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PREFACE

The visual mirrors the society; the society constructs
the wvisual; the interpretaticn of the visual lies in the
perception of the reader; the debate is endless. Here, 1
have made only an attempt to interpret the wvisual through
the social processes, without participating much 1in the
debate. Naturally, there is scope for even further reflec-
tions and other perspectives, for isn't it a fact that a

subject can have endless questions and endless answers ?

This work is the outcome of the magnitudinous efforts
of a number of people. First and foremost, I am indebted to
my Supervisor., Prof. R. Champakalakshmi, who not only guided

me with help, suggestions and insights, but showed great

faith 1in me and endured my diversions from the main-track

with patience.

I thank Dr. Dayalan, the Superintending Archaeologist
and the staff of ASI, Bhopal Circle for sending me some of

the valuable iliustrations used in this wocrk.

I am thankful to the Map Survey of India, Dehra Dun for

supplying me with some of the important maps.



So much of pain has been taken by my friends and asso-
ciates during the making of this work that I can not even
begin to thank them. My parents, who showered utmost care
and encouragement, my friend who went out of her way to get
the illustraticns, the person who typed the text with per-
fection and dedication as if it was his own dissertation, my
colleague who set aside his own work to help me with the

bibliography - the list is endless.

I thank any attempt to say 'thanks would be to show
ingratitude, for “thanks' is such a small word after ail.
Besides, most of these pecople do not even believe in “thank-
you-and-sorry' culture. Therefore, I can not find any appro-

priate word to show my gratitude, I can only acknowledge.

While the credit belcngs to others, the errors herein

are mine.

New Delhi Archana Verma

21 July 1994



AN INTRODUCTION TO VALKHA - A HISTORICAL REGION



The present study concerns itself with vValkha, a his-
torically significant region of Gupta period and the process
of acculturation that transformed its profile. All the 1in-
scriptions from Bagh commence with the term ‘valkhah' and
some also give one phrase ‘Valkha—adhi$§h5na' (e.qg.,
Bhulunda's grant, year 50, line 2), suggesting that the
chiefdom of these inscriptions was known as Valkha, deriving
its name from its base (i.e., ‘adhisthana'), which was also
called Valkha.l The base, Valkha, was identified with the
modern township of Bagh by Dr. G.S. Gai, the editor of the
Epigraphia Indica, vol. 37, who first published an 1inscrip-
tion of Bulunda, the first chief mentioned in the Valkha-
grants. This is supported by the fact that the present hoard
of copper plates were found buried in a vessel in a field on
the outskirts of Bagh and also from the fact that the Bud-
dhist monastery which received a grant from Subandhu, ‘the

last ruler is situated 3 miles from Bagh. The similarity in

1. The eds of Bagh hoard of Copper-Plates also suggest this

(ref. S.P.Tewari & K.V. Ramesh ([ed.], "Bagh Cogper-
Plates", ARSI, 1991, Introduction Chapter, p. xxiv.




the names is another factor supporting this evidence - which
led to the identification of Valkha with Bagh, 35 kms. north
of the place where Bagh meets Narmada, lying on the right

bank of Bagh river, a small tributary of Narmada.

By plotting the tentatively identified villages men-
tioned in the Bagh-platés on the map, Valkha chiefdom
emerges as a triangle, spreading on both banks of Narmada,
stretching from east to west between #Haheshwar and .the
western boundary of present-day Dhar district and from north
to south between Bagh and the southern boundaries of
present-day Rajpur and Barwani Tehsils in West-Nimar dis-
trict. The latter extent forms the base of the triangle,
which tapers towards the east, Maheshwar forming the apex
(Map 2 }. A look at the present-day map shows that this area
encompassed by the Valkha chiefdom lay in the Narmada valley
lying between the Vindhyas and Satpuras, is flat and fertile
and cultivation is more extensive. On the southern side of
Narmada, it is covered with forests, enclosing rural settle-
ments amidst them _ . spread on both sides of Narmada,

the Valkha chiefdom comprised of the present day Dhar and

West Nimar district.



Historically, this region fell in Avanti, whose name
has come down to us from the Anguttara - Nikaya as one of
the sixteen Mah;janapadas.z Avanti's southern 1limit was
the region called Avanti-Dakgigibatha, with Mahi§matf or
Maheshwar as its chief city. Since Valkha was spread along
both the banks of Narmada, with Mahi§mat1 as its capital in
its 3rd phase of development, it must have coincided with
the erstwhile Avanti-Daksinapatha region of Avanti, literal-
ly, ‘that portion of Avanti which led towards Dak§ip§batha'.
The southern offshoot of the Uttarapatha, which started from
Mathura and passed through Ujjayini (or Ujjain), the capital
of Avanti, went on to Méhi§matf, which was the nodal point

of routes from south (Dak§iq§patha), north and western

seacoast of Sur§§§ra. The term Avanti-Dak§ig§batha is sig-

nificant in this sense.

Ujjayini was also linked to Vidi$a and from there on to
the northern route (Uttarapatha). These linkages show that
for its economy Valkha could exploit the

route-system

through M5h1§matI and Ujjayini and participate in the long-

2. Anguttara-Nikaya, PTS, Vol. I, p.213.



distance trade. The fact that the Mihi§matI-Bh3rukaccha
route passed right through the Valkha territory is signifi-
cant in this context. Perphaps, this was one reason why the

rd phase,

centre shifted from Valkha to MahigmatY in the 3
since it was easier to exploit this route and also other
converging ones, from Mahi§maff than from Valkha, which vlay
in thé interior parts. Also, the ruler of Mahi§matf could
control the granted land along the banks of Narmada. Thus,

one can say that the shift to M3hi§mafT signified an 1in-

crease in power for the ruler who controlled Valkha.

As for the socio-cultural processes of Valkha's devel-
opment, these linkages explain from which centres the influ-
ences of acculturation and assimilation came to Valkha. As
will be seen, the Bagh caves experienced the advent of
Mahayanism into a pre-existing HTnayéha cantre of Buddhism.
The long-distance connection of Bagh with Mathura, a promi-
nent centre of Mahayanism, via Mahi§matf and Ujjain, ex-
plains. the incoming'influence of Mahayanism in Bagh. Thus,
the reference to ‘repairs' in Subandhu's grant tc the caves
in Sth century AD, may point to this influence and an at-

tempt at introduction of art-forms expressing Maﬁaygnist

beliefs,as will be shown in the chapter on the monastic art.



Bagh's connection with UjjayinI, the epitome of Gupta-
cult¥re and Brihmapical belief-syatem, alsb suggests that
the Brahmapical acculturation of Bagh with other important
urban centres is important for our study. The acculturation
processes in Valkha manifested themselves in such a form
that it becomes necessary to study these processes through
diverse, and seemingly unrelated categories of sources and
different approaches as, for example, the inscriptions £from
the region and the works of art found near Bagh (or Valkha,

as it was known in 4th - Sth century AD).

In order to understand the necessity for adopting this
kind of approach, it would be appropriate to look at the
complexity of developments that took place in Valkha between
the 4th century and the last decades of Sth century AD.
Broadly speaking, the acculturation process in Valkha chief-
dom can be divided into three distinct phases. These phases,
as evident from the inscriptions, show that this was one
period when the chiefs of Valkha, following the broader
socio-cultural trends set by the Gupta rulers, tried to
emulate them and gave a gradually increasing patronage to

the Bréhmagical system. This patronage had an impact on the



local cultural matrix, which went out of visibility while
the BrEhmaqical influence increased through the three
phases. This influence transformed the local economic-bases,

religious and social institutions.

In the first phase (AD 358-379), we see what the local
sqcio—religious and economic matrix of Valkh3 was like. We
find that within this locai matrix, certain features of
Bf%hmagism had started surfacing during the first phase,
although they hadn't become strong yet. It is in the second
phase (AD 383-454) that this BrEhma?ical influence became
strong - so much so that the local glements, which had
occupied a major space in economy, society and_religion in
the earlier phase, lost patronage as well as visibility in

the 2nd phase.

i
" Hete, the question arises, as to what happened to these

local elements after the growing Brihmagism overshadowed
them. For, certainly they must have existed even after the
dominance of BrEhmagism had set in, for it had been the
basic element of the Valkhan society. The answer for this is
found in the study of the third phase, which is shorter in

duration, but important (from AD 454-487). This phase tells



us that BrEhmapism was not the only influence in Valkha, it
had coexisted with Buddhism - at least for some time in the
second phase onwards. Only, it had not surfaced in the
sources available to us from the 3rd phase, when it became
important for the process of socio-economic change going on
there - for this was the phase when the base of Valkha
shifted to Mahi§matf, and therefore, had greater control
over the Mihi§mafI-Valkh5 route which lay only 35 kms. from
the centre of Buddhism in the region. The association of the
traders with the Buddhist monastries is well-known. In the

third and last phase, even, the ruler wanted to relate him-

self to the erstwhile Valkha centre, where the caves lie.

It is at this point that the study of the works of art
of this Buddhist monastery becomes important, for not only
does it provide insights into the finer details and the
symbolism used in Buddhism and its art, but it also suggests
that the elements of the local culture which had been over-
shadowed by Brihmagical system, had formedva space in Bud-
dhism. Thus, what appears from the combined study of the
epigraphs and the monastic art from the Buddhist caves is

that the local cuitural elements, when they 1lost their

support-base because of the advent of Brihémaqism, turned to



Buddhism, which not only assimilated some of these elements,
but was also influencgd by Bréhmagism in its ritual and art.
Thus, we find different kinds of approaches to the 1local
culture by these two dominant acculturating influences 1in
the region - one competed with the local culture and tried
to dominate and supress them, while the other received them
head-on and incorporated some of their strands in its insti-
tution. Thus, we see a cultural-flux going on in the region

during the period studied.

The above picture shows why we need to study these
diverse forms of source-materials and how they are in con-
junction with each other. Without the one, we would not be
able to understand the other. By studying only the epi-
graphs, we will not get the full-picture of what was going
on here in terms of the acculturation process - it will only
tell us about the BrEhmagisation of the region. At the same
time, by looking at only the monastic-art, we will hardly
understand certain peculiar traits it shows in its expres-
sion, which sets it apart from the other comparable centres,
e.g., Ajanta. Thus, both these sources are needed to‘under

stand that the art-forms of the Bagh-Caves are in part a



visual manifestation of the cultural-flux going on in Valk-

ha.

III. SOURCES OF STUDY:

As described earlier, epigraphs form one of the major
sources of information in this work. They are 36 in number,
and cover a period from AD 358 to 487, as describgd earlier.
A world needs to be said about the era used to calculate the
date of these charters. All the Valkha chiefs mention that
they meditate at the feet of the ‘Paramabhaggiraka', a well-
known title for the Gupta overlords, thus suggesting that

these chiefs were the Swbordimates of the Guptas. Most schol-

ars, e.g., R.C. Majumdar and later G.S. Gai, subscribe to

3

this view. The editors of the present hoard too have

accepted the era used by the Valkha chiefs on the basis of
palaeography and internal evidence,4 as the Gupta era. In

the present work too, the era has been taken to be the Gupta

Era.

3. EI, Vol. XV, pp. 290-91; Ibid, Vol. XXXVII, p. 243.
4. .

K. Ramesh & S.P. Tewari, op. cit. Introduction Chapter,
pp. VII-VIII.



On the basis of the above, some idea of the chronology
of the Valkha chiefs may be formed. Thus, the chief of the
first phase, Bhulupqa, ruled from the year 38 to the year 59
("AD 358-379), his reign coinciding with that of Samudragup-
ta [years 16 ("AD 336) to 57 ("AD 377)]. In second phase,
first two rulers, Svamidasa (years 63-67 "“AD 383-387) and
Rudradasa (years 67-70 “AD 387-390) were contemporaries of
Kumiragupta I (years 96-135 “AD 416-455).° This shows that
this group of Valkha chiefs were the subordinates of Gupta
rulers from Samudragupta to Kumaragupta I. The short tenures
of the Valkha Achiefs also points to either a political
instability in the chiefdom, (or that this being a region
probably not under the traditional rule of kingship), fol-
lowed a system of rule-by-rotation of chiefs. This is sug-
gested from the fact that Rudradasa, after year 70 ("AD
390), is menticned again in the year 117 ("AD 437)6 - a year
which fell during the period of Bha;giraka.'

Thus, either a political instability or a rule by rotation

is strongly indicated. If there was a political instability,

5. Ibid, p. VIII.
6. CII, Vol. IV, pf I, pp. 11-12.
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then the numerous land-grants to Brshmagas during this phase
suggests an attempt by the rulers to create a strong sup-
port-base for themselves among the dominant social group.
Thus, the cultural-flux described earlier may have been

caused by a strong political factor too.

The epigraphic evidence presents the uniqueness of the
third phase - the shift of the centre from Valkha to Mahis-
mati has been mentioned earlier. Apart from this, it 1is
striking that thé ruler of this phase, Subandhu, does not
mention that he worships at the feet of the ‘Paramabha??gra—
ka'. Subandhu's donation to the Buddhist caves at Bagh is
similat to Budhagupta's patronage to Buddhism. The date of
Subandhu's one plate is lost, while his another plate 1is

dated in the year 167 ("AD 487), thus placing him and the

rd

3 phase in the latter half of the Sth century AD. The date

of AD 487 makes him a contemporary of Budhagupta, who ruled
ovgr eastern Malava, Bengal, Bihar, etc. It is significant
that Western Malava, where MahismatT and Valkha chiefdom
were located, did notbfall in his reign. This was the period

when certain regions had started becoming independent and

11



the power of Guptas was declining.7 Thus, Subandhu might
not have been a subordinate of Budhagupta, but still might
have been influenced by the Gupta culture - thus making the

Gupta impact over Subandhu's domain only cultural and not

political.

A detailed analysis of the inscriptions from the socio-
economic and religious viewpoints will be done in the next
chapter. However, these inscriptions give some data about
the territorial divisions and the villages donated which may
be studied here. The territorial divisions mentioned in the
inscriptions are - R3§§ré, Vi§aya, avasa, bhukti, and patha-
ka. Their exact hierarchy is not certain. However, some idea
can be formed going by D.C. Sircar's definitions of these
terms. Here, it is important to note that Sircar gives the
meaning for 3dvasa as a shelter or accommodation which the
villages were obliged to provide for the touring officers of
the king.8 However, in one inscriptions from Baghg,

‘Durdikavasa' is mentioned as a territorial division within

7. P.L. Gupta, "The Imperial Guptas", Vol. I, Vishwavidya-
laya Prakashan, Varanasi, 1974, p. 353.
8. D.C. Sircar, "Indian Epigraphical Glossary"”, Motilal
Banarasidas, Delhi, 1966
9. Grant of Bhulugqa, Year 55, Sravana, line 3.

12



which three grant-villages were located. Avasa gives the
connotation of a territorial di&ision comprising of several
villages - different from that givem by Sircar. Riqgra,
Vi§aya, and Bhukti are well-known as territorial divisions.
The most frequently used division in the Bagh inscriptions
is that of pathaka. There are eight pathakas mentioned.
Sircar gives its meaning as a '"group of villages".10
Considering that this was the most frequently used term, it
can be concluded that this was the division one step higher
than that of the village-unit. It served as the major means
of identifying a settlement - it was enough to know which
pathaka a village belonged to even if its rig?ta and vi§aya,

etc. were not known.

There is also another term used in at least one case -
that of a palli, in Disilakapallipathaka.!l A palli is a
hamlet, a village or its paft.12 Thus, ‘Dasilakapallipa-
thaka' suggests that it was a pathaka which has grown from a

hamlet. The sense of the expansion of a settlement is in-

cluded in this name.

10. D.C. Sircar, op. cit., p. 243.

11. Bagh Cave inscr. of Subandhu, CII, Vol. 4, PEI, p. 20.
12. D.C. Sircar, op. cit., p. 228.

13



These references from the epigraphy suggest that Valkha
was a region showing some kind of administrative divisions,
although their hierarchy is not known. Thus, an evolving
polity, and an expansion of settlement is suggested by these
divisions and their names. The emerging polity and its

socio-religious and economic features will be discussed

further in the next chapter.

.In order to map out Valkha, it is necessary to attempt
to identify the sites mentioned in the grants, so that we
can get an idea of the expanse of the chiefdom and also, the
location of the divisions discussed above. Such a map can
give us an idea of the settlement-pattern of Valkha chief-
dom. Thus, the plotting of the settlement-pattern on the map
is linked to the identification of the sites. The informa-
tion provided in the inscription helps us to identify at
least some of the sites on the basis of the modern names of
some villages. The editors of the inscriptions have identi-
fied some of the sites_on the basis of the similarity in
names, and the same methodology has been followed in this
work to identify some more sites, both on the basis of
similarity in names and the geographical location of the

sites mentioned in the inscriptions, a method which 1is

14



explained below.

The inscriptions mentions a site called Valmika -
Tallavit;aka.l3 R.C. Majumdar, the editor of Epigraphia
Indica says that this is to be identified with Talwara Deb,
lying south of Narmada, 59 kms. south-east of Bagh. Since
this is supposed to be in the division called ‘Nagarika -
Pathaka'l4 and another inscription15 mentions a village
called ‘charav3ahaka' 1lying in the same Nagarika-Pathaka
division, it follows that Charavihaka would be somewhere
near Talwara Deb, although its exact location cannot be
determined. These two villages, thus, have been marked in
the same place on the map (Map 5 ). There is another terri-
torial division called Dasilakapallipathaka, which has been
identified by G.S. Gai, the editor of Epigraphia Indica as

Deswalials, lying south of Bagh, at a distance of 24 kms.

If we accept this identification then all the villages
mentioned in the inscriptions as lying in this division are
to be located as somewhere close to Deswalia, even if we do

not know their exact location (Map 2 ). Similarly, there is

13. EI, Vol. XV, pp. 286-90.

14. Bagh Inscr. op. cit. p. 65, lines 2-5.
15. 1bid, p. 41, lines 2-4.

16. EI, Vol. XXXVI1, pp. 243-46.

15



an important division called Udumbaragartta-Pathaka, re-
ferred to as lying on the southern bank of Narmada.l? It
has been identified in this work as Ummeda, which 1lies on
the southern-bank of Narmada, 29.5 kms. from Maheshwar. Near
it 1is a village called Nagajhiri, which may be identified
with Nigavardhananaka of tghe inscriptionsl®, which lies in
Udumbaragartta. Hence, on the basis of both these places,
other places referred to as lying in Udumbaragartta can be
considered as lying near the two sites mentioned above. This
is an example of how villages can be located on the basis of

their geographical location, territorial units as mentioned

above and on the basis of similarity in names and other

sites identified.

He.y'e, a special mention needs to be made of a group of
modern villages, which are named as ‘Brahmana-gaon', ‘Brah-
mana-puri', etc. Although they are not mentiongd in the
inscriptions, they are located in the vicinity of the clus-
ters of some of the tentatively identified sites. Thus, they

may deserve a mention on the map, as in this predominantly

17. Bagh Inscr., op. cit., p. 33.
18. Ibid, p. 58, lines 3-4.
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tribal region, where modern sites have generally local
names, the villages having such names as Brahmanagaon or
Brahmanapuri are conspicuous and suggest a possible initial

Brihmaqical activity (Map?2 ).

The above can show that the methodology employed in
identification of the sites and therefore, in reconstruction
of a map of Valkha gives us an idea of its extent and also,
its location in relation to the major centres, the settle-
ment pattern and possible expansion of settlements and
inhabitation of new areas (suggesting an expansion of Valkha
territory through new settlements brought about by the
grants) etc., as the last two have been mentioned in the
next chapter while discussing the socio-economic impacts of

acculturation process in Valkha.

As has beenvdescribed earlier, apart from the inscrip-
tions, works of art from the Bagh Caves form another major
source in this work. These works of art included the archi-
tecture, sculpture and paintings. As not much of the sculp-
tures and paintings have survived, part of ocur observations
is based on the writings of the visitors to these caves

during the colonial period. The earliest among them was Dr.

17



Impey, who visited the caves sometime in 1850s, and read &
paper about them in 1854. This was published later in 1856
in the Bombay Branch of the Royal Asiatic Society. Many of
his descriptions, which do not exist now in either stone or
paint, are extremely useful to us. Later, Maj. C.E. Luard
visited the caves about half a century later and published

an articles in the Indian Antiquary in 1910, alongwith

illustrations. Although his article is largely a repetition
of Dr. Impey, some of his illustrations are helpful, as has
been shown in the chapter related to the works of art. Mukul
Dey was the next to visit the caves in 1920s and published a

travelogue in 1925, which provides some useful descriptions

and illustrations.

In a major work, descriptions and illustrations of the
sculptures, paintings and architecture with an attempt at
interpretation are made, by John Marshall, Vogel and others,
published in 1927. To this the present work has added infor-
mation from M.D. khare's work, Sandhya Pandey's illustra-
tions which are most }ecent (1991) and some observations
made during a personal visit to the Caves. The illustrations

in the present work are largely used from the work of John

Marshall, et al, and to some extent from others mentioned

18



here.

In this study, an attempt has been made to study the
works of art not merely from the viewpoint of its artistic
expressions, but to relate these works to the information
from the inscriptions. It has been said before that seeing
the nature of the historical process going on here, the art
and the acculturation process reflected in the grants can
not be dissociated from each other, i.e;, they have to be
seen as complementary to eaéh other. Just as the inscrip-
tions provide us with evidence of the impact that Brihmaqism
had in the region, in the same way, the works of art provide
us an insight into how Buddhism was interacting with the
local culture, approximately at the same time, i.e., in the

second and the third phases (AD 353-487) of the grants.

The architectural lay-out has been looked at from the
functional point of view and to show the composition of the
monk-body and the nature of practices followed by the monas-
tic order. The sculptures have been studied to show how
Buddhism underwent a change from Hinayana to Mahayana,
assimilated and incorporated popular and local cults and

experimented with the forms of deities which crystallised

19



into the forms of Bodhisattvas in later periods. The mention
of local cults is important here. Paintings have been stud-
ied to show how the artistic symbolism was used to show the
stages of transformation that Buddhism underwent and the
reasons behind the choice of certain Jataka stories and how

they were influenced by local elements.

The division of the chapters follows the main trends
discussed in the first section of this chapter, keeping
these trends in mind, the first chapter shows the processes
of acculturation in Valkha region in three phases, both in
the socio-economic and religious spheres. In order to see
the other influences in the region, i.e., Buddhism, and its
composition, and how the local elements overshadowed by the
Brihmaqism were received by Buddhism, the second chapter has
been constructed accordingly. Since this kind of study calls
for further reflections on the complexities of the visual
manifestations of the acculturaticn process, the last chap-
ter attempts to show the possible linkages between the

visual art and the more direct and authentic epigraphs.

The study of a region which has not been seriously

researched before, is beset with many problems. The foremost

20



of these is the fact that vValkha region remains unexcavated,
and hence, any identification of sites, analysis etc.,
awaits confirmation through excavations in the area. Another
problem is in the study of the works of art, most of which
have vanished now. Although we have some illustrations and
descriptions as described earlier, there is always a differ-
ence between an illustration of an existing work and a
description. The surviving paintings are only in. fragments,
many figures having vanished. These obstruct the analytical
process. The long panel of paintings in Céve 4 had an ins-
ription painted underneath it, only one letter (‘Ka') of
which had survived by John Marshall's times. Had it sur-
vived, it would have given valuable infromafion for analy-
sis. However, it is losf to us forever, as is the date of
the Bagh-Cave plate of Subandhu, tﬁus necessitating a com-

parison between this and another dated plate of Subandhu for

an estimation of it date.

As a result of the above fragmentary data, an attempt
at drawing a <correlation between the two F;cets of the
influencing trends, is extremely difficult - the correlation

appears only when one leaves the plane of objectivity and
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looks beyond into the ideaticnal plane. This will be evident
in the last chapter where this method is employed, partly

because of the fragmentary nature of the sources and the

absence of excavation.
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THE PROCESSES OF TRANSFORMATION - VALKHA'S CHANGING PROFILE
(AD 358 - 487)



Valkha's development as a historical region would seem
to fall under 3 phases in which the changes in its economy,
society and religion are are interrelated and complementary.
The present study demarcates these three phases on the basis
of both the epigraphic records registering grants and the
works of art which appear as the visual - manifestations of
the change. As a result one perceives an essentially non-
Sanskritised region of the pre-Gupta period being trans-
formed into a predominantly Brihmaqised cultural region in
the Gupta period with the earlier Buddhist forms continuing
to be patronised in a significant way. The grants recovered
from Vvalkha region fall under six chiefs, from the year 38
("AD 58) to the year 167 ("AD 487). A result of this accul-
turation was the transformation of the agrarian structure of
the region, as the land-grants given to Brahmanas had the
inevitable connotation of the intensification and the expan-
sion of the agrarian structure. The grants also show that
they were related to a polity different from an organised,
complex administrative set-up, but show an emerging polity
over time, perhaps, in an effort to keep pace with the

growing outside inflences and consequently a rapidly chang-

ing society in Valkha.
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On the basis of transformation taking place in Valkha,
the period of our study can be divided intc broadly three
phases - the first phase from the year 38 to the year 59
("AD 358-379), comprising of the reign of a single ruler
named Bhulunda, the second phase from the year 63 to the
year 134 (TAD 383-454), covering the reigns of four chiefs,
Svamidasa, Rudradasa, Bhaggaraka and Nagabhatta, and the
third phase covering the period upto the year 167 ( AD 487),
the last date in this study and covered by the reign of

Subandhu.

All the phases show remarkably different characteris-
tics, showing the extent of change in society of Valkha
according to these influences, and at the same time of the
external cultural forces themselves being oriented according
to the social matrix of Valkha, thus showing a culturai
flux, 1i.e., the interaction of the local and external and

cultural forces transforming both to form a new social

matrix.

In the following sections, we deal with these three
phases and so the basic trends in social and economic and

religious sphere going on in Valkha which changed its social
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structure. In essence, the changes are related to the broad-
er trend of an overall spread of the Sanskritic culture to
the even smaller pockets of north India, during this period.
Hence, the acculturation process evident in valkha should be
seen in context of this broader framework. The land-grants
and their characteristics discussed below should also be
seen in the context of the efforts of the Valkha chiefs to
emulate the Gupta period, who were their contemporaries and

overlords, as discussed in the previous chapter.

(1)

The first phase, as stated aBove, covers the period
from the period 38 to the year 59 ("AD 358-379), and coin-
cides with the veign of the earliest ruler from copper-
élates, viz., Bhulunda. This is the period which shows what
kind of local charateristics existed in Valkha in socio-

religious terms before an overpowering Brahmapical system

engulfed the region.

Bhuluqqa's grants show a mixed-economy prevailing in the
region i.e., parallel forms of economy-bases existing along-

with the agrarian economy. Besides, this is the phase when
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the Brahmadeyaslstart appearing in Valkha region. Although
they are only four in number, other grants of Bhulupda being
Devagraharas. Thus, the first phase of this study shows that
the acculturation process to be discussed here was linked to
the appearance of Brahmadeyas in Bhuluq@a's reign. It also
shows that 1in the first phase, although the alternative
economy-bases existed, agrarian structure Qas becoming
relatively strqnger even in this phase, although the process
was accelerated only in the next phase. Thus, the emergence

of Brahmanas as a patronised group signified an instrumental

development in the history of Valkha.

The presence of economic-bases other than cultivation
and their getting a space in the grants to either Bréhmagas
or local deities during the time of Bhulunda is evident from
at least three inscriptions. The first one of these mentions

the grant by Bhulug@a of three villages and a “charika' to a

local deity.1 Another inscription, again a devagrahara,

records the grant of a village and a ‘v5§a-kacgha'.2 The

editors of the Bagh inscriptions have translated ‘vata-

1. K.V. Ramesh & S.P. Tewari (ed), The Bagh Copper-Plates,
ASI, 1990, p. 20, line 6.

2. 1Ibid, p. 22, line 5.
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kacqha' as “marshy garden-land'.3 However, D.C, Sircar

defines a ‘kaccha' as a ‘field bordering near a stream, land

near a well'.? Going by this definition, a vata-kaccha’

should be interpreted as a garden lying in an area bordering
on a stream, while charika signifies a pastoral 1land. The
third inscription in this sequence grants a piece of land

alongwith the surrounding kacgha as a Brahmadeya.5

The granting of these altrenative forms of economy-
bases e.g., pastoral land, garden land etc. shows that in
the first phase in Valkha, covering Bhulug@a's reign, these
kinds of lands still had importance, so much so that they
Wwere considered appropriate enough to be given away as
grants by the ruler. This shows that although cultivation
was important, these lands were also a part of the economic
structure of Valkha. As for the agrarian economy, we have
evidence for Bhuluq@a's efforts to bring uncultivated 1land
under cultivation and also to facilitate and intensify

cultivation in the already cultivated areas.

3. Ibid, p. 23.

4. D.C. Sircar, Indian Epigraphical Glossary, Motilal Bana-
rasidas, Delhi, 1966, p. 137.

5. Bagh Inscriptions, op. cit., p. 63, line 4.
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Of special mention are two inscriptions from Bhulug@a’s
reign, one of them is the grant of five villages alongwith a

reservoir as a devigrihiras

and the other is the grant of
three plots of land and a plot of waste—land,7 again as &
devagrahara. The mention of reservoir alongwith five vil-
lages 1implies an attempt to facilitate the <cultivation of
the relatively large-scale area of five villages. Inciden-
tally, in the conventional list of people to whom the in-
scription 1is addressed, the word for cultivators does not
existed. By contrast, in the inscription, the grant has been
addressed to the ‘K§/§yam5h5m'8, among others. This differ-
ence makes possible a subtle distinction between the two
grants, while in one case, the absence of the word ‘kgygya-
m3nam' shows that probably cultivation was not a major
feature of these villages and hence, the ruler's efforts to
facilitate cultivatiqn in these villages by granting a
reservoir. In another case, the presence of the word ‘k; -

§yam§n§m' and the fact that a waste-land has been granted

alongwith the three plots of land9 which were cultivated,

6. Ibid, p. 1, lines 2-6.
7. 1bid, p. 9, line 4.
8. Ibid, p. 9, line 8.
9. Ibid, p. 9, lines 2-6.

28



shows that cultivation was a major feature in these plots,
which was used by the ruler to bring the waste-land under
cultivation. Thus, in one case, Bhulunda tried to intensify
agriculture, in another case, he brought an wuncultivated
piece of land under cultivation by granting itv alongwith

three cultivated plots.

There 1is another kind of evidence related to agrarian
structure in Valkha. The very first grant of Bhulunda is
that of a village where '"cultivation has terminated".10
This village " earlier belonged to the agrahara of Krya-
Dharodhgtaka"ll and was regranted to seven Brahmaqas. These
references show that the village had already existed as an
agrahara and belonged to another person. It was regranted to
another group of BrEhmagas as the cultivation had declined
here, and Bhuluq@a wanted to revive it. This, apart from the
agrarian planning of Bhuluqqa, also shows that the donee
could enjoy the grant as long as he fulfilled the condition
of Brahmadeya. However, if the cultivation declined or was
neglected the ruler could always regrant it to some other

donee. Looking at these evidences, it seems that there were

10. Ibid, Appendix I, p. 60, line 5.
11. 1bid, line 2.
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three basic trends going alongwith the land-grants of the
first phase in terms of agrarian economy - (1) uncultivated
areas were brought under culivation alongwith other «culti-
vated areas, (2) cultivation was intensified in the already
cultivated areas and (3) alternative forms of economy-bases
were still an important feature of Valkha, although they
were getting integrated into an agrarian structure. Their
mention as a part of grants given shows that the Valkha
settlements needed these land alongwith cultivated tracts.
Thus, wWe can see the beginning of a process of intensive
agriculture 1in Bhulup@a's period, which existed alongwith
other forms of economy. Perhaps, the trend of Brahmadeyas
had a crucial role to play in this process as 1is evident
from the fact that a land was regranted to seven Brahmaqas

in order to restart cultivation in this village.

Coming to the socio-relgious aspects of Valkha in the
first phase, we can see that the beginnings of the accultu-
ration process are evident even in these areas, just as the
emerging BrEhmagisation in the region changes its economic
structure, as shown above. The local socio-religious forms
are strongly evident in the first phase, while the Sanskrit-

ic norms made an appearance, although not as strongly marked
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as in the second phase. Just as the Brahmanisation influenced
the agrarian economy. it also influenced the society and
religion of Valkha, as will be evident in the second phase.
Thus, the emergence of Brihmaqical culture in the first
phase as described below, is an important feature in the

history of valkha.

In the first phase, Valkha was a society with many
indigenous traits, alongwith the emergence of Bréhmaqisation
of the region. It also showed a gradual development of
administrative machinery and some migration of BrEhmagas
from outside. As a result of these, there was an intermin-

gling of various streams of belief-systems.

Out of the fifteen grants of Bhulup@a, four are Brahma-
deyas, and the rest of them are devagraharas. In one case,
an erstwhile Brahmadeyas was regranted as a devagraharas to
a local deity, showing the strong position this cult had in
the society of Valkha. The predominant number of devagraha-
ras, mostly to local cult deities, shows that Valkha society
in the first phase of grants was under a strong influence of
indigenous belief-systems, while the Sanskritic culture

represented by Brahamadeyas were just beginning to surface
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in this region.

Among the Brahamdeyas the first grant of Bhulunda 1is
socially important.12 It is a Brahmadeya which grants =2
village to seven Brihmagas of various sagotras. The viliage
was erstwhile an agrahara under the care of1d3 2 person
called Rrya-Dharodhgtaka. Another significant factor is that
it had been granted in the year 38 ("AD 258) and was re-
counted again in the year 47 ("AD 367) at the request of the
assembly of Bréhmaqas (‘Bréhmapa-?ari§ad')l4 and was
engraved on the copper-plate. The above references show that
the Bréhmagas were not really a new feature to the Valkhan
society, as the mention of Brihmapa-?ariqad shows but their
position here was not strengthened yet. This is evident from
the fact that the verbal order regarding a Brahmadeya
needed to be recounted nine years later at the request of
the Brihmapa—?ari§ad on copper-plate. This might have been
because of some obstructions in the enjoyment of the Brahma-
deya by the seven donees, hence they requested through the

Brahmana-Parisad to make the order more permanent. This also

12. Ibid, Appendix I, p. 60.
13. Ibid, line 2.
14. 1bid, p. 61, line 9.
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reflects on the activities of the Brahmana-Parisad. The
existence of an active Bréhmaga—Pari§ad and the fact that
the donated village was an erstwhile agrahara, shows that
neither the feature of granting agraharas nor the presence
of Brihmaqas started with Bhulup@a, they were already 1in
existence by the time of Bhulupqa (although we do not have
any earlier records of them). The lands already in the

possession of Brihmapas now become institutionalised.

An attempt by Bhulupqa to regrant a land earlier under
the care of a person whose social group is not specified, as
a Brahmadeya to another person with a specified gotra is
seen in one of the grants. Here, it is mentioned that the
land was attached to or under the care of Indrasena (Indra-

sena-Pratyaya).l5

It was regranted to ‘Jayavardhana, the
son of Bhag;i DSma of Harita Sagotra'.16 It is striking
that Indrasena's gotra is not mentioned, thus making it
difficult to relate him to any particular group, while
Jayavardhana belongs to Harita Sagotra and gets the grant as

a Brahmadeya, suggesting that he was a Brihmaqa. it 1is

possible that earlier the land was under the care of a non-

15. Ibid, p. 15, line 4.
16. Ibid, line 3.
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Brihmaqa and Bhulunda granted it to a Brahmana. The suffix
‘Pratyaya' attached to Indrasena to show that the land was
under his care, points to an important feature of land
holdings in Valkha - largely, the land was not under indi-
vidual ownership but parts of land were managed by various
individuals. Brahmadeyas were instrumental in bringing these
lands under the holdings of Brihmagas. However, these trans-
fers might not have been permanent, as we have seen in the
first grant that an agrahira was regranted by Bhuluq@a to 7
donees. Hence, the Brahmadeyas of the first phase made some
changes in the indigenous concepts of land-holdings, but the
ultimate power rested with the ruler to decide who should

hold the land.

As mentioned earliér, there is some evidence that
Bhulug@a made some attempts to settle some Brahmapas who
came from outside in his chiefdom. His grant given in the
year 56 ("AD 376)17 mentions the grant of a village to one
"Brahmana Dakkanna' of Bharadvdja Sagotra. His name probably
indicates his affiliation with Deccan or further south.

However, merely on the basis of his name, it is not possible

17. 1bid, p. 17, line 3.
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to say muchk about his origins as the charter does not men-
tion his migration from anywhere. The use of such a name

however, certainly shows Valkha's connection with the south-

ern regions.

The last one of the Brahmadeyas granted by Bhulunda in
the year 57 ("AD 377), gives evidence of not only the trans-
ferring of land-holding from a non—Brahmaqa to a Brahmapa,
but also qf the fact that not only the ruler donated 2 land,
but his subjects did so too, it is mentioned that a piece of
land alongwith the surrounding kaccha was under the care of
a person called Khuddataka (‘khuddataka-pratyaya')18 which
was granted to a Br%hmaga Kusaraka of Bharadvaja sagotra at
the request of §§tha-Nandi.19 The transfer of land from
the care of a non-BrEhmapa (as the name ‘“khuddataka' sug-
gests) to a Bréhmaqa has been discussed earlier. Eere, this
grant shows that sometimes the donor was not the ruler but
another person (3§54ha—NandI in this case), who requested
the ruler tc make the grant (‘vijﬁipya'). This again shows
that wultimately it was the rulere who decided about land-

donations and if anyone wanted to make a grant, he/she had

18. Ibid, p. 63, lines 2-6.
19. 1bid, line 3.
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to request the ruler regarding it. This is also evident from
several Devagraharas to be discussed later in which a woman
called Bhojika-Bhatta-Bandhula requested Bhulunda to grant

some land to a local deity.

The above instances of the Brahmadeya§ show the main
features of the society of Valkha in the first phase. They
show that the indigenous concepts of land-holdings of Valkha
underwent a change under the influence of Brahmadeyas,
although only to some extent. They also show that there was
some effort by Bhuluq@a to settle Bréhmapas, as some pieces
of land were transferred from non-Brahmanas to Brahmanas.
they show that the Bréhmagas were not a new feature in
Valkhg during this time, but were not a strongly-felt au-
thority yet. They were only beginning to show their presence
felt in the first phase. The emerging new forms of agrarian

economy discussed earlier should be seen in conjunction with

these factors.

This feature of a strong presence of the indigenous
structure, with the surfacing traits of Brihmagism in the
first phase 1is also seen in the nature of inscriptions

themselves. As stated earlier, only 4 out of 15 grants of
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Bhulunda are Brahmadeyas, the rest are all devagraharas -
out of which, only one grant gives land to a Brihmagical
deity, the est grant land to the deities of 1local cults.
Thus, first phase shows the beginnings of trends which
brought about the acculturation in Valkha, although the
indigenous trends were still very strong. the only devagra-
hara showing BrEhmaQical influence is an early grant of
Bhulup@a, of the year 47 ("AD 367), and records the grant of
5 wvillages and a water reservoir, for the performance of
Bali, charu and sattra for Vi§pu, who is described as eight-
armed and carrying various weapons in these arms.20 This
grant 1is unusual in its format, as apart from its conven-
tional passages referring to the grant, it contains a long

passage describing the traits of Vi§pu.

The Puriqic influence in this grant is proved from the
fact that this descriptive passage referring to Vignu con-
tains all the Puréqic references of Visnu characteristics
e.g., his weapons, his bed of milky ocean, lotus arising
from his navel etc., and also indicates his four incarna-

tions - those of Vamana, Kg§qa, Rama and Varaha. Here, it is

20. Ibid, pp. 1-2.
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worth noting that these incarnations are not mentioned by

name, but Vignu is referred to as the deity who broke the
- - / . —

pride of Bali, Ravana, Kansa, Chaqura, Sléupala etc. - only

Varaha is mentioned by name. 21

Apart from these references, Visnu is also referred to
as the deity who broke the pride of Naraka and Namuchi.22
Here, it is to be noted that the Puripic version describes
Krsna as Narakari, Narakajit etc. and not Vigpu. Also,

CEEEY

Namuchi was an Asura slain by Indra, not by Visnu or his

23

incarnations. Also, the charter ends by referring to

Bhulunda as the devotee / servant of Narayana ("Nériyagadi—

sa- 'll).24

The above references show that there was a congruity
between the religious and the socio-economic aspects of the
first phase of Valkha as described earlier. This grant to a
Brihmagical deity shows that BrEhmapism was still at a
preliminary stage of creating an impact in Valkha which

largely followed the local cults, as will be shown later.

21. Ibid, lines 1-5.

22. 1bid, line 3.

23. V.S. Apte, Sanskrit - English Dictionary, Motilal Bana-
rasidas, Delhi, p. 280.

24. Bagh Inscriptions, op. cit., p. 2, line 9.
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This impact on Valkha is shown by this inscription. While
the description of Vi§pu follows the BrEhmaQical precepts
closely, the identities between Vi§qu, his incarnations,
Indra and the local deity Nériyapadevazs are blurred, as
shown by the descriptions. Thus, this inscription shows that
the Bréhmapical religion was well accepted in Valkha and
even received patronage through this grant. This inscription
also shows that this is the point of time when there was no
clear demarcation left between Vi§pu, the Brihmapical deity
and Niriyapa, the popular cult deity of Valkha and else-
where. Thus, two later grants by Bhulup@a to Nariyaga might
well be taken as grants to Bréhmapical religion as well as
the 1local cult, thus giving space to the Bfﬁhmaqical reli-
gion through these dev§gr5h5}as. In this sense, we can say
that the introduction of the Brahmanical religion in Valkha

brought the locai cults into a complex interaction with this

new element and helped in the acculturation process in the

religious field.

Coming to the local cults present in Valkha which got

25. Narayana as a local/tribal deity is discussed in Suvira
Jaiswal, The 0Oriqin and Development of Vaisnavism,
Munshiram Manoharlal Pvt. Ltd., Delhi, 1980, pp. 32-35.
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royal patronage in the first pahse, apart from the reference
to the devagraharas granted to Niréyaqa as stated above, we
have references to the mother-goddesses, Mahasenadeva and an
ancestrial deity, Bappa-PiéSca—deva. Devsgrghatas to these
form the bulk of the grants of Bhulunda. We should, rather
than seeing them as clearly demarcated cults, see them as
inter-allied cults, or perhaps, as the vehicle of the local
belief-system of valkha which carried the pantheon of these

deities. The reason for these will be clear from the discus-

sion that follows.

The mother-goddesses or ‘Bhagavatis' were probably
local wvillage deities which got patronage during the £first

phase of these grants - in one case, they were installed Ly

26

the ruler and in another case they were installed by

Pasupatachirya Bhagavat Lokodadhi?!. Grants were given in
both cases by Bhulunda. The installation of Bhagavatis by a
Pﬁéhpatﬁchérya is important. The inscription also refers to
the Pasupatas who were associated with the temple and who

were enjoined by the ruler to endorse the grant in accord-

26. Bagh Inscriptions, op. cit
27. 1bid, p. 22, line 3.

., p. 4, line 3.
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ance with the rules of devégréhéras.zs This kind of refer-
ence shows that Bhagavatis were a part of the Pééupata
pantheon. This is also reflected in the name of the Pasupa-
tacharya which includes the epithet “Bhagavat'. The use of
this epithet alongwith ‘Pasupatacharya' shows that the two
terms were interrelated through religion. Here, Bhagavat
seems to have originated from ‘Bhagavati'. Thus, the Pééupa—

tacharya was both a devotee of the PSéhpata sect and of

BhagavatT.

The interrelation between various cults/sects is also
seen from the fact that PEéupatas are referred to as associ-
ated with a shrine of Mahasenadeva, which received a grant
from Bhulunda, Niréyapadeva and Bappa-Pisacha-deva who was a
major deity receiving patronage from Bhulunda. It is worth

noticing that Mahasenadeva was an epithet of Karttikeya in

the Brahmanical religion.29

A special reference needs to be made to Bappa-Piéécha-
deva who received four grants in the first phase and who

seems to have been a major local deity of Valkha during the

28. Ibid, lines 7-8.
29. V.S. Apte, op. cit., p. 432.

41



first phase. The editcrs of the Bagh Inscriptions have
mentioned that the name of the deity suggests either the
prevalence of the worship of evil spirits in this tribal
region, or the worship of an ancestor who met with an unnat-

ural death.30

The shrine of this deity was installed at the
capital of Valkha itself by a woman called BhojikgLBhaFga—
Bandhula who requested the ruler to grant several devagraha-
ras to this deity. The strong following of this cult is
evident from the fact that the last grant of Bhulup@a in the
year 59 ("AD 379) concludes the first phase of these char-
ters from Valkha, by granting two villages in the ‘Narmada-
para-pﬁra—vi§aya', to a shrine of Bappa-PiéEcha-deva in-
stalled in this vi§aya itself. Thus, by the end of the first
phase, this cult had spread south of Narmada. ARs the very
first gran£ of Bhulunda was located on the southern bank of
Narmada, it may be said that the expansion of the Valkha
settlements had sarted in the very beginning of Bhulunda's
reign. However, the installation of their ancestral deity
south of Narmada through the last inscription of Bhulup@a
may show that this expansion had become full-fledged by this

time, and an agrarian-base in this visaya was well estab-

30. Bagh Inscriptions, op. cit., Introduction, pp. XIII-XIV.
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lished. Incidentally, this grant was made at the request of

31

not Bhojika, but a person called Innapada. This name

clearly suggests the non—BrEhmapical base of this cult.

Another important point suggesting not only a strong
following of this cult in the first phase, but also a promi-
nent position of the popular belief-systems of Valkha during
the first phase is that one of the villages called Jayase-
nanaka (not identified) was an erstwhile Brahmadeya, en-
trusted with Agniévaraka ("Pﬁrva—Brahmadeya—k@etram—

Agnié&araka-Pratyaya"32

) which was regranted as a devagraha-
ra to Bappa-Piéicha-deva. Thus, the popular belief-system
was so strong in the first phase that the ruler could go to
the extent of converting an erstwhile Brahmadeya into a

devagrahara to a local deity. This also shows the not so

strong position of BréhmaQism in the first phase, as has

been discussed earlier.

Another feature that emerges from the reference to this
local deity is that of the association of a woman (Bhojika-

Bhagta-Bandhulé) with this cult and the devagraharas related

31. 1bid, p. 29, line 9.
32. 1bid, p. 28, lines 4-5.
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-

to this deity. It shows that the pre-Brahmanised society of
Valkha was a society which gave a visible-space to women,
who could perpetuate a cult-worship and even approach the
ruler to grant devggrihéras to the cult deity. This kind of
a system in which women had access to a visible-space was
overshadowed in the second phase of the acculturation proc-
ess in Valkha. The cult of mother-goddesses-worship is also
perhaps, indirectly related to giving a deifiéd / prominent
status to the feminine, among other things. In this sense,

these two references - of Bhojika and of mother-goddesses,

point towards the same thing.

The interrelation between various cults discussed
earlier 1is also obvious from a phraseology used 1in the
grants related to the ancestral deity. Out of four the
earlier two grants, both from the year 54 ("AD 374), mention
in the end that the "grant is to be administrated by the
devotees of the Bhagavat" (‘Bhagavat-éiggaih adhik;tam'33).
The editors of this hoard have interpreted this term as
devotees of Lord Niréyaga.34 However, it may be recalled

here that the Piéupatéchérya mentioned earlier is also re-

33. 1bid, p. 11, line 8; p. 13, line 8.
34. 1bid, p. 12; p. 14.
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ferred as to as ‘Bh3gavat', owing tc his association with
BhagavatY worship. Taking this in conjunction with the fact

that Narayana-bali is performed for a person meeting with an

35

unnatural death, it can be said that some aspect of Nara-

yaqa—bali or a likewise ritual was involved with the worship
of Bappa—Piéécha—deva, therefore, the administration of the
grant by the ‘Bhagavat—§i§yas'. Also, it can be said that
the cult of Nirﬁyaga, Pasupati, BhagavatT and Bappa—PiéEcha-
deva were inter-allied cults and there was no strict demar-
cation between their followers and officiating devotees
cultwise - the devotees of one deity could be very well be
the devotee of another deity as well and the officiating
‘priest' of the ritual involved with one cult could also
administer the affairs of another cult. Thus, most probably,
these deities represented the pantheon of the religious

belief-system of Valkha, and should not be seen as the

deities of distinct cults.

These shrines, apart from the Pééupatas, and the

‘Bhagavat—éﬁstas', and za2ssociated with them mantra-
L 4

35. Suvira Jaiswal, op. cit., pp. 32-34.
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36 3ch5ryas,37

gaqi&hifyas, Xrya-chokqas, DevakIya

Kar§ak5b,38 deva—PrasEdakEh,39 Deva—Karmmintika-ZChErya4o
and Deva-Rarmmantikas, (both mentioned together in the last
grant of Bhuluq@a, granted to Bappa-PiéEcha-deva seem to be
the temple-instructors of the religious precepts and temple
priest respectively)4l. This also shows that this particu-

lar shrine of Bappa-Piéicha-deva was larger than the other

shrines, since it needed additional groups of priests.

The mention of K}ya-choksas, the only epigraphical
reference to this sect according to the editors.42 They are
a Bhagavata sect,43 depicted in the ChaturbhanI as believ-
ing 1in hypocrisy and practices 1like wuntouchability and
therefore, ridiculed. Incidentally, in the present inscrip-
tion, they are associated with the temple of Niriyaga-deva.

Thus, their association with the Bhagavata sect 1is quite

likely.

36. Bagh Inscriptions, op. cit., p. 7, line 6.

37. 1bid, p. 28, line 6.

38. Ibid, p. 6, line 5.

39. Ibid, p. 11, line 6.

40. Ibid, p. 29, line 7.

41. Ibid, p. 29, line 7.

42. Ibid, Introduction, p. xiv.

43. Moti Chandra, Chéturbhﬁgis, Bombay, 1959, pp. 21-23.
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Among the people engaged in rendering services to the
temples, ‘DevakIya kargakéh' are referred to as ‘tilling the

44 suggesting that the temple

land and sowing the seeds’,
authorities had regular tillers to work on the land of the
temple - thus, temple grants were becoming more or less
institutionalised, =although this process was still in an
initial stage. Deva-Prasadakah are engaged in providing
incense, garlands, sandal paste etc. - i.e., generally they

were engaged in the temple activities related to worship,

Thus, they seem to have been temple-servants.

A constant occurence in association with all the deva-
graharas is the reference to the offering of bali, charu,
and sattra. This terminology shows the kind of rituals which
alongwith the worship of the deities. D.C. Sircar explains
these terms as offerings included in five MahayajRas essen-

tial for Brihmaqeg Bali was the offefing of flowers, fruits

uncooked rice etc.45. Charu was the offering to manes or

46 47

ancestors while sattra was a charitable feeding house™’.

However, looking at the variety in the patheon worshipped in

44. Bagh Inscriptions, op. cit., p. 6, line 5.
45. D.C. Sircar, op. cit., p. 45.

46. 1bid, p. 67.

47. 1bid, p. 306.
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Valkha, they can not be taken in the restricted context of
belonging to the five Hahiyajﬁés of Brshmapas. Rather,
offerings explained above show the kind of ritual system
followed by the people of Valkha, which later evolved into
the Brahmaqical Mahiyajﬁ%s, as reflected in fhe second phase
to be discussed later. Thus, they reflect the popular ori-
gins of these Mahgyajgés. This system embedded in the popu-
lar stratum 1is also reflected in the term ‘mantra-
gapichiryas', indicating some form of incantation accompany-

ing these rituals.

The above analysis shows, as stated earlier, that in
the first phase, the Valkha society was predominantly based
on the popular belief-systems, as reflected in the study on
the society and religion of Valkha, Bréhmapism started
emerging as a visible force in this period, but it was only
in the initial stage of emergence. The economy was a mixed
one, although cultivation was becoming intensified by the
efforts of the ruler. Local cults were more forceful than
the Bréhmaqical influence, although the latter also had
started getting patronage from the ruler. There were certain
features 1in Valkha society e.g., popular cults, women etc.

getting a space in the patronage sysytem, ritual system
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based in the popular nature, which were prominent 1in this
phase, but were to get overshadowed in the next phase, as
will be shown later. Patronage to the temple was one of

these, which did not get patronage in the next phase.

Thus, the first phase gives us a picture of what pre-
accultured valkha was like, and what features of accultura-
tion emerged in the first phase. The secong phase can show
us in what forms thesé features of acculturation became
strong and also, in some case, how they incorporated the

local features in their system.

{11}

The first phase of emergent Bréhmagism had brought
about an attempt by the chief tc¢ intensify cultivation in
Valkha and to settle land along the southern bank of the
Narmada, as was shown in the earlier section. The second
phase to be discussed here shows an advanced stage of this
acculturatiion process and its impact on socio-religious and

agrarian systems. We find that many features which were

characteristic of the first phase stopped finding a mention
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in the grants of the second phase, while the traits of
acculturation process became prominent and absoclutely domi-
nated the grants of this phase. This also affected the

agrarian structure of Valkha, as will be shown below.

The main trends in the agrarian economy, exercised by
the four chiefs of this phase from the year 63 to the year
134 ("AD 383 to 454), in order to emulate the “high-culture'
of Brihmapical society included several features which are
normally associated with a Bréhmagised socio-economic
structure. These include, among other things, a wuniformity
in the format of the grants and in contents, as against the
grants of Bhulunda, which showed a diversity in the forms of
land granted, tc various kinds of donees etc. The grants of
the second phase are all Brahmadeyas, which record the grant
cf generally a single village or a single piece of land to a

Brahmana or a group of Brahmanas.

The diversity in the kinds of Bhulug@a's grants can be
explained in terms of his efforts to patronise the indige-
nous elements, while giving space to the elements of influ-
ence at the same time. In agrarian terms, this meant donat-

ing various kinds of land to BrEhmapas or to the shrines of
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local cults, as well as granting pure Brahmadeya lands for
intensification of agriculture and for the expansion of

settlements south of Narmada. Once all this was achieved, a
form of uniformity was established in the kinds of grants
and also, the BrEhmaqa donees took a prominent place in the
second phase. The grant of single villages/plots in the
second phase reflects intensified agrarian economy, so a
plot of land was considered enough as a grant, while in the
first phase, several villages or a village with séveral
plots were granted together by Bhulunda, showing that agrar-

ian economy was not so well intensified and also, that

Bhulug@a wanted to bring additional land under cultivation.

Several other features in the agrarian economy of the
second phase indicate an attempt by the rulers. to settle
deserted and uninhabited land, some evidence for the expan-

sion of Valkhan territory south of Narmada, experimentation

with paddy cultivation in one instance and a gradually

evolving economic apparatus as the mention of the granting
the right to collect revenue appears in one grant, these
will be discussed below, we should remember that the in-

creasing Brahmaqisation of the region was instrumental in

the emergence of this kind of economic apparatus in Valkha.
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As stated above, the second phase-rulers made some
effort to settle wuninhabited land and as a result, the
Valkhan settlement-area expanded south of the Narmada. This
was an advance over the previous phase, in which lands were
donated on the southern bank of Narmada. We have evidence
regarding this from four records from the second phase,
inscribed in close proximity of time. Three inscriptions
out of fheSe, one from the year 66 (“AD 386) of Svamidasa,
and two from the year 69 ("AD 389) of Rudradasa refer to a
territorial division called Navar5§§raka’ or Navar5§Frakapa-
thaka lying south of Narmada, while one inscription of the
year 67 ("AD 387) of Rudradasa refers to a ‘éﬁnya—grémakam'.
The term ‘Navariggraka' connotes the sense of a territorial
division newly settled, lying south of Narmada, as mentioned
earlier. It seems that after‘grants were given along the
southern bank of Narmada, some uninhabited area 1left in
between clusters of settlement was settled by the rulers and

given the name ‘Navar5§traka' (Map 2 ) after it developed

into a rastra.

There are several grants given in the ‘Navar§§traka' or
[}
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pathaka of the same name 48 (Map 9 ). Two of these villages
have been granted to Chaturvaidya Bréhmagas who are resi-
dents of the centre and are asked to inhabit °( Samavasaya-
tah') these wvillages, as is the Brahmapa Dantika, who is
also granted a village in this r5§fra. Thus, there 1s a
clear evidence that in the second phase effort was made by
the rulers to inhabit and settle erstwhile uninhabited land
and they sent the Chaturvaidya Brihmagas from the centre and

other Brahmanas in other cases for this purpose.

The éﬁnya-grémaka@ referred to above was also granted
as a Brahmadeya and the donee was asked to “cultivate 1it,
get 1t cultivated and to settle it'.49 Here again, the
word ‘samgvisayatah' has been used, és in the three grants
discussed above. Besides, the editors of this inscription

have translated the term ‘éﬁnya—grémakam' as an uninhabited

village'.50 If this interpretation is correct, then it
shows that this was another effort by Rudradasa to settle an

uninhabited village, (this time in Dasilaka-palli pathaka),

48. Bagh Inscriptions, p. 39, line 3.
p. 46, line 4.

49. "Bhunijatah, K§§atahl K;sépayatahl Samavasayatah", lines
5-6, (The Interpretatioﬁ of the term 'samavasayatah' has
been left by the translators).

50. Ibid, p. 70, lines 2-5.
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just as in the case of settlement of the Navar3§§raka—patha-

ka.

The features of the experimentation of paddy cultiva-
tion and the emergence of an infra-structure based on reve-
nue-collection are evident from an inscription of the year
102 ("AD 422) of Bhaﬁﬁaraka, Rudradisa's successor.>t  This
grant mentions the donation of a plot of 1land alongwith
‘paddy-fields and udragga-revenue'.52 This shows that under
the influence of the acculturation process, there was an
effort by the rulers in the second-phase not only to inten-
sify cultivation, but also to patronise the cultivation of
paddy, which needs water resources and also organisaticn of
labour. We do not know what was cultivated in Valkha in the
earlier period, as there is no reference to the crops culti-
vated, but the fact that the paddy fields get a mention in
this grant and that udraqga-revenue goes along with thenm,
shows that it was an important step in the second phase, we
do not have a mention of this kind in any other grant. This

inscription shows that the political and economic machinery

S51. 1bid, p. 52.

52. "Kgetram tatmaya-saha-keddraih s-odrapga Brihmadeyam
dattam" (lines 4-5).
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of Vvalkha had evolved considerably from Bhuluqqa's time,

since by AD 422 a BrEhmaqa was granted the right tc collect

53

udraqga, (revenue) and there was sufficient labour-

organisation machinery at least in this instance to 1intro-
duce paddy-cultivation. However, it is worth-noticing that
these references are not repeated in the second phase at
least, the subsequent grant reverting back to the older form
of granting a piece of land or a village without any revenue
rights whatsoever. Thus, it can be said that this grant
shows a new experimentation in the second stage by Valkha,
an advance on the efforts of the previous phase to intensify
cultivation and also, it shows an evolution of the adminis-
trative machinery regarding revenue. We do not know whether
udranga existed earlier, but it had evolved as a significant

revenue by the time of this grant i.e., AD 422.

Thus, we can see that the agrarian economy shows an
advance over the last phase here. There is an effort to
expand the settled area of Valkha, beyond the southern bank
of Narmada referred to in the first phase, and to introduce

probably new modes of cultivation of a new crop and also the

53. 1bid, p. 52, lines 4-5.
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introduction of revenue collection rights in the grant~
system, perhaps brought about by the increased yield of
revenue from this area. The efforts to expand and settle new
areas as also to improve cultivation may be linked tc the
topography of the region, which is not very fertile, except
for the banks of Narmada. Thus, an evolving chiefdom needed
additional revenue and surplus food, and therefore employed
the Bréhmagisation - factor in the first phase to strenght-
hen its grounds of agrarian economy. An increase in popula-
tion may also be a reason for the expansion of settled area
and of cultivation. Also, the growing influx of Bréhmaqas
who sought patronage had to be settled somewhere. The sudden
emergence of Chaturvaidyas in this phase suggests that
either they migrated from outside or the existing BrEhmapas
had consolidated themselves inlleading groups of Chaturvai-
dya. However, we do not have a direct evidence for these
factors - they are largely inferred. In any case, the econo-
my of second phase definitely shows an advance over that of

the last phase and Brihmagas played a significant role 1in

this trasformation.

In socio-religious sphere too, we see an increasing

influence of Brahmagism on Valkha in the second phase. This
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accelerated the acculturation process which had emerged 1in
the first phase. We see the impact of this influence on the
social structure as well as the references to the religious
rituals etc. Not only is the Bréhmagical influence seen to
increase in this phase, but the Br%hmaga— community also 1is
well established and more differentiated as compared to the
previous phase. The increasing influence of Brahmapas is
seen from the fact that certain land-holdings were taken
from non-BrShmaqas, often groups belonging to lower strata
of society and donated to Brahmaqas. This is different £from
such transfers discussed in the first phase, since the
social-group affiliations of people from whom land was
transferred to Bréhmaqas in the first phase are not clearly
mentioned. In contrast, in the second phase these affilia-
tions are clearly mentioned. Hence, it also shows that apart
from the Brﬁhmagical influences, social hierarchy in the
second phase was moie clearly established. Another feature
is the emergence of the groups of Chaturvaidyas, perhaps an
influential social group. As discussed in the section on
economy, they helped in the expansion of the settled area of
Valkha. Their reference also helps us to understand a great-

er differential status of Brahmanas as will be discussed
]
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later.

The increasing Bréhmagical influence over the region
also points towards a greater homogenisation of the cultur-
al-matrix of the region. We no longer find a mention of the
varied popular cults which were prominent 1in the first
phase. The only such reference is that of a forest deity,
and in an indirect manner. This shows that the popular cults
took a 'backstage in the second phase. The 1local ritual
system also underwent a transformation under the influence
of Bréhmaqism and were incorporated in the Bréhmapical order
to serve the needs of this new dominant trend. Thus, what
was only surfacing as a major influence in the first phase

became a prominent feature in the second phase.

The evidence of the transfer of land-holdings from a
non-Brahmana to a Brihmaqa comes from two grants of the year
67 ("AD 387), one by Svamidasa and the other by Rudradasa.
The former mentions the donation of a Brahmadeya to a “Munda

Brghmaqa', this land erstwhile being under the care of one

‘Aryya-vanijaka'.s4 The word Vanijaka suggests his origin

54. 1bid, p. 65, lines 3-4.
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in the trading group. The second grant reccrds the donation
of a field, like in the former inscription, which was under
the care of a potter ‘ﬁrya-désa' (‘kumbhakgra—irya—dgsa-
pratyaya')55 to a BrEhmaQa called HﬁqSthaka. The introduc-
tion of the Bréhmaqas in a non—BfEhmapa area is also some-
what related to this feature described above. This is evi-
dent from an inscription of Svamidasa, of the year 65 ("AD
385), by which a plot is granted to Matujja of K5§}apa
sagotra, which lies in a village called ‘“Lohakarapallika',

literally, a hamlet of iron-smiths.56

Thus, not only was

the land erstwhile under the care of non-Brahmanas given to

Br%hmagas, Brahmanas were also introduced in an erstwhile
]

non—BrEhmagical area. Thus, we see a strong tendency to

Brahmanise the region by the rulers in the second phase.

That this tendency not only brought the Valkhan terri-
tory under an acculturation process but also strengthened
the position of the Bréhmaqas is seen-from the fact that as
many as seven grants in the second phase are given tc¢ the
Erya—CEturvaidyas of the centre, who were probably a domi-

nant group of Bréhmagas. Their association with the expan-

55. 1bid, p. 67, lines 3-4.
56. 1bid, p. 37, lines 3,4.
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sion of settlements has been discussed earlier. Their sudden
emergence 1is a remarkable thing, as nothing is mentioned
regarding where they came from. There can be two possibili-
ties regarding their appearance in the second phase - either
they, in a group, migrated from somewhere else to Valkha and
received patronage from the chiefs and resided at the cen-
tre, or the influential Bréhmapa families of the first phase
had aligned themselves in a Chaturvaidya group by the second
phase. In this context, the reference to a ‘Brahmana-Parisa-
da' in the very first grant of Bhulupqa is worth reéalling.
However, 1in the absence of any reference to their origin,
nothing much can be said. Whatever may be the case, it 1is
clear that they were an influential group, perhaps more
influential than even other Brahmagas.-This is shown by the
fact that almost all the chiefs from the second phase donat-
ed land to them - total seven in number, covering a period-
from the year 63 ("AD 383) to the year 134.("AD 454), or the
whole of the second phase. Thus, we can see that in the
second phase, there was not only a social hierarchy estab-
lished between Brahmaqas and other social group, but there
was a hierarchy evident even amomg the Brahmagas. This is
certainly an advance over the first phase

, where there was
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visible differentiation only among the BrEhmaqas and others.

That the Chaturvaidyas had attained a greater stage of
differentiation than other Bréhmagas is also evident from
the fact that they are referred to as belonging to various
gotras and charagas (although the specific gotras and chara-
nas are not mentioned), while the other Brahmapas are iden-
tified with only a sagotra, suggesting that they were lesser
differentiated than the Chaturvaidyas. This again, shows
that Brahmaqas had evolved from the first phase, where there
are no Chgturvaidyas, Brahmaqas are identified with only
sagotras and no charaqas. However, it is to be noted that
although a reference to charapas emerges 1in the second
phase, the names of charanas do not come to us; amd the
stage of differentiation of Bréhmaqas in the second phase
has not reached a stage where their sakhas are mentioned.

Thus, they are still in a process of differentiation,

As mentioned earlier, the excessive acculturation of
the area led to the subordination of the popular cults as
they cease to get royal patronage absolutely. However, that
these cults still existed to some extent, is evident from an

indirect reference to a possible cult of a forest-deity 1in
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the second phase. In the earlier stage of the second phase, 1in
the year 65 (“AD 385), there is a reference to ‘Vanavasini'

while defining the location of a Brahmadeya which lay

‘north-west to Vanavgsin'i".s7 The editors of the insrip-
tions have taken this term to be a territorial division.58
However, the reference suggests that it was a shrine of a

forest-deity 1lying on the outskirts of a wvillage, or a
village named after a forest-deity. Whatever be the case,
the cult of a forest-deity is definitély evident 1in the
origin of this name. The indirect reference to it and also,
no devagrahara to a popular cult in this period shows that
the emergence and the strengthening of Brihmaqism gave a

setback to the popular cults in this region in the second

phase.

This growing influence not only suppressed the popular‘
cults, it also incorporated the 1local ritual-system and
transformed them in order to suit the needs of Brihmagical
religion. In the last grant of the second phase, granted in
the year 134 ("AD 454), to the Arya-Chaturvaidya, a Brahma-

deya 1is donated for the observance of ‘Bali, charu and

57. 1bid, p. 35, lines 3-4.
58. 1bid, Introduction, p. xx.
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. ! . . 9
Vaisvadeva orfer1ngs.5

This shows a marked departure from
the devagraharas of the first phase, where land was granted
for 'Bali, charu and sattra' rites and it reflected the
ritual-system of the popular-worship. The substitution of
the term sattra in the favour of “Vaiévadeva'lin the second

. . ies . . cop s !
phase 1is significant. D.C. Sircar explains ‘Vaisvadeva' as

offerings to gods, one of the five Mahayajﬁas performed by

60

Brahmaqas. The fact that the grant has been given to

Arya—chéturvaidyas shows that the phrase ‘Bali-charu-
Vaiévadeva' had assumed the meaning of Mahs}ajﬁas by AD 454
in Valkha, transcending its popular origins from the first
phase. Thus, a ritual-system had been accomodated by the

Brahmanical order to suit its purpose.

The above discussion shows that the emerging trends of
acculturation of Phase I had become a ddminant trend by
Phase 11, so much so that there was no legitimation left for
the popular-systems. We see, as a result of growing Bréhmaq-
ism and perhaps a ﬂ;ed felt for intensification of agricul-

ture because of the aridness of much of Valkha {or perhaps

because it was forested), an attempt to not only intensify

59. Ibid, p. 58, line 6.
60. D.C. Sircar, op. cit., p. 359.

63



agriculture but also experimentation with paddy-cutivation.

We also see the revenue-system becoming strong 1in this

phase.

The socio-religious picture shows a complete dominance

of the Brahmaqical order. We get a reading not only from

what is _evident, but also from what is not evident. For
example, the visible-space given to women and popular cults
in the first phase is completely overshadowed, showing the
impact of the dominance of Brihmagism. It does not mean that
these cults did not exist in the second phase, it simply
means that they were not considered important encugh to be
patronised. A parallel to this can be seen in the area of
land-grant. In contrast to the first phase, when pasture-
land, garden-land etc. were donated alongwith the cultivated
land, in the second phase, there is no mention o¢f these
forms of 1land. They must have existed eveft in the second
phase, since a settlement needs these types of land along-
with cultivated land, but it was not considered appropriate
enough to grant such lands in the second phase. Thus, to
some extent, acculturation had changed the perception of the

people in the second phase.
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Apart from the dominant Bréhmagisation, we also see the
emergence of various social groups not mentioned in the
first phase, pointing towards a greater differentiation of
the society, and also of the Brahmaga community in the
second phase. Thus, we can see that the acculturation proc-

ess in Valkha had created a strong impact on the region by

the end of second phase.

In the next section, we will see not only the emergence
of Brahmaqisation in its full-fledged form, but also, the
prevalence of a new influence on the region which formed the

third dimension of social transformation of Valkha.
III

This phase, upto the year 167 ("AD 487), comprises of
only two grants, but they are extremely imporfant, as they
give 1information about the culmination-phase of accultura-
tion in Valkha, and also about the prevalence of a new
influence over Valkhan society i.e., that of Buddhism. We
have reasons to believe that Buddhism was introduced in
vValkha in late 5th century AD or in early Sth century AD (or

perhaps even earlier) i.e., sometime in the second phase,
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when Bréhmaqism was a strong force. Thus, it shows that the
centrestage in the second phase was shared by both sects
equally, and this continued into the third phase. Certain
features of the grants of this phase show that this co-
existence of the two major sects in Valkha led to a reli-

gious complexity in which Bréhmaqism affected the Buddhist

grant.

The grants of this phase show that valkha attained an
advanced state of administrative machinery, and a stronger
polity in third phase. The social differentiation was also
an advance over the last stage. Besides, Buddhism had start-
ed having its impact in this phase. It is worth noticing
that Buddhism had existed here even in the second phase but
did not receive a mention from the rulers of Valkha, it made
a strong impact only in the third pahse. Perhaps the changed
status of Valkha and its centre in the third phase had

something to do with it.

Between the last inscription of the second phase (TAD
454) and the first dated inscription of the third phase ("AD
487), there is a gap of 33 years during which no inscription

is available to us. When we get inscriptions again in AD
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487, there 1is a marked change in the political status of
Valkha. Firstly, the grants are issued not from Valkha as
was the practice in earlier two phases, but from Méhigmati.
Secondly, the ruler of the third phase viz., Subandhu, does
not pay obeisance to Gupta rulers as do the rulers of the
first two phases. This shows that the hiatus of 33 years was
a period of political disturbance, and when the political
situation became stable again, thg position of Valkha had
changed. Bagh had lost its political importance, the base
had shifted from Bagh to MahismatI and the chiefdom of
Valkha had come under a more powerful ruier, who did not
acknowledge the suzerainty of any overlord. Here, it should
be noted that Subandhu was contemporary of Budhagupta, and
studies show that in the last decades of Sth century AD,
Budhagupta's empire included the land from eéstern.ﬁilava to
northern Bengal and from Kali Nadi to Ganga. Thus, his
kingdom comprised of North Bengal, Bihar, Eastern Uttar
Pradesha and Eastern Malava.61 Here, it is important to
know that only Eastern Malava is listed as under the control

of Budhagupta and not Western Mglava, where the area of this

6l1. P.L. Gupta, op. cit., p. 353.
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study lies. Moreover, it is acknowledged by scholars that
during this period the power of the Guptas was beginning to
decline and many erstwhile feudatories and other lccal
leaders including Subandhu made no reference to any Gupta
sovereign.62 Hence, we can safely say that Subandhu who
ruled from Méhi§mati over the erstwhile Valkha chiefdom was

more or less an independent ruler and any allegiance which

he had to the Gupta was nominal.

The above is true of the political independence of the
M5h1§matI-ruler and Valkha territory. However, a cultural
and religious influence of Budhagupta over Subandhu can not
be denied. Rather, it explains Subandhu's patrqnage to the
Bagh caves partly, as Budhagupta is alsc known to be a
patron of Buddhism. Thus, the emulation tendency of the
Valkha rulers takes a different form in the third phase - in
earlier phase they supported Bréhmaqical culture, while in
this phase it led to a patronage of Buddhism, apart from

usual patronage to Brihmaqism.

Continuing the discussion on economic front from the

earlier two phases, it is seen that Subandhu's grant to Bagh

62. Ibid, pp. 353-354.
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caves {(identified by the editors as ‘Kalayana-Vihara of the
grant) includes the right to collect udrapga and Uparikara
taxes, apart from the donation of land. This shows that 1in
the earlier instance from the second phase, where udraqga
was given in one case, was now accompanyied by the right to

an additional tax i.e., Uparikara63

Thus, the revenue-
system had become more advanced than the second phase by

Subandhu's time.

In social sphere, we find the culmination cf the devel-
ocpment of Brihmaqical influence in Subandhu's grant. This is
evident from the format of the grant themselves. While the
grants of the earlier phases simply mentioned the donation
aspect without mentioning any cause behind the donation, the
grants of the third phase state that Subandhu had granted
the village ‘for acquiring merit(Pupya) for his parents and

64

for himself', thus, we see an increasing influence of the

Bréhmagical ideals in Phase III, which prescribed donation
of land as one of the means of acquiring merit. Thus, while
the Brahmadeyas of Phase Il were an attempt by the ruler to

patronage a certain belief-system, in the third pahse, the

63. CII, Vol. 4, Pt. I, p. 20, line 9.
64. EI - 19, pp. 262-263, line 4.
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grants became an instrument through which the ruler ex-
pressed his affiliation with this particular belief-systems,
apart from the patronage-aspect of it. Thus, while Phase II
showed the rulers of Valkha as giving space to an outside
influence and trying to transform theior chiefdom according
to its precepts, Phase III shows the ruler as living within
the folds of this belief-system - it is no longer an cutside

influence in Phase III but has come to stay in this region.

We see a further differentiation in the Bréhma9a-
community in Phasae 1III, as apart from the gotra, the
$3kha®> of the Brahmana donee is mentioned, something which
is not seen in the earlier phases. Thus, we can see that
BrEhmagascommunity was not only differentiated but that
certain porticns of Vedas were increasingly being practised
by certain specialised groups of Bréhmaqas, again showing

the existence of full-fledged Brihmaqism in the third phase.

As mentioned earlier, the coexistence of two major
sects shows a religious-complexity in the grants of this
phase. Subandhu grants a village for the repair of broken

parts in the Kalayana-Vihara ( ‘Bhagna-sphutita-
1

65. Ibid, lines 3-4.
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sanskiragirtham'), to provide bed, medicines, robes, fcecd
etc. to monks and for the offer of garland, bali, sattra,

rites for the Lord Buddha.66 The mention of the grant for
repair-work shows that the caves had existed for a long time
before Subandhu's grant, therefore, the need for repair-
works. This is the reason for our view that the caves must
have been excavated sometime in the later part of the 4th
century AD. From the inscription of Subandhu, we know that
the caves were excavated by one ‘Dattagaka' (‘Dattagaka—
kSrita’).67 Since no qualifications are given, we do not
know who this person was, but the absence of any royal
epithets shows that he was most probably ; rich merchant or
some other influential person from Valkha, who did not hold

a royal / official post. However, in the absence of further

information nothing much can be said about it.

The religious complexity comes about in the references
given above and alsoc the way in which the inscription ends -
by quoting the conventional verses of Vyasa - remarkable for
a Buddhist inscription. The mention of the offerings of

bali, sattra, garlands, incense, perfume to ‘Bhagavato

66. Ibid, lines 2-~7.
67. 1bid, lines 3-4.
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Buddha' gives us a glimpse into the kind of rituals prac-
tised by the Buddhists here - clearly they had assimilated
the relics of the popular ritual-system from the first
phase. Once again, the meaning of the term ‘bali-sattra’
changes from the second phase, where it was wused 1in the
sense of Mahayajlias. Here in the third phase, they are wused
in the form of popular rituals, but not for the local cults,
but for Buddhism. The use of these rituals in a sense helped
in identifying Buddha as a deity (reference to him as a
‘Bhagavata' or deity is significant), facilitating fhe newly
emergent Mah3yanist principles in the erstwhile Hinayana
caves, the artistic symbolism of which will be discussed in
the next chapter. The use of the verses of Vygsa again shows

the heavy influence of Bréhmaqf&m.

Thus, we can say that the Buddhist caves of Bagh repre-
sented the culmination and the converging point of all the
three phases of the acculturation process. This is why a

religious~-complexity in the grants of Buddhist caves.

The discussion in this chapter shows that the incoming
influences of various streams changed the society of Valkha

considerably. The patronage of the ruler and their desire to
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emulate the Guptas was a instrumental factor in this accul-
turation process in Valkha. The acculturation involved not
only a change in the socio-religious ideas, but also affect-
ed the economy and polity. Cverall, there was a homogenisa-
tion effect on Valkha which brought it closer to the main-
stream society. It is not that the indigenous systems were
wiped out, but that they lost the visible-space they com-
manded in the first phase. In each phase, we see a gradual
increase in the hold of Bréhmagism and later, Buddhism step
by step, the latter presenting the converging point for the
trends of the three phases, through the rituals and the
ritual terms referred to in the Buddhist grant. We see a
gradual evolving polity and economy, alongwith a transform-

ing society and religious structure.

73



RELIGION AND ART - SYMBOLISM AND ASSIMILATION



The acculturation process and the incoming elements in
vValkha including not only BrEhmapism but also Buddhism and.
from some point in the second phase onwards, they coexisted,
as has been shown in the previous chapter. The inscriptions
from Valkha however, do not mention the existence of Bud-
dhism; it was left for the last inscription available to us,
from Mahi§mati and not from Valkha, to give some reference
to the Bagh Caves, which lie ironically, not close to Méhig-
matI but close to Bagh or the Valkha centre. Perhaps we
should 1look for the cause of it in the historical process
going on in this region. In the second phase, the monastery
existed right next door to the Valkha centre, but perphaps
it did not play a very significant role in the socio-
economic history. However in the third phase, when Valkha
was ruled from a commercially important centre like Mihi§-
mati and when the trade route fromlEEhismatT to Bharukaccha
pass through Valkha territory, the commercial significance
of the Buddhist monastery of Bagh increased, as it lay not
very far from Mﬁhi§mati - Bharukacqha route. Here, its
important to note that the excavator ofvthe caves, Dattakat-
¢a (refer previous chapter), may have been a trader. More-

over, if Subandhu belonged toc the same stock as that of the
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earlier Valkha rulers (although we do not have a direct
reference to his origins), then he felt it necessary to go
back to his place of origin and establish his 1links with
Valkha by making a grant to the Bagh caves. Thus, Bagh caves

became significant in this period.

Since this is the only grant giving us any information
regarding the Bagh caves and Buddhism, it is necessary to
use anothgr method to obtain information about the. Buddhism
of the region, as we have seen that it was also a strong
influence on the region, apart from Brihmagism. This method
is employed through interpreting the works of art in the
caves, viz., the architecture, sculptures and paintings, to
get an idea abcut how the artistic symbolisms were used here
to express the kind of Buddhism existing here, and how the
popular cults were being assimilated in the Buddhist ritual
and iconography, which is the main concern of this chapter.
In the following sections, we deal with how the architec-
ture, sculptures and paintings of Bagh caves show the subtle
features of the changing monastic organisation and also, how
artistic symbolism was used to sustain a transforming Bud-

dhism fron Hinayana to Mahayana during the fifth century AD.
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(1)

Architectural composition:

It i1s worthwhile to compare the architectural composi-
tion of Bagh caves with that of the contemporaneous caves of
Ajanta, the nearest and the most prominent Buddhist monastic
complex at the time, since it gives us an idea about how

Bagh differed from Ajanta in its artistic expressions, which

were found to suit the specific needs of the religion of the

monastery of Bagh.

Ajanta and Bagh monastic complexes differ to a consid-
erable degree not only in their layout, but also in the
composition of the caves. While Ajanta has some caves com-
bining the functions of Chaitya and Vihara and others where
a distinct Chaitya plan is followed, Bagh does not have a
single apsidal Chaitya cave. Most of the caves are of Chai-
tya - cum - Vihara variety (i.e. shrine-cum-monastic resi-

dence) and there is one an instance of a Vihara cave, with

provisions for occasicnal gatherings.

Chronologically, cave numbers 11, 7, 6 and numbers 15
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to 20 of Ajanta are contemporaneous with the Bagh cavesl,
which came into existence some time in the beginning of Sth

century AD, or even earlier.

Caves 6 and 7 of Ajanta combined the residential <cells
with the chapel, just like the caves at Bagh. However, they
show variations in their plan, while Bagh caves are more or
less uniform in plan. For example, cave no. 6 of Ajanta 1is
double-storeyed, while cave no. 7 has two small porches
which lead to a verandah at the rear wall of which are
cells on either side of antechamber.2 Such a plan is absent
in Bagh. Since Bagh shows some indication of the advent of
Mahayanaism at some stage (as will be shown earlier), it is
worthwhile to look at cave 19 of Ajanta which is an example
of Mahayana rock-cut cave$, It maintains the orthodox plan of
a pure Chaitya cave without any residential cells. & strik-
ing feature of these caves is that they are apsidal in
design with pillars along the apsidal wall and the votive

object housed at the tapering end. However, at Bagh, all the

caves are either oblong or square in shape, no apsidal caves

1. Owen C. Kail, Buddhist Caves Temples of India, Tarapora-
vala, Bombay, 1975, pp. 80-84.
2. Ibid.
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are found here. The stupas too are different at Bagh and
Ajanta. At Bagh the stupa is a typical Hinayana stupa, while
at Ajanta, Buddha image invariably is cagved on the stupa of
the contemporaneous caves, showing the unity in the symbol-
ism of Mahayanist image and the stupa. At Bagh, this simi-
larity 1s shown in a different, which will be discussed
later. These differences show that the rituals of worship
and the stage of Mahéyinism practised in these two places
were different. Blso, these may show that Bagh followed a
regional variation in architectural composition. As the
religious aspects of Ajantan architectyre and sculpture are
beyond the scope of this work, we will look into the details
of the form of Buddhism practised at Bagh and also, the

artistic symbolism employed here.

Looking at the architectural lay-out of Bagh, it is
obvious that it was a relatively well-knit monk-body staying
here, with its hierarchical rankings marked out, although
smaller in strength than Ajanta. Although it is not possi-
ble to know exactly the strength cf the monk-community of
Bagh was there are about ninety extant residential cells in
the seven preserved caves of Bagh. Taking into account that

nos. 8 and 9 have collapsed, the housing capacity of this
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Vihara —complex seems to have been sizeable, although less

than that of Ajanta.

Looking at the plan of Bagh caves, it appears that a
major part of the monastic complex was executed at one point
of time, each cave with a definite purpose and later on some
additions were made as the need arose because of a growing
sapgha. There is alsc a possibilty that some additions were
made during ‘repairs' referred to by Subandhu. There is some
evidence of some additions particularly in caves 2 and 3
which will be discussed below. However, the precise date
when they were added is not certain, since there 1s no

record of it, but it could well be towards the close of the

century.

The caves are designed in such a manner that each cave
forms a Chaitya -cum - Vihara complex in itself {except nos.
5 and 6), serving the purposes of residence, worship and
religious congregation at once, thus fulfiling the needs of
‘the resident monks in each‘cave. In this sense, each cave

can be called a self-sufficient monastic unit.

These charateristics can be seen in the architecture of
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caves 2, 4, 7 and 3 (figs“LbA$0. Cave 1 seems to have been
excavated as an experimentation work before starting the
whole excavation as it contains only a small hall with four
pillars, having no stupa or cells (fig.ra ). Caves 2, 4 and
7 follow a more or less uniform design - this includes a
large pillared hall, almost square in shape, with residen-
tial cells on three sides. The wall facing the entrance has
an antechamber in the middle, flanked by cells on both sides
and leading on to a chamber which houses the stupa (fig.?ﬁ&.
Thus, the cells housed the resident monks, the stupa cut-out
within the cave was the votive object and the central hall
provided the space for sacred gatherings, carrying out of
rituals and offerings of prayers etc. This kind of plan
suggests a communal form of worship offered by the residents
of each cave, probably led by one or more chief monks, who
perhaps resided in the cells closest to the antechamber

described above.

While <caves 2 and 7 follow identical plans and cave 4
is similar to the plan described above, it is to be seen
that the latter is larger in size than the former too and
also has more number of cells showing that the group of

monks living here was larger in size. It is also significant
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that the cells adjacent to the stﬁpa are more in number.
Moreover, this cave does not have any antechamber leading to
the chapel containing the stupa - one can approach the

chapel directly from the hall.

Caves 3 and 5 & 6 are of special importance as they
throw 1light on both the religious aspect on Buddhism  prac-
tised here as well as the hierarchical structure of the monk
community of the monastery. Caves 5 & 6 are the only ones in

the whole group which are connected by a small passage (fig.

Ce), other caves maintaining their aloofness from each other,

to be entered from the main entrance. A loock at the lay-out
of cave 5 explains the peculiarity of these two caves. Cave
5 is in the form of a rectangular hall, with two rows of
eight pillars each in the middle, along the length of the
hall and a high-rise pedestal-like projection in between the
first pillars of the two rows (fig.z€), referred to by John
Marshall as a seat.3 He says that this hall served either

as a refectory or an oratory, as appearing from its plan.4

3. John Marshall et al, The Bagh Caves, 1India Society,
London, 1927, p. 15 & (1)n.
4. 1Ibid, p. 15.
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M.D. Khare's illustration5 and a visit of the présent
writer to the caves revealed a narrow drain running ail
around the length and breadth of the héll, along its walls
(fig. Te. ). This shows a mechanism for the draining ocut of
water, perhaps wused for washing hands before eating or
offering prayers. Considering that a “seat' is provided at
the head of the row of pillars and that the drain exists, it
shows that this hall was used for both ritual feasts and/or

the accompanying prayers or otherwise, sacred gatherings of

monks.

In this connection, it is important to note that Su-
bandhu's grant to the caves discussed in the last <chapter,
mentions the maintenace of alms-house / feasts ( 'sattra') as
one of the objects to be fulfilled with the grant.6 This
shows not only that the feasts to monks were a regular
feature of the sacred gatherings of monks, but that this
feature got a support from the ruler and it influenced the
architecture of the caves to some extent. This congregation-

al - refectorial nature of cave 5 is alsoc highlighted by the

5. M.D. Khare, Bagh ki Guphayen, MP Hindi Granth Akademy,
Bhopal, 1971, fig. 5.

6. Subandhu's grant, op. cit., line 5.
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plan of adjacent cave 6, which is connected to cave 5 by a
small passage. Cave 6 is a small hall with four pillars,
with cells on threee sides - those on only one side are
extant now. The fact that this cave is interconnected to the
cave 5 - the only such interconnection found in the whole
group, shows that this cave served as a place for making
arrangements, preparation of meals etc. (although no hearth
is found), which were carried on to the cave 5 through the
passage which is quite broad. Thus, there is a direct rela-
tion between the two caves. The cells around cave 6 also
'suggest that these were cccupied by people engaged in prepa-
ration activities related to the feasts, rituals etc. -
whether they were members of the monk community or lay
employees of the monastery is not known. The Mahavagga
mentions Bhap@Ebirika (overseer of stores)7 and Chullavagga
mentions Khadyabhajaka (apportioner of food)e, showing that
there was a mechanism using workers for preparation for
ritual gatherings and feasts. This functional aspect of this
twin cave-complei also explains the absence of a stupa

chamber in cave 6 - the only cave with cells which dces not

7. Mahavagga VIII/8, ed. N.K. Bhagavat, Bombay, 1944.
8. Chullavagga VI/4/3, ed. H. Oldenberg, PTS, London, 1880.
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have a chapel. This is because the cells were ussed by
attendants of the sacred gatherings and during sattras, as

Subandhu's plate describes the feasts or the alms distribu-

tion ceremony.

Cave 3, although residential in nature having a stupa,

is somewhat different from caves 2, 4 & 7. It is a rectangu-

lar hall with two rows of four columns each in the middle
along the length of the hall and cells on the two long
sides. The third wall opens into another hall, again having
two rows of columns along its length in the middle. The two
halls of the cave lie perpendicular to each other, one
surrounded by cells and the other without any cells (fig.td.
John Marshall says that the inner hail led to another cougt
without any cells on the other side9 (now ruined). The
whole composition of this cave shows that although it was
residential, its functions exceeded simply residence and
worship by the ordinary monks of Bagh caves. John Marshall

mentions that going by the extra-ornateness of the cells and

the walls, it must have been a cave for the supericr monks

of the community.lo This is evident‘also from the exist-

9. John Marshall et al, op. cit
10. 1Ibid.

., p. 10.
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ence of two halls on both sides of the central hall - sug-
gesting a special function for these halls - thus indicating
the prominent position of the residents of cave 3 among the
monk-community of this monastery. Most probably, on special
occasions, the resident monks, who held high ranks within
the Sangha, performed ritual ceremonies in front of the
chapel and the rest of the monk-community stood attendant in
the two halls referred to. John Marshall says that the outer
hall is. a later addition as appears from the remnant of

carvings near the doorway leading to it.ll

This shows that
the monk community grew in time and therefore, a need arocse

to excavate another assembly-hall. Probably, the gathering

included by followers alongwith the monks.

From the Buddhist sources, we know of some practices
which had congregational aspects. For example, Uposatha’
ceremony comprised of the recitation of the rules of disci-
plines on eighth, fourteenth and fifteenth day of the forth-
night. The monks were also required to attend to lay visi-
tors on the fourteenth and fifteenth day of forthnight.12

‘Pavarana' marked the return of the dry season and in this

11. Ibid, p. 11.
12. Mahavagga, II/1/1.
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ceremony each Bhiksu requested the assembly to point tc him
Bhiksu

any 1incident of his having been found guilty of misconduct

through speech or action during the VassEvEsal3, Kathina
involved distribution of robes to the monks.14 Since we

have the evidence of two gathering places, one in cave 3 and
another in cave 5, it is possible that both the places were
used for different kinds of gatherings. This is also evident
from the fact that cave 5 is provided with a seat, showing
the gathering was led by a single‘leader, while cave 3 has
no such arrangement, showing that the gathering was a common
one, standing in front of the précept-residents who also
stood during the ceremony (or they all sat on the floor).
Thus, the leadership of the gatherings differed in both the
caves. This shows that gatherings like the distribution of
robes, preaching of sermon by a major monk who was either a
resident or a visitor to the caves etc., apart from the
sattra gatherings were held in cave 5, while a common recit-
al of principles, meetings with the laity, observance of

rituals concerned with the special occasions related to the

13. C.S. Upasak, Dictionary of Early Buddhist Monastic
Terms, (Based on Pali Literature), Bharati Prakashan,
Varanasi, 1975, p. 198.

14. 1Ibid, p. 60.
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stupa etc., were held in the cave 3, the resident of this
cave taking a leading part in these ceremonies. On normal

days of course, the stiupa was meant for the use of the

=

resident monks of cave 3.

From the above discussion, we can see that the archi-
tectural composition of the caves shows not only the form of
Buddhism practised here, but also gives us an insight into
the finer details of these practices. Also, we get an idea
of the hierarchical set-up of the monk-community living
here. As has been shown, the highest authorities lived 1in
cave 3. Below them were some residents of cave 2, 4 and 7
and probably 8 and 9.15 The residents near the chapel were
probably more important than the others and they might have
led the daily worship ceremony. Below these were the vast
majority of the monks who resided in the cells of the caves
2, 4, 7 and prchably 8 arnd 9. Still lower than these were
the attendance of the ceremonies, their cells in cave 6 -
they may or may not have been monks, or were perhaps going
through the parivasa phase i.e., the phase of intervention

between entering the monastery and ordainance.16 At the

15. Caves 8&9,have collapsed, hence no analysis can be made.
16. C.S. Upasak, op. cit., pp. 144-145.
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tail end were the upasakas who were only occasional visitors
to the caves and did not reside there. Their existence as a
possibilty suggests that Buddhism appealed toc the local
people and try to carve out a support-base among them. The
hierarchy of the monk-body shows that it was a well-
developed monastery with clear functions laid out for each

member. Architectural composition helps us in understanding

this hierarchy.

(11)

Sculpture and Religious Content:

The religicus aspects of the Buddhist monastery at
Bagh, as discerned from the architecture can be complimented
further by the types of sculptures found there. They show
not the Buddhist conception about their deities, but also
the influences of the popular cults on the monastic reli-
gion. The major sculpted object, and also the object of
veneration in all the residential caves, as has been stated
earlier, 1is the stupa, housed in a cell and in caves 2 and

7, approached from an antechamber. The stupas are mounted on

a cylinder, which has an octagonal base.
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Cave 2 apart from the stupa, shows groups of Buddha
images with attendants, and also, single attendants in the
antechamber. These are the only Buddha-and-attendant sculp-

tures extant now. If one looks at the records of Dr.

Impey,17 who visited the caves sometime in 1850s and the
diagrams of Maj. C.E. Luard18 who visited the caves in 1910
and whose diagrams are based on the writings of Dr. Impey
and his own visit, one will find that there was a Buddha
figure on the left side verandah near the entrance of caves
2 and 4 and four figures of Buddha on the exterior wall of
the area between caves 5 & 6. The figures described as found
outside caves 2, 4 and 6 are barely visible now, not showing
any identifiable features. However, their pl%%ment in a
monastery where stupa was being worshipped speak volumes
about the form of Buddhism being practised here. For, this

means that the Buddhism of valkha showed the point of Jjunc-

tion between the Hinayana and Mahayana, the former revering

17. E. Impey, Esqg, "Description of the Caves of Bagh in
Rath", Journal o¢f the Bombay Branch of the Royal Asiatic
Socjety, Vol. V, Bombay, July 1856, Reprinted 1969.

18. Maj. C.E. Luard, "Buddhist Caves of Central India",
Indian Antigquary, Vol. 39, 1910.
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the stupa, the latter worshipping the Buddha image.

The Buddhists sculptures at Bagh represent that stage
of Buddhism, where the influence of Mahayanism affected the
monastery enough to introduce the Buddhists idols in the
premises of the monastery, but not enough for them to re-
place the stupa or even to superimpose or combine with it as
in Ajanta, although Mahayanism was acknowledged by the
community (no particular Buddhist sect is mentioned at
Bagh). Thus, Buddha acknowledged as a deity to be represent-

ed in anthromorphic form, but stupa was retained as the

symbol of worship.

Here, an observation by S.J. Tambiah is important to
note. He says that both the stupa and the idol of Buddha are
‘reminders' of the presence of Buddha, and hence their
veneration acts as a “field of merit' in which the worship-
per can harvest the religious merit. In this sense, psycho-
logically, there is not much difference between the worship-
pers of stupa and that of the Buddha idol, although there

may be differences in their sectarian principles.19

19. S.J. Tambiah, The Buddhist Saints of the Forest and the
‘Cult of Amulets, Cambridge Univ. Press, Cambridge, 1984,
pp. 200-204.

90



Taking the above intc consideration, it is significant

[¢]

that even in an important cave like the no. 3, where the
high-ranking monks lived and congregational ceremonies were
performed, the object of worship remained the stupa - this
reflects on their way of resolving the problem of identifi-
cation of the object of worship. It seems that the psycho-
logical congruity in venerating the stupa and the Buddhist
idol as described by Tambiah must have played a significant
role here - stupa was perceived as signifying the same thing

as did the Buddha idol, and hence, there was no necessity to

replace the stupa by the image even after the advent of

Mahayanism.

The transitional phase of Bagh monastery is also evi-
dent from the attendants shown alongwith the Buddha idols in
cave 2 ~ The Buddha is standing with one of his
hands varada Mudra (bestowing a boon), and has an ugnI?a.
The left hand holds the hem of the garment in front of the
shoulder. The attendant on the right of the Buddha holds a
chowrie 1in his right hand and wears ornaments - crown and
earings, necklace, bracelets round the wrist and a thread
over his left shoulder. The attendant on the left side of

the Buddha has long curly locks without a crown. He too



wears ornaments and holds lotus buds in his right hand. The
triad on the northern wall has the same bearings. The door-
way leading to the inner chapel has two single attendants.
The one on the left has an elaborate jagihukuga which has a
miniature Buddha seated in Abhaya Mudra. The attendant wears
ornaments, . . The figure on the right is devecid of
ornaments, the matted hair is tied on top with a seated
Buddha in Abhaya Mudra. The left hand of the attendant holds

a kamagdalu, as described by John Marshallz.O

Regarding the identification of these images, it is to
be observed that the Buddha images of early medieval period
onwards, are flanked by Boddhisattvas who generally repre-

21 The former is

sent Maitreya and Padmapépi Avalokitesvara.
plainer in appearence, holds a Nigapu§pa and has a miniature

stupa in its crown, while the latter holds a lotus in his

left hand and has Amitabh in Dhyana Mudra in its hair. 22

These are the descriptions of these Bodhisattvas as

they emerged from eighth century onwards. However, we have

20. John Marshall et al, op. cit., p. 34.
21. 1bid, p. 31.

22. 1Ibid, pp. 31-32. Also, Alice Getty, Gods of Northern
Buddhism, Clarendon Press, Oxford, 1928, pp. 60-62.
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to keep it in mind that the Bagh caves are much earlier in
date. Thus, the representations of Buddha attendants vary
greatly. Firstly, both the attendants on the dcorway has
Buddha seated 1in Abhaya Mudra, while the description of
Bodhisattvas above requires the miniature stupa in case of
one and Buddha in Dhyana Mudra in'case of the other. Hcwev-
er, one attendant in one of the triads has a lotus bud,
although in his right hand instead of his left and he does
not have any Dhyani Buddha in his diadem. On the other hand,
one attendant on the doorway holds a kamandalu. It is to be

noted that the medieval period Bodhisattvas were beginning

to have a kamandalu in their hand. 23

On the basis of the above, while we cannot definitely
say that these attendants of Bagh caves were Bocdhisattvas,
as their representation does not totally tally with the
description of the Bodhisattvas, we may say that these forms
were precursors of the later full-fledged Bodhisattvas.
Thus, the introduction of Mahayanism at Bagh also brought
about an experimentation with the forms of Buddha attend-

ants, which had not yet taken the shapes of Bodhisattvas,

23. Alice Getty, op. cit., p. 61.
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but also were a step ahead of being simply attendants, as is
evident from their characteristics e.g., having a Buddha in
Abhaya Mudra etc. Thus, this attendants reflect a stage when
the idea of BRodhisattvas flanking Buddha was floating about
in the society, but had not yet taken a crystallised form,
which came about with only after the texts relating to
Buddhist iconography laid down a set pattern for the attend-
ants in later centuries. Thus, these attendants further show

the transitory stage of Buddhism at Bagh caves.

There is also a minor figure on the exterior of cave 4
on the right side of the doorway, which suggests the experi-
mentation stage of Bagh sculptures. This figure is supposed
to be of the river deity (Gar\xgé)z4 - commonly found else-
where in Gupta period. However, a closer look at the repre-
sentation of this figure shows that this was ancther of the
floating ideas which had not taken concrete shape yet, noct
at least in a peripheral region like Bagh. The famale figure
is standing on the "Makara motif', as is the case with the
Ganga sculptures. Her left hand is also on the head of a

dwarf / child, again following the set norm. However, her

24. M.D. Khare, op. cit., Fig. 40R and caption below.
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right hand is raised and she hold the branch of a tree which
forms the canopy over her head (fig.{ ) - as against the
typical river deities, who hold water pots in one hand,
symbolising their association with water. Here, it may be
remembered that the toranas of Sanchi Stupa have the figure
of a female who holds the branch of a tree overhead. Thus,
the Bagh figure may show a stage which has transcended the
é;labhaﬁﬁika of Sanchi, but has not yet achieved the set
form of the river deities. Hence, we see in this figure a

combination of the traits of both the forms.

Bagh caves have also assimilated and incorporated some
figures from the popular cults and given them a piace on the
exterior walls of the caves - sugeesting the assimilative
ability of Buddhism in which these cults got a space, albeit
subordinate to the Buddhist figures. Although very few of
these sculptures are extant now, by following John
Marshall's description, we can have an idea of the minor
cults represented here. To begin with, there were two repre-
sentations of Nagaraja extant till the time of Marshall, one
on the northern end of cave 2 and another on the north-
eastern end of cave 4, the latter carved in a shrine; The

former was seated in the Lalitasana pose, flanked by attend-
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ants, who were probably females and bore chowries. John

Marshall saw some faint traces of the cobra-hood over the

central figure.25 While this figure was seated alone, the

Nagaraja in the shrine outside was seated alongwith his
female companion. Her hood was gone by the time of John

Marshall but the seven-headed hood of the Nagardja was well

preserved.26 Marshall describes the presence of a seated

Buddha in ‘Dhargma - Chakra - Pravartana' pose over this
Naga pane1.27. The position of Buddha immediately over the
Nagardaja suggests the symbolic representation of Buddha as

being the main Buddha while the popular deity was subordi-

nate to him.

This symbolic representation of Buddha's superiority
over popular cults is also denoted by a stupa carving over a
figure by the side of cave 4. Marshall identified this
figure as a Yaksa, on the basis of its bearing, which is
similar to the Yak§as found at Ajanta and Ellora. Marshall
describes that right above the image is carved a stﬁba with

two parasocls. The representation of the parasols over the

25. John Marshall, et al, op. cit., pp. 38-39.
26. 1bid, p. 42.

27. 1bid, pp. 42-43.

96



stupa shows that the stupa is depicted not only as a symbol
related to Buddhism, but as a reminder to Buddha himself.
The depiction of stﬁba over the image of Yaksa shows an
attempt at representing the superiority of Buddha over the
popular cuit of Yak§a. The depiction of stupa as a symbolic
form of the presence of Buddha is important in this sense.
Here again, we see an ideational interchange in the symbol-
isms of stupa and the figure of Buddha which was depicted
over the NAagaraja as described earlier. Thus, the inter-
change of identifications between stﬂba and the Buddha image
inside the <cave signified a general trend enveloping the
whole monastic complex - on the exterior of the caves this
artistic symbolism was used to signify the superiority of
Buddhism over minor popular cults. In this sense, the sym-

bolism in art forms was used toc signify the changing ideals

in the religion of Bagh caves.

From the above discussions, it becomes obvicus that
apart from having a clear-cut monastic order and elaborate
rituals in their religious systems, Buddhism in Bagh experi-
ence a transiton of the influence of Mahayanism which trans-
formed not only the religion but also its art. On another

plane, the popular cults were getting assimilated into

87



Buddhism, over which it showed its own superiority. That the
form of worship itself has incorporated the local customs of
offering garlands, flowers, bali etc., has been described in
the previcus chapter on the basis of the inscription of
Subandhu. It is also to be noted that this kind of worship
of an idol by making such offerings is derived from the
changing character of Buddhism under Mahayana influences and
increasing ritualism. Thus, the incorporation of the local
ritual system actually helped in the perpetuation of the

Mahéyénigt influence.

111

Paintings:

Although very few paintings are left at Bagh, by taking
into account the descriptions of Dr. Impey, we can form an
idea of the nature of paintings that decorated the walls of
Bagh. By studying these paintings,‘we see that in many
cases,Athe artistic symbolism used is much the same as that

in sculpture as described in the earlier section. Moreover,
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they give wus an insight into how the local idioms trans-
formed the stylé of representation of the Buddhist figures
and also, the Jataka story which was probably selected to
decorate the walls. The choice of a particular Jataka is
also in some way related to the royal patron who made dona-

tion to the caves i.e., Subandhu.

As far as, painting technique is concerned, the prepa-
ration of for painting was more or less the same as that of
Ajanta i.e., the tempera* technique was employed at both the
places. At Ajanta, the painting is not a true frescoe, but
is done in tempera technique. In true frescoe, the colours
are applied when the plaster is still wet. In Ajanta, the
base is lime, but the colours were applied when the lime had
dried. Pure white lime, probably obtained from the calcine
cells, was laid on very thin and fine over layers of a
mixture of straw, clay and powdered rock. The lime finish
was laid out a few millimetres thich, then polished with a
trowel and thus condensed. On this ivory-smooth surface were
applied <colours obtained from mineralé like red and yellow

earth and malachite green and from vegetable materials like

* For a detailed study of this technique at Ajanta and Bagh
vide appendix 3.
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madder and indigo. Binding media was gum.28 John Marshall
describes that the technique of ground preparation was more
ot less the same at Bagh and Ajanta, although the first
coating was not laid out carefully at Bagh. At Bagh also,
the caocating was made of the local ferruginous earth, grav-
el, lime and the fibers of jute and hemp. The work, however,
has been done in a slipshod manner, the coat is less tena-

cious than at Ajanta - seeping of water through the porous

rock overhead compounding the problem.29

Coming to the style of painting, although the authors
have tried to liken the Bagh paintings to those of Ajanta30

I

a point seems to have been missed while comparing the two
paintings. The paintings of Ajanta have used a prominent
light and shade effect in order to produce a three-
dimensional impression, especially to highlight the facial
features. At Bagh, although this effect has been used to
some extent, it has been played ué. Moreover, at Ajanta, the
delineation of the facial features have been touched up with
-

28. Krishna Chaitanya, A History of Inidan Painting - Mural

Tradition, Abhinav Prakashan, New Delhi, 1976, pp. 27-
28.

29. Marshall et al, op. cit., pp. 16-17.

30. 1Ibid, p. 17. Also, S.M. Pahadia, Buddhism in Malwa,
Delhi, 1976, pp. 129-130 etc.

100



black outline, thus making them stand out to the view of the
observor. Some marking of outline is seen in the reinforcing
of body-parts. At Bagh however. except for some Bodhisattva
paintings (fig#.ﬁv ), this reinforcing of body-outiine and
facial features by means of blackline has not been done,
only a lighter shade of achre has been used to show the
eyebrows, nose and lips, thus requiring the viewer to ob-
serve more closely for these features. Thus, there is an

overall underplay of reinforcement at Bagh.31

Apart from the above, the general surroundings of
Ajanta give an urbane look in many jatakas, with a liberal
use of city-life motifs, heavy ornamentation of subjects
etc. In contrast, Bagh paintings seem to be s2t in natural
surroundings and have plainer backgrounds. The bodies of
women and high-ranking personages are decorated with orna-
ments, but they are not as lavish as at Ajanta. All this
shows that although the basic style of‘painting at Bagh and
Rjanta is same, Bagh represent a variant from the Ajanta

school. This differentiation may have come about in Bagh

because of the local influences.

31. From personal observation.

101



Regarding the themes of the paintings, they havé not
been identified with any certainity. However, some attempt
has been made to see them as reflections from contemporary
literature. Although John Marshall has not identified the
paintings, he has made a conjecture that they do not seem to

relate to any event in the life of Buddha, but related some

Jataka or Avadana story.-2

Before going over to the possible identification of the
paintings, it would be appropriate to describe the paintings
in brief. Most éf the paintings belong to cave 4. At the
very outset, at the back of the left-side verandah where the
Naga panel described in the earlier section is carved, Dr.
Impey noted rows of seated Buddha figure paintings. John
Marshall aléo talks about the painted ornamentation of cave
3, although it is impossible to tell what these paintings
were like. He however, mentions the paintings of Buddha

attended by kneeling worshippers.33 C.E. Luard has

also

given illustrations of sitting and bending monks on cell

doorways of cave 3 (fig$.iﬂ ).34 More recently, Sandhya

32. John Marshall et al, op. cit., p. 46.
33. 1bid, p. 10.

34. Maj. C.E. Luard, op. cit., Pt VI, Figs. 1 & 2.
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Pandey has given illustrations of Buddha and Bodhisattva
paintings from different caves, which she has tried to
identify as Buddha in preaching attitude, 1in ‘Khasarpaqa'

pose (discussed later in this chapter) and two Lokesvaras

35

]

and Bodhisattva

It may be suggested that on ideational plane, the
execution of the painting of the Buddha and Bodhisattva etc.
represents the same feature as does the .carving of the
images of Buddha and Bodhisattva. In this sense, they have
the same function of reflecting the advent of Mahayanism as
do the images of Buddha and Bodhisattva. This is alse¢ high-
lighted by the reference by John Marshall go the worshippers

kneeling in front of the Buddha figure and not in front of

the stupa. Thus, these paintings give us further evidence of
the advent of the concept of worshipping of a personified
object, although the worship of the stupa as a reminder of
the presence of Buddha is retained in the <chapel. Again,
John Marshall mentions that the figures of kneeling worship-
pers in front of the Buddha are painted on the outer wall of

the shrine housing the stupa which is eroded now, in cave

35.. Sandhya Pandey, Gupta Kalina Bauddha Chitrakal3d, Pari-
mal Publication, Delhi, 1991, Pts. 3, 11, 14, 15.
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3.36 Here again, we get evidence of the use of artistic

symbolism to establish the identities of stupa and the
Buddha figure as one. Thus, the depiction of Buddha on the
outer wall of the shrine symbolically states that the image
and stﬁpa signify the same thing i.e., the presence of the
Buddha. In this sense, paintings serve the same function of
signifying the artistic symbolism, és do the sculptures and

carvimgs at Bagh - the symbolism has been extended from

sculpture to painting.

The paintings of monks on the cell doorways show that
cave 3 was residential. One of the monks was bare-headed,
while another was wearing a head-gear (fié.iﬁ ), showing
that this monk was of a higher rank. This is iméortant in
light of the discussion in the previous section about cave 3

~

as occupied by the high-ranking monks.

Regarding the identification of the Buddhist figure as
‘Khasarpapa' by Sandhya Pandey, it is worthwhile to look at
the description of ‘Khasarpapa in Buddhist iconography. He
is described as having the peculiar feature of being invar-

iably accompanied by the four divinities - Tara, Sudhana

36. John Marshall et al, op. cit., p. 10.
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Kumara, Bhgkuti and Bayagrtva. The principle figure is two-
armed and one-faced. He is of white complexion, and sits

either in Lalitasana or in Brdhaparyagka.37.

The Bagh figure identified by Sandhya Pandey as Khasar-
pana is sitting on a lotus, one leg folded and another
raised, his right hand in Varada Mudra and has a halo. There
seems to be a back-rest-like object provided behind him. He
has a kneeling devotee in front of him with a lamp in his
hand which 1is not lighted. The appearance hardly tallies
with the description of Khasarpapa as described in the
Buddhist text, the deity in any case being of later origin
than the date of Bagh caves. Thus, in all probability this
is a figure of Buddha, although his pose is unusual,. ﬁowev-
er, the U§ni§a, elongated ear-lobes and the devotee etc.
confirm that he must be Buddha. As regards Padmapagi etc.
although their appearance also does‘not focllow the descrip-
tion, their possibilty of being precursors to the later

Bodhisattvas has been discussed earlier in the section on

sculpture.

37. B. Bhattacharya, Indian Buddhist Iconography, Cosmo
Publication, New Delhi, 1924, p. 37.
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A distinction between the Bodhisattva figures of Ajanta
and these of Bagh as appears from the illustrations from
Sandhya Pandey 1is in their ornamentation. A particular
comparison can be made between the Padmap%gis of Ajanta and
Bagh.38 (figs.i%aﬁé. Both the Buddhist figures gre in “Trib-
haqga' pose; although bending in opposite directions. The
Bagh figure holds the stalk of a flower in its right hand,
the flower is gone, but by the shape of the vacant space as
evident in Mukul Dey's reproduction,39 it appears that it
was a lotus, suggesting the identification of the figure as
Padmapani. When compared with the famous Padmapagi of Ajan-
ta, it 1is seen that apart from the similarity in pose,
expression and the characteristic of holding a lotus, the
conception of the Padmapagi by the artists at two places 1is
very different. For, the Ajanta figure is lavishly decorated
and has a luxurious appearance - his ornaments are made of
expensive jewels and pearls, his crown of gold studded with
gems. On the other hand, the figure of Bagh is decorated
with Nature itself. His crown is only a band of metal, the

rest of the head decoration done with flowers and leaves.

38. Sandhya Pandey, op. cit., Pt. 3.

39. Mukul Dey, My Pilgrimages to Ajanta and Bagh, OUP,
London, 1925, Pt. LII cf p. 171.
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Creepers, leaves and flowers have been used to decorate his
person as well, to the extent that the Bréhmﬁqical chord
over the left shoulder of the Ajanta figure has given way to

the entwined double-creepers at Bagh.

This seems to be an example of the local motifs infilu-
encing the perception of the Bagh aftist. The artist at Bagh
has taken the local motifs and produced, with natural orna-
mentation of the Bodhisattva figure, an effect which is 1in
marked contrast to the urbane and luxurious effect produced
by the artist at Ajanta. This shows how the surviving ele-
ments of local culture influenced the imagination of the
artist who héd to follow certain set norms while depicting a
deity, and could bring about a change iﬁ the conception of
the divinity of the figure. This is also a case of the local
elements, which were subordinated by the Brahmanical influ-

ence, got a space in the Buddhist art.

The influence of the local culture brings about a
change in the concept of divinity itself. At one place,
urbane luxury is considered to be a part of the pre-ascetic
divinity, while at another, natural! beauty takes the place

of the urbane luxury and produces quite a different type of
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Padmapagi To a somewhat lesser degree, this kind of ornamen-
tation by natural objects is shown in two other Bagh figures
of Buddha or Bodhisattva40 {their identification not being
clear), showing that this influence of the local / folk
resentments was not incidental - Thus, we can say
that Bagh shows a variation from Ajanta in its conception of

pre-ascetic Buddhist divinities as it has employed a differ-

ent idiom to express their divinity.

The painted panels in cave 4 are the major works of
paintings at Bagh. As has been said earlier, several at-
tempts have been made to identify these paintings, but no
definite conclusion has been reached. As most of the paint-
ings were in a bad state even during John Marshall and Mukul
Dey's times, we have to go by Dr. Impey's accounts, taking
help from John Marshall's illustrations of whatever paint-
ings were left by his time. Dr. Impey describes the long
continuous panel divided into sections in cave 4, which
includes a weeping woman and her royal-looking friend con-
soling her (figf@u.), three princely figureé talking to a

monk-like figure wearing jewels around his neck (fig.vlb ),

40. Sandhya Pandey, op. cit., Pt. 15.

108



five ascetics talking to an ascetic (fig.%cf), two groups of
dancing women around two foreign-looking figures (fig.V>d¢$
and a long cavalcade of horse and elephant riders {fig.M}{ )
including either higher officials or royal personages, as is
evident from the parasols over them T and some women
riding on elephants (fig.V}a) being a part cf the cavalcade.
The illustrations of all these paintings are provided by
John Marshall.41 However, Dr. Impey's account tells us that
beyond this cavalcade, there were more paintings which had
vanished by John Marshall's times. These paintings, as

described by Dr. Impey, will be discussed later.

Krishna Chaitanya has tried to identify the royal
cavalcade described above as the pleasure ride arranged by
éﬁddhodhana for Siddhartha, from which the prince withdrew
in the evening. He also says that the weeping woman must be
Yasodhara and the royal lady consoling her is Queen Foster
Mother GotamT.4? However, it is to be noted that the whole
panel described above, from the weeping woman to the royal
cavalcade, relates to one event, as sections are related to

each other and seen to point towards the section where three

41. John Marshall, op. cit., Pts.
42 . Krishna Chaitanya, op. cit., p. 43.
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royal personages are talking to one ascetic-like person who
has jewels around his neck (fig.@k>). Dr. Impey also remarks
that it is a continuous panel. Hence, if we take the weeping
woman to be YaSodharid and the cavalcade as the pleasure ride
arranged by guddhodhana, then the meaning of the panel is
not <clear, since the cavalcade does not have a painting of
siddhartha riding in a chariot as the legend describes. Nor
would the meaning of the group engaged in conservation be
clear, unless we identify the ascetic-like figure as Buddha
himself, which is not likely, judging from his appearance.
He does not have any characteristic traits of Buddha and the
jewels around his neck do not tally with Buddha's renuncia-
tion account, in which he gave away all his jewels and robes
etc. to his charioteer. Krishna Chaitan}a toco is silent on

the matter of identification of this figure.

Moti Chandra believes that the panel at Bagh does not
appear to be Buddhist, but seems to be related to contempo-
rary life. He says that the themes are nothing but the
vignettes from the go§§hik55 as reflected in the Chaturbha-

-

ni, the four burlesques of the Gupta period. 43 The Cha

43. Moti Chandra, Early Indian Painting, Asia Publishing
House, London , 1970,
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turbhapi depict go§Fhik55, in which the urbane elites or the
nagarikds took part, alongwith courtesans, attendants and
friends etc. These were pleasure sessions which were held in
a garden or a grove.

Moti Chandra has perhaps based his identification on
the dance scenes and the royal cavalcade described earlier.
However, the scene of three royal figures conversing with a
monk-like figure certainly has a Buddhist content, contrary
to Moti Chandra's view. Moreover, the weeping women does not
fit into his identification of the panel as the representa-

tion of a go§§hik§ .

The above discussion shows that whatever little attempt
has been made to identify the paintings of Bagh, is based on
only a part of the whole panel-no author has visualised the
whole panel as one single continuous account of an event,
its sections having relation to each other. If we visualise
the whole panel in this~manner, we get certain ideas about
the event depicted. The happenings in the panel which emerge
from observations are - (1) a prince's renunciation and
>ecoming an ascetic, but he has not attained complete monk-
100d yet - as seen from the necklace around his neck, (2) a

royal lady, related to the prince probably, grieving over
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his decision to renounce the world, (3) one person of royal
bearing along with to other major personalities coming to
talk to the prince, (4) another ascetic, of a different
nature from the ascetic-prince describe above, along with
five other ascetics having some relation with the whole
event, (5) a royal pageant, comprising of dancing women and
men, musicians, royal figures, high officials and other
people, coming towards the prince - perhaps they formed the

retinue o¢f the royal figures who are conversing with the

prince.

This kind of sequence of events is very familiar in the
Buddhist literature as the Jatakas and the 1life-legend of
Buddha talk about many royal personages becoming followers
of Buddha. The reason why the renouncer-prince is not iden-
tified with Buddha himself is that he does not <carry at-

tributes of Buddha and no event in the Buddha Charita

corresponds exectly with the sequence of events depicted
here. Thus, John Marshall may be right tﬁat the panel de-
picts some Jataka Story. There is at least one {é&g&g which
relates the renunciation of a prince -Mahajanaka Jataka. It

has been depicted at Ajanta too, but the events depicted
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there are different in their form of representation from
Bagh. If we look at some of the events described in this
Jataka, we find that there is some similarity in the narra-

tion and in the Bagh paintings.

The Mahajanaka Jitaka is a long narrative, but we are
concerned here only with the latter part of the Jataka, as
it 1is this part which has been probably depicted here in
part. In short, Mahajanaka decided to renounce the world.
When he left the palace, his gqueen éivélI sent seven hun-
dered concubines to snare him with their charms. Mahajanaka
was unperturbed and carried his jorney pnwards to the Hima-
layas. The queen was greatly grieved and went after Mahaja-
naka, followed by all the army, pecple and the animals for
riding. A sage called Narada, who had just attained the
perfect bliss, decided to encourage the king to pursue his
path inspite of the dissuasion of these people. Narada came
.flying in the air, talked to Mahajanaka and left, flying in
the air again. Narada is said to have attained five super-
natural powers, which are not named.44 This is the portion

of the Jataka which is of interest to us. The story goes on

44. E.B. Cowell (ed), The Jataka, Vol. VI, p. 30; pp. 31-33.
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to relate the renocuncer -prince's onward journey and the
queen and the other people's repeated entreaties to him to
turn back, and his efforts to prove to the queen that he no
longer belongs to the world. However, this later part is of
no concern to us, as thelpaintings at Bagh show similarities

with the portion of the story narrated above.

The reference to seven hundered concubines who were
sent by quegn éivali to ensnare Mahajanaka may be represent-
ed by the two groups of the dancing women, along with the
women musicians (fig.VﬁM&. Again, the grieving Sivali may be
represented by the weeping woman, who is being consoled by
her roayl friend (fig.VMJ. The group engaged in discussion
with the monk-like figure shows the efforts of the royal
family members and the royal officials to try to persuade
Mahajanaka, while the royal cavalcade fits the description
of the queen being followed by "all the army, people and the
animals for riding”,%® when she went‘after Mahajanaka. The
mention of Narada's visit to Mahajanaka by the aerial path

may be seen in the ascetic-like figure surrounded by five

more figures like himself (fig.¥,C). It is to be noted that

45. Ibid, pp. 31-32.
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the ascetic surrounded by five figures, has been described
by John Marshall as "flying and issuing forth from the

clouds".46 It is also noteworthy that Narada has five

supernatural powers47 and the ascetic described above is
surrounded by five figures. The supernatural faculties, evil
and good tendencies etc. are often depicted in human form in
Buddhist art. The depiction of Temptation, Mara in personi-

fied form 1s well known. Thus, it is possible that the

supernatural powers of Narada were painted as human forms

surrounding him.

We can see that there are ceratinly some similarities
in the motifs of narration and the motifs of depiction.
Hence, it may be suggested that the panql at Bagh possibly
represents a portion of the Mahajanaka jataka. There are,
however, alsoc some narrations. For example, the jataka
describes the king going away and the queen, the officials
and the crowd following him. On the other hand, this paint-
ing gives the impression of the renouncer-prince sitting in
a grove while the gqueen grievgs and the stately figures of

the court try to dissuade him. It is also noteworthy that

46. John Marshall et al, op. cit
47. Cowell, op. cit., p. 32.

., p. 48.
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while Ajanta starts from an earlier point in the story, when
Mahiajanaka was ruling as a king, and later he decided to
stay at the top of the palace as a sage and finally, the
queen and the royal procession alongwith the masses are
shown as going out of the city-gate, Bagh has captured one
moment of the story, focussing on the grief of the queen and
the royal officials and the people coming out of the «city-
gate (i.e. if one identification is correect). Thus, the
treatment of the same theme is different at Ajanta and Bagh.
The focus on the queen's grief at Bagh again shows that folk

elements of Valkha which gave a visible-space to women, also

moulded the art of Bagh caves.

Here, a slight discussion on the forms ¢f narrative
employed in the ancient Indian mural-art would be helpful to
understand the style of composition employed at Ajanta and
Bagh. There are basically three kinds of narratives - synop-

tic narrative takes one single event of a story and depicts

it in a single picture-frame. Episodic narrative employs the

strategy of showing the sequences in an episode, but the

geographical locale does not change. Continuous narrative

shows the movement of the story from one event to another,
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through a number of picture—frames.48 Sometimes, two or
more of these narratives modes are combined in the represen-
tation of a particular jataka. At other times, the pure
form of narrative is used. Thus, at Ajanta, the story moves
through several sequences of events, hence it follows the
continuous narrative-form while depicting Mahajanaka jataka.
On the other hand, at Bagh, one strong moment of the story
has become important. However, several sections, on a long
panel have been employed to depict this moment. Also, the
topography remains more or less the same throughout the
panel. Thus, while synoptic narrative is the basic technique
used, it combines the features of continuous as well as

episode narratives in the depiction of the jataka.

The paintings follow a realistic style of depiction
instead of too much stylisation except in the case of hand-
gestures etc. This again suggests the influence of the local
culture on the style of painting at Bagh. This is also seen
from the appearances of the figures depicted here (figs.

J}@. In this sense, the style of depiction of the figures from

48. Roland Barthes, Structural Analysis of Narrative in

Image, Music, Texts, Introduction, Fontana (Paperback).
1977. ‘
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the long panel is analagous to the departure from norms in
the adornment of Bodhisattvas as described earlier. One 1is
struck by the relatively plainer appearance of even the
royal personages, as against the figures of Ajanta, which
are normally bedecked with jewels. Perhaps this style at
Bagh represents a different idiom of depiction from Ajanta,
and the difference is influence by the local folk elements,

subordinated by the Brahmanism, which were getting a space

in Buddhism.

As 1in sculpture, in painting too, we see the artistic
symbolism used, some of which has already been described
before. This is again seen in Dr. Impey's account of a
painting which 1is lost now. It tells usi that beyond the
cavalcade described above, there were more paintings which
had vanished by John Marshall's times. He notes that "this
panel <consisits of four elephants and three horses, which
seem to have arrived at their destination and are at rest,
and so are the mohouts. Their gaze is fixed on a mango tree,
under which are two small frames containing drinking vessels
and a gourd. Close to these a piece of cloth with blue ends
is suspended from a branch and beside it is a chakra. Fur-

ther on, under a plantain tree is a figure of Buddha (al-
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though it is an unusual description), seated cross-legged
and clothed, holding his right hand in his left and beside
him a discipline listening to the doctrine he i1s expounding.
He differs from Buddhist figures in general in being without

curly hair and therefore, resembles other figures.49

If the Buddha figure described by him is really Buddha,

then it depicts the event of Dharma-Chakra-Pravartana, for

his description of the figure's right hand held in the left

one 1is a typical Dharma-Chakra Pravartana gesture. But Dr.

Impey's statement that the Buddha is without his curly hair
suggests that he could be either the Buddha or another monk
preaching to a discipline. The presence of the wheel howev-

er, is typical of the Dharma-Chakra Pravartana depiction. On

the other hand, the wheel may symbolise the presence of
Buddha, while the monk is preaching to the discipliine - thus
empowering the preacher. The symbolism of chakra here 1is
again important in that not only it denotes the presence of
Buddha but also empowers the preacher. However, since the
painting has long ago vanished, nothing much can be said

about it. The paintings of Bagh caves thus, show similari-

49. Dr. Impey, op. cit., p. 564.
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ties with sculpture in using artistic symbolism to signify

the presence of Buddha.

The discussions in this chapter give us insights 1into
not only the religions aspect of Buddhism, but also into how
the artistic expressions were used to signify the finer
details of this outside influence which coincided with the
Bréhmaqism discussed in the previous chapter, both in space
and in time. Apart from the direct information about Bud-
dhism e.g., hierarchy in the monk-body and the advent of
Mahayanism at Bagh, the art - expressions tell us how artis-
tic symbolism was used to signify various features which had
become integrated into the Buddhism of Bagh. Assimilation of
popular cults, influence of lccal culture, use of painting
to denote power and the conception of a persoﬁified deity
(i.e. Buddha), psychological congruity between the meanings
of stupa and image, use of a jataka to signify the concept
of renouncer-prince who resembles Buddha in life-narrative
etc. are some of the finer aspects which emerge from the
study of the works of art of the caves. An important feature
which comes out of this study and is not known from the
inscription 1is the revelation that the elements of local

culture, which were overshadowed by the acculturating influ-
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ence of Brahmagism, not only received a space in Buddhism,
but also influenced its art and ritual.

This complex interplay of various streams in the visu-
al-art of the caves arose because of the transformation of
Valkhan society described in the previous chapter. Buddhism
in Hinayana form was increasingly sidelined with the advent
of Bréhmaqism in Valkha. However, once an agrarian base came
to be established in Narmada region with the help of Brah-
magical ideology, Valkha's revival as a Buddhist centre
would certainly have required change in Buddhism of a kind
similar to Bréhm&qical forms of worship and ritual which
only Mahayanism could provide. Hence, Subandhu's renovation
cf the Bagh caves could well be associated with the intro-
duction of Mahayanist forms and ideals.

It is possible that there is political allegory behind
the choice of a jataka dealing with the life of a renocuncer-
prince as the disappearance of the territory of Valkha from

the historical visibility after Subandhu tempts one to ask

whether Subandhu took to Buddhism and did not pursue exer-
cise of power. However, in absence of more conclusive evi-

dence regarding this possibilty, it can only be posed as a

question.
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The foregoing discussion in this work shows that the
visual-art of Valkha represents the religious assimilation
by Buddhism, an approach caused by the processes of
transformation that took place through three succes-
sive phases, as shown by the analysis of the inscriptions.
As a result of this transformation, we find that Valkha saw
the emergence of a dominant class composed of various cate-
gories of BrEhmagas. However, this being an early stage of
transformation of Valkhan society, we do not find certain
features of Brahmanisation here which are evident in some
other regions e.g., there is no use of a geneology by the
ruling chiefs of Valkha*, nor is there evident a well-
developed Varna - structure. We only come across various
categories of Brahmagas and the mention of some pfofessional
groups e.g., potter, trading group suggested in the name
‘Vanijaka' etc. Thus, the acculturation process in Valkha
shows the establishment of a strong Br%hmaqical idiom as
evident from the inscriptions, but not with all its fea-

tures.

* These ruling chiefs apparently did not belong to a single
descent group or lineage as no attempt is made in the
inscriptions to mention the relationship of one chief to
another, although all of them in some way or the other,
show a subordinate relationship with the Guptas.
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An impact of the emergence of Bréhmaqical ideal 1in
Valkha was coincident with a simultaneous overshadowing of
certain local / popular ideals or their incorporations into
the Bréhmaqical stream in such a manner that they were given
a complete Bréhmagical appearance. The transformation of the
‘bali-charu-sattra' offerings used by the local cults into
the Brahmanical Mahayajnas of ‘bali-sattra-vaisvadeva' as
discussed in the chapter on transformation reflects the
tendency of the emergent Bréhmaqism to give the popular
rights a BrEhmaQical garb. On the other hand, it has been
discussed earlier that women got a visible-space in the
first phase of land-grants when the local idiom was still
strong in Valkha but from the second phase onwards, women
become almost invisible in the inscriptions. This reflects a
case of the Brahmaqical norms overshadowing the pre-existing

popular norm which gave a prominent space to women.

More or less the same tendency is evident in the fact
that the patronage to the female deities i.e., the Bhagava-
tis in the first phase, vanishes with the emergence of the
dominant BrEhmagism - suggesting and overshadowing effect.
Thus, we can see that the Valkha of 4th - sth centuries of

the Christian era had started showing the emergence of the
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traits of the Puriqic religion which went hand-in-hand with
the Brihmaqical dominance in the later centuries. The Brah-
maqical influence was so strong in Valkha by the last phase
studied here, that even the Buddhist grant was inscribed in

a Brahmaqical idiom - as discussed in an earlier chapter.

With the emrgence and strengthening of the Bréhmapical
ideal, the pre—existing Buddhism in Valkha could reinvigo-
rate itself only by transforming itself in such a way that
it both resembled the Brahmaqical form of ritual and worship
and appeal to the popular levels by giving space to some of
the idioms from the popular culture. We come acrcss the
evidence from this in epigraphical as well as the visual
sources from Bagh. The mention of the ‘mElya-bali-sattré'
with reference to ‘Bhagavato-Buddhaya' in the Buddhist grant
reflects the efforts of the monastic sect to transform its
worship and ritual to resemble the Brﬁhmaqical rituals
described earlier. Also, as this ritual system was already
known to the popular cults in Valkha, it made a distinct

appeal at the popular level.

Anocther transformation in the Buddhism of Bagh conse-

quent upon the strengthening of Brihmagism here 1is the
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transformation of the erstwhile HTnaySnism to Mah3ayanism by
‘repairs' carried out by Subandhu as discussed in the chap-
ter on art-symbolism, which also indicate a possible embel-
lishment of the caves.

Buddhism's attempt to appeal to the popular level 1is
also evident from its visual-art, which attempted assimila-
tion, of local / folk forms in its religion as discussed
earlier. Moreover, its paintings executed in the local idiom
and the Mahajanaka Jataka panel focussing on the queen's
misery rather than on Mahajanaka's attainment points to an
attempt by the monastic art to give a visible-space to the
local norms.

Thus, Bréhmagism not only transformed the society and
the religion of Valkha but was also instrumental in trans-
forming the monastic religion of Buddhism, which was conse-
quently manifested in its visual-art. In this sense, the
focus on Valkha and the Bagh caves in this work is impor-
tant, as it brings into sharp focus the nature of assimila-
tion through visual representations, especially when Jjuxta-
posed with the contents of epigraphs. The visual-art thus,
reflects the flux going ;n between the three strings at

Valkha - the popular, the Brihmaqical and the Buddhist.
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BHOLUNDA
LR Y

APPENDIX - I
Epigraphs Studied

PHASE - 1

DATE

DONEE(S) AND,GOTRA Etc.

NATURE OF GRANT

LAND DONATED

iGranted in
ithe year 38

1("358 AD) and

irecorded in
‘the year 47
(7367 AD)

[}
]
t
]
)
i
'
i
1
!
4
i
i
]
i
1
i
]
]
t
I
|
1

Asvadeva - KEE&apa
Agniéarnua - Vatsya
Skanda - Bhé{advija
Dasila - Kausika

V3sula - Sarmma - KauSika
Durakka - Kausika
Mah3sarmma - Gargga

Brahmadeya

A Village, "belong-
ing to the agrahara
of Aryya - Dharodh-
rtaka of Vatsya
Sagotra™

The year 47
(7367 BAD)

For the Bali, Charu and
Sattra rites for the
worship of Visnu

Devagrahara

Fi¥Ye villages and
one reservoir on
the southern bank
of Narmada

- - e e W mem W amem e by WA e
e m e et me —em e -

The year 50
(7370 AD)

For the Bali, Charu and
Sattra rites for the
‘BhagavatIs'

- e v P e e tmw W e et e e e e
et e e me mm e e e penm = - -

Devagrahira

One village under
the care of Milada-
mman, a plot of
land under the care
of Bhata-Bhojaka
and another village

e mm b e em e - e e e e = e = e = e

The year 50
(7370 AD)

)
i
)
t
1
t
1
]
i
1
1
1
¢
1
i
]
t
i
1
|
i
]
]
'
)
|
I
1
i
|
]
L]
1]
i
1
1
t
|

For Bali, Chdru and Sattra
rites for Narayapadeva
installed at Valkhd

Devagrdhira

e — - e e e s - e e me e me me b e e e e e -
e e e - == -

One village
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DONEE(S), GOTRA, Etc,

NATURE OF GRANT

LAND DONATED

M3lya offerings at the
M'a'tg-sthina—Devakula

( "Vgt‘;akac;c;ha")

) ) ] ]
] ] 1 ]
] ] ) [}
1 ) ] 1
[] [} ] 1
1 1 1 1
' ' ] [}
] ] ] t
! The year 51 | For Bali, Chiru, dhipa, ' Devagrahara ! 3 plots of land '
i (7371 AD) gandha, puspa and Malya ' ! under the care of |
' i offerings to Nﬁréyaz}a ' ! MZhedvara, Nandapa-!
i l ' ! la and Nandi and a |
i i : ! plot of wasteland |
! : ' i ("Khilam™) i
! ! ! . H
t 1 ] 1 ]
] ' I ] ]
| The year 54 | For Bali, Chiru, Sattra, | Devagrahira ! half of a village |
} (7374 AD) | dhipa, gandha, Milya offer-} - Bhukti : :
! ! ings to Bappa-Pidicadeva ! ! |
1] H ) ] 1]
t i 1 ] "
] 1 ] ] i
' The year 54 | For Bali, Chiru, Sattra, | Devigrihira ' Two villages !
i (7374 D) | dhipa, gandha, pugpa, malya; : !
' ; offerings to the god : ' :
i ! Bappa-Pis3cadeva ! o '
L] ¥ ] ] ]
t H 1 ] ]
] [} ] ] |
1 The year 54 | Jayavardhana, the son of ! Brahmadeya i A plot of land :
! (7374 AD) | Bhattidama - Haritasagotra | ! and a house '
: ! H L :
1 i i ) i
] 1 ] ] |
! The year 55 | For Bali, Chiru, Sattra, | Devagrahara ! 3 villages and a |
{ (7375 D) | gandha, dhilpa, milya offer-| | cariki !
! i ings to Mah3senadeva ! ' H
: E E ? E
! The year 56 | Bré’lmm}a Dakkanta - Bh3ra- | Brahmadeya-kul- | a village !
' (7376 AD) ' dvija ! agrahara ! '
1 ] ] ] 1
' t ] i ]
i ] [} ] ]
! The year 56 | For Bali, Chiru, Sattra, | Devagrah3ra ! one village and a |
! (7376 AD) i gandha, dhiipa, puspa and | ! marshy garden-land |
) 5 l | i
' 1 [} t 1
] i ] ] {
} ) X ! '
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DATE

DONEE(S), GOTRA, Etc,

NATURE OF GRANT

LAND DONATED

(] ] ]
i ] ]
1 [} )
t ] ]
1 H i
' ' :
i The year 57 | Brahmana Kuésraka - Bhara- | Brahmadeya on the | a piece of land !
! (7377 AD) | dvaja request of i alongwith the surr-)
l ' \ i Bs3dhanandl ! ounding marshy '
: | | i land (Kagcha) :
t 1 ' 1 )
: 2 . '. ‘.
] i i i 1
i i ) ' ‘
! The year 57 | Krya-Chiturvaidyas of ! Brahmadeya at the | a village on the |
i (7377 AD) | "various gotras" \ request of Rama | southern bank of |
: : ' ! Narmada i
: H H i ;
] ] i ¥ H
t H ] ] i
| The year 57 | For Bali - ch3ru - sattra -! Devagr3hara at the) one village !
i (7377 AD) ; gandha - dhiipa - puspa - ! request of Jaya, | !
: i Malya offerings ! the messenger of ! !
; i_Bhoijik3a ! H
t ] t I 3
i i ] [} t
! The year 59 | For Bali - chiru - sattra, | An erstwhile ! A field and a !
1 (7379 AD) | for bathing the dfety and ! Brahmadeya ! village :
H i gandha - dhiipa ~ puspa and | regranted as a H H
! ! M3lya offerings to ¢ dev3agrahira and a ! ?
' ! Bappa-pis3ca-deva ! devigrih3ra ! '
! H H ! X
PHASE II
SVEMIDESR
: ' : H H
! DATE H M(S), GOTRA, Etc. ! NATURE OF GRANT | LAND GRANTED H
H : : 1 :
) : ' : ;
¢ The year 63 | §a§$§hidatta (Brdhmana) | Brahmadeya ! One village on the |
! ("383 AD) | - Aupamanya Sagotra ' ! south of Narmada |
| ' ' ! :
; Z : \ \
t { ' 1 )
' The year 63 | Erya - Chaturvaidyas i Brahmadeya | One village on the |
! (7383 AD) | "resident in Valkha and ' H i
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- Kasyapa sagotra

’

'
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DONEE(S), GOTRA, Etc.
DONEE(S), GOTRA, Etc.

Brahmana - Paficha - Vatsa
the centre

Brahmana Munda - Sandi
Brahmana HAinadh

sagotra
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1
I
[}

1
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! having various gotras and
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he year 65 | Mitujja - Kisyapa sagotra

385 D)

The year 67 | Brahmaga Bhagava_ _ _
- Kasyapa

e year 67
(7387 AD)

?
N>

The year 66 | Eryya - Ch3turvaidyas of

(7387 AD)

>

DATE
The year 67

DATE
The year 65
(7385 AD)
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i (7387 AD)
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NATURE OF GRANT

DONEE(S), GOTRA, Etc.

DATE

one agrahara

Two villages and
i village

turvaidya -
ahira
(Brahmadeya)
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e year 68 | Brahnax}a of Vatsa sagotra

(7388 AD)

P R e b il

One village on the
southern bank of

Narmada
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1
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! Brahmadeya
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e year 70
390 AD)

-

—— e - = =y

BHATTERARA

- e o oy

NATURE OF GRANT

- o oo

DONEE(S), GOTRA, Etc.

DATE

]
]
ri

Brahmadeya

The year 102} Revatl - Sarmman of

A "Ksetram' earlie

1

!

]
t
]
¢
1
!
]
i
]
I

long-

yusarmman, a

with Udranga reven-
ue and paddy fields

"under the care of
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| Vatsya sagotra

_—— - =
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| Brahmana Dronilaka of

‘he year 117

(7437 AD)
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DONEE(S), SOTRA, Etc.

. o -

- mum
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i One village

{ Brahmadeya

of

The year 127 Chiturvaidya - N

- o

Valkha

(7447 AD)

-

{ One village

! Agrahara

of

The year 129! Chaturvaidya - ¥

]
1
|
t

O —
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Valgu (~ valkha?)

(7449 AD)

|
1
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- e =
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DATE
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|
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i
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1

deva offerings

sva
at the request of Eryyika-

centre, for the Bali,
I4

The year 134! Chaturvaidya - Samiha ofthe| Brahmadeya
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'
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1
|
)
!
i
i
|
|
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APPENDIX - III
Techniques of Mural Paintings at Ajanta and Bagh

In order to form an idea about the technique of paint-
ing used at Bagh and to compare it with that at Ajanta, it
would be worthwhile to look at the textual injunctions in

the Vi§gudharmottara@ regarding the technique of mural

painting. This text has been selected for this study, as it
is the earliest of the texts on the techniques of art-forms

and therefore, closest in date to bagh among all such texts.

Apart from the delineation and painting of forms etc.,

the 40th chapter of the third section of Visnudharmottaram
O g

called the Chitrasutra, gives a detailed account of how the

ground for the mural paintings should be prepared. It says
that brick-powder (Iqqakachﬁrga) of three varieties (smooth,
medium and coarse) should be mixed with clay, one-third of
it in porportion. To this is added fragrant gum-resin, bees-
wax, honey, Kundara grass, molasses, safflower soaked 1in

1

oil, all in equal in porportion. To these two parts al-

1. C. Sivaramamurti, Chitrasutra of the Visnudarmattaram,
Kangaka Pub., New Delhi, 1978, p. 150, ("Guggulamp Samad-
hﬁt—§i§tam—madhu—kundarakam-guqam / kusumbham-tailasa-
myuktam—kﬁgtvé" / 111/40/1-3.
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2

ready composed is added powder of lime 3/4 parts burnt

with bel - fruit pulp and lampblack.3 It is soaked in water

stored in a pot so as to get lubricious4

and is kept so for
a month. When it becomes a very soft paste, it has to be
carefully taken out and a coat applied by a skilled artist

on the wall after testing that it is quite dry.5

The coat-
ing should be smooth, even, firm, free from uneven patches,

neither too thick nor too thin.6

When the wall is dry after this coat and is still not
quite smooth, it should be smothered by an application of
the <c¢lay bereft of sarjarasa and oil by coats of 1lime and
frequent melting of the surface with milk and rubbing all

7

with a great effort. ...When the wall is dry...the artist

should draw and fix-up the porportions and positions of the
figures. Then he should fill figures with colours.® The
materials for colours are gold, silver, copper, mica, lapis

lazuli, red lead, yellow ochre, terreverte, lime, red lac,

"Agnidagdh#yassudhaya", VD III/40/2.
VD III/40/1-2.

VD I11/40/4.

VD III/40/5.

VD I11/40/6.

VD 111/40/7-8.

. VD II1/40/14-15.

W bhEWwN
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vermillion, indigo and many such colours.9 For a desirable

binding medium in the colours, the exudations of Vakula and

Sindura trees would be appropriate.10

The above accounts from the Vi§gudharmottaram shows

that the technique of prepering the ground for painting
involved two layers of plastering, what S. Paramasivan
called coarse and fine plasterings.ll Over the fine plas-

tering, the figures were executed and filled with colours.

The description however, is a textual one, reflecting
the 1ideal mode of executing mural paintings, achieved by
centuries of experimentations. The extant mural paintings
however, may or may not have followed these guidelines
exactly depending on the material available, familiarity of
the artists with the texts etc. Hence, it is necessary to
juxtapose this description with the actual findings from the
chemical analysis of the paintings of Ajanta and Bagh.
Ajanta and Bagh have followed broadly the same technique and

in general conformed to the textual description, but they

9. VD I111/40/25-26.
10. VD I111/40/29.
11. S. Paramasivan, referred to in A.K. Bhattacharya, Tech-

niques of Indian Painting, Sarawat Library, Calcutta,
1976, p. 39.
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also show some variations from each other and also from the

texts, owing to the availability of materials.

The scientific investigation shows that in the rough
plastering, mud mixed with straw husk, vegetable seeds,
vegetable fibres and paddy husks were used at Ajanta. The
rough plaster was more or less same at Bagh, except the
presence of paddy husks which was peculiar to Ajanta.12
RApart from thesg materials, the presence of sand also has
been noted in various porportions at both the places.13 In
the layer of fine plastering, both Ajanta and Bagh reveal
lime as the basic material along with the small portion of

14

gypsum. Thus, fibrous material is not included 1in the

fine plastering, as suggested in the description given about

in the Chitrastutra, where theée artist is enjoined to use clay
bereft of sarjarasa grass. However, whether oil was used as

described in the text is not clear.

As for the colours used at Ajanta, Paramasivan has
identified the following pigments - yellow ochre, red ochre,

carbon, lime, terreverte, and lapis lazuli from <cave 2 and

12. 1bid. p. 38.
13. A.K. Bhattacharya, op. cit., p. 38.

14. S.Paramasivan as referred to in A.K.Bhattacharya, op.
cit., p. 39.
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terreverte and yellow ochre from cave 16.15 a.x. Haldar's
study of the pigments of the Bagh caves shows that the
earthern and stone pigments used at Bagh were identical to
Ajanta. Rpart from these, lac-dye for red was also used at
Bagh.16 Thus, we see that almost all the colours used at
Bagh and Ajanta have been referred to in the text mentioned
above. However, besides these the text also mentions the use
of pigments made of expensive metals which are not found at
Bagh and Ajanta. Two reasons seem to be implied here - the
cost of preparing the pigments as has been suggested by A.K.
Bhattacharya17 and secondly, the text shows a perfected
technique reached at by experimentations of centuries, while
the extant paintings show an advanced stage in this techni-
cal evolution - the use of metallic colours probably came
later than this period. The use of lac-dye at Bagh shows the

artist’'s tendency to improvise with the locally available

material.

Although it is very difficult to identify the binding

medium through chemical analysis, Paramasivan's analysis

15. 1Ibid. p. 69.

16. A.K.Haldar, "The Paintings of Bagh Caves", Rupam, Vol.
VIII, 1921, p. 15.

17. A.K. Bhattacharya, op. cit., p. 79.
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shows that Ajanta artists used animal extracts i.e., glue
for binding the colours, while Bagh artists used the tree
extracts i.e., gum for binding the coloursl® - the latter in
line with the text while the former showing a tendency to
experiment. It appears that after such experiments were done
with pigments, binding medium etc., the texts prescribed a
certain substance as ‘appropriate' for use by the artists.
Thus, after the experiments of Bagh and Ajanta the texts
injuncted that the tree extract was appropriate as has been
described earlier. However, it could also be the case that
while the text presented an “ideal' technique of painting,
different art-centres used their own variations on the broad
guideline and therefore, there is some deviation from the
texts. In any case, it apeears that the textual injunction
was only tc be used as a guideline, it was not meant to be
and was never, followed word-to-word, as only the broad

instructions of the text were taken.

18. n. 14, p. 69.
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APPENDIX - IV

Valkha constituted a part of Avanti 1i.e., western
Malava in the early historical and the Gupta periods. Var-
ious excavated sites of the early historical period in the
Avanti region show that the centres of Avanti were inter-
linked with each other and Valkha or Bagh was brought into
this network, but not directly, as it does not lie on the
major routes. Valkh3@ has not been excavated so far, so any
identification within Valkha of various sites remains tenta-
tive and awaits confirmation through excavation. The present
geography of the Valkha region shows that the area around
Bagh (Valkha) is a sandy hill tract with hardly any trees.
However, it is difficult to say whether this area was en-
tirely arid and sandy or covered with forests in the ancient
period, as cultivated land near Valkha is mentioned in the

inscriptions of this area.

Western M3lava comprises of Ujjain, Dhar and West Nimar
districts (where Maheshwar is located), and 1is largely

covered by black soil, which is good for the cultivation of
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cotton, wheat, sugarcane, groundnuts etc.1 Among the main
rivers of this region is Narmada, its valley lying between
the vVindhyas and Satpura ranges, flat and relatively more
fertile than the other areas in Western M3alava. The southern
banks of Narmada are covered with forests, enclosing rural
settlements admist them, while the northern region around
Bagh is a sandy, hilly tract lacking in greenery today.2 It
is this area on both sides of Narmada over which the chief-
dom of Valkha is spread. Valkha located in Avati Mahajanapa-
da 1is little known to history except through éopper—plate
inscriptions issued from Valkha. However, we get many refer-
ences to Avanti as an identifiable region from both Bféhmap-
ical and Buddhist sources and from the places mentioned in

these sources as falling in Avanti.

Avanti had two divisions - the northern being called
Avanti with its centre at UjjayinI and the southern known as
Avanti-Dak§ipEpatha with its centre at M3hismati. It is not

clear whether the tradition of Avanti-Dak§ip§patha3 contin-

1. O.H.K. Spate, India and Pakistan, London,1964, pp.576-7.
2. Map Survey of India, Sheet No. 46.

3. D.R. Bhandarkar, Lectures on Ancient History of 1India,
Calcutta, 1921, p. 45.
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ued into the Gupta period but since this was the southern
part of Avanti, spread along the banks of Narmada with
MEhi§matI as its centre, one can say that the valkha chief-
dom of Gupta period lay roughly in the traditional Avanti-
Dak§iq§patha as it had the same area of influence with 1its

centre shifting from Valkha (Bagh) to Méhi§mati in its later

period.

Among the more important sites excavated are Ujjain, a
walled city and its satellite sites and Maheshwar. Ujjayini,
which emerged as an important settlement from 700 BC, had a
slow pace of evolution in period I (BC 700-500), but showed
enormously increased and differentiated pace of activity in
period II {(BC 500-200). There are marked changes in life-
style followed in the fortifiéd area in this period. It is
also significant that this was the period of formation of
Mahajanapadas, Avanti being one of them, with UjjayinT as
its <centre. The archaeological findings from Ujjain4 show
that Ujjayinl was a strong centre of power and commerce
during Phase 1II. Shell bangles show UjjayinT's connection

with the western seacocast of Bhggukacgha and 1ivory seals

4. IAR, 1956-57, pp. 20-28.
1957-58, pp. 34-36.
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show some kind of administrative set-up during BC 500-200.
There are indications of religious cults of popular nature
existing here, as mother-goddess figurines of terracotta are
found here. That the cult of mother-goddess was popular 1in
Avanti region as a whole, including Valkha is evident in
archaeological findings elsewhere and the epigraphical
records of Valkha, which has been discussed in this work.
Among the materials found in Avanti region, most used in the

second phase seem to contihue into the third phase.

Dangwada, a site near Ujjain, also provides evidence5
of links with Vidié3 and Ujjain and the prevalence of the
Yak§a cult, a common phenomenon in the early historical
site. Dangwada also comes up with the figures cf deities of
- different religious faiths such as Hariti, Buddha, Vispu,
Durga, Lajja gauri etc. in the Gupta period. Other sites

near Ujjain have also come up with similar evidence.6

Excavations in the smaller sites near UjjayinI show
that while crafts activity slowed down in Ujjayini, in some

of the smaller sites close by, it picked up pace, not only

5. IAR, 1979-80, pp. 54-55.

1982-83, pp. 56-60.
6. IAR, 1980-81, p. 39.
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in kinds of material worked with but a definite shift to-
wards working in gold, silver and semi-precious stones. It
may signify that there was an attempt at branching out of

the crafts-activity from the walled city to several sites

nearby.

The above description, although it does not give a full
picture of Avanti as a whole, shows the economic activity
going on in the core area. The data regarding the popular,

Buddhist and Brihmagical sects may be taken as a general

picture of socio-religious activity in Avanti region. Fur-
ther exacavations in the small sites may well add more

useful information to improve our understanding of the

general picture.

The excavations at Maheshwar’ show that the material
culture diminished in quantity at Maheshwar in the last
phase of its occupation i.e., between AD 100-400. However,
we know from the epigraphical records of Valkha that thé
base shifted from Bagh to Mﬁhi§matf in the last decades of
Sth century AD (i.e., after AD 400). Subandhu has issued two

inscription from M3h1§mat3 during this time and his inscrip-

7. R.S. Sharma, Urban Decay in India, Delhi, 1990, pp.68-70.
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tions start with the phrase\Méhi§matf-nagar5t{8 "The refer-
rings to Mahigmati is in the inscriptions as a “nagara'
shows that the people in the last phase of the Sth century
AD perceived this place as an urban-centre. Moreover, the
preference of Mﬁhi§mati over Bagh shows that the former was

considered to be more appropriate place to be the centre of

power.

A site near Maheshwar is Pagara where excavations have
revealed several levels of occupations from lSt century AD
to l2th century ARD. We deal here with only the first two
phases i.e., upto 6th century AD. The first phase (lSt-3rd
century AD) shows red ware. The second phase shows a larger
assemblage including shell-bangles, Gupta gold-coins and

Ksatrapa silver coins,9 suggesting large-scale exchange

based on trade and a link with the sea-coast.

Apart from the excavated sites in Avanti, we have the
names of the sites mentioned in the epigraphical sources,
some attempt has been made by the editors of the Bagh in-

scriptions to identify some of these sites. However, as the

8. EI, 19, pp. 262-263.
CII, Vol. IV, Pt. I, p. 20.
9. IAR, 1980-81, p. 33.
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editors themselves agree, these identifications are only
tentative, based on similarity in names of the sites men-
tioned in the inscriptions and of modern sites and await
confirmation through excavation. The content of inscriptions
to give some idea about the whereabouts of certain sites, as
scme descriptions regarding their geographical locations are
given. Some of the identified sites in this work have been

mentioned in the introductory chapter.

The editors of Bagh inscriptions have, on the basis of
similarity in names, identified ‘Dagdha pallika' as Dahi and
‘Lohakara pallika'as Lohari.1® Since Yajhagrahiraka is
granted alongwith Lohakarapallika to the same Bréhmaga,ll
it may be concluded that the former lies somewhere near
Lohari. A village called ‘Devagraharaka' 1is granted in
‘Urikarastra’, alongwith Gava’yap‘an’i’yaka.12 Following the
same methodology of identification, we find a village called
Deogarh, resembling in name with Devagraharaka. If this
identification is accepted, then the location of Gavayapa-

nIyaka should be taken as near Deogarh, although the exact

10. Bagh Copper Plates, op. cit
11. Ibid, p. 37, lines 2-6.
12. Ibid, p. 15.

., p. XXIII.
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location cannot be ascertained. Again, two other sites are
‘Gajnera (Garjananaka) and Piplod (Pippalojjhari),l3 the
identification based on both the similarity in the names and
their reference as lying on the south-bank of Narmada, which

tallies with the location of the tentatively identified

sites.

Here, a special mention needs to be made of a territory

division called Navar3§§rakapathaka, referred to as lying

south of Narmada.l4>

The name suggests that this was a new
territory, earlier wuninhabited, which was settled by the
valkha chiefs. thus, its location could be either south of
Gajnera etc., or south of Ummeda, Talwara Deb etc.,  for

these are areas which do not have any sites mentioned in the

inscriptions.

There are still a number of sites which remain uniden-
tified, 1in the absence of any clues to their whereabouts.
Apart from Narmada, only one other river is mentioned 1i.e.,

Domphagartta (a tributary of Narmada). However, no major

tributary of Narmada today has a similar name. Hence, it is

13. Ibid, p. 6, lines 2-5.
p. 28, lines 2-5.
14. Ibid, p. 46, lines 2-6.
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possible that this was the local name of one of the smaller

tributaries of Narmada, now lost to us.

The map which emerges before us of Valkha after plot-

ting these sites has been discussed in the introductory
chapter. Thus, Valkha can be placed in the wider context of

the Avanti region and many of its sites can be identified.
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