in its entirety,

the true nature of fear (5.16) ks

After he, uninvited, had violated, out of anger,
the sacrifice efficacy

[and] its rule was interrupted

by the escaping group of priests,

YThe verse and the following one (SKC 5.15) are dedicated to the figure of Gajasura, the elephant-
demon slayed by Siva Gajantakamirti or Gajahamirti. There are various versions of the story
in the Puranas, but the most well-known is contained in Karmapurana (KP 1.30.16-18), where
the origin of the Krttivasesvara linga in Varanasi is treated. In this city, a demon assumes the
form of an elephant (gajakrtim daityam in 1.30.18) to harass Siva’s devotees and is killed by the
god who uses his skin as a robe. The theme of the killing of the elephant-demon by Siva and the
subsequent wearing of its skin as a garment (krtti, see also SKC 5.10) is common to all Puranas
and widely used in figurative depictions (Rao 1916, 149-156), which cannot be excluded as one
of Mankha’s source as well.

BIron chains...unsheathed hook...binding pole] *ayasasrrikhalesu [=] lohamayyah J. comm., i.e.
the metal chains used to tie the elephants; “ankusa’ [=] hastidamanarthayudha’ J. comm., i.e. the
elephant goad, a weapon used to tame an elephant, in the shape of a crescent moon; alanadanda’
[=] °stambha’ J. comm., i.e. the post or pillar to which the elephants are tied. Siva’s attributes
appears as the elephant’s most feared objects.

16Surgeon...blade of His sword] karavalayastim, lit. the blade of a sharp knife, possibly the
surgery blade employed for the sugery of the demon’s blindness [=] khadgayastim J. comm.
(see below). The cataract...cured] °patale samite pt loc. ass. [=] netrarogaviSese Samite saty
J. comm.,, i.e. the eye disease, in this case the demon’s blindness, cured by Siva’s blade. By
means of this] prayogat [=] vaidyenausadhaprayogat ]. comm., i.e. by means of the doctor’s
medicament, or, perhaps, by the use of the blade and some other medicament.

123



125

130

135

140

Daksa’s ritual ablution became ginormous
thanks to the great lake of his own tears
[born through] the arising of a sudden despair (5.17) 7

His lifted leg quivers

in the excitement of the dance,

[and forms] the sign of a bridge

over the ocean of the sky,

where the stars, for a long time, lovingly observe
the scattering of countless water-drops

[born] for the effort of traversing

[such] a distant path (5.18) E

After having saluted him,

[Brahma], who abides on the lotus, sweating,

roams at length on the shore of the Manasa,
inhabited by a numerous flock of swans,

to search for the group of [his own] chariot-geese,
which had quickly flown away [for fear] of the clouds
on Hari’s hair, sitting nearby (5.19) b

While holding Gauri on one half of the body
he carries the other half reddened

17 After he...sacrifice] lit. “after the sacrifice was violated by Him”. Reference is here to the episode
of the sacrifice of Daksa, who was performing rites in Siva’s absence and was therefore pun-
ished by the god [=] daksasya yajfie nasite sati J. comm. See MBh 12.274, SP 32.1-200, Bakker
2014, 174 and Doniger 1073, 116. Rule] °tantre i.e. the texture, the pattern of the ritual, its rules
and steps.

BLifted leg] dandapado’, i.e. the position of the leg lifted upwards during the dance. In Natyasas-
tra 11.1-46, the dandapada is listed among the so-called aerial movements (akasiki caris), con-
sisting of a combined movement of one leg going upwards and quickly stretched out. The
poetic image of a dandapada is present in Ratnakara’s Haravijaya (1.45), where the commen-
taries by Utpala and Ratnakantha are more exhaustive than Jonaraja’s. Utpala ad 1.45: anukaro
nrttam dandapadakhyacari nirvartya upacarad dandapada ity ucyate; Ratnakantha ad 1.45: taya
utthitas casau dandapadah dandakarataya urdhvam gatas caranah ekapadapracaro yas sa. See
Pasedach 2011, 44. The dandapada image is repeated by Marnkha in SKC 6.27. Waterdrops] i.e.
the water of the god’s sweat scattered over the sky.

YHaving saluted Him] yam aprcchya, i.e. having saluted Siva. The commentator suggests an-
other translation for the gerund dprcchya, connected with the infinite vicetum: “having asked
Siva to look for his geese” [=] yam aprcchyan vestum iti va yojyamJ. comm. Sweating] tamyan
[=] svidyamanah J. comm. Inhabited...swans] prthuhamsayithe, lit. “on which [shore there is]
a numerous flock of swans”. I translate "hamsa® with “swans” and not with “geese” to distin-
guish it from °marala® (“geese”) in the second pada, namely Brahma’s vahanas. Hari’s hair]
Visnu’s, whose hair is surrounded by clouds. See SKC 5.3.
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by the lights of the snake-jewels

—[His] armlets and bracelets—

as if it was jealously occupied

by Twilight, [his] ever-present mistress (5.20) bd

He appeased the anger

of his own enraged eye, oh!,

red for the splendor of [its] fire,

after he arranged the ascent of Smara in Yama'’s land,

like the ascent of the liquids over a candle-wick of the same size,
and provoked the liberation of thick tears

from [Smara’s] lovely-browed [Rati] (S.ZI)M

He is the one who bears the moon on his head,
or lies above the king of the twice-born,

who is cladded into his exquisite deerskin,

or into his ninth avatara, the Buddha,

who has the snake king sleeping [on his head],
or who sleeps above Sesa,

with [this] extraordinary behavior,

He, the best of all men, possesses

the prominent line of [his] coils

connected with [his] tremendous armlets

or the line of his multiple arms

abandoned together with his tremendous mace (5.22)@

20Occupied] °avaruddham, lit. “obtained, kept back”. Twilight (samdhi), Siva’s second lover, is
stopping Gauri from taking over the whole body. According to Jonaraja, “[Samdhi says]: I
am blocking the other half...the meaning is: Samdhi overcomes Gauri” ([=] dvitiyam ardham
runadhmiti...samdhyayevakrantam ityarthah J. comm.)

2IHe calmed the anger] vikarasantim cakre, lit: “he made the appeasement of the anger” [=]
ivaranam cakre J. comm. Red for the splendour of [its] fire] pavakasonabhasah, i.e. bahu-
vrihi compound related to the gen. caksusah [=] netrasya J. comm. Yama’s land] samavartin +
rasa@ [=] yamabhumi’ J. comm., i.e. Hell, referring to the death of Kama caused by the fire of
Siva’s third eye. The commentator proposes another interpretation of the compound as “de-
sire for Yama’s destruction”, i.e. samavartirasa [=] samavartino yamasya rase samharabhilase J.
comm. A candle-whick] *varti® [=] talika J. comm., i.e. the cotton wick used as a lamp, possibly
switched off by pouring above some sort of liquid (rasa). Of the same size] Unclear. I followed
Jonaraja’s commentary sama samamatra J. comm.

22The verse is a Slesa, which sees the presentation of two gods, Siva and Visnu, perhaps as a ref-
erence to their joined form of Harihara, dear to Mankha’s father (see Slaje 2015, 16 and 23, and
Mandal 1991, 28). The moon...The king of the twice-born] On Siva’s side, dvijadhipam, lit. “the
twice-born”, is the moon [=] candram J. comm., while on Visnu’s side the compound refers to
the bird Garuda, his vehicle [=] harer hi vaho garudo J. comm. (see also Schmidt 1928, 219).
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He embraced the Sky

and quickly kissed the Directions’ faces,

who had their sky-veil withheld,

with his [inflamed] fingernails

he scratched the digit of a moon:

what would not do this juvenile [and] brilliant eye-fire
for the great downfall of the flower-arrowed god,

who was already burning deep inside him? (5.23)8

He highly honors Druhina’s skull,

for which smoke-convolutions were hissing

from the king of snakes densely whirling,

[and] as if, even now, it was licked by the swarms of bees,
[attracted by] the persistence of the scented particles

of the lotus, his [own] abode (5.24)@4

Showing [his] mighty fame through the uneven eyes,
with [his] unique vehicle, splendid and powerful

in traversing the three worlds,

with the appearance of [two] blooming [flowers]
held in the path of his sight,

Exquisite antelope skin...the Buddha] On Siva’s side, we read ajina’-°avataram...anavamam is
the “beautiful form of deerskin”, the god’s mantle (see marginalia in Ms. B,, anavamam sun-
daram). On Visnu’s side, the god is said to incarnate in his ninth form (avataram...navamams,
that of Jina (the Buddha, one of the ten incarnations (dasavatara) of Visnu, see Kumari 1968,
153, 176-78). For his interpretation, Jonaraja seems to eliminate the affix a- in both a-navamam
and a-jina® (navamas ca buddhavatarah J. comm.). The snake king... Sesa] On Siva’s side,
the snake is sleeping on the god’s head [=] tathordhvam upari sayalur nivasan Seso yasya J.
comm., whereas on Visnu’s side, the god sleeps above the snake Sesa [=] Sesa Sese ca sete J.
comm. Coils...armlets] bhimena phanimayatvad angadenavirahitam sahitam J. comm. Or the
line...mace] $ribhogarhatvat komalan sagadams catur bhujan dhatte; anga means soft body, i.e.
komala.

2The Sky] i.e. the goddess of the sky, dyam femm. acc. sing. of div. Sky-veil] “‘ambaram [=]
nabho® J. comm., i.e. the sky which serves as a veil. The flower—arrowed] i.e. the god of love,
puspasaro® [=] kamo® J. comm. The fire of Siva’s eye is presented as a brilliant young man [=]
taruno yuva J. comm., consuming for the desire of women, namely the female Sky and the
female cardinal points, as well as for the destruction of Kama.

%Highly honors] miirdhni dharayati, lit. “he bears on his head”, i.e. he highly esteems. Druhina]
i.e. Brahma. Reference here is to the mytical episode of Siva chopping and taking posses-
sion of Brahma’s fifth head. See Doniger 1976, 278—279 for the myth’s sources in the Puranas.
Densely] sandra® [=]sandram yatha bhavati tatha J. comm., adverbial. Persistence] *anuvrtter
[=] *anuvartanad J. comm., i.e. concurring, persistence, echoed effect of something even after
it ceased to exist. Lotus] *tamarasa® [=] *padmam J. comm.
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He, Sthanu, armed with an ax,

annihilates the [worldly] sin,

[like] a tree trunk showing a solid growth

through [its] unequaled roots,

with [its] unique foliage splendid and mighty

in the expansion over the three worlds,

with the shooting forth of flowers in the field of vision,
[and] badly lopped off by the blows of an ax (5.25)&8

The rays of his moon-diadem,

whose brightness is similar to the jasmine’s petals,
bloom continually

as if the [dark] lotus-hands of the gods,

sitting [in veneration],

[were closing] like buds

before [the rays’] greatness (5.26)12—6]

Parted by the streams of rays coming from the hood-jewels
of the king of snakes lying on [his] matted hair,

[and then] issued through [its] face’s cavities,

the human skull [he is holding],

surpassing [even his] inflamed forehead,

shines intensely, like another open eye (5.27)&2

%The verse contains a $lesa, for which the god Siva (here, Sthanu, [=] sa sthanur harah papam

nivarayati J. comm.) is also seen as the lopped trunk of a tree ([=] sa sthanur mundavrksas caJ.
comm.). I decided to elaborate two separate translations for each image (the second, in italics).
On Siva’s side: Through his uneven eyes] asamanetrataya, lit. “the uneven essence of his eyes”.
Siva’s fame is due to the extraordinary possession of three eyes [=] asamani trini netrani J.
comm. Vehicle] °ikapattrah, i.e. the bull Nandin [=] ekam pattram vahanam vrsabho J. comm.
Two blooming flowers...sight] i.e. the sun and the moon [=] puspavator arkendvor J. comm.
Sin] Siva/Sthanu is presented in his terrific form as destroyer of all sins.
On the tree’s side: Showing a solid growth] rudhim drdham [=] prasiddhim vahan J. comm.
Showing...roots] The word °netra’ indicates the root of a tree [=] asamani netrani mulani J.
comm. Unique foliage] °ikapattrah [=] sa caikapattrah]. comm. Which is badly...ax] lit. “whose
ax badly chops it off”.

%Lotus-hands...were closing like buds] Lit. “they are like buds”, i.e. closed [=] samkucanti J.
comm. Mankha opposes the white color of the jasmine flower (kunda) with the blue/dark for
the lotuses (nilotpala), as well as the expansion ([=] jayanti J. comm.) of the jasmine with the
closure ([=] samkucantiJ. comm.) of the lotuses. The reference is here to the afijalibandha, the
position of the palms joined in prayer, in the shape of a flower-bud [=] sevanimitte 'fijalibandhe
J. comm.

“’Through [its] face’s cavities] °patha’ is used here in its adverbial sense. Shines intensely] yasya
+ d-cakdsti, with a in an intensive sense. Another open eye] i.e. one more than Siva’s usual
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He carries above his head

the brilliant digit of the moon,

a chaste woman,

whose rays nobody can eclipse

who cannot be violated by anybody’s hands,
which cannot be wounded by Rahu’s teeth
or by the bite-marks of some “demon’,

nor corrupted by the stain of the young hare
nor touched by the kiss of some “hare” (5.28)@J

As if discovering the brigand

of the loveliness of Ganapati’s trunk

and of the grace of Devi’s movements,

out of rage he squeezed Danuja,

who was disguising himself into an elephant’s skin,

three [=] caturtham apy agneyam netram J. comm.

%8Mankha elaborates a $lesa, for which on the one hand we see Siva’s luminous ornamental moon
[=] satim Sobhanam candralekham J. comm., on the other hand the digit of the moon is identi-
fied with a chaste woman, a virtuous Sati [=] atha ca satim sadhvim J. comm.

Whose rays...hand] On the moon’s side, yasyah paro na karapidanakrt® means lit. “above which
there is no maker of the eclipse ("pidana’)”; on the woman’s side, *karapidana’ refers both to
the action of squeezing or pressing in an harassing way, and to the wedding/nuptials (Schmidt
192, 136). In this case, I follow the first meaning, which is explained in Jonaraja’s commentary
as well [=] karena pidanam kucadivimardam J. comm., i.e. the pressure of the woman’s breasts
etc. by the hands of the lover.

Rahu’s teeth] The moon, which is just a digit, cannot be bitten by demon Rahu’s teeth [=]
lekhamat ratvad iti hetuh pratyeyah J. comm.; the bite-marks of some “demon”] rahu is also
imagined as the male lover of a non-chaste woman, who leaves his bite-marks on her body
[=] anyena ratidantavrananam J. comm. The myth of Rahu, whose roots can be traced back
to Vedic texts (Gansten 2019, 174), is ubiquitous in Sanskrit literature and connected with one
of the most well-known episodes in Hindu mythology, the churning of the milk-ocean (amr-
tamanthana). In that occasion, the demon Rahu disguised himself as one of the gods to take
advantage of the gifts (ratnas) emerged from the ocean, and managed to drink some of the nec-
tar of immortality (amrta). Sun and Moon, however, noticed the demon’s presence and pointed
it out to Visnu, who immediately chopped his head off. Rahu’s head, immortal for the sip of
amrta, kept floating into the sky and swallowing Sun and Moon out of revenge, and thus pro-
voking eclipses and lunar phases. For one version of the myth see MBh 1.16-17.

Young hare] For poetic convention, the shape of an animal—a hare ($asa) or an antelope (mrga)—
is visible on the moon surface and said to be spoiling the purity of its whiteness [=] mr-
gapotakasparsena J. comm. In this case, the dark hare-silhouettes are not visible as the moon is
crescent. By the kiss of some ‘hare’] $asa is considered a technical term in the Kamasitra (see
KSua 2.1.1: saso vrso ’Sva iti lingato nayakavisesah), where men are divided into three categories
according to the dimensions of their fallus. Erotic terms such as karapidana, dasanaksata, $asa,
cumba and sati point towards the purity and chastity of both moon and woman.
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and made a swarm of whirling bees
burying the ichor of his arrogance (5.29)&

His nectar-rayed [moon],

lying on the side of his matted hair

[and] refreshed by the attendance

of the waves of the unrivaled heavenly river,
separated from the sign of his mark

which was growing in his heart,

does not leave his emaciate state

and increases his whiteness (5.30)@

From the surface of his forehead

he removed the saffron mixture,

[and] destroyed the snake-bracelets

in which he was covered.

Then, he deprived his body

of any auspicious mark

as if to eliminate [any doubt of] resemblance
with the demons’ women (5.31)M

2The verse is not completely clear. The demon Gajasura (or Danuja) seems to disguise himself
as Ganapati in order to get close to Devi. Siva, however, having noticed the unusual behavior
of the two, squeezes the demon’s elephant-body to the extent that his rut-fluids spray out and
attract the bees like nectar.

Plunderer] hathacauram, i.e. a violent thief. Satisfied expression] vaktrasriyah instr. fem. lit.
“by means of the splendour of the face”, or “splendour of the tusk”. Outraged way] asuyai® dat.
fem. of asuyi from adj. asuya [=] krodhad J. comm., i.e. out of anger. Disguising...skin] i.e.
the demon Gajasura who had assumed the form of an elephant [=] grhita hastimurtir yena tam
danujam gajasuram J. comm. See also SKC 5.14-15.

The commentary proposes three interpretations for the verb slisyan: a) [=] danujam gajasuram
$lisyan yo J. comm., i.e. “[he] who squeezes Danuja”; b) [=] cakara viksiptavan; tada slisyan
madaksapane danasvadane lampatabhramarasamuham tam iti vyakhyeyam J. comm., i.e. the
verb cakara means “he scattered”, and therefore the object is the swarm of bees, thrown by
the god in savoring the rut-fluid and clinging to the fake elephant’s body (with $lisyan® in the
compound); ¢) [=] Slisyatah saktasya madasyaJ. comm., where §lisyan is considered a tatpurusa
compound with °mada’, i.e. the sticking rut-fluid.

%The waning moon which lies on Siva’s matted hair is abandoned by the dark mark (laksmi)
of his spot while his digit becomes increasingly thin. The comparison (utpreksa) with the hu-
man behaviour of separated lovers is apparent: Moon is a man seeking relief on the Ganga’s
shores [=] $itale naditate Sete J. comm., whereas Laksmi represents the distant woman [=] hr-
dayasthitaya ca striya virahitah J. comm., cause of his thinness [=] krsah pandus ca bhavati J.
comm.

3Saffron] agnisikha® [=] kurikumasya J. comm., i.e. both the red tilak made of saffron paste
and the fire of Siva’s third eye. For an account of the saffron flower as native of Kashmir
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The forehead’s surface of this one,

whose angry body was acting like that of the hunter
before the white-horsed [Arjuna],

showered a great quantity of sweat

[while] the fire, sitting in the cavity of his third eye,
vanished, as if for fear of the ?@gitated water

which would fall inside (5.32)

Making the world [a place in which]

gold is produced in great quantity

by the mere stamping of [his] hooves,

careless and continuous,

the bull, [his] vehicle, surpasses even him,

who, with trouble, was producing a golden rain
[only during the festival] of the seven days (5.33)[3—3]

As if it was a [veil] of smoke released

through the fire of the submarine mare,

violently shaken in the confusion of that moment
over the lotus-eyes of the long-lashed goddesses
to block their usually free field of view... (5.34)

...[or] like a [sort of] darkness,
accumulated for a long time,

confront Bilhana’s Vikramarnkadevacarita 1.21 and the consideration made by Withney Cox
about the southern reception of Kashmir’s Sanskritic culture on the basis of the history of
Kashmir’s saffron, which ended up to be identified with kunkuma (turmeric) in the South (Cox
2016a). Destroyed] cakre...vipralopam [=] vipralopam nivaranam cakre J. comm. Note the
variant °viprayogam, lit. “separation from”, in Ms. O, meaning “he took off”.

32Kirata...Arjuna] This verse refers to the episode of the encounter of Arjuna with the Kirata,
Siva in disguise [=] dasavapuh kirataripam yena sitasve ’rjune J. comm. When reporting the
episode of Arjuna and the Kirata, Mankha is probably thinking of Bharavi’s Kiratarjuniya, if
we think that the author himself cites the name of Bharavi among the best poets (see 2.53 in
Slaje 2015, 78-79). Vanished] Siva manages to trick Arjuna by closing his third eye, whose fire
was threatened by the hot water of his sweat [=] gharmajalapatabhitir J. comm. As if for fear]
bhiya + iva, instr. from f. bhi, “fear”. Jonaraja seems to read °bhityeva (bhitya + iva), instr. from
f. bhiti.

$Surpasses even Him] yam...atisete i.e. Siva’s devotee surpasses even the god in the creation of
golden wonders [=] svabhaktan svasmad adhikan karotity asayah J. comm. For Nandin’s hooves
as producing gold, see also SKC 4.15. The festival of the seven days] saptadivasani [=] iSvaro
hi saptahani suvarnam vavarsa J. comm., possibly referring to a Saiva sacrificial performance
lasting seven days, or “only for a week”, as opposed to the continuous creation made by Nandin.
The commentator does not delve into this practice.
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[and now] escaping the netherworld

for fear of the stirring round

of the churning [stick], mountain [Mandara],
plunderer of the row of black bees,

harbingers of the fully blown lotus,

abode of Kamala who desires to come outside... (5.35)

...with the firm iron chain

of the black snake-king of [his] necklace,

he tied up in the prison of his own neck

this trembling poison

which had just risen from the ocean,

the place in which he was [once] deposited,

fatigued for the destruction of the three worlds (5.36)E

His chest, merged with the one of Kaitabha’s slayer,
indirectly shows an incredible prominence,

on which the kalaktta poison obtains,

along with his maternal brother, the kaustubha jewel,
the enjoyment of a mutual courtesy (5.37)[5—5]

34 As usual in the multiple-verses sections (here, a tilakam) of the Srikanthacarita, the logical sub-

ject of the first two verses (5.34 and 5.35), i.e. the accusative garalam, appears only in the last
verse (5.36).
The venom is presented like a captured plunderer and, therefore, sentenced to jail [=] karagrham
bandhanadham J. comm. Unclear is the compound °glapanadurlalitam, possibly a rogue [plun-
derer]. Reference is here to the episode of the churning of the milk-ocean and to the emergence
of the kalakiita poison, swallowed by Siva. See fn. ad SKC 5.28. Kamala] i.e. Laksmi as residing
in the lotuses [=] ya kamala $ris J. comm.

35The verse describes the union of Siva’s and Visnu’s bodies in the Harihara form [=] harihararii-
pasya]. comm. Worth noticing is that Harihara played a role in the credo of the author’s family,
as Mankha’s father was one of its devotees (see also SKC 5.22 and Slaje 2015, 16 and 23)
Kaitabha’s slayer] i.e. Visnu. Indirectly shows] kataksayati, den. from noun kataksa, lit. “looks
sideways” [=] darsayati J. comm. An incredible prominence] kamcana [=] kim apy J. comm.,
i.e. incredible; tunigimanam gen. pl. tungiman, i.e. height, eminence. The commentator adds a
consideration related to the word tungiman, noting: “it is proper, when two important people
meet, the description of their prominence (turigatva®)” [=] mahadbhih saha samyogo mahatam
tungatvavarnam ucitam J. comm. Kalakata poison] The verse is connected to the previous one
through the image of the poison (garala, SKC 5.36) swallowed by Siva during the churning of
the milk-ocean. Kaustubha jewel] manina [=] kaustubhena J. comm., i.e. the jewel worn on
the chest by Visnu, one of the ratnas retrieved from the milk-ocean billows. Maternal brother]
ekodarena, lit. “born from the same uterus”. Both poison and kaustubha jewel are coming from
the ocean of milk [=] ekam sadharanam udaram utpattisthanam J. comm.
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Carrying on his head, bent at Gauri’s feet, the heavenly river,

[where] the face of her vehicle, the lion, is mirrored,

he becomes bold in the destruction of Visnu’s great pride,

as if, for his own pleasure, he was taking the form of Narasimha (5.38)B—6J

With the line of [her] pride relaxed,

for his repeated bowing,

the mountain’s daughter, facing downwards,

draws with [her] tears, black for the kohl,

a new [dark] stain for the cool-rayed moon on [his] head
and fills the Ganga,

whose encounter with [this] Yamuna

[is completely] unexpected (5.39)E7]

Arranging [first] the destruction of [his] body,

and then granting [him] a form without restrictions,
as a memento of [his own] grace,

he, first among the ones who know the Mahanaya,
expanded, for Smara, destruction and creation (5.40)&‘J

As if to catch the sea-monster vehicle

from the celestial diadem-river

[and] make it the new emblem for his fellow Smara,
the Moon, in [his] contracted shape,

%¢The Bent] I follow the manuscripts and read natam as related to uttamangam, as opposed to
natas® reported in the Eds. and in Jonaraja’s commentary [=] yo gauryas caranayor natah J.
comm. Visnu’s great pride] Visnu’s pride (garva) is crashed by Siva, who, through Gauri’s
reflected vehicle, turns himself into the lion Narasimha, one of Visnu’s avataras.

$"Mankha continues the image of Siva bowing before Gauri started in the previous verse. The line
of her pride] mantutantur, lit. “the line of the thought”, i.e. the frown, the furrowing of Gaurt’s
eyebrows. Repeated] “asakrt’, lit. adv. “repeatedly” [=] punah punah]. comm. Ganga...Yamuna]
Traditionally, the celestial Ganga is the pristine river on Siva’s head, white in color, whereas
the Yamuna is darker, in the verse blackened by Gauri’s kohl. For the Yamuna’s iconography
see Sharma 2008, 128.

%Mahanaya] Name of a philosophical school [=] mahanayavidam darsanajiianam]. comm. Some
identify in Mahanaya the non-dualist Krama tradition of Kashmir centered on the cult of Kali
as “devourer of time” (kalasamkarsini, see Stainton 2019, 76, 76 fn. 42, and Torella 1994, 494),
although it is not certain whether Mankha refers to this doctrine or to another “great (doctrinal)
system”. The commentator could be helpful as he notes [=] tasmin darsane hi samharan antaram
srstih J. comm., i.e. according to this doctrine, creation is within (or inherent) destruction [=]
tasmin darSane hi samharan antaram srstihJ. comm. Further studies on the matter are necessary
to ascertain this reference. Expanded] lit. “made the expansion” *vipaficanam [=] vistaranam J.
comm.
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lies in wait on the surface of [Siva’s] head,
like a thief of the color of the face
of the mountain-king’s daughter (5.41)8

After he established, violently because of anger,
the prescription of a new custom

through [his] extremely fierce punishment,

the [sun], the moon’s companion,

even now, during the ceremonies,

is considered the cup for mashed offerings

by the experts of the sacrificial rules (5.42)4

He is [the sun], whose rays are enemies

of the full blue lotuses;

he is [the moon], friend of the comparison

on the faces of the deer-eyed women,

he is [the fire] which laps the oblation
companion of the unrivaled mantras

during the sacrifices;

he is the blowing [wind],

which leads the flowers’ scented caravan; (5.43)

He is [the earth], which bears the parasol

of the hooded Sesa;

he is [the water], to obtain which

the distressed peacock begs for a cloud;

he is [the sound], who has a thin body

at the beginning of the initiation,

he is [the ether], whose royal path

is everywhere free from the obstacles of the sun-stones; (5.44)

%Sea-monster] *makaram, a water creature which serves as vehicle for some deities, the river
goddess Ganga in particular. Kama is related to the makara as it is his emblem (ketu). Con-
tracted shape.. lies in wait] The Moon is in is waxing fase and therefore it seems to be contract-
ing for the scope of hiding himself, waitig to steal the makara from the Ganga. Thief] °caurah
[=] cauras ca haranodyatah]. comm. The thief which dims the light on the face of the frightened
Gaurl, i.e. he makes her pale. This passage is not commented by Jonaraja.

#Companion] i.e. the Sun [=] arka J. comm., intended as the oblations cup °bhajanam [=] arkah
purodasapatram J. comm. The commentator links the round circumference of the sun to that
of a cup, specifying that the sun can be compared to a cup because it is “toothless” [=] un-
maulitadantavisaya J. comm. The image refers to the solar deity Pusan (aditya°), whose teeth
were eradicated ([=] dantabharga® J. comm.) by Siva as a punishment. See also SKC 5.52 and
Kramisch 1961, 104-122. Mashed offerings] caru, i.e. a rice offering. The experts of the sacrifi-
cial rules] °tantravid’, the priests who know the sacrificial rules.
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Standing still even in the transformation

of [his] intrinsic manifestations,

obtained the unification of the three worlds

[and] maintaining a condition unaffected by birth, aging and death,
he announced his incomparable form

through the ones who are wise in the sciences (5.45)

He manifested [his] inflamed linga:

wishing to see its ends,

Brahma, moving upwards,

became [its] immeasurable spark;

Mukunda, going downwards,

suddenly took the swirling aspect of [its] smoke (5.46)[‘2

Making the celestial river

agitate his half-moon,

cause of beheading of the most ancient poet,

[and] surrounding his own truly luminous body
with [dark] snake-coils,

he enhances [his] insuperably venerable perfection,

The series of verses (tilaka) describes Siva’s eight perceptible manifestations, namely sun,
moon, fire, wind, earth, water, ether, and sound, already mentioned by Mankha in SKC 5.11.
Sun] Implied in the line [=] vairakarah so’ rkah J. comm. Moon...faces] Moon] Implied in the
line [=] bandhuh...sa candrah J. comm. In kavya, the white surface of the moon is often com-
pared to the women’s beautiful faces through the figure of speech of upamana, ie. simile.
Fire] Implied in the line [=] ahutim bhunkte so ’gnih ]J. comm. Wind] implied in the line [=]
sarthavahah so’ rthad vayuh J. comm. Earth] Implied in the line [=] chattram arthad bhamih J.
comm. Note the manuscripts’ variant brhat’, i.e. a big parasol, instead of vahat®. Water] Implied
in the line [=] yad yacate tajjalam J. comm. Thin] °kr$am, i.e. the mantras’ sound must be low at
the beginning of a ritual. Ether] Implied in the line [=] pantha arthad akasah J. comm. Incom-
parable form] anastamirtih. The commentator suggests also to interpret an’ in anastamirtih
as a negative/ particle [=] nastau J. comm., lit. “nothing but his eight-fold manifestation”.

#Manifested] avirabibhavat instead of aviravibhavat in Eds. Third or reduplicated form of
causative aor., from avir + v bhi, i.e. becoming visible, manifest [=] prakatayam asa J. comm.
The verse refers to the episode of the challenge between Brahma and Visnu, who want to estab-
lish the superior and inferior limits of the luminous lirga of Siva. Brahma flies upwards trying
to reach the upper limit, whereas Visnu attempts the same going downwards. The two gods,
however, leave empty-handed as the linga is infinite (for sources and the earliest versions of
the Lingodbhava myth, see Kafle 2013). In Mankha’s poetic fiction, Brahma transforms himself
in the sparks of the inflamed linga, while Visnu in its smoke, as the first flies upwards and the
second digs downwards, such as sparks and smoke spirals respectively (see J. comm. brahma
sa evakalitah sphulingo vahnikano yatra and narayano vanmukhasya budhnagamino dhimasya
bhangim agrahit).
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he who makes a group of Pandits

shape the gesture of seizing the throat,

cause of strangulation of an old poet,

[and who] surrounds their own luminous bodies
with the swirls [of sacrificial smoke] (5.47)@J

Quickly setting in motion the action

during the five [theatrical] acts

as if they were his own [five] arrows,

[and] gradually showing the representation of the horrific
with all sorts of gesticulation that can occur,

after having acted in that final dramatic action

known as “his own death”,

entering with this intention the stage curtain

which is the line of flames of [his] inflamed eye,

the fish-banner bearer [Kama] disappeared (5.48)M

With quivering vibrations,

these troops of Agni’s flames

who move inside the eye on [his] forehead,
arrogant in the burning of Manasija and Ravija,

The celestial river] vahinim sumanasam lit. “the river of the benevolent ones”, i.e. the Ganga,
the divine river of the gods. The most ancient kavi] i.e. Brahma, beheaded by Siva [=]
mukhabhangasya Siras chedasya hetuh ]J. comm., through his half-moon which resembles an
axe [=] ardhacandra J. comm. Snake-coils] bhogair [=] sarpasarirair eva J. A group of pandits]
sumanasam [=] panditanam ganam J. comm. Seize the throat] ardhacandra or ardhacandraka,
the gesture of grasping someone’s throat with the hand in a half-moon shape [=] ardhacandrah
khalikarartham galahastika yasyas tam karoti J. comm. See Schmidt 1928 “galahastika das am
Halse Packen, Srik. V, 47 (Ko.)”. Cause...poet] A strangulation out of disrespect [=] purdnasya
kaver mukhabhange 'vamane hetuh J. comm. Swilrls of sacrificial smoke] bhogair [=] mrstan
napanadyair J. comm., or by the pleasurable libations offered during the sacrifice.

*Five theatrical acts] *samdhisv, i.e. the five samdhis, namely mukha, pratimukha, garbha, vi-
mar$a and nirvahana, which correspond to the divisions of a drama [=] mukhadisu pafcasu
samdhisv J. comm., see NS 21.26-43. Horrific] arabhatim, i.e. in theater, the dramatic repre-
sentation of supernatural and horrific [=] arabhatim samrambham, raudravrttivisSesam J. comm.
For arabhatim see NS 1.21-41 and 22.55-65. Gesticulation] arigaharaih karanavisesais J. comm.,
namely various movements or positions (karanas) of hands and feet when acting in the case
of tumultuous anger (raudra). See NS 6.46-76. Acted...dramatic action] °natakavidhim, i.e. the
performance of a specific role, in this case called svavadha’, i.e. the re-enactment of someone’s
death. I intend “final” implied in the gerund nirvahya, as connected with nirvahana, the last of
the five theatrical samdhis.
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display the charm of a red banner of victory (5.49)83

Let this festival, the overlapping

of left and right half

spontaneously performed for him by Gauri,
enhance the joy and wonder of the worlds,
when, in a moment, the earth appears

with [its] numerous ornaments,

golden and studded with pearls,

oozed out from the stepping of the front hooves
of [their] two joined vehicles (5.50)[“—GJ

Quickly agitating [his] body

at the beginning of the dance,

he casts in all directions a net of ashy dust
violently risen from all [his] limbs,

[and] mixed with the water

of the river shaken on [his] head,

as if [it was thrown]

behind the worldly misfortunes

[thus] rapidly banished (5.51)8

Even though he is the cause
in the harvest of that handful of seeds,
which are Dinapati’s teeth,

#Manasija and Ravija] i.e. the heart-born Kama and the sun-born Yama. Charm] °tarikam [=]
bhangim J. comm. See Slaje 2015, 48 fn.

Earth] “urvara [=] sa bhimir J. comm. Golden and studded with pearls] °dantura’ possibly “dan-
turita’, lit. “filled with, full of” [=] muktadanturani sa mauktikani jatarapani]. comm. Stepping]
°nydasakriyd’, i.e. impressing, as if of prints, the action of “putting down”.Their two joined ve-
hicles] i.e. GaurT’s lion and Siva’s bull. The two vehicles are imagined as united and producing
each one its own riches: the lion let loose on the earth the pearls it obtained from the ele-
phant’s temples [=] simhasya karikavatapatanan mauktikani J. comm., whereas the bull pro-
duces golden regalia with his hooves [=] haravrsasya vastudharmatvat kaficanani J. comm. For
the concept of sense of wonder ([=] kautuka J. comm.) see the fourth canto.

4"Beginning...dance] natyarambhe [=] nrttarambhe ]. comm., or, perhaps the prelude (piir-
varaniga) before the theatrical performance. Mixed with the water] °pathahsanatham [=] patho
jalam tena sanatham yuktam J. comm. Banished] °utsaritanam [=] niskalitanam J. comm., pt.
caus. pass. from nis + vkal, i.e. who have been forced to go away, banished (see nirvasana
or niskramana, i.e. expulsion). Jonaraja refers to the custom of throwing a mixture of ash and
water behind someone (pascat + gen.) in order to prevent his further access to the kingdom [=]
dustasya desan niskalitasya punah pravesabhavartham pascad bhasmajalam ksipyata ity acarah
J. comm.
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in the beheading of the Lotus-abiding [Brahma],

in the raising of [His] [inflamed] eye

which consumed the lord of the demons’ life,

and, finally, in the complete destruction of Ratipati’s body,
there is no moment in which he is not at the service

of the perfection of the whole body of the world (5.52)@

Holding a stronger affection, as reddish itself,

for the fire in his odd eye,

[and with his] moon, lord of the osadhis,

constantly eclipsed,

[Siva’s] matted hair,

a mongoose itself, friend of the peacock,

takes on the charm of a calm refuge for the snakes:
what a wonder for the mind of the three worlds! (5.53)1“—9]

Having established, together with the mountain’s daughter,
that the end of [their] two bodies’ duality

[would be] the place of excessive deference

for the grace [granted by] the flower-arrowed [Kama],
[there, on his body] abounding

in the imperishable inebriating liquor known as “beauty”,
the amusement of a banquet was gently received

by the sight of the deer-eyed goddesses (5.54)E

“8Even though He is the cause] karanatvam bhajann apy [=] apir virodha® J. comm. The contrast
(virodha) consists in the fact that both creative and destructive power coexist in Siva. On the
one hand the god makes the whole body of the world perfect, while on the other hand he
mutilates the bodies of other gods or beings. Four examples (or episodes [=] katha J. comm.)
of Siva’s destructive power are here listed: 1) the eradication of Dinapati’s teeth (dinapater [=]
suryasya J. comm. This is a reference to the solar god Sarya or Pusan, whose teeth have been
eradicated by Siva [=] ‘unmiilane J. comm. See 5.42, MBh 10.18.1-26 and Kramisch 1961.); 2)
the beheading of Brahma’s fifth head; 3) the destruction of the chief of the demons with the fire
of his third eye; 4) the annihilation of Kama’s body.

#Ichneumon...peacock] babhrur, meaning both “reddish” and “ichneumon” [=] nakulahJ. comm.,
whereas $ikhina means both “fire” and “peacock” [=] mayurena J. comm. Charm] patharitim
[=] avasthanabhangim]. comm., i.e. the manner or aspect of. What a full...worlds] Lit. “Having
made, the matted hair (nom., subj.), a wonder (kautuka)”. The wonder can be explained with
the fact that the snakes on Siva’s head abide there peacefully along with their archenemies,
the hair-mongoose (babhru), the fire-peacock (Sikhin) and the osadhis-herbs, used to heal the
wounds of snakes’ bites.

"The place... Kama] Kama stays on the unified body of Siva and Gauri even after his annihila-
tion [=] stripumsayoh Sariraikyam hi kamajfianusthanalaksanam J. comm., i.e. the unity of the
bodies male and female is the visible result of the unintentional action of Love.
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His body enhances the offer

of the mountains-king’s daughter,

who carries the excelling female power of Love
on one half [of his body],

where, trembling upright in a female breast,
the left [part] of [his] chest,

mirrored inside the jewel of the snake Sesa,

is like manifesting, before the eyes,

a right [breast] as well (5.55)51

Whose eyes-assembly,

closed for a very long time out of anguish,

wouldn’t he attract?

He moves [his] body unevenly

for [its] unity of feminine and masculine,

on which even the moon-diadem

share an Ardhanari$vara state with his beloved Night,
with one half eclipsed by the rays of the emeralds,
ornaments on Vama’s limbs (5.56)M

Miraculously making with the mountain’s daughter
an ekasesa of bodies out of a dvandva,

he performs, at nightfall, that mystery

which is the dance performance,

when the snakes, decorations of [his] right half,
tired for [their] fully expanded hoods,

S1Female power of Love] i.e. Kama as Rati’s husband. The divine female power (sakti) is of
GaurT’s [=] ratipateh kamasya prabhusaktitam J. comm. A right breast] The enhancement of
the female $akti on Siva’s left half is obtained with the feminization of the right half of his
chest, where a female breast appears through the reflection of the left breast in one of Siva’s
jewels [=] daksinardhabharanibhutasya phanipateh phanaratnamadhye vamastanah pratibim-
bito daksinastanataya sambhavyata ityarthah J. comm.

2Closed...anguish] nimesaklesavesan, lit. “from the possession (*@vesat) of the anguish (°klesa°)
[which provokes] the shutting of the eyes (nimesa°’)”. Catch] udaharat pres. impf. 3 sing. from
ud + Jhr. The audience has sharp eyes for the extraordinary state [=] lokottaratvad J. comm. of
the conjuntion of Siva with Gauri [=] gaurisvarariipamJ. comm. Unevenly] lit. “He who moves
the body in a variegated pace”. °kalmasita® [=] Sabalita]. comm. Here, “variegated” is connected
with the pace or gait of the god (gati) which is now half female and half male, and therefore to
be intended in the sense of “uneven”. His Moon...Night] The state of Ardhanari$vara is doubled
on Siva’s body, where the circle of the Moon (ciidavidhur, male) share one of his half with the
Night (rajanya, female).
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enjoy that symposium of winds
at the beginning of spring
those charming sighs released
435 from the [left] part by the exhausted Vama (5.57)ESJ

%3 An ekasesa out of a dvandva] dvandva indicates the nominal compound of two nouns connected
in sense by “and” (ca), while ekasesa defines the unity, i.e. of two or more stems only one re-
mains. In this case, the couple (dvandva) of Siva and (ca) Gauri is unified in the Ardhanariévara
form (the ekasesa). Worth noticing is Mankha’s usage of grammatical terms in the last verse
of a canto, a strategy he adopts at the end of the fourth canto as well (see SKC 4.64). Mys-
tery] °rahasyam. Jonaraja does not comment on the term. We might assume the secrecy of the
theatrical pastime by the fact that it takes place at nightfall, but no indication to this aspect is
given in the commentary. Spring] °surabhi’, lit. “the fragrant one”. Note that the description of
Spring (vasanta) is the subject matter of the following canto (SKC 6.1-74). For the interconnec-
tion between the last verse of a sarga and the first verse of the following one, see fn. ad SKC 5.1.
The last verse of the canto is closed by the final rubric: “here ends the description of the Lord,
the fifth canto of the court poem Srikanthacarita, [composed] by Rajanaka $ri Mankhaka, king
of poets [and] son of $ri Rajanaka Visvavarta, [together with] the commentary [composed] by
$r1 Jonaraja.
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Chapter 11

Description of a Universal Spring

11.1 Synopsis of the Sixth Canto

[6.1] Introduction of the character Spring, Kama’s friend and ally.

[6.2] The sun leaves the southern direction out of jealousy as she looks at another
partner, the wind of the Malaya mountains.

[6.3] During spring the lotuses bloom in the lakes of Kashmir.

[6.4] Spring is well-versed in the six royal policies.

[6.5] Spring is the author of a love poem.

[6.6] The southern direction is refreshed by the Wind of Malaya mountains.
[6.7] At springtime, the day becomes longer and the night shorter.

[6.8] Spring is the lion which scares the elephant of pride.

[6.9] The southern direction is abandoned by the sun, who travels North.

[6.10] The cuckoos chirp like scholars at Spring’s court.

[6.11] The World, a traveler, is terrified of Spring and his warlike attributes.
[6.12] The cuckoos, disputing in the forest, are unbearable for the distant lovers.
[6.13] Description of the karnikara as expression of virodha.

[6.14] The cuckoos-scholars achieve the most excellent eloquence.

[6.15] The creepers on the asoka tree form the Kashmiri portable fireplace.
[6.16] The cuckoos-scholars show their excellence in disputations.

[6.17-19] The pollen of the asoka reddens the world and dissipates the obscurity
of the women’s pride. The tree is like a mendicant. Kama’s sight reaches its
foliage and turns it red.

[6.20-22] Bees: they look like the syllables of Kama'’s prasasti, like poisonous
seeds for the distant lovers, and like a necklace for the creepers. They are turned
into night’s sawdust, shortened by Spring’s saw. The bees are also Kama’s back-
biters, who get the innocent travelers imprisoned.
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[6.23] Spring is emperor of the seasons, performing a prasada through the rays
of the Moon, a Brahmin.

[6.24] The earth sprinkles around the melted snow and prolongs the cuckoos’
cooing.

[6.25-26] Bees: the bees perform an aratrika ceremony before the mango tree,
and become Spring frowning eyebrows, scaring away the women’s pride.
[6.27-31] Plants and flowers: the campaka tree is like the lifted dancing leg of
Sri; the tilaka tree is praised by the bees; men are stringing flower garlands for
their lovers; the asoka tree is Kama’s arsenal, and raises above all the other trees
thanks to the stamp of the women’s feet.

[6.32] The cuckoos become priests and celebrate funerary rites of the distant
lovers.

[6.33] Spring, the brigand, hinders the travelers’ journey.

[6.34] The creepers-women become more beautiful thanks to the drops of water.
[6.35] Death’s palace is open by the moon for the distant lovers.

[6.36] The study-pride is interrupted.

[6.37] The splendor of spring makes the world prosperous.

[6.38] A drunk bee, even if a priest, enjoys the company of women in Kamas’s
realm.

[6.39] The moon is challenging the faces of the women from the South.

[6.40] The bees play during spring.

[6.41] Kama appreciates the world.

[6.42] The wind is Spring’s guard, increased by the women’s sighs.

[6.43] Spring steals the women’s splendor and assign it to the campaka tree.
[6.44-46] Wind: Kama builds an alliance with the winds and become the regent
of the world; the bees and pollen, transported by the wind, make the women’s
eyes water; the leaves, shaken by the wind, seem to scold even the seers.

[6.47] The young cuckoo is about to speak during an assembly.

[6.48] Spring is the mahakavi of the world description.

[6.49] The bees are the royal guards at Spring’s court.

[6.50] Spring distributes his kingdom to wind, moon, and cuckoos.

[6.51] The flowers of the campaka tree looks like a golden ink-pot, ready for
Kama’s royal edicts.

[6.52] The bee performs the pranagnihotra through the pollen of the kimsuka
tree’s flowers.

[6.53] The kuraba tree, surrounded by bees, shines as if smeared with unguent.
[6.54] Spring is a beggar who does not come back in the house of pride.

[6.55] The bee plays with its consort in the bed made of kifijalka’s flowers.
[6.56-57] The datura flowers, like nymphs playing on their swings, almost reach
the sky, and menace the moon with the beauty of their faces.
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[6.58] Kama releases the women, chained with pride, and shares his power with
the cuckoos.

[6.59] The bent creepers become the bow of Kama, who conquers the world.
[6.60] The wind from the South, Kama’s ally, shows his insolence.

[6.61] The black bees, clinging to the red flowers of the asoka tree, looks like a
patch over the soldiers” wounds.

[6.62] The breezes of the South play with balls-the coconuts, daggers-the bees,
and sand-the pollen.

[6.63] Bees and flower’s corollas look like the Kama’s grindstones to crush the
women’s pride.

[6.64] The distant lovers are frightened by Spring’s beard (the bees) and by the
unleashed elephant which is Kama.

[6.65-67] Wind: arrogant, it takes over the men’s minds; it looks like a stretched
arm seizing the bow, full of calluses (the bees); it is bard of the fragrance of the
South, and answers to Spring’s authority; it leaves the North and goes South, but
then, scared by the snakes on the Malaya mountains, it comes back North.
[6.69] The bees, staying on the white jasmine flowers, are like causing the eclipse
of multiple moons.

[6.70] Spring adds expenses in the accountants’ books through the insertion of
new syllables, the black bees.

[6.71] The heat of the sun becomes more intense.

[6.72] The troop of jasmine petals and the kettle-drums of bees attack the women
of the travelers.

[6.73] The wind blows from the South to the North carrying the perfume of the
trees and the chill embrace of the rivers’ waves.

[6.74] Winter falls asleep, and Spring, celebrated by the bees, anoints his guards.
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11.2 Annotated Translation

There, all of a sudden, blossomed

the flower-bannered Season,

friend of Ananga’s intoxicating honey,

who breaks the vow of fasting of the bees’ swarm,
[and] ends that bitter curse of the women’s pride (6.1)h]

The Sun, the lotus-women’s lover,
expanding his body with the harsher heat
of a febrile jealousy,

abandoned the Southern direction

who was looking more and more

to [another] young man, the Wind,
friend of the Malaya mountain (6.2)E

Where else, then, if not in the ponds,
appeared before the eyes the lotuses,
servants of the faces of the beautiful women of Kashmir,

The sixth canto opens with the celebration of Spring, Love’s friend and ally par excellence.
Mankha interrupts the syntactically connected structure of the two previous cantos, although
verse 6.1 is still connected to both the last verse of the fifth sarga (see fn. ad SKC 5.57, where
spring is mentioned), and to the fourth canto with atha® (in the sense of tatra, “there” [=] athagra-
hanam tatraiveti pratipadanarthamJ. comm.), i.e. on mountain Kailasa. The military metaphors
which accompany Vasanta throughout the canto (see § 4.2) are alluded with the name Mankha
gives the season, which is here “flower-bannered” (puspavaculah samayo, i.e. the one who has
the flower as its standard-banner, [=] vasanto J. comm.). In my translation, I decide to address
the figure of Vasanta as a male individual, to maintain Mankha’s personification of Spring (see
also the personified Kailasa in the fourth canto, § 4.2).
Friend...honey] Spring is friend—or, following the military metaphor, allied—of the ardent pas-
sion (°mada’) of love, i.e. Ananga or Kama. Fasting of the bees’ swarm] during the cold season
([=] sisire J. comm.), the absence of flowers causes a lack of food, i.e. nectar, for the bees, which
are forced to fast (‘anasana’). Curse of...pride] mana’, i.e. the pride of the women stops after
the winter.

“Lotus-women’s lover] priyo® i.e. the Sun [=] nayakah siryah J. comm. Expanding...jealousy]
The image plays with the humanization of the Sun, perceived as a jealous lover. In this case,
°tapam must be interpreted both as the heat of the sun, which increases during the spring and
as the fever of jealousy of a man. Southern direction] avacim, acc. sing. implying dis, i.e. the
cardinal point of the South, personified as woman [=] nayikam J. comm. To [another] young
man, the Wind] pavanam yuvanam, i.e. both the newly risen wind of the South and a young
man [=] navavayum and tarunam J. comm. The commentator stresses the fact that the Malaya
mountain, on the human side, could play the role of a mighty character, perhaps the protector
of the young man-southern wind [=] mahatah kasyacid bandhum tarunam J. comm.
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as if they were becoming, at once,
the ritual seat of Spring’s Laksmi? (6.3)H

Spring alone knows the paths

of the six royal policies of the king of passion;
the other seasons are not even able

to unfasten the knot on the books of Love (6.4)H

The space between the lips—a trembling petal,

the tremulous eyebrows—a garland of quivering black bees;
the immovable eyes—fully blown lotuses:

at once Spring stopped, focused

on the composition of a poem on love (6.5)8

As if wishing, for a long time, to strain the heat
intensified by her long-lasting friendship

with the ardent-rayed sun,

the Southern direction increased her intimacy

with the waves of fresh sandalwood-scented wind (6.6)H

SLotuses] parikeruhani, lit. “mud-growing”, aluksamasa compound. Ritual seat...Laksmi] In
iconography, the lotuses are related to the goddess Laksmi, whose abode consists of these flow-
ers [=] laksmya padmasanatvat. padmesv eva vasantalaksmir avasad ityarthah J. comm. In the
verse, Laksmi is both Spring’s wife and his prosperity (see § 4.2).

“Six royal policies] “sadgunya’ [=] samdhivigrahadi° J. comm., i.e. “peace and war, and so forth”.
Reference is here to the Kautilya’s Arthasastra 7.1-19, where the six policy options are listed
and explained, i.e. peace, war, neutrality, march, alliance and dual strategy (see Olivelle 2013,
277). King of passions] rasaparthivasya, i.e. the god of love [=] kamasya® J. comm. The knot of
the books] pustakesu...granthim [=] °tantresu J. comm., i.e. the bandage used to fasten the folios
of the manuscripts. As suggested by the commentator, the word api, “even”, is used to stress the
learning difficulty of the Kamasastra, i.e. the science of Love [=] kamasastravabodho duskara iti
stcitam J. comm.

SWith a metaphorical identification (ripaka) which occupies the first three padas, Vasanta is
identified with a poet, busy with the composition of kavya. Stayed focused] asta...*unmukhadhir,
lit. “stayed with his mind intent on”. Poem on love] $riagarakavya’, i.e. a poetic composition
on the power of love (see J. comm. $rngarakavye kamaviryaprabandhe and anyas ca kavyam
kurvann evamvidho bhavati).

The ardent-rayed Sun] *usnamayiikha’, i.e. the Sun [=] sirya® ]. comm. The fresh wind decreases
the burning heat such as the sandalwood paste, and the two are then associated through their
refreshing properties. See, for instance, the first chapter of the Cikitsasthana section of the
Astangahrdayasamhita attributed to Vagbhata, dedicated to the therapeutic use of sandalwood
paste in the event of fever, heat or snake bites (AHS 4.15: visamadyotthite grisme ksataksine
'srapittini | ghanacandanasunthyambuparpatosirasadhitam || 15 ||). For the refreshing quality of
the candana, see also SKC 4.45.
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Along with the tepid sighs of a proud woman,
the day grew, slowly;

at the same time, the night became thin
expecting a life in separation (6.7)!

During Spring

—a roaring lion, his claws red and wet

for the [red] palasa blossoms—

that elephant of the pride, scared,

having released those iron chains

in the guise of trickles of tears [blackened by] the kohl,
ran away from the elephant-women (6.8)E

The Southern direction can’t give up the Sun,
but this one, [while staying] with her,
becomes less and less warm.

Who between the two then

committed injustice against the other?

—I don’t know! (6.9)H

The cuckoos, who were staying extremely deaf-mute

during the winter inside the royal gardens,

those very [cuckoos] marvelously became the chief scholars
at the assembly hall of Spring, king of seasons (6.10)19

’ A jealous woman) manavati® [=] manini, i.e. a disdainful woman. At the same time] sakam, and
not sardham as in the Eds., perhaps a scribal error of anadiplosis for the influence of sardham
in the second pada. Night] nisithini [=] ratrir J. comm. Became thin...separation] The night
becomes short in springtime, such as the body of a woman when her lover is afar [=] vasante
ratrisvalpi J. comm.

8Spring a roaring lion] kanthirava’, lit. “roaring from the throat”, i.e. the lion [=] kanthiravah
simhah J. comm. The palasa blossoms] The blossoms of the palasa tree [=] kim$uka® J. comm.,
i.e. the “flame of the forest” tree (butea frondosa), whose flowers are red and therefore associ-
ated with the blood on the lion’s claws. Elephant-women] anganabhyah [=] hastistribhyah, a
possible reference to the hastini, i.e a traditional category of women, more muscular and dark
in complexion.

The Southern direction and the Sun are personified as two lovers, the former too much attached,
the latter too cold, as he is about to leave for the North at springtime. Against the other] paras-
param lit. “a mutual injustice” [=] anyonyam J. comm.

0Cuckoos] anyapustah, lit. “the reared by another”, i.e. the cuckoos as raised by another bird.

Chief scholars] °vidyapatayah nom. plur. from vidyapati, i.e. a chief scholar at a king’s court
[=] panditah]. comm. Assembly hall of Spring] vasantasyasthane J. comm. The line could imply
a criticism of the Cuckoos-Pandits, who stay silent when time is not in their favor.
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With [their] pollen like raising dust,

with the splendor of [their] thick leaves

like the arrays of chariots’ one,

and with the cuckoos’ chirping tormenting the space,
like extremely riotous war noises,

[because of these] young mango trees,

[standing] like the troops of Love,

that Traveler who is the World

was terrified of Spring (6.11)1

Not even the separated lovers

could tolerate [these] forests,

with [their] cuckoos disputing for no reason
[and their] ardor imitated

by the coarsely-laughing comic actresses (6.12)12

The one increases that defect which is lack of perfume,
the other touches the vow of the poet

through the qualities of its color:

for whom would not grow the contrast

between smell and sight

before the fully blown karnikara? (6.13)11—3]

The verse explicitly refers to a warlike scenario, with Spring presiding over his chariots and
soldiers. Pollen...dust] rajobhir. The pollen (rajas) of the young mango tree (balacuta’ [=]
makarandah ]. comm., i.e. a type of perfumed mango tree) is compared to the dust of a bat-
tlefield [=] dhali’ J. comm. Leaves...chariots] ghanapattrasobhair. The brilliance of the mango
trees’ leaves (pattra), on the other hand, resembles the one of the chariots [=] vahananam ca
$obha]. comm. Cuckoos...war noises] The noises of the cuckoos (parapusta’ [=] pika®J. comm.)
recall the soldiers’ loud and roaring sounds ([=] param atyartham pustair nadais J. comm.) be-
fore a battle. That Traveler who is the World] adhvanyalokah...bibhaya [=] pathikaloko bhito J.
comm.

2Could tolerate] asahyanta, 3 plur. pass. imp., lit. “the forests were not tolerated by the dis-
tant lovers”. Arguing] °vaitandika’, lit. “a person skilled in disputing”, i.e. extremely loud and
talkative [=] bahujalpakah J. comm. For no reason] akanda’, i.e. without any motive, without
anyone asking, or when they were not expected to sing, i.e. during the night [=] tathakande
ratrav api J. comm. Imitated] °Siksita’, lit. practiced, exercised. The passionate sounds of the
cuckoos are the object of imitation for the comic actresses. Comic actresses of Spring] °*vasan-
tika’, f. from vasantika, i.e. the jester in a drama, also called vidusaka or [=] madhavvyasi.e. the
(female) flowers of spring. Coarsely-laughing] procchvasadattahasa, lit. “whose loud laughter
was raising”.

BDefect of lack] °rora’, lit. “absence” [=] “abhava’ J. comm. (see also Schmidt 1928, 314). The edi-
tors of the editio princeps specify in footnote: rorasabdo daridryavacakah. “patresu rorasikhib-
hagisu” iti Rajatarangini 5 | 15., lit. “the word ‘rora’ means poverty of, lack of”. I was not able
to trace the locus in Kalhana’s Rajatarangini.
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This cuckoo, [once] unable to learn anything,

not even [if] trained by the most excellent women,
now, [at springtime], playing in the royal @ardens,
achieves the most perfect eloquence (6.14)

With [her] lattice-like limbs

having the clusters of blossoms

pushed out from the middle [of each hole]

[and] expanding in the form of burning torches,
even at the end of the winter,

the creeper on the asoka tree

became Love’s portable fireplace (6.15)L2

Contrast...fully blown karnikara] The karnikara’s flowers are said to be beautiful in color but
odorless, such as in Kalidasa’s Kumarasambhava 3.26: varnaprakarse sati karpikaram dunoti
nirgandataya sma cetah | prayena samagryavidhau gunanam pranmukhi visvasrjah pravrttih.
Slaje (2015, 12) translates karnikara with “Lotusblitensamenkapsel”, i.e. the yellow pericarp of
a lotus, which is without perfume and yet object of poetic imagination.

The verse was so popular in Jonardja’s time that the poet became known with the name of
karnikara-Mankha [=] iti karnikaramankha iti prasiddhih J. comm. (Slaje 2015, 12 and Warder
2004, 84). The practice of attributing a poet a sobriquet based on its most effective verse is
not unknown in Indian classical poetry, where we find various examples, such as dipasikha-
Kalidasa (torch-flame-Kalidasa, see RaghV 6.67), ghanta-Magha (bell-Magha, see SV 4.20) (Lien-
hard 1984, 35-36), and atapatra-Bharavi (parasol-Bharavi, see KA 5.39, Peterson 2016, 393). See
also the editors’ footnote ad SKC 6.13: etacchvekanirmanadeva marikhasya ‘karnikaramankha’
iti nama jatam. evam eva tattadapurvakalpanayuktaslekanirmanat dipasikhakalidasah,
cchatrabharavih, ghantamaghah, talaratnakarah, yamunatrivikramah, ityadi visis-
tanamani kavinam jataniti jieyam.

4 The most excellent women] varanganabhih [=] vara uttama J. comm. The women, although
they are excellent in courtly practices, cannot train the parrots (upadhyayakarmani nipuna J.
comm.) during the winter. The commentator proposes the variant pura® for vara® [=] ‘puran-
ganabhih’ iti va pathah, i.e. the “educated city women, the courtesans” as opposed to the “rustic
girls of the villages” [=] nagarastribhih | na tu gramyabhir ityarthah, which correspond to the
reading of some manuscripts. The most perfect eloquence] siddhasarasvatatam, i.e. the most
perfect eloquence, or “the eloquence of a Siddha”, a supernatural being [=] siddham svayam
nispannam na tu sadhyam sarasvatisambandhi vagbhavakausalam yasya tadbhavam prapede
J. comm., i.e. he obtained the state of the one whose skillfulness in speech is connected to
Sarasvati (the goddess of eloquence), which is established, self-generated and not attainable.

BLattice-like limbs...in the very middle] °gavaksita’, lit. furnished with holes, perforated [=]
gavaksitani jalayuktany angani ], i.e. the limbs are like a net (jala), i.e. they have a reticulated
texture. Her] Connected to the female subject *vallis, the creeper. The red blossoms of the A§oka
tree (kankelli’) peek out from its creeper (°vallis) and resemble the fire ([=] agnijvalariupatvena
J. comm.) which is visible under the perforated texture of a portable fireplace, the hasantika’
[=] [angara]$akatika® J. comm., i.e. the kangri, a closed perforated brazier, which can be carried
around during the winter. See also verse 3.29: “as a brazier (hasantika), which is full of holes
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When Love, through the playful flapping of his wings,

cast [his] arrows to dispel the pride of all the young [lovers]

and Memory, through the joyous gesturing [to support] his own view,
brandished [its] argumentation to refute the arrogance of all the young [rivals],
[then] the erudition of the cuckoo-pandit,

who shows [this way] his excellence, became complete (6.16)[1—"’J

The pollen of the asoka tree,

which reddened the trunk

of that elephant which is Love,

pervaded the worlds;

[because of that,] this one,

dissipating that obscurity

which is the angry women’s pride,

raised arrogant against the tepid morning sun (6.17)tg

The asoka tree, which does not experience pain,

for its proximity to those tawny vests

of the groups of monk-like sumanas flowers

which were densely expanding in their uninterrupted proselytism,
accepted the vow of a mendicant,

as if to teach the minds of the travelers

the illusory nature [of things] (6.18)@J

(°chidra®), from which [the flames] flicker” (my transl. of Slaje 2015, 101). See also Gomez 2016,
9, and Lawrence 1967, 250 (see § 3).

18Love] smare loc. abs. [=] kame ]. comm. Arrows...wings] hetau intended as loc. f. from
heti [=] ayudham J. comm., i.e. the cuckoo’s wings (°svapaksa®), agitated, cast their feathers
around and resemble Kama'’s flying arrows. Pride] manam [=] vanitopeksam J. comm., i.e. the
pride of the women. Memory] smare. His own view] svapaksa’ [=] svapakse parapaksad J.
comm., i.e. one’s opinion as opposed to another’s, often used in philosophical treatises and
debates.Argumentation] hetau intended as loc. m. from hetu, i.e. logical reasoning. Arrogance]
manam [=] kasyacit panditanam manam J. comm., i.e. the arrogance of other young—thus
inexperienced—pandits.

"Raised arrogant...sun] balatapahamkrtim aruroha, lit. grew in his arrogance, i.e. competing,
against the newly risen sun.

8The vow of a mendicant] bhiksuvratam [=] bhiksuvratam $akyadarsananirdistam acaram iva
jagraha J. comm., i.e. the Buddhists (Sakyadarsana’). lllusory nature] sanyatvam or Sunyata.
According to the Buddhist school of Nagarjuna, things are devoid of essential nature—therefore,
they are empty ($unya)—as they are nothing but conceptual constructs, thus illusory. For $uny-
ata as Buddhist concept, see also SKC 17.25.
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The splendor of Smara’s eyes, glittering as if reddened
by the fury of a woman whose lover is afar,

having reached the foliage, shone forth on [the leaves],
freed, there, from theft of the praise

of the [red] tip of the parrots’ beaks (6.19)11—9]

A repetition of syllables

in Kama’s prasasti,

[or] a handful of seeds

of the [poisonous] halahala plant

for the distant lovers:

this black bees row shone forth,

an emerald garland, necklace for the creepers (6.20)2

Truly the black bees

turned into the nights’ sawdust

chopped off by the saw of Spring:

if not like this, how else could they enforce
that new prescription of blindness

for the sight of the travelers’ wives? (6.2 1)@]

Taking up the roles of Love’s backbiters,
[those] black bees, which are growing bolder
[in their] plundering the nectar-treasuries

YSmara’s eyes] The courtly metaphor proceeds with the enraged king Kama, whose wrath is
addressed to the parrots-thieves [=] stenesu ca kraddha rajadrstih patati J. comm. Unrestrained
theft] °steya’ [=] steyam haranam J. comm., the act of taking, stealing. Praises...beaks] The
parrots are scared away by Kama’s glance and therefore leave the foliage of the asoka tree,
which is the subject of the previous two verses. In this manner, their red beaks cannot distract
the poet (or whoever is praising) from the original subject of the praise, the red glances of
the enamored women [=] yatah Sukanam agracarficos caficvagrasya raktatvena ya stutis tasyah
steyam haranam; palasanam naisargikah raktatvam nasti, kim tu maninikrodharuna kamasya
drstih palasesu patita J. comm.

2Gyllables] °aksara’, the black syllable as in a written text. Seeds of the poisonous...plant]
°halahala’, plant of which the seeds (or poison-drops) are black. The commentator proposes an-
other meaning of the word halahala, i.e. suffering, pain [=] athava halahalasabdena duhkham
laksyate J. comm.

ZNights’ sawdust...saw of Spring] $alkam nisanam, i.e. the powder of the nights [=] salkam
curnam J. comm. In this case, the powder is the one produced while sawing a tree. In this
case, the trees are the vernal nights, which are chopped by the saw (°krakaca’) of Spring and
therefore they become shorter [=] ksatanam tanukrtanam ratrinamJ. comm. Blindness...wives]
The black bees—sawdust enters the women’s eyes and blinds them [=] chirnam eva hi drster
andhyam karoti J. comm.
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of hundreds of sumanas,
had the [innocent] travelers imprisoned (6.22)

Night after night, Spring,

the emperor of seasons,

removed the obstacle [for the tears]

in the eyes of the travelers’ lovers,

with [his] earth made exceptional by the Moon
through the brightness of its rays;

[at the same time]

he removed the obstacle [to the rains]

by sprinkling [his] reign

with the prasada of cow-milk

performed by the chief of the Brahmins (6.23)@J

Sprinkling around the water-drops

of melting snow

[and] prolonging the cuckoos’ cooing,
why at that time would the earth provoke
the crying of the women

Z2Backbiters] °karnejapa’ [=] pisuna’ J. comm,, lit. “the ones who whisper at the ears”, i.e. some-
one who spread false rumours at the expense of someone else. rajiio ’gre paisunam J. comm.,
i.e. saying malignities in the presence of the king. Growing bolder] dhairyam adhitavantah, lit.
“which are learning their boldness”, dhairyam [=] dhrstabhavam J. comm., i.e. how to be bold,
or confident. Plundering the nectar-treasury] viluptakosah, lit. “having the nectar-vessel [of
the flowers] plundered” [=] koso makarando J. comm. Had...imprisoned] acikaran nigraham [=]
nigraham karayanti J. comm., lit. “made the imprisonment, imprisoned”. The verse is compli-
cated by the double nature of such imprisonment, which is both mental and material. In the
first case, we need to interpret nigraham as punishment, i.e. the recollection of pain which
is derived from seeing the bees plundering the flowers [=] panthanam duhkhanubhavaripam
nigraham J. comm. In the second case, a courtly metaphor is implied, i.e. the black bees are
falsely accusing the travelers of the treasure plundering they committed, and have the king
send them to jail. To be noted is the word °kosah commented with °ganjah in J. comm., which
corresponds to Persian ganj, treasury, and to Kashmiri ganj, m. (see Grierson 1932, 292), a store
or treasure. See editors’ footnote “lunthitakosah” ad J. comm. hrtaganja’.

2The Moon)] dvijadhirajena [=] candrena J. comm. The brightness of its rays] prasadat [=] nair-
malyad J. comm. and gavam [=] rasminam J. comm. The time-connector is not present in
the text. I chose to insert it in the translation to distinguish more effectively the two images
contained in the verse. Obstacle to the rains] avagraham [=] varsapratibandham J. comm., i.e.
the obstacle which causes the lack of rain, i.e. the dry season. With the prasada of cow-milk]
prasadat, i.e. libagion, offering, and gavam [=] dhenunam J. comm. The chief of the Brahmins]
dvijadhirajena [=] brahmanarena J. comm.
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whose lover is afar? (6.24)m

Flying at the side of [his] true friend
[and] waving around and above [him]
rapidly, for a long time,

the line of bees shaped its very own body
as if to offer the mango tree

an aratrika ceremony (6.25)

To destroy the pride of which men

would not suffice [that] intoxicating Madhu,
through the union of the new ministry of Madana,
the sole conqueror of everything,

with the swarms of angry stares

of the waving bees’ garland? (6.26)%¢

With its limbs fully covered in flowers

and the buzzing of a compact swarm of bees,

the projecting campaka tree in the pleasant forests
looked like the lifted leg of Caitra’s Sri

engaged in the dance

with the resounding ornament of [her] anklet (6.27)@

Praised by the black bees,
guests of the blossomed flowers,

24Prolonging] dairghyam nayanti [=] dirgho kurvanti J. comm. Provoke] vyadhitopadesam, lit.
“gave the example, served as a model, instructed”.

BTrue friend] nirupadhibandhos, i.e. a friend who does not want anything in return [=] upakaram
vina J. comm. An aratrika ceremony] the bees are moving before the mango tree as if it were
the idol for whom the aratrika was performed. The aratrika ceremony consist of waving lights
before the statue of a god, in this case the shiny luster of the bees themselves.

2Men) kesam [=] yatinam api J. comm., i.e. of everybody, even the pride of the ascetics [=]
sarvesam manakhandanam karoti J. comm. Madhu] lit. “sweet”, i.e. Spring [=] drpto vasanto J.
comm. New ministry of Madana] navyasacivya® [=] kamasya navamantritvad J. comm., i.e. the
alliance between Vasanta and Kama, who makes him his counselor. Swarms of angry stares]
lit. “groups of frowns”, i.e. the frowing eyebrows which appear through the waving lines of
bees [=] bhramarapariktayas ta eva bhrukuticcatas J. comm.

YLifted leg] For dandapadah, see fn. ad SKC 5.18 and § 4.2. Caitra’s Sri] caitrasriyo [=]
caitralaksmyah J. comm., i.e. the female wife of Spring, his splendor and wealth. Resound-
ing] nihsvana® [=] °$ifijat® J. comm. The flowers on the campaka tree attract the bees which
resound like an anklet shaken during the dance [=] yatah puspair avrtany angani yasya, tatha
ata eva nibhrtabhramarasabdah J. comm.
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the tilaka tree shone,

as if the morbidly craving glances
of the deer-eyed women

had smeared, [there],

[their] black kohl (6.28)8

With blossoming flowers

the young men started

stringing garlands

for the lovely-eyed women;

there, Kama, the flower-armed,

shot [his] arrows: no need for a bow (6.29)@]

With the women stamping their feet [on it],

the asoka trunk, arsenal of the flower-arrowed Kama,

was as if provided with a vermilion seal

for the transferred splendor of the fresh lac unguent (6.30)b—°J

BTilaka tree] tilaka® [=] tilakadrumah J. comm. I chose to translate the second half-verse with
the verb in active tense, lit. “as if the distribution of [their] kohl was placed on [there] by the
lustful glances of the deer-eyed women. In this case, the glances—or the touch—cast by the
women over the tilaka are causing the blossoming of the tree’s flowers [=] vikasopayabhuta ye
drstipatah kataksas...tilakataror varanarikataksair dohada iti prasiddhih J. comm. Cfr. the edi-
tors’ footnote, which reports two similar verses. The first one is contained in Radhakantadeva’s
Sabdakalpadruma, listed under the entry “asokah™ padahatah pramadaya vikasatyasokah
Sokam jahati vakulo mukhasidhusiktah. I was not able to find any reference to the second one
(alingitah kurabakah kurute vikasam alokitastilaka utkaliko vibhati). For the word dohada as
pregnancy-cravings see SKC 3.9 (Gomez 2016, 29 fn. 131), as well as for the image of the bees
as guests: sarojatithibhrnga’.

Started] prarebhire, pf. 3 plu. atm. from pra + Jrabh. Stringing garlands] abharanaprayogam
[=] bhusanakaranad J. comm., lit. “the joining together of ornaments”. Lovely-eyed women]
vamadrs$am [=] ramaninam]. comm. No need for a bow] vina karmukakarmasiddhimlit. “with-
out the action of [his] bow”. I chose to turn the second half-verse to the active tense. Lit: “the
liberation of arrows of the flower-armed was accomplished without the action of his bow”.

30Stamping their feet] pada [=] caranenaJ. comm,, lit. “through the women whose feet were hit-
ting [it]”, i.e. the feet of the women are pressing the aSoka’s tree. Trunk] tanir [=] tanum mur-
tim J. comm., lit. “the body of the asoka”, female as Amarakosa specifies (AK 2.5.671): ‘striyam
miurtis—tanus—tanuh’ iti kosah J. comm. Vermilion seal] sindiramudra’, i.e. a seal employed to
close the doors of an armory hall, the °astrasala [=] astrasalayam hi sinduramudranyaso yuktah
J. comm. The commentator suggests another interpretation: the subject tanuh is connected
through the verb cakre to °astrasala, i.e. the body of the tree is made Kama’s armoury by
the stamping of women’s feet, and thus it is as if equal to the red-flowered sindura tree. [=]
athava pada ghnatibhih stribhir asokatanuh kamastrasala cakre iti yojyam | ata evalaktakaslesat
sa sindureveti ca yojyamJ. comm. Splendor] °tankat [=] tanko bhangisJ. comm., lit. “curvature”,
i.e. charm. For tanka as $obha see verses 2.11 and 12.59.
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Since the giggling lotus-eyed woman

stamped their feet, jingling for the ankle-bells,
on the asoka tree,

easily, then, this one really stomped

on the head—oh!—of all the other trees (6.31)[3—1]

After he created, out of banana leaves,
a bed of darbha grass

for the distant lovers who were lying
with their eyes half-closed,

the male cuckoo, chief of the birds,
sung [their] requiem (6.32)@

Of whom, then, that thriving brigand called Spring

would not block the journey?

The sighs of the group of distant lovers, however,

kept traveling [up and down their] throats, for a long time (6.33)

The sprinkling of water expanded the charm

of the disdainful women-creepers;

but then—oh!—the contact with the stream of tears
smeared the unguent drawin%zs

over [their] two cheeks (6.34)

31 As in the previous verse, the asoka tree blossoms at the touch of the women’s feet [=] padagha-
tatphullah J. comm. Stomp on the heads] cakre...murdhni padam, lit. “set foot upon the heads”,
i.e. became the best of all tree because fully blossomed.

32A bed...leaves] rambhadaladarbhasayyam [=] kadalipattradarbhastaranam]. comm., i.e. a layer
of darbha or kusa grass used for sacrificial purposes, which has been substituted here by banana
leaves to serve the same function. Who were lying] nisedusinam gen. fem. pl. pt. pass., ni +
Jsad + vas, fem. ni + Vsed + usa/t. With their eyes half-closed] i.e. as if dead. The male
cuckoo...time of death] pumskokilenadhijage ‘ntakalah, lit. “the time of death was sung by the
male cuckoo” [=] antakalo giyate J. comm. The line can be interpreted as follows: the the time
of death is accompanied by the recitation of mantras (mantrair J. comm.) by the Brahmins
(dvija [=] brahmanena J. comm.) for the ones who desire to die (mumursor J.), with their eyes
half-closed and sitting or lying above the darbha grass ([=] darbhoparinivesitasya J. comm.).
The verse possibly refers to the first stages of funerary rites (antyesti), during which the body
of the deceased is laid on a bed of dharba grass straws and mantras are recited by the officiant
(for an example of the practice in early Saiva scriptures, see Mirnig 2018, 60 fn. 63).

Bpowerful] udbhiisnuna, adj. from bhisnu, i.e. growing, thriving [=] balavata J. comm. Plun-
derer] thakena. lit. “by that plunderer” [=] hathamosakena J. comm., i.e. a thief who robs with
violence, see § 3. Kept traveling up and down] cakrur...gatagatani, lit. “the actions of going
and coming back”, i.e. travel without restrictions.

$*Unguent drawings] pattravallih acc. fem. pl. [=] kapolollikhitah pattralatd ]. comm.,, ie. the
pattrabhanga, a decoration made with unguent on the cheeks. See also the marginalia in Ms.
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Cast in the distance by the Moon,

the rays, having disclosed the cloud-curtains,
unlocked the doors of Death’s palace

for the men whose lover is afar (6.35)l3—SJ

The group of eyes of the lovely-browed [women],

sitting next to their male friends

[and] about to interrupt the study of pride’s tenacity

had learned the traditional knowledge [of love], a game (6.36)E¢

Gentle the wind, limpid the sky,

pleasant the waters, mild the heat,

fresh the earth—oh!

Truly this extraordinary heroic Laksmi of Spring
was the one who provoked such transformation
in all the living entities! (6.37)b—7]

With [his] extremely dark luster
[and] drunk of the flowers’ nectar,
he certainly enjoyed [the company]
of the blooming creepers:

such a bee—oh!—Caitra appointed

B,, which comments pattravallih with makarika, namely figures of crocodiles or sea-monsters
drawn in gold dust on the women’s cheeks (for the term in epigraphy, see Sircar 1966, 193).
%Moon] atigmabhasa [=] candrena J. comm., lit. “the not hot-rayed one”, i.e. not the sun, but
the moon. Unlocked the doors] °dhanim apavrtadvaraputam pracakruh, lit. “made the abode

having the keyhole of [its] door open” [=] dvarapidhanam J. comm., i.e. the door-bolt.

%6 Next to their male friends] dayita® [=] dayitanam J. comm. I interpret the adjective as m. gen.
pl, i.e. the male lovers, even though Jonaraja seems to change the gender of these friends,
who become the “female friends” of the women in the second part of the commentary (dayi-
taya ramanya (em.), dayitaya ramanya Eds.). Traditional knowledge] °kulavidyam. The term
kulavidya, normally fem., is here a bahuvrihi compound with the neuter °cakravalam (lit. the
group). The traditional knowledge is nothing but the play of love, which consists, as the com-
mentator suggests, in the sidelong glances cast by the group of women to their male lovers-to-be
[=] ramananikate latabhah kataksaviksepam cakrur ityarthah J. comm. Game] °lilakulavidyam
[=] lilaiva kulavidya yena J. comm. The mention of the group of women intent on learning a
kulavidya and the word cakra used in this context echoes the clan-knowledge of the Tantric
yoginis. For a study of the kulavidya and kulavidya mantras with reference to the yoginis, see,
for instance, Hatley 2019, 20-22.

S"Extraordinary...Laksmi] kdcana Sauryalaksmis [=] ya $auryalaksmir...sa kacana lokottara ]J.
comm. In this case, heroism is the ability to make the earth-and thus, the kingdom—fertile,
which is Laksmi’s prerogative. See § 4.2.
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to the rank of chief priest
in Kama’s kingdom! (6.38)@J

Spreading a spotless beam of rays

as if cleansed by the streams of tears
of the travelers’ women,

the Moon, his face smiling,

took up the challenge

of the Murala women (6.39)@

Bereft of giving and receiving

because of the previous season,

[the Winter] miser of flowers,

how many games would not continually learn
this one, the black bee,

during the [time of] great opulence

of the kirjalka tree? (6.40)[4—0]

Measured the fire of his ardor
with the one of the asoka trees,
whose [once] inert nectar

was scattered in all directions,
the fish-bannered Kama,

8Dark luster] malimasasrir [=] malimasatikrsna $rir J. comm. The extremely dark complexion of
the bee determines its young age [=] taruna ityarthah J, as all things when they grow old lose
their color [=] vrddhatve hi svasvavarnapacayo bhavati J. comm. Caitra] Vasanta, i.e. Spring.
Chief priest] purodhah [=] purohitah J. comm. The commentator notes that the expression bata
indicates the surprise of having a drunkard and philanderer as the chief priest of a kingdom.
Kama’s] puspesu’ [=] puspesoh kamasya J. comm.

%Took up the challenge] sapatnakam alalambe [=] spardham jagraha J. comm., and [=] atah sa-
patnakasabdah spardhavaci J. comm. The passage is not clear. The Moon is usually personified
as a man, the husband of the osadhis, while in this case it seems to be identified as a clear-
faced woman, whose bright complexion competes with that of the Murala’s women, i.e. those
from the South of India known for their beauty [=] muralanamajanapada’ J. comm. For a ref-
erence of Murala as the epitome of beauty from the South in kavya, see also Rajasekhara’s
Kavyamimamsa chapter 17. Renou (1946, 246) comments “[Murala] is identical to Kerala, or,
more precisely, to the region on the banks of the Murala”. For a reference to the South and the
women of Kerala see also SKC 6.60.

“Giving and receiving] samkocita + ayavyaya, lit. the jabbing and countering during the fight,
where samkocita is a manner of fighting and ayavyaya consists in striking and receiving blows.
The image works with the following mention of the games (lilah [=] kridah J. comm.) played
by the bee during springtime. Perhaps em. samkocita® Eds. with samkucita®, but samkocita® is
present in J. comm. as well.
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absorbed into his deep pride,
did not consider the worlds
as something worthless (6.41)[“—1

That breeze, born under that king
which is the sandalwood mountain,
[and] Spring’s first bodyguard,
rising up through the wind of sighs
of the women whose lover is afar,
magnified himself (6.42)[4—2]

As if stealing it from the surface of the cheeks
of the travelers’ [weak] women,

as usual performing the vow of paleness,
Caitra was distributing

that light, thief of the shining golden color,
on the young campaka trees (6.43)3

Writing into sutras [his] new rule of friendship
with the winds, experts in gallantry,

' Measuring] krta"...°siitrapatah, i.e. to apply the cord for measurements, measure, compare (+
Jkr) [=] asutranika J. comm. The measure of Kama’s red ardor is based on the red pollen of
asoka’s flowers. Once inert] °svapa’ [=] svape samkoce J. comm., i.e. the nectar (rasa) of the
flowers, during the time of sleep (svape) i.e. when it is still contracted (samkoce) or enclosed in
the buds of the flowers. Worthless] trnaya lit. “a blade of grass”, i.e. he did not look down on
the worlds [considering them] a blade of grass [=] trnavadanadarani yany akarod ityarthah J.
comm. The dative trnaya is justified by Jonaraja with a sutra from Panini’s Astadhyayi (2.3.17):
‘manyakarmani-’ iti caturthi J. comm., i.e. when the verb vman is used to indicate contempt,
the dative case (caturthi J. comm.) is optionally used for the object (of that verb), provided that
this object is inanimate (trnaya in the verse).

#2Sandalwood mountain] The Malaya in the South [=] malayaparvatat J. comm. Bodyguard]
angaraksah (=] Sariraraksita or pranaraksako J. comm., i.e. the protector or guard of a king.
Spring] smerena, see marginal note in B,, which comments the instr. with vasantena. Rais-
ing up] pratyudgato [=] pratyutthano J. comm., lit. “standing up, rise against”, in this case
the wind is increased by the sighs of the anguished women. Magnified himself] gauravam
asasada [=] gauravam mahatvam prapa J. comm., lit. “increased his greatness”, i.e. became
stronger. Jonaraja connects the line to the real-life figure of the king’s protector, who is “first”,
i.e. honorable, and therefore respectable [=] sarmmanena hi sarvasya vrddhir bhavati. rajias ca
pranaraksako gauravam manyatam prapnoti J. comm.

#Cheeks] kapolamilat, lit. “from the surface of the cheeks” [=] gandatatad J. comm. As usual
performing] dcarisnoh, abl. m. sing. connected to abl. m. (or n.) sing. °*malat®. a + Jcar with
suffix -ispu, which, according to Panini’s Astadhyayi 3.2.136, can be added to the root v car to
denote habit. Caitra] i.e. the first month of Spring. Light...thief] rucam...caurim [=] caurim
rucam diptim J. comm. Campaka trees] A type of magnolia with golden-yellow flowers.
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the god himself, triumphing over the whole world,
became [its] enamored regent (6.44)4

At springtime, when the garlands of bees

[are] the image of the smoke of Smara’s fire,
[and] the mango-scented wind

blows impregnated with pollen,

the tears were [running] easily in the lotus-eyes
of the travelers’ lovers (6.45)[‘5"J

The forests shone bright,

with their leaves wildly shaking

for to the dexterity of Caitra’a wind,

as if they were scolding, outraged,

even the seers’ mind

which thought itself to be superior (6.46)[‘5’J

When the round-limbed creepers
playfully fetched [their] dark whisks

a mass of restless black bees,

[then] the throat of the young cuckoos
became the king of ragas

intent on the gift [of speaking]

during the assembly (6.47)¢

“Rule of friendship] saptapadinatantram [=] sakhyam J. comm., i.e. friendship acknowledged
after seven steps. Expert in gallantry] daksinya’, i.e. courtly manners. I follow Jonaraja and
emend °daksah with °daksair [=] daksair marudbhih J. comm. If related to the southern winds,
the word daksinya® evokes the term daksina, lit. “relating to the South” [=] daksinadig®J. comm.
Triumphing] gandisita® pt. from den. gandisa, lit. “having the victory over the world sipped
up”, i.e. obtained with facility.

Were running easily] sulabho babhiiva, lit. “were easy”, i.e. the women were crying more easily
because of the smoke and the pollen irritating their eyes.

#Wildly shaking] tandavita® [=] capalatvena nrttapravrttasJ. comm.,, lit. “dancing”, i.e. trembling,
agitating. Scolding] tarjayanti. The movements of the leaves remind of someone moving their
index finger left and right, in a gesture of denial or contempt, as if to scold [=] yas ca tarjanam
karoti so 'ngulyadikam taralayati J. comm. Mind] mano, acc. n. sing. in the Eds., perhaps to
be emended with manam as in J. comm. [=] munimano ’pi.

“"Whisks...bees] “camarasu, the whisks shaken before the public of an assembly, which, on the
natural side, is nothing but a swarm of bees. King of ragas] ragarajah, i.e. the king of melodies
(raga). Jonaraja possibly misinterprets the term ragarajah and seems to think of the fifth raga
[=] ragarajah paficamakhyo rago J. comm. In this case, however, the king of music is clearly the
cuckoo’s throat (kanthah). Alternatively: the throat of the cuckoo really became Kama, king of
passion (raga). See Schmidt 1928, 311 and SKC 6.58.
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The golden creation of an exquisite canto,
whose perfumed sweetness was repeated
by the rows of campaka trees,

was composed, little by little, by Caitra,
who became—oh!—the mahakavi

of the splendid description

of an extraordinary universe (6.48)@

As if each one of their members
was carrying the luster

of Kandarpa’s unsheathed sword,
the group of nectar-drinking bees,
[royal guards] at the court

of the mango tree fragrance
increased their usual yelling (6.49)

With [his] kingdom equally distributed
among the wind of the sandalwood mountain,
the moon, king of the night,

[and] the male cuckoos,

[Spring,] the proud king of the seasons,
inevitably made this world

the enjoyable possession

of that hero who is Smara (6.50)@

#Golden creation...exquisite canto] suvarnasargah [=] sargah srsti$ J. comm. for the natural side
of the verse, and kavina ca suvarnah sargah J. comm. for the image of Spring as poet. Per-
fume...fame] °saurabhya’ [=] °saugandhyam J. comm. for the perfume of the flowers and [=]
sugandhi J. comm. Splendid description] °ullekha’ [=] prajfiollasas J. comm., i.e. that flashy po-
etic intuition which brings to the description of an unprecedented (navina’ [=] apirvaJ. comm.)
world (jagattraya’).

“Luster] “dhamna [=] tejasa ]. comm., i.e. splendor, the shining of the bees and of a sword.
Guards] sabhyah, lit. “the men staying in the sabha”. I follow Jonaraja’s commentary which
consider the bees as Kama’s guards [=] kamapranaraksatvam J. comm. The commentator jus-
tifies his interpretation with the blackness of the bees, which have the same color of the god’s
sword and, by nature, carry weapons for his defense [=] rajfias ca pranaraksakah khangadikam
Sastram uddhrtam]. comm. Increased...yelling] jalpakatotsekam iyaya, lit. “undertook a surplus
of noise”, i.e. they became louder.

ODistributed] “pravibhakta® [=] vibhagena dattam J. comm. The commentator seems to read
rajyam (acc.) instead of rajyah (nom.) as in the Eds. If we follow Jonaraja’s commentary, the
noun rajyam must be referred to jagat (acc. n. sing.) and to bhogyam (acc. n. sing.), i.e.
the world has its kingdom assigned to various kings. The manuscripts, however, agree on the
from rajyah. Proud] According to Jonaraja’s first interpretation, the adjective sagarvah must
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The [yellow] campaka flower,

blossomed just a little,

[and] with its vessel filled with large black bees,
looked like a golden inkwell

prepared for the manuscript

of Smara’s royal edicts (6.51)51]

A bee was inhabiting the buds of the kimsuka tree,
saffron unguent drawings of Spring’s Sri,

and thanks to [their] dense pollen

it performed an entire sequence

of the pranagnihotra (6.52)62

With his trunk surrounded by nets of bees
attracted by [his] freshly blossomed flowers,
the kuraba tree gleamed,

as if it [was smeared over]

by the nipple musk-unguent,

be connected with the subject of the verse, i.e. the king of seasons [=] sagarvah sahamkaro
rtupatir J. comm. The commentator, however, porposes a variant: ‘sagarvasmaravirabhogyam’
ity ekapadataya pathe pravibhaktam iti karmakartari ktah, i.e. sagarva must be read as part of
the compound and related to Smara, who is proud, and the compound is the object of the past
participle pravibhaktam. The meaning of the line would change in this sense: Spring makes the
world the enjoyable possession of that proud hero who is Smara, [world] whose kingdom has
been equally distributed among wind, moon, and cuckoos. Enjoyable possession] °bhogyam,
lit. “the object of enjoyment”. Smara] Kama.

S1Blossomed just a little] isadunmesavac® [=] isadvikase J. comm., i.e. the flower’s bud at the
beginning of his blooming, not completely open. Inkwell] masibhandam [=] masidhanam ]J.
comm., i.e. the container for black ink (masi or masi). Manuscript...royal edicts] Sasanalekha’
[=] ajrialekhad J. comm., lit. “the writing of royal edicts”. See Michaels 2010, 63-64.

?The buds...saffron unguent drawings] kurikumapattrabhangan...’kudmalani, i.e. unguent draw-
ings on body and face. Spring’s Sri] madhusriyah [=] vasantalaksmyah, i.e. the female consort
of Spring and his splendor [=] madhusrir nayika sthaniya]. comm. See also verses 6.27 and 6.37.
Pranagnihotra] The verse seems to refer to the agnihotra, i.e. a food offering, which is made
to satiate the body’s vital air and to be performed while eating [=] kramam asvadanaparipatim
J. comm. In this case, the bee performs such a ritual by feeding himself flower’s nectar [=]
grasadata ca kimsuka evabhud ityarthah J. comm. See the pranagnihotra ritual described in
the homonymous Upanisad in Varenne 1960. See also Bentor 2000, 601: “We have encoun-
tered already the brahmin who is too old to perform the external agnihotra and therefore after
depositing the sacred fire within himself, consumes the two ritual oblations. This literature
expounds, as was noted above, a homology of the five $rauta fires with the five breaths (prana)
located within the human body. In this form of the interiorized fire ritual, offerings are made
to the five breaths. Such offerings constitute the pranagnihotra ritual in its strict meaning”.

159



315

320

325

330

335

[there] adhering from a woman’s sudden embrace (6.53)@

That beggar of the month Madhu

whose robe was orange-tinted

for the pollen of the tawny flowers,

in front of a frowning woman

made sure that the journey of the pride,
which had exited the house of [her] mind,
was a one-time entrance (6.54)M

With his wife tightly embraced,

bard in the recitation of the continuous description
of Ananga’s pleasures,

the nectar-eating bee

played the game of diving and resurfacing

from the mango blossoms

into the pond of the kifjalka flowers (6.55)ESJ

What a heavenly creation

—a second one, after that of Visvamitra—

had Madana displayed mid-air,

where young nymphs appeared

in the form of datura [flowers],

[like women] playing on [their] swings! (6.56)E6J

STrunk] mirtya, lit. “with his member, limb”. Nipple musk-unguent] kastirikaparnkayeva, ie. a
dark unguent (parnka) made out of musk (kasturika), which reminds the blackness of the bees.

*Beggar] °bhiksuh [=] madhumasa eva bhiksur vasantasramano J. comm. A one-time entrance]
apunah pravesam [=] ramacitte manah punah kadacin na pravistah J. comm.
The beggar is spring, makes sure that the owner of the house (i.e. the pride in the women’s
minds) is not coming back from his journey? Jonardja seems to connect the comment grhan
nirgatasya purusasya [sammukhe] vartamano bhiksur yatram apunah pravesam karotiti Saku-
najriah

SDescription...pleasures] bhogavali [=] upabhogavarnand J. comm. Played the game of diving
and resurfacing] ajani...nimajjanonmajjanakelikarah, where ajani is the 3 sing. aor. from Vjan,
lit. “he produced the playful action of diving and resurfacing”. From the mango blossoms]
sahakare possibly a typo in the Eds., to be emended with sahakare in accordance with J. comm.
sahakare. Into the pond] °talle [=] tallas tadakas J. comm. or [=] ‘talpe’ ity apapathah J. comm.
The commentator proposes talpe, i.e. bed, as a variant for talle, “into the bed of the flower”,
which evoke the love/play metaphor of the verse. The variant is attested in some manuscripts
as well (see § 14.4).

SA second...Vi§vamitra] kausikavaddvitiyam [=] kausikavadvisvamitravad-
dvitiyam...visvamitrah kila trisankusnehena dvitiyam svargam nirmame J. comm. Vi$§vamitra,
descendant of Kusika and the lunar kings, was reknown for the creation of a second paradise
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These girls, riding [their] glittering swings,

at once reached the sky

as if, because of their ascending assault,

they were marching against the Moon,

who was threatening the splendor of [their] faces (6.57)@

After the conquest of a new dominion,

releasing from those chains of the pride

the thoughts of all the moon-like faces of the women,
Kama, king of passion, was sharing his power

with the throat of the chief of the Cuckoos

through dense ablutions oozing from the mangoes (6.58)8

Bent for the additional weight

of [their fully] blossomed flowers
[and] with all [their] arrow-bees
ready to strike,

the creepers turned into the bow

at the service of Ananyaja,

intent on [his] constant practice

for the victory over the worlds (6.59)E

(svarga) for king Tri$anku, rejected by the gods. The story of Trisanku spans over four cantos
in the first book of the Ramayana (Ram 1.56-59), and the episode of the creation of the second
svarga is, precisely, in Ram. 1.59.12-33. See transl. Goldman 2016, 237-38 and Doniger 1984,
103-104. Datura flowers] °pramada’, i.e. the datura tree, thorn-apple or jimsonweed, whose
drooping flowers dangle in the air. Jonaraja does not mention any tree and seems to interpret
pramadas simply as “women” playing on their swings. In this case, however, the natural side
of the flowers mid-air fits the vernal context.

%7 Ascending assault] askanda®, meaning both ‘ascent’ and ‘assault’. Marching against] °yatrah,
meaning both “pilgrimage” and “march”, underlines the menace of the moon (°droha’), white
as much as the distant women’s faces. Through their ascent, however, they get closer to the
Moon and reclaim their superiority [=] candrasya purvam dirataya mukhasadrsyam niScitam
doladhirohe tu pratyasattya mukhena candro jita ityarthah J. comm.

¥King of passion] ragarajah is one of the names given to Kama as he is king of love and pas-
sion. Jonaraja interprets ragarajah with [=] pancamo ragah J. comm., i.e. the fifth raga, or
musical note, as he does in 6.47. In this case, ragarajah can be interpreted as follows: the king
of love (ragarajah) is sharing his own power by sprinkling the cuckoos’ throats with the red
juice of the mangoes, a power that the bird carries out and extends through his own melodies.
Chains...dominion...ablutions] bandhanan...vibhava...abhisekair. All the three words refer both
to the natural side of Spring and to the human-like side of Kama [=] raja ca navarajyalabhe
bandhanasphotam kurvan rajyabhisekaih J. comm.

YReady to strike] bibhratyo..."unmukhatvam, lit. “carrying the state of being in front, directed
towards the target”, i.e. the arrows connected to bow and bowstring. Arrow-bees] Silimukha’,
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Rich in the fragrance of the Malaya mountains;
creator of the intense excitement

of the women from Kerala;

author of the book of Love:

the southern wind,

confident in his friendship

with the Lord of desire,

spread his insolent knowledge

all over the place (6.60)m

A blooming flower garland, friend of the bleeding wounds,
was held by the asoka trees, soldiers of Ananga,

fierce in the battle for the conquest of the world,

above which, clinging in an extremely compact way,

a line of black bees turned into [its] dark bandage (6.61)5—1]

Throwing and catching the ball

with the dangling coconuts,

exercising various dagger thrusts

with the thick rows of bees,

[and] playing sand-billowing

with the pollen of the vasantika flowers:
what a game would not enjoy

the Karnataka breezes! (6.62)

meaning both bees and arrows, [=] bhramaras J. comm. and $ilimukhanam Saranam J. comm.
Bent...carrying arrow-bees...bow...victory] The bent creepers (*avanamrah...vallatyah) assume
the shape of Kama’s bow, capatvam [=] dhanurbhavam J. comm. Ananyaja] Kama.

80Fragrance of the Malaya mountains] The perfume of the sandalwood paste, obtained from the
candana trees on the Malaya’s slopes (see candanasya ]J. comm.). Excitement] °pulaka’, lit.
the raising of the body hair put of delight or pleasure. Author of the book] °granthakarah
[=] varnaniyas tan karoti, i.e. the one who writes descriptions or verses or books about love.
Southern wind] prsadasvo daksinatyah [=] maruc® J. comm. Lord of desire] rasaparivrdha’,
another name for Kama [=] rasaparivrdhah Srigaraparanamadheyah kamadevas J. comm.
Spreads...knowledge] SiSikse...capalani, lit. he taught [his] insolence, i.e. he is insolent and
tattles [=] rajavrttantaprakasakas capalas ca bhavati J. comm.

81Friend] °sakhi [=] sakhi sadrsatvat J. comm., i.e. the garland’s flowers look like open wounds.
Turned into] samam aghatata, i.e. it was making itself similar to; Bandage] pattika® [=] vranac
chadanam]. comm., i.e. a patch made of bees, which covers the wounds-flowers of the soldiers-
trees. [=] yodhas ca rudhirardresu pattikam grathnantiJ. comm.

82Ball...coconuts] ‘kanduka’...narikeliphalair, i.e. the round fruits of the coconut tree serve as
balls. Dagger...row of bees] ‘asidhenu’..."bhramarormibhir, i.e. the rows of bees are used as a
replica for the daggers. Sand...pollen] ‘pamsu’...renu’, i.e. the white pollen of the flowers of th
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When the sign the speedy bees’ circle appeared,

roaming around behind the blossomed bud of the creepers,
this one became Love’s grindstone,

as if to crush the pride of the long-lashed women (6.63)E3

How could the men whose lover is afar

possibly observe, without fear,

this swarm of bees—oh!,

which carries the luster

of the fastened wide beard of Spring,

arrogant in the destruction of all women’s pride,

[and is] earth for the charm of trembling metal chains
of that elephant of Smara,

unleashed from [his binding] pole? (6.64)@!

They were famous for the charcoal rain
on the lotus-eyed women of the travelers,
[and] honored by the sidelong glances

of the young wives, extremely exhausted
for the game of lovemaking:

these ones, the arrogant Winds,

coming from the inside of the house-caves
of the sandalwood mountain,

ascended over the men in love

vasantika (the hiptage, a sort of vine) provides the sand to play with.

The commentator divides the three games according to the proper of the player: playing with
the sand is for children, practicing with the daggers is for older boys, while playing ball games
is suitable for both categories [=] pamsukhelanam hi balye kriyante, churikakriyakrida yauvane,
tatsamdhau kandukadinirbandhah J. comm.

83 Grindstone] °gharatta’, from v ghrs, ‘to grind, crush”, i.e. a hand-mill, in this case formed by two
stones, one being the circle of bees and the other the circumference of the open stem and petals
of a flower. See § 3. To crush the pride] manasya...pestum, inf. vb. Vpis, used figuratively with
the gen. manasya [=] pestum iti jasiniprahana-’ iti karmani sasthi J. comm. The pride becomes
flour after being crushed by the grindstone [=] manah pistaprayo 'bhud ityarthah J. comm.

4The men...observe...this swarm of bees] virahibhir na preksitum caksame, lit. passive: “how
could the swarm of bees been observed by the men whose lover is afar”. Destruction...pride]
°manavasanakriyagarvonnaddha’, lit. “‘arrogant in that action which [consists in] the destruc-
tion of the pride”. Jonaraja suggests a variant, namely ‘samdha’ iti va pathah, which, however,
is not supported by the manuscripts. Earth for the charm] °ullekhabhur [=] ullekho bhangis
tasya bhuhJ. comm. The swarm of bees seems to be identified both with Vasanta’s black beard
and with the earth, i.e. the surface where the mass of unused chains rests.
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with their luminous powers of [conferring] gifts or curses (6.65)5—5]

The Malaya’s wind, coming forward,

shone like Ananga’s arm, stretched in front of him

[and] engaged in seizing the bow,

on which the knots of the old calluses

[produced] by the string

appeared in the guise of a line of bees

fleshly assembled for the desire of [its] fragrance (6.66)5—6]

The bard of the fragrance of the Malaya’s trees,
giving the arm of the feather-arrowed god

an unexpected yearning,

this one, the southern breeze,

executing the orders [of Spring]

whose incomparable mark is the golden ketaki tree,
was blowing, death for the peace of the monks (6.67)E2

After leaving the attendance of the North,

as if for fear of the exertion in swallowing

of the crow-bellied snakes,

ornaments on the head of Samkara, sleeping on Kailasa,
the Wind was then honoring the South.

Even from there, however, he quickly came back,
terrified by the licking tongues of a group of snakes,
hissing on the trunks of the sandalwood trees (6.68)@

8They were famous] yayur...’pratham, lit. they got their fame [=] “khyatim yayuh ]. comm.
Charcoal rain] angaravarsa®, i.e. a rain as hot as charcoal, and black as it consists of the
women’s teardrops mixed with kohl [=] agnikanavarsavadvirahininam vyatham cakrur it-
yarthah J. comm. Game of lovemaking] sambhogarasa® [=] sambhogarasena ratikridaya J.
comm., lit. “for the passion of love in union”. Luminous powers] pronmisac’...Saktayo’ [=]
pronmisanty ullasanti J. comm., i.e. the power of conferring the gift for the united lovers or
curses for the separated ones [=] samyogisu prasadah, viyogisu nigrahah J. comm.

%Knots...calluses...string] “maurvikinagranthayah® [=] jyaghatalekha J. comm., i.e. the archer’s
scars obtained by cause of the bow—string which hits the forearm [=] viranam bhujesu hi mau-
rvikina bhavanti J. comm. Fragrance] saugandhya’. The wind-arm, which comes from the
Malaya mountains, is sandalwood-scented, and thus attracting the bees.

7The Southern Breeze] [=] vinasakah sa daksinavato J. comm., i.e. the wind from the south seems
to be considered the commander of Spring’s army. That...ketaki tree] anehasah kanakake-
takilaksmanah [=] vasante suvarnaketakyo bhavantiti J. comm. Spring is the ketaki—marked.

8He quickly came back] The wind of Spring goes from North (‘uttarasya disah) to South (daksina-
patham) and vice-versa, blowing everywhere [=] sarvatra prasaran vasantavata asid ityarthah
J. comm.
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When the circle of bees,

which approached the royal parasol

of the blossomed [white] jasmine flowers,
stopped on the trees,

it caused, even at daylight,

the real eclipse of multiple moons

to openly show the travelers’ lovers

an unbearable sign of death (6.69)5—9]

Causing a profusion of letters to show up

in Madana’s expenses log

through those ink-drops of bees

inserted on the large leafy pages of the vicakila tree,
by confusing what scribe with [those] illegible scripts
Spring would not procure, then,

a surplus in those incomes and expenditures

of the distant lovers’ sighs? (6.70)

The heat of the sun, foe of darkness,
performer, in the sacrificial cup,

of the incantation of snow
[accomplished] through the deception
of a dryed—up mass of jasmine flowers,
after taking off [his] mantle of clouds
became [even more] intense (6.71)[7—IJ

8Stopped] tasthau [=] tisthati sma J. comm., i.e. stayed on the trees, without moving. Caused]
ajani [=] jatah J. comm., lit. “became”. Eclipse of multiple moons] °anekacandroparagah [=]
anekacandragraho’, i.e. the moon-eclipse.

"Expenses log] °ganandasthane, lit. “the place/book for calculations”. Curled script] kutilalipib-
hih, i.e. a script that runs like a cursive, and therefore difficult to understand and recite [=]
tatha kutila vakrah samastair vacayitum asakya ya lipayo J. comm. (see § 3); Bees’ ink-drops]
°dvirephamasilavaih [=] bhramaras taeva masikanas J. comm. The bees are nothing but the
inkdrops in Kama’s expenses log. Inserted] °nyasta’, meaning also “placed”. Vicakila tree] Per-
haps a type of jasmine, but still uncertain. A surplus] adhikam adv., lit. “even more”, i.e. a
miscalculation with a higher result, due to the insertions of other syllables (or numbers) in the
expenses log.

"IThe heat of the Sun] timiradruho...mahasa, lit. instrumental case, “by the heat of the Sun”, with
kathorata as the subject of the verb jagrhe [=] timiradruho raver mahasa tejasa kathoratvam
J. comm. Incantation of snow] I follow Jonaraja, who reads °tuhinabhicara® [=] tuhinasya hi-
masyabhicare J. comm., instead of °tuhinapacara® of the Eds. By the deception...jasmine flowers]
chalat [=] vyajat, lit. “fraud, pretence”. In springtime, the snow only appears by resemblance
with the masses of white petals of the jasmine flowers, which dry up because of the sun’s inten-
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A troop of the jasmine petals,

experts in illustrating Kamdarpa’s glory,

and a multitude of buzzing bees,

kettle-drums for the sighs’ march

of the women whose lover is afar:

of these two, the first generated a strong acid

for the eyes of the travelers’ long-lashed women,

the second pierced [their] ears with a storm of arrows (6.72)[7—2]

With the rich charm of the smeared perfume
of the buds of the high trees’ lines

on the top of the Trikata mountain,

which are busy playing without fear

on the road [that leads] to the close-by Lanka,
the wind, grateful for the Malaya’s trees

[and] fit for the fish-bannered Kama,

came back with extreme speed,

carrying the wavy embrace

of the Tamraparni [river] (6.73)[7—31

Resigned the mark of [his] greatness
Winter fell asleep on the earth,
dark for the [great] quantity of young and tender grass,

sity. Mantle of clouds] nicolagolakam [=] pravaranamandalam J. comm., i.e the circle of clouds
which were surrounding the sun like a winter cloak. Became...intense] jagrhe...kathorata, lit.
“a state of sharpness was obtained by him (i.e. the heat of the Sun)”

"2Jasmine petals...Kamdarpa’s glory] The white petals of the jasmine flowers proclaim the glory
of Kama. Reference is made to the white color, traditionally attributed to the concept of
glory (yasas) (see § 4.2). Kettle-drums] °gufija, the kettle-drums employed during the mil-
itary march. Strong acid] kraram visam, lit. “an harsh venom”. Pierced their ears] pa-
prathe...banavalidurdinam, lit. “a storm of arrows was raised”.

Charm of the perfumed ointment] Following the manuscripts, I read mukula’-°parimala‘-
‘abhyanga’-"saubhagya’-°bangih, namely the beautiful charm which is created by the smearing
ointment (abhyanga) through the perfume of the blossoms (see J. comm. kudmalasaugand-
hyasamskarena saubhagyabhangir). High trees’ lines] prantaprotadrumali’, the rows of trees go
towards the sky [=] trikutaparvate prota svargad aniya ropita ya vrkspanktis J. comm. Trikata]
lit. “the three-horned”, the mountain on which the city of Lanka is situated. Tamraparni] A
river (see J. comm. tamraparnya nadya) originating in the South, on the Malaya mountains.
The wind blows at springtime towards the North, after having acquired all the embellishments
which characterize the South, namely the perfume of the blossoms, the slow-paced games of
the trees, and the chill embrace of the river’s waters (see J. comm. vayor viSesanaih saugand-
hyamandavahanasitalatvadayo guna varnitah).
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and Spring, proud for the sounding praise
of the honey-drinking bees,

anointed the night-watchers

with the duty of defending

all Ananga’s possessions (6.74) rd

"4Mark] “udrekamudram, a Bahuvrihi compound (nom. neuter s.) connected with $isiram (here,
nom. neuter. s., see J. comm. S$iSiram kartr nidadrau). Like a conquered king abandons his
royalty (or greatness) after a defeat, so does the winter, melting on the grass at the arrival of
bhumilinatvoktih). The commentator reads ‘udrekamudra mahimatanko, where tanka means
$obha (i.e. grace, charm) such as in other verses of the Srikanthacarita (see SKC 6.30, 2.11, 12.59).
Ananga] Kama. The last verse of the canto is closed by the final rubric: “Here ends the descrip-
tion of the universal spring, the sixth canto of the court poem Srikanthacarita, [composed] by
Rajanaka $r1 Mankhaka, king of poets [and] son of §ri R3janaka Visvavarta, [together with] the
commentary [composed] by $ri Jonaraja.
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Chapter 12

Description of the Gods’ Assembly

12.1 Synopsis of the Seventeenth Canto

[17.1-5] Description of the assembly hall of the gods.

[17.6-10] Siva enters the hall with his feet standing over the heads of the Ganas.
He kills with the venom of his snakes the men previously revived with his am-
brosia, he fastens his hair and bulk up his arms. After observing the gods there
gathered, he sits on the throne. The reflection of the emeralds makes his skin
look darker.

[17.11-16] The bowing heads of the gods form Siva’s footstool, while the female
attendants shake their whisks; Ganesa breaks one of his tusks because of the
contact with Siva’s half-moon; Nandin announces the gods who enter one by
one and honor Siva. All passions are removed from the gods’ bodies.

[17.17] After the gods take their seats, Siva ask them how they were feeling.
[17.18-33] Philosophical hymn of the gods containing verses related to Samkhya,
Grammar, Logic, Buddhism, Jainism, Materialism, Vedanta, Advaita Saivism, Mimamsa,
Vai$esika, Siva’s mercy, grace and punishments.

[17.34] Siva is flattered by the gods’ praise and addresses them directly.
[17.35-44] Siva’s speech. The god notices the deities pale faces: Brahma tries
to be still in his meditation, but he is impatient; Visnu’s weapon, the cakra, lies
immobile; Indra’s eyes are wide-open, out of fear; the splendor abandons the sun,
which looks like the moon, and the same happens to Sri; Varuna, regent of the
West, weeps; all the gods, usually innately splendid, are now pale and anxious.
[17.45] The gods stand still for a while, calmed down by Siva’s words.

[17.46] Brahma takes the floor and speaks up for all the gods.

[17.47-50] Brahma’s speech. The three demons are menacing the worlds. After
they performed their ascesis to curry favor with Brahma, they ask for audience.
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Brahma releases the burning heat of their tapas with the air of his vehicle and
start speaking to them.

[17.51-52] Direct speech: Brahma asks the demons to interrupt their intense
ascesis and ro express their desires.

[17.53] The demons listen to Brahma’s words and humbly answers.

[17.54] Direct speech: the demons ask Brahma for the boon of immortality.
[17.55] Direct speech: Brahma does not allow the demons to be immortal, and
ask them to opt for a more feasible reward.

[17.56] The demons ask then to be all killed by the shot of a single arrow.
[17.57] Brahma grants them the second boon, and the demons start to think of
how to escape their inevitable death.

[17.58-61] The three ask Maya, their architect, to build for each one city. The
first one, made of gold, is placed in the netherworld and ruled by Tarakaksa; the
second one, made of silver, is in the sky and governed by Kamalaksa; the third
one, in iron, is on earth and ruled by Vidyunmalin.

[6.62-66] Each of the three demons starts tormenting the three worlds, and spread
sorrow, darkness and other calamities; the creepers, typically intolerant to heat,
would prefer the fire of a burning forest to the demons’ disrespect; the proud
elephants of the directions become their pets; the whole world is conquered by
chaos.

[6.67] Brahma ends his speech, like a sutradhara the prologue of a theatrical play,
and leaves the stage to that actor which is the gods’ anger.
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12.2 Annotated Translation

With the foot-stool made of extraordinary gems

studded [there] by the sun-disk

mirrored on the crystal pavement,

[and] the repetition of white ceiling drapes

reaching manifestation through the nets of translucent rays
gliding forth from the moon on [his] head; (17.1)¢

with the stick of the golden scepter
doubled in size, terrific

for the masses of sun-rays

piercing through the [windows] openings,
[and] the loud chants of the bards

muffled by the strongest roaring

of the rolling diadem-river’s waves; (1 7.2)[d

with the fresh flower offerings

effortlessly scattered [on the ground]

thanks to the gems fallen

from the bowing head of the best of the immortals
[and] the waving of the palm-leaf fan

commenced by the swirling tail-tufts

of Guha’s peacock: (17.3)b]

The seventeenth canto opens with a four-verses incipit (SKC 17.1-4, called by the Eds. cakkalaka

or caturbhih kulaka), which describes the extraordinary assembly hall (@sthanim in SKC 17.4)
on Kailasa, right before Siva’s entrance. The Eds. misplace in the second position SKC 17.4,
which contains subject and the main verb and should, therefore, be placed in the final posi-
tion of the cakkalaka, as both the manuscripts and other kulakas elaborated by Mankha in the
Srikanthacarita confirm.
Extraordinary gems] lit. “never seen before”, pratinavani [=] lokottarani ratnamayani J. comm.
Repetition] paunaruktyam [=] dvidha J. comm. “doubling”. Ceiling drapes] vitana perhaps [=]
vitanaka, drapes covering the pavilion of the hall or court or decorated ceiling. His head] i.e.
Siva’s.

ZMasses of sun-rays] ahaskaram sSukandair arkamsubhir dvigunita J. The rays are perceived as
the sun’s bamboo sticks (kanda), which replicate the strength of the king’s scepter. Through the
[windows] openings] vairalya’ em. with J. comm. (vairalyena), nairmalya’ Eds. If we follow
the commentator, vairalya is the “open texture” of a surface, perhaps indicating latticework
windows or openings in the ceiling drapes. If we follow the Eds. and Mss., nairmalyapravesat®
means “[the rays of the sun] which became pure”. Diadem-river’s waves] the Ganga’s waves,
athatibahubhir gangasabdair J. comm.

3The best of the immortals] The gods, amara® [=] suranam J. comm. Waving] vrttam [=] caritram
J. comm. The commentator notes a possible variant: ‘nrttam’ iti va pathah | nrttam spandanam,
i.e. “the dance, quivering, sudden movement”. No trace of nrttam, however, has been found in
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such an assembly hall the god entered,
jealously observed by the mountain’s daughter
in [his] success with the morning twilight,

[as] the marauder of saffron-blossoms,
amusement of the women of Tripura (17.4)H

Displaying his body adorned with snakes,
without any sign of frost,

[and] which has overcome the pain [of rebirth],
without any heat,

showing [this] astonishing deed,

Sarvani’s most beloved

entered that extraordinary assembly,

set with all the troops at daybreak

provided with all the roots,

but with its quintessence in div (17.5)H

It was as if [his] foot, mounting over the surface of Patala,

was constantly carried, for the ardor of devotion, on the head

by groups of Ganas, whose bodies were all mirrored

on the mosaic floor, whose upper layer was abounding in crystals (1 7.6)H

the manuscripts.

“The Mountain’s daughter] Parvati. Twilight] Female goddess, personification of the morning
twilight Samdhya [=] samdhyayah strilingatvat J. comm. Saffron] lit. “clusters of saffron flow-
ers”. bahlikastabaka [=] kunkumagucchas J. comm. For bahlika as synonym for “saffron”, see
Amarakosa 2.5.777: kasmirajanmagnisikham varam bahlikapitane.

SPain of rebirth] i.e. the pain of the ones subjects to the samsara is destroyed: saluptah

samsarinam tapo J. comm. Sarvani’s most beloved] Siva. At daybreak] divadau [=] svargadau J.
comm,, lit. “in the sky, in heaven”. The commentator observes that svargadau is not grammat-
ical (tat tu na laksanikam hrdayamgamam J. comm.) because unfit for the overall difficulty of
the passage (divasabdasya mahakavibhir aprayuktatvat J. comm.), and interprets the word as [=]
pratar (indecl.), lit. “at daybreak, in the morning”. This observation is accurate on the narrative
level, as the seventeenth canto is set at dawn, after the waking up of Siva and Parvati described
in the sixteenth canto.
Div] Divadi, lit. “the verbal root div and so forth ”, i.e. the class of roots of the fourth conjuga-
tion, headed by the root div (see Abhyankar 1986, 198 and J. comm. ganair bhvadibhir yuktam
divadir eva dhatupathacchedavisesah saro) and connected with brightness and divinity, perhaps
evoking Siva’s luminous power.

®Carried on their heads] ivohyamanapadah [=] dharyamanapada iva J. comm., from Jdhr +
miardhni, lit. “to be held on the head”, i.e. figuratively “to be highly honored”. Upper layer]
°vitanka® [=] unnatabhdago J. comm., or simply °vitanka® as “beautiful [mosaic floor]”.
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Again he turns into skulls

those whose lives had been granted

by the ambrosia flowing from the half-moon on his head
melted by the fire flames of his eye,

with their blessing taken away

by the poisonous hissing of [his] golden snakes (17.7)¢

He fastens tighter the lace of [his] high matted hair
for the added weight of snakes,

in the same way as his pair of lotus-feet;

he makes his long arm

take on a bulky form for the venom,

in the same way as his everyday swollen throat (17.8)¢

Observing from the corner of [his] eye

the face of the immortal bards

eagerly busy in [their] chattering,

the Lord, then, entering that excellent assembly hall,
sat on the throne of gracefulness (17.9)E

Black for that unguent

of the emerald throne’s radiance,
all the limbs of Mara’s enemy,
adorned with extraordinary jewels,

"Blessing] sampad, lit. “wealth, prosperity”, i.e. the life previously gifted. Half-moon...golden
snakes] The double image of Siva enlivening and destroying human beings is maintained,
on the iconographic level, through the life-giving ambrosia, oozing from the moon-jewel on
Siva’s matted hair, and through the dreadful golden snakes of his bracelets. See J. comm.
pratiprasavalamkarah, i.e. “a return to the original state”, i.e. that of skulls, first enlivened
and then destroyed again.

8Snakes] as before (SKC 17.7), perhaps an embellishment for the feet, anklets. Swollen throat] lit.
“a swelling on the throat” caused by the venom swollen by Siva during the episode of the milk-
ocean churning. Here, the two iva seem to indicate more a double action than a comparison,
i.e. not only does Siva add to his dreadlocks the added weight of his snakes ([=] drdhataram
krtvahinam sarpanam upodhoJ. comm.), but also to his feet with his snake-anklets ([=] padapakse
drdhataram apy upodho bharo J. comm.); not only does he make his arm bulky with venom ([=]
Sritam visamamsalam pivaram J. comm.), but also his throat (grivapakse sritavisam mamsala’ J.
comm.).

9The immortal bards] amartyamagadhanam = surabandinam J. comm. The bards of the gods.
The commentary ends with the word kulakam. Jonaraja seems to group this and the previous
three verses (SKC 17.6-9) into one logical unity, connected to the main clause “the lord sat”
(natho...tasthau) in the last verse of the kulaka, i.e. SKC 17.9).
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became companions of [his] throat’s skin (17.10)m

In vain, really, [his] servants,

desiring to honor him,

built before [him] a foot-stool:

the heads of the immortals,

bowing one after another,

[already] served that purpose (17.11)E

The female servants were shaking

the tips of [their] chowries at his feet

almost with no strength at all,

fearing that the bowl of flames on [his] forehead,

[in its] sudden dance, would melt the moon on [his] head (17.12)@

Taking possession of the deer-marked moon
from the top of the matted hair of his own father,
[and] putting it in the place of [his] missing tusk,
Heramba, for the unctuous contact

with the large mass of [the moon’s] rays,

caused the fracture of the intact one, too (1 7.13)LSJ

Then all the gods entered, one by one,
with their heads genuinely showing humbleness,
[and] were announced almost with disdain

0Mara’s enemy] Siva, enemy of Kama. Of [his] throat’s skin] galasthalasya, lit. “of the surface of
his throat”, i.e. the blue-green emeralds project on Siva’s body blue lights, and makes it equal
(samyam apuh J. comm.)to his throat, blue for the swallowed venom.

UThe heads] cikurabhara, lit. ‘the masses of hair’, [=] kesas J. comm.; Of the immortals] nir-
jaranam [=] devanam J. comm. Served that purpose] lit. “obtain the foot-stool duty”.

12At his feet] upasalye [=] nikate ]. comm., lit. “by his side”. The locative upasalye seems to
mark the lower position (upa) of the servants. Sudden dance] The fire in Siva’s third eye is
described as fiercely dancing the destructive tandava ([=] natyasya J. comm.), that caused by
the air moved by the servants’ chowries. The moon on his head] Note the contrast between
fire and the melting moon already occurred in SKC 17.7.

BMissing tusk] lit. “the other tusk”, anyadanta® [=] dvitiyadasana® J. comm. Reference here is
to Ganesa’s broken tusk, variously explained in different episodes. The most famous version is
perhaps the one contained in the Mahabharata, in which the god tears apart his tusk to continue
writing the epic poem dictated by Vyasa without interruption, after his stylus broke (see MBh,
Adiparvan). Heramba] Ganesa. Cause the fracture] trutyantam...vyadhatta, lit. “he made it
fractured”, from impf. vi + Vdha + pt. pres. vtrut; Intact] prakrtam, lit. “real, genuine”.
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by Nandin, the corn-ears eater (17.14)M

After that, the nectar-drinking gods,

gathering together, saluted the odd-eyed god for a long time;
as his feet [walk] on the earth of the devotees’ heads,

the whole world makes its surface [his] slippers (17.15)@

The line of [his] glances, abode of sun, moon, and fire,
cast impartially even by enemy of the triple city, oh!,
remove both burning anguish and frhigid deprivation
from the body of all the gods (17.16)

After [each one of them] took their own usual seat,
[and] the moon-crested god asked how they were doing,
with voices raising as sweet as nectar

the slayer of Namuci and the others said: (1 7.17)L7]

“By the wise men you are recognized as Self,
as you always lie in everybody’s fortress;
therefore, what real entity is invisible in the world for you,

14 All the gods] sarve ’pi tridivasado®, lit. “the ones who sit in the sky”, i.e. the gods; All] sarve *pi,
i.e. all the gods in their totality. Entered] praviksan aor. 3 plu. from verb pra + JYvis. One by
one] Sanakais, adv., slowly and in turn. Nandin] nandanena, comm. by Jonaraja with nandina
(see also marginalia in B;). The compound contains the word $ila, lit. “gleaning”, perhaps
evoking the posture of the gods humbly entering the assembly.

BThe nectar-drinking gods] te...sudhandhasah, i.e. the gods, whose drinks is ambrosia (see
marginalia in By, devah). Saluted] lit. “prepared a salutation”. Odd-eyed god] Siva, with his
three eyes. Of the devotees] viracayatam, gen. plu. from viv + rac, lit. “of the ones who act”,
Siva’s human devotees. Makes...slippers] paduki karoti [=] padapithani kurute J. comm., i.e. the
devotees are the earth for Siva’s feet, while the world constitutes his sandals

16Burning anguish and frigid deprivation] samtapam jadimaparigraham. 1 render the double
meaning of hotness/pain and coldness/deprivation by inserting an adjective before the noun.
The effect of Siva’s glances over the god is granted by the refreshing property of the moon, a
remedy for the anguish, and by the hot sun and fire, which warm up the bodies of the gods.
The image of the gods in distress and with pale faces is continued from SKC 17.35 onward in
Siva’s speech (SKC 17.35-44). Enemy of the triple city] Siva; As suggested by Jonaraja, the
particle api (“even”) should be referred to puraripu’: api $abdo bhinnakramah puraripusabdat
paro drastavyah J. comm.

7The slayer of Namuci] i.e. Indra and the other gods. Voices as sweet as nectar] sudhayah
sambandhad iva madhurodgamair vacobhih, lit. “with voices that were raising sweet as if for
the union with ambrosia” [=] sudhapanad J. comm. Said] From the following verse it starts the
praise of the gods, a philosophical hymn to the all-encompassing Siva.
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whose indefectible sight embraces the three worlds? (17.18)@

Thus, there is no doubt that your form, immaculate by nature,
purifies, like the waters of the divine river;

or else, through the three streams which are the causal forces
O you who are [made of] everything

you manifest differentiation, even if it is artificial (17.19)[1—9]

O Purusa, shame on the fools

who wrongly state that your essence,

you who are the sustainer of the three worlds, is inactive;
if this Nature is [really] the agent,

let’s see if she can do anything in a liberated state
without leaning on you! (17.20)m

Why erroneously, O Hara, do these people employ the word ‘principle’
to indicate mahat and the others, which are only derivatives [of Nature]?
You alone, O Purusa, indeed holding an unlimited form,

you rightly bear the qualification of twenty-fifth (1 7.21)&

18Self] Mankha open his non-dual (advaita) philosophical hymn with four verses dedicated to
Samkhya system. According to the poet, the inactive Self (purusa, 17.18-20-21) and the ac-
tive Nature (prakrti, 17.20) of the Samkhya cannot be maintained as everything originates from
an active Siva, but all the existent is still structurally organized in principles (tattvas, 17.21),
such as in the Samkhya. As you always lie in everybody’s fortress] Mankha reports the tradi-
tional etimology of purusa (‘self’), as puri puri + J$i, i.e. that which lies in the body/fortress of
everyone (see § 6.2.2).

YIn the first half-verse, Siva’s action is compared to the purifying waters of the Ganga, while in
the second half, the three streams are identified with Brahma, Visnu and Rudra, as confirmed by
Jonaraja’s commentary (atha karanatmabhir hariharabrahmadyais tribhih srotobhis J. comm.).
For a detailed analysis of this verse in an advaita perspective, see § 6.2.2.

DTnactive] Jonaraja comments the form udasanasvabhavam with tavodasinasvabhavam, explain-
ing Mankha’s usage of -ana as the lyut affix added to the verbal root ud + Vas in the sense
of agent, i.e. “the one who is inactive” (= udasina) following the example of the class of roots
nandyadi (J. comm. nandyaditval lyuh and Panini’s Astadhyayi 3.1.134, in which vnand+ana
means “‘the one who rejoices”, vmad+ana, “passion, the god of love” etc.). Siva is active and
dynamic, and not at all indifferent as the followers of Samkhya state. etena samkhyamatam
nirakrtam J. comm. Nature is [really] the agent] According to the Samkhya system, Nature or
Matter (prakrti) is the real agent (kartri) of all the existent. As opposed to this view, Mankha
sides with the non-dual Saivists from Kashmir, according to whom Siva (the Purusa) is the
cause and soul of the universe (see visvatman above 17.19. For a detailed analysis of this verse,
see § 6.2.2.

HPrinciple] tattva. According to Samkhya philosophy, tattvas are the true principles founding re-
ality, twenty-five in number. Mahat and the others] mahat [=] mahad buddhitattvamJ. comm.,
lit. “the great principle”, i.e. Intellect (buddhi). Only derivatives [of Nature]] vikrtimayesu [=]
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What can we make or say now in your presence,

O you lying on the top of the king of the mountains?
You never manifest a fragmented word,

and the three worlds are your unreal transformation,
you who have Sound as your body (17.22)

The ether does not encounter any obstruction,

and sound never exceeds the status of ether’s quality;
you have as manifestation this [sound],

and, as such, O Vibhu, you pervade the worlds;

this is the traditional way of reasoning (17.23)ESJ

No material object can be logically evidenced outside cognition,

but rather it flows in a differentiated way [from this cognition];
thus, Prabhu is cognition. See!

Not even the Buddhists refute your nature of world creator! (17 24)k4

They did not say that emptiness is something trivial,
but a form with a condition ungraspable by people like us,

vikararupesu J. comm., lit. “in the form of a derivative form of prakrti”. As of Samkhya, the
principles derives from Nature and not from the Self. Unlimited form] niravadhi J. comm. or
nirupadhi, lit. “without any attribute”. Twenty-fifth] i.e. containing and summing up all the
other tattvas, the supreme principle identified with Siva. For a detailed analysis of this verse,
see § 6.2.2.

22 After the Samkhya system, Mankha proceeds with the inclusion of the grammarians’ theories
on words and language, specifically referring to the concept of sphota and sabdabrahman (see J.
comm. akhandam padam sphotarupam and dhvanivapus). Unreal transformation] vivartah, i.e.
revolving, transforming, manifesting (vVvrt). In an advaita sense, the three worlds are “other’
only because they are perceptively differentiated, but, in essence, are nothing but Siva. For a
detailed analysis of this verse, see § 6.2.3.

BNever exceeds...quality] Sound possesses the same qualities of ether. Traditional way of rea-
soning] upapatti [=] upapatter nyayasya sampradayah J. comm., lit. “logical reasoning, argu-
mentation’ of Nyaya, in this case regarding the long-standing issue of the relation between
of “ether” (akasa) and “sound” ($abda). Mankha appropriates the concept of Nyaya and twists
them to the advantage of his syllogism: ether is qualified by sound, which is the proof of ether’s
existence, but sound is also the manifestation of Siva. Therefore, transitively, ether is nothing
but Siva, whom the poet wittily calls vibhu, the “all-pervasive one”. For a detailed analysis of
this verse, see § 6.2.4

2*Mankha dedicates two verses (SKC 17.12 and 17.24) to the inclusion of Buddhist notions, such
as that of non-externality, and that of void/emptiness. This verse, in particular, refers to the
theories of the Vijidnavadins (or Yogacara) and their negation of “externality” (bahyata) of the
object of cognition from cognition itself, as Jonaraja confirms (bhauddhair api vijianavadibhir
J. comm.). For a detailed analysis of this verse, see § 6.2.5.
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and so is your essence.
And then, where do the Buddhists not truly chant you? (17.25)%

O three-eyed god, let there be, here, other doctrines

that admit your unlimited nature, you who are Knowledge;
you are the Self, the three worlds altogether are your body
and you are the [same] size of these [three worlds]:

there is no censure for a Jaina! (1 7.26)@

The one who allots the three worlds [their] differentiated texture,
and the one from whom all beings spring forth:

this the Materialists claim to be the ‘inherent nature’ of these,
and in the guise of this you are accepted by them, O Siva (17.27)22

The Upanisads ultimately praise you, O Vibhu,

as the one whom the illusion, with [its] unobstructed form,
can never touch, and regarding whom the sages

can [only] say ‘you are not this, you are not that’ (1 7.28)@J

O three-eyed [Siva], you alone are seen, indeed,
to cause and know the three worlds

% Continuing on the inclusion of Buddhist theories, Mankha recalls the concept of “emptiness”
($unyata) which, according to the Stnyavadins (see J. comm. evam sati Siinyavadino bauddhas),
is the very mode of existence of real objects. Since emptiness is what characterizes all objects
of perception, these objects share an identical nature and, therefore, their diversity is removed.
For a detailed analysis of this verse, see § 6.2.5.

%Marnkha introduces here the Jainas’ cosmology (arhato® [=] ksapanakas J. comm.) adapting it
to his Saiva view. The [same] size of these] tanmanam tvam. According to Jaina cosmology,
the universe is composed of the “building-blocks” (Dundas 2002, 93) of ontological categories.
Self (jiva or atman) is the foremost of these categories, and it corresponds to the Soul which
abides the material bodies (Sarira). Self pervades each body in varying degrees, expanding or
contracting based on the latter’s size (Dundas 2002, 94, 104). For a detailed analysis of this
verse, see see § 6.2.6.

?TThe poet proceeds with the inclusion of the Materialists (Carvaka or Lokayata), according to
whom nothing else exists other than this “world” (loka), whose “inherent nature” (svabhava,
see Bhattacharya 2012) is constituted of the four elements of earth, water, fire, and air. As a
result, svabhava alone is the cause behind the diversity (vaicitrya, see Bhattacharya 2009, 79)
of all phenomena (Bhattacharya 2009, 149), and such is Siva for Mankha. Texture] tantra [=]
anekaprakaram J. comm. For the usage of the word tantra as ‘pattern, texture’, see also SKC
17.51. For a detailed analysis of this verse, see § 6.2.7.

BWith the terms maya, neti neti and upanisadah, Mankha enters the territory of the Vedantic
scriptures [=] vedantah J. comm. For the poet, and for the gods through whom he is speaking,
the supreme ruling principle is Siva, who can be described only by stating what he is not (neti
neti). For a detailed analysis of this verse, see § 6.2.8.
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as ruler and light of consciousness;

the power of reflective awareness,

revealing the identity with that,

does not manifest in you, even in [this] duality,
the error of differentiation (17.29)@

O moon-crested one, you have accomplished
the duty of poet of the Vedas!

Even the exegetes of the Vedas admit you

as creator and destroyer of everything

since they accept the injunction

which prescribes absolute surrender

and lack of independent agency

and which has as content only action (1 7.30)b—OJ

They all celebrate, ultimately, the end of your inertness

even if by just a sprinkle of water on [your] reflection (?).

Ah! The followers of Kanada should not be in any way ashamed
of enunciating your insentience,

you who are the essence of this [reflection]! (17.31)13—1]

2From the present verse up to SKC 17.33, Jonaraja’s commentary is missing. The reference to
the advaita Saivism, however, is made clear by Mankha’s explicit use of a specific terminology
that can be linked to the theories of the Pratyabhijfia school. Not only do we see, in the verse,
“lord” (i$varah) and “light of consciousness” (prakasah) attributed to Siva, but also the identity
between this prakasah and “reflective awareness” (vimarsa) (see Torella 1994, xxiv, fn. 32).
This causes the recognition of the fault of the differentiation (bhedadosam) in Siva, who is not
lord or light of consciousness, but the unity of the two. For a detailed analysis of this verse, see
§6.2.9.

%Marnkha introduces here the concept of Siva not only as the poet of the Vedas, but also as
the agent of the Vedic injunction of sacrificial action itself. In this verse, the “ones who
know the Vedas” (vedavidbhih) are the interpreters of the Vedic revelation par excellence, the
Mimamsakas, for whom “injunction™ (niyoga) prescribes the “ritual action” (kriya) to be per-
formed (karya) (see Freschi 2012, 19). The duty of poet of the Vedas] lit. “whose duty of poet of
the Vedas has been accomplished”, with Srutikavikrtya as vocative connected with Sasimukuta
and vaivasya’, variant for vivasa. Injunction] niyogam as in Mss. B, L; S; S4 S5, as opposed to
the Editions’ viyogam (“separation”). For a detailed analysis of this verse, see § 6.2.10.

31'The verse explicitly mentions the representatives of the Nyaya-Vaiéesika tradition (the follow-
ers of Kanada), who theorize both objects and Self as devoid of consciousness, inert (jada).
Mankha tries to includes their doctrines, but the first two padas are not clear, and the lack of
commentary makes the interpretation of the verse more difficult. Two marginal notes in Ms.
B, seems to point to the direction of my tentative translation of the first half-verse: the copyst
comments °prsadabhisekato® with jalakanika (“drop of water”) and °chaya’ with chayalesatah
(“a portion of reflection”). The compound could also be read as a dvandva referring to the prac-
tice of waving lights and making ablutions during a puja: “even if by just a speckle of light or
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Where could humankind abide, how could it illuminate,
or, rather, how could it breathe, if, from the dawn of time,
the eight-formed Lord had not existed out of mercy,

O most venerable in the entire world? (17.32)@

In the case of [his] discus,

Mura’s slayer became the receiver [of your grace];

you [also] chopped off the head of the Lotus-born;

in cases such as these, O moon-crested one,

was grace or rage not born in you towards great ones?” (17.33)83

Since the immortals were garrulous in such a praise,

the half-moon crested god,

with [his] overflowing new compassion,

started speaking to them with passionate words: (17.34)M

“This perturbed behavior of yours,
you who came to me, reveals [your] unbearable affliction,
as your faces, dimmed of their customary glow,

a sprinkle of water”. For a detailed analysis of this verse, see § 6.2.11.

*’Marika dedicates the last two verses of the philosophical praise of the gods to more general
considerations on Siva’s nature. In this verse, the god’s creative power and compassion stand
out. Abide] avatsyat, cond. from vvas. Illuminate] ajanisyata, cond. from vjan + prakasam..
Breathe] pranisyat, cond. from v pran. Eight-formed Lord] astamiirtih, i.e. Siva. In this case, the
eight forms of the god must be identified with the five elements, sun, moon and the sacrificial
priest, which ideally offer mankind all the necessary factors to thrive. For a detailed analysis
of this verse, see § 6.2.12.

33This is the last verse of the gods’ stuti, which stresses Siva’s ability to confer grace or punish-
ments over everyone, even the gods. Mura’s slayer] murajit, Visnu as conqueror of the demon
Mura. The receiver of [your] grace] pratigrahita, nomen agentis (pratigrahitr) for the one who
receives (a favor or a grace), in this case the weapon of the disk donated by Siva to Visnu.
The editions’ vaktre is a wrong reading for cakre, as all the manuscripts confirm. Lotus-born]
Brahma. For a detailed analysis of this verse, see § 6.2.12

34The verse is a watershed between the previous praise (stuti) of the gods and Siva’s speech. Since
the immortals...garrulous] loc. abs., the gods at the assembly, i.e. Namuci and the others in SKC
17.17. In such a praise] ityadistuti [=] evamadi]. comm., lit. “in a praise of this kind”. Overflow-
ing new compassion] pratyagraprasrtakrparasatirekah lit. “with the excess of the sentiment of
compassion newly risen (see J. comm. navollasat’). Compassion] °krparasa’, the sentiment of
compassion (id. karunarasa, see J. comm. °karuno’). Worth noticing is the image of rasa, lit.
“juice, nectar”, as a liquid issued from the mouth of a god, such as, in SKC 17.16, where the
words of the gods are “as sweet as nectar”. Passionate words] rabhasavasamvadair vacobhih. 1
interpret rabhasa® as “with passion” and not “with haste”, as Jonaraja does (satvara® J. comm.).
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imitate the morning Moon, Night’s husband (17.35)83

O Lords, who desire the enemies’ spoils,

why are your faces trembling in frailty and distress,

you, who are healers of diseases, misfortunes of the world?
Your fiery energy, getting over [your] affliction,

can truly outweigh the strength of the submarine fire (17.36)8¢

Brahma’s absolute immobility during meditation

remained as a [self]-imposed devotion in [his] eyes;

in [this] moment of overgrowing anguish, [however]

[this] very [immobility], even though performed more intensely,
does not satisfy [him] anymore (17.37)b—7]

Why is the disk of Mura’s enemy lying,

with the path of his past rays overcome by thinness,

[and] on which appeared the sinister charm

of Death’s bowl, [filled with the food of]

the heads of the enemies, excitedly moving in battle? (17.38)88

%Siva directly addresses the gods and his speech occupies ten verses (17.35-44). The whole
section is dedicated to the description of the pale faces of the gods, and procrastinates the
explanation of the actual cause of their anguish, namely the impending attack of the three
demons. These ten verses remind us the second canto of Kalidasa’s Kumarasambhava, in which
Brahma describes the paleness of the gods attending the war council with similar words in the
same number of verses (KS 2.18-28). For this verse, compare Smith’s translation of KS 2.19:
“how is that your faces do not bear their customary glow? They’re like the stars when their
radiance is dulled by mist” (Smith 2005, 67).

Dimmed...glow] vislisyannijamahasam lit. “who had their own splendor dissolved”. Imitate]
vidambayanti denom. from vidamba. The morning moon] The moon fading in the morning,
like the faces of the gods at the assembly.

%Diseases...world] visvapadgada [=] apad eva gado rogah...visvasyapadgadabhisajo]. comm. Get-
ting over your affliction] vilanghyadainyam. I follow the commentator’s second interpretation
(“vilanghyadainyam’ ity ekapadam va J. comm.), and translate the term as a compound referred
to tejas. AsJ. comm. proposes in his first reading, vilanghya could also be interpreted as [=]
ullanghya, i.e. gerundive + acc. dhanyam. Sumbarine fire] vadavam. Mankha refers here to
the myth of the fire of doomsday, which assumes the form of a mare (vadava) issuing perennial
flames from its nostrils in the depths of the ocean. See Doniger 2014.

$7Qvergrowing] cintayah paricayane lit. “in the heaping up of sorrow”. Even...intensely] sad-
hikyakramam adv., lit. “even if in a more intense way”.

%8Sinister charm] °bhangih [=] °tanko J. comm., lit. “curve”, to be interpreted, as usual, with
“charm” (see Slaje 2015, 48 fn. 2.11). Death’s bowl] According to Jonaraja, the bowl from which
the god of death Yama eats (yamasanapatra’ J. comm.), perhaps a skull, thus similar to the heads
of the enemies (see J. comm. Satrusiramsi yamasanabhandasamani sampannanityarthah).
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For whom wouldn’t constantly raise the doubt,

all of a sudden indeed, the very body of Bidaujas,

on which Sri, resting on his constantly blossomed thousand eyes,
does not [even] remember [her] lotus-filled lake? (17.39)@

Why, then, a combination of swiftness and bulkiness

does not generate again through the deep sighs of these ones,
the Winds, who show the frailty of their limbs,

peculiar in their unprecedented thinness? (17.40)

Why, after abandoning the mantle of [his] heat,

the body of the Sun is so much surrounded by paleness

that he is the cause of pain for the Cakravakas

by acting as the circle of the moon [even] without night? (17.41)M

Where did the splendor, which shares his nature with fire itself,
hide from Sri, [usually] eager for all the three worlds?

Ah! You can immediately see the leftovers of this [splendor]:
the mere waves of sighs, burning out of pain (17 42)H

Because of the spreading lights of the sun,
which everyday sets behind the western mountain,
the Lord of the West, holding [his] unsurpassed brilliance,

%Bidaujas] Indra. Blossomed] vinidra lit. “expanded, open”, such as the eyes of Indra for fear of
the demons. Jonaraja notes that Indra’s wide-open eyes cannot be distinguished from the fully
open lotuses (see J. comm. padmasarovikasasyanaikantikatvat). This is the reason for the pres-
ence of Sri, goddess of wealth and splendor, whose abode is the lotus (see also SKC 6.3). Doubt]
samdeham, i.e. that of Sri, who justifiably mistakes Indra for a lotus-filled lake. Jonaraja does
not explain the more problematic second half-verse, or, as the editors suggest, the commentary
itself existed but is missing from the manuscripts (Eds. adarsapustake slokottarardhatika nasti).

“*Why then...again] kim tv esam punar api jayate [=] punar api kim na jayate J. comm. A combi-
nation of swiftness and bulkiness] analasamamsalatvayogah [=] analasatvam caturi mamsalat-
vam pivarata tadyogah J. comm., lit. “the union with the state of being bulky” (pivarata) and the
“dexterity, swiftness” (catur?) of the wind-gods, who, afraid of the demons, are emaciated but
still emits strong sighs. Peculiar...thinness] lit. “with the excess of their emaciation rising un-
precedented”; Peculiar] °krasimavisesavadbhir [=] °krasimadhikya® J. comm.; Unprecedented]
citra® [=] abhutapirva’ J. comm.

#1So much surrounded by paleness] pandimna paricitam...tatha. Even the sun, out of anguish,
abandons his heat, and becomes as pale as the moon (suryas candravatpandur J. comm.) even
during the day (vina triyamam [=] ratrim vina J. comm.). In doing so, it prolongs the cries of
the Cakravakas, a kind of ducks whose couples, for kavya conventions, are said to separate and
loudly mourn during the night at the sight of the moon.

“2Splendor] Sr1’s wealthy luminosity, the goddess’s capability of generating prosperity, is like
hidden from her. ]You...see] yusmakam sapadi vilokyate, lit. “it is immediately visible for you”.
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was immediately showing his own female power,
in his eyes filled with tears (17.43)[4—3J

Where did it end up, then, the past abundance

of the innate splendor of the other gods?

How can it be consumed by the wind streams

of [their] thick sighs, incessantly heaved from [their] mouths,
and in what manner by the illuminating calmness?” (17.44)@

With the anguish of [their] minds

almost taken away by such [affectionate] words
of the sole sorcerer of Smara’s sea monster,
their eyes averted out of despair,

[and] somehow raising their faces,

the gods stood [still] for an instant (17.45)@J

Then Brahma, the poet of the revelation,

with distinguished words, whose sound arrangement
[was] contrasting the roaring clouds,

increasing for a moment the fear of the royal geese
which were agitating before his chariot,

respectfully said: (17.46)

“For whom wouldn’t they cause a sort of pain,
the ones who are like the foundation of the gods’ anguish?
O three-eyed god, these three demons,

“Lord of the Western Direction] Varuna, god regent of the West (see J. comm. i§varo varuno),
blinded by the rays of the sun setting close-by, in the West. Female essence] Saktim, here
related to the female characteristics of the male god Varuna, who is described while crying.
Filled with tears] drsi vidhrtambhasi lit. “in his eyes, where the water was restrained” (see J.
comm. sabaspena netrena).

4Gods] savanaliham, lit. “of the ones who drink the libations [of soma]”.

5 Almost taken away] apahrtakalpa®, with °kalpa® at the end of a compound in the sense of
“nearly”, “almost”. Affectionate] idrgbhih [=] harasyedrgbhih sasnehabhir uktibhir J. comm.
Of the sole sorcerer...monster] Siva (see J. comm. harasya® and marginal note Sivasya in Ms.
B,). Averted out of despair] I correct the Eds. nirvedad abhimukhalocanam with nirvedanab-
himukhalocanam, with °anabhimukha® meaning “averted”, in accordance with Jonaraja’s com-
mentary (ata eva nirvedena duhkhenanabhimukhani locanani) and Ms. Ss.

4Poet of the revelation] Srutikavita (srutikavitr) [=] Srutikavita devo brahma]. comm. Brahma as
poet of the gods, therefore producing $ruti (the sacred oral knowledge of the Vedas), and not
smrti, which is composed and written by humans. Royal geese...chariot] The white royal goose
(hamsa) is traditional vehicle of Brahma. In this case, many of them are yoked at the god’s
carriage, agitated by the impending storm.
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difficult to understand, enemies of the three worlds...
they are here. (17.47)[g

Firstly these ones, all together, surpassing even the divine Seers
in the intense performance of yama, niyama and so forth,

they practiced endless austerities to honor me

in an even more resolute way (17 .48)[4—81

Since their ascesis was tirelessly harassing the three worlds
in the manner of the flames at the end of a kalpa,

then, with great respect [and completely] guilelessly,

I granted them audience (17.49)[4—9]

As their bodies were tormented by the burden of the ascesis,
I relieved [it] with the air from the wings of my bird-vehicle,
[and], O Patu, manifesting my own form before them,

who had their hands joined in salutation,

I said aloud: (17.50)m

«The whole warp of [your] limbs

has been thinned out now by the knife
of your extremely sharp ascesis.

Sons! Enough with [these] austerities!

4"Brahma begins his speech, which lasts for twenty verses (SKC 17.47-66) and describes the
request of the three demons to Brahma, the boon the god granted them, the construction of
their three cities, and the uprising of Tarakaksa, Kamalaksa and Vidyunmalin.

Foundation] padah, lit. “the feet”, i.e. the very cause, the source. Difficult to understand]
duhsahaprameya [=] gahanasvaripas J. comm.

B All together] samhatya [=] militva J. comm., lit. “having gathered”. Divine Seers] the Rsis.
Intense performance] mamsalabhis cestabhis, lit. “with their fleshy actions” ([=] mamsalabhir
ghanabhis cestabhih karmabhir J. comm.). Yama, niyama and so forth] °yamaniyamadi’, the
first two angas in the eight-fold division of Yoga, and all the others (°adi’). See Patanjali’s
Yogasiitras 2.29-32 and Jonaraja’s commentary (yamair ahimsadibhir...niyamaih Saucadibhir
J. comm.). The three demons are here described as the perfect yogis, who accomplish all the
possible austerities in order to please Brahma and obtain his favor.

41 granted them audience] darsanam purastat tebhyo "ham vyataram [=] tabhyo darsanam adam
J. comm., lit. “I showed myself in front of them”, with abl. tebhyah + purastat. Completely
guilelessly] nirvyajakramam [=] niskapatam. Brahma, at first, innocently trusts the demons’
tapas, without thinking they might have concocted the whole thing for their own profit.

5T relieved it] kurvan nirvanam lit. “making the cessation of the burden”. My bird-vehicle] The
royal goose (hamsa), Brahma’s vahana.
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I will grant you the boon you desire! (17.51)E]

Now, tell [me] [your] real desire,

to attain which you have revealed

the moves of a dice-player

through the gaming stake of such a great ascesis.
Don’t hesitate [and] speak,

O jewels on the crown of Diti’s family!» (1 7.52)

Pricked up their ears at my speech,

[and] with their eyes moistened by tears of joy close-by,
in this manner, with their heads bent, they spoke to me,
with words that showed their intentions

through their humble syllables: (17.53)@J

«O you who fulfill wishes,

there is no use for other boons, attained or not,
and there is no difference between them;

O all-pervading god, grant us, now, immortality,
through the nectar streams of words

flowing from your mouth!» (17.54)k4

I replied: «I$vara does not certainly grant
such [a boon] so quickly. Ask for another one!»
Then, listened to my words,

S1Brahma directly addresses the demons in his dialogue within the dialogue. Warp of your limbs]
gatratantram =] angapraparicas J. comm., i.e. the texture of the limbs as the textile of the body
(see also verse 17.27). By the knife] vasya [=] kubjikaya J. comm., lit. “the crooked one”, a knife
(see Schmidt 1928, 149).

520 jewels] mandana voc. pl, see J. comm. he ditikulasya maulimandanah. Diti’s family] di-
tikula’, i.e. the family of Diti, mother of the demons. It is worth noticing the comparison be-
tween the demons’ actions and those of a dice-player (*durodara®), who sets the stake ("pana’)
high.

STears of joy] pramadarasoksita® [=] anandajala® J. comm. With their heads bent] vinam-
rakantham, adv., lit. “with their necks bent” out of humility and devotion. Real intentions]
antarangani vivaksitapratyasannani J. comm., Through humble syllables] I follow Jonaraja’s
reading and correct the Eds. vinayam apaksarantaranga® with vinayamayaksarantaranga’ (see
J. comm. vinayamayany aksarani), lit. “the intentions of their syllables, which consists in mod-
esty”.

*The demons deceitfully ask Brahma for a boon they are sure he would not grant, in order to
obtain the same result with a lesser gift. You who fulfill wishes] varada, i.e. Brahma intended
as the wish-fulfilling god, a sort of captatio benevolentiae of the demons. Grant us immortality]
lit. “let there be, for us, immortality”. Now] jhagiti, lit. “at once, immediately”.
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they once again answered this, respectfully: (17.55)E]

«0O Lord, if you don’t [want to] promise [this] to us,
who had been weakened by [our] intense ascesis,
then, [at least], allow one arrow only,

cast by an enemy in battle,

[to be the cause] of death for us all» (17.56)E6J

After they received such a splendid boon from me,
these ones, even though they were ready to attack
the three worlds one after another,

they decided to accomplish a new deed

to artfully elude Death’s design (17.57)E2

Knowing the real truth of that [enterprise],

Maya, then, whose inevitable duty [consisted in] numerous crafts,
built for them in each of the three worlds [three] cities,

which looked tremendous as made of gold, silver and iron (1 7.58)ESJ

Tarakaksa, the star-eyed demon,

took command of the chief-city, the golden one,

whose latticework-windows were filled with waterlilies
through the glances of the demons’ women

[and] whose inflamed ramparts were marked

by a new abounding splendor

5Tsvara] Siva. Having listened to my words] asmadvacanam athocculumpya te *tra érotrabhyam
, lit. “sipping up my words with their ears” ([=] ity asmadvakyam sadaram Srutva te J. comm.)

%The demons ask for a boon which is similar to that of immortality: no-one can destroy them
separately, but their death can occur only if the enemy shoot them with a single arrow all
together at the same time (sarvesam bhavatu sahaiva).

57 Although] atha ca [=] °api cet J. comm. They decided to accomplish] vyadhisata...’siddhim,
aor. from vi + Vdha, lit. “they performed the accomplishment of”. A new deed] nitnayatna’,
in which nitna means “new” (see Jonaraja, who quotes the Amarakosa (AK 3.1.158): ‘navino
nuyano navah nutnas ca’ iti kosah J. comm.). Artfully] yuktya, i.e. with a trick or by a ruse.
Elude] ativartitum, lit. “in order to overcome”. Death’s design] matim...yamasya, i.e. in order
to avoid their death.

8Brahma starts narrating to Siva the new enterprise of the three demons, namely the construc-
tion of three citadels, each one in a different world, which would prevent them from being
attacked by a single arrow. Maya] The architect of the demons. Which looked tremendous]
°vikataih prakaraih, lit. “with their aspects/natures which were tremendous”. In the editions,
Jonaraja’s commentary contains prakaraih, i.e. “by means of walls” or “by means of ramparts”,
which is, however, immetrical in the verse. As made of] °ghatana’, lit. “in union with”.
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flashing up through the precious ruby gateways (17.59)E

In the sky, now equaled in splendor,

laughing through the beaming rays of light

together with the dazzling white star-mansions,
Kamalaksa, the lotus-eyed demon, measure of heroism,
spruced up the city as if he was doing it to himself,
encircling it with the splendor of a silver royalty (17.60)@

Then, in the world of the humans,

Vidyunmalin, the cloud-demon,

effortlessly forged with streams of shiny blades

a city of black iron,

with its wholly black body throbbing

as if for the solid contact with the darkness of Hell
which spreads from the surface of the earth,

burst open for [its] weight (17.6 1)@

Having obtained a great fame thanks to these the three cities
[and] intent on tormenting the worlds one by one

¥Took command] adhyaruksat aor. from adhi + Jruh. Latticework-windows filled with wa-
terlilies] kuvalayitagavaksam [=] the perforated windows of Tarakaksa’s palaces are compared
to lakes, since the women, appearing behind the windows through the holes, fill them with the
lotuses of their eyes. Through the...gateways] °gopura® [=] °puradvara’ J. comm., i.e. the doors
of the city, its gates. Worth noticing is the double image of openings filled with splendor: in the
first case, the lotus-eyes of the women,; in the second case, the flames of the ramparts (*vapram)
exiting from the gates. According to Jonaraja, Tarakaksa’s city is situated in Patala, and this
can be observed by exclusion, since Mankha explicitly locates the other two cities in the sky
(SKC 17.60) and on earth (SKC 17.61) respectively (see J. comm. vaksyamanayor nagarayor
dyavaprthivyadhikaranatvat parisesyatsauvarnanagarasya patale vidhih).

80The second city of the demons, ruled by Kamalaksa, is made of silver and situated in the sky.
Laughing] Once again, the connection between smile and whiteness is connected to royal
power (see § 4.2). Spruced up] parikaram adhad [=] parikaram cakara J. comm., i.e. made
preparations, parikaram + a Jdha. Splendor of a silver royalty] rajatollasa [=] rajata rajabha-
vas ca J. comm. There is a double meaning in rdjata, meaning both silver and kingship and
rendered in translation with “silver royalty” (rajata rajabhavas ca J. comm.).

1The third city, the earthly iron one, is Vidyunmalin’s, the “cloud-demon”, lit. “the thunder-
wreathed”. Effortlessly] ayatnaj° wrong reading for ayatnaj°; Forged] asicat [=] sificati]. comm.,
from Vsic, lit. ‘sprinkling, pouring on’, but also ‘to cast/form anything’ from molten metal;
Shiny blades] The compound asisalila’ is interpreted by the commentator as [=] *asinam salilam
prabha prabhavisesas J. comm., where °salila’ is °prabhavisesas’, i.e. a special radiance, brilliance
(see “Glanz” in Schmidt 1928, 361). City] janapadam, i.e. a region, a dwelling place. In this case,
the second city of the demons, made of iron. Its weight] The weight of Vidyunmalin’s city [=]
nagarabharena J. comm.
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with the power of a universal great danger going on for aeons,
even at the mere mention of their name

the bodies of the lovely-browed goddesses

obtained the charm of the creepers,

tossed by an excessive wind (17.62)@

These three, then, spread, at once,

burning sorrow, loss of light, and multiple damages

as if they were the furious humors of the universe;

If for this gathering of calamities [there is] a medicine,
that would be your grace, O Bharga! (17.63)83

The creepers of the samtanaka tree, which could not tolerate,

in the middle of the day, not even the touch of a little bit of heat
coming from the flames of the sun-stones’ fire

ornaments in the inner apartments of the women therein playing,
in that moment, pulverized by the soldiers [of Tripura]

even a forest fire is [more] desirable—it really is!—

than the fever of [that] profound disrespect (17.64)m

%21t is the first time in Brahma’s speech in which the three cities are addressed collectively with
“Tripura”. Aeons] divyani abdasatani, lit. “divine centuries”. Even...name] yannamnapy ad-
hirohata srutipadam lit. “even by the raising of their name at the base of [their] ears”, i.e.
of the goddesses. Goddesses] girvana lit. “whose arrow is speech”. Obtained the charm]
gahante...sauhrdam [=] kantim SrayantiJ. comm.,, lit. “entered deeply into the loveliness”.

83Mankha exquisitely compares the three demons with the three humors of the body, unbalanced
as they are furiously ( °utkupita’) menacing the body-universe. These three, like Ayurvedic’s
dhatus (the tridosa, see J. comm. dhatavas ca vatapittakapha iva vikurvate), spread diseases:
the alteration (vatadikope J. comm.) of the first one, pitta (“bile”), causes “sorrow-heat” (ta-
pam duhkham, pittasamtapam ca J. comm.); the modification of the second, kapha (“phlegm”),
causes “lack of light-paleness” (ruciksatim vicchayatamojobhangat, annavisayabhilasanivritim
Slesmakrtam ca J. comm.); the third one, vata (“air”), brings about “damages-diseases” (pida
Jjanopadravat, vatakrtah pidas ca J. comm.). The only effective medicine (bhisaj) is, of course,
Siva’s grace.

4The demons, menacing the gods with burning heat and other calamities, distress even the trees
inIndra’s paradise. Samtanaka] One of the five trees (paficavrksas) of the gods’ Svarga. Jonaraja
does not comment further on the tree, but the Eds. insert a footnote with a similar verse from
the lost work Hayagrivavadha by Mentha/Bhartrmentha (see SKC 2.53), active at the court
of the Kashmiri king Matrgupta (Stein 1900 (1), 84, 93 fn. 260, and Kalhana’s Rajatarangini
3.260), and contained in the aesthetic work Sahityadarpana by the fourteenth-century author
Vi$vanatha Kaviraja (10.60, see Eds. fn. ‘sprstasta nandane Sacya keSasambhogalalitah | sa-
vajiiam parijatasya marfijaryo yasya sainikaih ||’ iti hayagrivavadham, sahityadarpane). The
verse, already quoted by Mankha’s teacher Ruyyaka in his Alankarasarvasva as an example
of “periphasis” (paryayokta, see Gerow 1971, 205-6), explicitly speaks about the parijata tree
tormented in Nandana, the gods’ celestial garden. Even a forest fire...disrespect] i.e. a fire in
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With their necks tied up with snake-chains

at the bottom of those posts of the trunks

of the eradicated gods’ trees,

the flow of [their] rut-fluid dried up,

the elephants of the directions,

becoming the guard-elephants in the demons’ yards,
even if relieved of the earth’s burden,

deeply bow their heads

because of the oppression of shame (17.65)@]

What else [can I say] now, then, O three-eyed god?

With the universe conquered by chaos

[and] the wind gust of the fly-whisks

prolonged by the streams of sighs of the celestial women,
these ones, realizing that the whole surface of the earth
is deprived of heroes and so is the abode of the gods,
soon will certainly leave, of us all,

nothing but the mere name” (17 .66)m

Brahma, the director, exposing in this manner

the [opening] words [of his] prologue,

quickly disappeared behind the stage-curtain

of the extension of the luminosity of his mouth;
[there], on the stage of the mind of the gods assembled,

a forest, i.e. an extreme danger, is better than the demons’ offense [=] davagnir varam, na tu
daityavamana ityarthah J. comm.

%Dryed up] danasalilavagrahino lit. having an obstacle in the flowing of their rut-fluids [=]
madajalasyavagrahah Soso J. comm. Elephants of the directions] digdvipah, the celestial ele-
phants which support the earth by standing in each of the eight cardinal points. Becoming the
guard-elephants] nitas yamagajata lit. assuming the role of elephant-guardians in the court-
yards of the demons (See Schmidt 1928, 307). Yards] ajiresu [=] anganesu J. comm., a place to
walk in, a courtyard. Even if relieved...burden] sraste ’pi, loc., lit. “even if the earth burden
has been removed”. The traditional cosmos is turned upside-down by the demons, who enslave
even the elephants of the directions, who used to bend their heads not for shame, but to sup-
port the burden of the earth on their backs. The Eds. inserts anew an explanatory footnote,
containing a verse from Magha Sisupalavadha (1.57), in which Yama’s buffalo is forced to bow
his head out of shame because the demon Ravana had stolen his horn (see transl. Dundas 2017,
25).

%Brahma concludes his speech. Celestial women] svarvadhiibhih, [=] nakanaribhir J. comm.
The Apsarases or the goddesses. These ones] The demons, see J. comm. fe daitya. Conquered]
°akranta® [=] jita® J. comm. lit. “conquered, subdued”. Chaos] vinayatikrama’ lit. “a violation
of order”.
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355 entered that actor who goes by the name of “Anger”
performing that emotion through the jerky movements
of [their] eyes and hands (17.67)¢2

"Director...Prologue] sitradhare...prastavanayai, theatrical technical terms which refer to the
stage-manager who, first on the scene, describes the background of the story which is going to
be performed. The extension...mouth] i.e. the god’s words?. Entering the stage] vidadhadadhi-
manorangapithapravesam lit. “performed the entrance on the stage”. Emotion] i.e. Anger per-
forming anger (krodha) through the other gods, excitedly moving. The last verse of the canto
is closed by the final rubric: “Here ends the description of Siva’s assembly with the gods, the
seventeenth canto of the court poem Srikanthacarita, [composed] by Rajanaka éri Mankhaka,
king of the poets [and] son of $ri Rajanaka Visvavarta and the commentary [composed] by $ri
Jonaraja”.

189






Part 111

Critical Edition






Chapter 13

Manuscripts Survey

13.1 Preliminary Remarks

The present chapter aims to provide scholars with an inventory of the existing
editions and manuscripts of Manikha’s Srikanthacarita, in order to elude the time-
consuming process of the manuscripts’ location and facilitate the philological
study of the text. So far, modern studies and translations of Mankha’s court
poem (Bhatt 1973, Gomez 2016, Kreyenborg 1929, Mandal 1991, and Slaje 2015)
do not make any use of the manuscripts. The research is based on both Biihler’s
Report (Cat. Report 1877) and the editions printed in the Kavyamala series (KM
1887 and 1900, and the reprint by Motilal 1983), whose text at time lacks clarity
and require emendations! In addition, the printed editions do not contain any
mention to the manuscripts that the editors Durgaprasad and Parab might have
employed, which can be derived through philological work on the text itself (see
below).

For this survey of the Srikanthacarita’s manuscripts, 1 follow the intuitive
and effective steps already described by Alessandro Graheli in his article on the
Nyayamanjari manuscripts (Graheli 2012, 318): first, the consultation of catalogi
catalogorum (here Catalogus Catalogorum = CC and New Catalogus Catalogorum
= NCC); second, the consultation of individual catalogues. This second step is
necessary as the catalogi catalogorum are far from being a reliable source of in-
formation (Graheli 2012, 318). The risk of error is higher: as a result the entries,
at times, do not correspond to the physical manuscript (here in the case of Oudh
XII,10, see § 13.3.1), a single manuscript is often recorded multiple times (as in

"The necessity of a philological work on the printed editions of the Srikanthacarita is apparent
in Slaje’s Bacchanal in Himmel (2015), in which we can observe various emendations and cor-
rections of the mula text based on different readings in Jonaraja’s commentary.
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the cases H.88=0xf. 11.1234(2), see § 13.3.2, and BORI. 197-200 of 1875-76=BORI.
D. XIII. II. 765-67=D. p. 83 (3 mss.), see § 13.3.2), and so forth. For these rea-
sons, the over-concise information contained in CC and NCC (such as acronyms,
numbers etc.) must be untangled and traced back to the source-catalogue, which
may be decisive for providing descriptions and additional information about the
manuscripts.

After the description of the printed editions, the disentanglement of informa-
tion of the catalogi catalogorum, and of their source-catalogues, I provide a list of
six manuscripts that have been excluded by the above-mentioned compilations
and are preserved at the Oriental Research Library in Srinagar (see § 11.3.3).[d
One of these manuscripts is particularly useful as it might be one of the oldest
extant manuscript, in Sarada script and birch-bark, to include a colophon which
has never been edited before (see § 13.4.10).

An in-depth description of codicological aspects of the manuscriptsH and their
contents follows this preliminary list (see § 13.4). The structure of this section and
the terminology employed to describe the Srikanthacarita manuscripts has been
derived both from Graheli’s article on the Nyayamarijari manuscripts (2012) and
from Camillo Formigatti’s unpublished doctoral dissertation Sanskrit Annotated
Manuscripts from Northern India and Nepal (2015).

The final section of the present survey is dedicated to the list of manuscripts
which had been omitted from the description (see § 13.5), and to the synposis of
the described manuscripts (see § 13.6).

%] have been able to study a digitized copy of these manuscripts at the National Mission for
Manuscripts at the Indira Gandhi National Center for the Arts (IGNCA) in Delhi, during a field-
trip to India in the early months of 2017. I thank the institution and its librarians for their time
and courtesy.

3With “codicology”, Formigatti intends Agati’s “codicology stricto sensu” (2009, 30-1), i.e. the ar-
chaeology of the manuscript, its physical appearance (material, script, and so forth), as opposed
to “manuscriptology and codicology sensu lato”, or the life of the manuscript which goes beyond
its creation, i.e. its public, fortune, trades, and the like (see Formigatti 2015, 10-13)

192



13.2 Printed Editions

All the three printed editions of the Srikanthacarita contain both Mankha’s text
and Jonaraja’s commentary. The oldest edition is the one edited by Durgaprasad
and Parab and published by Nirnaya Sagara Press in the Kavyamala series (vol.
3) in 1887. The second edition, revised by the same editors and published by
Tukaram Javaji in 1900, does not contain any difference, similarly to the later
reprint by Motilal Banarsidass in 1983.

KM 1887 = First edition by Durgaprasad and Parab, it contains the text of
the Srikanthacarita and the commentary by Jonaraja. Published in the third
volume of the Kavyamala series by Nirnaya Sagara Press, Bombay 1887.

KM 1900 = Second revised edition by Durgaprasad and Parab, it contains the
text of the Srikanthacarita and of the commentary by Jonaraja. Published in
the third volume of the Kavyamala series by Tukaram Javaji Bombay, 1900.

MOTILAL 1983 = Reprint of the Srikanthacarita, not specified whether of
KM 1887 or of KM 1900. Published by Motilal Banarsidass, Delhi, 1983.

None of these publications contain any reference to the manuscripts employed
by the editors, which is quite common in poetic texts published in the Kavyamala
series. The text itself, however, is preceded by a useful “index” (sucipatra) con-
taining “number of canto” (sargarnka), “topic” (varnavisaya), and correspondent
“page” (prstha), for a total of twenty-five cantos and 1649 verses.

The first canto of the Srikanthacarita is preceded by five introductory verses
written by Jonaraja, in which the commentator introduces himself (he is son of
Nonaraja, and grandson of Laularaja) and advances some methodological obser-
vations on the straightforwardness of his commentary (see Obrock 2015, 79).
Each canto is closed by a final rubric, which runs as follows:

iti Srijonarajakrtaya tikaya sametah Srirajanakavisvavartasunor mahakavira-
Jjarajanakasrimankhakasya krtau Srikanthacarite mahakavye [name of the
canto] nama [number of the canto] sargah

At the end of the volume, the editors include an alphabetical index of all the
verses of the Srikanthacarita, which is useful for reference purpose .
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13.3 The Manuscripts: A Preliminary List

13.3.1 Catalogus Catalogorum Records

In his Catalogus Catalogorum (= CC 1891, 1896, and 1903), Theodor Aufrecht
records seven Srikanthacarita entries, for a total of ten manuscripts:

Srikanthacarita kavya by Marnikha. Report XIII. Oudh XII,10. H. 88. C: by
Jonaraja Report XIII. H. 88 (CC 1891, 667).

Srikanthacarita kavya, by Mankha. Stein 75. C: by Jonaraja Stein 75 (inc.)
(CC 1896, 159).

Srikanthacarita kavya by Mankha. 10.2548. C. by Jonaraja 10.2033 (CC
1903, 133).

According to the legendae (see CC 1891, iii-viii, CC 1896, iii-iv, and CC 1903,
iii-iv), the acronyms must be untangled as follows:

1. Report XIII. Report refers to the Detailed Report of a tour in search of San-
skrit MSS. made in Kashmir, Rajputana, and Central India by Georg Biihler;
XIII to page 13. Four manuscripts of the Srikanthacarita are listed and
described here under numbers 197-198-199-200 (see Bibliography Cat.
Report 1877-78).

2. Oudh XII, 10. Oudh refers to the Catalogue of Sanskrit MSS. existing in
Oudh, Fascicles III-X1II, compiled by Pandit Deviprasada; XII to the fas-
cicle of year 1880; 10 to the page. According to Cat. Oudh 1880, this
manuscript contains a poem in 600 $lokas on the life of Srikantha, an an-
cient king of Kashmir, by the author Rajana Sankha, which I still have to
trace and study (see Cat. Oudh 1880).

3. H. 88. H. refers to “Uber eine Sammlung indicher Handschriften und In-
schriften von E. Hultzsch”, printed in the journal Zeitschrift der Deutschen
Morgenldndischen Geseilschaft, vol. 40 (1), p. 14 (1886). 88 refers to two
manuscripts of Hultzsch’s collection: 88a, “Srikanthacarita. Verf. Marnkhaka”;
88b, “Srikanthacaritatika. Verf. Jonaraja. Bl. 157-361. Sam. 24, Sak. 1570,
Sarada, Bhiirja”. This collection has been purchased by the Bodleian Li-
braries in Oxford (See Cat. Janert 1965, 69, 116, and Cat. Hultzsch 1886).

4. Stein 75 and Stein 75 (inc.). Stein refers to the Catalogue of the Sanskrit
Manuscripts in the Raghunatha Temple Library of his Highness the Maharaja
of Jammu and Kashmir, prepared by Marc Aurel Stein in 1894, author of
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the edition and translation of Kalhana’s Rajatarangini (see Stein 1900). 75
refers to the page in the catalogue. According to Aufrecht, the manuscript
listed as Stein 75 contains also Jonaraja’s commentary (Stein 75 (inc.) =
included, see Cat. Stein 1894).

5. 10.2548 and 10.2033. IO refers to the Catalogue of Sanskrit Manuscripts
in the Library of the India Office compiled by Julius Eggeling. 2548 and
2033 correspond to the numbers of two manuscripts of the Srikanthacarita,
recorded under the catalogue numbers 3848-3849. On page 1445 of the
seventh volume of Eggeling’s catalogue (1904), it is stated that the manuscript
3849 (=2548) has been used for the edition of Kavyamala, vol. i (Bombay
1887). The manuscript collection of the India Office Library have been ac-
quired by the British Library (see Cat. Eggeling 1904).

13.3.2 New Catalogus Catalogorum Records

The thirty-fifth volume of the New Catalogus Catalogorum (= NCC 35, 261) records
the entries of the Srikanthacarita manuscripts as follows:

Alph. List. Beng. Govt. p. 120. Baroda II 4396. 8212. BHU. 6553-54. BORL
197-200 of 1875-76. BORI. D. XIIL ii. 765-67. D. p. 83 (3 mss.). Damodar. H.
88. 10 3848-49. Oudh XII 10 Oxf. IL. 1234(2). Ranbir IL. p. 330 (inc.). RASB.
VII. 5147. Report XIII. Stein 75 (inc.). Wien I 23.

According to the NCC Abbreviations, the previous entries must be disentangled
as follows:

1. Alph. List. Beng. Govt. p. 120. Alph. List. Beng. Govt. corresponds
to “An alphabetical Index of Mss. purchased up to 1891”7, compiled for
the Government of Bengal by Hariprasada Shastri. The only manuscript
of the Srikanthacarita is listed under the number 1632 on page 120 and it
contains Jonaraja’s tika. Manuscript 1632 is also described in A Descrip-
tive Catalogue of the Sanskrit Manuscripts in the Government Collection un-
der the care of the Royal Asiatic Society of Bengal (see RASB below) by
Hariprasada Shastri (see Cat. Shastri 1895 and Cat. Shastri 1934).

2. Baroda II 4396. 8212. Baroda II refers to An Alphabetical List of Manu-
scripts in the Oriental Institute, Baroda, compiled by Raghavan Nambiyar
in 1950. 4396 and 8212 are the account numbers of the Srikanthacarita
manuscripts, described on pages 1050-51 under the catalogue numbers
819 and 820 (see Bibliography Cat. Baroda 1950).
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3. BHU. 6553-54. BHU refers to the manuscripts preserved at the Central
Library of the Banaras Hindu University in Varanasi, under numbers 6553
and 6554. I have not been able to trace neither the catalogue (perhaps that
of the year 1971, which seems to be missing),h! nor the manuscripts.

4. BORI. 197-200 of 1875-76. BORLI. refers to the list of manuscripts pre-
served at the Bhandarkar Oriental Research Institute in Pune. According
to the NCC Abbreviations, v, BORI is a copy of the complete card index
of the manuscripts prepared in 1940 (see Cat. BORI D.). 197-200 indi-
cate the four manuscripts of the Srikanthacarita listed under the catalogue
numbers 197, 198, 199, 200. 1875-76 refers to the 1875-76 BORI collection,
namely the four manuscripts which are the ones purchased by Georg Biih-
ler on behalf of the Bombay Presidency. The manuscripts 197, 198, 199, 200
correspond to the ones in Report XIII. (see Cat. BORI, Cat. Janert 1965,
126, Cat. Biswas 1998, 226-27).

5. BORI. D. XIII. ii. 765-67. BORI. D. refers to the Descriptive Catalogue
of the Government Collection of Manuscripts deposited in the Bhandarkar
Oriental Research Institute, Poona 4. XIII is the volume on kavya and ii
indicates the second part of such volume, by Parashuram Krishna Gode.
765-67 are the catalogue numbers of three manuscripts, indicated with
the manuscript numbers 197, 198 and 200 on pages 455-59. The catalogue
contains a description of these three manuscripts (see Cat. Gode 1942).

6. D.p. 83 (3 mss.). D. refers to A Catalogue of the Collections of Manuscripts
deposited in the Deccan College by Shridar Bhandarkar. Three manuscripts
are listed under the title Srikanthacarita on page 83: 197, 198 and 199. In
addition, a fourth manuscript is listed with the number 200, and it contains
Jonaraja’s tika. These four manuscripts correspond to the ones of Report
XIII in the CC, and in BORI. and BORI D. above (see Cat. Bhandarkar
1888)

7. Damodar. It refers to a scroll in a manuscript containing the titles of
Sanskrit works and authors. It was written by Pandit Damodar Shastri,
perhaps from Kashmir. “The scroll was secured from the private library of
the late H. Jacobi” (see NCC Abbreviations, viii).

8. H. 88. Same as H. 88 in CC above.

9. 10 3848-49. Same as 10.2548 and 10.2033 in the CC. 3848-49 are the
catalogue numbers for the two Srikanthacarita manuscripts.

“For the same problem in tracing the catalogue of the year 1971, see Graheli 2012: “For BHU
C-1015 and BHU C-4666, I could not yet consult the catalogue of the Library, Cat. BHU 1971”.
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10.

11.

12.

13.

14.

15.

Oudh XII. 10. Same as Oudh XII. 10 above.

Oxf. II. 1234(2). Oxf. IL. refers to the second volume (IL.) of the Catalogue
of Sanskrit Manuscripts in the Bodleian Library, begun by Moriz Winternitz,
and completed by Arthur Berriedale Keith. The manuscript is described in
detail on pages 169-70 under the catalogue number 1234(2). It belongs
to the Sanskrit collection of 465 manuscripts sold by Eugen Hultzsch to
the Bodleian Libraries in 1887 (see Nicholson’s preface to the Catalogue
of Sanskrit Manuscripts in the Bodleian Library, Oxford Clarendon Press,
1905, iii), and corresponds to H. 88 above. This catalogue contains also a
Paleographical Index of Dated Mss. and of Undated Mss. before A.D. 1500 (p.
xvii), which dates Oxf. II. 1234(2) (=MS. Sansk. d. 65) to the year 1648
(see Cat. Winternitz—Keith 1905).

Ranbir II. p. 330 (inc.). Ranbir II. refers to the second volume of De-
scriptive catalogue of manuscripts in the Shri Ranbir Sanskrit Research In-
stitute in Jammu by M. M. Patkar, where two Srikanthacarita manuscripts
are listed on pages 330-31. According to the NCC Abbreviations, xxiii, the
catalogue “contains many printed books with no indications to the effect”.
The catalogue lists two manuscripts: catalogue number 198 ( = manuscript
number 753), and catalogue number 199 ( = manuscript number 494(1),
where (1) indicates the first work contained in the composite manuscript)
(see Cat. Patkar 1973).

RASB. VII. 5147. RASB. refers to A Descriptive Catalogue of the Sanskrit
Manuscripts in the Government Collection under the care of the Royal Asi-
atic Society of Bengal by Hariprasada Shastri. VII indicates the volume
on kavya (1934) and 5147 is the catalogue number for the Srikanthacarita
manuscript on page 117, where it is listed under the catalogue number
1632. This manuscript corresponds to the one described under Alph. List.
Beng. Govt. p. 120 above (see Cat. Shastri 1895 and Cat. Shastri 1934).

Report XIII. Same as Report XIII in the CC, and as BORI. 197-200 of
1875-76, BORI. D. XIII. ii. 765-67, and D. p. 83 (3 mss.) in NCC 35.

Stein 75 (inc.). Stein refers to the Catalogue of the Sanskrit Manuscripts
in the Ragunatha Temple Library of His Highness the Maharaja of Jammu
and Kashmir by M. A. Stein. On page 75, two Srikanthacarita manuscripts
are listed, namely Acc. No. 494 ka and Acc. No. 753, which correspond
to the ones in Ranbir II. p. 330 (inc.) (see Cat. Stein 1894, Cat. Patkar
1973).
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16. Wien II. 23. In NCC Abbreviations, the identification of this catalogue
is missing. The manuscript is most likely to be the one preserved at the
Austrian National Library in Vienna as specified in Walter Slaje’s Katalog
der Sanskrit-Handschriften der Osterreichischen Nationalbibliothek (Samm-
lungen Marcus Aurel Stein und Carl Alexander von Hiigel), pages 63-65. 11
does not seem to have any meaning. 23 is the catalogue number of the
manuscript of the Srikanthacarita, belonging to Biihler’s collection of In-
dicus 86 (see Cat. Slaje 1990).

13.3.3 Further Catalogued Manuscripts

Six additional manuscripts of the Srikanthacarita are listed neither in the CC
nor in NCC, but in the online catalogue of the National Mission for Manuscripts
at the Indira Gandhi National Center for the Arts in Delhi (Cat. IGNCA). These
manuscripts belong to the Oriental Research Library in Srinagar, and can be listed
as follows:

1. ORL 846.1. Ms. Acc. No. 846.1, preserved at the Oriental Research Library,
University of Kashmir, Srinagar.

2. ORL 996. Ms. Acc. No. 996, preserved at the Oriental Research Library,
University of Kashmir, Srinagar.

3. ORL 1147. Ms. Acc. No. 1147, preserved at the Oriental Research Library,
University of Kashmir, Srinagar.

4. ORL 1194. Ms. Acc. No. 1194, preserved at the Oriental Research Library,
University of Kashmir, Srinagar.

5. ORL 1345. Ms. Acc. No. 1345, preserved at the Oriental Research Library,
University of Kashmir, Srinagar.

6. ORL 1787. Ms. Acc. No. 1787, preserved at the Oriental Research Library,
University of Kashmir, Srinagar.
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13.4 Description of the Manuscripts

The present section provides a description based on my examination of digital
photographs, microfilms, and scans of the manuscript collected since 2017. As
I have not yet been able to access the physical manuscripts, the codicological
observations on measures and materials are limited to the data contained in the
catalogues or in the pictures themselves.

I have been able to trace, view and describe 17 manuscripts of the Srikantha-
carita (see § 11.4.1-17), while five additional manuscripts are listed in the sec-
tion “Omitted Manuscripts” (see § 11.5). Among these, I have not yet been
able to study the two manuscripts preserved at the Banaras Hindu University
in Varanasi (i.e. BHU 6553 and BHU 6554) and the one belonging to the Royal
Asiatic Society of Bengal (i.e. RASB 1632), possibly held in Kolkata, which I aim
to investigate in future research.

The manuscripts have been divided into three groups based on their content:
the first group consists of the manuscripts which contain only the mula text of
the Srikanthacarita; the second group is formed by the manuscripts in which
both maila text and Jonaraja’s commentary are copied; the third group concerns
the manuscripts of the commentary alone.

For the structure of this description, I follow, with some adjustments, Camillo
Formigatti’s unpublished doctoral dissertation (2015). In the section “Place of
preservation and identification number” I list the city and institution in which
the manuscripts are preserved, the account or shelf number attributed by the
institution, and the siglum I assign to the manuscripts. Thus, B stands for the
Oriental Institute in Baroda, J for the Sanskrit Research Institute in Jammu, and so
forth. If more than one manuscript is preserved at the same institute, a subscript
number is added on the lower right side.

The way in which I have been able to see the manuscript (digitally, scans,
pictures, etc.) is described in“Access”, while in “Content” I specify whether the
manuscripts contains only mula text, mula text and commentary, or commentary
alone.

“Material, format and size” contains a description of the manuscripts. For
their format, I follow Formigatti’s terminology (2015, 16—20): “codex” is used for
all the manuscripts, whether in birch-bark or paper, whose width is greater than
their length (similar to western books), while I call “pothi” the paper manuscripts
with oblong shape, whose length is greater than their width (similar to the for-
mat of palm-leaf manuscripts). In case of composite manuscripts, namely those
with “distinct parts which clearly differ in the writing material employed even if
containing one single text” (Formigatti 2015, 20), one has to deal, at times, with
misplaced and/or duplicated folios. I call “codicological unit”, or, simply, “unit”,
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each of the building blocks of the manuscript which can be distinguished and
grouped on the basis of change in writing material (two different qualities of pa-
per), different ruling, foliation, and change in handwriting (see Formigatti 2015,
24).

In “Script, foliation and layout” I describe the script, in this case only De-
vanagari and Sarada, the location, and type of folio numbering.

In “Condition and date”, the number of the folios and correspondent verses
of the Srikanthacarita are listed, along with the condition of the manuscript itself
and the date, when explicitly contained in the colophon.

If the manuscript contains Jonaraja’s commentary and/or marginal annota-
tions, two sections are added in the description: “Link to commentary” indicates
whether the mula text is transcribed entirely or linked only through pratikas;
“Link to annotations”, describe how the copyst connects the annotations to the
main text (symbols, placement, etc.).

Lastly, a final section contains the beginning and the ending of each manu-
script. Following Graheli’s article (Graheli 2012), I distinguish between: “Rubric”,
i.e. the scribe’s introductory and/or benedictory words; “Incipit”, i.e. the begin-
ning of the mila text (if the manuscripts contains Jonaraja’s introductory and
final verses, a special section is dedicated to them); “Explicit”, i.e. the end of
the mula text or the commentary; “Final rubric”, i.e. the closing sentence with
the name of the work, author, and number of the canto; “Colophon”, i.e. the
additional final annotations of the scribe, containing date of the manuscript or
additional benedictory verses.
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Group 1
Manuscripts of the miula text

13.4.1 Manuscript B; (Baroda II 4396)

Place of preservation and identification number. Baroda, Oriental In-
stitute Maharaja Sayajirao, Baroda II 4396, Siglum: B;.

Access. Digital scans, color, obtained by courtesy of the Oriental Institute Ma-
haraja Sayajirao.

Content. mala text of the Srikanthacarita, cantos 5 and 6.

Material, format and size. Paper, pothi, 23,5 cm x 16,3 cm. Composite
manuscript consisting of two codicological units, with the same type of paper
and vertical frame lines.

(1) The fist codicological unit consists of the first 9 pages (4 folios and the last
half recto); in Devanagari script, like the second part of the manuscript, but with
a slightly bolder stroke, 11 lines per page, ca. 36 characters per line. Foliation
beginning from 1 in the upper left margin of the verso, and ending with 5 in the
lower right margin.

(2) The second codicological unit consists of the last 15 pages (7 folios and the
last half recto); in Devanagari script, with a slightly thinner stroke by a different
hand, 9 lines per page, ca. 27-32 characters per line. Foliation beginning from
3 on the upper left margin of the verso, and ending with 13 on the upper left
margin (not all the pages are numbered).

Script, foliation and layout. Devanagari, two different hands, foliation not
consistent.

Condition and date. Incomplete, 12 folios in total, second folio missing. First
two folios of (1) damaged in the corners but with a still readable text, except for
the case of some aksaras covered in ink-drops. Unit (1) corresponds to the com-
plete sixth canto of the Srikanthacarita, called in the last folio kusumavarnana,
and not sadharanavasantavarnana like in the Kavyamala editions (SKC 6.1-74).
Unit (2) corresponds to the complete fifth canto of the Srikanthacarita (SKC 5.1-
57). Undated.
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Rubric. [1r1] $rinilakanthaya namah ||

Incipit. [1r1] alivrajasyanasanavratato manograsapavadhir arigananam || atha-
ikadanangal2] madanukulah puspavacilah samayo jajrmbhe || 1 || kramad avacim
malayadribandhu(-)udiksamanam pavanam yuva[3]nam || (= SKC 6.1a-6.2a)

Explicit. [12r8] sramyan[9]to daksinardhabharanaphanabhrto yatra phullat-
phanagram klamyadvamangani[12v1]ryat surabhimukhamarut panagosthim ju-
sante || (= SKC 5.57)

Final Rubric. [12v1] iti §risrikanthacari[2] te mahakavye bhagavadvarnano nama
parnicamah sargah ||

Bibliography. NCC 35 2014, 261; Cat. Baroda 1950, 1050-51.

13.4.2 Manuscript B, (Baroda II 8212)

Place of preservation and identification number. Baroda, Oriental In-
stitute Maharaja Sayajirao, Baroda II 8212, Siglum: B,.

Access. Digital scans, color, obtained by courtesy of the Oriental Institute Ma-
haraja Sayajirao.

Content. miila text of the Srikanthacarita, cantos 1-25.
Material, format and size. Paper, pothi.

Script, foliation and layout. Devanagari, foliation written in the lower left
margin of each verso, under the running marginal title and number of the sarga,
beginning with pra.(thama) 1in folio 1v, and ending with paficavimsa 220 in folio
220v; 7 to 8 lines on each page, ca. 28-30 characters per line. Rubrics and final
rubrics (avataranikas), colophons, and verse numbers are all rubricated.

Running marginal title, Sri(kantha) ca(rita), written in the lower left margin
of each verso and followed by the canto number in letters and the number of the
folio.

Condition and date. Complete, 221 folios. First folio damaged on the right-

hand margin, some other folios damaged on the upper and lower right margin,
possibly the unbounded one. The black ink in the first two folios is worn out,
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perhaps out of rubbing against the cover. Undated.

Link to annotations. Marginal annotations are written in Devanagari on the
upper, lower and external margins, with interlinear shorter glosses. Almost ev-
ery marginal annotation is preceded or/and followed by a number corresponding
to the line in which the word or passage commented upon is placed. The com-
mented word or passage is marked by a double stroke (in the form of the sign
“=") written between the lines. A small vertical stroke above the lines is used as
word divider.

Rubric. [1r1] (- —)rti || $riganesaya namah || om namah Sivaya || sribhavanyai
namah || |

Incipit. [1r1] (- —)rti [1x2] (- -)yat krtanangapatarigadahah khatvangino ne-
trasikhipradipah || (= SKC 1.1a)

Explicit. [221v2] prabandham samdhayety adhikavibudhasla[3]dhyaniragha-
kramam marikhah saukhyam kim api hrdaye kandalayati || (= SKC 25.152cd)

Final Rubric. [221v3] iti rajanavisva[4] vartakasiinor mahakavivararajanamankha-
kasya krtau srisrikanthacarite mahakavye 5] paficavimsas sargah || | sampiurnam

idam Srikanthacaritam nama mahakavyam || ||

Colophon. [221v6] srigurucaranakamalebhyo namah || srisarasvatyai namah ||
sriganesaya namah || [7] sriganesarpanam bhuyat Sivau vo trayetam || ||

Bibliography. NCC 35 2014, 261; Cat. Baroda 1950, 1050-51.

13.4.3 Manuscript J; (Stein 494ka)

Place of preservation and identification number. Jammu, Shri Ranbir
Sanskrit Research Institute (formerly Raghunath Temple Library), Ranbir 494 (1)
= Stein 494ka, Siglum: J;.

Access. Digital scans, color, digitized by eGangotri.

Content. mila text of the Srikanthacarita, cantos 1-25.
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Material, format and size. Paper, codex, 21 cm x 34,8 cm. This manuscript
has been bound together with two other manuscripts, which are all in the same
format, and contain the Vidvanmodatarangini (494(3), see Ranbir 1973, 324-25)
and Ratnakara’s Haravijaya (494(2), see Ranbir 1973, 334-35).

Condition and date. Incomplete, 85 folios. One folio missing, corresponding
to SKC 17.19a-39c. Missing text in folios 72r21-27, 72v10-13 , and 79v19-20.
Undated.

Script, foliation and layout. Devanagari, foliation written in the upper left
margin of each verso, under the running marginal title (the number of the folio is
repeated in roman numbers in pencil). 27-28 lines on each page, ca. 20 characters
per line. Rubrics and final rubrics (avataranikas), colophons, and name of verse-
groups (yugmas, kulakas, etc.) are rubricated.

Running marginal title written in the upper left margin of each verso and
above foliation number, Sri. ka.(ntha) ca.(rita), followed by the canto’s num-
ber. Each verse is followed by its number, single dandas are inserted after verse-
groups, while double dandas at the end of each canto.

Rubric. [1v1] om Sriganesaya namah om srigurave namah || subham ||

Incipit. [1v2] om jiyat krtanangapatangadahah khatvangino netrasi [3] khipradi-
pah (= SKC 1.1ab)

EXpliCit. [85v10] prabandham samdhayety [11] adhakavibudhasladhyaniragha-
kramam marnkhah saukhyam [12] kim api hrdaye kandalayati || 26 || || (= SKC
25.152)

Final Rubric. [85v13] iti srirajanakavisvavartasiinor mahakavi [14] rajaraja-
nakasrimankhakasya krtau srikantha [15] carite mahakavye paficavimsah sargah
| 25| [16] samaptam idam Srikantacaritam || ||

Final Annotation. [85v17] slokasamkhya 2500

Bibliography. NCC 35 2014, 261; Cat. Stein 1894, 75; Cat. Patkar 1973, 330-31.
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13.4.4 Manuscript L; (I0 2548)

Place of preservation and identification number. London, British Li-
brary (formerly preserved at the India Office Library in London), IO 2548 =
Eggeling 3848, Siglum: L;.

Access. Digital scans, black/white, obtained by courtesy of the British Library.
Content. miila text of the Srikanthacarita, cantos 1-25.
Material, format and size. Paper, pothi, 35 cm x 13,3 cm.

Script, foliation and layout. Devanagari, foliation written in the upper left
margin of each verso, under the running marginal title and number of the folio;
9 lines on each page, ca. 47-50 characters per line. Vertical frame lines.

Running marginal title, Srikan.(thacarita), written on the upper left margin
of each verso and followed by the number of the folio; the foliation numbers are
repeated on the lower left margin of each verso. The auspicious syllable || ba || is
inserted before the beginning of each canto.

Condition and date. Complete, 108 folios. Some folios are damaged on the
right-hand margin, especially from folio 71 onward.

The manuscript is dated in the colophon to the year 1753 (see Colophon).
Eggeling notes that the manuscript is in “a good Devanagari writing of A.D.
1696, dating it to the 17th century CE (1753-58 vikrama era years, correspond-
ing to 1695/1696 CE, Eggeling 1904, 1445-46)

Rubric. [1v1] namah Sivaya paramatmane ||
Incipit. [1v1] jiyat krtanangapatangadahah (= SKC 1.1a)

Explicit. [107v8] prabandham samdhayety adhikavibudhasladhyaniraghakra-
mam mankhah saukhyam kim api hrdaye kandalayati | 52 | (= SKC 25.152)

5 Assuming that the manuscript had been copied in Kashmir (even though Eggeling’s catalogue
does not mention the provenance of the Mss. of the India Office Library), and considering that
paper manuscripts appeared in the Valley only after the 18th century (the Devanagari script was
still largely unknown at the time of Bithler’s Report in 1877 and “in his time, the Pandits still
could read even printed Devanagari only with difficulty” (Witzel 1994, 19), two are the possible
scenarios. In the first case, Eggeling’s dating is incorrect and the manuscript must be re-dated
with the $aka era to the year 1831/32 (1753 + 78); the second scenario could instead point to the
hypothesis that the manuscript had been copied earlier, in 1695, but outside Kashmir.
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Final Rubric. The rubric (and its numbering) is not present in the editions, and
corresponds neither to the mala text nor to the commentary contained therein.
[107v8] | 53 | kavinapadastan [damaged] [9] ratvayamantharanugata | praudhapi
mankhakavita kasya na (mu)dha bhramam tanute | 54 | abhinavarasam (’)dhika
kavimukhatv [damaged] [108r1] yati manah kavita mankhasya madireva | 55 |
iti rajanavisvartakasunor mahakavivararajanamankhakasya krtau $ri [2] [dam-
aged] mahakavye paficavimsah sargah|| || ba|| || samaptam idam Srikanthacaritam
nama mahakavyam || ||

Colophon. [108r2] samvat 1753 varse marga [3] (Sirse) drSyam likhitam idam ||
| ball || ball || Srir asru || || ba || || ba ||| ba || || $rth || || Srik || || Srik || | || $rih || || || $rih
|| || [$rt]r asru lekhakapathakayoh || ba || || Srik || || Srik || || ba|| || ba |l || ba || || ba ||
| ba |l || srik|| || ba || ba ||| ba |l

Bibliography. NCC 35 2014, 261; Cat. Eggeling 1904 (7), 1445.

13.4.5 Manuscript P; (BORI 197)

Place of preservation and identification number. Pune, Bhandarkar
Oriental Research Institute, BORI 197, Siglum: P;.

Access. Digital scans, black/white, obtained by courtesy of the Bhandarkar Ori-
ental Research Institute.

Content. maula text, cantos 1-25.
Material, format and size. Paper, pothi, ca. 35 cm x 15 cm.

Script, foliation and layout. Devanagari, foliation written in the upper left
margin of each verso, under the running marginal title and number (in letter) of
the sarga, beginning with pra.(thama) 1 in folio 1v; ca. 12 lines on each page, ca.
45-52 characters per line.

Running marginal title, Srika.(ntha) ca.(rita), written in the upper left margin
of each verso and followed by the canto number in letters and the number of the
folio.

In his catalogue, Gode notes that yellow pigment is used for corrections
(Gode 1942, 455).
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Condition and date. Incomplete (folio 48 missing), 80 folios. Loose folios
wrapped in cloth. Undated, but, according to Gode (1942, 455), a quite recent
manuscript.

Link to annotations. Marginal annotations and corrections are written in
Devanagari on the upper, lower and external margins, with interlinear shorter
glosses. Vertical strokes between the lines mark the beginning and the end of
the segment which is commented on the margins, while kakapadas (lit. “crow’s
feet”, A or v symbol) are placed in line between the characters to insert fallen
aksaras. At times a double stroke (a = sign) marks both the annotation and the
annotated segment.

Rubric. [1v1] $riganesaya namah ||

Incipit. [1r1] jiyat krtananigapatarigadahah khatvangino netrasikhipradipah || (=
SKC 1.1ab)

Explicit. [80v8] prabandham sandhayety adhikavibudhasladhyaniraghakramam
marikhah saukhyam kim api [9] hrdaye kandalayati|| (= SKC 25.152cd)

Final Rubric. [80v9] iti srikanthacarite pamcavimsah sargah 25 samaptam ||
Colophon. [80v9] samaptam i(dam) srikanthacaritakhyam kavyam

Bibliography. NCC 35 2014, 261; Cat. Gode 1942.

13.4.6 Manuscript P, (BORI 198)

Place of preservation and identification number. Pune, Bhandarkar
Oriental Research Institute, BORI 198, Siglum: P,.

Access. Digital scans, black/white, obtained by courtesy of the Bhandarkar Ori-
ental Research Institute.

Content. maila text, cantos 1-25.
Material, format and size. Paper, codex bound as a western book and cov-

ered in cloth, ca. 17 cm x 27 cm.
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Script, foliation and layout. Sarada, foliation written in the lower left mar-
gin of each verso, under the running marginal title and number (in letter) of the
sarga, beginning with pra.(thama) 1 in folio 1v; ca. 22 lines on each page, ca.
23-26 characters per line.

Running marginal title, Srika. (ntha) ca.(rita), written in the upper left mar-
gin of each verso and followed by the canto number in letters and the number
of the folio. In his catalogue, Gode notes that some yellow pigment is used for
corrections (Gode 1942, 457).

Condition and date. Incomplete (folio 72 missing), 81 folios. Loose folios
wrapped in cloth. Undated, but, according to Gode (1942, 457), a fairly old
manuscript.

Link to annotations. Few marginal annotations and corrections are written
in Sarada on the margins and in-line, by a different hand. Double dandas mark
the end of each verse. Rare kakapadas are placed in line between the characters.

Rubric. [1v1] om sriganesaya namah || om srigurave sarasvatiriipaya namah ||

Incipit. [1v2] om jiyat krtanarigapatarigadahah khatvangino netrasikhipradipah
(= SKC 1.1ab)

Explicit. [81r8] prabandham sandhayety adhikavibudhasladhyaniragha[9] kra-
mam mankhah saukhyam kim api hrdaye kandalayati || 26 || (= SKC 25.152cd)

Final Rubric. [81r10] iti $rirajanakavisvavartasinor mahakavirajarajanakasri
[11]mankhakasya krto srikanthacarite mahakavye paficavimsah sargah|| 25 || [12]
|| || sarvam (grak)tam sahasram (3000) || sSubham iti|| || [13] samaptam idam Srikantha-

caritam mahakavyam || || ||

Colophon. [81r14] subham astu sarvajagatam parihitaniratah bhavantu bhuta-
ganah dosah [15] prayantu $antim sarvatra svakhi bhavantu lokah || || ||

Bibliography. See P;.
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13.4.7 Manuscript P; (BORI 199)

Place of preservation and identification number. Pune, Bhandarkar
Oriental Research Institute, BORI 199, Siglum: P;.

Access. Digital scans, black/white, obtained by courtesy of the Bhandarkar Ori-
ental Research Institute.

Content. mila text, from SKC 1.28b to SKC 24.39.

Material, format and size. Birch-bark, codex. The loose sheets of birch-bark
are stick on white paper and then bounded together in the same way as a west-
ern book, with the pages stitch with white thread and covered in cloth to form a
volume. The broken folios are repaired with tape.

Script, foliation and layout. Sarada, foliation not consistent, written in the
lower left margin of each verso, under the running marginal title and number (in
letter) of the sarga; ca. 15-16 lines on each page, ca. 31 characters per line.

The last folio (156) is added afterwards and belongs to a second codicological
unit, as it differs in dimension of the birch-bark sheet, in number of lines per
page, and in the scribe’s calligraphy.

Running marginal title, Sri ka.(ntha) ca.(rita), written in the lower left margin
of each verso and followed by the canto number in letters and the number of the
folio, even though this is not always maintained. The verses are not numbered,
but separated by a double danda.

Condition and date. Incomplete, 156 folios. Undated.

Link to annotations. Few marginal annotations and corrections are written
in Sarada on the margins and in-line, by a different hand.

Incipit. [1r1] nagadam dadhanah | yenanvahasyanaparam sahelam anayi sayu-
jyam ivari[2]lokah || (= SKC 1.28bcd)

Explicit. [156r17] girvananam tada[18]nu prtana sa praharsantarangair angair
udyadvipulapula kopas kriya mahavahanti (= SKC 24.39).

Bibliography. NCC 35 2014, 261; Cat. Report 1877.
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13.4.8 Manuscript S; (ORL 846.1)

Place of preservation and identification number. Srinagar, Oriental Re-
search Library, ORL 846.1. Siglum: S;.

Access. Pictures, color. I was able to consult this manuscript digitally at the
IGNCA in Delhi during my field-trip in 2017. The National Mission for Manuscripts
adds at the end of each manuscript from Srinagar (S, S;, Ss, S, Ss, S¢) a paper
sheet indicating the manuscript’s details.

Content. mila text, up to SKC 25.150a.

Material, format and size. Paper, codex, 16,5 cm x 24 cm. The paper folios
are stick to other paper folios and bounded as a western book with two other
manuscripts (see “Buchbindersynthese” type in Formigatti 2015, 48). The first
one contains the Paramarthasaravivrtti of Yogaraja wrongly attributed to Kse-
maraja by the IGNCA (ORL 846.11), while the second one the Samkhyatattvakau-
mudi by Vacaspati Misra (ORL 846.111, dated to the 18th century).

Script, foliation and layout. Composite manuscript consisting of two codi-
cological units, written on different paper and in different handwriting.

(1) The first codicological unit consists of folios 2-130. Sarada, foliation written in
the lower left margin of each verso, under the running marginal title and number
(in letters) of the sarga; 14 to 18 lines on each page, ca. 19-22 characters per line.
(2) The second codicological unit consists of folios 1 and 12. Sarada, foliation
written in the lower left margin of each verso, like in the first unit; 16 lines on
each page, ca. 21-24 characters per line. The second codicological unit is an
addition to the kernel-manuscript (= first codicological unit) and supplies the
missing text.

Running marginal title, Srika(ntha) ca(rita), written in the lower left margin of
each verso and followed by the folio number.

Condition and date. Incomplete, 130 folios. Undated.

Link to annotations. Marginal annotations and in-line shorter glosses in
Sarada script.

Rubric. [1r1] om $riganesaya namah || om

Incipit. [1r1] jiyat krtanangapatanigadahah khatvangino[2]netrasikhipradipah ||
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(= SKC 1.1ab)

Explicit. [130v15] ity adibhir pra[16]karanair budhasadhuvadan adaya cetasi
dadhat paritosa (= SKC 25.150a)

Bibliography. Cat. IGNCA.

13.4.9 Manuscript S, (ORL 1194)

Place of preservation and identification number. Srinagar, Oriental Re-
search Library, ORL 1194. Siglum: S,.

Access. Pictures, color. I was able to consult this manuscript digitally at the
IGNCA in Delhi during a field-trip in 2017. The National Mission for Manuscripts
adds at the end of each manuscript from Srinagar (S, S, Ss, S4, Ss, S¢) a paper
sheet indicating the manuscript’s details.

Content. Composite manuscript, mainly containing miila text, but also some
folios with Jonaraja’s commentary. See Table [13.1.

Material, format and size. Paper, codex, 16 cm x 29 cm.

Script, foliation and layout. Sarada, foliation written in the lower left mar-
gin of each verso, under the running marginal title and, at times, the number (in
letters) of the sarga.

For details regarding the ten codicological units, their foliation and running
title, and correspondent verses, see Table . In the table, the second column
indicates the numbers of the pages in the volume, while the third column the
actual foliation in the margins of the codicological units. These units have been
gathered in a single volume following the numbering of the original foliation in
the margins. There is no division mark between the units, and some folios within
the units are missing.

In the case of folios 5, 6, 7 and 8, we see that folios 6 and 7 have been inserted
in the kernel-unit (5) (= 5 and 8) because they supply the missing text that goes
from SKC 2.41 to SKC 3.4. The folios 5 and 8, however, belong to a different
codicological unit, as can be observed from the change of paper (reddish) and
handwriting.

Codicological unit (10), covering approximately SKC 7.64-12.45, seems to be-
long to the same manuscript as S; (ORL 1147, see § 11.4.14).
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Condition and date. Incomplete, 62 folios (first folio blank, here not consid-
ered as part of the manuscript). Composite manuscript consisting of ten codico-
logical units (see Table [13.1), written on different types of paper and in different
handwriting, bounded in the same volume. Undated.

I am providing below incipit and explicit of the whole volume, given that they
do not reflect the complexity of the codicological unites contained therein.

Incipit. [1r1] mukundakuksoh kuharamimrsthasamastavrttanta ivatimatram (=
SKC 1.25)

Explicit. [62v19] mudro ’pi sudharnavatvam ksirasamudratvam apapraptah |
tatha (= SKC 12.45)

Bibliography. Cat. IGNCA.

Unit & Content | Folio n. Foliation & title in Ms. Verses
(1) mula text 1 Srih Sri(kanthacarita) SKC 1.25-39
pra(thama sarga) 3
(2) mula text 2 damaged SKC 12.45-54
(3) maila text 3 Srih Sri(kanthacarita) SKC 1.35-52
pra(thama sarga) 3
(4) mula text 4 18 (?) not identified
folio 5 Srika(ntha) cafrita) SKC 2.28-41
(5) mala text dvi(tiya sarga)
(reddish paper) 5 .
folio 8 Srika(ntha) ca(rita) SKC 3.4-18
tr(tiya sarga)
Srika(ntha) ca(rita)
(6) miula text 6 and 7 dvi(tiya sarga) SKC 2.41-3.4
and tr(tiya sarga)
(7) mula text . Srika(ntha) ca(rita) . B
(red paper) folio 9 pan(cama sarga) 12 (?) SKC 4.56-53
Srika(ntha) ca(rita)
(8) mula text 10 to 25 sa(ptama sarga) 60 SKC 7.48-12.45
to dva(dasa sarga) 75

212



Unit & Content | Folio n. Foliation & title in Ms. Verses
26 to 29 Srika(ntha) ca(rita) SKC 17.22-18.14
sapta(dasa sarga) 65
(9) miila text to asta(dasa sarga) 68
30 damaged SKC 23.4-21
31 damaged SKC 7.64-8.2
(10) mala text 32 Srika(ntha) ca(rita) 97 SKC 9.28-35
and commentary
33 to 62 | Srika(ntha) ca(rita) SKC 9.49-12.45
na(vama sarga) ti(ka) 100
to dva(dasa sarga) ti(ka) 129

Table 13.1: Composite manuscript S, (ORL 1194)

13.4.10 Manuscript S5 (ORL 1345)

Place of preservation and identification number. Srinagar, Oriental Re-
search Library, ORL 1345. Siglum: S;.

Access. Pictures, color. I was able to consult this manuscript digitally at the
IGNCA in Delhi during my field-trip in 2017. The National Mission for Manuscripts
adds at the end of each manuscript from Srinagar (S;, S,, Ss, S4, Ss, S¢) a paper
sheet indicating the manuscript’s details.

Content. mila text, from SKC 1.7 to SKC 25.152.

Material, format and size. Birch-bark, codex, bounded as a western book,
with the birch-bark folios glued over paper; 22 cm x 24 cm.

Script, foliation and layout. Sarada, foliation written in the lower left mar-
gin of each verso, starting from folio 187 up to folio 3298, under the running
marginal title; ca. 11-13 lines on each page, ca. 28 characters per line.

The preceding folios might have contained another text, but the catalogue does not mention it.
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Running marginal title Srika(ntha) ca(rita) ti(ka), written in the lower left
margin of each verso and followed by number of the canto in letters and folio
number. The verses are not numbered, but followed by double dandas. At times,
a single vertical stroke under the line marks the word-division (in the transcrip-
tion, I use the symbol : to replace the lower stroke).

Condition and date. Incomplete, 141 folios. Some paper folios (9, 12-14) are
inserted in the birch-bark manuscript to supply the missing parts of the text. The
long colophon, still unedited and transcribed below,? contains the dating sam 59
sra(v nati_t‘ha).H

Link to annotations. Marginal annotations and shorter interlinear glosses
in Sarada script, by a different hand. There are no links or reference symbols
between text and annotations, as the scribe tends to place the gloss right next to
the annotated segment.

Incipit. [1v1] sakrtprayunkte | avartamalavalanakramena pradaksinaniva suras-
ravanti [2] malinyadainyam jagato harantu harasya piyusaruco ‘tthahasah diso
(3] ’pi $aivatvam iva sprsantyo yair grhnte bhasmanam angaragam || (= from SKC
1.7b)

Explicit. [139v1] hrdaye kandalayati || (= SKC 25.152)

Final Rubric. [139v1] iti Srirajanakavisvavartasi[2]nor mahakavirajarajanaka-
srimankhasya krto srisrikanthacarite maha(3] kavye paficavimsas sargah || || || [4]
sam(purna)m idam Srikanthacaritakhyam mahakavyam || ||

Colophon. [139v5] om namas sripanditagraniparamaguruvarasrinirmalapandi-
ta gurusri[6]matprasastabhattapanditacaranakamalebhyah || || [7] om namas $ri-
nirmalagurave visvagurave visvagurave visvagurave || [8] om namas sa Srisarada-

"The edition and study of this colophon will be part of an article on the Srikanthacarita
manuscripts I am currently working on.

80RL 1345 was copied during the dark half of the month (nati-tha= the lunar disk which bends:
falling moon?) of July/August (§rav=sravana) of the (laukika) year (sam=samvat) 59. As in many
Kashmiri manuscripts, the century is not indicated. Considering, however, that the composition
of birch-bark $arada manuscripts in Kashmir can be roughly confined to the period running from
the 14th to the 17th century (see Slaje 1993, 19, and Witzel 1994, 7, who dates the earliest and
the latest known and preserved birch-bark manuscripts, which are respectively from the year
1419 CE and 1675 CE), it is possible to conjecture two dates for Ss: saka year (15)59 = 1637 A.D.;
vikrama year (16)59 = 1602 A.D. Of these two options, the Saka year seems to be the most valid
if we compare manuscript S5 to manuscript O (Oxf. I 1234(2)) which has been dated to the saka
year as well.
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yai sarasvatyai sarasvatyai vitastayai sakalaloka [9] pratyavaya samavaya dava-
nalabhutayai Srinimnagapattarajii lala[10](ta)mallikagucchabhutayai ca namah
Il || [11] kavyatrayi vijayate mahati kavinam:srimaghabharavivicaksanamankha
[12]kanam yasya nirtksanavasat prabhavanti yas te:Sisyasta dat(ta) likhita

[140r1] gurus’dmanenalg Il || [2] om Srikasmiramandalamanda [space] naya mana:
manasamanasa:manasa (3] ta(t)tvamanasatat(t)vamanasatat(t)vamanasa nama:
[space] [5] bhusitavadhajana:vadhajanakabhasura:bhasurasitasita (nana)jasa(6]
mitha:samuha vikasvarakasvarasvarasrutisSrutikamalakara:kama(7]lakarakamala-
karaktanana:tananavanavavigraha:graharajaraji[8]taguniganagunagunanikavya-
gra:kavyagrahana [space] [9] sajja:sajjana(grhya):grhya yatasiddha:yatasiddhasa-
radipiura [10] puritapurapuranasannihitasannihitavasyavacakavasya[11]vacakaca-
kasitasita varavarnavarnaniyaparaparapapistha[12]pisthobhayalokabhayaloke drsa-

......

[140v1]divi(rdhva)saka:sakalakalakalapalapakalakalakalavinkadi[ 2] dvijakalana-
dadvijakalanadaradarasiksitaksitapratyavayasa [3](sa)vaya sama(s) naya(s) naya-
sa(da) paghanaghanaha(s)ahaghika (s)amiksanal4] ksanaprathaprathamakalpika-
kalpa:sarikalpakalpavrksi bhut abhuta(s)ando[5)hadohadadohadaksa(da)ksajajata-
(ntu)pajatiyajata(ntu)pajatiyava(ksa)[6](ntur) abhi(ntu) pa(ntu) paka(m) a(dha)ka-
varni(— —)tapranavavarna varnaniyaval7]rnaniya(m)ana(sau)varna(s)umanas su-
manas sumana(h) pujitajitakaliki[8)lvisa padam (pu)ruharuharuhikasy(a)navisara-
davisaradavisa[9]radasaradasaradan(sasa)bhagabhagavati saradatanayanayanapra-
modi[10]tapramodita [space] pramoditasu(rja) [space] sasana:manavama(na)[11]m
asaktam: asakta(nama) saktanapanditapanditacakravarticakravarti: cakra[12] var-
titavedaktavedaktaktapi taptaptapta mahima: hima(gu)nirmalabhi

[141r1] khya:nirmalabhikhya:nirmalabhikhyavisvaguruvisvaguru:gurvagurval2]
dyarcitopacitopakaranakara [space)] nakaranaktakaranakta pa(ra)[3] parajarajo-
ranaranikacaracaranarajodyo namo namo namah [4] iti nirmalagurupadarajasam
namaskaras sriikhalaya likhitah[5)om namas srinirmalagurave || jiyas (kri)nirmalo
bhasva || na [6] purvas sa trayimayah udaye dyotitayena dvijarajas sahasrasah ||
[7] laksanalaksyavittankikay(ajiii)kah kavivarakanmatho ni [space] khi[8]lap(u)-
rana (r)iti(r)na(r)gacatusthayi pausthi(- —)rmakrj:;jayati sa sarvatas (ksa)ti[9]rava-
garvatah || tulitahimalayo (bu)dhaganasevitah (spav)i[10] ta [space] sagaras sar-
varasasrayah upamitacandramas saka[11]lakalanidhih kutra na nirmalas srigu-
runirmalah || raksi (- — — —)s $i[12] ksitasaiksako: bhusitasajjano (d)usitadurjanah
(jya)krtika (du)rghabhas sro(t)ris (a)

%°$amanena) °*samanaye im. Ss
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(141v1] vallabho: nirmalapanditav (g)osalapanditah || yat padapadmarajasa: (vak-
tre?) [2] bhaktair alankrte: rajas sarvam ksayam nitam: tasmai srigurave namah ||
|| [3] Sukadvijasyeva yatha (su)bhasitam: grastam nirastam ca (mu)de prakalpate
suka [4] dvijasyapi tatha (sv)abha (- - - - - - - Jadal likhitam prakalpatam ||
(5] sam (59) sravati (1 tha) || || likhitam Srinirmalagurucaranarajo mandi[6]tam
astu kasya Sukabhandhapanditasyeti bhadram || || [7] om namad kamaladalavip-
ulanayanabhir amaya narayanaya |

Bibliography. Cat. ORL, p. 342.

13.4.11 Manuscript S¢ (ORL 1787)

Place of preservation and identification number. Srinagar, Oriental Re-
search Library, ORL 1787. Siglum: Sq.

Access. Pictures, color. I was able to consult this manuscript digitally at the
IGNCA in Delhi during my field-trip in 2017. The National Mission for Manuscripts
adds at the end of each manuscript from Srinagar (S1, Sz, Ss, S4, Ss, Sg) a paper
sheet indicating the manuscript’s details.

Content. miila text, from SKC 4.39 to SKC 25.152. Jonaraja’s final verses are
included even though the manuscript does not always contain the commentary.

Material, format and size. Paper, codex, 14 cm x 23 cm. The manuscript is
bounded as a western book.

Script, foliation and layout. Sarada, foliation written in the lower left mar-
gin of each verso, under the running marginal title and number (in letters) of the
sarga; ca. 25 lines on each page, ca. 15 characters per line.

Running marginal title, Sri. ka(nthacarita), written in the lower left margin
of each verso and followed by the number of the canto in letters and by the folio
number. There are no double dandas at the end of the verses, but only at the end
of the cantos. Each verse is followed by its number. The number of the verses
and final rubrics are rubricated. The handwriting seems to change at times, but
the codicological unit seems to be the same.

Condition and date. Incomplete, 111 folios. First folio worm-eaten on the
lower margin. Undated.
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Link between to annotations. Few marginal annotations and corrections
in Sarada script. Rare kakapadas to mark additions.

Incipit. [1r1] nityanis syandamanendudrsatsutibhir ambhubhih || sadhatunir-

Jjharalabhdhasamalabhanavibhramah stuvan darimukhair vatalahari mukhari kr-
taih || (= from SKC 4.39cd)

Explicit. [110v21] kandalayati || mahesaralo[111r1]kasthasya rajiaya@? svapne
Srutaya vibhudhastu[2]tam tacchikanthacaritam kavyam bhagavate nive[3]dya sa
marikhako manasi kam apy anandam praka[4)sayati 149 (= J. comm. SKC 25.152)

Jonaraja’s closing verses. [111r4] kale kalau vikasakheH! [5] kila jonarajas
tatkavyarajavivrte[6]r bhajate purarim brahmadi catu patu nasya [7) hirafijanaya

ka madrsastu gatir iSvara[8]sevane ‘nya 150 santo nayanti gunatam kha[9]lu dosa-
jatam jateti capalakalasu [10] mama pravrttih [space] varam patistyajati cet sva[11]
krtam vyavastham kirtim ksayam[1—2 Srayati kasyaja[12]gatpratistha® 151|| $rikantha-
kavyavivr[13]tim cirajdyalli’jonerdjas[sic!] sato namati panna[14] mis atipratisthah
helas tu vas tad api yatna[15] m akarsamasyam dipo bilandhyaharanat tarane[16]s
samaé kim |

Final Rubric. [111r16] iti srikanthacaritatika[17] yam panditalolatanayah pandi-
tasrijona[18]rajas tu syat anayah panditasrisrisrijona[19]raja krtayam pafcav-
im$ah sargah samapti[111v1]m a(?a)sados iti

Colophon. [111v1] lekhayanti ca li[2]khanti yesv adhat kavyaratnam api yad
ya(di[3]pri)tam [space] (iha yanti stabakatunadivam?) (bho)[4]gapuram (api deha)
bhunjate || yad aksara[1—7[5]padabhra_stamdtrd(—)inam ca yad gatam | ksantum mahamo
vidvamo likho ‘nkanavi(h)[7] musyati || [8] (brahmarsi) kavyanga ca tan(dasetra):
prataparal9]jiiya(i): ksosaninavendau svadarsanah sa(tr)[10]am bhudathity(asasde)
likhat sudhir vikrama[11](paksikasyah) ||

Bibliography. Cat. IGNCA.

Yrgjfiaya) pitur ajfiaya Eds.
Wyikasakheh) vikasite Eds.
2ksayam)] sthithim Eds.
Bepratistha) prasiddha Eds.
Y cirajaya) viracayya Eds.
15 pannam) yatram Eds.
1%sama) samah Eds.

Y aksara (em.)] aksara Sq
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Group 2
Manuscripts of miila text and commentary

13.4.12 Manuscript J, (Stein 753)

Place of preservation and identification number. Jammu, Shri Ranbir
Sanskrit Research Institute (formerly Raghunath Temple Library), Ranbir 753 =
Stein 753, Siglum: J,.

Access. Digital scans, color, digitized by eGangotri.

Content. miila text and commentary of Jonaraja (from comm. ad SKC 1.22 up
to comm. ad SKC 25.152), including the commentator’s closing verses.

Material, format and size. Paper, pothi, 34,3 cm x 19 cm.

Script, foliation and layout. Devanagari, foliation written in the upper left
margin of each verso, under the running marginal title (the number of the folio
is repeated in roman numbers in pencil). Ca. 12 lines on each page, ca. 35-38
characters per line.

Running marginal title written in the upper left margin of each verso and
above foliation number, Sri. ka.(ntha) ca.(rita) ti. (ka), followed by the folio’s
number. The foliation numbers are repeated on the bottom right margin of each
verso. Each verse + commentary unit is followed by the verse number without
any danda. Rubrics and colophons are inconsistently rubricated.

Condition and date. Incomplete, 310 folios, first five folios missing. Com-
mentary often incorrect. Undated.

Link to commentary. Each verse of the miila text is fully transcribed, and
followed by Jonaraja’s commentary.

Incipit. [1v1] vatvat padmasanatvas ca sarvanganam samvahanakrtye bhrtyah

sa padmah vah punatu [space] bhrtyas ca lavanadikarmani niyu[2] ktas tat sadrsim
bhrtim arhati (= comm. SKC 1.22)
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Explicit. [310r8] kandayati [9] mahesvaralokarsthasya pitur ajfiaya svapne sru-
taya vibhudhastatam tacchrikanthacaritam kavyam bhagavate nived[10] ya sa man-
-khakaso nasi kam apy anandam prakasayati (= comm. SKC 25.152)

Jonaraja’s closing verses. [310r10] kale kalau vikasuki kila jonarajas tarkavya-
raja[11]vivrter bhajate purarim brahmadi catu patu nasya hi rajianaya ka mam-
drsras ta gatisvarasevane ‘nya santano yan[12]ti gunatam khalu dosajatam jta
capalakrtamsu mama pravrtih varam patisyajati cet svakrtavyavastham kirtih
[310v1] ksayam Srayati kasya jagat prasiddha Srikanthakavyavivrtim cirajayya
janarajas sato nasati pannas atiprati[2]sthah helasu vas tad api yatnam akarsam
asyam dipe dhilandhyaharana taranes samah kim ||

Final Rubric and Colophon. Funnel-shaped and centered as follows:

[310v3] iti Srikanthacaritatikayam panditalo
[4] latanayapanditanarajanayasrija
[5] nerajakrtayam paficivim
(6] Sah sargah || samapta
(7] m || Subham
(8] naraya

[9] na
[10] ya
[11] om

[12] rama om

Bibliography. NCC 35 2014, 261; Cat. Stein 1894, 75; Cat. Ranbir 1973, 330-31.

13.4.13 Manuscript O (Oxf. II 1234 (2))

Place of preservation and identification number. Oxford, Bodleian Li-
brary, Oxf. I 1234 (2), Siglum: O.

Access. Pictures, black/white, obtained by courtesy of the Bodleian Library and
Dr. Iris Iran Farkhondeh. I was able to study this manuscript only partially. My
diplomatic transcriptions of incipit and explicit are derived from the detailed cat-

alogue compiled by Winternitz and Keith (1905, 169-70)

Content. mila text and commentary of Jonaraja (folios 157v-361v).
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Material, format and size. Birch-bark, codex, ca. 18 cm. x 27 cm. This
manuscript has been bound as a western book along with another manuscript
containing Jonaraja’s commentary to Bharavi’s Kiratarjuniya (= Oxf. 1234(1),
from folio 4r to 157r). They have both the same format and have been bound
together sticking the loose sheets of birch-bark on paper and stitching the pa-
per folios with white thread. The volume is extremely stiff and difficult to open,
therefore the syllables close to the binding are often hard to read through picture.

Script, foliation and layout. Sarada. The foliation number is placed in the
lower left margin of each verso, under the running marginal title and number of
the canto; ca. 23 lines on each page, ca. 30 characters per line. Running marginal
title in the format Sri(kantha) ca(rita) [first letter of canto’s number] ti(ka), writ-
ten on the lower left margin of each verso, and followed by the number of the
folio.

Condition and date. Incomplete, 204 folios (from 157v to 361v), protected by
transparent paper. According to the catalogue, some folios are missing: folio 161,
containing SKC 1.25-33; folios 202-3, containing SKC 6.29-49 (corresponding to
SKC 6.31-45 in the Eds.); folios 218-19, containing SKC 7.64-8.12 (corresponding
to SKC 7.65-8.12 in the Eds.).

Dated, according to the catalogue, to the year 1648 CE (“samvat 24 kartikavati
trayodasyam budhe || Srisakah 1570” in Cat. Keith 1905, 170). There is even a men-
tion to the name of the scribe, Damodaraka (the same scribe as in Ms. Sansk. c.
54 = 1180 Oxf., i.e. a manuscript containing the Bhagavata Purana of A.D. 1642,
see Keith 1905, xvii). This manuscript was bought by the Bodleian Library in
1887 from Dr. Eugen Hultzsch (Mss. 53, 88 = H 88 in § 11.3).

Link to commentary. Entire verse followed by Jonaraja’s commentary.

Rubric. [157v?] svasti || $riganesaya namah || om namas sarasvatyai || srigurub-
hyo namabh ||

Jonaraja’s prologue. [157v?] udeti yasyam prakatibhavantyam tirohitayam
galativa visvam |

Explicit. [361v?] kandalayati | mahesvaralokasthasya pitur ajfiaya svapne sru-
taya | vibhudhastutam tacchrikanthacaritam kavyam | sribhagavate nivedya | sa

marikhako manasi | kam apy anandam prakasayati || 147 || (= comm. SKC 25.152)

Jonaraja’s closing verses. [361v?] santo nayanti gunatam khalu dosajatam
jateti capalakalasu mama pravrttih varam patis tyajati cet svakrtam vyavastham
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|| kirtih (krayam)ll—g Srayati kasya jagat prasiddha || srikanthakavyavivrtim vira-
cayya jonarajas sato namati santam atipratisthah | hela 12 vas tad api yatnam
akarsam asyam | dipo bilandhyaharanat taranes samah kim || kurvantu tatskhali-
tayojanam atra santah Srikanthabhaktirabhasat khaladarsanac ca || setum khananti
salilani hi randhralabhat tan margam uficati jano ’tha cirdydyatamlz—o |

Final Rubric. [361v?] iti sripanditabhattasrinonarajatmajasrijonarajakrtayam |
Srikanthacaritatikayam | paficavimsas sargah || lekhayanti ca likhanti ye | &co. ...
samaptam cedam Srikanthacaritakhyam mahakavyam iti Subham astu lekhakapa-

thakayoh ||

Colophon. [361v?] kavyakarta ca kasmiras srimadvisvavartasunus srimarikhaka
iti Subham ||

Bibliography. NCC 35 2014, 261; Keith 1905, 169-70.

13.4.14 Manuscript P, (BORI 200)

Place of preservation and identification number. Pune, Bhandarkar
Oriental Research Institute, BORI 200, Siglum: P,.

Access. Digital scans, black/white, obtained by courtesy of the Bhandarkar Ori-
ental Research Institute.

Content. mila text and commentary of Jonaraja, cantos 1-25.
Material, format and size. Paper, pothi, ca. 35 cm x 15 cm.

Script, foliation and layout. Devanagari, foliation written in the upper left
margin of each verso, under the running marginal title; ca. 12 lines on each page,
ca. 49-50 characters per line.

Running marginal title, Sri(kantha) ca.(rita), written in the upper left margin
of each verso and followed by the canto number in letters and the number of the
folio. Few marginal annotations and corrections are written in Devanagari, on
the margins and in-line, by a different hand. Dandas are not present, and the end

8Keith’s catalogue states in footnote “perhaps ksayam, but certainly not sthitim, as in the edi-
tion”, which is confirmed by L,, see § 11.4.6.

Yhela tu] helas tu Eds; helatra L,

The verse kurvantu...cirayayatam is missing in the Eds. but present in L,, see § 11.4.6.
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of each verse is marked by the verse-number. In his catalogue, Gode notes that
yellow pigment is used for corrections (Gode 1942, 458).

Condition and date. Complete, 222 folios. Loose folios wrapped in cloth.
Undated. According to Gode (1942, 458), the manuscript is not very old.

Link to commentary. Entire verse followed by Jonaraja’s commentary.

Link to annotations. The marginal annotations are marked by a double stroke
(a = symbol) and/or vertical strokes, and so is the commented segment. At times,
the second hand makes use of kakapadas.

Rubric. [1v1] om sriganesaya namah

Jonaraja’s prologue. [1v1] om udeti yasyam prakati bhavanyam tirohitayam
galativa visvam [space] raviprabhevastu tamo haranti drsah pra[2] bodhaya saras-
vati vah [space] $rilaularajasutapanditabhattanonarajatmajas sahrdayair vihitab-
hyanujfiah [space] kavye puraricarite kurute bhi[3] yogam vacyarthamatravivrtim
pratijonarajah [space] Sesarthayor iha vihastitabalabodhasraddhapratitir aranistha?:
-hutasatulya [space] kastena ya[4]sya sucirad upatisthate 'nnam mamsasprha bha-
vati tasya hi hasahetuh [space] laksyadina kvacana saurabhamarabheya tadva-
cyaposakatayety avase[5]yam eva [space] arthavyayam sprsati parvasu yaddari-
dras tatkevalam bhavati mangalabhangabhiteh [space] puropakarinas santo yasah-
punyavivrddhaye [sIl:;:ace] sava[6]dhana bhavantv atra mama skhalitayojane [space]
$ritripurayai namah

Incipit. [1v6] om jiyat krtanangapatarigadahah khatvangino netrasikhipradipah
yasya (= SKC 1.1ab)

Explicit. [222v5] kandalayati [space, double danda inserted by second hand]

mahesvaralokasthasya pitur ajiiaya svapne srutaya vibhudhastutam tacchrikantha-
cari [6]tam kavyam bhagavatelz—:{ nivedya sa manikhako manasi kam apy anandam

prakasayati || (= comm. SKC 25.152)

]onaréja’s ClOSing verses. [222v6] kale kalau vikasite kila jonarajas tatkavya-
[7]rajavivrter bhajate purarim [space] brahmadi catu patu nasya hi rajfianaya
ka madrsas tu gatir iSvarasevane ‘nya santo nayanti guna[8]tam khalu dosaja-

N aranistha] aranistha Eds.
22§ritripurayai namah] missing in the Eds.
Bbhagavate] sribhagavate in Eds.
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tam jateti capalakalasu mama pravrttih [space] varam patis tyajati cet svakrtam
vyavastham kirtih k,sayam@ Srayati kasya ja[9]gat prasiddha || srikanthakavya-
vivrtim viracayya jonarajas sato namati yatnam atipratisthah [space] helas tu vas
tad api yatnam akarsa[10]m asyam dipo bilandhyaharanat taranes samah kim ||

Final Rubric. [222r10] iti srikanthacaritatikayam panditalolatanayapandita-
nonara[11]jatanayasrijonarajakrtayam pafnicavimsah sargah samaptam

Bibliography. NCC 35 2014, 261, Gode 1942.

13.4.15 Manuscript S, (ORL 996)

Place of preservation and identification number. Srinagar, Oriental Re-
search Library, ORL 996. Siglum: S,.

Access. Pictures, color. I was able to consult this manuscript digitally at the
IGNCA in Delhi during my field-trip in 2017. The National Mission for Manuscripts
adds at the end of each manuscript from Srinagar (S;, S, Ss, S4, Ss, S¢) a paper
sheet indicating the manuscript’s details.

Content. miila text and commentary of the first canto of the Srikanthacarita,
readable from comm. ad SKC 1.1 (folio 2r1) to comm. ad SKC 2.2 (folio 14v19).

Material, format and size. Paper, codex, 15 cm. x 23 cm. The manuscript is
bounded as a western book.

Script, foliation and layout. Sarada, foliation written in the lower left mar-
gin of each verso, under the running marginal title and number (in letters) of
the sarga; ca. 19 to 20 lines on each page, ca. 20-21 characters per line. Word-
division marked by a single vertical stroke.

Running marginal title, Srika(nthacarita) ti(ka), written in the lower left mar-
gin of each verso and followed by the folio number.

Condition and date. Incomplete, 14 folios. First folio damaged on the lower
right corner and almost illegible, second folio damaged in the margins. Undated.

2 ksayam] second hand corrects it on the right margin with sthitim, as in the Eds.
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Link to commentary. Entire verse followed by Jonaraja’s commentary.

Link to annotations. Few marginal annotations and corrections in Sarada
script. Plus symbol (a +) to mark additions, at times horizontal double stroke (a
= symbol) to link annotation and commented segment.

Incipit. [3r1] kiritendor maulicandrasya kara rasmayo yasya netrasikhino [2]
nikate $subhradasaya varnantarasatidhanac chvetatara[3]ya (= comm. SKC 1.1)

EXpliCit. [14v17] kavyamrtam durjanarahunitam prapyam [18] bhavenno sumano-
janasya | saccakramavyajavirajamanatai[19]ksnyaprakarsam yadi nama na syat
|| durjana eva rahuh natena nitam (= comm. SKC 2.2)

Bibliography. Cat. IGNCA.

13.4.16 Manuscript S; (ORL 1147)

Place of preservation and identification number. Srinagar, Oriental Re-
search Library, ORL 1147. Siglum: S;.

Access. Pictures, color. I was able to consult this manuscript digitally at the
IGNCA in Delhi during my field-trip in 2017. The National Mission for Manuscripts
adds at the end of each manuscript from Srinagar (S;, S,, Ss, S4, Ss, S¢) a paper
sheet indicating the manuscript’s details.

Content. milatext and Jonaraja’s commentary from SKC 12.61 to SKC 13.30ab.

Material, format and size. Paper, codex, 14 cm x 21 cm. The manuscript is
bounded as a western book.

Script, foliation and layout. Sarada, foliation written in the lower left mar-
gin of each verso, starting from folio 133 up to folio 143, under the running
marginal title; ca. 18-20 lines on each page, ca. 27-28 characters per line.
Running marginal title, Srika(nthacarita) ti(ka) and Srika(ntha) ca(rita) alter-
natively, written in the lower left margin of each verso and followed by the folio

%The beginning of the commentary is different from that of the editions. See comm. SKC 2.2
(editions, p. 15): satam cakram samuhah sacchobhanam cakram ca etc.
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number.

Condition and date. Incomplete, 13 folios. Undated.

Link to commentary. Entire verse followed by Jonaraja’s commentary.
Incipit. [1r1] bham abhidyotayat yato madhye randhraya manam Syamacchidra-
-vadacaran pravisrto[2] harino yasya tatha parsve nikate rohanyo grahaganas tena
gunitakrto yatnena [3] ratnopacaro ratnaparikaratatvam yasya (= comm. ad SKC
12.61)

Explicit. [12r18] urari cakara suravaravadhicikurorkarana (= SKC 13.30a)

Bibliography. Cat. IGNCA.
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Group 3
Manuscripts of the commentary

13.4.17 Manuscript L, (I0 2033)

Place of preservation and identification number. London, British Li-
brary (formerly preserved at the India Office Library in London), IO 2033 =
Eggeling 3849, Siglum: L,.

Access. Digital scans, black/white, obtained by courtesy of the British Library.

Content. Jonaraja’s commentary of cantos 1-25, including prologue and clos-
ing verses.

Material, format and size. Paper, pothi, ca. 34 cm x ca. 14 cm.

Script, foliation and layout. Devanagari, foliation numbers written in the
lower left margin of each verso, under the running marginal title and number of
the sarga; 11 lines on each page, ca. 50 characters per line.

Running marginal title, starting from Sri.(kanthacarita) pra.(thama sarga) ti.(ka),
and continuing until the twenty-fifth canto, written on the lower left margin of
each verso, and followed by the number of the folio; the foliation numbers are
repeated in roman numbers and pencil on the upper right margin of the bound-
ing paper. Some folios are misplaced, perhaps because of lack of verse numbers,
which are, at times, inserted by a second hand. In some cases, the folios are
illegible, as the ink of the other side of the page is passing through the paper.
Corrections are placed on the margins, followed by the number of the corre-
spondent line.

Condition and date. Complete, 176 folios. The folios are preserved un-
der white paper sheets, which are cut through to make the text visible and are
bounded on the long side. Undated. Eggeling notes in his catalogue: “very good
Devanagari writing of A.D. 1600”. It belongs to the same collection of L, (i.e.
previously of the Gaikawar of Baroda).

Link to commentary. pratika (only the first word) of the miila text followed
by Jonaraja’s commentary.
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Rubric. [1v1] $riganesaya namah || || $risarasvatyai namah || || namah sivaya ||

Jonaraja’s prologue. [1v1] udeti yasyam prakati bhavantyam tirohitayam
galativa visvam || raviprabhevastu tamo haranti dr[2]$ah prabodhaya sarasvi [ saras-
vati p.c.] vah || || Srilaularajasutapanditabhattanonarajatmajah sahrdayair vi-
hitabhyanujfiah || kavye puraricarite kurute ’bhiyogam vacyarthamatravivr[3]tim
pratijonarajah|| Sesarthayor iha vihastitabalabodhasraddhapratitir aranisthahuta-
Satulya || kastena yasya sucirad upatisthste 'nnam mamsasprha bhavati tasya [4]
hi hasahetuh|| laksyadina kvacana saurabhamarabheya tadvacyaposakatayety ava-
seyam eva || arthavyayam sprsati parvasu yaddaridras tatkevalam bhavati man-
galabhangabhi[5]teh || puropakarinas santo yasahpunyavivrddhaye || savadhana
bhavantv atra mama skhalitayojane ||

Incipit. [1v5] jiyat || kiritendoh maulicandrasya kara rasmayo yasya netra [6]
Sikhino nikate subhradasaya varnantarasamnidhanac cvetataraya avasthaya vartes
ca nivesas taccobham srayante sevante sah || (= comm. SKC 1.1)

EXpliCit. [176v5] Srutaya vibudhas tu tam tac chrikanthacaritam kavyam bha-

gavate nivedya sa mankhako manase kam apy anandam prakasayati || (= comm.
SKC 25.152)

Jonaraja’s closing verses. [176v5] kale kalau vi[6]kasite kila jonarajas tatka-
vyarajavivrter bhajate purarim | brahmadi catu patu nasya hi rajianaya ka madrsas
tu gatir iSva[7]rasevane ‘nya || santo nayanti gunatam khalu dosajatam jateti ca-
palakalasu mama pravrttih | varam patis tyajati cet svakrtam vyavastham [8] kir-
tih k,sayar,nlz—" Srayati kasya jagat prasiddha || Srikanthakavyavivrttim viracayya
jonarajah sato namati sannam atipratisthah?’ | hela[9] tra? vastad api yatnam
akar- sam asyam dipo bilandhyaharanattaraneh samah kim || kurvantu tat svali-
tayojanam atra santah Srikantha[10] bhaktirabhasat khaladarsanac ca| setum kha-
nanti salilani hi randhralabhat tanmargam ujjhati jano "tha ciraya khatam? ]

Final Rubric. [176v11] iti $rikanthacaritakavyasya panditalaulaputrapandi-
tanonarajaputrasrijonarajakrta vivrtih samapta || || ||

Bibliography. NCC 35 2014, 261; Cat. Eggeling 1904 (7), 1445-46.

% ksayam] sthitim Eds.

% sannam atipratisthah] yatnam atipratisthah (?) Eds.
B helatra] helas tu Eds.

PThe verse kuvantu...khatam is missing in the Eds.

227



13.5 Omitted Manuscripts

This section presents five manuscripts additionally listed in CC and NCC 35.
These are omitted from my study and description since I was able to obtain and/or
trace them in any form.

1. BHU 6553 and BHU 6554. These two manuscripts are listed in NCC 35
2014. I have not been able to trace either the manuscripts or their descrip-
tive catalogue.@

2. Damodar. It is listed only in the NCC 35 2014. The Abbreviations in the
NCC state that the text has been found in Jacobi’s library, and was written
by the copyst Damodar. Hermann Jacobi’s collection has been bought “in
1897 by the then British Museum, today housed in the British Library” (see
Balbir 2017, 54). The only two Srikanthacarita manuscripts that I found at
the British Library, however, are L; and L,.

3. RASB 1632. The manuscript has been identified as belonging to the Royal
Asiatic Society of Bengal (NCC 35 2014, 261, and Shastri 1985, 120), and is
described in A Descriptive Catalogue of Sanskrit Manuscript in the Govern-
ment Collection (see Cat. RASB 1934) by Haraprasad Shastri. I have not yet
been able to obtain this manuscript, but according to the catalogue, it is a
paper codex written in “modern Kashmiri”, bound in leather. Folios 61—
80 are added at the end of the twenty-fourth canto, while the twenty-fifth
canto covers seventeen folios. The catalogue states that this manuscript
has been printed in the Kavyamala series No. 3, 1889.

4. Wien II 23. This manuscript was identified as belonging to the Osterre-
ichischen Nationalbibliothek in Wien. According to the Katalog der Sans-
krit-Handschriften der Osterreichischen Nationalbibliothek (Sammlungen Mar-
cus Aurel Stein und Carl Alexander von Hiigel) (Slaje 1990, 63-65), this
manuscript, with Acc. No. 23, is the second work (II) contained in the vol-
ume Indicus 86, along with Bharavi’s Kiratarjuniya and Magha’s Sisupala-
vadha. The cover was removed and wrapped separately in paper. Ac-
cording to Slaje, the manuscript is not readable as consisting of birch-bark
crumbs.

%0 A Descriptive Catalogue of the Sanskrit Manuscripts, Acquired for and Deposited in the Sanskrit
University Library (Sarasvati Bhavana), Varanasi, During the Years 1791-1950 by Sanskrit Uni-
versity Library. Staff of the Manuscripts Section, Varanasi 1960/1. The same problem has been
faced by Alessandro Graheli (2012, 333).
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13.6 Synopsis

The following table (Table [13.2) provides an overview of the analyzed manuscripts.
The first and second columns indicate the same sequential order of the de-
scription and the place of provenance of the manuscripts (i.e. in alphabetical or-
der according to the place of provenance, see § 11.4). The third column includes
the content (i.e. either mila text, commentary, or both) and the extent of the
Srikanthacarita covered (i.e. the actual verses contained in the manuscript). The
fifth and sixth columns describe the material of the manuscript (i.e. P=Paper;
BB=birch-bark) and the script (i.e. D=Devanagari; S=Sarada). I have not in-
cluded here the formats, for which see § 11.4. The seventh column contains,
when present, the date of the manuscript. In case of ambiguity, I have provided
both $aka (=5) and vikrama (=v) years.

Id. Place Content Extent Mat. | Script | Date
1 B, Baroda mila 6.1-74; 5.1-57 P D no
2 B, Baroda miila 1.1-25.152 P D no
3 T Jammu miila 1.1-25.152 P D no
4 L, London miila 1.1-25.152 P D 1753 v
5 P, Pune miila 1.1-25.152 P D no
6 P, Pune miila 1.1-25.152 P S no
7 P, Pune milla 1.28-24.39 BB S no
8 S, Srinagar mila 1.1-25.152 P S no
9 | $4(1-9) | Srinagar mila see Table[13.1 | P S no
10 Ss Srinagar miila 1.7-25.152 BB S sam 59
11 S Srinagar miila 4.39-25.152 P S no
12 Js Jammu | mula + comm. | 1.22-25.152 P D no
13 0 Oxford | mila + comm. 1.1-25.152 BB S 1570 $
14 P, Pune miila + comm. 1.1-25.152 P D no
15 S, Srinagar | miila + comm. 1.1-2.2 P S no
16 Ss Srinagar | mila + comm. | 12.61-13.30 P S no
17 | $4(10) | Srinagar | mala + comm. | see Table[13.1 | P S no
18 L, London comm. 1.1-25.152 P D no

Table 13.2: Overview of the Analyzed Manuscripts
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Chapter 14

Critical Edition: the mula Text

14.1 About this Edition

This edition presents itself as an experiment with the scope of establishing whether
or not a complete new critical edition of Mankha’s Srikanthacarita is needed for
the comprehension of the miila text. As stated earlier, even though the printed
edition of Durgaprasad and Parab is already quite satisfactory, the text presents
some inconsistencies that could be solved through manuscripts consultation.

I divide my philological work into two parts. The first part is dedicated to the
critical edition of the miila text of the fourth and fifth canto of the Srikanthacarita,
for which I present in apparatus all the variants contained in all the available
manuscripts, including those which are not meaningful or visibly erroneous. The
two examined cantos are to be considered initial samples for the following ob-
servations on the quality of the manuscripts.

The second part of the edition is limited to some selected verses of the sixth
and seventeenth cantos, marked with the symbol * in the edition. I consult the
manuscripts and edit the mula text whenever a verse meets one of the three
following criteria:

1. its meaning is problematic and points to scribal errors or printing typos;

2. Jonaraja’s commentary to the verse suggests a variant with the formula iti
pathah and the like;

3. the marginal annotations in manuscript B, suggest a different reading of
the maula text.

14.1.1 Series of Footnotes

The edition has five different registers of the apparatus:
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(A) The first series of footnotes constitutes the positive apparatus criticus of
the mila text (see below).

(B) The second series contains the diplomatic transcription of the marginal
and in-line annotations of manuscript B,.

(C) The third series includes the variants ventured by Jonaraja in his commen-
tary and marked with the siglum J. comm.

(D) The fourth series includes observations on the changes in the verse-order
and reports the footnotes inserted by Durgaprasad and Parab in their printed
editions.

(E) The fifth series contains the meters of the verses (based on Mandal 1991).
In case of identical meter for large portions of text, the meter is specified
only under the first verse of each portion.

14.1.2 The Apparatus Criticus

I opt for a positive apparatus, which means that for each single entry all the
variants in the witnesses are reported. The list of witnesses used for the critical
edition is given at the beginning of each canto in the first footnote.

Each entry in the apparatus is followed by a closed square bracket, by the
variants and by the siglum of the witnesses in which the variant is attested. The
witnesses are reported in alphabetical order, except for the siglum of the editions
(Eds.) which is always noted first.

The following graphical features are systematically rectified without specific
mention in the apparatus (see Lo Turco 2019, 25-26):

(a) /ba/ and /va/, confused in manuscripts in Devanagari, are rectified in the
edition;

(b) visargas assimilated with the following sibilant (h+$ > $+5 and h+s > s+s)
in manuscripts in Sarada are maintained as non-assimilated;

(c) the consonant group /ttra/ is restored into the ungeminated group /tra/;

(d) /cca/ and /$ca/, interchangeable in manuscripts in Sarada, are rectified in
the edition.

14.1.3 Symbols

(- -) between round brackets is one or more illegible or lost aksaras, and
each en dash stands for one non legible syllable; round brackets containing
syllables indicate that the aksaras are not completely legible.
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corr. ex stands for “LEMMA A corrected from LEMMA B”, and indicates the
corrections made by the scribe in line or in margin.

i.m. indicates the glosses written in upper, lower, right and left margins in
B,.

i.l. indicates the glosses written in line above the glossed lemma in B,.

* marks the verses which have been edited in cantos sixth and seventeenth.
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10

15

14.2 Kailz‘lsavarl.lanaE

caturthah sargah

sasisubhrah kiranbhaso haso dhanapater disah |
girir astiha kailaso nivaso vrsalaksmanah || 4.1 ||

bimbitair yo mrgair bhati sphutasphatikasanusu |
kautukena krto dhatra rasina sasinam iva || 4.2 ||

rasmayo bhramkasa yasya Srayante saralasriyah |
mile mrnalanalatvam brahmasanasaroruhah || 4.3 ||

yadamsusrotasah sangad uttamarige pi dharjateh |
nenduh ksirodakallolanivasapritim ujjhati || 4.4 ||

sarvato pi pranrtyadbhir yas cakasti gabhastibhih |
likhanmukhesu kakubham karpurasthasakan iva || 4.5 ||

padair mahadbhir dkrantadiganto yah sitadyutih |
bibharti ksamam atmanam moktum na vasudhabharam || 4.6 ||

jahati yasya limpadbhih karair acantakalima |
jaladah pravrsenyo pi na $aradapayodatam || 4.7 ||

!Manuscripts used for the critical edition of the fourth canto: By J; Jo Ly O Py P, P3 P, $: S,
(only for verses from 4.56 to 4.64) S5 S (only for verses from 4.39 to 4.64). Edition: all the verses
of the mula text. Type: positive apparatus.

@ girir astiha] Eds. B, J, L; O Py P53 Py §; Ss; girir stiha Jy; girir astiha corr. ex giristiha P,
H kautukena] Eds. B, J, L; O P; P, P; P, S;; kausikena J; $; E radina] By J; Jo L1 O Py
P, P3 Py S; S5; rasibhih Eds. Bl $asinam] Eds. B, J; J; Ly O Py P, P Py Ss; +$a+$inam $;
E raémayo| By J; L; O Py P, P3 Py $; S5; $asmayo J; E yasya érayante ] By J, Ly P3 Py Ss;
ya(s) arayante O; ériyante J; Py P, $; E likhanmukhesu] Eds. By J;J, L; OP; P, P5 $; Ss;
likhanmukhesu corr. ex likhamukhesu Py, likhamukhesu corr. ex likhamukhe §; [L1 sthasakan
iva] Eds. By J1J» L; O P{ P, Py S; Ss; sthasaka(- -) Py @ akranta] Eds.J;J, OP, P, P3P,
$: S5; utkranta B, L, vasudhabharam ] Eds. By J; J, L1 O P; P3 P4 $; Ss; vasvadhabharam
P, @ acantakalima] Eds. By J; J, L; O P; P53 P, $; Ss; acantakalima P, @ pravrsenyo |
Eds. B, J, L; O Py P, P3 Sy; pravrsejyo J1; pravrsenyo corr. ex pravrsejyo Py; pravrsenyo Ss

il caturthah sargah ] om $risivaya nama om P,; namas Sankara gurave P3; $riganesaya namah
om Py

@ 4.1] 4.1-45 metre Anustubh. See Mandal 1991, 134.
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25

30

saguham prakatahinakatakam dadhadakrtim |

sadapinakam akramya sthitah padavaladganah || 4.8 ||

dadhano ’dhigatasvetasanugrahasariratam |

svasamyam iva yo nitah sevapritena S$ambhuna || 4.9 || yugmam ||

abaddhaparivesasya rasmibhih sphatikasmanam |
pradaksinapravrtteva rajate yasya jahnavi || 4.10 ||

dhatte 'msubhih samalabdham bharganetrahavirbhujah |
yo murtim rohanam jetum padmaragamayim iva || 4.11 ||

yatra sphatikatejobhir bhargasya ca galatvisa |
rajany api dinam manya ratrim manyam bhavaty ahah || 4.12 ||

diksu dyutibhir enankagabhastiprativastubhih |
ya$amsi varsata yena rajanvanto mahibhrtah || 4.13 ||

nrtyadbhavapadaksunnayatksonirenu viprusah |
bhanibhena nabho ntinam naktam naktam upasate || 4.14 ||

sivavahakhuropajiiajatarapasamrddhibhih |
ksanan merusahasram yah sute Sailaprajapatih || 4.15 ||

[15 prakatahina] Eds. By J, Ly O Py Py P35 Py S; S5; prakatam hina J; @ padavaladganah ]
Eds. B, J; J» L; O P; P53 P, S5; padavaladganah P,; paudavaladganah $: @ "dhigata] Eds.
B, L; O Py P, P3 P, S; Ss; dhigate J; 'pi gataJ, [18 évetasanugraha] Eds. B, J; L; OP; P,
P; P, $; Ss; $vetasaragraha J, @ yugmam ] Eds. J; O Py; yugalakam B, J, Ly P, P3 Py S
Ss @ abaddhaparivesasya] Eds. By J; Jo O Py P, P3 Py $: Ss; abaddhaparivesasya Lq @
raémibhih ] Eds. By J, L; O P; P, P3 Py §; S5; raémabhih J; P1 jahnavi] Eds. By J;J, L; O
P1 P2 P3 P4 Sl S5; jéhnava L1 dhatte ’méubhlh] Eds. B2 Ll (0] P1 P2 P3 P4 Sl S5; dhatte
$ubhih J; J» mirtim] Eds. By J;J, L; O P, P3 P, $; S5; murti P;  P3 rohanam] Eds. J,
O P, P; Py; rohinam B, J; L; P, §; S5 @ jetum] (--)O E ratrim manyam ] Eds. By J» Ly
OP, P, P;P, S, S;5; ratram J; @ varsati] Eds. B, J, L; OP{ P, P3 P, Ss; varsitam Jy; varsita
$; P7 rajanvanto] Eds. B, J; L; O Py P, P3 Py §; S5; rajanvarto J, ksunnayatksoni ]
Eds. B, J, L; O Py P, P3 Py S; Ss; ksunnayotksani J, viprusah ] Eds. B, J;Jo L; OP; P;
P, Ss; viprusah P, S, @ nabho] Eds. B, J, L OP{ P, P3P, $; S5;n0], ksanan] Eds.
B, J, L, O P, P; P, S; Ss; ksana J; Py; ksanan corr. ex. ksana P,

I8 "dhigata] akrtim dadhanahim. B, P2 samalabdham ] vyaptamim. B, b2 bharganetra ]
+bharga+netra i.m. Pj yo] kailasah im. B, P3 rohanam] (e?)kartrikayam im. B, R6
prativastubhih ] sadrsabhihil. B, PR7 rajanvanto] rajatamayahim. B, P8 viprusah] rajah
kanah im. B, B0 opajiajataripa] upajfiam ksun(n)am jatarapam savarnam im. B, Bl
Sailaprajapatih ] kailasah im. B,
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40

45

yatra netranalah sambhoh pratibimbavalambanat |
kalpate 'nalpadavagnisilpakrd ratnasanusu || 4.16 ||

rudrottamsavidhadrekadravaccandrasmajanmabhih |
pravahair iva yah sakhyam kvacin nojjhati nirjharaih || 4.17 ||

kimsvid gauriharer bhitya vinitya kimu dharjateh |
darad rathamrgam tyaktva yam mrduh sevate ’nilah || 4.18 ||

darisu kimnarilokam dhatte yah plosaviplave |
nyasi krtam anangena bhandagaram iva svakam || 4.19 ||

$vetasmakuharair madhyasuptasyamabhramandalaih |
vyanakti yah $ailavrsa sahasram iva caksusam || 4.20 ||

avagldho trdham devya paulastyabhujanartite |
yatra ksanam vibhur lebhe dolakelirasajiiatam || 4.21 ||

atyunnatasya padesu ksapasu luthatenduna |
yasya prabhur api spardham naiti candrasikhamanih || 4.22 ||

diksu prasaritabrhatprabhapaksatisamputah |
yo manase jagallaksmikelihamsa iva sthitah || 4.23 ||

@ netranalah ] Eds. B, L; O P; P, P; P, $; S5; netranala J; J, @ pratibimbavalambanit ]
Eds. B, J, L, Py P, P5 Py §; S5; pratibimbavalammbanat J;; (prati)bimbavalambanat O @
dravac] Eds. B, J; Ly P35 Py $§; Ss5; dravas J, O Py P,; dravaccandra corr. ex dravandra Py
@ candra$majanmabhih ] Eds. B, J; J; L; O P; P, P; §; Ss5; candra$majanmabhih corr. ex
candraémanmabhih Py @ pravahair ] Eds. By J, L; O Py P, P53 P, §; S5; pravahar J, E yah ]
Eds. B, J, L; OP; P, P3P, S; S5;yaJ; B5 nojjhati] Eds. By J, Ly O Py Py Py Py $; Ss; nojhati
J: B6 kimsvid] Eds. B, J, L; OP; P, P3P, S; Ss; kisvidJ; B7 rathamrgam] Eds. B;J; L, O
P, P,P;P,S;S5; rathamrga J @ sevate] Eds. B, J, L; O Py P, P3 P, S, S5; sevavate J; @
lokam] Eds. B, J;L; OP; P, P3P, $; Ss;lekam], B9 anangena] Eds. B,J,L; OP; P, P3P,
$1 Ss5; anangina J; @ $yama] Eds. B3 J;JoL; OP{ P, P5§; S5; $ama P, @ sahasram ] Eds.
By J:1J2 L1 OPy P, P3 S, Ss; sahasras Py 42 trdham] Eds. B, J; J, L1 O Py Py $; Ss; drdham
P, P; @ paulastyabhujanartite ] Eds. B, J, L; O Py P, P53 P, §; Ss; paulasti bhujanartite J;
k4 atyunnatasya] Eds. B J; L; O Py P,; abhyunnatasya J,; (abhy)unnatasya O but not really
legible; abhyunnatasya corr. ex atyunnatasya Py; (abhy)unnatasya or (aty)unnatasya in P P3 $;
S5 @ luthatenduna ] Eds. B, L; O P; P, P3 §; Ss; luthatenmuna J; Py; luthater muna J, @
prabhur ] Eds. B J; Jo L1 O P, P3 P4 $; S5; prabhur corr. ex prabhu Py

@ pratibimbavalambanat ] pratibimbasrayat im. B, @ rudrottamsa ] [-]drottamsa O @
gaurtharer ] simhasyaim. $5 B¢ kimu dharjateh] haraéim. §5 B7 rathamrgam] rathamr-
gam danam im. B, B7 yam] kailasam im. B, B7 mrduh] mrdu(r) L; B8 plosaviplave ]
himavaha(?)se im. B, §0 kuharair] gartaihil B, saila] kailasahim. B, §2 avagudho ]
line 21 and 22 are inverted in B,, J1, Ly, P; P2 P5 S5 @ yatra] kailase im. B,
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yo madhyamadhya sankrantanavabhrakanasaritaih |
lauhitikatatair bhati svaprasastipatair iva || 4.24 ||

sphulingabhangibhir bhanoh pratibimbair ya iksyate |
rasir bhuter iva tryaksaplustanam vi$vapapmanam || 4.25 ||

manasaskandanapatuh sprsann utkatakantatam |

dadhanah sukhadam rapam siddhasadhyaganasritah || 4.26 ||
salakantasthitir nilakanthadhyasanapavanabh |

ya ivabhati yaccitram aharyaksais tu sevyate || 4.27 || yugmam

kvacit kavacitah sandranavambudakadambakaih |
yo vimudrayati dronir afijanadrimadadruhah || 4.28 ||

simantarekha rodasyoh ksaumanirangika disam |
kakupkuiijaraytthasya puromukhapatacchata || 4.29 ||
dvitiyabhutir bhargasya phenasrir manasambhasam |
bhupannagastrinirmoko bhati yatkantisantatih || 4.30 || (yugmam)

samkrantam yo vahaty antarvapusi sphatike jagat |
acantam iva kalpante $iksaya vrsalaksmanah || 4.31 ||

@ madhyamadhya] Eds. B, J;J, O Py P, P53 P, $; S5; madhyamadhyamadhya L, @ $aritaih ]
Eds. B, J; J» Ly O Py P, P, §; Ss; éaritah P; |49 lauhitikatatair ] Eds. By J, L; O P; P, Py
P4 Ss; lohite katater Jy; lohitikatatair Py; lohite katatair §; }9 patair] Eds. J; J, L; O P; P,
P; Py $;; patair corr ex pa(iitha)ir By; pater Ss @ bhangibhir] Eds. B, Jo L; O P; P, P3 Py
$: Ss; bhangibhi tvaur J; @ bhanoh] Eds. J, O Py; bhanu B, J; Ly P; P, P35 §: S5 E rasir
bhiter] Eds. J; Jo P; P, P3 Py S; Ss; rasibhutair B, Ly; (rasibhatair) O b1 tryaksa] Eds. B,
JoL, OP, P, P; P, $; Ss5; bhriksa J; spréann utkata] Eds. By J, L; Py Ss; spr$an utkanta
J1; (spréan utkanta) O; spréan utkata Py P, P3 S1; spréann ukata corr. ex spréann ukata Py b3
siddha] Eds. By J, L; O P; P, P, $; Ss; siddhi J;; saddha P; 54 adhyasana] Eds. B J; J»
L,OP, P, P;S;Ss; adhyasanapa corr. ex adhyasapa P, @ pavanah] Eds. B, J; Jo L; O Py
P, P, $:Ss; pavakah P3 yaccitram ] Eds. J;Jo L; O P Py Ss; yaccittram By P3 Py S, E
yugmam ] yugalakam B, J; Ly P; Py P3 $; E kavacitah ] Eds. B, J, L; O P, Py; kavacitah
J. comm. J; P; P53 $; S;5 @ navambudaka] Eds. B, J; L; O P; P, P3 P, §; S5; navambuka
J. E dronir] B, J, Ly O Py P35 Py S5; sadronir Py; dronir corr. ex sadronir Sq; ksonir Eds.;
saksonir J; @ panna] Eds. By J; J, L; O P, P53 Py S, S5; patna Py E stri] Eds. By J1J2 Ly
OP, P3P, S, S;5;sriPy bhati] Eds. B, J, L; O Py P, P3 P, $; Ss; bhanti J; vapusi |
Eds. B J; Jo Ly O Py P53 Py §; S5; vapuvi Py

48 saritaih] karburitaihim. B, b1 plustinam] dagdhanamim. B, B4 salaka] nagariim.
B, dronir] chidrapati im. B, E (yugmam)] Eds. J, O P, Py; yugalakam B, J; Ly Py
P;$:S; acantam ] pitam im. B,

56 kavacitah] kavalitah ity apapathah J. comm.
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bimbitarkadhrtapandusariro yo virajate |
sandreramafijaripuspagucchottamsa iva ksiteh || 4.32 ||

sphatika$masu yatraste bimbito guhabarhinah |
datta yatra ivakrastum ahin patalavasinah || 4.33 ||

vi§vatmane svanathaya digambaradasajuse |
vayativambaram diksu yas tatair am$utantubhih || 4.34 ||

yo ’srantasasabhrtsangadravaccandrasmasikaraih |
vyanakti bhagavatpadapatanandasru durdinam || 4.35 ||

yo bibharti jvalattungapatangasmaguhatmana |
dattam bhagavata drstim ahni vahnimayim iva || 4.36 ||

dhaukitanantakusumaprakarah par$vapadapaih |
kirnargho girijasimhakarajonmuktamauktikaih || 4.37 ||
dhtpadhtimam abhivyafijan bharair navapayomucam |
dattadipalikah $§rngaprajvalattapanopalaih || 4.38 ||
snanani yacchannacchinnam ucchaladbhir itastatah |
nityanihsyandamanendudrsatsatibhir ambubhih || 4.39 ||
sadhatunirjhararabdhasamalabhanavibhramabh |

stuvan darimukhair vatalaharimukharikrtaih || 4.40 ||
subhopakalpitabalir nanavidhaphalarddhibhih |

b5 sandrera] Eds. By J, Ly O Py P, P3 Py S; Ss; sa[-]ra J, manjari] Eds. By J, L; O
P1 P2 P3 P4 Sl Ss; maﬁjare J1 ottamsa] Eds. B2 Jg L1 (0 P1 P2 P3 P4 Sl S5; otumsa Jl
b5 ksiteh] By J; J» Ly O P; P, P3 Py S; Ss; ksitau Eds. b7 datta] Eds. By J, L; O P; P,
P3 Py S; Ss; catur J; b7 ahin] Eds. By J; J» L1 O P; P, P3 $; Ss; ahin corr. ex ahi Py b7
vasinah] Eds. J, O P Py; §ayinah B, J; L; P; P, $; S5 b8 svanathaya] Eds. By J; Jo L; O
P; P, Py P, Ss; évanathaya dhi $; [0 $asa] Eds. By J;J, O Py P, P3 Py S; Ss; 6asiLy [0
candraséma] Eds. B, J; L; O P; P, P; P, S; S5; candrarkasma J, aéru] Eds. Ly Ss; asru
B,J:J,OP, P, PP, S, E mayimiva] Eds. B;J;Jo,L; OP; P, P3 S$: Ss; mayim iva corr. ex
mayisiva Py onmukta] Eds. B, J;J, Ly O Py P3 Py $; Ss; onmukta corr. ex omukta P, 6
payomucam ] Eds. By J; L; O Py P, P3 Py S; S5; payonsucam J; [72 dipalikah ] Eds. J;J2 O
P; P, P3 P, $; S;; dipavalikah corr. ex dipava B,; dipavalih L; [/7 tapanopalaih] taponapalaih
J1; tupanopalaih J, @ nihsyan] Eds. B J,; nisyan J; Py P, P3 P4 Sq; nihpan Ly; nissyan O
S5 S @ arabdha] alabdha S samalabhanavibhramah ] Eds. B, J; J, O P, P, P3 P, §;
$5 S¢; samalambanavibhramah L, balir ] Eds. B, O P, P5 P, $; Ss; balin J; J; valir Ly Py;
ddali? s

b6 bimbito] pratibimbahim. B, k6 guhabarhinah] kartikeyamayurasyaim. B, |7 datta]
(a?)taprasyanaivaim. B, @ vayativa | nirmativaim. B, jvalattungapatanga ] suryakanta
im. B, [/4 dhaukita] prahrtna (?) im. B, [/4 prakarah] prakarahim.]J; [8 chinnam]
nirantaram im. B, B0 samalabhanavibhramah] angaragavilasah, tilakasobha yena i.m. B,
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tataprastutasamgitabhangiko divyacaranaih || 4.41 ||
yo bhasmasmerasarvango nibhrtam sthitim asnute |
nityasamnihitam devadevam abhyarcayann iva || 4.42 || kulakam ||

dhatupatalam utksepaparibhutyaparadhini |
yo 'dyapiva mukham dhatte sakopam dasakandhare || 4.43 ||

saryagravagnina dunvan sificann indapaladravaih |
kopaprasadasambheda iva yo 'nangadahinah || 4.44 ||

soragaslesanihsesatapaghnasthanusamgateh |
srikhandasailam kurute yah samyanugrahatithim || 4.45 ||

divapi patasu mahesasekharaprajagartkena kurangaketuna |
kadacana prositabhartrkavratam sikhasu yasyausadhibhir na siksitam || 4.46 ||

sikharadhvani yasya satpadadyuticauranavakekibandhavabh |
jvaladosadhidipasampadam dadhate sambhrtakajjalasriyam || 4.47 ||

@ prastuta] Eds. By J;Jo L; OP; P, P3Py $:Ss; pratastuta Se @ sarvango ] Eds. By J1 J»
OP; P, P; P, S; S5 Ss; sarvanga L, nityasamnihitam ] Eds. B, L; O P; P; P, $: S5 S
nityam sannihitam J; J» P2 @ kulakam ] sadbhih kulakam J; L; P4 S¢; sadbhih kulakam B,
Jz (0] P1 P2 P3 @ dhétupétalam] Eds. B2 Jl Ll (0] P1 P2 P3 P4 Sl S5 SG; dhétupétam J2 E
utksepa] Eds. B, J, L; O Py P, P3 Py S; S5 S; satksepa Jy; atksepa Py @ paribhatya] Eds.
B, L, OP, P; P, S; Ss; paribhati J; P, Se; paribhrtya J» @ "dyapiva] Eds. By J; Jo L; O
P, P, P3P, $;Ss; "dyapeva Se @ mukham ] Eds. B, J; L; O P3 P, S; S5 S¢; sukham J, Py;
(mu)kham P,) B8 gravagnina dunvan ] Eds. J, O P4; gravagnina dunvan corr ex gravosmana
dunvan P3; gravosmana dhunvan B, Ly P; P, $;; gravosmana [~ -]n S5; gravosmana dhurdha
J1; [~ - —~]davanvan S @ sificann indit] Eds. By J1 Jo L1 O P, P53 Py S; S5 S; sifican irdi Py
o soraga] Eds. By J;J, L O Py P, P3 Py S; Ss; saroga S PO nihsesa] Eds. By J;J, L; O Py
P; P4 S5 S6; nihélesa P, §; @ tapaghna] Eds. By J; Ly P, P3 Py S; S5 S¢; tapa J,; tapagna Py;
(tapaghna) O @ samgateh ] Eds. B J;Jo L; OP; P, Py $:S5 Ss; sangatah corr. ex santatih P
E yah samya] Eds. By J, L; O Py P, P3 Py §; S5 S¢; yasmasya J; @ Sekhara] Eds. By J, Ly
OP; P, P3P, S, S5 Sg; sikhara J; @ garokena] Eds. B, L OP; P, P; P, $: S5 Se; guriikena
J1; garvyakenaJ, P2 kurangaketuna] Eds. By J, Ly O Py P, P3 Py S; S5 S6; kurangaketana J;
3 vratam] Eds. B, J; L; O P; P, P3 Py S; S5 S; bratam J, P3| éikhasu] Eds. B, J;J, L; O
P, P, P; P, S; S5; $akhasu S bhir na] Eds. B, J, L; O P; P, S5; bhinna J; P, P5 S; S¢
p3 siksitam] Eds. By J; J, L1 O Py Py P3 P, S Ss; éaksitam Sg P4 yasya] Eds. By J;J» L, O
P, P, P3PS S5;vaSe E caura] Eds. By J; J, L1 P; P, P3 Py S S5 S¢; caura O E dipa ]
B2 J1J2L; O Py P, P; P, S, Ss; dipti Eds.; line not legible in S¢

B6 utksepa] utkhataim. B, paradhini] andolaparadhiniim. B, P1 $rikhanda] malaya
im. B, P2 kurangaketuna] sarvadoditacandrenaim. B, P3 prositabhartrka] nisabhojara-
pamim. B, P3 $ikhasu] sikharesuim. B, P4 kekibandhavah] meghah im. B,

D3 4.46] 4.46 metre Vamsasthavila. See Mandal 1991, 134. 4.47] 4.47 metre Viyogini. See
Mandal 1991, 134.
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tanur anusarati Srisamstavam yasya $rngesv
anurajani sudhamsor murtibhir bimbitabhih |
bharasahanabhrtantastosabhargaprasadi-
krtanijanrkapalasraksahasranciteva || 4.48 ||

sphatikakatakakuttimesu yasya pratimitayah kharatejaso jusante |
vicaranacanasarvavahapadapranayasamudgatajataripasobham || 4.49 ||

yasyah saurabhakimkarikrtamilanmattalimalanibhad
vyajyante navadhikrudho ratipater bhrabhangavicchittayah |
citra caitrarathanilasya lahari sa yatra samjayate
mananadhyayanastami §isutamijivatubhrtsubhruvah || 4.50 ||

nihnotum ksanam isate ganapater ye ’tyurjitam garjitam
svairam tarakavairivahasikhino ye maunamudrabhidah |

te yatra stanitormayo jalamucam devihathalingana
-kridasadarasaukhyadanapatitam ayanti khatvanginah || 4.51 ||

kalusyapragabhavapranayini nibidapravrdatankanasyadd-
hamsasrenisaranye prakatatataratadvicilekhajatale |

7 anurajani] Eds. By J, Ly O Py P5 P, Ss; anirajani J;; anvirajani Py; anvarajani $;; anarajani
S¢ b7 sudhaméor ] Eds. B, J, L; O Py P, P53 P, §; Ss; svadhamsor J; S¢ @ bharga] Eds.
B,J1Jo LiOP{ P, P, S; S5 S6; bharga corr. ex bharva Ps @ pranaya] pranayu J» @
$obham ] Eds. J; Py Py P5 $;; $obham corr. ex ripam Py; ripam B, J, Ly O S5 S¢ @ yasyah |
Eds. By J, L; O Py P, $; S5 S¢; yasya J; Py; yasyam P @ saurabha] saubha $; @ milan ]
Eds. J, O P, S¢; valan B, L; P; P3 S; S5; vala J; P, [103 ratipater] Eds. B, J, L; O Py P,
P; Py $; S5 Se; ratipate J; @ samjayate ]| Eds. By J, Ly O P, P3 Py §; S5 S¢; samjayete Jy;
sajjayate Py @ bhrt] Eds. By J; Ly O Py P, P5 P, $; S5 Sg; bhyat J, @ ganapater ] Eds.
B, J, L; O Py P, P3 P, $; S5 S¢; ganapate J; ‘tyarjitam ] Eds. By J;Jo Ly O Py P3 Py $;
S5 Se; “tytrjite Py hathalingana] Eds. By J; Jo Ly O Py P, P5 §; S5 S¢; hathalingara P,
flog sadara] Eds. By J, Ly O Py P, P3 Py $; S5 S; sacara J; tataratad] By J, L; O P P3
P, S5 S¢; tararatad J; P, $y; tatalutha Eds.

P6 srisamstavam] $obham im. B, [104 pratimitayah] pratibimbani im. B, [10d kharate-
jaso] siryasya il B, [101] cana] caturail. B, [101] vaha] vrsabhaim. B, [101] jatardpa]
suvarnasobhamim. B, [104 yasyah] laharyahim. B, [104 nibhad] chalatim. B, [103 chit-
tayah] chedahim. B, caitrarathanilasya ] kuverodyanam uttaradik; vayupa(rali? i.m. B,
stanitormayo ] ganapati[illegible]rti[illegible]ni i.m. B, hathalingana] gadalingam
im. B,

101 jatarapa] rapasobham iti va pathah i.m. By tataratad ] ratat iti va pathah J. comm.

P9 4.48] 4.48 metre Malini. See Mandal 1991, 134.  [101 4.49] 4.49 metre Puspitagra. See
Mandal 1991, 134. [105 4.50] 4.50-51 metre Sardilavikridita. See Mandal 1991, 134.
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yo mukhye manasakhye parisarasarasi praptasamkrantir antar
bhulokalokanecchojjigamisaduragadhisabhangim bibharti || 4.52 ||

kva yasya naktam dinacandrika na dyutir dyuvithim upatisthamana |
sannaddhatam kandalayaty asesavarnantarapahnavaviplavaya || 4.53 ||

ya kvapy udattataradaksakulaprasutir

ya sevate haripadakramanaksamatvam |

tam tarakantakarajanmasubhanubhavam

gaurim tanum vahati yo dayitam harasya || 4.54 ||

danta nitambabhuvi padatale "lakaptir
yogya payodharavivrttisu mekhala ca |
yasyas tarangitavalimukhaprsthata ca
yas tam samudvahati martim aparvakantam || 4.55 ||

udvellatphalamundasandasacivair uttamsita mardhabhih
prenkhatpattrakarasritalilaharirudraksamalabhrtah |
rohaddirghajatas tatesu tapasi sthemneva yasya drumas

te tisthanty anirodha eva marutam antam nayanto rajah || 4.56 ||

parisara] Eds. By J, Ly O Py P53 Py §; S5 Sg; parasara J; P, bhiloka] Eds. By J, Ly
O P, P, P; P, S; S5 S¢; bhatoka J; eccho] Eds. J; J, L; O Py P35 P, S; S5 S¢; eccha By;
ecchau P, naktam ] Eds. B J; Jo L; P; P, S$;; naktan OP5 S5 Sg; taktgan? Py dina ]
EdS.; diva B2 Jl Jz L1 (0] Pl Pz P3 P4 Sl S5 S5 candriké] Eds. J] J2 L1 (0] P1 P2 P3 P4 Sl S5
Ss; candrikam B,; ndrikam L, na] J, om. na udatta] Eds. B, J, L; O Py P, P35 Py
Sl Ss Ss; udétu]l padé] Eds. B2 Jz Ll (0] P1 P2 P3 P4 S1 S5 Ss; pada]1 ksamatvam]
ksasatvam J, bhavam ] Eds. B, J; L; O P, P, P; P, S; S5 S¢; bhava J, gaurim |
Eds. B, J; L; O Py P, P3 Py S; S5 S¢; gauri J, tanum] Eds. B, J; L; OP; P, P3 P, S,
S5 S¢; tanu J, nitamba] Eds. B, J, L; O P; P, P5 Py $; S5 S¢; nitasva J; ‘lakaptir |
*kalaptir P3 vivrttisu] Eds. By J, Ly O Py P, P53 Py $; S5 S; vrvrttisu J; yasyas
tarangita] Eds. By J, L; O Py P, P5 Py S; S5 Sg; yasyaptirangita J; udvellat] Eds. L; P4
P, S4 S5 Sg; udvelat B, J; P, P3 $1; tadvellat J,; (udvellat) O sanda] sandaB, J;Jo L1 O
P, P, P; P, S; S, S5 S6; khanda Eds. pattra] Eds. O P; P3 Py S; S4 S6; patra By J1 J2 Ly
P2 Ss bhrtah] Eds. B2 J2 Ll (0] Pl P2 P3 P4 Sl S4 S5 SG; bhrtéh Jl jatés] Eds. B2
JoLiOPs P, S, S, S5 Sg; jataJ; Py Py sthemneva] Eds. B, J;Jo L1 OP; P, P3 P, S, S5
S6; sthemnaiva $; tisthanty anirodha] Eds. By J; L1 O Py Py P3 P, §; S4 S5 Sg; tisthate
niradho J, marutam antam ] Eds. B, L; O P; P, P3 P, §; S4 S5 S¢; marutam mantam Jq;
maruta santa J,

yo] kailasah im. B, hari] viyat im. B, gaurim ] $vetam im. B, yo]
kailasah i.m. B, danta] visamapasanahim. B, prenkhat] calatim. B, 4.56]
etena stryacandramaso pracaro nastity arthah i.m. B,

4.52] 4.52 metre Sragdhara. See Mandal 1991, 134. 4.53] 4.53 metre Upajati. See

Mandal 1991, 134. 4.54] 4.54-55 metre Vasantatilaka. See Mandal 1991, 134. 456
4.56-57 metre Sardulavikridita. See Mandal 1991, 134.
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yasmifl jatu na jayate ‘'mbujavatikaumaradharmaksatir

drsto yatra na va kadacid asanabhijnas cakorijanah |

tasminn apy ahicakravartinagaroddesopakanthe ksanam
yanmulasphatikasmarasmipatalaih ko ’pi prakasodayah || 4.57 ||

nairmalyatas tulitasadhujanasayo yah
samkrantakomalatamalataruprakandah |
jyotsnasapatnarucipitatamastaranga-
sandarbhagarbham iva kuksim abhivyanakti || 4.58 ||

yo lambodarakumbhasambhavamadasrotahsirasikara-

ksunnah svahsaridankapankajarajahsaugandhyabandhus ca yah |
vapresu prasarah sa yatra marutam ojayate jayate
yatsevapravano gano madhuliham mandaramandadarah || 5.59 ||

yam aduratas trijagadekakautukavyavaharasargavidhinavyavedhasam |
alakavimudrabahusaudhasauhrdad animesalocanacayeva viksate || 4.60 ||

yasyas$ cakasti katakesu sahelakhelad-
vidyadharicaranayavakapankamudra |
srikanthanetrapathajanapadarkasoma-
sevakrte satatasannihiteva sandhya || 4.61 ||

nagaroddeso] Eds. B, Jo L; O P; P, P35 Py $: 8485 Ss; nagaroddaso J; ksanam ]
Eds. B2 Jl J2 L1 (0] P1 P2 P4 Sl S4 S5 S6; sphutam P3 sphatlké] Eds. Bz Jl L1 (0] Pl Pz P3
P, S; 8, S5 S; tika J, patalaih ] Eds. B, J, L; O Py P53 P, $; S, S5 S¢; patale J; P, [134
sapatna] Eds. By J; Ly O Py P, P3 Py §; Sy S5 S6; supatna J, abhivyanakti] Eds. B, J;
J2 L1 O Py P53 Py S; Sy S5 Sg; abhivyanikti P, kumbha] Eds. By J; J, L1 P; P, P3 P, §;
$4 S5 S¢, ttambha O [13d sira] Eds. B, J; Jo O Py P, P3 P, $; S4 S5 S; $ira Ly éikara ]
B,J:J. L OP, P, P3Py S, $,85 S¢; sikara Eds. ksunnah] Eds. B, L; OP; P, P; P, S,
84 S5 S¢; ksunmah or ksusmah J; J, mandara] Eds. B, J; L; OP; P, P3 P, $; S, S5 S;
sandara J, vedhasam ] Eds. B, J; L; O P; P, P5; Py S; Sy S5 Sg; vedham J, yasyas ]
Eds. B, L, P, S¢; yasyaJ; J, OP, P53 §; S5 sahelakhelad | Eds. By J; J» L; P; P, P53 Py
$: 84 S5 S¢; sahela O

nagarodde$o ] padmanaganagareim. B, sapatna ] andhakaram (utthy?)alakati (sro?)
im. B, prasarah | ausadhyam urah im. B, jayate] uttejate im. B, yam |
kailasam i.m. B, alaka] nagariim. B, vimudra] prakasita im. B, pathaja-
napadarkasoma] stryacandramasoh im. B,

4.58] 4.58 metre Vasantatilaka. See Mandal 1991, 134. 5.59] 4.59 metre Sardalavikridita.
See Mandal 1991, 134. 4.60] 4.60 metre Mafijubhasini. See Mandal 1991, 134. 4.61]
4.61 metre Vasantatilaka, missing in Mandal 1991, 134.
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vyomollanghanajanghikena vapusa nih$esakasthahatha-
kridaslesavitasya kalpitavato brahmandam utkarparam |
pataladhisayalumilamahasah sanke na yasya prati-
spardhavardhanasahase balabhidah Sailo "pi sannahyati || 4.62 ||

divi ksirodanvan himagirirajayyo ‘rkamahasam
ajatadhahpatastridasasaridoghah kacati yah |
vamaii jyotsnajalam disi disi sapatnam $asirucam
cakorijihvabhir viracitavrthalehanavidhih || 4.63 ||

dvirbhavas candrabhasam tarunakumudininathacadattahasa-
anuprasah Sailaputrinavahasitasudhaviprusam paunaruktyam |
svargangavicivipsa rucir upacinute caturim yasya tasya
ksonibhartur gunesu pratipadapathanam ko vinirmatum iste || 4.64 ||

vyomollanghana] Eds. B, J, Ly O Py P, P3 Py $; S4 S5 S6; vyomolansaighana J;  [148
mahasah] Eds. B, J; L; O Py P, P3 P, $; S4 S5 Sg; mahasuh? J, éanke] Eds. B, J, Ly
OP, P, P3P, S; S, S5 S¢; senke Jy spardha] Eds. B,J;Jo L O P, Ps Py S Ss; spardha
P, S¢ [149 balabhidah] Eds. By J; J, Ly O P; P, P35 P, $; Ss; balibhidhah S d rajayyo]
Eds. B, J, L; OP; P, P; P, S; S, S5 Se; rajayo J; - mahasam ] Eds. By J, L; O P, P5 Py
818, S5 S¢; sahasam J; vamari jyotsna] Eds. By J, O Py P3 Py Sy S5 S¢; vamaii jyomnir
J1; vamat jyotir Ly; vamaii jyotir P, $; disi] diJy rucam ] Eds. B, J, L O P; P,
P; Py S; Sy S5 S6; ruci Jy jihvabhir ] Eds. B, J, Ly O Py Py P3 Py $; Sy S5 S; jihvabhi J;
lehana] Eds. By Jo L; O P; P, P35 P, $; Sy S5 Sg; lthanavi J;  [155 viprusam ] Eds. B J,
LiOP; P, P;P,S;Ss S5 S6; viprasam J;

janghikena] saprathena (?) im. B, balabhidah ] hemadrih im. B, san-
nahyati] sannaddhah im. B, kacati] $obhate pravahayati im. B, anuprasah ]
(trtiya?)rapodhini yah samudayah im. B, viprusam | amrtabindinam im. B,  [154
vipsa] paramparah im. B,

4.62] 4.62 metre Sardalavikridita. See Mandal 1991, 134. 4.63] 4.63 metre Sikharini.
See Mandal 1991, 134. 4.64] 4.64 metre Sragdhara. See Mandal 1991, 134.
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14.3 Bhagavadvarl.lanaE

paficamah sargah

vrndarakadhipasiroruhaparijata
sragbandhubhir madhukarair upavinitanghrih |
devah svayam jagadanugrahakelikaras

tam balasitakiranabharano ’dhisete || 5.1 ||

yenanghripithahathasamtataghrstiniryat-
tiryakkina jagati kasya na bhalapali
daivanadhitanavadivya$ubhaksarali-
nyasecchaya nihitakakapadeva cakre || 5.2 ||

bhaktya natena purato 'vanicumbimuardhna
puspotkaram vikirata vanamalayaiva |
daityarina caranayoh kacameghavidyu-
doghair adayisata yasya balipradipah || 5.3 ||

pujasu bhaktirabhasatirasadhiradhas
tamyan nasesakusumaprakaravyayena |
yasmai cikirsati punar druhino ’pi ninam
abhyarcanam nijanivasasaroruhena || 5.4 ||

astyananirjharasanabhigunahiraja-
bhogasya mandaragires tripuravyayaya |
yaccapatam dhrtavato ’pi Saragnipunkha-

2Manuscripts used for the critical edition of the fifth canto: By By J1 J; Ly O Py P, P3 Py §; Sy(for
verses from 5.1 to 5.3) S5 S¢. Edition: all the verses of the miila text. Type: positive apparatus.

@ vrndarakadhipa] Eds. By By J; L; O P5 Py S4 S¢; vrndarakadhadhipa Py $;; vrndarikadhipa
J1 P, S5 B ghrsti] By By Jo Ly P, P35 Py $:S84 S5 Se; grsti Pq; santativrsta Jq; vrsti Eds. E]
kind] Eds. By B;J;1J2 L1 P1 P, P3P, S; 8,85 Ss;kanaO [ ali] ByB3J;J; L; OP; P, P3Py
$:84 S5 S¢; ali Eds. E vanamalayaiva ] vanamalayaiva B; B, J; O P3 S5; vanamailayeva Eds.
Jz L1 P1 P2 P4 Sl S4 S5 @ édhlrﬁdhas] Eds. B1 B2 Jl J2 L1 (0] P1 P2 P4 Sl S5 S6; étirﬁdhas P3
[1} astyana] Eds. By B, J1 J, Ly Py P, P3 Py $; S5 S¢; astyanena O @ dhrtavato] Eds. J, O
P, S¢; gatavato By By J1 L1 P1 P2 Ps $:S;s

f kina] kino mamsaghanabhavah im. B, [ kaka] hamsail. B, [ 5.2] The part of the
verse which goes from °pithahatha’ to daivana’ is inserted by the same hand in the upper margin
inB;, [12 daityarina] vidhunaim. B, [16 druhino] brahmaim. B,

H 5.1] 5.1-47 metre Vasantatilaka. See Mandal 1991, 134.
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vyajad davanalasikha iva no viremubh || 5.5 ||

krodhottamangadhutilolakiritasindhu-
pathahprsatparisamthanasiktadikke |
ruddhantike bhrukutipaksmakusastaraughair
yo manmathahutim adatta vilocanagnau || 5.6 ||

nirandhrabaspalahariparivaritani
vaktrani yah purakurangadrsam cakara |
kodandadandapadavim adhiropitasya
Sailasya nirjharajalair iva paritani || 5.7 ||

yasyodghatabhinavakopapipasitena
netragnina culakite vapusi smarasya |
khedad viveda ratir aksatatapabhtmir
namapi nadhararasasavapanagosthyah || 5.8 ||

maravarodhamukhasitakaraprabhatam
$vetasya diksitam athabhayadaksinayai |
adhyapakam viladitesu yugantavahner

yo duhsaham vahati locanahavyavaham || 5.9 ||

lolaficalanilavinirdhutasiddhasindhu-
nirandhrasikarakaralataya cakasti |
sayahnatandavavidhau gajarajakrttir
yasyadhunapy ajahativa kavatamuktah || 5.10 ||

@ varitani] Eds. By J; Jo L1 O Py P, P3 Py S; S5 S¢; varitani corr. ex varivaritani B, @
adhiropitasya] Eds. By J; Jo L1 O Py Py P53 Py $:S5 S¢; adhiropitasya corr. ex adhiropita B4
@ yasyodghata] Eds. By J; J, L1 P; P, P53 Py $; S5 S; yasyodgata O B, E viladitesu] Eds.
B;J1J2 L1 O Py Py P3 Py §; S5 S; viluditesu B, B8 siddha] Eds. By J; J, L; O P; P, P; P,
$: S5 Sg; siddha corr. ex sapta B, @ sindhu] Eds. J; J» Ly O Py P, P5 P, §; S5 S¢; sindhor
By; sindhor corr. ex sindhu B, @ éikara] By By J, Ly O Py P, P3 Py S, S5 Sg; cikara Jy; sikara
Eds. @ karalataya ] Eds. By J; J» L1 O Py P, P5 Py $; S5 S¢; karalitaya B, @ ajahativa ]
Eds. B2 J1 Jz Ll (0] Pl P2 P3 P4 Sl S5 SG; ajahatiba Bl

6 varitani] Sivaim. ? B, R7 yah] éivaim. B, P9 5.7] InPj; the verse seems to be inserted
by another scribe. We have a lacuna of three folios—perhaps misplaced or lost—which runs from
the second half of 5.7 (from kodanda°) to the first half of 5.39 (before ®vam likhati). B5 $vetasya ]
ciirnasya im. B, B6 viladitesu] vilasitesu in footnote Eds. B9 karalataya] vyaptataya i.m.
B, @ kavatamuktah ] dasaprotamuktah cancelled, kumbhamuktah i.m. B,

244



45

50

55

60

65

astau tanar api didrksur ivaikakalam

nitva dréo navavikasavilasam astau |

devah kusesayakuticaratapaso "pi

yasyagrato ‘nudivasam vinayam prayunkte || 5.11 ||

siddham cirena vidhisadahathaprayatnat
samraksitam atha mukundapurogavena |
yah kevalo ’vagirate nikhilam salilam
lokatrayirasavatim pralayotsavesu || 5.12 ||

kumbhah kare $irasi varigatih $rayanti

muktah padam caranayor nagajakalatram |
nagair madolbanamukhair vrtam angam angam
yasyadbhutasthitimatah surakuiijarasya || 5.13 ||

pusphota dantamusalam mukutendubhasa
danambu dipranayanagniruca Susosa |
harahibhih $ravanatalamarut pape ca
yasyagratah katham avalgi gajasurena || 5.14 ||

bhisoragesu tulitayasasrnkhalesu
vyaktankusasriyi kiritasasankakhande |
alanadandarucidosni caksuh ca yasya
ksiptvaiva kataratarah sa gajasuro 'bhut || 5.15 ||

lokatrayaikabhisaja vicaran ranorvyam
yenavalambya nibidam karavalayasthim |
durvaradarpapatale samite prayogad
andhasurah sakalam aiksata bhititattvam || 5.16 ||

yena ksatayusi makhe vimukhena kopann-
astartvijinamunilokaviluptatantre |

@ api] Eds. By By J; Jo L; Py P, P3 Py $: S5 Sq; iva O @ didrksur ] di+dr+ksur pc (+dr+
im) B; §3 vikasa] Eds. By J;Jz L; O Py P P3 Py S S5 S¢; vikasa B; 48 ‘vagirate] Eds.
B;1J1JoLiOP; P, P3Py S; S5 Ss; ‘vagirate corr. ex ‘nigirate B, @ lokatrayi] Eds. B;J;J>
L; O P; P, P; Py S, S; Sg; lokatrayim By B, b4 pusphota] Eds. B, J;J, L; OP; P, P3 Py §;
S5 S¢; prasphota B, @ musalam | Eds. J; J, Ly P; P, P3P, $; S5 S¢; musulam O B,; musalam
B; b5 dipra] Eds. J;Jo Ly O Py P, Py Py S; S5 Sg; dipa By; diptaB, b9 ériyi] Eds. By J; J»
L, OP, P, P P, S, S5 S¢; siyi By @] caksuh ca yasya] Eds. By By J;Jo Ly Py P, Ps P, $; S5
Se; ca yasya caksuh O B B, @ kopann-] B;B,J;Jo L{OP; P, P; P, $:Ss; kopan- Eds. Se

k4 kusesaya] kamalabhah im. B, [6 suda] paktaim. B, b2 bhisaja] mrtyum jayatvac
chivena i.m. B,
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daksasya tatksanavisadabhuva nijena
baspahradena prthunavabhrto vivavre || 5.17 ||

nrttotsave sphurati yasya sa dandapado

yasmin gate gaganasagarasetumudram |
daradhvalanghanaghanasramavaribindu-
-vrndapratham ciram udani kataksayanti || 5.18 ||

parsvopavistaharikesapayodayogad

dragvidrutam rathamaralakulam vicetum |
aprcchya yam kamalabhth prthuhamsayuthe
tamyan bahu bhramati rodhasi manasasya || 5.19 ||

gaurimayaikavapurardhabhrd attaragam
keyurakankanaphanindramaniprabhabhih |
sersyam dvitiyam api bhagam ivavaruddham
yah samdhyaya satatavallabhaya bibharti || 5.20 ||

yas$ caksusah prakupitasya vikarasantim

cakre nijasya bata pavakasonabhasah |

krtva smarasya samavartirasadhiroham
tatsubhruvas ca viracayya ghanasrumoksam || 5.21 ||

dhatte dvijadhipam uparyajinavataram

svam gahate ‘navamam trdhvasayalusesah |
bhimangadavirahitam ca bhujagravithim
pusnaty apurvacaritah purusottamo yah || 5.22 ||

dyam alilinga mukham asu dis$am cucumba
ruddhambaram $asikalam alikhat karagraih |
antarnimagnacarapuspasaro titapat

kim kim cakara taruno na yad iksanagnih || 5.23 ||

yo murdhni dharayati sandravalatphanindra-
phutkaradhimalaharidruhinasya mundam |

@ titapat] By By J1 Jo L1 OP; P, Ps Py S Se; ‘tipatat Eds. ’titapati O; ’tipatat corr. ex ’tipat
$; b3 kim kim cakara] Eds. B; B J; J» Ly Py P, P3 Py $; S5 S; kim cakara O

f74 hari] vidhuhim. B, [B4 samavarti] vaktisvaripam im. B, dvijadhipam] candram
garudam im. B, B6 jinavataram] buddhavataram im. B, ‘navamam | anavamam sun-
daram im. B, B9 yah] $ivahim. B, puspasaro | kamah im. B, P5 lahari] tejah im.
B, P5 druhinasya] brahmanah im. B,
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avasatamarasagandhalavanuvrtter
adyapi satpadakulair iva lihyamanam || 5.24 ||

ridhim drdham asamanetrataya vivrnvaN
llokatrayakramanasaundasubhaikapattrah |
alokavartmadhrtapuspavadudgamo yah
sthanur grhitaparasur duritam chinatti || 5.25 ||

te kundakudmalasagotraruco mayukha
yasyavactlasasino ‘nisam ucchvasanti |
asidatam divisadam mukuli bhavanti
yadvaibhavad iva purah karapuskarani ||5.26 ||

jutahirajaphanaratnamaricipiraih

simantitam vadanarandhrapathapravrttaih |
yasyacakasti nrkapalam atitya bhalam
agneyam anyad iva locanam ujjihanam || 5.27 ||

yasyah paro na karapidanakrn na nita

ya rahuna visayatam dasanaksatanam |

ya disita na $asasavakacumbanena

yas tam satim adhisiro vahatindulekham || 5.28 ||

vaktrasriyo ganapater gativibhrame ca

devya vibhavya hathacauram astyay eva |

yah kalpitadvipatanum danujam cakara

slisyan madaksapanalolasilimukhaugham || 5.29 ||

na ksamatam tyajati pusyati pandimanam
hrdrudhaya parinamad viraho 'nkalaksmya |
yasyamrtams$ur asamadyusarittaranga-
Sitopacaravati jutatate sayaluh || 5.30 ||

f10d aloka] Eds. By J1J, Ly O P; P, P3 Py $; S5 S¢; aloka(m) B;  [101 chinatti] Eds. By J; J»
L1 (0] Pl P2 P3 P4 Sl S5 S6; chinnatti B2 Vlsayatém] Eds. B1 B2 J1 Jz L1 (0] P2 P3 P4 Sl S5
S¢; visavatam P, asama | Eds. B, J;J» L; O P P, P53 Py S; S5 S¢; atanu B,

6 tamarasa] kamalamim. B, P6 anuvrtter] sevanatahim. B, P9 pattrah] vahanam im.
B, [107 randhra] bimba im. B, karapidana ] arkadih jata ity adharyam im. B,
madaksapana ] madamaksikah i.m. B,
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125

130

135

140

145

bhalasthalad aharad agnisikhanusangam
cakre valadbhujagakankanavipralopam |
nihsarvamangalam atharacayacchariram
hartum svasamyam iva yo ’surasundarinam || 5.31 ||

yasyattadasavapusah sarusah sitasve
bhalasthalam sramapayahprakaram vavarsa |
havyasano visamanetraputopavisto
yatpatasambhramabhiyeva tirobabhuva || 5.32 ||

sasvatsahelacaranarpanamatrakena

kurvaf jagaj janitanirbharajatartapam |
klesena saptadivasani suvarnavarsam

yam klptavantam api vahavrso ’tisete || 5.33 ||

alokamargam uparoddhum abhagnasaram
svarlokapaksmaladrsam nayanotpalesu |
tatkalasambhramahathaksubhitena dhimam
udgiryamanam iva vadavapavakena || 5.34 ||
manthadrighattanabhiyeva palayamanam
patalatah sucirasambhrtam andhakaram |
lunthakam ujjigamisat kamalanivasa-
vyakosapankajapurahsarabhrngariteh || 5.35 ||
yo ‘'mbhonidher uditam ahitadhamni hara-
-kaloragendranibidayasasrnkhalabhih |
lokatrayaglapanadurlalitam svakantha-
karagrhe garalam uttaralam babandha || 5.36 || (tilakam)

vipralopam ] Eds. B; B, J; Ly P; P, P3 $; S5; vipralopam corr. ex viprayogam Py; viprayo-
gam J, O S¢ 129 sambhramabhiyeva] Eds. B, J; Jo L; O Py P, P5 P, §; S5 S¢; sambhramab-
hiyaiva B, manthadri] Eds. J; J; Ly O Py Py P3 Py $; S5 Sg; munthadri By; muktadri B,
hara] Eds. J, O Py P5 P, S¢; kalaharo By B, J; Ly P, $; S5 nibidayasa] Eds. By B,
J2 P3 Py Sg; nigadayasa J; L; O P; P, $; S5 loka] Eds. By By J; Jo L Py P, P Py §; S5
S6; lola O durlalitam ] Eds. B, J; J» L; O Py P, P3 P, $; S5 S¢; durdhalitam B,

agniSikhanusangam ] agnisikhasya kunkumasyanusangam sangamim. B,, cfr. agnisikhasya
kunkumasyanusangam aharat in J. comm. bhujaga] bhujagam bhujapraptam im. B,
vipralopam ] vipralopam nivaranamJ.comm. [[24 mangalam] rudrapakse sarvamangala
gauri im. By. cfr. sarvamangala gauri tatsahitam $ariram vahati in J. comm. yo] Sivah
im. B, jatartpam | suvarnam il B, yam] suvarnam im. B, 5.34] tribhir
garalam visinasti agnim asloke nanyayah im. B, manthadri] mantha im. but only as
variant B,
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150

155

160

165

tad yasya kaitabhajita ghatitaikyavrtter
vaksah kataksayati kamcana tungimanam |
yasmin parasparasabhajana saukhyam apad
ekodarena manina saha kalakatah || 5.37||

gaurya nata$ caranayor dadhad uttamangam
samkrantatadrathamrgendramukhadyusindhu |
yah praudhim eti gurugarvasamaya visnoh
rupam rasad anusarann iva narasimham || 5.38 ||

yasyas akrtpranamato dhrtamantutantur

namranana girisuta asrubhir anjanankaih |

maulau navam likhati $itaruceh kalankam

pusnaty akdandayamunapranayam ca gangam || 5.39 ||

pran nigraham viracayan vapusah svartpam
pascad anugrahadrsa ca disann asesam |

yah sargasamhrtivipancanam akramena

cakre mahanayavidam prathamah smarasya || 5.40 ||

sakhyuh smarasya navaketukrte kirita-
-svahsindhuvahamakaram sahaseva hartum |
yasyottamangabhuvi pufjitamartir indur

aste nagendratanayananavarnacaurah || 5.41 ||

yasmin vinirmitavati prasabham prakopad
atyugranigrahanavanubhavopadesam |
udghosyate kratusu yajnikatantravidbhir
adyapi pistacarubhajanam abjabandhuh || 5.42 ||

nata$ ] Eds. J; J, Ly P; P, P35 Py §; Sg; natam B; B, O S5 pran nigraham] Eds. B,
J1J2 L1 OP; P, P53 Py S, S5 S¢; pragranigraham By anugraha] Eds. B; By J, L; OP; Py
S5 Se; anugrha J; P; P, $; @ sahaseva] Eds. By J1 J, L1 O Py P, P5 Py S; S5 Sg; sahasaiva
B, yajhikatantravidbhir | Eds. By By J; Jo L; O Py P, Py S, S5 S¢; yajiiyatantravidbhir
P;

yasya] hariharamurteh im. B,, cfr. hariharartpasya yasya J. comm. sabhajana |
kusalaprasnamukham im. B, manina | kaustubhena im. B, rasad ] bhameh i.m.
B, mantutantur | manatantuh im. B, [160 vipaficanam] viraficanam im. B,
vidam] ayah [illegible] bhavahavidhi i.m. B, [16 navaketukrte ] navinakridartham im. B,
fl64 punjita] samkucita im. B, yajiikatantravidbhir ] yajiakarmakusalaih im. B, [169
abjabandhuh] pusaim. B,
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170

175

180

185

190

yasyamsavah sakalakairavavairakara

vaktresu yo mrgadr$am upamanabandhubh |

lidhe makhesv asamamantrasakham havir yo

yah procchvasat kusumasaurabhasarthavahah || 5.43 ||
Sesasya yatphanabhrto brhadatapatram

yadyacate jaladharam vidhuro mayurah |
diksapravesakrsam arhati yah $ariram

yah sarvata rakanirargalarajamargah || 5.44 ||

yas tanmayibhir api murtivivartanabhis

tisthan prapadya bhuvanatrayasamarasyam |

pusnan padam janijaramarananabhijfiam

sastresv agadi matimadbhir anastamartih || 5.45 || (tilakam)

tardhvam vrajatkamalajakalitasphulingam

lingam tadagnimayam avirabibhavad yah |

gacchann adho ’vadhididrksu taya mukundo
yatragrahin muhur avanmukhadhtimarekham || 5.46 ||

yo vahinim sumanasam ghatitardhacandram
kurvan puranakavitur mukhabhangahetuh |
bhogair vapuh paricaran nijam eva citram
pusnati sevyagunasampadam advitiyam || 5.47 ||

drak samdhisv iva pattrisu vyavahrtim samcarayan paficasu
vyafijann arabhatim $anair upanamatsarvangaharakulah |
nirvahya svavadhakhyanatakavidhim minavacalo visa-

brhad] Bl B2 J1 J2 L1 (0] Pl Pz P3 P4 Sl Ss Sg; vahad Eds. kréam] Eds. B2 Jl J2 Ll
OP; P, P3 P, S; S5 S¢; krtam B4 trayasama] Eds. By J; Jo Ly O Py P, P5s Py Sy S5 Se;
trasama B pusnan] Eds. By J; Jo L1 O Py P, P3 Py S; S5 Sg; pusnat By ardhvam |
Eds. B; B, J1 J» L P; P, P3 P, $; S5 S¢; urdhva O avirabibhavad] avirabibhavad J, S5
S; aviravibhavad Eds.; aviratibhavad O; avirabhibhavad B; B, J; Ly P35 P4 Sy; avira[-]bhavad
P, yatragrahin ] Eds. By J;J; L1 O Py P, P3 Py $; S5 S¢; yatragrahan B, paricaran ]
Eds. B; B, J; Jo Ly O P; P, Py S; S5 Se; paricayaran P; @ paficasu ] pafica+su+ pc (+su+
im) By [191 akulah] akulah B; By J; J» Ly Py P, P3 Py Sy Ss S; akulaih Eds.

yasyamsavah | stryasyaim. B, sakalakairava] candrah im. B, lidhe] asad
[illegible] yati i.m. B, havir] vahnih im. B, vahah] vayuh il. B, yat ]
Sirasi dhrtvac chatrarapabhamih? im. B, diksapravesa] jalam im. B, margah ]
akasah im. B, yatragrahin] agrahit im. B, sumanasam | devanam B,
ghatitardhacandram ] devasenam im. B, bhogair] sarpaih i.m. B, flod samdhisv iva
pattrisu] [illegible Jmukhaprati [illegible] khadipancasu dha[illegible] i.m. B, [190 paficasu]
pattrisu paficabanesu i.m. B, @ arabhatim ] tapanadibanasyarabhatim sausthavam i.m. B,
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195

200

205

210

nyan netragnisikhavalijavanikam tatparyato 'ntardadhe || 5.48 ||

taralavivalanabhih panktayas tah sikhanam
yadalikanayanantarvartinah pavakasya |
ravijamanasijadiplosasautiryabandhor
arunajayapatakatankam unmilayanti || 5.49 ||

sa pritim ca kutihalam ca jagatam pusnatu yasya svayam
vamardhakramanotsavo girijaya yatra ksanam jayate |
sambhinnobhayavahanagrimakhuranyasakriyanihsara-
nmuktadanturajatarapavipulalamkaravatyurvara || 5.50 ||

natyarambhe ksubhitam abhito yo dadhanah sariram
sarvangebhyah prasabham udayadbhasmanam renujalam |
pascal lokatritayavipadam drag ivotsaritanam

diksu nyasyaty anibhrtasirahsindhupathahsanatham || 5.51 ||

dantodanta tilafijalau dinapater ambhojayoneh $iro-

daridrye nayanoddhatau bhagavato lidhasurendrayusah |

kim casesavapurvyaye ratipater yah karanatvam bhajann

apy ayati na kutra nama jagatah sarvangasiddhy angatam || 5.52 ||

svayam babhrur bibhradvisamanayanasthena $ikhina
dradhiyah sauhardam satatam anuruddhausadhipatih |
jatajato yasya tribhuvanamanahkautukakrtah

sa dhatte visrabdha vasathapatharitim phanabhrtam || 5.53 ||

@ nyan] Eds. B; By J;J2 L1 O Py Py Py $; S5 Sg; visanan corr. ex. visadyan Ps, second scribe
[19g pusnatu] Eds. By B, J;J, L; OP; P, P; P, $: S5 S pusnatu corr. ex pusnati Ps @
urvara ] Eds.; urvariB; B, J;J, L OP; P, Ps Py $; S5 S sauhardam ] Eds. B, J; J, Ly
OP, P, P; P, $; S5 S¢; sauhardam corr. ex saurdam B4 visrabdha] Eds. J;J, L O P, P,
P, S, S5 S¢; visrabdha B; B, P ritim phanabhrtam ] Eds. By J; Jo Ly Py P, Ps Py $; S
$¢; ritiphanabhrtam O B,

193 tatparyato ‘ntardadhe ] yatha $ailisa [anantar]bhiimika na ’pi tvanyaprar(s)natha nartham
javanikam pravisati tad vadanango piti bhavah im. B, [19 ravijamanasijadiplosasautirya-
bandhor] yamanangayor apurvasakhyaghatakah im. B, [199 girijaya] bhimau il. B, P01
urvara ] bhimihim. B, R0d dantodanta] dantasya udanta utksepanam im. B, ambho-
jayoneh] brahmanah im. B, P07 nayanoddhatau] nayanotpatane im. B, [R09 angatam ]
angabhika ac, angatam i.l. second scribe in Pj babhrur] pingalah im. B, vasatha-
patha] visvasam($ca?)nam i.m. B,

193 5.48] 5.48 metre Sardalavikridita. See Mandal 1991, 134. [197 5.49] 5.49 metre Malini. See
Mandal 1991, 134. P01 5.50] 5.50 metre Sardalavikridita. See Mandal 1991, 134. P03 5.51]
5.51 metre Mandakranta .See Mandal 1991, 134. The last half-verse is not legible in O 09 5.52]
5.52 metre Sardalavikridita. See Mandal 1991, 134. 5.53] 5.53 metre Sikharini. See Mandal
1991, 134.
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215

220

225

dvaidhasyantam vyadhita vapusor yas tam adrindraputrya
sakam sthanam kusumadhanuso 'nugrahatyadarasya |
saundaryakhyanavadhimadiranirbhare yatra netrair

lebhe vrndarakamrgadrsam svairam apanakelih || 5.54 ||

bibhratya prabhusaktitam ratipater ekatra bhage krta-
pratyadesam agadhirajasutaya yas tadvapuh pusyati |

vamo yatra kucordhvavisphuradurah $esahiratnantare

samkranto nayativa daksinam api pratyaksasam laksyatam || 5.55 ||

stripumsaikatmyakalmasitagati ghatayan yo vapus tan nimesa-
-klesavesan na kesam suciram udaharat parsadam locananam |
vama ngottamsagarutmatamanikiranapahnutardho rajanya
preyasya yatra cadavidhur api vahativardhanarisvaratvam || 5.56 ||

dehadvandvaikasesam samam avanibhrtah kanyaya nirmimano

yastam Sastam prayunkte pratirajanimukham natyalilarahasyam |
sramyanto daksinardhabharanaphanabhrto yatra phullatphanagram
klamyadvamardhaniryatsurabhimukhamarutpanagosthim jusante || 5.57 ||

P14 adrindra] B; B, J1 J» L; O P, P53 Py S; S5 Sg; andrindra Eds. P;  R15 ‘nugraha] Eds. J;
Jo L OP;{ Py P3Py S; S5 Ss; ‘nigraha B; B, saundaryakhyanavadhi] Eds. B; B2 J; J»
L; O Py P, Py S; S5 S¢; saundaryakhyanavadhi corr. ex. saundaryanavadhi Ps nirbhare ]
nirbharai(r) P; kucordhva] Eds. By J; Jo L; O Py P, P5 P, S; S5 S¢; kucordha B, P24
apahnutd] Eds. B J; Jo L; O P; P, P53 Py $: S5 S; apahnuta corr. ex apahnu B, P25 cuda |
Eds. B;B,J, L OP; P, S5 S¢; jutaJ; P, P, §; phullatphanagram ] Eds. By By J; J» Ly
OP,P,P,S$:S5Ss; phulleksanagram P3 klamyad] Eds. By B2 J;Jo L1 P; P, P; P, $: S5
S6; (kra)ymyad O P29 vamardha] Eds. J; J, Ly O Py P, P3 P, $; S5 S¢; vamanga By B, P29
jusante] Eds. By B, J, L; O P, S5 S¢; jusante corr. ex bhajante Py; bhajante J; Py P5 §;

dvaidhasyantam ] ekam il. B, P13 ’nugraha] nigrahena kurvantya im. By ya-
tra] aikye vapusi im. B, apanakelih ] darasya bhayasya, sadaravalokanakautukam im.
B, P1§ ekatra bhage] ekaparsve im. B, tadvapuh ] $ivah im., erased and substituted
with vamo bhagah im. B, yatra] vapusi im. B, vama] parvati im. B, P25
yatra] vapusiil. B, dehadvandvaika$esam ] ekas yat vamangam ity anena yatha ekasese
dvandvasamase parvam(adasyo?) bhopante(?) uttarapadasisyate atra nu vamangasya daksi [il-
legible] dani bimbavatsamaropat apurvatah aikasese dhvanyate hrdaya(m) kaveh im. B, 28
Sramyanto | $rantah im. B,

5.54] 5.54 metre Mandakranta. See Mandal 1991, 134. 5.55] 5.55 metre Sardulavikridita.
See Mandal 1991, 134. 5.56] 5.56-57 metre Sragdhara. See Mandal 1991, 134.
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10

15

14.4 Se’tdhz‘lranavasantavarnanaE

sasthah sargah

alivrajasyanasanavratanto manograsapavadhir angananam |
athaikadanangamadanukualah puspavactlah samayo jajrmbhe || 6.1 || *

kramad avacim malayadribandhum udiksamanam pavanam yuvanam |
upodhatapam prathayaf $ariram priyo ‘'mbujinyah $ithili cakara || 6.2 ||

kasmirakantananakimkarani pankeruhani kva na palvalesu |
athavir asan sahasopagantum vasantalaksmya iva vistaratvam || 6.3 || *

akhandasangunyapathesu vidvan vasanta eko rasaparthivasya |
anyartavo manmathapustakesu na granthim unmoktum api ksamante || 6.4 ||

sphuratpalasosthaputo viloladvirephamalataralikrtabhrah |
phullabjanihspandadrg asta ninam $rngarakavyonmukhadhir vasantah || 6.5 || *

ciranubhttosnamayukhasakhyapravrddhatapaglapanecchayeva |
digdaksina candanasaurabhardramarut tarangapranayam puposa || 6.6 ||

$anaih Sanair manavatikavosnasvasormibhih sardham avardhatahah |
niSithini karsyadasam viyogijivasaya sakam api prapede || 6.7 || *

palasaraktardranakhe vasantakanthirave managajo ‘nganabhyah |
bhito yayau sanjanabaspapankticchalad vimuktayasasrnkhalalih || 6.8 || *

$Manuscripts used for the critical edition of the sixth canto: By By J1 J» L1 P; P P53 Py $1 S5 Se.
Edition: verses of the miula text marked with the symbol *. Type: positive apparatus.

E éf_ipﬁ] Eds. B1 B2 Jl J2 Ll Pz P3 P4 S1 S5 Sg; pi_ipé. P1 @ laksmya] Eds. B1 B2 J1 Jz Ll P2 P3
P, $; S5 S¢; laksya Py @ palasostha] Eds. Se; palasaustha B; B, J; Jo L1 P; P, P3 Py $:Ss
E sékam] Bl B2 J1 L1 P1 P2 P3 Sl Ss; sardham Eds. J2 P4 Ss @ kanthi] kanthi Eds. B1;
kanthe B, J; J2 Ly P; P, P3 Py 8155 S6

H kramad avacim] daksinam im. B, [ priyo] siryah im. B, B vasanta eko] vasantas
tanur eva im. B, [l1 asta] abhat im. B, osnamayiikha] siryah im. B, [15 sakam ]
saha im. B, @ rakta ] rudhira im. B,

B 6.1] 6.1 metre Upajati. See Mandal 1991, 134. [ 6.2] 6.2 metre Upendravajra. See Mandal
1991, 134. [] 6.3] 6.3-10 metre Upajati. See Mandal 1991, 134.
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20

25

30

35

digdaksinarkam na $asdka hatum tatsamgatah so ’pi sadalpatapah |
parasparam kim tu tayos tadanim na vedmi kah paiSunam acacara || 6.9 ||

ye tasthur udyanapathe ’tivelam anelamukah $isire ‘nyapustah |
rtuksitiSasya ta eva citram asthanavidyapatayo babhavuh || 6.10 ||

udyadrajobhir ghanapattrasobhai rundhadbhir asah parapustanadaih |
adhvanyalokah surabher bibhaya kamdarpasainyair iva balacuataih || 6.11 ||

viyogibhih procchvasadattahasavasantikasiksitasahasani |
akandavaitandikakokilani kair apy asahyanta na kananani || 6.12 ||

vivrnvata saurabharoradosam bandivratam varnagunaih sprsantyah |
vikasvare kasya na karnikare ghranena drster vavrdhe vivadah || 6.13 ||

sasaka no yah kimapi grahitum adhyapyamano ’pi varanganabhih |
udyanalilanyabhrtas tadanim sa siddhasarasvatatam prapede || 6.14 || *

vyaktanalolkakrtimadhyamadhyasamucchaladgucchagavaksitangi |
kankellivallis tuhinatyaye ’pi babhav anangasya hasantikeva || 6.15 || *

svapaksalilaladitair upodhahetau smare darsayato visesam |
manam nirakartum asesayinam pikasya pandityam akhandam asit || 6.16 ||

sinduritanangamatangajasyam yad vyanase ’Sokarajo jaganti |
tanmaninimanatamo ‘nka(nta)karam balatapahamkrtim aruroha || 6.17 || *

nirandhraniryatsumanonikaya kasaya pattapranayad asokah |
jagraha bhiksuvratam adhvaganam manahsu $anyatvam ivopadestum || 6.18 || *

B8 ’pivaranganabhih] Eds. J, Py; *pi puravadhiibhih By B, J; Ly Py Py 84 Ss; *pi puranganabhih
corr. ex puravadhtbhih Ps; 'pi avaranganabhih Sg E kankelli] Eds.; kinkilla J; J, L; Py P,
P; Py $; S5 Sg; kimkilli By; kimkilla B, ‘nka(nta)karam | Eds.; ‘'nkakaram B; B, J; J, Ly Py
P, P; P, S; S5 S E manahsu $inyatvam ] Eds. B; By J; Jo L1 P, P3 Py 81 S5 S¢; manahsv
astnyatvam P,

R0 anelamiikah] anedomukavaksi [illegible] im. B, P5 vaitandikakokilani] akasmat sarya
lintakah im. B, P6 saurabharoradosam] saurabhasya rora atyantabhas(t?)adosam im. B,
R7 vikasvare] praphullite im. B, P8 ’pi varanganabhih] varanganabhih i.m. Py; éiéiraratau
im. B, B1 kankelli] ka$mire prasiddhaim. B, B5 ’nka(nta)kdaram] andhakaraprasarahim.
B,

ks ’pi varanganabhih ] ‘puranganabhily’ iti va pathah J. comm.

3 6.11] 6.11 metre Indravajra. See Mandal 1991, 134. 6.12] 6.12-16 metre Upajati. See
Mandal 1991, 134. B5 6.17] 6.17 metre Indravajra. See Mandal 1991, 134. B7 6.18] 6.18-26
metre Upajati. See Mandal 1991, 134.
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40

45

50

55

viyoginirosakasayiteva netradyutir visphurita smarasya |
prapta palasesu babhau Sukagracancustutisteyanirankusesu || 6.19 ||

kamaprasastyaksarasampradayo viyogihaldhalabijamustih |
dvirepharaji ruruce latanam graiveyagarutmataratnamala || 6.20 ||

satyam vasantakrakacaksatanam $alkam ni$anam alayo babhavuh |
na cet katham panthanitambininam vyadhur drsor andhyanavopadesam || 6.21 ||

kamdarpakarnejapabhimikasu madhuvrata dhairyam adhitavantah |
viluptakosah sumanah$atanam acikaran nigraham adhvaganam || 6.22 || *

dvijadhirajena gavam prasadat pratiksapam karitabhtmisekah |
panthapriyanam rtacakravarti netresv avagraham apacakara || 6.23 ||

galattusarambukanan kiranti dairghyam nayanti pikakajitani |
viyogininam avani tadanim kim rodanaya vyadhitopadesam || 6.24 ||

sapaksapata nirupadhibandhos ciraya vegad upari bhramanti |
akalpayac cutataroh svadeham aratrikayeva madhuvratali || 6.25 || *

na manabhangaya babhiiva kesam lolalimalabhrukuticchatabhih |
visvaikajisnor madanasya navyasacivyayogan madhur unmadisnuh || 6.26 ||

puspavrtango nibidalinadah kelivanesinnatacampako ’bhat |
caitrasriyo nipuranihsvananko nrttodyataya iva dandapadah]|| 6.27 ||

nispannapuspatithibhir dvirephair upasyamanas tilakas cakase |
enidrsam dohadadrstipatair ivafijanenahitasamvibhagah || 6.28 ||

@ kOééh] B1 B2 Jl Jz Ll Pl P2 P3 P4 Sl Ss SG; kOSéh Eds.; koééh Bl BZ Jl J2 L1 P1 PZ P3 P4 Sl
S5 S E svadeham ] Eds. By J; Jo L; Py P, P3 P, $; S5 S¢; svadeham corr. ex $ariram B,

k1 6.20] B, seems to add in margin an additional verse: gufjaravodarajayapravadah sambhran-
tadikka bhramara virejuh | makandasimhasanasamsthitasya (ru?)khavacilasya purah sara iva.
k2 salkam] krakacavidaryamanadaharajah im. B, [4 bhamikasu] (kha?)lesu im. B, }7
avagraham ] asrurodham im. B, [0 nirupadhibandho$] mahajabandhoh i.m. B, mad-
hur] vasantah im. B, [4 kelivanesi] udyanesuim. B, [5 dandapadah] nrtyodyatapada
im. B, b6 nispanna] praphullaim. B,

55 6.27] 6.27 metre Indravajra. See Mandal 1991, 134. 6.28] 6.28-34 metre Upajati. See
Mandal 1991, 134.
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60

65

70

75

puspodgamair abharanaprayogam prarebhire vamadrsam yuvanah |
tato vina karmukakarmasiddhim puspayudhasyagamad astramoksah || 6.29 ||

tanir asokasya pada ghnatibhih puramdhribhih puspasarastrasala |
slisyannavalaktakapankatankat sindaramudrasaciveva cakre || 6.30 ||

yan nyasyati sma smayavatyasoke padam nadannipuram utpalaksi |
svairam sa cakre tata eva mardhni padam batasesamahiruhanam || 6.31 ||

anunmisaddrsti nisedusinam asthaya rambhadaladarbhasayyam |
viyogininam dvijapumgavena pumskokilenadhijage ‘ntakalah || 6.32 ||

udbhiisnuna kasya na nama yatra vasantanamna ru(m)rudhe thakena |
pranas tu kanthesu ciraya cakrur viyogivargasya gatagatani || 6.33 || *

seko 'mbuna sausthavam atatana pratanininam atha manininam |
sango ’srupurair bata pattravallih kapolayor akulayam cakara || 6.34 ||

prasarita diram atigmabhasa kara niriyabhratiraskarinyah |
viyoginam antakarajadhanim apavrtadvaraputam pracakruh || 6.35 ||

managrahanadhyayanonmukhinam asedusinam dayitopakantham |
vamabhruvam locanacakravalam abhyastalilakulavidyam asit || 6.36 || *

sukho ’nilah kham visadam jalani ramyani tejas tarunam nava bhah |
aho madhoh kacana sauryalaksmis cakara bhutesv api ya vikaram || 6.37 ||

malimasasrir madhupanasakto bheje latah puspavatih sphutam yah |
sa eva caitrena bata dvirephah puspesu rajye vihitah purodhah || 6.38 || *

@ udbhasnuni] Eds. B; B, J; Ly P, P5 P, §; S5 Sg; udbhiisnuna Py; tadbhiisnuna J, E
ru(m)rudhe ] rurudhe Py dayito] Eds. By B, J; Jo Ly P, P5 Py S; S5 Sg; caryato Py @
bheje latah puspavatih ] Eds. J; P; P, P3 P4 $; S5; bheje malah puspalatah By By; bhaje malah
puspalatah Ly J,; bheje malah corr. ex bheje latah Sq

b2 smayavatyasoke ] praphullite im. B, b4 anunmisad] pihita im. B, |6 udbhiisnuna ]
luntakena im. B, k6 thakena] visvastacaurenaim. B, b8 sausthavam] pragalbhatam im.

B, k9 pattravallih] makarika im. B, [0 atigmabhasa] candrenail B, [0 niriyabhrati-
raskarinyah ] nirgatyai.m. B,; abhrariipajavanikayah dvitiyarthe (sasthi?) im. B, [/3 cakravalam ]
samiham im. B, [4 visadam] nirmalam im. B, [6 malimasaérir] angalaksmyah(?) im.

B, E caitrena | vasantena im. B, E puspesu rajye | kamarajye i.m. B,

ff1 6.35] 6.35 metre Upendravajra. See Mandal 1991, 134. 6.36] 6.36 metre Indravajra. See
Mandal 1991, 134. [/5 6.37] 6.37-43 metre Upajati. See Mandal 1991, 134.
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80

85

90

95

suddham dadhat panthapuramdhribaspaptrair iva ksalitam amsujalam |
smerena candro muralangananam mukhena sapatnakam alalambe || 6.39 || *

samkocitayavyaya eva yah praganehasa puspamitampacena |
tada sa kimjalkamahasubhikse lilah $isikse kati na dvirephah | 6.40 || *

diksu ksatasvaparasair asokaih krtapratapanalasatrapatah |
gadhabhimanagrahilo jaganti trnaya mene na jhasavacalah || 6.41 || *

samirana$ candanasailarajajanma smarasya prathamo ‘ngaraksah |
viyogininih$vasitanilena pratyudgato gauravam asasada || 6.42 ||

hrtvevapanduvratam acarisnoh kapolamilat pathikabalanam |
rucam kacatkaficanavarnacaurim vyadhatta caitro navacampakesu || 6.43 || *

daksinyadaksaih pavanair navinam asttrayan saptapadina tantram |
gandusitasesajagajjayo ‘bhid devah svayam kamukalokapalah || 6.44 || *

smaragnidhtmapratimalimale vahadrajortsitacatavayau |
panthapriyanam nayanotpalesu baspo vasante sulabho babhava || 6.45 ||

vanani caitranilacaturibhis cakasire tandavitacchadani |
sasausthavam manyam asiyayeva mano muninam api tarjayanti || 6.46 ||

latanatangisu sahelam attalolalipufjasitacamarasu |
babhuva kanthah kalakanthayanam asthanadanonmukharagarajah || 6.47 ||

@ smerena ] Eds. B; By J; Jo L1 Py P3 P, 81 S5 S¢; smarena P, E tada] sada Eds.; tada B,
ByJ:JoLi Py P, P3Py S: S5 S mene na] Eds. B; By J1 J» Li P, P Py S; S5 S; sene na
P, hrtveva] Eds. B; By J; Jo P1 Py P3 Py S; S5 Sg; krtveva Ly @ daksaih] B; By J; Ly
P, P, P5 $; S5 S4; daksah Eds. J, Py

f79 smerena] vasantena im. B, B0 praganehasa] kalena im. B, B0 puspamitampacena ]
Sisirenaim. B, Bl kimjalkamahasubhikse ] vasanteim. B, B2 svaparasair asokaih] nidrara-
saih praphullitaih im. B, B3 jhasavacilah] kamah im. B, panduvratam ] pandimam
im. B, B7 kacat] sphuratim. B, [8 saptapadina] vivahah (?) il. B, B9 gandusita]
culaki(kta?)ptah pitah im. B, B9 devah] kamah im. B, tandavita] nartita im. B,
P3 sasausthavam] samartham im. B, P5 asthanadano] svaradanaim. B, P3| ragarajah]
vasantaragah i.m. B,

B9 6.44] 6.44 metre Indravajra. See Mandal 1991, 134. P1 6.45] 6.45 metre Upajati. See Mandal
1991, 134. 6.46] 6.46 metre Upendravajra. See Mandal 1991, 134. P5 6.47] 6.47-55 metre
Upajati. See Mandal 1991, 134.
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100

105

110

115

Sanaih $anair attavata navinajagattrayollekhamahakavitvam |
caitrena cakre bata campakaughair abhyastasaurabhyasuvarnasargah || 6.48 ||

vikosakamdarpakrpanadhamna vyafijjan samalabdham ivangamangam |
jalpakatotsekam iyaya citasaurabhyasabhyo madhupayilokah || 6.49 ||

srikhandasailanilaratrirajapumskokiladipravibhaktarajyah |
hathad rtinam adhipa$ cakara jagat sagarvah smaravirabhogyam || 6.50 || *

indindirair nirbharagarbham isadunmesavaccampakapuspam asit |
hiranmayam $asanalekhahetoh sajjam masibhandam iva smarasya || 6.51 ||

madhusriyah kunkumapattrabhangan adhyavasat kimsukakudmalani |
alis tadiyai$ ca ghanai rajobhih pranagnihotrakramam anvatisthat || 6.52 ||

raraja murtya kurabo navodyatpuspopahttair vrtayalijalaih |
sadyo 'nganalinganatah prasaktakucagrakastarikapankayeva || 6.53 || *

natabhruvo ’gre 'runapusparenukasayapatto madhumasabhiksuh |
manasya cetogrhanirgatasya cakara yatram apunahpravesam || 6.54 ||

rasayur utsanganilinajanir anangabhogavalipathabandi |
kimjalkatalle ’jani sahakare nimajjanonmajjanakelikarah || 6.55 || *

madhyenabhah kausikavaddvitiyam kim svargasargam madanas tatana |
doladhiradhapramadapadesad yasmin nava apsaraso virejuh || 6.56 ||

aradhavatyah ksanam antariksam yanti sma dolas taralas tarunyabh |
vaktradyutidrohavidhatur indor askandahetor iva dattayatrah || 6.57 ||

@ rijyah] Eds. By B3 J1J; L1 P1 P, P, $; S5 Se: rajyah corr. ex rajyam P3 @ sadyo ] Eds.
By By J1 J2 L1 P, P3 Py S; S5 S¢; samyo Py @ apunah] Eds. B; By J;Jo Ly P, P3 Py $§; S5
Se; upunah Py talle] Eds. B; Py P3 Py; talle corr. ex talpe B,; talpe J; Jo Ly Py Ss; talpe
corr. ex talle §; S

7 saurabhyasuvarna] surabhi suvarni im. B, P9 jalpakatotsekam] bahuvatkrtvagarvam
im. B, P9 madhupayilokah] bhramarah im. B, [104 ratriraja] candrah im. B, [107 in-
dindirair ] bhramaraihim. B, [104 isadunmesavac] ardhonmilitamim. B, [103 $asanalekha-
hetoh] ajhapatralekhartham im. B, [105 pranagnihotrakramam] pranahutikramam im. B,
flod kurabo] kurabakahim. B, rasayur | bhramarah im. B, nilinajanir | jayarthe
janipratyayah i.m. B, aridhavatyah] dolam im. B,

talle] ‘talpe’ ity apapathah J. comm.

6.56] 6.56—57 metre Indravajra. See Mandal 1991, 134.
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120

125

130

135

140

abhinavavibhavaptau bandhanan mananamno
nikhilasasimukhinam mocayan manasani |

abhajata sahakarasyandasandrabhisekair
adhiparabhrtakantham sausthavam ragarajah || 6.58 ||

unmilatkusumabharadhikavanamra
bibhratyo nikhilasilimukhonmukhatvam |
capatvam bhuvanajayabhiyogabhajah
sevayai jagrhur ananyajasya vallyah || 6.59 ||

malayaparimaladhyam bhavukah keralinam
vipulapulakavedha manmathagranthakarah |
disi disi prsadasvo daksinatyah $isikse
rasaparivrdhasakhyahamkrtas capalani || 6.60 ||

visvakrantyahavasarabhasanangayodhair asokair
dadhre sasravranamukhasakhi procchvasatpuspamala |
asidanti nibidanibidam paddhatih satpadanam

agre yasyah samam aghatata $yamala pattikeva || 6.61 ||

rohatkandukakelayas taralitair ye narikeliphalair

ye $lisyadbhramarormibhir bahuvidhabhyastasidhenukriyah |
ye kallolitapamsukhelanarasa vasantikarenubhis

te karnatasamiranah kam iva na kridarasam cakrire || 6.62 ||

prsthabhramatsajavasatpadacakracihnam
yatprocchvasatkusumam avirabhal latanam |
manasya paksmaladrsam sahasaiva pestum
tatspastamanmathagharattavilasam asit || 6.63 || *

panktih puspaliham asesavanitamanavasanakriya-
garvonnaddhavasantabaddhavitatasmasrusriyam bibhrati |

pestum] Eds. By By J1 Jo L1 P, P3 Py S; S5 S; prestum Py

mananamno | manasya im. B, 118 sahakarasyanda] namah im. B,

vasantah im. B, ananyajasya] citrajamnanah kamasya im. B,
tarangah i.m. B, prsadasvo] vayuim. B,

6.58] 6.58 metre Malini. See Mandal 1991, 134. 6.59] 6.59 metre Praharsini. See
Mandal 1991, 134. 6.60] 6.60 metre Malini. See Mandal 1991, 134. 6.61] 6.61 metre
Mandakranta. See Mandal 1991, 134. 6.62] 6.62 metre Sardilavikridita. See Mandal 1991,

134. 6.63] 6.63 metre Madhyaksama. See Mandal 1991, 134.
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145

150

155

160

alanapasaratsmarebhavidhutayah $rnkhalollekhabhar

visrabdham katham apy aho virahibhir na preksitum caksame || 6.64 || *
ye gatre yayur adhvagotpaladrsam angaravarsapratham

ye sambhogarasalasalasavadhinetrarficalair afcitah |
srikhandadriguhagrhantarabhuvah srngarisu pronmisac-
chapanugrahasaktayo vavrdhire te "hamyavo vayavah || 6.65 ||

agacchanmalayanilah sa ruruce kodandadandagraha-

vyagrimna puratah prasarita ivanangena dirgho bhujah |
saugandhyasprhayalumamsalamiladbhrngavalivyajato

vyaktim yatra jagahire parinamanmaurvikinagranthayah || 6.66 ||

cirad asamapattrino bhujam akandakandalatam
nayan malayavirudham parimalasya vaitalikah |
nidesakrd anehasah kanakaketakilaksmanah

sa daksinasamirano muni$amapamrtyur vavau || 6.67 ||

kailasadhisayalusamkarasirolamkarakakodara-
grasayasabhayad ivanucaratam hitvottarasya disah |

vato ’sevata daksinapatham atha srikhandakhandocchvasat-
sarpalirasanavalehacakitas tarnam tato 'py ayayau || 6.68 || *

vikasitasitapuspacchattram asadya tasthau
tarusu yad alicakram prositapreyasinam |
piSunayitum asahyam durnimittam dine ’pi
sphutam ajani sa evanekacandroparagah | 6.69 ||

alanapasaratsmarebhavidhutayah ] Eds. B;B3J;J. P1 P2 P3Py Si; alanaya sarahsmarebha®
Ly; °smarebhavitata® Ss; “asesavanita® Sq khando] Eds. By B, J; J» L P3; sando Py Py P,
Sl Ss S6 névaleha] Eds. B1 Jl Jz L1 Pl P2 P3 P4 Sl S5 SG; navaliha B2

mamsala] bahu im. B, asamapattrino ] kamasya im. B, ketakilaksmanah ]
ketakicihnasya i.m. B, kakodara] sarpah im. B, ivanucaratam ] sevakatam vas-
antakalasya i.m. B, daksinapatham] daksinadi$am i.m. B, navaleha] asvadaim.
B, [16d sitapuspa] vicakilaim. B, [16] pisunayitum] ka[illegible]tum i.m. B,

6.64] ‘samdha’ iti va pathah J. comm.

6.64] 6.64 metre Meghavistirjita. See Mandal 1991, 134. 6.65] 6.65-66 metre Sardalavikridita.
See Mandal 1991, 134. 6.67] 6.67 metre Prthvi. See Mandal 1991, 134. 6.68] 6.68

metre Sardalavikridita. See Mandal 1991, 134. @ 6.69] 6.69 metre Malini. See Mandal 1991,

134.
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165

170

175

180

madanagananasthane lekhyaprapaficam udaficayan
vicakilabrhatpattranyastadvirephamasilavaih |

kutilalipibhih kam kayastham na nama visatrayan

vyadhita virahipranesv ayavyayav adhikam madhuh || 6.70 || *

ghanakundakudmalavisosanacchalat tuhinapacaracarubhandayajvana |
timiradruho 'mbudanicola golakam mahasa vihaya jagrhe kathorata || 6.71 ||

yatkamdarpaya$onuvadavidusam mallidalanam kulam
gufijjadbhrngabharas ca yo virahinipranadhvaguiija tayoh |
ekena jani panthapaksmaladrsam kraram visam caksusor
anyenatha ca paprathe sravanayor banavalidurdinam || 6.72 ||

abhyastasankalankaparisarasaranikriditattatrikata-
prantaprotadrumalimukulaparimalabhyangasaubhagyabhangih |

asvasto matari$va malayavitapinam ayayav atmanino
minankasyankapalim dadhad atirabhasad arnasam tamraparnyah || 6.73 ||

navamasrnatrnaughasyamalayam ilayam

atha sisiram apastodrekamudram nidadrau |
abhajata ca vasanto ‘nangasarvasvaraksa-

vidhisu madhupanadahamkrto yamikatvam || 6.74 ||

@ masilavaih ] Eds. By B, J; J» P1 P, P3 Py S; S5 Sg; masibharaih L, @ kam] Eds. J;
J2 Pl P2 P3 P4 Ss Ss; kam corr. ex k1m Sl; k1m B1 B2 Ll malli] Eds. Jl Jz P1 P2 P3 P4
$1 S5 S; salli B; B, Ly visam] Eds. By B, J; J» Li Py P5 Py $; S5 S¢; vidham P, [179
parimalabhyanga] B; B, J, L1 Py P, P3 §; S5 S6; parimalabhriga Eds. J; P, atirabhasad ]
Eds. By J1 J; Ly P, P3 Py $; S5 S¢; atirabhasad corr. ex aratibhasad corr. ex gratibhasad Py;
atirabhasam B, vidhisu] Eds. J; Jo P; P, P3 P, Sg; nidhisu B; B, Ly $; S5

fled kam] (?)sana kusalamim. B, [167 madhuh] vasantaim. B, tuhinapacara ] nasah
im. B, @ timiradruho ] soryenaim. B, @ nicola] abhravastrad ambaram i.m. B, 170
malli] vallivitapanam i.m. B, kulam ] samuhahim. B, tayoh ] kathakayohim. B,
ekena] vallidalenaim. B, anyenatha ] bhramarenaim. B, kridita] kridaim.
B, trikata] trikataparvata im. B, atmanino | atmani hitah i.m. B, arnasam |
$vetasam im. B, $isiram ] ranu (?) im. B, yamikatvam ] pratipraharajagartokatvam
im. B2

167 6.70] 6.70 metre Nardataka. See Mandal 1991, 134. 169 6.71] 6.71 metre Mafijubhasini.
See Mandal 1991, 134. 6.72] 6.72 metre Sardalavikridita. See Mandal 1991, 134. 6.73]
6.73 metre Sragdhara. See Mandal 1991, 134. 6.74] 6.74 metre Malini. See Mandal 1991,
134.
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10

15

14.5 Parameévaradevasamigamavarnanag

saptadasah sargah

galvarkaksititalabimbitarkabimba-
pratyuptapratinavaratnapadapitham |
cidendupravismrmaraccharasmijalair
unmilad dhavalavitanapaunaruktyam || 17.1 ||
nairmalyapravisadahaskaramsukandair
uccandadvigunitahemavetradandam |
bambhisthair apihitabandivrndanadam
udgarjan mukutasarittarangaghosaih || 17.2 || *
bhrasyadbhir damarendramauliratnair
niryatnaprakatitanttanopakaram |

velladbhir guhasikhinah sikhandakhandair
arabdhapravitatatalavrntavrttam || 17.3 || *
asthanim acaramasamdhyakarmasiddheh
sastuyam girisutaya vilokyamanah |

devo ’tha tripurapuramdhrilokalila-

bahlika stabaka malimluco vivesa || 17.4 || (cakkalakam) *

*Manuscripts used for the critical edition of the seventeenth canto: By J; J; Ly Py P, P3 (some
folios are missing, noted in the apparatus) P4 §; S, (only for verses from 17.22 to 17.67) S5 Ss.
Edition: verses of the mila text marked with the symbol *. Type: positive apparatus.

B nairmalya] J.comm. J; P; P, P3P, $; S5 S¢; nairmalyam B, Ly; vairalya® Eds. E niryatna |
Eds. Jl Jz L1 Pl Pz P3 P4 Sl S5 Ss; niyantra B2 @ khandalr] Eds. Ll; sar)dair B2 Jl Pl Pz P3
P4 Sl S5 S5 Vrttém] Eds. Bz Jl L1 P1 Pg P3 P4 Sl S5 S6 (see variant in J comm. below)

B galvarka] candrakanta ujvalasphatika im. B, [ bamhisthair] bahalaih nibidaih [illegible]
im. B, [l1 niryatna] sahajikaim. B, [l1 opakaram] °upacaravisesamim. B, [I3 vrttam]
vyajanacaranam im. B, [17 bahlika] (drigula?)visesa can[illegible] im. B, stabaka |
racana i.m. B,

13 vrttam] ‘nrttam’ iti va pathah J. comm.

[lz 17.4] The order of the first four verses in B, J; Ly Py, Py, P3, $; S5 S is the following:
is-the-17.1=galvarka (...); 17.2=nairmalya (...); 17.3=bhrasyadbhir (...); 17.4=asthanim (...). This
verse-order is in line with Mankha’s usual location of the main clause in the final verse of a
multiple-verses sections (see, for instance, SKC 4.37-42), whereas the order given in the editions
and in Ms. P4 seems unfitting. A marginal annotation in B, states that verse from asthanim to
viveSa (i.e. our 17.4) follows verse 17.1 (asthanim vivesa iti Slokac anusthayenanvaya B;), even
though in the same manuscript verse 2 is correctly placed at the end of the group.

H 17.1] 17.1-57 metre Praharsini. See Mandal 1991, 136.
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bibhrano vapur ahimali luptatapam
ascaryam caritam udaficayann
apurvam $arvanidayitatamah sabham avapat || 17.5 ||

saspharasphatikavitankakuttimantah-

samkrantakhilatanubhir ganair gananam |
patalasthalam adhiruhya mirdhni bhakter
utsekat satatam ivohyamanapadah|| 17.6 ||

netragnijvalanaviliyamanactudakhandendu-
sravadamrtopajatajivan |

bhuyo ’pi pramusitasampado nrmundan
kurvanah $vasitavisena kankanaheh || 17.7 ||

cinvano drdhataram ahyupodhabharam
padabjadvitayam ivoccajatabandham |

grivaya valayam ivanvaham dadhano
dordandam S$ritavisamamsalasvaripam || 17.8 ||

vyagranam catughatanasu viksamano
netrantair vadanam amartyamagadhanam |
natho ’tha prathamasabham prapadya

tasthav asinah Sirasi vilasavistarasya || 17.9 || *

mararer marakatavistaraprabhanam
abhyangad anusrtanilimodgamani |
sarvangany abhinavabhuatibhusanany

apy aseduh sahacaratam galasthalasya]|| 17.10 ||

mithya iva vyadhisata tasya padapitham
sotkanthah paricaritum puro bhujisyah |

saptate kadapi biladanamany(?) athah i.m. B, sasphara] prathulah im. B, P2 vitanka]
mahat im. B, P3 ganair] samihaihim. B, 6 jvalana] diptiim. B, P8 pramusitasam-
pado] visamjfian im. B, P8 nrmundan] srkkapalan im. B, B0 cinvano] cifi cayano im.
B, P4 catu] sutiracana im. B, B5 amartyamagadhanam] devabandinam im. B, B9 ab-
hyangad ] anupravesat im. B, [2 vyadhisata] aicchata im. B,

B7 17.9] Verse 17.9 is followed by the word kulakam in J, P4 and S¢, and by cakkalakam (four--
verses kulaka) in B, J, L1 P; Py P3 §; and Ss. It is possibly the last verse of a four-verses kulaka
corresponding to SKC 17.6-9, with the verb tasthau forming the main clause in the last verse.
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45

50

55

60

65

70

namranam cikurabhara hi nirjaranam
tatkrtyagrahanam anukramena cakruh|| 17.11 ||

savegam katham api tasya nopasalye
kimkaryo vidudhvur agracamarani |
cudenduglapanakrto visankya patram
lalatajvalanam akandatandavasya || 17.12 ||

herambo nijapitur apya jutakatad enankam
vinidadhad anyadantadhamni |

abhyangad atha prthutatkaracchatanam

trutyantam prakrtam api vyadhatta dantam || 17.13 ||

praviksann atha sanakair akaitavena
vyafijanto vinayavinamratam Sirobhih |
sarve 'pi tridivas ado nivedyamanah
savajfiam kim api siladanandanena || 17.14 ||

darat te tadanu sudhandhaso vivavruh
samhatya pranatim ayugmalocanaya |
tatpadau viracayatam hi maulibhtmau

svan maulifi jagad api paduki karoti || 17.15 ||

candamsujvalanatusaradhamamayyo "py
avyajam puraripuna vikiryamanah |

drglekha bata vapuso 'khilamaranam

samtapam jadim aparigraham ca jahruh || 17.16 ||

aucityan nijanijam asanam bhajantas
te prstah kusalam athendusekharena |
ity Gcur namucibhidadayah sudhayah
sambandhad iva madhurodgamair vacobhih || 17.17 ||

vi$vesam puri puri yat sadaiva Sese
vidvadbhih purusa iti pratiyase tat |

k6 nopasalye] parsve im. B, R9 tandavasya] vrddhaihim. B, B0 herambo] ganesa im.
B, b0 apya] prapyaim. B, b0 enankam] candram im. B, b1 dhamni] sthane im.
B, b4 praviksann] visapravesane im. B, b4 akaitavena] akapatenaim. B, p6 tridivas]
devah im. B, savajiiam | (sa?) prarthanam im. B, siladanandanena ] nandina i.m.
B, B8 sudhandhaso] devah im. B, 6 aucityan] yatha yogyam (?) im. B,; ucitasya
bhavotpraucityam B, E purusa] puri vasate saupurusah pratiSariravartramanah i.m. B,
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75

80

85

90

95

kim dhamatritayamayanapayadrstes
tasmat te jagati paroksam asti vastu || 17.18 ||

nanv evam kim api vinirmalam prakrtya

tvadripam surasaridambuvat punite |

srotobhis tribhir atha karanatmabhis

tadvi$vatman krtakam api vyanakti bhedam || 17.19 ||

dhin madha vitatham udasanasvabhavam
bhasante purusa tava trilokabhartuh |

kartri cet prakrtir iyam karotu kimcit
kaivalyam bhavadadhiroham antarenal|| 17.20 ||

kim mithya hara mahadadisu prayunkte

loko ’yam vikrtimayesu tattvasabdam |

ekas tvam niravadhirapabhrddhi tathyam

tat tattvam purusa bibharsi paficavimsah || 17.21 || *

kim kartum tava purato ’tha kim nu vaktum
saksyamah ksitidhararajamardhasayin |

tvam khandam kvacid api no padam vyanaksi
trailokyam dhvanivapusas ca te vivartah || 17.22 ||

kutrapi pratihatim eti nantariksam

sabdas tadgunapadavim na catisete |

tanmaurtis tvam asi ca tadvibho jaganti
vyapnosity ayam upapattisampradayah || 17.23 ||

no kimcid bahir upapattim eti vastu
jhanat tat prasarati kim tu citravrtti |
jhanatma prabhur iti vi$vakartrbhavo

@ niravadhi] J. comm.; nirupadhi® Eds. B, J, P; Py P4 $; S5 S¢; nirudhi® L,

f16 srotobhis tribhir ] pravahair satribhis (ca?) bhagirathi bhogavat(pal?)anandye ’ti brahmav-
isnurudramartibhih i.m. B, krtakam ] ayathartham im. B, @ vitatham ] akart taram
im. B, [9 purusa] heil. B, kaivalyam ] sambandham vina im. B, [B1 bhavadadhiro-
ham] kevalasya bhavah kaivalyam eva kakiniim. B, B2 hara] heil. B, B3 vikrtimayesu]
upadhiriipesu im. B, B7 Saksyamah] samarthabhavamah im. B, B7 ksitidhararajamird-
hasayin] he giriéa im. B, B8 khandam] apurnam akasavat purna ity artham im. B, B9
vivartah ] atatviko ‘nyatha bhavo vivartahim. B, P1 na catisete] atiriktah na tyajyate im. B,
b2 tanmartis] asamartika im. B, P2 tadvibho] heim. B, P3 ayam] vyapakamirtitvena
vyapakatvam yukti siddham(?) ity arthah i.m. B,
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100

105

110

115

no bauddhair api bhavato bata vyapastah || 17.24 ||

sunyam tair akathi na tuccham eva

rapam madrksanadhigamaniyavrtti kim tu |
tadrksam tava ca vapus tatha ca bauddhas
tvam eva kva na paramarthato grnanti || 17.25 ||

bodhatmany anavadhitam tvayiha janany
anyani trinayana santu dar$anani |

atma tvam tava ca vapus trayo ’pi lokas
tanmana tvam iti ca narhato ’sti garha || 17.26 || *

trailokyam vibhajati yo vicitratantram

yasmac ca prasarati sarvajivalokah |

carvakas tam iha vadanti yat svabhavam
tadbhangya tvam asi Sivorarikrtas taih || 17.27 ||

yam maya kvacid anirudhyamanarapa na
sprastum prabhavati neti neti santahi |

yasmims ca vyavahrtim acaranti tam

tvam tatparyad upanisado vibho grnanti || 17.28 || *
ekas tvam trinayana dré$yase ’dhikartum

jhatum ca tribhuvanam isvarah prakasah |
tadatmyam vivrtavati vimarsasaktir dvaidhe ’pi
prathayati te na bhedadosam || 17.29 || *

icchadbhih $asimukuta kriyaikarapam
vaivasyapranayavidhayinam niyogam |

@ ca narhato ’sti garha] Eds. S6; na carhato 'pi garha B, Ly P; P, P53 Py $: S4 S5; ca nahato
’sti havo J, anirudhyamana] J. comm. B, Py P, P3 $; $;; aniruddhyamana® Eds. J, L;
P, S: S5 Se tena] Eds. S4 Ss; tena B,; not distinguished in J, L; P; P, P53 Py $:Ss 19
niyogam] B, L; $4 S5; viyogam Eds. Py P, P, §; S¢; vigam J,

7 vyapastah] na daribhatah im. B, P9 madrksanadhigamaniyavrtti] matsadr(ksa?) im.
B,; aprapaniyavrtti B,  [10( tadrksam] tadréam im. B, [104 anavadhitam] na avadhita
‘navadhitatam im. B, [103 darsanani] $astraniim. B, [105 ca narhato ’sti garha] na lajja
im. B, vicitratantram ] vicitrasvarapam im. B, @ §ivo] he im. B, san-
tahi] vedah im. B, tatparyad] vicasit(?) im. B, vibho] he im. B, tri-
nayana] he im. B, ’dhikartum ] svadhanam im. B, tad] abhedamim. B, [116
vimar§a$aktir ] jiianacicchaktih im. B, dvaidhe ’pi] dvaite 'piim. B, tena] ab-
hedakaranena B, sasimukuta] he im. B, kriyaikartpam ] yatsvarapam i.m. B,
vaivadyapranayavidhayinam ] viSesena vasyasya bhavim(?) vaivasyam i.m. B,
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125

130

135

140

nirvytadhasrutikavikrtya visvakarta
tvam hartabhyupagata eva vedavidbhih || 17.30 || *

yacchayaprsadabhisekato "pi sarve
tatparyadavasitajadyatam bhajante |
tasyatmams tava jadatam udirayantah
kanada bata na kathamcana trapante || 17.31 ||

kvavatsyatkatham ajanisyata prakasam
pranisyat katham athavaisa jivalokah |

a sargad akhilajagadgaristha no cet

karunyat prabhur avisyad astamartih || 17.32 ||

cakre ’bhut tava murajit pratigrahita
tvam grivam sarasi jajanmano vyalavih |
ittham te himakarasekhara prasadah kopo
va kvacid ajanista no mahatsu || 17.33 || *

ityadistutimukharesu nirjaresu
pratyagraprasrtakrparasatirekah |

tan ittham kathayitum indukhandactadah
prarebhe rabhasavasamvadair vacobhih || 17.34 ||

praptanam mama savidham vidhatadhairya
caryasau vipulam upaplavam vyanakti|
vislisyannijamahasam mukhani yad vah
pratastyam rajanipatim vidambayanti || 17.35 ||

vi$vapadgadabhisajo ’pi kim bhavanto
vaiklavyavyasanavisamsthulananah stha |

cakre] B2 J2 Ll P1 Pz P4 S1 S4 Ss Sg; vaktre Eds.

srutikavikrtya] vedanam im. B, vedavidbhih | yajnikaih im. B, chayaprsad ]
jalakanika, chayalesatah im. B, tatparyadavasitajadyatam ] ajfian(a?) nastam tam im.
B, kvavatsyatkatham ] kutra sthitih im. B, pranisyat] pranavan im. B, [128
akhilajagadgaristha ] he amirta im. B, cakre] cakrapratigrhata im. B, murajit ]
visnuh im. B, jajanmano ] brahmanah il. B, vyalavih ] lufij chedate im. B,
mahatsu ] kakuaktih im. B, pratyagra] sadya il. B, savidham ] samiyam
im. By caryasau ] acaranam im. B, pratastyam ] pratabha(r?)vam im. B,
vidambayanti] anukarotiim. B, visamsthulananah ] $ithila i.m. B, stha] sthitah
im. By

17.33] Missing commentary from 17.29 to 17.33 marked in the Eds. with fn. ‘ekas tvam’
ityadi $lokapancakasyadar$apustake tika trutitasti
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145

150

155

160

165

pratyarthipradhanarasa vilanghya dainyam
tejo vas tulayati vadavam hi dhama || 17.36 ||

dhyanena stimitatamatvam abjayoner

asid yat pranihita diksam iksanesu |

cintayah paricayane tad eva sadyah
sadhikyakramam api nadhikam dhinoti || 17.37 ||

savegam yudhi valatam dvisam $irobhir

yasyagre samajani mrtyubhandabhangih |
taccakram krasimavasamvadagrimarcihsamcaram
kim iti muradviso ’dhisete || 17.38 || *

yatra $rir aniSavinidradrksahasre

viSramya smarati na pankajakarasya |

so ’kande kim iti bidaujaso ’sya dehah
samdeham muhur iva kasya na vyanakti || 17.39 ||

citrodyatkrasimavisesavadbhir angair
vaiklavyam vivrtavatam samirananam |

kim tv esam punar api jayate mahadbhir
nih§vasair analasamamsalatvayogah || 17.40 || *

pandimna paricitam ujjhitapratapapravaram
kim iti tatha vapuh kharamsoh |
subhramsubhramaghatanad vina triyamam
atankam srjati yatha rathanganamnam || 17.41 ||

nih$esatribhuvanaghasmarasritatvat
tadvahneh sahajam apahnutam kva tejah |

Valatém] EdS.; valato B2 Jz Ll Pl P2 P4 Sl S4 Ss SG ’dhiéete] EdS.; ‘tiSete B2 J2 Ll
P, P, P, S;S:S5S6 @ kim tv] Eds. By J; Jo L1 P P, P3 Py $; S, S5 Se; kim na J. comm.
pradhana ] samgramahim. B, vadavam | vadavanalasamprasamim. B, stimi-
tatamatvam ] atiSaye na stimitah stimitabhtimas tasya bhavastavyam(?) i.m. B, pranihita |
dhyanekrta im. B, valatam ] paravartimanasya im. B, yasyagre | cakrasya im.
B, bhangih ] racana im. By "dhisete ] vicchayam iva bhati im. B, yatra |
dehe im. B, viSramya ] sthanam lasca(?) im. B, pankajakarasya] pankajakarasya
(rasram?) adhyaharyam im. B, [164 $ubhrams$u] ca(n)dra il. B, [165 atankam] bhayam
im. B, [163 yatha rathanganamnam] ratrih cakravakanam im. B, [167 apahnutam] kena
a(pa?)ditam i.m. B,

17.36] yatra érir... = 17.39 inserted after 17.36 in Py P, P3 $; S4 S5 17.39] Missing part
of commentary marked in the Eds. with fn. adaréapustake $lokottarardhatika nasti; S5 places line
17.37 and 17.38 after line 17.39.
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170

175

180

185

190

yusmakam sapadi vilokyate ’sya ha
dhik $okosnasvasitatarangamatrasesah || 17.42 ||

krantabhih pratidivasastasailasidac-
candams$udyutibhir ive$varah praticyah |

yas tejo durabhibhavam babhara sadyah

svam Saktim drsi vidhrtambhasi vyanakti || 17.43 ||

anyesam savanaliham api prayatah sa
pracyah kva nu nijatejaso tirekah |
nirandhrapravisrmaranananilaughaih kim
lidhah katham api dipavac chamena || 17.44 ||

idrgbhih smaramakaraikamantrikasya

vyaharair apahrtakalpacittapidah |
nirvedanabhimukhalocanam kathamcit
protksipya ksanam avatasthire mukhani || 17.45 || *
devo ’tha $rutikavita payodanadapratyarthi-
svanaracanaficitair vacobhih |

hamsanam rathapathavartinam muhartam
tanvano bhayam iti sadaram jagada || 17.46 ||

samtapam kim api vivrnvate na kesam

ye pada iva divisanmanojvarasya |

santy atra trinayana duhsahaprameya
daiteyas tribhuvanasatravas trayas te || 17.47 ||

prag udyadyamaniyamadimamsalabhis
cestabhis tridivamunin vilanghayantah |
samhatya sthiratarani$cayena te mam
araddhum niravadhi tepire tapamsi || 17.48 ||

nirvedanabhimukhalocanam ] J. comm. S5 Sg; nirvedad abhimukhalocanam Eds. B, L
P, P, $; $;; nirvedad abhimukhalocanam corr. ex nirvedabhimukhalocanam Py; nirvedahdab-
himukhalocanam J; nirvedabhimukhalocanam J,

’sya] vahneh im. B, praticyah ] candrah par$vam adika(?) im. B, savanal-
iham] devanam im. B, makaraikamantrikasya] $ivasya im. B, avatasthire ]
pravak tasthu im. B, srutikavita ] brahma vedapranayita im. B, pratyarthi |
pratisvanah im. B, rathapathavartinam ] brahmanah rathavahakanam im. B, [183
bhayam] meghasankaye ’tibhavah im. B, prameya] abhiprayah im. B, daiteyas
tribhuvanagatravas trayas te ] triparasurabandhavah im. B, [191 cestabhis] triyabhihim. B,
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195

200

205

210

215

trailokyam tapasi visankam eva tesam
kalpantajvalananayena badhamane |
nirvyajakramam atha darSanam purastat

tebhyo ’ham vyataram anuttaranurodhah || 17.49 ||

samtapte vapusi tapobharena kurvan
nirvanam vahanapatattripattravataih |
savegam patu ghatitafijalin purastat

tan aviskrtanijamartir ity avocam || 17.50 ||

samtastam nisitatapovisesamayya vasya

vah sakalam apiha gatratantram |

yusmabhyam varam aham ipsitam pradasye
bho vatsa khalu viracayya tadvratani || 17.51 || *

idrksapratatatapahpanaprayuktya yam
praptum vivrtadurodarakriyah stha |
artham tam kathayata tatra kapi ma bhad
asanka ditikulamaulimandana vah || 17.52 ||

ity asmadgiram adhiropya karnavithim

nediyah pramadarasoksiteksanas te |

mam evam vinayamayaksarantaranga-
pronmilatpadam agadan vinamrakantham || 17.53 || *

anyaih kim varada varantarair avaptair

apraptair atha ca na ko ’pi yair visesah |
tvadvaktraprasrtavacomrtaughalabhad

asmakam bhavatu vibho jhag iti amrtyuh || 17.54 ||

@ samtastam ] By J; Ly Py P, P3 Py S¢; samtustam Eds. J, $; Sy S5 vithim] Eds. B,
Jo L1 Py S S5 S¢; °vethim J; P; P, S pramadarasoksiteksands | Eds. By J; J2 L1 Py
P, P, $; S5; pramadarasoksitiksanas S4; pramadarasoksiteksinas Sg vinayamayaksaran-
taranga] By J, Py Py Sy S5 S¢; vinayamayaksayantarango J; P,; vinayamaksa [illegible] Ly;
vinayam apaksarantaranga Eds.

199 nirvanam] saityatam im. B, P02 samtastam] prasannam (?éam)im. B, P07 vasya]
sevayaim. B, P06 idrksapratata] idr$(visrata?) im. B, 07 vivrta] agrahah vistaritakridah
im. By nediyah | nikatayamanamadarasapuritanetrah i.m. B,

pramadarasoksiteksanas] ‘rasoksanaksanah’ iti va pathah J. comm.
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220

225

230

235

240

naivedam vataritum i$varo ’sti kascin

ni$citya drutam itaram varam vrnidhvam |

ity asmadvacanam athocculumpya te ’tra
Strotrabhyam punar idam adarad avocan || 17.55 ||

naivam cet pratisrnute bhavan akasmad
asmabhyam drdhatapasapi nihsahebhyah |

tarhy eko yudhi ripuna $aro ’rpyamanah
sarvesam bhavatu sahaiva mrtyave nah || 17.56 || *

mattas tam varam iti diptam aptavantas

te yuktya matim ativartitum yamasya |

trimllokan atha ca prthakprthan niroddhum
samnaddha vyadhisata natnayatnasiddhim || 17.57 ||

tattattvam antaram avetya tatah suvarna-
durvarnalohaghatanavikataih prakaraih |
tebhyah prthak trisu jagatsu purir analpa-
silpavikalpasamayah sa mayas$ cakara || 17.58 || *

arunamanigariyogopuraprojjihana-
dyutinivahanavinottankitagreyavapram |
puravaram atha haimam daityanarikataksaih
kuvalayitagavaksam tarakakso ‘dhyaruksat || 17.59 ||

dhavalabhavanayogad aptaparyaptasamya-

$rini nabhasi hasantya ullasadbhir mayukhaih |

puri parikaram adhad rajatollasabandhau

svaka iva kamalaksah prakramo vikramasya || 17.60 ||

pratisrnute ] Eds. J, P; Py Sg; prativrnute By Ly Py 1 S4 Ss; prativrnvate J;

athocculumpya ] [illegible] casadaram [illegible] $ratva im. B, pratiSrnute ] nety
ucyate i.m. B, ativartitum ] atikramitum im. B, P29 vyadhisata] kratavantah im. B,
p3( antaram] mana(su?) gatam im. B, durvarna] rapyam im. B, maya$]| da-
navasilpi im. B, "dhyaruksat] arohitavat im. B, parikaram ] bahuracanakalpane
kilpanarahita. kalau yasya sa tatha mane(?) cintitam eva karotity arthah im. B, ka-
malaksah ] nama il. B, prakramo ] cihne im. B,

17.57 ] Missing folio in Py from verse 17.57 to verse 17.65.

17.58] 17.58 metre Vasantatilaka. See Mandal 1991, 136. 17.59] 17.59-60 metre
Malini. See Mandal 1991, 136.
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245

250

255

260

bharatrutyatksonitalavisrtapatalatimira-
sthirasangeneva sphuradasitanihsesavapusam |
nrnam loke kalayasamayam ayatnaj janapadam

tato vidyunmality asisaliladharabhir asicat || 17.61 || *

te prapya tripurapratham atha prthag lokan rujantah sthita
divyani abdasatany upanamadvi$vapamrtyusriyah |
yannamnapy adhirohata srutipadam girvanavamabhruvam
gahante tanavo ’tivelapavanodvellallatasauhrdam || 17.62 ||

tapam ruciksatim atho vividhas ca pida

visvasya dhatava ivotkupitas trayas te |

atanvate sapadi duhsahasamnipate

tasmin bhisaktu yadi bharga bhavatprasadah || 17.63 ||

yah kridadvibudhavarodhanapariskararkakantanala-
jvalatapalavavaleham api no madhyedinam sehire |

tah samtanakavirudho vidhunitas tatsainikaih sampratam
davagnir yadi nama raksati tato nicavamanajvarat || 64 ||

pasair baddhasirodharah phanimayair utkhatanakidruma-
skandhalanatalesu danasalilivagrahino digdvipah |

nitas tair ajiresu yamagajatam sraste ’pi viSvambhara-

bhare vridanipidanena dadhate daravanamram Sirah || 17.65 ||

P44 ayatnaj] ayatnaj By J; Jo L1 Py Py S1 S4 S5 Se; ayatnaj Eds.

sthirasangeneva] lepena yogenevaim. B, kalayasamayam ] lohamayaim. B, P44
janapadam ] nagaram im. B, P45 vidyunmality ] daityanama im. B, asicat] [illeg-
ible]tiksnam im. B, ‘tivelapavanodvellallatasauhrdam ] $arire kampabharo jhayate iti
bhavah im. B, dhatava ivotkupitas trayas te ] jvaram samtapam rucih kantih vatapit-
takapha(ksah) im. B, bhisaktu ] bhaisajyam (?)akarot im. B, P54 arkakantanala ]
suryakanta(drsada?) i.m. B, digdvipah ] gajah? pathah im. B, P61 vridanipidanena ]
atipidanena i.m. B,

tah] Fn. in the Eds quoting a verse from the Hayagrivavadha of Mentha as contained in the
aesthetics treatise of Visvanatha Kaviraja (ca. 13th—14th century), the Sahityadarpana: ‘sprstasta
nandane Sacya kesasambhogalalitah | savajiiam parijatasya mafijaryo yasya sainikaih ||’ iti haya-
grivavadham, (sahityadarpane). R61] bhare] Fn. in the Eds. quoting Magha’s Sisupalavadha
1.57: ‘hrte ’pi bhare mahatastrapabharaduvaha krcchena bhrsanatam $irah’ iti maghah.

17.61] 17.61 metre Sikharini. See Mandal 1991, 136. 17.62] 17.62 metre Sardulavikridita.
See Mandal 1991, 136. 17.63] 17.63 metre Vasantatilaka. See Mandal 1991, 136. 64]
17.64-65 metre Sardulavikridita. See Mandal 1991, 136.
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265

kim vanyat te tathadya trinayana vinayatikramakrantavisva
nih$vasaughena dirghikrtacamaramaruddambarah svarvadhabhih |
sarvam nirviram urvitalam atha nilayam nakinam manyamanah
kartaro ninam asmatparikaram aciran namamatravasesam || 17.66 ||

ittham prastavanayai vivrtavati vacah padmabhiusuatradhare
tarnam vaktraprasadaprasarajavanikam agrato 'pasya doram |
krodhakhyah parsadanam vidadhadadhimanorangapithapravesam
sailaso drstahastadyasamavikrtibhih sangam angicakara || 17.67 ||

k65 parikaram | srstyudyamam im. B, Ré6d sutradhare ] rangacaryo im. B,

P65 17.66] 17.66-67 metre Sragdhara. See Mandal 1991, 136.
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14.6 List of Corrections

4.2 rasina corr. ex rasibhih Eds.

4.28 dronir corr. ex ksonir Eds.

4.32 ksiteh corr. ex ksitau Eds.

4.47 °dipa’ corr. ex °dipti° Eds.

4.53 °tataratad’ corr. ex °tatalutha® Eds.

4.56 °sanda’ corr. ex °khanda’ Eds.

5.2 °ghrsti° corr. ex °vrsti® Eds.

5.2 °ali’ corr. ex °ali° Eds.

5.3 vanamalayaiva corr. ex vanamalayeva Eds.
5.10 °Sikara® corr. ex °sikara’ Eds.

5.17 kopan nasta’ corr. ex kopanasta® Eds.

5.23 ‘’titapat corr. ex ’tipatat Eds.

5.44 brhad’ corr. ex vahad’ Eds.

5.46 avirabibhavad corr. ex aviravibhavad Eds.
5.48 °akulah corr. ex °akulaih Eds.

5.54 adrindra® corr. ex andrindra® Eds.

6.7 sakam corr. ex sardham Eds.

6.22 kosah corr. ex kosah Eds.

6.40 tada corr. ex sada Eds.

6.44 °daksaih corr. ex °daksah Eds.

6.73 °parimalabhyanga® corr. ex °parimalabhrnga® Eds.

17.3 nairmalya’ corr. ex vairalya® Eds.
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17.26

17.21

17.30

17.33

17.45

17.51

17.53

17.61

na carhato ’pi garha corr. ex ca narhato ’sti garha Eds.
niravadhi’ corr. ex nirupadhi® Eds.

niyogam corr. ex viyogam

cakre corr. ex vaktre Eds.

nirvedanabhimukha’ corr. ex nirvedad abhimukha® Eds.
samtastam corr. ex samtustam

vinayamayaksara® corr. ex vinayam apaksara® Eds.

kalayasamayam ayatnaj corr. ex kalayasamayamayatnaj Eds.
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Chapter 15

Editing Jonaraja

15.1 Missing Commentary

In the edition (see § 14.2-5), I studied the manuscripts only insofar as the mula
text of the Srikanthacarita is concerned, considering Jonaraja’s commentary only
when the commentator proposes some variants.

By looking at the printed editions of the Kavyamala, however, one notices
that some sections of the commentary are missing, and are marked by the edi-
tors with continuous dotted lines. At the same time, the editors accompany the
lacuna with footnotes stating roughly“this [second/first] part of the [comment]
is not present in the manuscript”, which can be useful in the identification of the
manuscripts employed by the editors.

The present chapter provides, therefore, a complete list of all the missing
sections of Jonardja’s commentary as noted in the editions (see Table [15.1), fol-
lowed by a verse-by-verse study of these sections in all the witnesses containing
the tika and glosses to the maula text.

Canto | Verse State

11 2 final part missing
17 29-33 missing

17 39 | final part missing
20 28 | final part missing
20 45 missing

22 26-27 missing

22 41 final part missing
25 74 section missing

Table 15.1: Missing commentary in the editions.
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15.1.1 List of witnesses

B, containing marginal annotations and interlinear glosses to the whole SKC
J> containing the commentary to the whole SKC

L, containing the commentary to the whole SKC

O containing the commentary to verses from SKC 4.1 to SKC 5.57

P, containing the commentary to the whole SKC

$; containing the commentary from SKC 12.61 to SKC 13.30

$,(10) containing the commentary to SKC 7.64-8.2, 9.28-35 and 9.49-12.45

15.1.2 Commentary ad SKC 11.2

yatkala kila jhasankapulindaspandamanabadisavratam adhat |
mandalo *mrtaruco ’jani cakram sa kramena rasarajarathasya || SKC 11.2 ||

Commentary in the editions. yasya candrabimbasya kala jhasarikah kama
eva virahini himsakatvat pulindah sabaras tasya sambandhi spandamanam kam-
pamanam yadbadisam matsyavedhanavalakam tasya vratam sadrsyam adhat |
kalamatra evodita asid ity arthah || [..c..cceeovvvevioeineeeeiiieene 1

Footnotes in the editions. adarsapustake slokottarardhatika nasti.

Commentary in the manuscripts.

Jo: [128r4] yasya candrabimbasya kala jhasankah eva virahini himsakatvat pulin-
dah kama sSabaras tasya sambandhi [5] spandamanam kampamanam yadbadisam
matsyavedanavalakam tasya vratam sadrsyam adhat kalamatra evodita [6] asid
ity arthah.

L,: [77r3] moves kama after pulindah; second half: sacandrasya bimbah kramena
srgarara(sa)sya cakram jatah sampurnam indur udagad ity arthah.

Py: [92r10-11] same as J,.

$4(10): [44v14-19] same as J,.

Annotations in B,. yat’] vidhukala on left margin in [84r]. °pulinda’] ka-
manisadah on lower margin in [84r]. °badisa’] matsyavedhanam on lower margin

in [84r]. rasaraja’] kamasya in line in [84r].
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15.1.3 Commentary ad SKC 17.29-33

ekas tvam trinayana drsyase ‘dhikartum

JjAatum ca tribhuvanam isvarah prakasah |

tadatmyam vivrtavati vimarsasaktir

dvaidhe *pi prathayati te na bhedadosam || SKC 17.29 ||

[up to]

cakre ’bhut tva murajitpratigrahita tvam

grivam sarasijajanmano vyalavih |

ittham te himakarasekarasekhara prasadah

kopo va kvacid ajanista no mahatsu || SKC 17.33 ||

Commentary in the editions. [........ccoocooiiionninc, ]

Footnotes in the editions. ‘ekas tvam’ ityadi slokaparicakasyadarsapustake
tika trutitasti.

Commentary in the manuscripts.

J2: [208v4-11] contains only miila text.

L,: [123v9] paricabhih kulakam. It adds on the upper margin ekas tvam ity
adayah paficasah sloka adars(e)na patitah asan tenatra na likhitah.

P,: [154r3] it leaves a half-page blank in order to mark the missing commentary.

Annotations in B,. See marginal annotations in critical edition pp. 265-66.

15.1.4 Commentary ad SKC 17.39

yatra Srir anisavinidradrksahasre

viSramya smarati na patikajakarasya |

so ’kande kim iti bidaujaso ’sya dehah

samdeham muhur iva kasya na vyanakti || SKC 17.39 ||

Commentary in the editions. nityavikasitasahasradrstau yatra visrantim
apya laksmi padmasaraso na smarati| padmasarovikasasyanaikantikatvat [............

Footnotes in the editions. adarsapustake slokottarardhatika nasti.
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Commentary in the manuscripts.
J2: [209v6-7] same as in Eds.

L,: [125r6-7] same as in Eds.

P,: [155r3] same as in Eds.

Annotations in B,. yatra] dehe on left margin in [147v]. visramya] sthanam
labdha on upper margin in [147v]. pankajakarasya) pankajakarasya (ra)sram
adhyaharyam on the right margin in [147v].

15.1.5 Commentary ad SKC 20.28

tada navanyadaghanasanaya
mrtyupranrtyatdrasanasapatnyah |

kampam dadhus tasya ca vaijayantyah

svan tesu vairibhya iva pradatum || SKC 20.28 ||

Commentary in the editions. nihsesenadanam nyadah, tad ripam ghanam
yad asanam tadartham | samanyavisesabhave yojana | mrtyor yamasya pranrtyan-
tah prasarpantyo ya rasana jihvas tasam sapatnyah sadrsyah | tasya rathasya vai-
jayantyah patakah kampam dadhuh | yatrotpreksyate—satrubhyas cittesu datum
iva | vidyamanasya deyatvat | nihSesenadyate iti katmasadhano ‘nau na ca’ ity
ader nah | tatra hi bhave ’kartari ca karake dvayasyapy anuvrtteh | tatha ca drsy-
ate—[...ccceeerinnnn]

Footnotes in the editions. atra kim api trutitam bhati.

Commentary in the manuscripts.
Jo: [240r8-12] same as in Eds.
L,: [141v1-4] same as in Eds.
P4: [178r2-5] same as in Eds.

Annotations in B,. tasya] rathasya on left margin in [172r].

15.1.6 Commentary ad SKC 20.45

somo ’pi somardhabhrtah Sarasya
prottankayamasa nivasam agnau |
vilayitabhih savidhagnidhamna
sudhabhir apyayitajivalokah || SKC 20.45 ||
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Commentary in the editions. [.........ccccooveiiioniniiieeceeeen]
Footnotes in the editions. adarsapustake ’sya slokasya tika nasti.

Commentary in the manuscripts.

J2: [242v9-12] The comment attributed to verse 20.45 in this manuscript is the
one of verse 20.44. The commentary to 20.45 is missing.

L,: [142v11]. same as in J,.

P4: [179v12] same as in J,.

Annotations in B,. vilayitabhih)] viliyamanakantibhih on upper margin in
[174r]. “vidhagni°] saptaya vartra vahni te jaya (?) on right margin in [174r].

15.1.7 Commentary ad SKC 22.26-27

sandraturyaninada vipandurac-

chattrasamhati sati patakini |

nirjarapratibhuvam tada

babhav antakattahasitafciteva sa || SKC 22.26 ||
konabahubhir urah sthalasriyas
tadayantyalasamandradundubhin |

sa dhvajiny atata turyanihsvan-

akranditany upanamat prabhuksatih || SKC 22.27 ||

Commentary in the editions. vaksah sthalasobhan patahandundubhi patalava-
danadandabhujais tadayanti sa sena turyanihsvana eva kranditani vyadhat | yata
upanamanti prabhuksati svam iksatir yasyah | dhvajiny atra nayikasthaniya ||

Footnotes in the editions. adarsapustake ‘sandratirya-"ityadi slokasya tika
nasti. (missing commentary to the first verse of the couplet)

Commentary in the manuscripts.

Jo: [258v4-9] it skips the last part of commentary to SKC 22.40 and the first part
of the mala text of SKC 22.41 (from prakriyam to hati sati patakini). The com-
mentary is full of mistakes and ends as in Eds.

L,: [152r1-3] it quotes first word of verse 22.26 and the first half-verse of 22.27
with its commentary (no commentary to verse 22.26).

P4: [190v11-12 to 191r1] same as in Eds.
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Annotations in B,. nirjarapratibhuvam] devapratibhatanam on right margin
in [187r].

15.1.8 Commentary ad SKC 22.41

te ku karmanidhayo jagahire

svair vapurbhir asipattrayogitam |
sammukham tad api nirjaradvisas

cakrire ciramarau ravagraham || SKC 22.41 ||

Commentary in the editions. te daityah svaih sarirair asipattrasya khan-
gasya narakavisesasya ca samgraham cakruh | [......c.cooveninine ]

Commentary in the manuscripts.

J2: [260v3] The commentary is full of mistakes and ends with cakruh as in Eds.
L,: [153r3—-4] same as in Eds.

P,: [192r12] same as in Eds.

Annotations in B,. °asipattra’] narakah on lower margin in [188v]. rava’]
Sabda in line in [188v].

15.1.9 Commentary ad SKC 25.74

prakramair hathavakrimno murarim anudhavatah
$rirajasekharagiro nivi yasyoktisampadam || SKC 25.74 ||

Commentary in the editions. [........ccccccecoveeennenen.] rajasekharoktayah
panthah |

Commentary in the manuscripts.

Joi: [21107] [oveeviviviiivivicveeneen ] jaSekharoktayah patith.

L,: [170v9] tatha hathena dhmaradhiridhatvena yo vakrimabhangyartham pratipa-
danam tasya prakramair arambhaih murarinamanam [10] kavivaram anu- dhmacatah
tulayato yasyoktisamagrinam srirajasekharoktayah panthah.

Py [215r11] [oeveoeeiiieeeeciieeeeee, ] [12]rajasekharoktayah panthah.
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15.2 Uncertain Readings

Along with the missing commentarial passages listed above (see § 14.1), Dur-
gaprasad and Parab mark with the symbol (?) and with syllables added in paren-
theses the uncertain readings in their editions, both in the maila text and in
Jonaraja’s commentary. In Table [15.2, all the problematic passages of Jonaraja’s
commentary are listed, and a diplomatic transcription of these passages as con-
tained in all the witnesses is provided (for the list of witnesses of Jonaraja’s com-
mentary, see § 14.1.1).

Canto | Verse Commentary
1 44 dhaksyamanatvat (?)
2 53 ramhate (?)
3 11 ‘astyanam iva’ ity arsah pathah (?)
6 17 (nta) in parentheses
7 65 kamalanalam (?)
12 24 smaraprakasitam (?)
14 10 panadvarena (?)
14 24 pravisati (?)
15 22 purobhagaih (?)
16 10 ayanamasvatamba(?)
16 13 (da) in parentheses
16 35 (dala) in parentheses
16 56 vairamkrti(?)r ittham
17 5 samano ’sti (?)
18 2 (7ji) in parentheses
18 3 sakalaloko (?)
18 28 dharajalamagni(?)gata
18 53 rangacchala(?)dibhir
19 46 harikancukanyayena(?)
20 25 karmodyan trta(?)
21 53 prasado "bhavah(?)
24 31 ulkabadhavyasanani (?)
25 66 vivaranatvabhavaprasangat(?)
25 152 yatnam atipratisthah (?)

Table 15.2: Uncertain readings in the editions.
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15.2.1 Commentary ad SKC 1.44

jhaanan apeksiny apavargavithi jiio vinaivarthakadarthanabhih |
payas cchata nastikapannaganam jayaty asau Samkarabhakticarca || SKC 1.44 ||

Commentary in the editions. bhagavadbhakticarcasravanena iva dhaksya-
manatvat (?).

Commentary in the manuscripts.

J2: [9v10] bhagavadbhakticarcasravanena iva daksyamanatvat.

L,: [6v2] bhagavadbha[3]kticarcasravanena iva daksya- manatvat. P,: [8r2] bha-
gavadbhakti v A carca jayati 44, while on the right margin: carcasravanena iva
daksyamanatvat isvarabhakti v A.

$,: [11r12] bhagavadbhakticarcasravanena iva dahyamanatvat.

Annotations in B,. °arthakadarthanabhih] dravyavyayam rupabhih on up-
per margin in [6v]. payas$ cchata] paryacchata B,; [illegible] ryaccha [illegible]
jalasecanarupa on upper left margin in [6v].

On upper and right margin in [6v]: (nastika) sarpanam amrtavrstir ayam arthah
nastikah sarpayadacchadayam bhajante dharmadiprana baktanam bhoktum tad
abhakta rakta kara bhaktoparih amrtavrstih Sivabhaktir udharasardrebhyo nasti
kani trasem abhakter eva tad upadravat(vam) bhakta nama ktaraktat[missing
piece of folio] yeti.

15.2.2 Commentary ad SKC 2.53

menthe svardviradadhirohini vasam yate subandhau vidheh
sante hanta ca bharavau vidhatite bane visadasprsah ||

vagdevya viramantu mantuvidhura drag drstayas cestate

Sistah kasScana sa prasadayati tam yadvanisadvanini || SKC 2.53 ||

Commentary in the editions. yatah sa kascana Sisthas cestate ramhate (?).
Commentary in the manuscripts.
J2: [24r12] yatah [24v1] sa kaScana Sisthas cestate ramhante.

L,: [14v8]yatah sa kaScana Sisthas cestate (deha?)te.
P,: [18v4] yatah sa kasScana Sisthah cestate ramhante.
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Annotations in B,. menthe] kaver nama on right margin in [16r]. mantuvid-
hura] (na)prokalavarah, sarasvati masovatv ity arthah on right margin in [16r].
kascana] kascanety u(dhva)e svatmanam vayati kenapy atra on lower margin in
[16r]. yad vanisadvanini] yad vanih saiva sadvanini duti tam sarasvati prasaday-
ati on lower margin in [16r].

15.2.3 Commentary ad SKC 3.11

pinakino murtisu sarpir arpitam na yatra netragnibalad viliyate |
kiritakotigrhamedhino vidhoh prabhabhir asyanam ivottarayane || SKC 3.11 ||

Commentary in the editions. ‘@styanam iva’ ity arsah pathah (?).

Commentary in the manuscripts.
Jo: [28r1] astyanam ivety arsah pathah.
L,: [16v7] astyanam ivety arsah pathah.
P,: [21r4] astyanam ivety arsah pathah.

Annotations in B,. murtisu] a(str)isu on left margin in [18v]. asyanam] sarah
on left margin in [18v].

15.2.4 Text and Commentary ad SKC 6.17

sinduritanangamatangajas yam yad vyanase ‘Sokarajo jaganti |
tan maninimanatamo ‘rika(nta)karam balatapahamkrtim aruroha || SKC 6.17 ||

Text in the editions. manatamo ’nka(nta)karam.
Commentary in the editions. manatamaso 'rika(nta)karam.

Text in the manuscripts.

Jo: [66V7] manatamo ‘rikakaram.

L,: no text.

P,: [48r5] manatamo ‘n[ka]karam, with ta written in-line above [ka] ('ntakaram).
Commentary in the manuscripts.

Jo: [66V9] manatamaso ‘nkakaram.

L,: [38v4] manatamaso 'kakaram.

P,: [48r6] manatamo 'n[ka]lkaram, with ta written in-line above [ ka] (="ntakaram).

Annotations in B. Folios 45 and 46 missing.
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15.2.5 Commentary ad SKC 7.65

yas tasyah sramanirasikarabharah kridati rekakramad

asit tam javano jahara pavano lolah kapolasthalat |
helanartitajagarukakanakambhojadhivasakaram
svargangajalabinduvrndam amucat tan niskraya yeva ca || SKC 7.65 ||

Commentary in the editions. lolas ca harati kamalanalam (?).

Commentary in the manuscripts.

Jo: [9418] lolas ca harati kamalanam udvelanartitani.
L,: [57r1] lolas ca harati kamalanalatva.

Py: [67v1] lolas ca harati kamalanalam.

$4(10): [31r6] lolas ca harati kamalanalam.

Annotations in B,. °jagaruka®] praku(tbh?a) on lower margin in [61v].
15.2.6 Commentary ad SKC 12.24

sanayaih sabhayais ca vistarair vacasam ity arunatsmaram ratih |
sa tu tat karatom ‘Sukaricalam drutam akrsya madena niryayau || SKC 12.24 ||

Commentary in the editions. sa tu tat karata iti praudhoktya smaraprakasi-
tam (7).

Commentary in the manuscripts.

Jo: [144r11] sa tu tat karata iti praudhoktya smaraprakasitam.

L,: [87r11] sa tu tat karata iti praudhoktya smara[86v1] prakasitam.
P,: [105v3] sa tu tat karata iti praudhoktya smaraprakasitam.

$4(10): [59v18] sa tu tat ka[60r1]rata iti praudhoktya smaraprakasitam.

Annotations in B,. °arunat®] vijavyayat (?) on left margin in [96r].
15.2.7 Commentary ad SKC 14.10

madhudambarena sumanahsilimukha-
pranayoddhatena ghanaragayogina |
hrdayapravesakalanaikacafnicuna
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lalanajano "dharadalesv acumbyata || SKC 14.10 ||

Commentary in the editions. tatha hrdaye udare pravesaracana panad-
varena (?)

Commentary in the manuscripts.

Jo: [171v11] tatha hrdaye udare pravesaracana panadvarena.

L,: [103r1] taya hrdaye udare pravesaracana panadvarena.

P,: [125r10] tatha hrdaye [11)udare pravesaracana panadvarena.

Annotations in Bs. °ekacarnicuna) daksena in line in [115v].

15.2.8 Commentary ad SKC 14.24

vadanam visanmrgadrsam surabharah

susubhe ‘grasangighanabhrngasamhatih |
adharamrtasavarasadbhuteksana-

trapaya puro mukhapatam vahann iva || SKC 14.24 ||

Commentary in the editions. sajatiyadhigunadarsanal lajjamana paras ca
tam adhikagunamukhapatalam vahati pravisati. (?)

Commentary in the manuscripts.

Jo: [174v3] sajatiyadhigunadal4]rsanal lajjamana paras ca tam adhikagunadarsanal
lamukhapatalam vahati pravisati.

L,: [104r11] sajatiyadhikagunadarsanal lajjamanah paras ca tam adhikaguna-
mukhapatam [103v1] vahati pravisati.

P,: [127r6] sajatiyadhikagunadarsanal lajjamanah paras ca tam adhikagunamukha-
patalam va[7]hati pravisati.

Annotations in B,. “adbhuteksana®] alaukikadar([$]ana lajjaya on upper mar-
gin in [117v].

15.2.9 Commentary ad SKC 15.22

romanicakarcukatanutrabhrto yayus te
Srngarinah suratasangaraviragosthim |
yesam samarmn Sitatarasmarakankapattrais
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cakre padam hrdi vadhiikucamandalagraih || SKC 15.22 ||
Commentary in the editions. mandalagrai ragopapurobhagaih (?).

Commentary in the manuscripts.

J2: [182v10] mandalagrai rapopopurobhagaih.
L,: [109v8] mandalagrair abhogapurobhagaih.
P,: [135v5] mandalagrai ragopapurobhagaih.

Annotations in B,. °sangara’] sarigramah on left margin in [127r]. °karnkap-
attraih] banau on left margin in [127r].

15.2.10 Commentary ad SKC 16.10

ciram acinuta svarlokas trivisaritakausuma-
prakarakaranim taracakram yad ambarakuttime |

sapadi samadayanaklamyatpatangaturangama-
$vasitapavanasangeneva svadattadapasyate || SKC 16.10 ||

Commentary in the editions. ayanam asvatamba (?) ity kecit.
Commentary in the manuscripts.

J2: [205r10] ayanam asvadamba.

L,: [115r8] ayanam asvadamba.

P,: [141v7]ayanam asvatamba

Annotations in B,. ayana’] gamana in line in [113v3].

15.2.11 Commentary ad SKC 16.13

pasyaradhumayam tvisam parivrdhah purvor varibhrcchikham
prastautyaprativastuvegasuhrdam praspandayan syandanam |
yasyottungarathangasadgavigaldravagrasamghattajam

Srutveva svanitam javena nalinikhando "yam udbudhyate || SKC 16.13 ||

Commentary in the editions. viga(da)lams ciarnibhavanyo .

Commentary in the manuscripts.
J2: [20613] vigalams carnibhavanyo.
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L,: [114v7] vigalams curnibhavanyo.
P,: [142r7] vigalams curnibhavanyo.

Annotations in Bj. parivrdhah’] suryah on right margin in [114r]. purvair]
udayamecala [illegible] ra [illegible] kharam on upper right margin in [114r].
prastautya’] vayuvegam on left margin in [114r]. °prativastu®] prapto ’ti on upper
margin in [114r].

15.2.12 Commentary ad SKC 16.35

yah prollangayati sma tarakabhuvam svarvahini nirgama-
proccandena nirargalena ca ranollasena saktyekabhuh |

arudhah sa bhujangavairinam ayam tvad dvari pariplavah
sevavaptidhiya sthitim vivrnute skando mukundo yatha || SKC 16.35 ||

Commentary in the editions. prolla(dala)righayat.

Commentary in the manuscripts.
J2: [211r4] pradollanghayat.

L: [117v8] pro[9]dallarighayat.

P,: [14612] prollanghayat.

Annotations in B,. tarakabhuvam) aka(m)sam daityabhumim ca on lower
margin in [137v]. °vahininirgama’] vegasadrsena 1 on lower margin in [137v].
bhujangavairinam®] garudam mayuram on upper margin in [138r]. pariplavah]
avanatas cchitah on upper right margin in [138v]. skando] kartikeya(kat)vat on
upper margin in [138r].

15.2.13 Commentary ad SKC 16.48

ito rudrah pasya trinayana bhavantam samam ami

namasyanti ksonitalavalanapariplavajatah |

hathanyarficajjutas khalitasasilekhasu vadanam

vidher hamsa yesam nidadhati mrnalankur adhiya || SKC 16.48 ||

Commentary in the editions. namas tapo(namo) varivas citrarah kyac.

Commentary in the manuscripts.
J2: missing folios (from comm. SKC 16.45 to comm. SKC 16.59).
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L,: [119v4]namas tapo varivas citranah kyac.
P,: [148r9]namas tapo varivas citranah kyac.

Annotations in By. °pariplavajatah] avanata on lower margin in [140r].

15.2.14 Commentary ad SKC 17.5

bibhrano vapur ahimali luptatapam
ascaryam caritam udaficayan na purvam
sarvani dayitatamah sabham avapat || SKC 17.5 ||

Commentary in the editions. yac ca divasabdo samano ’sti (?) tan na tatha
matam.

Commentary in the manuscripts.

J2: [214v11] yas$ ca divasabdocchasamano ’sti iti ta na tatha matam.
L,: [121v8] yas ca divasabdocchasamano ’sti iti ta na tatha matam.
P,: [151r3] yas ca divasabdocchasamano ’sti iti ta na tatha matam.

Annotations in B,. °vapur] sarvabharanam on right in [143r]. pratyupta’]

ing|nam ity arthah on right margin in [143r].
15.2.15 Commentary ad SKC 18.2

te ksibhruvabhramikaralataralikagra-
majagnire karatalair ghanamamsakutam |
yatsambhramena vidalatkanakormikottham
cakre rajah prthuvilocanakinitani || SKC 18.2]|

Commentary in the editions. tad uktam trilocanaparikti(iiji)kayam.
Commentary in the manuscripts.
J2: [224v9] tad uktam trilocanapanktikaya.

L,: [128r1] tad uktam trilocanapanktikayam.
P,: [15913] tad uktam trilocanapanktikaya.
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Annotations in B,. °kanakormika®] abharanavisaprani on upper margin in
[152v]. °vilocanakunitani] aktanetrantani samkocitani on left margin in [152v].

15.2.16 Commentary ad SKC 18.3

pratham yatah pramathavirajanah sakopa-
nispisyamanavividhabharanagracurnaih |
uddamadanavajanasya purandhridrster
asruprathartham iva dhilibharam puposa || SKC 18.3 ||

Commentary in the editions. sakopam krtva nispisyamananam vividhanam
abharananam agracurnaih sakalaloko (?).

Commentary in the manuscripts.

J2: [224v11] sakopam[12]krtva nispisyamananam vidhinam abharananam ma-
gracurnais sakala(mna loko).

L,: [128r2] sakopam krtva nispisyamananam vividhanam abharananam agracirnaih
saganaloko.

P,: [159r3] sakopam krtva nispisyamananam vividhanam abharananam agracirnaih
sakalaloko.

Annotations in B,. °*prathamyatah] prathamatah on upper margin in [152v].
°asruprathartham) asrupravrtylillegible]tham on right margin in [152v].

15.2.17 Commentary ad SKC 18.28

dharajalahnadapathabhinavaprarudha-
raktotpalavyatikar eva krpanalekha |

kenapy amantharam aracyata mucyamana-
rosarunarunanirankusadrstipataih || SKC 18.28 ||

Commentary in the editions. kenapi khangalekha dharajalam agni (?)gatas-
nigdhaprabhavisesas.

Commentary in the manuscripts.

Jo: [22913] kenapi khangalekha rajajalam agnigatasnigdhaprabhavisesah.

L,: [130r4] kenapi [5] khangalekha dharajalam asrigatasnigdhaprabhavisesah.
P,: [162r6] kenapi khanigalekha dharajalam agnigatasnigdhaprabhavisesah.
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Annotations in B,. *amantharam®] satvaram on right margin in [155r].

15.2.18 Commentary ad SKC 18.53

autsukyato vivrtasaityavipaksakhadga-
dharajalaplutisu ruksavaconubandhi |

tat tadvikaravisararutaya puras tat

kasyapi vaktram atanotpavanaprakopam || SKC 18.53 ||

Commentary in the editions. dharajalesv aplutayas tasv autsukyato ’tise-
vanattais tair vikarair angacchala(?)dibhir.

Commentary in the manuscripts.

J2: [233r10] dharajalesv aplutayah tasv atsukyato ’tisa[11]vanattais tair vikarair
angacchaladibhir.

L,: [v3] dharajalesv aplutayah [4] tasv autsukhyato ‘tisevanattair tair vikarair an-
gasuladibhir.

P,: [165v2] dharajalesv aplutayah tasv au[3]tsukyato ’tisevanattais tair vikarair
angacchaladibhir.

Annotations in B,. °visara’] prasara on lower margin in [159v]. pavanaprakopam]
vayujanitavaktratam on lower margin in [159v].

15.2.19 Commentary ad SKC 19.46

tesam pramodasuhrdam dyusadam tadanim
anitadhair yam adhigamya vacah purareh |
vaktram maho muhur avapnuvad anyad eva
nirmuktavaisasamayatvag ivababhase || SKC 19.46 ||

Commentary in the editions. harikaficukanyayena (?).
Commentary in the manuscripts.
Jo: [241r1] harikaficakanyayena.

L,: [137r6] phanikancukanyayena.
P,: [171r9] harikaficukanyayena.
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Annotations in B,. purareh] smarareh iti pathah on upper left margin in
[165V]. “vimuktavaisasamayatvag®’] duhkhamayatvak on upper right margin in
[165V].

15.2.20 Commentary ad SKC 20.25

niratya yah satyataporthakarmamayaih svayam rasimabhir ababhase |
sa vipralambhavratalopahanikausidyakrt tad dvisatam babhiiva || SKC 20.25 ||

Commentary in the editions. karmodyantrta (?).

Commentary in the manuscripts.
J2: [249v9] karmodyant(bu)ta.

L,: [142r6] karmodyantrta.

P,: [177v6] karmodyantrta.

Annotations in B,. niratyayas] kalah on right margin in [171v].

15.2.21 Commentary ad SKC 21.53

ittham sainye dharitridharavaraduhitrprananathasya tasmin

nasanne danavanam puri paricitatamasasada prasadah |
yenakandaprakampakulitatanulatah paurapariplavaksyas
trasenevopabhukta dadur adhikatarasvedaromaricacarcam || SKC 21.53 ||

Commentary in the editions. gauripateh katake evam nikatam prapte sati
prasado "bhavah (?) paricayam prapat.

Commentary in the manuscripts.

J2: [265r11] gauripatah katake eva nikatam prapte sati puranam nagare prasadah
abhavah pari[12]cayam prapat.

L,: [150r8] gauripateh katake evam nikatam prapte sati puranam nagare prasa-
dah abhavah paricayam prapat.

P,: [188v3] gauripateh katake evam nikatam prapte sati puranam nagare prasa-
dah abhavah paricayam prapat.

Annotations in B,. yena] aprasadenain line in [184r]. paurapariplava’] puras-
triya(h) on left margin in [184r].
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15.2.22 Commentary ad SKC 24.31

bhangir lebhe caturamaruta diksu vistaryamanair
girvanaripravaravapusam unmisadbhutilekhesaih |

tat tat kallolitacarajagadviplavatankasanka-
samkocotkatribhuvanaguruksipyamanaksatanam || SKC 24.31 ||

Commentary in the editions. te te kallolitacarah ullasitapirva ye viplava
ulkabadhavyasanani (?) tesam.

Commentary in the manuscripts.

J2: [298r11] te te kallolitacarah tallasitapurva ye viplavah ulkabadhavyasana[12]ni
tesam.

L,: [162v6] te te kallolitacara ullasitapurva ye vipla[7]vah ulkavyadhavyasanani
tesam.

P,: [20616] te te kalloli[7]tacarah ullasitapurva ye viplavah ulkabadhavyasanani
tesam.

Annotations in B,. bharngir] racana on lower margin in [213v]. °bhutilesaih]
bhasmalekhavabhih on upper margin in [214r]. utka’] (vid)kilam on upper mar-
gin in [214r].

15.2.23 Commentary ad SKC 25.66

tam Sritrailokyam alokya ganyam satkarminam dhuri |
yayau muhur adhijyasya karmukasya sadharmatam || SKC 25.66 ||

Commentary in the editions. anyatha vivaranatvabhavaprasangat | satkar-
minam sada caranam.

Commentary in the manuscripts.

J2: [310r10] [...] atha vivaranatvabhavapramangat sakadam kanam saca[11]ranam.
L,: [171r6] anyatha vivaranatvabhavaprasangat sakarmakanam sada caranam.
P,: [214v6] anyatha vivaranatvabhavaprasangat satka[7]rmakanam sada caranam.
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15.2.24 Jonaraja’s final verses after comm. ad SKC 25.152

Verse in the editions. yatnam atipratisthah (?)

Verse in the manuscripts.

J2: [329v1] pannas atiprati[2]sthah.
L,: [176v8] sannam atipratisthah.
P,: [222v9] yatnam atipratisthah.
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Chapter 16

Conclusions

16.1 Evaluation of the manuscripts

My exploratory edition is still in an embryonic state, and a stemma codicum of
the Srikanthacarita manuscripts collected so far is not yet possible. Therefore,
I limit my remarks on general observations on the state of the witnesses and
their peculiarities, as emerged from (1) the preliminary survey, (2) the complete
critical edition of the fourth and sixth cantos, and (3) the partial edition of cantos
six and seventeen.

Among the witnesses containing the mula text, we can safely state that the
two manuscripts preserved at the Ranbir Sanskrit Research Institute in Jammu,
namely J; and J,, in paper and Devanagari script, are the worst in terms of quality:
anusvaras and visargas are oftentimes omitted or inserted twice, groups of con-
sonants that should present geminations are frequently not geminated, at times
the same syllables are repeated, and the like.

The three manuscripts in codex format, birch bark and Sarada script are most
likely the oldest: P;, preserved at the Bhandarkar Oriental Research Institute in
Pune and containing the miila text; Ss, preserved at the Oriental Research Library
in Srinagar and containing the mila text; O, preserved at the Bodleian Library
and containing both mula text and commentary.

Among these three, I could not consult Ms. O in its entirety, which I plan to
do in my future research. I can only speculate on the fact that Ms. P; might be the
oldest manuscript employed by Durgaprasad and Parab in their editio princeps,
as it belongs to the same group of manuscripts brought by Georg Biihler from
Kashmir to Pune in the late 1880s. Manuscript Ss;, on the other hand, seems
to have remained in Kashmir all along. I believe that Ms. Ss requires a more
attentive study, since it contains a long unedited colophon which could shed
light not only on the dating of the codex itself, but also on scribal practices.
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Among the manuscripts containing Jonaraja’s commentary, manuscript Ly,
coming from the collection of the Gaiwakar of Baroda, is, together with Ms. O,
the most precise when it comes to edit Jonaraja’s commentary (see below), to-
gether with Ms. O.

Manuscript B,, on the other hand, contains not only what seems to be the
most accurate mula text, but also valuable marginal and in-line annotations added
by a second scribe, which are extremely useful in case of missing commentary
or uncertain readings. One of the best examples is the case of missing commen-
tary to the five verses SKC 17.29-33, for which B, not only provides interesting
insights on the meaning of the verses, but also on word-divisions and intonation
in case of rhetorical questions (see § 14.5).

16.2 Remarks on the edition of the mula text

First and foremost, it can be safely argued that an aksara-by-aksara consultation
of the witnesses is not necessary for the comprehension of the mula text of the
four cantos treated above, given the already good printed edition published by
Durgaprasad and Parab. In my exploratory critical edition, the most significant
corrections made on the mula text of the Kavyamala (see § 14.6) are only a few,
and some mistakes contained in the editio princeps could have been avoided by
simply consulting Jonaraja’s commentary.

In SKC 4.2, for instance, one can see that the masculine instrumental singular
rasina is preferred to the plural rasibhih, in accordance with all the witnesses.
The reading rasina improves both the meaning of the verse—mountain Kailasa
is “a heap of moons”, and not “heaps of moons”—and maintains the alliteration
(anuprasa) with the following Sasinam. An emendation, however, could have
been proposed by reading the commentary of Jonaraja, who uses the masculine
accusative singular candrarasim in his explanation of the verse.

The same can be observed for verse SKC 4.32, in which the genitive sin-
gular ksiteh is preferred to the locative singular ksitau in accordance with the
manuscripts, but could have been emended by consulting Jonaraja, who com-
ments the word with the genitive singular bhiimeh.

In SKC 5.3, vanamalayaiva (i.e. vanamalay@ + °eva), and not vanamalayeva
(i.e. vanamalaya’ + °iva) can be seen in Jonaraja’s eva vanamalaya, while in SKC
5.48, the nominative singular °akulah (and not the instrumental plural °akulaih)
appears twice in the commentary (harenakulah and karanavisesais cakulah).

In SKC 6.44, the wrong reading °daksah can be replaced with the instrumen-
tal plural °daksaih coordinated with pavanair as suggested by Jonaraja’s daksair
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marudbhih.

In addition, other types of minor errors encountered in the printed editions
do not require manuscript consultation and can be treated as simple typos: the
wrong transcription of the sibilant palatal /§/ with the sibilant dental /s/ in SKC
5.10 (wrong sikara for Sikara) and SKC 6.22 (wrong kosah for kosah); long vowel
in the place of short vowel and vice versa in SKC 5.2 (wrong ali for ali), SKC
17.58 (wrong prakaraih for prakaraih) and SKC 17.61 (wrong ayatnat for ayat-
nat); wrong insertion of consonant /n/ in SKC 5.54 (andrinda instead of adrindra).

On the contrary, the consultation of the witnesses is advised whenever Jona-
raja ventures a variant, for instance in SKC 4.53, where the °tataratad® proposed
by Jonaraja is actually attested in some of the witnesses.

The manuscripts are also useful whenever the meaning of the verse is unclear,
as they help in the correct interpretation of the verse. This is the case of SKC
5.23, in which the ablative atipatat (“because of the transgression”) is a wrong
reading for atitapat (“because of the intense affliction”), which fits the context of
a young man—Siva’s inflamed eye—who embraces the women of the directions
and provokes intense jealousy in another man—the already burning Kama.

In SKC 5.46 we find another case in which the manuscripts help in the detec-
tion of a lectio difficilior in avirabibhavad, the third person singular of the aorist
of avir+vbhiu, and not, as in the Eds., the wrong reading aviravibhavad, which, as
stated earlier, can be justified by the confusion between /b/ and /v/ in Devanagari
manuscripts (see § 14.1.2).

Two are the most obvious instances that show the necessity to consult the
witnesses in order to clarify the meaning of a verse in the absence of Jonaraja’s
commentary: in SKC 17.30, one can find the correct reading niyogam (“duty”) for
the wrong viyogam (“separation”), while in SKC 17.33, the locative vaktre (“in the
mouth”) is a wrong reading for cakre (“as per the disk”).

In conclusion, a philological work on Mankha’s mila text is desirable insofar
as the time-consuming process of collating the manuscripts is aimed at improv-
ing the text, rather than at the mere making of a critical edition for the sake of
publishing a critical edition.

16.3 Missing commentary

The critical edition of Jonaraja’s commentary deserves a separate discussion. The
preliminary study of the missing passages in the commentary demonstrates that
the text in the Kavyamala editions can be improved through the consultation of
the witnesses.
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If we take a closer look at the correspondent passages in the witnesses be-
longing to group 2 and 3 (i.e. those of both miila text and commentary, and of
the commentary alone), namely J,, Ly, O, P, S;, and S4(10) we are presented with
three scenarios.

In the first case, the editors postulate some lacunae that are not marked in the
manuscripts, and which can be attributed either to a common defective exemplar
or to the fact that Jonaraja did not write that part of commentary at all.

This can be seen in the commentary to SKC 17.29-33 (see § 15.1.3), SKC 17.39
(see § 15.1.4), SKC 20.28 (see § 15.1.5), SKC 20.45 (see § 15.1.6), SKC 22.26-27
(see § 15.1.7), SKC 22.41 (see § 15.1.8), for which J,, L,, and P, coincide with the
editions and do not present any commentary.

In the second scenario, the lacunae do exist, and the missing commentary
can be found in the manuscripts. This is the case of the second part of Jonaraja’s
commentary to SKC 11.2, which is contained in L; (see § 15.1.2) and of the large
missing section in the commentary to SKC 25.74, which can be found, again, in
L, (see § 15.1.9).

In the third case, the lacuna is not marked by the editors, who, however, no-
tice an awkwardness in the passage and mark it with a question mark in paren-
theses. This can be seen in the commentary to SKC 21.53, which I place in the
chapter “Uncertain Readings” but can be considered a case of missing commen-
tary. All the manuscripts consulted (J,, L,, and P,), in fact, insert few extra words
that are not present in the editions (see § 15.2.21).

16.4 Uncertain readings

As far as the uncertain readings are concerned, we notice that manuscript L, is
the one containing the most significant variants, and can be set as the benchmark
for an improved future edition of Jonaraja’s commentary, together with Ms. O.

In the commentary to SKC 1.44, for instance, we see that the editions’ dhaksya-
manatvat is nothing other than a typo for daksyamanatvat (i.e. the ablative of
the abstract substantive derived from the passive participle of the verb Vdaks),
as confirmed by Ms. L, and Ms. J, (see § 15.2.1).

Manuscript L, is useful in four other cases. In the commentary to SKC 15.22,
the variant abhogapurobhagaih differs from the editions’ uncertain reading ra-
gopapurobhagaih (see § 15.2.9). In the commentary to SKC 18.3, the compound
prathamavirajanah, explained in the editions with the uncertain reading sakalaloko,
is correctly interpreted as saganaloko in L, (see § 15.2.16). In the commentary
to SKC 18.53, L, differs from the editions’ reading (angacchaladibhih) and con-
tains angasiladibhir (see § 15.2.18), while in SKC 19.46 it contains the com-
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pound phanikaficukanyayena as opposed to the editions’ uncertain compound
harikaficukanyayena (see § 15.2.19).

The variants proposed in L,, however, are not always correct. In SKC 6.17
(see § 15.2.4), for instance, the insertion of the syllable (nta) in the third pada
(°manatamo ‘nka(nta)karam) makes the verse immetrical, as the Indravajra metre
would not be respected. None of the manuscripts suggest that an extra syllable
should be inserted, except for P,. In this manuscript, however, the syllable [ta] is
written above the pada only as a possible replacement of the syllable [ka] (*ma-
natamo ‘nkakaram => °manatamo 'ntakaram), and not as an insertion. Moreover,
Jonaraja’s commentary in P, contains °manatamo 'rikakaram, as opposed to the
wrong reading *manatamaso ‘rikakaram contained in the editions, in J,, and in
L,.

16.5 Further avenues of research

The present study proposes a preliminary survey of the manuscripts of the Sri-
kanthacarita, so far never collected or described. The critical edition is that of the
four cantos I have treated in my translations, and is accompanied by a diplomatic
transcription of the marginal annotations contained Ms. B,. All the passages
of Jonaraja’s commentary marked as missing or uncertain by the editors of the
Kavyamala edition are here separately, in a dedicated chapter.

Nonetheless, there is still a great deal of work to be done with the manuscripts
of the Srikanthacarita and its commentary.

The first step for future research will be an in-depth study of the manuscripts
that are omitted, whether completely or partly, from this edition. As stated ear-
lier, I could not study the complete manuscript preserved at the Bodleian Li-
braries in Oxford (Ms. O), which deserves a firsthand consultation as it might
solve some inconsistencies, especially in Jonaraja’s commentary.

Three manuscripts still need to be traced and studied, namely those belonging
to the Banaras Hindu University in Varanasi (BHU 6553 and BHU 6554, see § 13.5)
and the one identified as belonging to the Royal Asiatic Society of Bengal (RASB
1632, see § 13.5). I unsuccessfully contacted the two holding institutions, and
other attempts should be made in order to have a clear picture of all the available
manuscripts.

A second objective shall focus on the dating, however approximate, of the
manuscripts, and the creation of a stemma codicum. This will allow not only to
reconstruct the relationship between the witnesses, but also to understand the
history of their diffusion and to streamline the study of Mankha’s court poem.

A deeper scrutiny of the marginal annotations in the manuscript preserved
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in Baroda (Ms. B,) is also required, alongside with the emendations of all the
glosses in case of uncertain readings.

Finally, I intend to edit and study the long unedited colophon that closes one
of the manuscripts of the Oriental Research Library in Srinagar (Ms. Ss), which
I managed to consult only at the National Mission for Manuscripts in Delhi.
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Chapter 17
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