SOME LEXICAL PROBLEMS IN THE
VALMIKI RAMAYANA

Sheldon Pollock

For all the apparent simplicity of its style, the Valmiki Ramdyana bristles
with passages where we simply must confess that we cannot understand
exactly what is meant. Virtually every page of the text can in some way
reproach us for the vagueness of our comprehension of its verbal detail.
Modern students of the poem, rather more so than their counterpart in the
medieval tradition of Ramayana exegesis, seem all too often prone to allow
these obscurities to remain such. But however minor each individual
uncertainty may be, the ambiguity will of course be cumulative, and as a
consequence our comprehension and appreciation of the Indian epic tends to
a greater imprecision than scholarship in comparable Indo-European epic
traditions has tolerated. To alarge extent this is a result of the critical
deficiency in our scholarly tools. We have no complete grammar of the epic
dialect, no adequate dictionary (let alone specialized lexica, as of particles),
and worst of all no concordances. Until all the evidence is fully and
sensitively assembled, the philological study of the epic will not progress much
beyond the work of the 12th century pioneers, and a tentative and provisional
character will unavoidably still attach to it,

Under such a proviso, I wish to examine here, as a modest contribution
in honour of Dr. Saksena, a few minor lexical problems of the Ramayana.
‘These include both items which, correctly explained by the medieval scholiastic
tradition, have been ignored by modern scholarship, as well as a few, which,
I believe, have been imperfectly understood both in the Indian tradition and
the West. My objects of study here are principally questions of nuance,
slight in their isolated impact, but cumulatively significant. The arguments
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to be summoned can sometimes, and by necessity, rest on nothing more secure
than likelihood?®.

SATYAPARAKRAMA— Stock epithets constitute one major area of
ambiguity, and the primary cause of this is precisely the fact that they are so
often used formulaically: Itis the frequent absence of context-sensitivity,
or apparent absence, that makes it difficult for us to distinguish their exact

semantic content.

SATYAPARAKRAMA—Presents us with an example of this kind of
vagueness In our comprehension, and the most recent translator of the
Mahabharata demonstrates the problems one faces in gauging the right shade
of meaning: ““mighty in truth’” (1.70.24) ; “‘gallant in his truth” (I11.61.46) ;
“‘whose powers is his truth’” (V.86.23); ““whose valor is the truth”
(V.134.21)2.

As the above translations show, it is the martial sense of para + kram (“‘to
stride out”, sc., to battle; cl. yuddhaya . . . parakrantu®; thence, “to be
brave, bold’’) that is foremost in the translator’s mind, and understandably
s0, since it is the one we most frequently encounter in the epics.  What I take
to be the more general signification, *‘to strive for”, “to make a zcalous effort
towards’’, seems rarely to be found in the epics. It is, however, the primary
one in the Pali canon? and the Agokan Inscriptions. The latter offer one
particularly instructive example in Rock Edict VI (Shahbazgarhi), line 16
(Hultzsch)

yam ca kimei parakramami kiti bhiitanam ananiyam vraceyam . . . .
tatha ca me putra naptaro parakramamtu sarvalokahitaye
dukara tu kho imam afiatra agrena parakramena

“And any effort that I am making issothatl may dis-
charge the debt 1 owe to living creatures. . . . Likewise, that my sons

1. Much of this material is drawn from my annotated translation of the Ayodhyakirda
(forthcoming). All refcrences tothe Ramdyana are to the critical edition, Baroda,
1960-75.

2. J. A. B. van Buitenen, The Mahabharata (Chicago, 1973-78).

MBh, V.179.17.

4. Cf. for example Dhammapada 383, chindo sotasm parakkema, and the common coll.cation
arambha, nikkama, parakkema (as, e.g , in Samyutts Nikiya, V.66, 104ff.).

&
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andgrandsons may strive for the welfare of all the world.
But this indeed is a difficult thing to accomplish without
intense effort”L

The evidence of the Ramdyana tends to suggest that in certain contexts and
compounds it is this signification which is in fact operative.

Although it is not frequent that the substantive is used independently in
this more neutral sense, instances can be found. After learning of his
father’s ““order” to go into banishment, Rama takes leave of his mother,
begging her permission to be allowed to depart for the forest. We read,

prasadayan naravysabhah sa mataram

tarakramaj jigamisur eva dandakan |2
The Siromani commentary, seeking to preserve something of the usual sense,
explains, “[He wanted to go] ‘in order to attack [@krama-] the enemies
[ para-]’, sc., of the sages”. The more cogent explanation, and the only one
fully authorized by the narrative itself~ Rama after all has been pleading

with Kausalya for much of the chapter—is that suggested by the Agokan
parallel :

“The bull among men strenuousl y entreated his mother—he
wanted only to go to the Dandakas . , .

After having answered the Lokiyata arguments expressed by the
minister Jabali, Rama sets forth his own understanding of what constitutes
proper conduct, summarizing in this way :

satyam ca dharmam ca parakramam ca
bhutanukampam priyavaditam ca |
dvijatidevatithipijanam ca

panthanam Ghus tridivasya santaly |3

T'he commentators, those at least who are willing to address the problem

(Mahesvaratirtha and Govindaraja are not), find themselves at something of

1. Sce also Buddhacarita 13.59 (concerning Sakyamuni during his quest for samyaksam-
bodhi) :
20 niscayo hy asya pardkrama$ ca
tejas ca yad yd ca daya projasu |
aprapya notthdsyati tatlvam esa .. .. ||
(““Such is his resolve, his zealous effort, his [spiritual] power and compassion for
creatures, that he will not stand up until he discovers the truth ... )

2. Ramdyap, 11.18.40.

3. Ibid., 11.101.30.




978 RTAM

a loss here. Taking pardkrama- in its more usual epic sense,
‘bravery, valour”, they are consequently forced to restrict Rama’s prescription
to the ksatriyavarna only (thus Kataka and Tryambaka), quite
out of keeping with the drift of the passage, which aims at a generalized
characterization of moral behaviour. Tilaka on the other hand glosses
“‘ascetic acts”, in a rather desperate attempt to preserve the wider application
of the ethics. The neutral sense of the term eliminates the problem :

“Truthfulness, righteousness and strenuous effort, com-
passion for creatures and kindly words, reverence for brahmans,

gods and guests is the path, the wise say, to the highest heaven®.

That “‘strenuous effort’’, i.e., with regard to truthful and righteous conduct,
is the correct analysis here is, I think, shown by the collocation of the items
in the (vocative) compound, satyadharmaparakrama®,

In the light of these independent usages we can more confidently address
the signification of the compound, satyaparakrama-. Rama describes his father
as follows :

satyah satyabhisamdhas ca nitpam satyaparakramah [?

The context of the verse will help us here.  Any reference to warrior prowess
would not only be utterly irrelevant to the argument, but quite contradictory
as well, since Rama has just discountenanced it®. What is essential is that
he emphasizes the righteousness underlying all his father’s behaviour, and
this we grasp if we translate,
“[My father is] truthful, trueto his word and ever striving
for truth”

In this way, too, we can perceive the intended function of the three qualifica-
tions. They are meant to comprehend the tripartite division of the psychophy-
sical personality, vak, kaya, manah, “words, deeds and thoughts’”, which we
find so often referred to in the Ramayana (cf., for example, manovakkaya-
samyatan).® Dagaratha is not only truthful in his thoughts and words, he also
strives to be truthful in his actions.

1. [Ibid ,11.103.7. The Northern Recensien {NR) may be glossing this with satyadharma-
pardyana. (On the glossarial function of the NR, cf. my brief remarks in Festschrift
Sternbach, Lucknow, 1981, pp. 317 fI.).

2. Ramayana, 11.19.7.

3. Ibid., 11.18.36.

4. A type of bahuwrini, with visaya- or nimittaseptami in the parvepada : satye visaye

[nimitte va] paralrame yasyo.
Ramdayana, 11.88.18.

I
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No doubt analogous to satyaparakrama- is satyavikrama-' and related to it
dharmavikrama-. The latter appears in an interesting environment in dharmajfiau
dharmavikramau® (which is paralleled by dharmajfiam tramam satyaparakramam?).
The juxtaposition of the compounds clearly indicates that we are to see a
complementarity : “who know and strive (to follow) the ways of righteous-
ness”. Here then would be a bipartite formulation, “knowing and doing”
(in contrast to what has been cited above)?, one which we are to encounter
again below®.

KRTAJNA— PW knows no signification for the compound other than the
standard classical one, ‘‘grateful”’, ““thankful”’, and in the main this is indeed
the sense it bears in the Ramayana. But there are instances where we cannot
admit this sense without dulling or obscuring altogether the meaning of a
verse, and where consequently we must be prepared to discover some other
nuance.

Sita is waiting for Rama to return after his coronation :
devakaryam sma s@ hrtva kytajita hystacetana |
(abhijiia rajadharmandm rajaputram pratiksate)| (s

Tilaka strives to find an application for the common signification :* ‘grateful” :
She worships the gods in gratitude for their beneficence in granting (Rama)
the kingship’. Besides the fact that Rama has not yet received the kingship,
1 do not know that gratitude to the gods ever finds ritual expression in the
Ramayana. Ritual is employed only either to avert evil? or to sccure good
fortune®. It is far likelier that the compound stands in apposition to the
gerundial clause :

“‘She performed the rites for the gods in deep delight, knowing
the proper things to do (and was wailing for the
prince, aware of the kingly attributes to expect)”.

Thid,. 11.66.28.

Ibid , 11.104.3.

Ibid., 11.58.50.

4. Ibid., 11.19.7.

5. Thus Siromani and Satyatirtha correctly gloss dharmavikramau as dharmapravartakau.

@ N -

That, incidentally, both a bipartite and a tripartite analysis of human action may
co-exist in one culture is shown for example by the Homeric tradition. See
C. Barck, Wort und Tat bei Homer (Hildesheim—New York, 1976), pp. 8-13.

6. Raimayana, 11.23.4.

7.  See the commentators on Ramayana, 11.3.32.

8. Cf. e.g. Ramdyana, 11,17.6,
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This is in fact how Siromani understands?, and the probability of such an
interpretation is strengthened by the following passage, in which Rama

addresscs Kaikeyi :

hitena gurund pitrd krtajhiena nypena caf
niyujyamano visrabdham kim na luryam aham priyam|;®

: . i . ¢ . 5
Even more noticeably than in the previous case, ‘gratitude”, ‘‘thankfulness
for it has nothing at all to do with the

has no semantic propriety in the verse,
What does count, again, is

authority Dagaratha cxercises over Rama.
Dagaratha’s truthfulness and righteousncss, and the ne
tion that whatever he might ask is the correet thing to do?:

ver questioned assump-

gury, father, a man w ho knows

“1f enjoined by my benefactor,
what wouid 1

what is right to do and who is my king,
2

hesitate to do in order to please him!

Widening the scmantic range of the compound also aids us in explaining

an otherwise peculiar juxtaposition in the list of Rama’s virtues at the beginn-

ing of the Ayodhyakanda:
sastrajiia$ ca hytajiias ca*
The copulative particles (¢a . . . ¢a) demand a close relationship Letween

the two terms, which no cther translation allows us to establish but the

following :
“[Rama was] learned in the sciences and skilled in practice,
too’’3,
I would additionally suggest that here again (as in dharmajiiau dharmavikramau
above), but more explicitly, the text is drawing the distinction between
“stheory” and “practice’ that was to become so significant a topic in Indian
thinking of classical period (normally under the opposition §astra-prayoga).

|. Mahegvaratirtha and Govindaraja similarly, “knowing the appropriate rituals”’,
though they understand prospectively (the rituals that she was going to do when
Rama returned). Note also the reading dharmejia in two D MSS.

2. Ramdyana, 11.16.31.
Note once again the NR’s variant, dharmajfasya (376%). The commentators here seek
too much specificity : Kataka, Tilaka, “cognizant of Kaikeyi’s deed, i.e., how she
had saved him"; Tirtha and Govinda, ¢‘cognizant of his own deed, i.e., his having
granted the boons™.

4. 11.1.20.
5. See also 1I1.14.27, 31.19 for further examples. I now notice that Bohthlingk's

abridged dictionary does record “‘knowing what is right”, citing MBh, XI11.104.6
vulg. (in the critical edition replaced by kytaprajiiah, X11.105.6).

L
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P.RIYA— Besides the common meanings of the adjective I think we may
discern a signification which has been recorded only in kosa-st. Dasaratha
for the first time learns that the conjunction of the constellation Pusya with
the 2moon, the date set for Rama’s consecration, is to occur the f:ollowing

day?.

He sends for Rama and upon his arrival :
pravesayam asa grham vivaksuh priyam uttamam/3
‘¢ K' & H ;- H 1 o
[King Dagaratha] had him shown into his chamber, anxious to

pass on the important news”.
When Kaikeyi first learns of Rama’s consecration she tells Manthara :

idam tu manthare mahyam akhyasi paramam priyam/*

‘e ,

What you have reported to me, Manthard, is the very
best news”’.

Dasaratha similarly in Chapter 10,

18
o
.. .entered into the inner chamber to tell his beloved wife the

good news”.

priyarham privam akhyatum vivesantahpuram . .
€c

To «ci 'om ¢ a i
cite one last example from among many: Rama’s friends, as soon as
they hear the announcement concerning the prince’s consecration

»

‘ . . . priyakarinah |
tvaritah Sighram abhyetya kausalyayai nyavedayan ||
5@ hiranyam . . .
vyadidesa pripakhyebhyap . . . . |8
“. .. they hurried off bearing” the good news and at once
informed Kausalya. She directed that gold . . . be given to those
who announced the good news’’s,

Such passages enable us to interpret with greater precision verses where the
use of priya- is more ambiguous. When, on the day of the consecration,
Dagaratha’s trusted adviser Sumantra comes to Rama.

Cf, PW s.v.,, 3b “Nachricht [vartta], Dha. im SkDr.”,

1.

2. Ramayana, 11.4.1.2.
3. 1L4.9.

4. I1.7.29.

5. IL.10.1.

6. 11.3.26,30

7. Cf. the gloss of the NR, priyanivedinah.

8. Rewarding the bearer of good news appears again in 11.7.31 and frequently in the
Yuddhakdnga (VE.).11, 101.15-17, 113.40). ' :
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tatraivandayayamasa raghavah priyakamyaya [[*

Tilaka explains, ‘¢ ‘Desiring to do a kindness’, that is, to his father’’—the

sort of comment that obscures rather more than it clarifies. More probably,

‘‘Raghava had them straightaway fetch [the charioteer],
for he was anxious for the news””.

After the death of Dasaratha, envoys are despatched to the land of the
Kekayas, in order to bring back the new king-to-be, Bharata :

bhartup priyartham kularaksanartham
bhartus ca vamsasya parigrahartham |
ahedamands tvaraya sma ditah . . .2

bharty- here refers to Bharata. (as pada > indicates), whom the envoys like the
people of Ayodhya already consider to be their king®. The commentators
mistakenly understand daarathasya, and this error along with the uncertainty
about priya-, leads them astray: ‘Tirtha and Govinda, ““Itis a ‘kindness to
their master’ [i.e., Dagaratha] insofar as his reaching the other world depends
on Bharata’s being quickly brought and his performing the funeral rites”.
The passages already adduced permit us, I think, to explain instead,

“To bring their master the news (i.e., the message that he is to
return at once), to ensure the safety to their master’s House and
his succession in the dynasty, the messengers wasted no time but

hurriedon . . ..”

PARALOKA— A verse cited above, in which Rama describes his father,

continues as follows

paralokabhayad bhito nirbhayo’ stu pita mama ||
(tasyapi ki bhavet asmin karmany apratisamhrte |
satyam neti manastapas tasya tapas tapec ca mam |[4

Here lies one of those crucial details that must colour much of our under-
standing of the psychological motivations underlying the action of the
Ramayana. What precisely Isit the
““fear of the other world®’, solicitude about his fate after death, or is it rather
““fear of people”, of what they would say were he to break his promise to

conditions Dagaratha’s behaviour?

1. II.14.5.

2. 11.62.15.

3. Cf.I1.64.2, 65,22, 75.1,
4, 11,19,7-8,
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Kaikeyi? Soon after

leaving Ayodhya he says to Laksmana,

A similar problem confronts us in the case of Rama.

adharmabhayabhitas ca paralokasya canagha |
tena laksmana nadyaham atmanam abhisecaye [[*

Though not absolutely conclusive the evidence weighs in favour of the second
interpretation, a sense unrecorded in the lexica.

Both Siromapi2 and Satyatirtha® agree in giving the compound paraloka-
the sense of ‘other people”’, “‘public opinion”. More important is the
Northern Recension’s interpretative reading in 47.26, lokavada-, “‘public talk’
(for paraloka-). When the sense

uncompounded form is preferred®, or far more frequently replaced by param

‘‘other world”” is required in Rémayana® the

alone®, svargam, tridivam, etc. 1 can locate only one instance in the critical
edition where paraloka- indubitably bears the meaning “‘other world”? (note
that it is picked up in vs. 8 by the uncompounded form), though there is a
second case I will examine below.

The context® to my mind clearly urges the second analysis. The charge
of dishonesty, ““satyam na’’, requires some reference to public censure, while
the king’s emotional response, manastapak, would hardly seem to be one
commensurate with eschatological terror. In 20.5-6, moreover, Laksmana is

doubtless answering Rama’s argument here when he says,

asthane sambhramo yasya jato vai sumahanayah|®
dharmadogaprasangena lokasyanatisaikhaya . . . .

“This is no place for panic—that has given rise to such impru-
dence—from worry about the people’s respect®
if there should happen to be a lapse [rom righteousness . . . .”

It is perfectly obvious in Dasaratha’s interview with Kaikeyi what kind of
fears are preying on his mind :

11.47.26.

Ramdyana, 11.19.7.

Ibid., T1.47.26.

ILVI.

Cf. Ibid., 111.59.8.

Cf. Ibid., 11.100.16; similarly paratra, Ibid. , 11.37.8, etc.

1bid., 111.59.6.

Ibid., 11.19.7.

So I read for the critical edition’s sumahan ayam.

Divide dnati-sankhayd, with Govinda’s second interpretation and the NR gloss,
lokavadabhayena.

s N e

Semuo,
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akirtir atula loke dhruval paribhavas ca me/[*

“My infamy in the eyes of the people will be un-
equalled, and my disgrace inevitable”.

Elsewhere, in the northern tradition, Dasaratha states explicitly,

kim mam vaksyati loko’ yam?
“What are people going to say about me”?

The arguments to be brought against this interpretation are mnot parti-
cularly cogent. The principal one is the opinion of the other commentaries :
“what causes fear in the world to come, i.e., falsehood” (Tirtha, Tilaka);
““fear relating to the loss of the world to come” (Govinda, Kataka). The
propensity to see eschatological reference here may be thought to find support
in passages where the metaphysical implications of conduct are openly voiced.?
But it is quite an easy matter to assemble witnesses against all such examples,
passages that reflect a deep concern about one’s duties and one’s fame in
this world®. I, therefore, feel compelled to render the two passages as
follows :

“Let (my father) be freed from the fear he has, of what other
people might say. (For if this rite were not called off, he too would
suffer mental torment, to hear his truthfulness impugned, and his
torment would torment me’’)®.

“I fear the danger unrighteousness poses, blameless Laksmana, and
I fear what other people might say. Thatis why I do not have
myself consecrated this very day’’e.

The testimony of one further passage muststill be considered, for it is
significant thought not, I feel, unequivocal.

After Rama’s departure Sumantra attempts to comfort Kausalya, citing
first Rima’s equanimity in the face of his misfortune?, and then Laksmana’s
devotion to him :

1. Ibid , TI.11.6.

2. App. I13, line 39,

3. Cf. Ramayana, 11.101.8,11,15,30.

4. Ibid., 11.18.39, 101.7.9.10. If further evidence is required of how strong the power
of public opinion was felt to be, one needs only point to the events in Yuddhakanda
(VI.103 (I.), where Rama allows the ordeal of Sita because he fears the reproach of
people (VI.106 12), and in Uttarakipda (VII.42 ff.), where Rama drives Sita from the
kingdom because of what the people are saying.

5. Ibid., 11.19.7-8.

6. Ibid., 11.47.26.

7. Ibid., 11.54.5,
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laksmana$ capi ramasya padau paricaran vane |

aradhayati dharmajiih paralokam jitendriyah /it
Besides the fact already noted that the compound form paraloka- rarely occurs
in the poem in the sense ‘‘other world”, the use here of a4-the verbal root radh
is particularly problematic. The form of the verb always appears to construe
with a person al object in the Ramayana?, and in fact I am unable to locate
a single example in Sanskrit literature of its being employed with an impersonal
object, as it would be here if we understood paraloka- in its usual sense
(PW s.v. ean adduce only one citation, the present verse). The very
important group of D MSS, Dy, clearly found the usage impossible,
offering instead,

aradhayisyan dharmena kakutstham abhivat<yati || (1302%)

“[Laksmana] will be dwelling {in the forest] winning the regard of

Kakutstha by his righteousness”.
All the rest of the Northern Recension similarly felt the need to recast
the line :

vasatitah param lokam arjayan dharmanirjitam/] (1301%)
The variant is interesting on two counts. It demonstrates both the
tradition’s discomfort with the use of aradh with an impersonal object, and
the difficulty it found with the compound form paraloka- in its metaphysical
signification®. Finally, let us observe how frequently elsewhere in the book
reference is made to the esteem Laksmana has won in the eyes of the people
for his selfless sacrifice?.

One would, therefore, be inclined to render 11.54.6 as follows :
“Laksmana, too, by serving Rama in the forest, by his sell-restraint
and sensc of duty, is winning the regard of other men”’.

On this verse, however, the commentators are unanimous in their explana-
tion: “is gaining the higher world”’. And they find strong support in an
Ajokan inscription :

hidalogam ca paralogam ca aladhayeyn®
s“That they might gain both this world and the world to come’’.

1. Ibid., 54.6.

9. Cf. Ibid., 114,40, 23.32, 99.4; 111.10.86, etc.

3, Here I think it far likelier that we have not, as usual, an interpretation of the
original dradhayan paralokam, as Dg 5. offers, but a revision,

4, Ramayana, 11.35.22, 42.7, 80.1 etc.

5. Separate Rock Edict 1T ( Jaugada), line 7.
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The Asokan parallel may be just enough to tip the scale in the case of the
following versel :
“Laksmana, too, (by serving Rama in the forest, by his self-
restraint and sense of duty), is gaining the higher world”.

It appears to me, however, that it is insufficient (o impugn the arguments
adduced for the other two passages, and that we must instead posit a
bivalence in the term for the Ramayana?®.

SATRU— Laksmana urges Rama to resist his unjust banishment, and
asserts that he himself is able to defeat anyone who might stand in the way.
Moreover,

na caham kgmaye’ tyartham yah syac chatrur mato mama /!
asing. . .

pragrhitena vai Satrum vajrinam va na kalpaye /13

‘‘enemy’’, ‘‘opponent’, ““foe”, the standard significations of the word, are
not applicable here. The sense “‘conqueror”, or better, “match” is what
is required :

“...nor am I very eager that anyone® be thought my match:
With my sword . . . held ready I count one my match, be he Indra
himself, God of the thunderbolt”.

"‘ Match™ is the sensc I think we must give the word also in such passages as
Satapatha Brahmana 1.6.3.8, the famous mispronunciation of indrsatruh (Tvastr
wantsasonto congquer Indra, who has enemies enough already), and for
the name Ajatasatru, which should signify ‘‘whose match has not been born’’.

VASIN-— In a verse already cited Dadaratha goes off to tell Kaikey1 the
news of Rama’s coronation :

privarham priyam akhyatum vivesantahpuram casid

The commentators Kataka and Tilaka remark on the epithet, ‘‘self-con-
s . .
trolled’, in all things except what concerns his wife’’, while Govinda explains,

Y. Ramayapa, 11.54.6.

2. Are we to explain this as reflecting a period of ethical transvaluation, where a shift
is taking placz from a “heroic” concern for communal approbation to a more
persenal pre-occupation with heavenly rewards ?

2. Ramdyana, 11.20.26-27.

4. yakis reduced from yat [or, yadi] kascit, as often (cf. Speijer, Sanskrit Syntax [Leyden,
1886], p. 356).

5. Ramayapa, 11.10.1.

i
}‘

§
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“everything is under his own control’, that is, he is independent and would
tell Kaikeyi himself”. Neither explanation allows us to grasp the true
implication; ‘““of one’s own accord” (here, ““willingly’’, even, ¢gladly”), a
rare sense attested it seems only in Taittiriya Samhita', does permit us to catch
the important suggestion, that the king believes Kaikeyi will be as pleased as
he is himself to learn of Rama’s consecration (as in fact she would have been
but for the ‘“poisonous counsel” of Manthard). Again, later in the book

Rama says to Bharata, who is pleading with him to return,

sa svastho bhava ma Soco yatva cavasa tam purim |
tatha pitra niyukto’ si vagina. ... [[*

““Compose yourself and do not grieve. Go back and take up your
residence in the town, as father of his own accord directed

you to do....””

Here, as Govinda’s previous gloss helps us to perceive, Rama’s crucial purpose
is to re-affirm in Bharata’s eyes the validity of their father’s command by
emphasizing the fact that the king, in the final analysis at least, is absolutely

autonomous,

KANCI— After slaying Jatayuh, Ravana takes hold of Sitad and flies up
into the sky®. The golden Sita shines like lightning within the arms of
Ravana, blueblack as a storm-cloud (vss. 18, 22), or like the moon peeping
out through a dark cloud (vs. 18). Then comes the following simile :

s@ hemavarna nilangam maithili raksasadhipam |
Susubhe kancani kaiici nilam manim ivasrita {4

kaci-, to my knowledge, is nowhere found in any sense but ‘‘belt, girdle”,
which here makes obvious difficulties. Several commentators, Tilaka and
Siromani for example, without any manuscript support alter the lection of
pade d, reading gajam for manim, ‘‘[like a golden girth] around a [dark]
elephant”. But the upamd is still asked, for Sita is not embracing Ravana,
she is being held within his embrace, as the other similes serve to indicate.
Those commentators who read with the critical edition are driven to rather
desperate explanations, as Govinda: ¢ ‘like a girdle (mekhala, or, ‘band’?) on
[in conjunction with?] a sapphire’. Every one knows it is silver that is used
to highten the beauty of a sapphire. Gold by contrast dulls it, and thus the

3.4.2.2.

Ramdyana, 11.98.37,
Ibid., T11.50.1-12.
Ibid., 111.50.21,
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verb actually expresses the opposite, ‘(she was as little beautiful, i.e.,) she
was not beautiful (in Ravana’s embrace)™. The word kadci-, I have little
doubt, is here being used in an unattested sense, “‘lustrous streak’’, which
is also suggested by the D, variant lekhd, and the Dhatupatha gloss of kaci,
kaci, “‘diptibandhanayoh’*. 1 would, therefore, render as follows :

““Maithili was golden-skinned, the raksasa was deep blueblack, and
in his arms she looked just like the star that glitters within a
sapphire’.

It is interesting to note that a principal source of star-sapphires is Ceylon
itself:  ““Ceylon has for ages been famous for sapphires . . . . Some of the
slightly cloudy Ceylon sapphires, usually of greyish-blue colour, display when
cut with a convex face a chatoyant luminosity, semetimes forming a luminous
star of six rays, whence they are called ‘star-supphires’,’’2

1. Ed. Bobtlingk, 1.182-3.
2. Encyelopaedia Britannica, 11th edition, s.v. sapphire,
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