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Chapter One

Introduction

The forest has always been seen as a space of uncertainty and awe; from the time of
evolution of human beings on the earth to contemporary times, humans have tried to
explore it for various means and with different intentions. Various anthropologists,
sociologists, and historians have seen the idea of the forest from different points of
view. For some, it is the place where human society evolved from a lower form to the
upper form of civilization. While for others, it becomes a source of natural resources.
Some have also tried to derive it as a place for understanding of non-material realities

because of its distinct features away from common human-society.

This research is an attempt to analyze the various meanings and understanding of the
forest through the early Indian sources, particularly how the initial society/state
society has perceived the forest from their own perspectives. If we see some of the
early Indian texts like Vedas, Upanisads, and epics like Mahabharata and Ramayana,
it is clear that the concept of the forest and its representations vary. The question that
arises here is this and how the idea of the forest for and among early human societies
has transformed with the changing historical context? What has been the relevance of
the factor in human societies? Why a set of the Vedic texts were even called the

Arapyaka? Aranya is another relevant word used in literature alongside the vana.

With the expansion of population and agriculture in the past, there has been a constant
struggle between the idea of vana (forest) and ksetra (settled area regulated by the
state). The state-society always tried to interpret vana as an antithesis to ksetra. The

idea of periphery developed as a space of struggle between these dichotomous zones.



Through this research, we will also try to know what are the kinds of representations

of forest and its various interpretations in early Indian Sanskrit textual traditions.

The forest is also seen as a primary settlement of human beings with a subsistent
mode of society and economy. In this respect, with the emergence of the early state,
society always attempted to penetrate and exploit the resources through various

means.

This is a study about ancient forest-dwelling societies and their encounters with non-
forest societies in order to understand the socio-economical complications through an
analysis of various mythical stories and instances from Vedas to the epics, which were
composed in different historical periods. The socio-historical process of expansion of
political and social identities/hierarchies on the basis of settlements and life practices

is also analyzed in this research.

Through this research, an attempt will be made to correlate the philosophical and
material understanding of nature and culture dichotomy particularly to explore and
analyze the social/material transformations in the early societies where vana and

ksetra are epitomes.

1.1 Sources and Discussion

A wide range of ancient classical texts like - the Vedas (C. 1500-500 BCE),
Brahmanas, Aranyaka, and Upanisads (C. 1000-500 BCE)?, are analyzed for this
study. These texts help us to look at the initial understanding of human- forest

relationships.

! Singh, Upinder, A History of the Stone Age to the 12™ Century, Pearson Publishers, Delhi, 2009, p.
18.
2 Ibid., p. 208.



There are various points of view regarding the time period of the above texts.
According to Arthur Berriedale Keith, Rg-Veda Samhita is the collection of 1,028
hymns and it is considered as the one of the most important source of Indian religion.
The Vedas were preserved in the early stages through oral tradition and they were
regarded as too sacred to be reduced to writing down. He further argues that
moreover, an invaluable form of control exists in the texts of the other Vedas, the
Yajur Veda in its different recensions, the Sama Veda and Atharva Veda, all of which
contain much of the matter of the Rg Veda.® While Alfred Hilletbrandt viewed Rg
Veda as a practical collection of hymns, arranged according to their connection with
the sacrificial rituals, all other Sambhitas except Atharva Veda which occupies a
peculiar position, are definitely in their none-Brahmana portions manuals of the
chants and formulae used by the priests in the ritual while the Rg Veda is not a
practical but a historical handbook.* Hermann Oldernberg also believes that 1500 to
1000 BC was the period when the Vedas were composed where the Vedic Indians

settled on the banks of the river Indus and in Punjab.

According to R. S. Sharma, the earliest Vedic manuscripts are not older than the 10"
century AD., and inscriptional evidence for writing in India between the 17" and 3"
century BC is wanting. But some Rg Vedic gods are mentioned in the Mitannian
inscription of the 14™ century BC., and the great reverential attitude to the Rg Veda

leading to its correct recitation and consequent oral preservation suggests that it was

® Keith, A. B., The Religion and Philosophy of the Veda and Upanisads, Motilal Banarasidass
Publication, Delhi, 1989, p. 01.

* Ibid., p.01.

® Oldenberg, Hermann, The Religion of the Veda, Motilal Banarasidass Publication, Delhi, 1988, p. 01



compiled, at least orally, around 1200 BC. The later Vedic texts were compiled in

western U. P. in the land of Kuru and Panchal.®

Romila Thapar considers the Vedic corpus as the earliest body of texts from the
Indian past. According to her, much of it was initially transmitted orally and later in
written form. It can be viewed as the point of commencement of the ltihasa-Purana
traditions, initiating forms that eventually become germinal to these traditions.
Among them, mention is made of the dana-stuti hymns, included in the earliest of the
Vedas, the Rg Veda; and, subsequently of garhas and narasamsi, all poems in praise
of heroes and akhyana narratives that are associated with lzihasa. The Rg Veda may
have incorporated some themes from the oral tradition going back to earlier times, and
reflecting some integration with other prior cultures. Until the Harrapan pictograms
are deciphered we can, at best, assume only a marginal continuity of earlier traditions
in the Vedic corpus.” She argues that the Rg Veda is frequently dated to 1500 BC,
although it might be even later, given that its cognates in Old Iranian and parallels
from Syria date to about 14" Century BC. The substantial presence of Indo-Aryan
speakers in North-Western India is from this period, although some minimal contact

may have existed from the borderlands just prior to this.®

The chronology of the Vedas is difficult to shift because of some later interpolations
in the Rg Veda which is known as the earliest one. In Rg Veda which is earlier than
the other three Vedas, there are sections in the first and tenth mandalas that are dated
later than the intervening ones. The verses although composed in the latter part of the

second millennium BC were compiled and edited in various recensions in early first

® Sharma, R. S., Aspects of Political Ideas and Institutions in Ancient India, Motilal Banarasidass
Publication, Delhi, 1959 p. 15.

" Thapar, Romila, The Past Before Us: Historical Traditions of Early North India, Permanent Black,
Ranikhet, 2013, p. 87.

8 Ibid., p. 88.



millennium BC. The corpus was edited with reference to people of diverse origins.
Since there were earlier settlements of non-Aryan speaking peoples, whose presence
is recorded through non-Aryan linguistic elements in Vedic Sanskrit, and on the basis
of earlier archaeological sites, the societies reflected in the Vedic corpus were not

culturally homogeneous as it is often assumed.’

The books intended by reason of the dread holiness of their contents for study in the
forest, and of these certain parts which bear more defiantly philosophical aspects were
called as Upanisads. It is word apparently derived from the session of the pupils
around the teacher in the process of instruction. Each Veda represents a school of
thought which is later associated with its Brahmana and then these Brahmanas were
attached with their particular kind of Upanisads, like Rg Veda is associated with
Taitrtiriya Brahmana and Satpatha Brahmana which is attached with Tuaittiriya
Upanisad and Brhadaranyak Upanisad. The Samveda has Chanadogya Upanisad

which is a major portion of Jaiminiya Upanisad Brahmana.

According to A. B. Keith, it can be assumed that the doctrines of these Upanisads
were prior to the rise of Buddhism, which is derived logically from the system which
they contain, and as the date of the death of Buddha may be placed about 480 BC for
the Upanisads are attained. The priority of the Brahmanas proper to the Upanisads is
beyond doubt, and thus a lower limit of 600 BC for the latest Brahmanas is

obtained.*

Efforts to establish an earlier date for the Samhitas and the Brahmanas have naturally
been made and of these two may be mentioned. Jacobi has insisted that the post-

Vedic period may be dated from 800 BC on the strength of the fact that the end of the

9 -

Ibid., p. 89.
10 Keith, A. B., The Religion and Philosophy of the Veda and Upanisads, Motilal Banarasidass
Publication, Delhi, 1989, pp. 19-20.



Vedic period is marked by the simultaneous appearance of the Samkhya, Yoga and
Jaina philosophies, and the later can be carried back to 750 BC. The second line of
argument is based on the war which forms the main topic of the Mahabharata; by
various modes of reckoning of dynasties recorded in the Puranas the date of 1000 or
1100 BC is attained for war, and, as the Pandus are unknown to the Samhitas and the

Brahmanas, it is contended that they must fall before the war of Kurus and Pandvas.™

R. E. Hume in his earliest book The Thirteen principal Upanisads have assigned the
time period of 6" century BC for the compilation of Upanisads. He writes that ‘almost
contemporaneous with that remarkable period of active philosophic and religious
thought the world over, about sixth century BC., when Pythagoras, Confucius,
Buddha, and Zoroaster were thinking out new philosophies and inaugurating great
religions, there was taking place in the land of India, a quiet movement which has
exercised a continuous influence upon the entire philosophic thought of that country

and which has also been making itself felt in the west.*

S. Radhakrishnan says that the Upanisads form literature which has been growing
from very early times. Their numbers may exceed two hundred, though the Indian
tradition puts it at one hundred and eight. Muhammad Dara Shikoh collected and
translated fifty Upanisads into Persian (1656-1657) and then into Latin by Anquetil
Duperron (1801-1802) under the title Oupnckhat. The Principal Upanisads are said to
be ten. Samkara commented on eleven, Isa, Kena, Katha, Prasna, Mundaka,
Mandukya, Taitiriya, Aitareya, Chandogya, Brhadaranyaka, and Svetasvatara. He
also refers to the Kausitaki, Jabala, Mahanarayana and Paingala Upanisads in his

commentary of Brahma Sutra. The other Upanisads which have come down are more

1 1bid., pp. 20-21.
2 Hume, R. E., The Thirteen Principal Upanisads, Oxford University Press, London, 1921, p. 01.



religious than philosophical. They belong more to the Purana and the Tantra than to
the Vedas. They glorify Vedanta or Yoga or Samnyasa or extol the worship of Siva,

Shakti or Vishnu.®

According to Signe Cohen, The Upanisads are among the most sacred fundamental
scriptures in the Hindu religion. They were composed of 800 BC onwards and
marking up part of the larger Vedic corpus, they offer the reader “knowledge lessons”
on life, death, and immortality. While they are essential to understanding Hinduism
and Asian religions more generally, their complexities make them almost

impenetrable to anyone but serious scholars of Sanskrit and ancient Indian culture.™

After the Vedic and later Vedic texts, the Epics are the main sources with this
research is dealing. Romila Thapar has said that these are not historic per se, but they
incorporate fragments of narratives pertaining to what was believed to have
happened.'®> Various scholars have attempted to fix the dates of these epics whereas
C. V. Vaidya in his book Epic India: India as described in Mahabharata and
Ramayana, have given the time period of 3000 to 300 BC for these both texts and

assumes the date of Mahabharata war in 3101 BC.®

Traditionally the Ramayana is regarded as an ideal representative of Kavya as
opposed to the Mahabharata which is an Itihas.*” The text of the Mahabharata has

been studied seriously by some western scholars in the early nineteenth century as by

13 Radhakrishnan, S., The Principal Upanisads, George Allen & Unwin Ltd., London, 1953, pp. 20-21.

14 Cohen, Signe, The Upanisads: A Complete Guide, Routledge, London, 2018, p. 01.

> Thapar, Romila, The Past Before Us: Historical Traditions of Early North India, Permanent Black,
Ranikhet,

2016, p. 144.

'® vaidya, C. V., Epic India: India as Described in The Mahabharata and Ramayana, Radhabhai

Atmaram Sangoon, Bombay, 1907, p. 01.

7 Sharma, Ramashraya, A Socio-Political Study of the Valmiki Ramayana, Motilal Banarasidass

Publishers, Delhi, 1986. p. 02.



Moriz Winternitz and Hermann Oldenberge'®, while the earliest serious research on
socio-political conditions of Ramayana was done by scholars like P. C. Dharma and

S. N. Vyas.”

William Buck in his book Mahabharata has given the time period of these texts
between the second century BC and second century AD.?° R. S. Sharma has argued
regarding the dating of the Mahabharata as it is difficult to use the material drawn
from the Mahabharata for one particular period, for its narrative portion looks back to
as early as the 10" century BC and didactic and descriptive portions belong to as late
as the 4™ century AD. Originally the epic consisted of 8,800 $lokas, then had 24,000
$lokas, and finally inflated to 1, 00,000 §lokas, though the critical edition by V. S.

Sukthankar consists of nearly 78,000 $lokas.?

James L. Fitzgerald has looked into the Mahabharata through a critical perspective
and have argued that “the Great Bharata was subjected to deliberate extension or
updating, at least once after the original creation of the text, for there are certain parts
of it which, while not deviating significantly from the basic thrust of the text as read
without them, do not seem to have the same general measure of inter-dependent
continuity with other parts of the text”.?? Fitzgerald fixes the date for this updating of
the text as argued by some royal houses for important symbolic or propagandistic

purposes in between 100 BC to 350 AD.%

18 Hiltebeitel, Alf, Rethinking the Mahabharata: A Readers guide to the Education of the Dharma
King, The University of Chicago Press, 2001, p. O1.
9 Sharma, Ramashraya, A Socio-Political Study of the Valmiki Ramayana, Motilal Banarasidass
Publishers, Delhi, 1986. p.03.
2 Buck, William, Mahabharata, University of California Press, California, 1981, p. XIV.
2l Sharma, R. S. Sharma, Aspects of Political Ideas and Institutions in Ancient India, Motilal
Banarsidass Publishers, Delhi, 1959 p.18.
ZFitzgerald, James L., India’s Fifth Veda: The Mahabharata’s Presentation of Itself, in Essays on the
Mahabharata edited by Arvind Sharma, Motilal Banarasidass Publishers, Delhi, 2007, p. 154.

Ibid., p. 154.



Romila Thapar has discussed in detail the dating of epic Mahabharata, and according
to her, there is no agreement on the date of the central event, the war at Kuruksetra.
One view holds that it marks the end of the Dvaparayuga and the beginning of
Kaliyuga. This has been calculated as the equivalent of 3102 BC. The theory of four
yugas or time cycles described in the epic is however late and is dated to around the
Christian era.?* She further argues that “given the structure of the epic, the Bharata
akhyn/katha was doubtless known by the mid-first millennium BC, and inclusion of
the Bhagawata cult would date to the rise of Bhagawatism at the end of the first

millennium BC”.%°

While Upinder Singh argues that the similarities in language and style suggest that the
Ramayana and Mahabharata emerged from a common cultural milieu. The
Mahabharata refers to Valmiki and the Ramayana, and outlines the Rama story in a
section called the Ramopakhyana. The Ramayana, in turn, mentions the Kurus
Hastinapur and Janamejaya, although it does not mention the Mahabharata war. The
two epics were clearly aware of each other, at least in there later stage of
development. The composition of Mahabharata can be placed in between 400 BC to

400 AD, and the Ramayana in between 5™ century BC to 3" century AD.?®

Regarding the dating of epic Ramayana, Romila Thapar has used various textual
sources from Jainism as well as from Buddhism; she argued that the different phrases
of Ramayana composed in Sanskrit are dated to be 400 BC to 400 AD. She further
argued that the Valmiki Ramayana has been evolved in five stages. The initial version

of the story was the narrative in books 2-6. This was put together in the 5-4™ century

# Thapar, Romila, The Past Before Us: Historical Traditions of Early North India, Permanent Black,
Ranikhet, 2013, p. 161.

% Ibid., p. 162.

% singh, Upinder, A History of Ancient and Early Medieval India: From the stone age to 12" century,
Pearson Longman Publishers, Delhi, 2008, p.
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BC and revised with periodic interpolations from the third century BC to first century
AD. The text was by then in written form, in the subsequent two centuries; books 1
and 7 were added. From the fourth to twelfth centuries AD small passages were

interpolated.”’

In this research, we are also using Kautilya’s Arthasastra which is known as the book
of statecraft in ancient India, particularly during the time of Chandragupta Maurya to
understand the relevance of the forest in ancient Indian social structure. The existence
of the Arthasastra of Kautilya in the past has been proved by the texts written
between the 4™ and 14™ century AD, though the actual Arthasastra was discovered in
1905. The reference about Arthasastra and its author are found in the Kamandakiya
Nitisara, Kadambari of Banbhatta, Panchtantra, Somadeva’s Nitivakyamrit,
Kathasaritsagar, and Nandisutra.?® The Arthasastra was looked upon as the product
of the Mauryan age almost by all the groups of historians. According to S. C. Sharma,
the text has been stated variously either to be pre-Paninian or post Dandin or
anywhere between these two extreme limits. Thus it has been variously placed

between from 700 BC to 700 AD.

Dr. R. Shama Shastri who brought this great work into the light in 1905 argued
regarding the dating of Arthasdstra, as he observes that “from Indian epigraphical
researches it is known beyond doubt that Chandragupta was made a king in 321 BC

and the Asokavardhana ascended the throne in 296 BC. It follows; therefore the

%" Thapar, Romila, The Past Before Us: Historical Traditions of Early North India, Permanent Black,
Ranikhet, 2013, pp. 208-220.

% Mishra, S. C., Evolution of Kautilya’s Arthasastra: An Inscriptional Approach, Anamika Publishers,
Delhi, 1997, p. 17.
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Kautilya lived and wrote his famous work the Arthasastra, somewhere between from

321 to 300 BC.?®

Upinder Singh has critically observed the whole development of the text she put forth
the major problem with the text as a source of history because of the differences of the
opinion regarding date and authorship of the text. As per the traditional view, the text
is a work of 4™ century BC, written by Kautilya, also known as Chankya or
Vishnugupta, who became Chandragupta Maurya’s chief minister after helping him

overthrow the Nandas.

However, over the years, this view has been questioned on several grounds. It has
been pointed out that there is no reference to Kautilya in Patanjali’s Mahabhasya
which mentions the Mauryas and the assembly of Chandragupta and also
Megasthenes, who we know was associated with Chandragupta’s court, does not
mention Kautilya in his Indica. The Arthasastra does not contain any references to the
Mauryas, their empire, Chandragupta, or Patalipura. This could be because it is a

theoretical, not a descriptive work.®

R. P. Kangle has pointed out to support the traditional view, which places Kautilya
and the Arthasastra in the Mauryan period. On the ground of style, the book seems to
be earlier than Vatsyayana’s Kamasutra. It is probably earlier than the Yajnavalkya
Smriti, and probably also the Manu Smirti. The mention of the Ajivikas as an
important sect fits in with the Mauryan period, as do the references to sangha polities

and the discussion of the large scale establishment of agricultural settlements.**

2 Unni, N. P., Kautilya Arthasastra: A Study, Bharati Vidya Bhawan, Delhi, 1983, p. 12.

% singh, Upinder, A History of Ancient and Early Medieval India: From the stone age to 12" century,
Pearson Longman Publishers, Delhi, 2008, p. 322.

! Ibid., p. 323.
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1.2 Historiography

The forest has been an integral part of human society because human societies have
actually developed themselves around them and form different kinds of settlements.
From the time of the Vedas, Upanisads, and Epics, their socio-political
understandings have come under various transformations, and these transformations
have been studied by various scholars and historians to analyze and observe the

patterns of change in the idea of a forest.

D. D. Kosambi has looked over the primary settlements in India in order to
understand the means of production among the inhabitants and have described them
as ‘tribal Indian society®* because they did survive on the food gathering and they
know their places in a jungle as well as they also know over a hundred other natural
products beyond the staples which may be gathered without cultivation: fruit, nuts,
roots tubers, honey, mushrooms leafy vegetables, etc.®® He has also argued how this
tribal Indian society has transformed with time as ‘semi-tribal peasants farming the
poorest land, though they were known as good archers, hunters, fishermen, and food

gatherers’34.

The forest has been a major source of natural resources on the basis of which
‘primitive societies’ as they were called evolved from subsistent production to surplus
production in order to maintain their growing population and its demands. Societies
developed from various stages of the mode of productions like tribal, pastoral and
agriculture, and made their settlements as per their mode of productions in a long

historical period. Those who adopted their particular mode of production and

% Kosambi, D.D., The Culture and Civilisation of Ancient India in Historical Outline, Routledge and
Kegan Paul, London, 1965, p. 33.

* Ibid, p. 34.

* Ibid, p. 35.
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settlement for a long time, have also developed their specific socio-cultural domain

where they practice their life’s virtues according to their geo-cultural demands.

The particular mode of production also derives its particular superstructure and
because of that the societies who remained in a tribal mode of production still
remained with primitive social and cultural structures dependent on the forest
products completely. Instead, the pastoral communities adopted ‘migration” with their
cattle as their main feature and came out from the jungles for the pasture/grasslands
and formed moving settlements at the periphery of the jungles. Finally, the
agricultural societies came into existence with their permanent settlements as
ksetra/grama/nagara and further developed superstructures like State to maintain the
law and order in the society. Therefore, the dichotomy of vana and ksetra allowed to
earlier representing the nuances of different socio-ecosystems which evolved

gradually.

Gunther Dietz Sontheimer in her classical article ‘The Vana and Ksetra’, has also
explained the above dichotomy which is based on the idea of the kinds of settlements
in relation to the forest and non-forest spaces. According to her, the terms vana and
arapnya seem to be used or less as equivalents in late Vedic and the post-Vedic
literature. Ksetra means well-settled space with regular plow agriculture; vana means
‘wild space’, forest or jungle which harbors the ‘hermitage’, the tribal, the samnyasi
and the asrama™. She further argues that the dichotomy of vana and ksetra is not
mutually exclusive but it is rather complementary or a continuum similarly as the

continuum from tribe to caste®.

% Sontheimer, Gunther Dietz, ‘The vana and the kshetra’ in Religion and Society in Eastern India (ed.)
G.C. Tripathi and Hermann Kulke, Manohar Publishers, New Delhi, 1994, p. 127.
% Ibid., p. 128.
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Sontheimer in her same article argues that the vana- ksetra dichotomy is a nature-
culture dichotomy, a theoretical expansion of material creations in order to understand

and analyze the concept.

She further explains that in the past vana was the realm of tribals and the roots of
much of Hinduism in the worship of the spirits of mountains, trees, animals, the
yaksas, snakes and their homes, hermitage mounts, but also defied clan ancestors. The
more the ksetra spread into vana, the more the tribal cults were integrated by an
exceedingly slow, but a steady process over centuries. As indicated, the assimilation
of tribal cults in the ksetra meant only a transformation, but not abolition. They were
reinterpreted in terms of the cults and rituals of the ksetra. The unbound elements of
nature became regulated through myths and different rituals which were handled by
ritual experts. Such rituals found detailed elaboration in the Vedic rituals. The vana
had its ambivalence and ambiguous values as seen from the ksetra: it may be
considered deadly, chaotic, primordial, full of bhutas, daityas, and raksasas, but it
also had its positive value. It was the source of creation and renewal of life. The

burning place the smasana is sometimes compared with the forest®’.

On the basis of the above explanation by Sontheimer, it seems very clear that the
dichotomy between vana and ksetra has a very assimilative kind of relationship
instead of being antagonistic in features. She tried to understand the cohesive
character of vana on the basis classical Sanskrit literature that the forest was also the
place for the asrama of the risis and Sanskrit kavya literature abounds in descriptions
of the vana and upavana. The forest is also the abode of the ascetic, the renouncer of

samsara, of worldly life in the ksetra. The dangers and deprivations of vanavasa, of

" Ibid., p. 129.
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the life in the forest or on mountains and the direct access to the divine, attracted the
ascetic to perform tapas. In the wilderness, the normal rules of samsara were not
applicable from the point of view of the settled people and it was thus the normal

abode of the ascetics, the renouncer of samsara.

According to Sontheimer the highest ascetic of the Veda which is known as the Vedic
Rudra or Siva with his polymorphic manifestation was originally beyond the
Brahmanical fold and the ksetra. Rudra was thus to say, between the vana and the
ksetra was in the contact with all communities from highest to the lowest. It was he
who could hold the two different ecological, cultural, and religious areas together. On
the other hand, one of his manifestations is the ksetrapala and he is the protector of
Brahmanas. He lives in the border between vana and ksetra. It is common to identify,
at least partially, the outlandish raksasas, asura, or daitya who infest the vana, with
the god who is victorious over him. These entities, thus, becomes a source of
protection. Rudra/Siva is himself of demoniac and outlandish origins as seen from the
point of view of people in the brahmanical ksetra. The raksasas came from the realm
of the yaksas or bhiitas. The latter in turn were often identified with outlandish people

like tribes or pastoral groups.®

Romila Thapar in her article ‘Perceiving the Forest in Early India’ has also discussed
the idea of vana and ksetra and has extended the argument of Sontheimer. She argued
that though the duality has existed for many centuries, the perceptions accompanying
it were neither static nor uniform. The forest was seen in multiple ways, and historical
change altered the focus. Where it was romanticized it became an imagined
alternative, a fictive paradise, which expunged the inequities of civilized living.

Alternatively, it was seen as the fearful habitat of demons.

% Ibid., p. 151.
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According to her, the dichotomy between the vana and the grama evolved in early
times when the village constituted the settlement. With the emergence of urban
centers, particularly in the early centuries, there was also a growing dichotomy
between the grama and nagara-the village and the town respectively. At the same
time, vana and aranya had ecologically different from that of the settlement and
would have included the desert and the semi-arid pastoral regions as well. Another
dichotomy, discussed in the context of ecology and medical knowledge, was that it

was a jungle and aniipa the forest and marshland™.

Romila Thapar also looks at the various kinds of historical change that occurred in the
popular and textual meaning of forest. She argues that the reason for a change in the
connotation of the forest is the demand of civilization to impinge on the forest; the
perceptions of the forest and its people have also changed. The forest, therefore, is not
a neutral item, that is ‘out there’, the images that evoke are significant to the self-
understanding of the settlement and these change with time and with intention. She
further states that, when the monastic system came to be established, despite the
necessity of dependence on alms which lined the monasteries to the grama, the ideal

image remained that of monks in forest monasteries*.

Some scholars have made a further distinction between the two categories. Grama
and aranya, as more widely inclusive terms, are seen as dichotomous; whereas vana
and ksetra, being more specific, are viewed as interactive or even as a continuum. The
dichotomy is also suggested by the statement in the Satapatha Brahmana that the
sacrificial animal at the yajfia should be from grama, for while a domesticated animal

eliminates the undesirable, the sacrificing of a wild animal from the forest has a

% Thapar, Romila, ‘Perceiving the forest in early India’, in Environmental history of early India: A
Reader (ed.) Nandini Sinha Kapur, Oxford University Press, New Delhi, 2011, p. 143.
“0 Ibid., p. 143.
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negative effect*’. On the basis of this, we can say that the two complementary ways of
obtaining meat for eating were hunting and the sacrifice and through this vana and

ksetra are closely in interrelations.

The notion of dichotomy was also extended to the major opposition in societal terms,
that of the grhastha (householder) and the samnyasin (ascetic or renouncer). The
householder has to observe the social obligations of the grama and of the dharma and
has a schedule of daily rites, but the renouncer living in the forest is free of these. And
the logic of the duality was that he who had renounced the practice of social and
sacred obligations would have the forest as his habitat since the forest does not require
these. The eventual crystallization of these ideas was the theory of the four stages of
life- the four d@sramas where interestingly a major part of one’s life was to be

spending, one way or another, in the forest*,

As per Thapar’s argument, the epic literature is among the early compositions which
play on the dichotomy and the complementarity of the vana and ksetra, but it also
tends to change the orientation somewhat from that of Vedic corpus. Many forests are
mentioned each by name, suggesting that the forest was not an undifferentiated
expanse but had its own categories of identity. In early India, the forest was the
context for at least three activities: the hunt, the hermitage, and the place of exile*.

She takes the example of the Sakuntala as a narrative which opens with Dushyanta

* Pragapati desired, 'Would that | might gain both the worlds, the world of the gods, and the world of
men.' He saw those beasts, the tame and the wild ones; he seized them, and by means of them took
possession of these two worlds: by means of the tame beasts he took possession of this (terrestrial)
world, and by means of the wild beasts of yonder (world); for this world is the world of men, and
yonder world is the world of the gods. Thus when he seizes tame beasts he thereby takes possession of
this world, and when wild beasts, he thereby (takes possession) of yonder (world). Satapatha
Brahmana, 13.2.4.1, Translated by Julius Eggeling, The Sataptha-Brahmana, according to Madhyandin
School, Part V, Kanda XIII, Fourth Brahmana, The Clarendon Press, Oxford, 1892, p. 305.

*2 Thapar, Romila, ‘Perceiving the forest in early India’, in Environmental history of early India: A
Reader (ed.) Nandini Sinha kapur, Oxford University Press, New Delhi, 2011, p. 144.

* Ibid., p. 145.
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hunting in the forest where the vana was the unknown territory, peopled by

gandharvas, yaksas, raksasas, and nagas.

There are also some incidents in the epics with the vivid description of the destruction
of a forest like the Khandavavan burnt by Agni and latter cleared forest became the
settlement for Indraprasth and the chiefdom of the Pandavas established. It has been
also argued that the burning of forests was an attempt to destroy the resource base of
hunter-gatherers even if forested land was easily available or it might be an attempt to

clear more land in the vicinity for overpopulated areas.

It has been accepted by the scholars that the war of Mahabharata was actually for the
access over land and there was also a battle between the ganadharvas and Kurus over
the rights to the interior of the forest and Kurus were eventually defeated. Cattle raids
and claims over forest lands were essential to chiefdoms. The gandharvas in this
narrative have an ambiguous identity, for they are likely to have been forest dwellers

rather than celestial beings**.

The dichotomy between vana and ksetra has also led to creating strong identities
between the peoples those who inhabited outside of vana or within the vana. The
people dwelling in the forest sufficing themselves by hunting- the Vyadh, Nisadh, and
similar other communities and entities are regarded with contempt, treated as uncouth
and sinful, and subordinated to low caste status. It is the king who had to conquer it

and refashion the chaos in to order.

The raksasas have generally been described as the reason for the chaos in the forest
and shown as demons unreal. But given the perception of the forest in the epics, they

are likely to be the forest-dwellers who obstructed hunting expeditions and hurrahed

“ Ibid., p. 147.
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those establishing settlements in the forest, for example, risis establishing asramas,

etc.

In the narrative of Sakuntald, the ferocity of hunt is contrasted with the gentle
calmness of the heritage, each presenting a different view of nature. The hermitage is
situated so deep in the forest that it is almost another world. This is liminal space, the
threshold between the two contrasting ecologies of the vana and the ksetra. But at the
same time, ‘it may be seen as a precursor of what the later evolved into agraharas:
land grants to the Brahmanas, either in the forest or wetlands, or grants of cultivated

land an intrusion into the forest by the peoples of the grama’*.

The early Upanisads use the dichotomy to differentiate the path of the soul where
rebirth is associated with the grama but self-realization in the forest ensures a release
from rebirth®®, whereas, exile was a device to use commonly by bards and poets to

stretch the story in the epic traditions. The forest was where anything could happen

* Ibid., p. 148.

*® “Those who know this (even though they still be grihasthas, householders) and those who in the
forest follow faith and austerities (the vanaprasthas, and of the parivragakas those who do not yet know
the Highest Brahman) go to light (arkis), from light to the day, from day to the light half of the moon,
from the light half of the moon to the six months when the sun goes to the north, from the six months
when the sun goes to the north to the year, from the year to the sun, from the sun to the moon, from the
moon to the lightning. There is a person not human’, Translated by Max Muller, The Upanisads Part
1, (Sacred Books of East), Chandogya Upanisad, Kanda V, Tenth Brahmana, 1879, p. 80.

"Those who thus know this (even Grihasthas), and those who in the forest worship faith and the True
(Brahman Hiranyagarbha), go to light (arkis), from light to the day, from day to the increasing half,
from the increasing half to the six months when the sun goes to the north, from those six months to the
world of the Devas (Devaloka), from the world of the Devas to the sun, from the sun to the place of
lightning. When they have thus reached the place of lightning a spirit comes near them, and leads them
to the worlds of the (conditioned) Brahman. In these worlds of Brahman they dwell exalted for ages.
There is no returning for them.

'‘But they who conquer the worlds (future states) by means of sacrifice, charity, and austerity, go to
smoke, from smoke to night, from night to the decreasing half of the moon, from the decreasing half of
the moon to the six months when the sun goes to the south, from these months to the world of the
fathers, from the world of the fathers to the moon. Having reached the moon, they become food, and
then the Devas feed on them there, as sacrificers feed on Soma, as it increases and decreases. But when
this (the result of their good works on earth) ceases, they return again to that ether, from ether to the air,
from the air to rain, from rain to the earth. And when they have reached the earth, they become food,
they are offered again in the altar-fire, which is man, and thence are born in the fire of woman. Thus
they rise up towards the worlds, and go the same round as before.’

"Those, however, who know neither of these two paths, become worms, birds,, and creeping things.
Translated by Max Muller, The Upanisads Part 1, (Sacred Books of East Vol. 15), Brahdaranyak
Upanisad, 6.2.15-16, Kanda VI, Second Brahmana, 1884, p. 209.
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and in each retelling of the story, fresh incidents could be added. For the hierarchies
and regulations of the grama were not observed, thus, exile became an experience in

forging and testing of human values®’.

Kautilya has seen the forest on economic perspectives for the state he advised to settle
Stidra peasants on wasteland or land which has been deserted for the purpose of
extending agriculture and in order to bring large revenue from their natural products
such as timber, elephants, veins of semi-precious stones and mines. Kautilya also
suggested that these activities of state may have met with some opposition from the
forest dwellers so that the king should not tax those areas which had been laid waste

by the aravikal forest dwellers.

Alok Parasher Sen in his article ‘Of tribes’ Hunters and Barbarians’ has dealt with
the Mauryan state policies in relation to the forest dwellers on the basis of textual and
inscriptional studies. He quotes Thapar as ‘the Mauryan state was metropolitan in
nature that initiated conquest and control of the other areas, the territorial expansion to
mobilize the resources necessary to support metropolitan state’, whereas Sen states
that in this interpretation of the Magadha empire given an opportunity to look deeper
into the complex relationship between the dominating and the dominated regions of

the empire which were held together not merely by military strength.

He argues that, however powerful an ancient empire, it always had difficulties in
containing diverse ethnically powerful populations. On the basis of these two
arguments, it is important to observe and analyze that ‘how the state perceived the

dwellers and sought to subordinate and assimilate them®.

*" Thapar, Romila, Perceiving the forest, p. 149.
“8 Alok Parasher Sen, ‘Of tribes, hunters and barbarians, in Environmental history of early India: A
Reader (ed.) Nandini Sinha kapur, Oxford University Press, New Delhi, 2011, p. 03.
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According to Sen, it is from literary sources that we can try and understand the ways
of the dominant community as to how they have constructed and defined themselves.
There were various kinds of forests inhabited by various tribal and ethnic groups.
Fragments of Megasthenes depicting conditions in the third century B.C. inform us
that the Indians were surrounded by barbarian tribes who differed from the rest of the
population. Asokan edicts and Arthasastra clearly shows that the traditional rules of
excluding the tribes from the imperial territory. There also desired to differentiate
different types of tribal groups through various generic names and by such general

terms as aranyacara, atavi, and azavika.49

Forests between villages of the same Janapada would supply fuel, timber, hay, game
and edible produce, and provide land for grazing, Kautilya suggests that the frontiers
of each Janapadas were to heavily guard against attack from savages or foreign
enemies. The territory between frontier and fortress was to be guarded by Vagurikas,
Sabaras, Pulindas, Candalas and by aranyacara (forest dwellers).® Kautilya also
differentiated the kinds of forests in order to categorize them on the basis of resource
production for the state; dravyavana (material forests) for metals like iron, copper and
lead, hastivana (elephant forest), etc. In the same line of thought, Sen also points out
that even though there was state practice to clear the forest for land but in the case of
elephant forest, they were not to be cleared strictly because elephants were
indispensable to the army, not only in battle but for heavy transport and building

bridges.>*

Sen also analyses the Asokan Rock Edict XII in order to understand the relationship

between the Magadha state and forest tribes.

“* Ibid., p. 06.
%0 Kosambi, Culture and Civilization, pp. 145-47.
51 Alok Parasher Sen, ‘Of tribes, hunters and barbarians, p. 07.
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“Even when he is wronged, the beloved of the Gods believes one must exercise
patience as far it is possible to exercise. As far as the forests (tribes) which are in his
empire are concerned, the beloved of the Gods conciliates them too and preaches

them. They are even told that they repent and do not kill anymore.”

Sen argues on the basis of Asokan Rock Edict XII, XIII that Asoka made a clear
distinction between the people inhabiting the borders of the empire and the tribes in
the interiors of the empire. The list of these people like the Yonas, Kambojas,
Nabhkas, Bhojas, Pitinikas, and Andhras was engraved on Rock Edict XIII, Sen
further argues that ASoka was thus categorical in warning the forest tribes that even
after the Kalinga war, the king was still powerful and that they had to fall in the with
his policies. He certainly did not want to subdue these forest tribes through force and

bloodshed.

On the other hand in the second separate edict, he made an appeal to all unconquered
peoples on is borders not to fear him and to fallow the Dhamma initiated by him. The
Dhamma Mahamatras were advised to inspire confidence among those who lived in
the borders and induce them to practice the moral principles laid down in his policy of
Dhamma. No derogatory terms like Mlechha were used in As$okan inscriptions to
describe the forest tribes, the aim being to win them over through the spread of his

idea on Dhamma.*

Nandini Sinha Kapur in her book ‘Reconstructing ldentities: Tribes, Agro-Pastoral
and Environment in Western India™, has discussed the transformation of the forest
tribes into the agro-pastoral communities. She argues in the introduction part that, the

trade routes which cut across hill and forests brought the tribes close to the

52 H

Ibid., p. 10.
%% Kapur, Nandini Sinha, Reconstructing Identities, Tribes, Agro-Pastoralists and Environment in
Western India, Manohar Publishers, New Delhi, 2008.
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‘civilizational’ forces. Certain professional and artisanal services of the tribal groups
such as Nisadas and Pukkusas generated tribal societal economic interdependence.
Such interdependence brought tribes and their geographical locations within the
brahmanical knowledge as reflected in Smriti texts and works of grammar. Process of
‘subordination’ and absorption of tribes like Nisadas, Candalas, and Pukkusa led to
the emergence of a fifth varna by post-Vedic time. These tribes were accorded a

mixed-origin varna-samkara jati by ancient lawgivers like Manu and Y3ajnavalkya.

Vijay Nath’s ‘Puranas and Acculturation: A  Historico-Anthropological
Perspective ™ is a landmark work on the history, acculturation, and assimilation of
the tribal population into the Brahmanical society in early India. She discusses the
emergence of the tribal elite consequent of cultural-contact with expanding states and
migrant Brahmanas into forests and hills: a macro-process in the history of the
subcontinent. Nath opines that any change in the mode of production had to be
accompanied by a partial restructuring of the tribal social base and traditions which
were rooted in the cultic beliefs and practices. If acculturation means a process of
accommodation in cultural contact, this cultural phenomenon was visible in the
Vedic/post-Vedic periods, when acculturation turned central to most religio-social
formations of the time. Nath believes that economic expediency spread Sanskritic
culture into the peripheral zones and acted as a catalyst to the forces of acculturations.
Economic forces were compounded by political forces of the processes of the state

formation operating during the Vedic/post-Vedic periods.

* Nath, Vijay, Puranas and Acculturation: A Historico-Anthropological Perspective, Delhi, 1980.
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Makhan Lal in his article ‘7ron Tools, Forest Clearance, and Urbanization in the
Gangetic plains ™, he is dealing with a very serious question that how the process of
urbanization taken place irrespective of deep and dense monsoonal forest in the
Gangetic region. He mentions that in the context of urbanization in Gangetic plains
during the period of first millennium BCE, it has been repeatedly argued by some
archaeologists and historians that the urbanization was possible only because of
widespread use of advanced iron tools which helped the people in clearing the dense
forest of the Gangetic plains, and widespread use of iron tool was possible only when
the mines could be explored in the middle of first millennium BCE. However, some
scholars have argued that it was not the technology alone but the establishment of

strong social and political institutions.

He argue that after observing and analyzing the settlement patterns and systems in
Ganga plains during first millennium BCE, the first-hand knowledge of the setting of
archaeological sites, excavated archaeological materials, and intensive exploration in
the Ganga plains lead to the conclusion that the so-called extensive use of iron tools
and large scale clearing for human settlements is nothing but a myth. The problem of
clearing of forests for human settlements and agricultural land and a few references
found in literature, that is Satapatha Brahmana, have been blown out of proportions.
A careful analysis of archaeological data, locations and density of settlements, and an
approximate estimate of population on the basis of size of settlements, and an idea of

land requirement for agriculture purpose to support population are bound to give us a

% | al, Makhan, ‘Iron Tools, Forest Clearance, and Urbanization in the Gangetic Plains’, in India’s
Environment History: From Ancient time to Colonial period, A Reader, (ed.) Mahesh Rangarajan and
K. Sivaramakrishna, Permanent black, New Delhi, 2012, pp. 65-79.



25

fairly good idea about the problem of large scale use of iron tools, deforestation, and

urbanization®®.

Lal concludes his article with some important arguments on the basis of
archaeological findings and data analysis like, there was never any need for large
scale forest clearings in any period. Whatever little forest clearing was needed could
be done with the technology available to PGW people. He further counters the
established notion of forest clearance theory “that the urbanizations of Ganga plains
was not due to iron technology and the overexploitation or extensive tilling of
agricultural land for the surplus, but mainly due to the culmination of several social,
political, and economic factors that were operating over many preceding centuries to

channelize the energy, resources and generate a need and circulation of the surplus™’.

Thomas R. Trautmann in ‘Elephants and the Mauryas™® have explored the
relationship between Mauryan state and the importance of forest elephant
(Hastivana). Here Trautmann have taken the accounts of Strabo, the historian and
geographer who lived in first-century BCE believed had visited Pataliputra
(Palimbothra) on an embassy to Bindusara, Megasthenes to Chandragupta and also
from Arthashastra to collect information regarding the mutual relationship between

Mauryan state and elephants.

Trautmann mentions that according to Arthashastra, the state makes possessions of an
element forest on the attributes of the typical kingdom, recommending that its

superintendent keep a census of its wild population, and imposing the death penalty

% Ipid., pp. 65-66.

" Lal, Makhan, ‘Iron Tools, Forest Clearance, and Urbanization in the Gangetic Plains’, p. 76.

% Trautmann, Thomas R. ‘Elephants and Mauryas’, in India’s Environment History: From Ancient
time to Colonial period, A Reader, (ed.) Mahesh Rangarajan and K. Sivaramakrishna, Permanent black,
New Delhi, 2012, pp. 152-181.
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on anyone who kills an elephant®®. He further describes the details of elephant forests

in the Mauryan period that there were eight kinds of elephant forests these are:

1. The Pracya vana or eastern forest bounded by Brahmaputra River and confluence

at Prayag to the east by the Himalaya and Ganga to the north and south.

2. The Kalinga vana, between Vindhya Mountain, Citrakita Mountain, bordered by

the eastern sea.

3. The Cedikasura vana, between Mekal, Tripuri, DarSan country and the

unmattaganga.

4. The Darsan vana, between the country of Darsanas and the Mahagiri, the Vindhya

Mountain and the Vetravati River.

5. The Angarya vana, between Vaidesa and the Narmada River, Brahmavardhana and

the Pariyatras.
6. The Aparantaka vana, between Sahya Mountain and Bhragukaccha.

1. The Saurastraka vana, between the country of Avantis and the Narmada, Dwarka

and Arbuda Mountain.

8. The Pancanda vana, between the KuruksSetra country and the Kalika forest, the

Sindhu and the Himavat.

These elephant forests were preserved directly under the state power and maintained
in order to have a good count of elephants so that they could be used for various
purposes like from war to royal ceremonies etc. from this point of view we can see the
direct relationship between kingship and preservation of forest, particularly for

elephants as Trautmann has discussed.

* Ibid., p. 160.
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The above correlation between state and Kingship has been also taken up further by
Nancy E. Falk in her article ‘Wilderness and Kingship in South Asia.”™® According to
her, it is customary to think of forested wilderness of old India as something kept
separate from civilized life, ordinary people avoided the wild spaces because of the
cannibalistic yaksas and raksasas. In general, only ascetics took on the wilderness
directly, and when they did so they broke with the common structures of the
community. She argues that there are traces of another kind of practice in South Asia
in which the separation was not so distinct. In particular, it seems to have been a
complex relationship between wilderness and kingship, an institution squarely at the
center of settled activity. It appears that a king had to have some kind of a transaction

with the wilderness and the beings that inhabited to acquire or hold his kingship.

She sees the king’s conquest of the wilderness as a royal ordeal. While reading the
ancient myths and motifs from India and Sri Lanka she found that there are two basic
variations on the motif. Firstly, the kingdom is to be carved out of the wild space
themselves, and the pacification of the wild being is demanded by the situation. And
secondly, the kingdom to be won is already in existence, and the encounter with the
wilderness is just a preface to its assumption®. The first myth is from the account of
Mahavamsa of the settlement of Ceylon where prince Vijaya, who was himself the
grandson of a Simha. As yet there was no human settlements island. Instead, like
many other uninhabited areas, it was overrun by ferocious yaksas and yaksinis. But
Vijaya manages to get the yaksini and made her his wife, but now fears the other
raksasas, hence decides to make sure that he will acquire the kingship. She takes him

to yaksa city where a wedding is being celebrated and instructs him in the means of

% Falk, Nancy E., Wilderness and Kingship in Ancient South Asia, in Environmental History of Early
India (ed.) Nandini Sinha Kapur, Oxford University Press, New Delhi, 2011, pp. 16-22.
61 H

Ibid., p. 18.
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killing all the yaksas present. He succeeds, even though the latter was invisible; puts
on the garments of yaksa king; and then goes off with his follower to find a city. The
second myth is from Mahabharata, where Yudhisthira and his brothers acquire

weapons in the wilderness that were crucial in the Great War®.

When we analyze these two myths as discussed by Nancy, it appears that the
distinctiveness between forest and kingship seems to subsume each other in order to
produce the reason for the germination of state or to produce a strong effect on the

existing state.

B. D. Chattopadhyaya in the introduction of ‘Rural society in early medieval India™®,
describes the kinds of settlements to understand the basic idea of features, on the basis
of which, one can differentiate the settlements and their inhabitants. According to
him, from the time of the Buddha, the sphere where accepted societal norms could be
prevalent was a Janapada, and the three distinct types of settlements which
constituted the Janapada were grama, nigama, and nagara. Aranya the forest was in
sharp contrast to Janapada. Aranya was not a non-living space; it was also not simply
a recluse for the hermits, although the stereotype of the hermit-forest equation
continues in early medieval literature. He also argues that the proximities between
forests and communities significantly change as simple communities moved towards
greater complexities, best exemplified by the emergence of the state in other words
‘forest’ is a necessary space to the state but not as necessary as ‘State’ is to forest-

dwellers.%

%2 Ibid., p. 18.

% Chattopadhyaya, Brajadulal, ‘Aspects of Rural Settlements and Rural Society in Early Medieval
India’, Centre for studies in social sciences, K. P. Bagchi & Company, New Delhi, 1990.

% Kapur, Nandini Sinha, ‘Reconstructing Identities: Tribal, Agro-Pastoralists and Environment in
Western India’, Manohar Publishers, New Delhi, 2008, p. 23.
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If we carefully analyze Chattopadhayaya’s above lines we find that there was a
continuous process of state to encroach towards the forest, particularly for ‘lands’
because the new lands were in demand for the agriculture as well as population

adjustment into virgin lands through land grants to risis and brahmanas.

Shubhra Sharma in her book ‘Life in the Upanisads™®, has written about the forests at
the time of Upanisads and argued that the ‘forest or aramyas were becoming
increasingly popular at the backdrop for new philosophical thinking as is evident from
the genre of literature called aranyaka.”®® According to her, the wandering ascetics
frequenting these forests had grown by scores in the Upanisadic period but no names
are mentioned. The only exception is the Naimisha forest where a sacrifice is reputed

to have been performed.®’
AfATRIITATAC AT F3@® |
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The Chandogya text tells us, the people who live in the forests practice faith and
austerity goes to the path of the gods. Whereas the person who lives in the village
performs sacrifices and works for the public utility and practice charity goes to the

path of the manes.®
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% Sharma, Shubhra, ‘Life in the Upanisads’, Abhinav Publication, New Delhi, 1985

% Ipid., p. 41.

o7 Chandogaya Upanisad, 1.2.13,

% (Baka Dalbhya, knew it, he became the Udgatr priest of the people of Naimisa. He sang out for them
their desire). Chandogaya Upanisad, 1.2.13,Translated by S. Radhakrishnan in The Principal
Upanisads, George Allen and Unwind Ltd. London, 1953, p. 341

% Sharma, Shubhra, ‘Life in the Upanisads’, p. 89. (Chandogya Upanisad V.10.1-3)

70 S0 those who know thus, and those who in the forest meditate on faith as austerity (or with faith and
austerity) go to light and from light to bright half of the month (of the waxing moon), from the bright
half of the month to those six months during which sun moves northward.
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These two statements from Chandogya Upanisad clearly indicate that there was a
sharp distinction between village life and forest life instead both were gaining almost
equal virtue through the performance of duty as prescribed according to the

settlements and the texts are full of such references.

The Brahdaranyaka Upanisad mentions about the different classes of ascetics as
Paulkasa, Sramana, and Tapasa.71 It means within the ascetics there were differences
which show that either they were different sects following different modes of
penances, or it might be on the basis of their settlement relations particularly for alms

and other important things.

Mangaldeo Shastri extends the above argument and believes in the co-existence of risi
traditions of the Aryas and the Muni traditions of Non Aryans, which blended together

to give the Aranyakas and Upanisads.

V. S. Agarawal in his book ‘India as known to Panini’’, have critically looked about
the terms those who have been used in the context of forest and he found that the two
common Sanskrit words for the forest are ‘Vana’ and ‘Aranya’, there are Upanisads
like Naradparivyanakopnisad (3.90), Jabalopnisad (2.1), Jabaldadaranyakopnisad
(5.4), in these Upanisads the term ‘“Vana’ have been frequently used, while
Chandogyopnisad (2.9.3) and Brihadaranyak Upanisad uses the term ‘Aranya’.
According to Agarawal, there are other Upanisads those whose are talking about

different kinds of Vanas like in Krishnopnisad and Radhopanisad there is a discussion

But those who in the village (a life of) sacrifices, (and perform) works of public utility and almsgiving
they pass into the smoke, from smoke to night from night to the latter (dark) half of the month, from
latter dark half of the month to the six months in which the sun moves southwards, but they do not
reach the year.” Chandogaya Upanisad, V.10.1-3,Translated by S. Radhakrishnan in The Principal
Upanisads, George Allen and Unwind Ltd. London, 1953, p. 431

™ Sharma, Shubhra, ‘Life in the Upanisads’, p. 91.

2 pgarawal, V. S., “India as known to Panini’, Benaras, lind edition, 1963.
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about ‘Vrindavana’ where the term “Vrinda’ is denoted as Tulsi (the sacred plant)

and Vrindavan has been regarded as the habitat of tulsi.

Agarawal has also analyzed that the word ‘Vanaspati’ which is very common in
Upanisads like Svetastaropanisad (2.1), Briahadaranyak upanisad (3.2.13), Gayatri
Rahasya Upanisad, all they have mentioned the term Vanaspati in various contexts.
Here it seems that the uses of different terms to represent the forest have evolved

during the Upanisad period with the changes in the settlements of inhabitants

While we talk about the forest in the time of Vedas we get much information from the
book ‘The Religion and Philosophy of the Vedas and Upanisads’™® by A. B. Keith.
According to him, Vedic people have shown their concern for the forest and forest
dwellers through praising and caring for the earth. The goddess Prithvi plays a
singularly respected part in the Rg Veda except in so far as she is invoked along with
Dyaus™. They have discussed about the forest dwellers as ‘Gandharvas’, and these
Gandharvas have been shown in relation with the water or water sources; either water
of the sky are the basis on which his activities have been transformed to the waters of
the earth/Prithvi, or his association with the Apsaras has led to his connection with

the waters”>.

Most of the references about the forest in Vedas have come in the contexts of the
healing power of some plants and also spirits of the forests, trees, and plants.
According to Keith the references to the worship of trees and plants are very scanty in
Vedic rituals and mythology. A long hymn in the last book of Rg Veda is devoted to

the definition of the plants with special reference to their healing properties; the same

® Keith, A. B., ‘The Religion and Philosophy of the Vedas and Upanisads’ Part |, Motilal Banarsidas
publishers, Delhi, 1989

“Ibid., p. 174.

" Ibid., p. 181.
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thing also appears in Atharva Veda. In Rg Veda, Soma is the king of the plants and
they are called mothers and goddesses the Atharva Veda poetically describes a plant
as a goddess born of the goddess earth. The cult of trees and above all of the forest

trees, Vanaspati is recognized by Rg Veda. (VIL 34, 23; X. 64.8) ™°

In the later Samhitas as we have seen trees are the favorite homes of the Apsaras and
Gandharvas. The Taittiriya Samhitas assigns to them as their homes the trees,
Asavtha, Nyagrodha, Udimbara and Plaksa. When the wedding possessions pass by
large trees these deities are to be sought to afford then favour. More directly in some
ceremonies, in some accounts, the tree is solemnly honoured on the fifth day after
marriage with the gift of flowers and offered food and clothing. The part of the
marriage ritual is one of the commonest features of Indian marriage, particularly
among the tribes”’. The Rg Veda preserves one hymn in its last book which is

describing the forest goddess, ‘Aranyani’, in a poetical and graphic manner’.

Keith further argued that the forests were being treated as scared place and because of
that, the Upanisadic traditions were directly associated with forests. The lessons of
the teachers to his pupils were not public in the ordinary space of the world. They
have been the witness that certain texts of special importance were to be taught to the
pupil in the ‘forest’, not in the normal space. These forests as well as the Upanisads
were later being known as ‘Aranyakas’ and Aranyakas were specially intended for
study by the Vanprathis.” In order to understand the relationship between Aranyakas

and Brahmanas, Keith states that as the distinction between Aranykas and Brahmanas

® Ibid., p. 184.

" Ibid., p. 184.

"8 Ibid., p. 185.

¥ Keith, A. B., ‘The Religion and Philosophy of the Vedas and Upanisads’ Part II, Motilal Banarsidas
Publishers, Delhi, 1989, p. 489.



33

IS not as absolute, though the Aranyakas tend to certain more advanced doctrines than

Brahmanas.

Vijay Kumar Gupta has also discussed in detail about the forest and its aspects in his
book ‘Forest and Environment in Ancient India.”® She is trying to look over the
hymns, in which there is an adverse relationship between Agni and Prithvi, according
to him Agni (the god of fire) next to Indra is most prominent in the Vedic gods being
celebrated in more than 200 hymns always invades the forest and shave the heir of

earth.®

The relationships between Agni and Prithvi have been interpreted by Vijay Kumar as
the constant process of deforestation in Vedic age. The legend as described in the
Satpatha Brahmana clearly indicates that as a result of the pressure of the expanding
population the process of deforestation started as a major factor. The myth of the fire
god Agni moving from the bank of the Sarasvati up to the Sadanira (Gandak) river
burning the forest on his way significantly tells us the story of the clearing of Jungle

to accommodate the growing population.®

He also finds the epithet of Vanaspati as the lord of the forest. Among the large trees
mentioned in the Rg Veda, the most important is the ‘Asvattha’ (horse stand) or sacred
fig tree, its fruit is described as sweet and wood was used for Soma's vessels. The
later Vedas tells us that the gods are seated in the third heaven under the Asvartha.®®
This description shows the importance of fig tree in the Vedas and still, it is known as
scared in present. Apart from the plants for medicine and trees for its sacred value

animals were another asset from the forest mentioned in the VVedas. As to the Atharva

8 Gupta, Vijay Kumar, ‘Forest and Environment in Ancient India’, B. R. Publishing Corporation,
Delhi, 2010

& Ibid., p. 09.

& Ibid., p. 48.

& Ibid., p. 15.
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Veda and Yajur Veda, the elephant is quite familiar for it is not frequently mentioned

but the adjective ‘hastin” became used to designate animals.®*

The Prithvi Sukta in Rg Veda is most important for the understanding of human-
ecological relationships. In this Siikta, the poet sees the earth in close relation with
forest ‘it is all nourishing the earth upon which the forest sprang trees ever stand firm
(V-27). The poet sees the earth as the home of a pluralistic society. In brief, the
Prithvi Sikta is the epitome of the later Vedic attitude towards forest and
environment.® With the adoption and understanding of the forest in the Vedas now
Brahmanas have been also mentioning various new places and tribes as Paricakra
mentioned in Satpatha Brahmana (13-5-4/7) Various tribes mentioned in Rik-
Samhita underwent considerable changes in Brahmanical age and the five principal

tribes of the Sambhita period are; the Anus, Druhyus, Purus, Turvsus and Yadus.®

Ancient tribes were living in different forests and according to Vijay Kumar’s
argument on the basis of textual analysis of Vedas that, there were different kinds of
forest in different regions of ancient India. He has mentioned about some of the
forests like; Anjanavana (natural forest) existed in Madhyades, Kurujangal (wild
forest) spread over realm and extended as Kamyak forest, Parileyyakavana (elephant
forest) at some distance from Kausambi and on the way of Sarsvati, Lumbinivana
(natural forest) situated on the bank of Rohini river, Vindhyatavi (Vindhya forest)
surrounding the Vindhya range through which lay the way from Pataliputra to

Tamralipti, it was a forest without any human habitation.®’

¥ Ibid., p. 17.
% Ibid., pp. 29-30.
% Ipid., p. 47.
¥ Ibid., pp. 53-54.
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D. D. Kosambi in his classical article ‘The Autochthones elements in
Mahabharata®®, have critically analyzed the mentioned communities in
Mahabharata particularly residing in the forests. He has tried to read between the
lines and interpreted the mythological characters and events in order to understand the
itihas- purana tradition. Kosambi is first trying to decipher the Nagas which have
been mentioned throughout the classical writings particularly in Mahabharata as
inhibitors of the forest. According to Kosambi, Janamejaya Il performed a yajna fire
sacrifice to encompass the destruction of the Nagas, long after the fighting was over.
These Nagas were demonic beings who appear simultaneously in the guise of poisons
cobras and also in human forms. One of the Taksak had caused the death of King

Parikshit Il, Janmejaya’s father.

The Nagas (taken as the primitive tribe and people) established themselves at
Takshila and assailed Hastinapur which indicates that the Punjab Kingdom that
played so prominent had fallen, but Janamejaya defeated them and peace was made.
Nevertheless the principal Naga Taksak induces special friend had gone to
Kuruksetra and so escape the conflagration, he was later barely rescued by Astik from

Janmejaya’s fire in which innumerable lesser Nagas were Killed.

Kosambi further extends the relation of Nagas with Krsna; Krsna’s relation to the
Nagas is particularly interesting. The child Krsna tramped down but spared the Naga
Kaliya, who prevented occupation to Yamuna bank and ceases to the river pool. He
further describes the Balramas association with the Nagas and argues that, if, after all

this Krsna’s elder brother Balrama is made the primeval earth bearing Naga incarnate,

8 Kosambi, D. D., ‘The Autochthones elements in Mahabharata’, in Combined Methods in Indology
and other writings (ed.) B. D. Chattopadhyaya, Oxford University Press, New Delhi, 2002.
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there must have been some later synthetic accord between the groups of Naga myths

and the completely hostile Krsna saga.

This would be incomprehensible without a corresponding rapprochement between the
distinct but configures human groups that held two distinct sects of cults in respect.
Balrams attribute to plough on the implement of no use to human Nagas if they
remained food gatherers. The previous enmity between Krsna and Indra is shown by
Govardhana episode. The multiple struggles for cultivable territory show a curious

alliance.

Jungle life of the modern Naga tribes would suggest that the Nagas were food
gathering aborigines ready to change over. The name must indicate in a group many
thinly scattered, linguistically and perhaps ethnically diverse primitive tribes’ men

who had a snake totem or snake worship practices.

By associating the above three myths of the Nagas in epic traditions Kosambi argues
that ‘the religious manifestations of the same process is the iconographic adoption of
the Naga as bed and canopy for sleeping Vishnu, garland for Siva as well as an

»89

independent cult object’™” evolved from forest-dwelling tribal groups.

Kosambi also seeing the evolution of Dronacharya in Mahabharata very critically and
connecting him to the community of forest living Nisadas, according to him Drona a
Bhardwaja was not women born (ayonisambhava). His birth from a wooden vessel
(drown) which conceived from the seed of a risi stimulated by sight of Apsara.
Dronas remarkable proficiency with the bow is more characteristic of the

autochthones Nisdda than a proper Brahmin. The head jewel that son A$wathama

% Ibid., pp. 360-61.
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bore like any Naga is ground for deeper suspicion that the Drona was aryanised in the

epic.”

Kosambi in his writings has also explored the context of the clearance of forests in the
first millennium BC with various aspects. According to him, the best land there could
not have been cleared without an ample supply of cheap metal namely iron. The
heavy rainfall and excellent soil guaranteed a dense forest covers in pre-history.
Primeval forest (Mahavana) covered the greater part of the region in the 6™ century

BC “the Buddha could spread his doctrine only along a few trade routes.”*

The Indus basin has no source of iron, while food gathering was rather easy to the
eastern river valley. This easy of food gathering not only means less urgent need of
plough culture but also undertaking the Vanprastha retreat and the rise of median

sects in sixth century Magadha.

Vivekananda Jha in his article ‘From Tribe to Untouchables: A Case of Nisadas ™ in
the book ‘Indian Society: A historical probings in memory of D. D. Kosambi’; have
also examined the Nisadas in ancient India as in the above discussion Kosambi has
done. According to Jha, the indigenous people met by the Aryans the first is the
Nisadas mentioned as early as the Rudradhyay of Yajur Samhita. Whereas most other
autochthonous groups are noticed quite surprisingly in the later Vedic texts and
generally appears as victims at the symbolic human sacrifice in the Vajasaneyi
Samhita and Taittiriya Brahmana, the Nisadas are referred to a number of times with
a full-fledge tribal personality within the Aryan social framework. This has induced

several scholars to presume that the Nisadas signify at this stage aborigine in general

% Ibid., p. 365.

! Ibid., p. 354.

% Jha, Vivekananda., ‘From tribes to Untouchables’, in Indian Society: Historical probing in memory
of D. D. Kosambi (ed.) R. S. Sharma, ICHR, Peoples Publishing House, New Delhi, 1974.
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rather than one particular tribe with a separate entity. They base their hypothesis on
the Nirukta reference to the Aupamanyava’s explanation of Pafich Janya in the Rg

Vedic passage as four Varnas and the Nisadas.”

The process of acculturation of forest-dwelling Nisadas seems to have started in the
later Vedic period, although the Aitarey Brahmana speaks of them as marauders
operating in the forest. As per the Mahabharata, it also contains numerous references
to the Nisadas coming in to clash with both the Kurus and Pandvas. Adi Parva also
mentions the Adhipati of the Nisadas, Eklavya the son of Nisadhraj. On the basis of
these references about Nisadas, hypothetically we can say that they were the earliest
forest dwellers with ample affinities towards state organization and that’s why they

have been recognized by other contemporary states.

Alfred Hillebrandt in his book ‘Vedic Mythology®*, has studied the Vedic Mythology
and came out with important speculations about Asuras and Devas. He extends the
argument of Asuras as beings of the forest with a lower level of material productions.
According to him, Asuras have their stronghold and hunts in mountains and caves. In
the bowels of the earth do they dwell in the region of Patala where they have several
large cities; Hiranyapura, Prajyotish, and Nirmochana.”® They are described as very
powerful in the battle they uproot the trees and hurl the tops of mountains against

their enemies.®

Hillebrandt has interpreted some the mythical stories according to their descriptions in
the Vedas that they give very different meanings because the way other scholars have

shown the forest dwellers as a primitive stage of social formation with a subsistence

% Ibid., p. 67.

% Hillebrandt, Alfred, ‘Vedic Mythology Vol. 1°, Motilal Banarasidas, Delhi, 1980, first published in
German in 1891.

% Ipid., p. 03.

% Ibid., p. 05.
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level of economy with submissive features against other developed states. Instead of
that, there are two examples from the Vedic myths which show a very different
picture of forest inhibitors. Alfred has discussed the two mountains from Veda:

Mountain Meru and Mountain Mandara.

According to text ‘there is mountain name Meru of blazing appearance and looking
like huge heap effulgence, the rays of the Sun falling on its peak of golden luster.
Abundant with gold and of variegated tints, that mountain is the hunt of gods and the
Gandhravas. It is immeasurable and unapproachable by men’s of manifold sins.
Dreadful beasts of prey inhabit its breast, and it is illuminated with divine herbs of
healing virtue standing high for infinite ages upon it once all the mighty celestial sat
them down and held a conclave. They came in a quest of Amrit/ambrosia they who
have practiced penance and observed the rules according to the ordinance seeing the

. . . . 7
celestial assembly in anxious consecrations.”

The next is Mountain Mandara; it has been described as ‘there is mountain name
Mandara adorn with peaks like those of the clouds. It is the best of the mountain and
is carved all over with intertwining herbs and these beasts of prey roam about. The
gods, the apsaras and the kinnaras visit the place upward it raises eleven thousand

yojanas and descendent downward as much.

These two mountains have been described in detail and shown as an oasis within the
forest where divinities were residing; these kinds of descriptions about forests open
our pre-established theories/hypotheses regarding the understanding of forests and

their people.

7 Ibid., p. 20.
% Ibid., p. 21.
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S. N. Vyas in his book ‘India in the Ramayana age™®, discussed in detail about the
peoples of forests of the Ramayana age. He has critically analyzed the so-called
Aryan culture and the forest culture through describing various kinds of living beings
in the vana particularly jana, nisadas, vanaras, rakshasas, gandharvas. According to
him the Aranyakanda (forest sojourn), Kiskindhakand (alliance with vanaras) are

typical forest events dominated the nature of forest directly.

Vyas describes that there are numerous incidents which shows a continuous process
from the mainstream story for the access into the forest like; at the age of Dandak
forest, Rama came upon on extensive asrama inhabited by anchorites devoted to a life
of spiritual discipline. After accepting their spontaneous hospitality and benedictions
Rama penetrated into the wild forest where he was confronted by a hidden monster
Viradhs. Rama and Laksman killed him and repaired the asrama sage Sarbhanga who
was waiting for his arrival before departure to the next world.'®® On another incident
Ram was on the way to hermitage of another saint Sutik§na, Rama was met by a body
of hermitages of various orders living in the area who sought his protection against
the raksasas, who use to molest them and desecrates their hermitages. Rama assured

them for protection and promised to rid the wood of all evil beings.

Sita however, saw no reason why Rama an ascetic given to non-violence should use
his arms against the raksasas especially when they had given him no offense. Rama
explained that “it is his bounden duty to protect the sages against the orgies of the

raksasas, all the more as he had given his words of honours.

% Vyas, S. N., ‘India in the Ramayana age’, Atma Ram and Sons, New Delhi, 1967.
1% 1bid., p. 16.
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These incidents of Ramayana have explained the way of encounters that have
happened in the forest between nature and culture as what Romila Thapar has

described in her writings earlier.

Vyas have also listed the peoples those who have been shown as forest dwellers in
the Ramayana with their special features, these are Raksasas, Vanaras, Nisadas,
Gradharvas, Sabaras, Yaksas, Devas, Gandharvas, Kinnaras, Siddhas, and

Aps’aras.ml

Raksasas were against the expedition of Rama as recorded in the Ramayana. The
Raksasas are depicted as infesting the hermitages or settlements of Aryans as
obstructing their sacred rites as enemies of Brahmanas as horrible in aspects and as

changing their form while.

Next to the Raksasas, the Vanaras play an important part in the epic these were other
tribes of Deccan. They allied themselves with Aryans and embodied their form of
worship. Vali and Sugriv were their chiefs to all intents and purposes. They were the
woodland inhabitants of Vindhya Range wearing the tail as their tribe totem or

identity and not actual Vanaras and monkeys as they are generally described.'%?

Instead of Vanaras, Nisadas were more close to the Aryan culture they lived on the
borders of the Kosala and Ganga, Srigaverapura on the banks of this rives was
presumably their capital city and Guha their chief. The Nisadas were good archers
and they even prepared themselves to oppose Bharata on his march to Chitakita.
Their culture was probably Neolithic seems to have been semi Aryanized by their

close proximity to the Kingdom of Kosala.®®

%0 1bid., p. 17.
192 1hid., p. 23.
193 1bid., p. 24.
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Some of the nomadic tribes of ancient India were called after the names of birds
(Grdhras) on account of their migratory habits. In the Ramayana age the Gradhras
frequented in the Western Ghats and the western seaboard of the peninsula. They
were ruled by brothers Sampati and Jatayu and became politically extinct with their

death.

Sabaras were also forest dwellers. Rama and Laksman during their wandering in
search of Sita are said to have arrived on the banks of Pampa Lake. Their main
occupation was hunting; they are still represented as tribes in central India. The story
of Sabari is typically a non-Aryan tribe fully influenced by Aryan culture. She is
styled as Samyasin who led the pious and virtues life of Samnyasin and considered

herself blessed by her contact with Rama.

The Yaksas insignificantly form the point of view of numbers and influences were
noted for their extraordinary beauty and physical strength. They and Raksasas were
probably Kindred races and the epic furnishes several instances of a marriage alliance

between them. Kubera the king of Yaksa is said to have been a stepbrother of Ravana.

Another tribe perhaps contemporize with Yaksa was the Nagas with the serpent as
their totem. The Naga rose to prominence in the South, some part of Lanka and
Malabar were their territories occupied by them, Vasuki, Taksak, Sankha, and Jali

were famous Naga chiefs.'®

Ramayana distinguishes between Asuras and Raksasas, though both these have been
described as identical. The Asuras were hostile to Aryan sages and were meat-eaters
and persecutors of the Brahmanas. The sages of the Dandak forest requested Rama to

extirpate the Asuras.

194 1bid., p. 25.



43

Apart from the above tribes, there were other tribes as mentioned in the Ramayana as
Gandharvas, Kinners, and Apsaras they have been mentioned by the poet several
times on various occasions. Since they were docile in order to accept the so-called
Aryan culture that’s why they have been mentioned only as spectators rather than

main characters in the epic.

|.3 Chapterisation

The Thesis has been divided into seven chapters including the introduction and

conclusion.

The first chapter deals with the understanding of ‘space’ and its various socio-
historical connotations. It is an attempt to theorize the idea of space with social,
economic and religious perspectives particularly in the context of the forest as a social
space in ancient India. In this chapter an attempt has been made to look at the process
and consequences of historical change in the Idea of the forest as a space from Vedas
to Epics. On the basis of observation and critical analysis of the texts like Vedas,
Upanisads, Aranyakas, Ramayana, Mahabharata, and Arthashastra the idea of ‘forest
as a space’ for forest dwellers and non-forest settlers would also be the aim of this

chapter.

The second chapter is a critical survey on classical texts to find out the kinds of forest
resources available in the first millennium BC In this chapter the idea of forest
resources would be explained in detail. The study of the Forest food culture and the
aesthetics of forests through various myths and events form Vedas and Epics would

also be the centripetal idea in this chapter.
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The interrelation and cross product of the ideas between the Forest and state has been
the subject of great interest to scholars, and the third chapter of the thesis tries to
explore this issue with to see and analyze the nature of ‘forest and state’ as an entity
under the influence of each other in first millennium BC, particularly from the
narratives of Mahabharata and Ramayana where state has been seen as in expansion

towards the forest to derive new ideas of identity and knowledge.

The fourth chapter speaks about the forest and the people. An attempt would be made
here to identify the various kinds of communities, those which were presented as the
primitive inhibitors in the texts. The creation of various identities on the basis of their
dwelling practices and economic exercises are the main areas to be discussed in this
chapter. Mythical identities and their place in the epics in order to explain the

variation in social formation will also be expressed in this chapter.

The exile and renunciation have often been related to the forest, both in the ritual and
philosophical texts and certainly in poems, dramas, and the epics of India. The stories
and episodes of renunciations are also the central topics of many of the Sanskrit texts
which speak of the forest in both intimidating and triumphalistic terms. Chapter five,
therefore, deals with the idea of exile and renunciation and understanding of Asrama
system as the fourth stage of life as prescribed in the classical texts. How the idea of
exile prevailed in the epics in order to explore and exercise the forest space and
material/products; and how the renouncer has extended the idea of morality and
virtues in the forest as a place for the production of knowledge is the main intention of

this chapter.

An attempt has been made here to look at the ancient texts and to understand the

relations between the forest and humans; as well as to see how the changes occurred
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in this relation in the course of time. An attempt is also made to analyze whether the
meaning of the forest has changed in the historical understandings and if there is any

link between these changes and relations with material reasons.
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Chapter Two

Forest as Space

11.1 Theorising Space

The forest as space has captured the imagination of the human mind for as long as
human history can be remembered. From being a plethora of resources to sheltering
various forms of human and animal lives, the forest appears before us a place of
mystery, myths as well as realities. The forest both hounds, intimidates us, and it also
beckons us, it draws us towards in with fear and respect. No ancient Indian text can
shape itself in the absence of the forest. The forests have been also residing place of
various tribes and still in different parts of India various tribal groups call the forest as
their home. When we try to understand and explore the idea of the forest the first
connotation which comes in our mind is that the “forest is a space” or in simple
words, it is a kind of place where trees, plants, rivers, animals, fertile land are in

abundance and accumulates as one entity.

In order to understand the idea of the forest one need first to understand the idea of
space about which it evokes. The idea of space is a very complex concept in itself,
and various scholars particularly sociologists and historians have tried to unfold this

mysterious idea.

The single word ‘space’ initially sounds like a three-dimensional space where matter
and time play a major role in the construction of a material world. There could be

various kinds of spaces; it means multiple space formations with a particular kind of
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relation in-between time and matter, for example, social space, cultural space,
technical space, democratic space, etc. each of these terms have a particular meaning

to describe the particular kind of event and matter.

The concept of space has been discussed from early Greek times when the Greeks
dwelled elaborately on the nature and types of knowledge. That theory of knowledge

is regarded to be particularly illuminating even today.'%®

The Greeks used a single world ‘episteme’ for knowledge as well as ‘science’, and
they recognized ‘scientific knowledge’ as real knowledge.'® The concept of space in
ancient and Greek classical thought was not a social space as we have conceived it
today. The concept of space was ultimately mathematical and had strict geometrical
meanings like an empty area.*®” However, in Indian conceptions of space, it acquired
even greater significance beyond a geographical and inhabitable space. Space
becomes also a place for rituals and spiritual activities. Such a notion is not unknown

to western traditions.

On the basis of these critically scientific understandings of space, it is very essential
to understand the classical difference between the terms like space and place. When
we try to describe the term space it gives no clear meaning that what it refers to and
for what it belongs to and that is why it is just an abstract idea which can only be
explained through mathematical narratives. Instead, when we try to describe the term
place, it has some kind of belongingness to something, it is a well-defined area where

a particular kind of event or material production is taking place.

1% Gauba, O. P., Western Political thought, Macmillan Publishers, New Delhi 2011, p. 37.

1% 1bid., p. 37.

107" | efebvre, Henari, The Production of Space, translated by Donald Nicholson Smith, Oxford
Blackwell, 1991, p. 01.
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Again, for the classical understanding of the idea of space, we find that the philosophy
of space was accompanied by certain qualitative, adjectives and descriptive terms as
Euclidean isotropic or infinite which had strict mathematical connotations: space was
mathematical homogenous and infinite. For the Euclidean geometrical understanding
of space, space is space of ordinary experience having physical properties in all
directions. Euclidean space is defined by its isotropy and a property which guarantees
its social and political utility.*® If we will try to understand and unfold the meaning
of Euclidean space then it becomes clear that he is trying to give a humanistic
meaning to space where the human activities, emotions, and social productions are

being placed and working simultaneously for self-reproduction.

An Indian parallel to such a notion is possible as well, we shall explore this later. For
Euclidean, space pre-exists and all human emotions and expectations are made
tangible through it, yet space is empty and that is why space is always unaffected by

whatever may fill it.!°

Plato and Aristotle have also made an attempt for a similar analysis of the concept of
space. They both had a difference over their point of view for the understanding of
space. As we have discussed that it space was believed as an abstract with directions,
left and right, high and low and these directions have symbolic force and therefore for
Plato space is a thing and related to cosmos, his work Critias offers descriptions of
cosmic space and a space of a city as the reflection of the cosmos.™*° Aristotle held the
view that both space and time are categories that facilitate the having and classing of

the evidence of the senses.'?

198 gl p. 285.

199 1hid., p. 296.

110 efebvre, Henari, The Production of Space, p. 02.
1 1bid., p. 01.
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The basic difference in the views of Plato and Aristotle is the perceiving of the space.
For Plato, space is an independent entity that is like the universe and as per his
explanation, the small space is the reflection of the universal space where city or
human arrangements on that space is the reflection of cosmos. While Aristotle is
seeing space in terms of inter-relations with time because time and space both are
abstracts and both give meaning to each other. Space-time relation is one of the
classic relations in western philosophy from where scientific knowledge of the

universe begins.

There is also another view on space apart from the Greek philosophers, like for
Alexander Koyare space is a mental category, differentiated set of inner-worldly
places. Alexander in his work from the closed world to the infinite universe observed
that the seventeenth-century mental revolution in Europe brought two fundamental
changes- the destruction of cosmos and geometry of space; the breakdown of infinite

hierarchically ordered cosmos and the emergence of the infinite universe.'*?

The Enlightenment philosopher Rene Descartes advanced the Euclidean conception of
space with new meaning that the space as absolute and a form emerges as a substance
bringing an end to the Aristotelian tradition which understood space purely as a

mental category.'*?

Henri Lefebvre in his classical book the production of space has critically analyses all
the major scholars those who have worked on the idea of social space particularly
from Greek traditions as we have discussed above and have come out with his own
understanding of social space and some basic questions which need to be answered.

According to Lefebvre social space is a social product that is affected by human

112 Koyre, Alexander, From the closed world to the infinite universe, Baltimore, The John Hopkins
Press, 1957, p. VIII.
113 | efebvre, Henari, The Production of Space, p. 218.
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activities but at the same time-space also affects human activities and emotions as
well. The social understanding about the space has prevailed in Lefebvre’s approach

towards space.

Karl Marx has also tried to explain the idea of social space on the basis of economical
understanding of space, for him space is binary whereas both a means space and force
of production under capitalism, in which this dual characteristic of space as both a

product and a means of production.™*

Marx has just changed the perception through which earlier scholars were looking at
space. He has included the economical point of view into the explanation of space
particularly with the arrival of capitalism how its meaning and nature have changed is

an important aspect in the process of theorizing the social space.

Dialectical materialism represents the philosophical basis of Marx. It may be recalled
that G.W.L. Hegel, a famous German philosopher, believed that the idea or
consciousness was the universe; it was the force behind all historical development.
Marx rejected this view and postulated that matter was the essence of the universe,
which embodied the force behind all manifestations and social change. For Marx,
each stage of social development represented the corresponding stage of development
of the material conditions of society™™. From this point of view, Marx believes that

social space is the product of economic and material exchanges between societies.

Marx has insisted on the importance of separation on town and country as the greatest
division of material and mental labour because on the basis of this separation he
demonstrates the results of labour on a particular kind of space. It means for a town

the kind of labour either mental or material is different from the kind of labour either

114 Zieleniec, Andrzej, Space and Social theory, Sage Publications, New Delhi 2007, p. XIV.
15 Gauba, O. P., Western Political thought, Macmillan Publishers, New Delhi 2011, p. 267.
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mental or martial from the country. As the process of material production holds the
key to man’s social life, changes in this process are responsible for all historical

development.

As Marx, himself observed: “In the social production of their life men enter into
definite relations that are indispensable and independent of their will, relations of
productions which correspond to a definite stage of their material productive force.
The sum total of these relations of production constitutes the economic structure, the

real basis on which rises a legal and political superstructure.”116

Marx has connected the idea of the political economy with the idea of space in his

above explanation while Lefebvre has interlinked space with time.

For Lefebvre this is an important point; space and time are inextricably linked in
processes subsumed under the modes of production. Lefebvre’s theory understands
the production of space as emphasizing the need to consider space as both a product

(a thing) a determinant (a process) of social relations and actions.*’

Space is also the product of ideological, economic, and political forces that seeks to
delimit, regulate and control the activities that occur within and through it. For
Lefebvre space is the center of continuing social and historical processes, involving
conflict and struggle over meanings and values.*® Lefebvre has given a new meaning
to the production space through including socio-economic and political spheres to the

definition of social space.

Scholar David Harvey has given a new dimension to the theoretical study of social

space and has extended the ideas of Marx and Lefebvre. Harvey has tried to establish

118 Marxs, Karl, A Contribution to the Critique of Political Economy, 1859.
117 Zieleniec, Andrzej, Space and Social theory, Sage Publications, New Delhi 2007, p. 60.
118 H

Ibid., p. 61.
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historic-geographical materialism, which he sought to develop Marx’s paradigm of
capitalist accumulation to include the production of space in the production and

reproduction of social life.*®

Harvey’s study and critical analysis of social space have actually opened a wide range
of questions; like he has replaced the question of what is social space? By the
question of how it is different human practices create and make use of distinctive
conceptualization of space. Harvey’s approach is fundamentally a Marxist analysis of
the role of space in the process of accumulation and circulation of capital, of the

products, of the built environment and class struggle.'?°

The basic idea of social space is that it is the product of social factors and behaviors
accumulated around socio-economic and political inter-relations ant that is why as
well as the society have developed the meaning and understanding of social space
have also developed and become more complex in comparison to its earlier
definitions as geometry and geography of area to the modern concepts of social

production of space.

11.2 Idea of Forest Space in Indian Understanding

In the first section of this chapter, we tried to look at the theory of social space, how
the idea developed from various philosophical understandings and gradually modified
with the need of time. Since in this chapter we are trying to understand the idea of
social space particularly in relation to the Indian forests so that we can know which

kind of understanding was there in ancient India in regards to the forests. In this

19 1bid., p. 98.
120 1bid., p. 99.
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section, we will try to unfold the ideas from ancient Indian traditions about the idea of

space particularly in relation to forests.

The Indian texts have always talked about the dichotomy with respect to space; as
Gunther- Dietz Sontheimer had drawn attention in his writings, namely the
relationship of the forest to the settlements, the vana to the ksetra/grama. This
dichotomy between vana and ksetra/grama evolved in early times when the village
constituted the settlements. According to Romila Thapar, with the emergence of urban
centers and particularly in early centuries there was also a growing dichotomy
between gram and nagar, the village and town respectively. At the same time, vana
and aranya had ecology different from that of the settlement and would have included
the desert and semi-arid pastoral regions as well. Another dichotomy discussed in the
context of ecology and medical knowledge was the Jungle and anip the forest and the

marshland.?

Here it is important to understand the essentiality of the forest as space because other
spaces were being identified and explain in relation to forests. For example, space
which is not forest must come under ksetra or grama where things are just opposite to
the forest. Gram is considered to be a place of civilians or nagarik where things are in
order and under control, while the forest is to be considered as a place of uncertainty
and disorder, where animals have occupied the forest spaces. When the demands of
civilization begin to impinge on the forest, the perception of the forest and its people

changed over time.

According to Romila Thapar *, the wilderness seems to have germinated in the agro-

pastoral society referred to in the Vedic corpus but come to fruition in the discussions

121 Thapar, Romila, Perceiving the forest in early India, in Environmental History of Early India, (Ed.).
Nandini Sinha Kapur, Oxford University Press, New Delhi, 2011, p. 142.
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which took place in urban centers, which could only be established through clearing

the forests.”?2

Charles Malamoud has argued for a dividing line between the grama and the aranya
and linked it to Vedic ldeology. As per his argument, these were not merely spatial
differences. Stability in the grama grew out of cohesion of the group rather than the
limitation of space and was maintained by dharma. The aranrya are any wilderness, it
is interstitial empty and constitutes ‘the other’. Whatever is not included in the
settlement belongs to the forest. The forest is thus not only the space between

settlements but is characterized by being strange, remote wild and different.'?

The dichotomy is also suggested by the statement in Satapatha Brahmana that the
sacrificial animal at the Yajiia should be from the grama, for while a domesticated
animal eliminates the undesirable, the sacrificing of a wild animal from the forest has
a negative effect.’** From this explanation, it is very clear that the rituals are actually
supporting this kind of dichotomy and obligatory methods are actually enhancing the

distinction more sharply.

Epic literature is among the early composition which plays on the dichotomy and the
complementarities of the vana and ksetra, but it also tends to change the orientation

somewhat from that of the Vedic corpus. Many forests are mentioned, each by name

122 |bid., p. 143.

12 Thapar, Romila, Perceiving the forest in early India, p. 144.

124 <pragapati desired, 'Would that | might gain both the worlds, the world of the gods, and the world of
men.' He saw those beasts, the tame and the wild ones; he seized them, and by means of them took
possession of these two worlds: by means of the tame beasts he took possession of this (terrestrial)
world, and by means of the wild beasts of yonder (world); for this world is the world of men, and
yonder world is the world of the gods. Thus when he seizes tame beasts he thereby takes possession of
this world, and when wild beasts, he thereby (takes possession) of yonder (world).” Satapatha
Brahmana, 13.2.4.1, Translated by Julius Eggeling, The Sataptha-Brahmana, According to
Madhyandin School, Part V, Kanda XIII, Fourth Brahmana, The Clarendon Press, Oxford, 1892, p.
305.
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suggesting that the forest was not an undifferentiated expanse but had its own

categories of identity.'?

In early India, the forest was the context for at least three activities: the hunt, the
hermitage and the place of exile. The descriptions of the hunts of the rajas in the
Mahabharata have a ferocity which can only be described as there being a surrogate
raid on nature. The narrative of Sakuntala, for example, opens with Dusyant hunting
into the forest.’?® Here it is important to analyze the narratives which have been used
in Epics to introduce the forests and forest people & places that are very distinctive.
Always a kind of need is there in the narratives to visit forest; either as a fourth and
last stage of life which is called vanprasth, or as a kind of punishment for vanvas it
means to lives within the forest for a certain amount of period. Forest has been an
essential part of main societies in the Epics and has been celebrated through various

subtexts within the main texts.

In Epics the vana /forest has been described as the unknown territory, peopled by
raksasa. The vana has been explained vividly during the destruction of Khandavana
burnt by Agni “the fire raged for days and ate everything that came in its way. The
Pandvas were presented with stunningly splendid weapons and the massacre began.
Not only did animals and birds lose their lives but the gandharvas, yaksas, raksasa,
and nagds, all were sought to be killed.”™?’ One the basis of this wide description
about the Khandav burnt from Mahabharata we can analyze the forest was seen as
also a place of living for various societies as mentioned above the gandharvas, yaksas

and nagas, are the people who were actually residing inside the forest space.

125 Thapar, Romila, Perceiving the forest in early India, p. 145.
125 |bid., p.145.
127 Thapar, Romila, Perceiving the forest in early India, p. 145.
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Apart from them, the hunt introduces us to the forest dwellers. These tended to be
either creature of imaginations such as the raksasa or it might be they were the forest
dwellers who obstructed hunting expeditions and harassed those establishing
settlements in the forest, for example, risis establishing asramas. Here it is very
important to questions their very identity if the raksasa were forest dwellers or they
were the societies contrasted with the monarchy, such as the more sophisticated
raksasa of the Ramayana. Moreover, is the hunt also an aspect of the subordination of
nature to culture? If the forest is seen as a place that is without order or discipline,
then it is required to the raja to control it and the hunt becomes the beginning of such
control, even if it is initially chaotic.*?® This subordination was also achieved, perhaps
less traumatically, through the setting up of asramas in the forest and gradually

converts the forest space as a social space for the civilians and nagarikas.

The settlements of hermitages inside the forests are a clear sign of encroachment into
the deep forest. But at the same time, the choice of the forest and the symbolic act of
going to the forest for the purpose of asceticism and renunciation has multiple
meanings. As per the early Upanisads used the dichotomy to differentiate the path of
the soul where rebirth is associated with the grama but the self-realization in the

forest ensures release from rebirth.'® In Chandogya Upanisad and Brihdaranyak

128 |pbid., p. 147.

129 “Those who know this (even though they still be grihasthas, householders) and those who in the
forest follow faith and austerities (the vanaprasthas, and of the parivragakas those who do not yet know
the Highest Brahman) go to light (arkis), from light to the day, from day to the light half of the moon,
from the light half of the moon to the six months when the sun goes to the north, from the six months
when the sun goes to the north to

the year, from the year to the sun, from the sun to the moon, from the moon to the lightning. There is a
person not human’, Translated by Max Muller, The Upanisads Part 1, (Sacred Books of East),
Chandogya Upanisad, (5.10.1-2) Kanda V, Tenth Brahmana, 1879, p. 80.

"Those who thus know this (even Grihasthas), and those who in the forest worship faith and the True
(Brahman Hiranyagarbha), go to light (arkis), from light to the day, from day to the increasing half,
from the increasing half to the six months when the sun goes to the north, from those six months to the
world of the Devas (Devaloka), from the world of the Devas to the sun, from the sun to the place of
lightning. When they have thus reached the place of lightning a spirit comes near them, and leads them
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Upanisad the importance of forest has been detailed and it has given more priority for

the realization of self and meditation.

Nature has been intimately connected with life in Indian tradition; Mountains
particularly the Himalayas are said to be the abode of gods, rivers are considered and
worshipped as a goddess, especially the holiest river Ganga; and forest have been the
abode of great sages. Forests were the centers of great intellectual activity as per the
Vedic literature. Most of the gurukuls were located in the forests. Under socially
sanctioned patterns of individual life-span management (asram system) every
individual after the age of 50 was expected to go to the forests in search of the truth.
There, in fact, arose a whole tradition of intellectual activity called tapovana forests in
which certain texts were prepared and studied only in forests came to be known as

aranyakas (belonging to forests).**

If we try to interpret the socio-historical forest and non- forest place and its
interdependency on the basis of production relations then we would find that the
continued encroachment of state-society towards forest has actually increased the
struggle between the forest people and none forest people. There was an attempt to
socialize the forest space as per the requirement of state-society, and it is clearly

visible from the Vedic to later Vedic texts that how the process of hunting, hermits,

to the worlds of the (conditioned) Brahman. In these worlds of Brahman they dwell exalted for ages.
There is no returning for them.

'‘But they who conquer the worlds (future states) by means of sacrifice, charity, and austerity, go to
smoke, from smoke to night, from night to the decreasing half of the moon, from the decreasing half of
the moon to the six months when the sun goes to the south, from these months to the world of the
fathers, from the world of the fathers to the moon. Having reached the moon, they become food, and
then the Devas feed on them there, as sacrificers feed on Soma, as it increases and decreases. But when
this (the result of their good works on earth) ceases, they return again to that ether, from ether to the air,
from the air to rain, from rain to the earth. And when they have reached the earth, they become food,
they are offered again in the altar-fire, which is man, and thence are born in the fire of woman. Thus
they rise up towards the worlds, and go the same round as before.

"Those, however, who know neither of these two paths, become worms, birds,, and creeping things.
Translated by Max Muller, The Upanisads Part 1, (Sacred Books of East Vol. 15), Brahdaranyak
Upanisad, 6.2.15-16, Kanda VI, Second Brahmana, 1884, p. 209.

130 Rawat, Anil, Life, forests and Plant sciences in ancient India, in Environmental history of Early
India, (ed.) Nandini Sinha Kapur, Oxford University Press, New Delhi, 2011, pp. 245-246.
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and renunciation have actually changed the understanding of forest and its space and
bring it unfolded for the state society for exploitation of natural resources and

expedition of new lands.

The idea of new land is very important in Indian history because with the continues
enhancement in the population of state-society there was the need for new land and
new social spaces and virgin soils and that could only e possible after the
encroachment and clearance of forests. The problem of clearing of forests for human
settlements and agricultural land and a few references found in the literature that is
Satpatha Brahmana have been blown out of proportions. A careful analysis of
archaeological data, location and density of settlements, an approximate estimate of
the population on the basis of the size of settlements, and an idea of a land
requirement for agricultural purposes to support the population are the main reasons

for the massive deforestation and urbanization.'3*

There is continue transition in the idea of forest form Vedic to Upanisadic periods and
the way a process of colonization of forest space has started has actually reached its
zenith during the time of Arthasatra. The essence of the text lies in the fact that it
makes a clear departure from the Vedic texts and Puranas where the forest is depicted
as an abode of demons and a palace of exile for unfortunate kings and evildoers. It is
Kautilya’s Arthasatra which for the first time stresses the economic importance of

forests in the formulations of principles and policies of the state.**

According to the Arthasatra in ancient India, the forest was considered as one of the

four land categories: arable land (ksetra), homestead land (vastu), pasture (gocharan),

31 |_al, Makhan, Iron tools, Forest clearance and Urbanisation, in India’s Environmental History, (ed.)
Mahesh Rangrajan, Permanent Black, Ranikhet, 2012, p. 66.

132 Ray, Rita Ghose, The Attitude of Kautilya to Aranya, Journal of Environmental History, Vol. 02,
No. 02, South Asia, June , 1996, pp. 221-229.
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and forest (aranya). In the Vedic texts and epics forests mainly features as a habitat
for hermits, demons and raksasa, and a place of exile for criminals and unfortunate
kings. It is the Arthasatra of Kautilya which first gives full recognition to the

significance of forest in the economy of the state.

As per Kautilyas, categorization of forest are mainly of four kinds; the forest of wild
animals (pasuvana), forest of domesticated animals (mrigavana), economic forests
(dravyavana), and elephant forest (hastivana), economic forests (dravyavana) and

elephant forests (hastivana).

Kautilya next refers to the use of forests essentially as a boundary demarcation or a
landmark. While describing the forest dwellers as trappers, Sabaras, Pulindas, and
Candalas, Kautilya points out that they reside in the intervening region between the
frontier (of the kingdom) and the durga (fortified urban center, capital). This evidence
is indicative of the fact that forests acted as a buffer zone between the forest and the
durga. As the forest is considered one of the seven sources of revenue in the
Kautiliya’s Arthasatra these forest dwellers, it seems, paid revenue to the state. This
fact is corroborated by the Indica of Megasthenes, who refers to hunters and
husbandmen as the third group among the seven divisions of the Indian population.
According to one summary of Megasthenes, they keep the country free from
obnoxious birds and beasts. Those who are employed by the king are exempted from

paying any taxes, but the rest have to pay a tribute in cattle.*

From the above-mentioned references, it is very clear that there has been a continuous
effort to bring the forest land into the use of main society, either it was through the
hunt, hermitage, renunciation or maintaining of various state forests as referred in

Arthasatra.

133 Ray, Rita Ghose, The Attitude of Kautilya to Aranya, p. 222.
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The use of forest land has come under various kinds of transformations due to the
change in the mode of production in human society. As from Vedic to later Vedic and
from later Vedic to epics there is a sharp distinction in the social mode of production.
It was a series of transformation from nomadic society to pastoral and then pastoral to
a settled agricultural society. It was necessary to make the forests a social space

through various human activities for the maintenance of new socio-political needs.

11.3 Forest as Space in the Vedas

The Vedas are often regarded as abstract and mysterious sacred books. The Vedas are
an oral tradition and that applies especially to two of the four: The Veda of verses (Rg
Veda) and the Veda of Chants (Sama Veda). Another anachronistic idea is that the
Vedas are apauruseya, of non-human origin."** Various scholars have studied the
Vedas on various perspectives some have looked at them to study the early migration
of Indo-European peoples and on the basis of the various linguistic theories that have
been developed. Some have been exploring the Vedas to understand the early Indian
society attributed to caste and class and some have tried to understand the early

development of Puranic gods from the Vedas.

According to Hermann Kulke, the Vedas are the most important source of information
about the Vedic Aryans and at the same time their greatest cultural achievements.
This treasure of sacred literature encompasses four categories of texts: holy words
(mantras), commentaries on the sacrificial rituals (brahmana), esoteric philosophical
treaties (Upanisads) and the instructions for rituals (sitra). These categories also

reflect the stages of development of this sacred literature in the various phases of

134 Staal, Frits, Discovering the Vedas, Penguin Books, New Delhi, 2008, p. XV.
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cultural evolutions of settlements of Indo-Aryans from their first migration into the
plains of Northwest to the reclamation of land in the Ganges valley and the

establishment of their first little kingdoms in the sixth century BC.*®

The Rg Veda is composed by the families of priests who offered prayers to the gods
either on their own behalf or on behalf of the tribal chiefs who rewarded their priests
handsomely.™*® The hymns of the Rg Veda may be divided into three classes, those in
which are especially lauded the older divinities, those in which appear as most
prominent the sacrificial gods, and those in which a long weakened polytheism is

giving place to the light of a clearer pantheism.**’

It is very clear from the above discussions and analysis by scholars of Veda that their
society was actually at the edge of transformation from wondering tribal society to the
settled agriculture society. The most significant thing about the Vedic culture is the
absence of Iron, although the term ayas is used in Rg Veda which is supposed to be
copper. In that sense, it was not easy to clear the forest until the discovery of tough
metal, Iron, though forest burning has been mentioned frequently in the various

hymns of the Veda.

In Indian Philosophical discussions, the entire Vedic knowledge is considered as the
Mimansa School, which later divided into two parts, first is the Purva Mimansa and
second is the Uttar Mimansa. Parva Mimansa believes in the ritualistic and sacrificial
aspects of Veda as the pure form of knowledge while Uttar Mimansa School is the
follower of the Vedantic thoughts and perceptions where knowledge is to be gain

from the spiritual understandings of truth, wisdom, and reality of the internal as well

13 Kulke Hermann and Dietmar Rothermund, A History of India, Routledge, London, 1986, p. 33.

136 Sharma, R. S., Material Culture and Social Formation In Ancient India, Macmillan, New Delhi, p.
22.

37 Hopkins, E. W., The Religions of India, Ginn & Company, Boston, 1885, p. 37.
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as the external world. Purva Mimansa advocated and propagated the knowledge of
the Veda, through their etymological and hermeneutic interpretation, to reach the

essence of a VVedic utterance.

Since the early Vedic people were nomadic and they do not have settled life they were
wandering into the forests and that is why the Vedic hymns are full of vivid
descriptions of the forest as place. They developed their own understanding regarding
the idea of forest and its various aspects. Their early gods are just various forms of
nature like Agni who is produced out of the forest; they worshiped Riidra which is the
ferocious form of nature; they worshiped Soma which is a plant drink. Each and
everything was related to the forest and from here we can argue that the Vedic people
have a very strong idea about the forest as space and they have described them at

various places in various hymns.

In this section, we will try to understand the Vedic approach towards the forest as
space where things are happening, space which is continuously being produced and

re-interpreted for the new meanings of things and ideas.

The term Van/deT which means forest has appeared frequently in the Vedas and as we

know in the Rg Veda, it appeared for 1805 times, in Sama Veda it is mentioned for 83
times, in Yajur Veda it is again 83 times, while in Atharva Veda it is there for 21
times.’®® The frequency of the term Van in the Vedas is a clear indication that VVedic

people were very much concern about their space and that is Van.

There are various hymns in the Vedas which indicate to us about the importance of

the forest and their various aspects which were being worshipped by Vedic people.

38 This data have been collected from a Linguistic Software which is developed jointly by Indian
Institute of Technology Delhi & JNU Computational linguistics Research and Development Cell.
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For example, the first hymn in the Rg Veda where the term Van is mentioned is from

Rg Veda 1.3.2.

IR TEEHAT 7T AT T | fersuam gt 1% ||
(Rg Veda 1.3.2)

In this hymn, God is A$vini Kumar and Purandar/Indra and Risi is Vi§vamitra.
According to the translation by H. H. Wilson, this is a prayer where a devotee is
making a request to the god A$vins and saying, abounding in mighty acts, guides
endowed with fortitude, listen with un-averted minds to our praises. Here the term
Van appears as a place of activity where A$vins are performing their power to control
nature through showing their might at the hills and forests. In this hymn, devotees are
requesting the gods for their well beings and these gods are powerful enough to
control the mountains and forest which is the living place of early Vedic people.
Forest has been depicted here as an abode of Vedic people and its importance has

gradually increased in the text as well as the sacrificial ritual increases.

The Vedic people were curious to understand nature and its aspects, they always tried
to understand things that were happening around them, and that is why they started
worship of all the forms of nature. They started worshiping wind as Varuna, fire as
Agni, Plants as Soma or forest as Vanaspati. Since the forest was the most important
place for them because it is the place where they got shelter, food, and medicines and

that is why they personified the place as a living god Vanaspati.

139 <Asvins, abounding in mighty acts, guides of devotion, endowed with fortitude, listen with
unaverted minds to our praises.” As translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg
Veda Samhita Vol 1, Parimal Publications, Delhi, 2016, p. 07.
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There are various hymns dedicated to the forest god Vanaspati. In the Rg Veda, there
is @ hymn 1.13.11 Rg Veda where there is a clear indication of personification of the

forest as forest god Vanaspati.

319 oIl FoIEqd ST A% §Td: | FeTRE] defatel |
(Rg Veda 1.13.11)

As per the translation of H.H. Wilson this hymn is about the divine god Vanaspatidev.
Here the devotees are praising the god Vanaspatidev so that they could receive true
knowledge in their lives. When we analyze this hymn in order to understand the idea
of the forest as space then it becomes very complicated to unfold the meanings and

metaphors from the mantra.

The Vedic mantra s are mostly prayers and for a historian, it is difficult to follow a
proper and specific meaning of a specific term, and that is why the ancient India
Philosophers were known to apply there Mimansaic approach towards the validity of
knowledge because words cannot be the sole carriers of knowledge however as Prof.
Matilal has argued the knowledge is dependents on the words and it is called Sabda
Shakti. While Mimansa school focuses on the twin ideas of ‘perception’ and ‘object’
for the understanding of real knowledge. The idea of ‘perception’ is the most difficult
to understand in the whole historical development of various Indian school of
thoughts particularly among the Nigam Miilak schools or the schools those have faith

in the divinity of the Vedas.

In addition to the ‘perception,’ there is five other valid sources of knowledge admitted

by the Mimansa, namely, inference (anumana), comparison (upamana), verbal

140 “present, divine Vanaspati, our oblation to the gods and may true knowledge be the reward of the
giver. Vanaspati, lord of the woods, usually a large tree, here said to be an Agni, as if the fuel and the
burning of it were identified.” Translated by, H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda
Samhita Vol. 1, Parimal Publications, Delhi, 2016, p. 31.



65

authority or testimony (sabda), postulation (arthapatti) and nonperception
(aniipalabdhi)***. These are important means/tools to understand the meaning of
Vedic hymns/mantras because as we have already mentioned that the Vedas are
apauru$eya, composed without human interventions, and they require special

understanding from the Mimansa School of thoughts.

Now when we look at the above mantra where the Idea of Vanaspatidevi has emerged
very clearly from the forest space, we can argue that the idea of the forest as space
had well developed in the Vedas. According to Frits Stall the first poem of the Rg
Veda, RV 1.1 invokes Agni vaisvanara, Agni who is common to all men; Agni is fire
and receiver of oblations and a link to all the gods.'* Agni was also called
Angiras'*and the Agni concealed in the trees in the forest, therefore the fire is called

Angiras.'**

In the Vedic world, fire is the most important element; they use it for protection from
wild animals, for the production of light and to cook food. Since the origin of Agni
has been mentioned as to be in the forest, therefore the Vedic people treated the forest
as Vansapatidev. 1t means that the space of the forest has been properly imagined as a
spiritual space where Agni appears for the well being of humans as well as for the
fulfillment of rituals. In that sense, we can connect the Idea of forest space with the
idea of god, Agni. Forest as space has been seen by the Vedic people as a place full of
natural resources, place of the production of fire, food, and medicine. Another mantra
from Rg Veda 1.28.8 explains the importance of the forest as a place of the

preparation of Soma for Indra.

Y1 Chatterjee, Satischandra, Dhirendramohan Datta, An Introduction to Indian Philosophy, Rupa
Publication, New Delhi, 2007, p. 293.

12 Stall, Frits, Discovering the Vedas, p. 92.

143 Stall, Frits, Discovering the Vedas, p. 93.

144 J. N. Shende, ‘Angiras in the Vedic literature’, Annals of the Bhandarkar Oriental Research
Institute, Vol. 31, No 1/4., 1950, p. 110.
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o1 7T 3e FoAEdcl Fsargsaia: G | geard HLHGTH ™ ||
(Rg Veda 1.28.8)

H. H. Wilson has translated this mantra as, ‘Do you two forest lords of pleasing form
prepare with agreeable libations our sweet Soma Juice for Indra’. According to this
mantra, there is mention of two gods, one is Indra and the second is Vanaspatidev in
one place. As we all know that Indra has been considered as the most powerful god in

the Vedas and he is known for his interest in Soma.

Soma is strongly connected with the worship of Indra and Agni. Soma is considered
as the intoxicating and personified drink by the VVedic people. It is said in the Rg Veda
that Soma grows upon the mountains of Mujavat, which it’s or his father is Parjanya,
the Rain God and the waters are his sisters. Indra intoxicated by Soma does his great

deeds, and indeed all the gods depend on Soma for immortality.**

The importance of Soma has been explained at various places in the Vedas but here
the point is its association with the Vansapati and Indra. Although its association with
Indra has been explained above, the question arises why in the above mantra it has
been associated with Vana god or Vanaspatidev? Here it is quite interesting to search
for the reasons and for the connection between them because Soma has already been
personified with moon god and Vanaspatideva as the god of the forest but still, Soma
is dependent on the forest god because ultimately it falls under the category of plant

and Vanaspatidev is the god of all the plants in the forest or in the mountains.

There is another mantra in Rg Veda 1.39.5 which indirectly indicates us about the

idea of the forest as habitat or space of living.

¥ Do you two forest lords, of pleasing form; prepare with agreeable libations our sweet Soma juice
for Indra.’ Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 1,
Parimal Publications, Delhi, 2016 p. 68.

1% Hopkins, E. W., The Religions of India, Ginn & Company, Boston, 1885, pp. 112-113.
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¥ duafed uddiiea fasafed aeeddls | 9 3R A%l gHaT a9 Sare: qadm

e’ ||
(Rg Veda 1.39.5)

It is saying that the Marut is so powerful that they make the mountains tremble; they
drive apart the forest trees and devotees are requesting to Marut to go somewhere
elsewhere with his progenies.**® This mantra is very important in order to understand
the idea of the forest as a space for Vedic people. First, we need to look upon the

meaning of Marut and its understanding that who were Maruts.

According to Uma Chakravarty,**

the Rg Veda dedicates thirty-five hymns to Maruts.
The two major aspects of Rg Vedic Maruts character are, firstly they are storm gods
and then they are Indra’s associates and friends. It means they are the ferocious forms
of nature and they were always a threat to the Vedic people and settlements. The
Maruts have been divided into various forms on the basis of their characters. They

have been classified as bright Marut, Rain Marut, Fearful Marut, and Maruts as

birds.**®

Maruts were been disastrous to the forest trees, plants, and settlements of the Vedic
people that is why they are requesting Marut to move somewhere else so that the loss

could be reduced and minimize.

This hymn shows us a struggle of the Vedic people to protect their place and the

environment from the Maruts and its various forms. Here we can strongly argue that

7 “They make the mountains tremble; they drive apart the forest- trees. Go, divine Marut, whither you
will, with all your progeny, like those intoxicated’. Translated by H. H. Wilson, and Bhasya of
Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications, Delhi, 2016, p. 103.

148 See Wilson, H. H. and Bhasya of Shankaracharya, RgVeda Samhita Vol 1, Parimal Publications,
Delhi, 2016.

19 Chakravarty, Uma, Annals of Bhandarkar Oriental Research Institute, Vol 72-73, No %,
Amritmahotasav Vol. 1991-92, pp. 611-636.

50 1bid., pp. 615-618.



68

the fear of destruction by Maruts is actually working upon the Vedic people and that
is why they are worshipping the rough form of nature as Marut. In this hymn, the
forest has been presented as living and occupational space where things are in order as
per their human requirements but the disorder is prevailed by Maruts by uprooting the

trees and destruction of natural habitats.

In the Vedas, the forests were not only a minimal space instead they gradually
enhancing their form as social and economical space by space production. According
to D. D. Kosambi in the Vedas the principal Vedic god is Agni, the God of fire; more
hymns are dedicated to him than to any other. Next in importance comes Indra who

resemblance a human war leader.*!

This transition from “a natural form of god Agni
to the human form of god Indra” is actually the reproduction of space and identities

with time.

According to R. N. Dandekar, the ancient Vedic Aryans lived with an overwhelming
feeling of awe with the cosmic order; it was but natural that their religion and
mythology should have been dominated by the concepts of Agni, Rta and Varuna. As
against this in the new phase of their cultural life, the Vedic Aryans were mainly
required to encounter various forms of opposition and obstructions, both natural and
human. They, therefore, sought a new kind of religion and god was needed. Then
Indra came to born in the Rg Vedic Pantheon and gradually he becomes the foremost

among the Vedic gods.**?

We can look into this transition through the aspects of space, particularly forest space.

The relevance gods like Agni, Rta, and Varuna a are very much into the life of Vedic

1 D. D. Kosambi, The Culture and Civilization of Ancient India in Historical Outline, Routledge and
Kegan Paul, London, p. 76.

%2 N. R., Dandekar, ‘Reflections on Vedic Mythology’, Annals of the Bhandarkar Oriental Research
Institute, Vol. 70, No ¥, 1989, p. 5.
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people when their society being developed in the primitive stage, where the forest is
the only space of all the kinds of natures action and as well all the kinds of human

reactions.

There is another hymn in the Rg Veda which is also important to see the balance

between the Agni and Vanaspati.

qu-qfa{q{ido-olq =) AT IR H@'&Tﬁmt |

e wver] o ToTeA=e a9 2 Ay geza ™ I
(Rg Veda 2.3.10)

If we closely observe the translation of this hymn which is ‘May the Agni who is
Vanaspati, approving (of our rites) approach, and by his especial act fully dress the
victim, may the divine immolator convey the burnt offering to the gods, Knowing it to
have been thrice consecrated™*” Here in this hymn it is said that Agni is Vansapati it
means Agni lives within Vanaspati or forest because the emergence of Agni through
dry plants and trees were very common in nature. In the sacrificial rituals, Agni has
been also considered as the carrier of gods who take the offerings from the devotees

and give it to gods.

After the critical analysis of this hymn, we can see a balance between the ‘Idea of
Vanaspati’ and ‘Agni’. We can describe them in phases where the first phase was
about the pastoral and un-settled economy depended on the forest products and

habitats, while the second phase is about settled agriculture and development of Vedic

153 May Agni who is Vanaspati, approving of our rite, approach, and by his essential acts fully dress the
victim: may the divine immolator convey the burnt-offering to the gods, knowing it to have been thrice
consecrated. Translated by, H. H. Wilson and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 2,
Parimal Publications, Delhi, 2016. p. 11.

154 Wilson, H. H., and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications,
Delhi, 2016.
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social life. In the first phase, the relation between Vanaspati and Agni was totally
antagonistic in nature while in the second phase due to the increase in the sacrificial

rituals and settled human life there is a kind of balance between them.

The idea of space and space production has been continuously changing in the Vedas;
forest has always been the centripetal place for human actions and deeds, as there was
change in the mode of production as we have discussed pastoral to agriculture there
was a visible change in the idea of social space particularly related to the forest and its

importance.

There are various hymns regarding Vana and Vanspati in the Vedas but they have
been used in numerous senses and meanings. What we are looking for is the
production of social space in the Vedic age in context with forests. On the basis of
some of the examples from Rg Veda, we can argue that the idea of the forest as space
had well developed during Vedic period and gradually after the agricultural mode of
production a sharp change has been noticed that there is an idea of social spaces out of
it various social institutions emerge. For example, the social institutions Sabha,

Samiti, Gopati arise to exploit the social space and for its further continuation.

11.4 Forest as Space in Upanisads

The Upanisads are the most important literary products in the history of Indian culture
and religion, both because they played a critical role in the development of religious

ideas in India and because they are valuable as a source for our understanding of the

155

religious, social and intellectual history of ancient India.™ Before moving ahead to

%5 QOlivelle, Patrick, The Early Upanisads, Oxford University Press, New York, 1998, p. 03.



71

understand the Upanisads and their forest connections first we need to have an idea

about various kinds of later Vedic texts.

The later Vedic literature comprises of four classes of writings; Samhitas, Brahmanas,
Aranyaka, and Upanisads. The Sambhita part is the collection of hymns devoted to the
gods individually or collectively composed by the different families of priests. The
Brahmana text gives details for the sacrificial ceremonies, explaining the significance
of each gesture. The Aranyaka or forest treaties are symbolic ponderings of forest
dwellers. The Upanisads coming at the end of Vedic canon, record the philosophical
speculations regarding the beginning and end of the world, the transmigration of the

soul and the ultimate unity of the individual with the world soul.**®

The term Upanisad is very important in its meaning and understanding, especially in
the context of the ritual and sacred spaces. According to S. Radhakrishnan, the word
Upanisad is derived from (upa) near, (ni) down, (sad) to sit, i.e. sitting down near.
Groups of pupils sit near the teacher to learn from him the secret doctrine in the
quietude of forest hermitages. The other meaning for Upanisad which was
propounded by Adi Sankar is quite different from the above. Sankara derives the word
Upanisad as a substantive from the root (sad), ‘to loosen’, to reach, or to destroy, with
upa and ni as a prefix. If this derivation is accepted, Upanisad means “Brahma
Knowledge” by which ignorance is loosened or destroyed. The treaties which deal

with “Brahma Knowledge” are the Upanisads.™’

From these two derivations, it is obvious that the idea of Upanisad was related to the
teaching of secret knowledge by the teachers to students. But question is that for such

kinds of teaching and philosophical speculations one needs to be distant from the

156 Sharma, Shubhra, Life in the Upanishads, Abhinav Publications, New Delhi, 1985, p. 01.
157 Radhakrishnan, S., The Principal Upanishads, George Allen & Unwin Ltd Publications, London,
1953, p. 20.
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regular life makings and society and for that what should be an apt place for such
teachings, and then the idea of the forest comes with strong connections with the

whole idea of Upanisad.

In this section, we will try to understand why forest as a place was important for
Upanisadic teachers and students. What is the material as well as philosophical
reasons them to choose the forest as a teaching place and how there is continues the
evolution of a new social space within the forest? For the better illustrations regarding
the connections between Forest space and Upanisads we will go through major

Upanisads and will see how forests in various contexts have appeared.

Brihadaranyak Upanisad is one of the principal and oldest among all Upanisads.
Scholars believe that it was composed during 700 BCE, It is dealing with the most
serious and secret subject which is Atman or Soul. The literal meaning of
Brihadaranyak Upanisad is “Great Wilderness or Forest”. It is the compilation of six
chapters and supposes to be created by sage Yajiiavalkya but scholars argue that like
the Vedas they don’t have sole authorship for such texts. As per the literal meaning of
Brhadaranyak it is very clear that it was composed somewhere in the deep forest

which was not common access for all.

There are hymns in this Upanishad which directly or indirectly indicates their strong
relationship with the forest. For example, in the Brhadaranyak Upanisad the total
count of word Van is 67 which is a good number to establish an interrelation between

the Upanisad and forest.
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35 397 &1 3T AEYEY A || FALEIAT: TT0N SATcTA I aTelN: HIcHT

IMCHTRTET ALTEY || ¢t JsoH=ReT#Hed gidl arerey feer: ared srarecrieer:
ge7a FdarsFIM el ATATATIATATT TAT0IgRIATOT GTTSST A&TAT0IEA oy AHT
AT || ST ehlT: Fwtral a1 Johed Fell AT Gl

INTERARY FATIAART ATl Jarelf frairasoresef agfaseera
defdeaidd FefaYyd deederafd J=Agid degyfd apiarey arp (I

In the first hymn of Brhadaranyak Upanisad there is the presence of term Vana or
forest and as per the translation of Max Muller, there are happenings of multiple
natural events like rising of Sun, the sacrifice of a fit horse, and rain sounds, and all

this was happening at one place and that is a forest.

3y 7 o GifdaArsarcifaaATsa staasreeitaas: dfqarsarcaifaarsa
TMuaareaitaaer: HifeTcn!IE: HiTsATcntvs: Arfisearcanivse:
Fifrerrea MtaaT M

(BU 4.6.1)

In another hymn from the same text and according to the translation of Patrick
Olivelle, here is an interesting point about the names of sages as given in the hymn

4.6.1. There is a name which is Gaupavana. He was the first sage in the line of

158 <\ferily the dawn is the head of the horse which is fit for sacrifice, the sun its eye, the wind its
breath, the mouth the Vaisvanara fire, the year the body of the sacrificial horse. Heaven is the back, the
sky the belly, the earth the chest, the quarters the two sides, the intermediate quarters the ribs, the
members the seasons, the joints the months and half-months, the feet days and nights, the bones the
stars, the flesh the clouds. The half-digested food is the sand, the rivers the bowels, the liver and the
lungs the mountains, the hairs the herbs and trees. As the sun rises, it is the forepart, as it sets, the hind-
part of the horse. When the horse shakes itself, then it lightens; when it kicks, it thunders; when it
makes water, it rains; voice is its voice.” Translated by Max Muller, The Upanisads Part 1, (Sacred
Books of East Vol. 15), Brahdaranyak Upanisad, 1.1.1, Kanda I, First Brahmana, 1884, p. 74.

159 <Now follows the stem, (We) from Pautiméashya, Pautimashya from Gaupavana, Gaupavana from
Pautimashya,” Translated by Max Muller, The Upanisads Part 1, (Sacred Books of East Vol. 15),
Brahdaranyak Upanisad, 4.6.1, Kanda I, First Brahmana, 1884, p. 186.
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tradition of Pautimasya.'®

When we analyze that how a sage has been named as
Gaupavana in Upanisad, while when we break the name and see the Sanskrit Sandhi

(law of addition) it seems that there is $war §andhi between Gaupa+vana. Here Vana

is working as a suffix to the name of sage.

On the basis of the translation and speculations of Patrick Olivelle and the laws of
Sanskrit grammar, we can argue that since the sage was associated with a long time to
forest or Vana that is why the suffix sound of Vana is there in his name. Forest was
the most important place for the sages during the age of Upanisads because for great
tapas and renunciation as well as for philosophical speculations they needed a place of
silence and less crowded from human interventions and that is why they have chosen

forest.

Y T ST A Hidel: [gaTell SR eat deTaagata GarArgRATeld gales
qraficar AisHedam-ardreaRt safRad™ || (BU 6.3.15)

A hymn 6.3.15 from Brhadaranyak Upanisad indicates with very much clear view
that how the forest space was occupied by followers of Vedic tradition that they even
called a particular forest as Vedavana, which means (Veda+Vana); a vana which is

dedicated to the knowledge of VVeda and filled with the Vedic sages.

After Brhadaranyak Upanisad the next important Upanisad is Chandogya Upanisad.
It 1s called the Upanisad of ‘Singers of Sam Veda’. According to Patrick Olivelle, a

section of Chandogya Upanisad which is Chandogya Brahmana belongs to the

1%0 Olivelle, Patrick, The Early Upanishads, Oxford University Press, New York, 1998, p. 148.
' BU6.3.15
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Tandya School of Sam Veda.*® Like the Brhadaranyak, the Chandogya is the work

of editor or a series of editors who created an anthology of passages and stories.

In the Chandogya Upanisad there is a very special term Naimisa has been used for the
representation of sacred forests. According to Patrick Olivelle, it is the name of a
special sacred forest, it may have been located somewhere along the river
Saraswati.'®® Naimisa forest is interesting because it is the only forest that has been
mentioned as the forest of sacrifices. The Puranic tradition also shows Naimisa as the
venue where thousands of Vedic seers congregated.*®* The context of Naimisa is very
important as well as interesting because in Chandogya Upanisad it has been shown as
a different kind of forest space. It was known for the sacrificial rituals and as it has
been discussed that it continued till the time of Puranas to as a sacrificial forest. When
we analyze the basic idea behind the sacrificial forest Naimisa, we come to know that
since forest has become a dwelling place spiritual and philosophical confluence for
Upanisadic sages and there was a silent ideological struggle between the followers for
Vedic ritualistic and sacrificial form of religion as well as non-ritualistic and non-
sacrificial philosophical interpretation of religion, they both had presence in the

forest.

From the discussion of Naimisa forest it seems that within the forest there ware
classifications of forests according to the followers of particular sects and
philosophies. Here we can also argue that there might be some struggle for the forest
spaces among the sections of Vedic sages so that they could get their hermits near a

water body and fruit trees with less carnivorous animals around them.

192 Olivelle, Patrick, The Early Upanishads, Oxford University Press, New York, 1998, p. 166.
153 1bid., p. 505.
164 Sharma, Shubhra, Life in the Upanishads, Abhinav Publications, New Delhi, 1985, p. 41.
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There are also various stories in the Upanisads from where we can look in the way of
forest representation and its assimilation into human lives. There is a story in the
Kenopanisad™® where it has been mentioned that how beautiful forest was at that
time, even Indra was interesting to call his assembly at Nandanvan of Amaravati.*®
Here we can see how the idea of the forest as a place of ascetics and sages is been
gradually changing. Now the idea of aesthetics is coming to overtake the claim for
forest spaces. In this story there are two important place names, one is Amaravati
which is clearly a later interpolation in the story but the place Nandanvan is an

imaginary forest space in various classical Sanskrit works of literature.

On the basis of the story and the terms used to represent the forest, we can see a sharp
shift in the understanding of forest space. Earlier it was shown as a silent place
suitable for penance and spiritual discourses, now the forest has become a place of
beauty and joy where Indra, Aps$aras, and Gandharvas are encroaching forest space.
We can also argue that in the later Vedic period there was settled agriculture and land
was required for more production since Iron was not discovered yet it was difficult to
clear the lands and therefore forest not remained only for the sages but other human

groups were also claiming the space within the forest.

Forest was full of natural resources like firewoods, fruits, water, meat, and land. As
well as the economic prosperity was beginning the idea of space was also changing.
Here we can argue that as well as there was a shift from the sacrificial to
philosophical approach towards religion, also there was continues human penetration
into deep forests particularly for the claim over natural resources not only for the

spiritual and philosophical gain.

1% Kenopanishad, Part 111, Yakshopakhyan, with Shankar Bhashya, Gita Press, Gorakhpur, 1992, p. 87.
186 Shastri, Rampratap Tripathi, Stories from Upanishads, Lok Bharati Publication, Allahabad, 2011, p.
02.
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The idea of forest and its aesthetical importance have already developed in the Vedas
and it is important to discuss here a Vedic story from Rg Veda, which is popularly

known as the story of Pururva and Urvasi.'®’

In this story the beauty of forest has
been explained in detail and forest was represented as an abode of beautiful

Gandharvas.

Stories are important links between myth and realities, the stories from Vedas and
Upanisads are continuously flowing from ages. There is another story from Aitiriya
Upanisad which opens a new kind of understanding for us in the context of the forest
as space. It is a story of Sunahsepa®® which forms the third chapter of book four.
According to this story, the childless king Harish Chandra vowed, if he should have a
son, to sacrifice him to Varuna. But when his son Rohit was born, he kept putting off
the fulfillment of his promise. At length when the boy was grown up, his father
pressed by Varuna, prepared to perform the sacrifice. Rohit, however, escaped to the
forest where he wondered for six years, while his father was afflicted with dropsy by
Varuna. At last, he fell in with a starving Brahman, who consented to sell him for a
hundred cows his son Sunahsepa as a substitute. Varuna agreed, saying ‘A Brahmana
is worth more than a Kstriya’, finally with the help of gods Sunahpeha released and

everything falls correct.

While we analyze this story through the lens of socio-historical understandings, it
gives us various clues about the kind of social development that was happening
during the time of Upanisads. In this story, there are a few points that need proper
attention to analyze the various aspects of post-Vedic society. Here it is been

mentioned that Rohit escapes for the forest and stayed there for six years, it indicates

17 Rg Veda 10.95.1-18
1%8 Gupta, Vijaya Kumar. Forest and Environment in Ancient India, B. R. Publishing Corporation,
Delhi, 2010, p. 43.
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that how there were two kinds of parallel society was running together. One is the
mainstream society where King Harish Chandra belongs, a society where law and
order, as well as social promises, are prime attentions, second is the forest society

where Rohit lived for six years.

Now the question arises that if there was no forest society and the availability of basic
socio-economic order in the forest how he could live there for such a long time. Now
the answer is that during the age of later Vedic period or Upanisadic period a kind of
forest society had appeared which was giving space to the cultural raw materials as

well as social by-products of mainstream society.

According to R. S. Sharma, the later Vedic phase which was the time of ‘Yjus and
Atharvan, the Brahmanas, the Upanisads’, is marked by the predominance of
sacrificial rituals, conducted by priests and mainly meant for tribal chiefs and

princes.*®®

It is very obvious that the period of Upanisad was a transition phase in
between the tribal cum pastoral society to the evolution of state-society. From the
above-mentioned passages and stories of various Upanisads we can argue that there

was a gradual shift in some basic ideas related to the forest, particularly forest as

social space.

The idea of the forest as social space was continuously changing; earlier in the Vedic
age forest was considered as a ferocious and dangerous place, it was called as the
origin place of Agni, it was being worshiped as Vanaspatideva. As the coming of
Upanisadic age, human intervention was increases and hermits were being established
by sages for deeper philosophical studies of earthly as well as unearthly subjects.
Earlier myths were dominated by supernatural forces, like the sun, the moon, thunder,

etc. But after the change in the mode of material production from pastoral to

1%9 Sharma, R. S., Material Culture and Social formation in Ancient India, New Delhi, p. 64.
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agriculture there was also change in the popular myths and one of the biggest
examples is the mythical story of Pururava and Urvasi, they appear in the last section

of the Rg Veda but certainly, it was the beginning of Upanishads.

Now the forests were not ferocious or dangerous places instead as argued by Romila
Thapar they become the subjects for poets and writers because in the art of prose,
passage or story the idea of uncertainty is to be considered as a prime requirement, it
creates gravity and attention to the listeners. Since the forest was full of uncertain
things they become the main plot for the great Sanskrit writers. The composers of
Vedas to Upanisads and from Valmiki to Veda Vyas and from Kalidas to Dandin all

have chosen forest as their favorite destinations to tell a story.

A sense of aesthetics and beauty was created in the Sanskrit literature, and defiantly it
was started during the time of Upanisads. We can also see Upanisads as products of
the forest by the great sages but at the same time still, they remained as a space of raw
and disorder which was suitable for the lawbreakers of mainstream society as we saw

in above Upanisadic story.

I1.5 Forest in Epic traditions
(Ramayana and Mahabharata)
Ramayana*™® & Mahabharata*™ are the two great epics of Indian culture; they are full

of narratives and meta-narratives. The Valmiki Ramayana is arguably the most

% Here I am using English translation of Valmiki Ramayana by, William Buck’s Ramayana: King
Rama’s Way, Published by American Library, New York, 1978.

The second translation | am using here is by Sheldon | Pollock, Ramayana Book two Ayodhya by
Valmiki, Published by Princeton University Press, New York 2005.

The third translation 1 am using is by John Brockington and Mary Brockington, Rama the Steadfast an
Early form of Ramayana, Published by Penguin Books, London, 2006.

L For Mahabharata, here | am using its English translation by Kirari Mohan Ganguli, The
Mahabharata of Krishna- Dwaipayana Vyasa, Munshiram Manoharlal Publishers, New Delhi, 2001.
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important and most widely influential text ever written. For the impact of this poem
and countless other works, it has inspired the religions, the arts and the social and
political thought of much of Asia.”? Still, it is the inspiration for morality and religion

as well as for new literary creations.

The Mahabharata is a tradition of religious epic that has lived in numerous different
cultural niches; some oral, some written, some Sanskrit, some vernacular in South
Asia. The Mahabharata has played a fundamental role as a sacred “scripture” in
defining the Hindu world.”® It is also considered to be one of the great socio-political
drama as well as a family struggle for dominance over land and kingdom.
Mahabharata is also important on the religious point of view because within the
Mahabharata there is a subtext which is called as Gita, which is a kind of religious
and spiritual interpretation of various Indian philosophies explaining three roads for
an escape from this material world; these are Gyan marga, Karma marga, and Bhakti

marga.

Here, in this section now we are trying to look into these two epics to know about the
kinds of presentation of the forest as space in various instances. Within Ramayana
and Mahabharata, both the author has used extensively the forest as a major plot in
their stories. In these two epics forests is playing a major role during the period of
Vanvas or forest living. One by one we will analyze each epic through some
particular prose and passages that how the idea of the forest as space has prevailed in

these two epics.

In the Ramayana forest has appeared again and again that that is why some scholars

also called it the book of the forest. For example in the Balkanda, Rama and

172 Goldman, Robert, P. and Sally J. Sutherland Goldman, Ramayana, p. 280.
13 Fitzgerald, James, L., Mahabharata, p. 52.
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Laksmana went to the forest with teacher Vi§vamitra and they killed demon Tadaka,
then they went for Vanvas for 12 years along with Rama’s wife Sita, and in the last

Sita went to the forest to give birth two sons in the hermit of sage Valmiki.

In all these instances the only one thing which is common in the forest. The story has
been plotted beautifully around the forest some time they have projected forest as a
place of love beauty knowledge and care, while some times it has appeared as the

dangerous place of demons and disorder.

H el GRERILA TSCAT AT aRIcHST: |

HfAgaRedrsh: Jues FAg-anas ||
(Balakanda, Chapter 24, Verse 12)

This sloka is very important in the Ramayana particularly in the context of forest and
wilderness. According to the translation of this $loka, there is a situation when the
first time Rama saw such a dense forest where there was no sign of any human being
at all. This was the first encounter of Rama and Laksmana with a forest. Here the

representation of forest for the readers is not much explanatory, instead, the author

has used the one-word expression which is EIRERIRT which means horrible or
dangerous.
3781 afeHeH gt Shifcerenr 0T TgTH

S &7u¢ 10T o Fodd SRUTRTA™ || ( Balakanda, Chapter 24, Verse 13)

7% <He who was a descendent of Ikshvaku and son of the best of kings, (Dasaratha) having seen that

un-trodden and dreadful forest asked the foremost of the ascetics:” Translated by Prof. P. Geervani,
Prof. K. Kamala and Shri V. V. Subba Rao, under the guidance of Prof. H.K. Sathapathy VC, Rashtriya
Sanskrit Vidya Peetham, Tirupati in a project developed by Indian Institute of Kanpur (11T) which is
available at www. Valmiki.iitk.ac.in

9\hat a wonder this inaccessible forest echoes with the (shrill) chirpings of crickets it is filled with
ferocious beasts and birds producing fearful sounds.’
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AT JhR LAFeiaRTE AT 176 (Balakanda, Chapter 24, Verse 14)

In the $lokas 13 and 14, Rama is explaining the character of the forest, as this forest is
not easy to walk, there is continues sound of crickets with dangerous and violent
animals. Birds are also making dangerous sounds around us. This explanation or vivid
description of the forest by Rama needs a complex analysis to understand the idea of
the forest as space in the age of Ramayana. When we critically analyze the way how
the author has an approach towards the forest and what are the things upon which he
has a focus at first sight then we found that there were actually unexplored virgin
forest lands and the fear was particularly from the uncertainty that anything could

happen there.

Though there was a period of transition in the age of Upanisads there was not a
complete transition in the terms of forest, still, they were adventures place for human
beings and the forest was only a forest space at all, have not converted into forest

places.

There is a difference between ‘forest as space’ and ‘forest as a place.” As well as the
story moves ahead of the idea of ‘forest as space’ was overtaken by the idea of ‘forest
as a place’. When we say forest as space, it has a different meaning and connotation
because space is the geometrical representation of three-dimensional external worlds;
it might be anything with a height, width, and length, associated with forest. In other

words, we can say that forest as space gives a sense of less human interaction.

Forest as a place emerges in the latter part of the text where each and every space was

been mapped by Vanaras and also the author of the text introduces forest space with

176 <It resounds with the frightful shricks of various kinds of birds. Lions, tigers, boars and elephants
prowl about.”
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names and nature, and it indicates its previous connection or interaction with human
societies. Like in the next $loka as which are from the description of Pafichvati, the

author has a quite different approach towards the opening of sentences for this place.

T GEaLY ITcdT ATAT SATel FIM JATH,

39T A&HUT TAT HTAR EIed ﬁGFHT[m I (Aranyakanda, Chapter 15, Verse 1)

AT T FUefe Floedia ™

3T WTWW Il (Aranyakanda, Chapter 15, Verse 2)

A ITEARIAT T Hlefat gt gael

37T FHdATEHT AT &2 Jafa gEaa || (Aranyakanda, Chapter15, Verse 3)

Now there are three continuous $lokas from Aranyakanda, in the first §loka Laksman
is describing the forest very minutely and pointing out that; this forest is full of
various kinds of snakes, wild animals and full of beautiful deer’s. However, the
notable point is that either it is a dangerous forest but it is a famous forest that is
known by sage Visvamitra. This forest was known not because of its deep and
dangerous tracks and animals instead of its beauty and natural prosperity suitable for

hermitages and sages.

77 <On reaching Panchavati, which was full of various vicious animals, Rama said to Lakshmana, his
brother who was glowing like fire.’

178 <0 handsome one, following the directions of the great sage, we have arrived at Panchavati, a place
full of blossoming trees.’

179 <O Lakshmana cast your eyes all around the forest for a suitable place (for building a hermitage).
Indeed, you are good at judging things.’
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The second $loka is the answer of the first one; here it is being said that this forest has
been visited earlier by sage Agastya and as his guidance, this is the place of Pafichvati
which is famous for its various kinds of flowers and fragrances. This $loka is also

arguing that this is not an unknown forest instead it is a place called Pafichvati.

In the third $loka, Rama is asking to Laksmana to search for a good place here, which
is suitable for making a A§rama or hermitage for them. Aranyakand is an important
book within the Ramayana. It is quite obvious from its name that it is the story of
forest or the journey of Rama, Laksman, and Sita into the forest. From the above three
Slokas, we come to know that how the gradual human intervention into the forest is
increasing, either the place called Pafichvati was a no man’s land but even though it
was known to sage Agastya and sage Visvamitra. In this description we can see a kind
of transition from the idea of space to the idea of place, the intervention of ‘nouns’
and its enhancements in the grammar of any language is the sign of discovery of new

things, new places or new ideas.

If we closely analyze the $lokas of Aranyakand when Sita was abducted by Ravana, it
shows us another level of human understanding for the forest. Forest has been

personified as the ‘power of nature” was been in the Vedas.

AT o FIAAUE] ATEHHIG I Foare
Qe TFAETOT HIATS T=Hcl $d 8T || (Aranyakand, Chapter 60, Verse10)
gaTTe; g&T TuTae ¥ faRed 7Y serH

SHH TaeTu] T AehdehroT aceld:"*! || (Aranyakand, Chapter 60, Verse 11)

180 <He ransacked the forest, yet did not find his beloved. He appeared like a mad man, his eyes turned
red with tears of sorrow.’

181 <Running from tree to tree, hill to hill, and river to river and weeping, Rama was immersed in a sea
of sorrow.’
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These two §lokas takes the representation of forest at another level, first, the forest
was a space waiting for human intervention, and then it became a place of sages and
then after human forest relations becomes the ultimate aesthetics in the literature. In
these two $lokas sage Valmiki has melted the human emotions with the simplicity of

forest trees.

According to the translation of these $lokas, Rama searched for Sita everywhere into
the forest but he didn’t find her and then his eyes become red. He was running from
here to there, he was in utter pain after missing Sita and certainly, he started to ask for
Sita to every possible object and material. He was asking to the trees, mountains, and
rivers, he was asking particularly to Kadamba tree, Arjuna tree, Asoka, and Tal tree

because Sita was so close to these trees for woods, leaves, and flowers.

When we critically analyze these two §lokas we would found that with the increase of
economic activities and the human will to exploit the forest lands had lead various
kinds of changes in the understanding of forest and forest resources as well. Human
beings were fascinated with the beauty of the forest because it was undiscovered and
unaffected by the mainstream societies, and that is why now a strong connection was
being established in between humans and forests and it has become very clear with

the conversation of Rama with trees, mountains, and rivers in this section.

Now we will discuss the idea of the forest as space on the basis of passages from
Mahabharata. However, these two texts are representing a state society through the
lineages and war for property and state but also they are indirectly talking about forest
and forest societies which are below the sociological ladders in comparison to other
state societies. The Mahabharata went through the stage of classical heroic epic and

was partially transformed into a religious didactic people. There is no other epic in the
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world that combines, in the same way, the features of all three main historical stages

of development; archaic, classical and late.®

In this section, we will focus on the idea of forest and its representation in
Mahabharata through some of the important passages and would also try to see the
transitions in the idea of the forest through the socio-political changes in the basic

structure of society.

SeAT: HATAE T HAREGIT

ad: grare, aranfor faAT fRrErmorg
Mol 7 FaIfoT gaficdeareee Faer:
31T Sfet: AT saeliehaa™ |

(Mahabharata, Anudyatparv, 69, Verse 32)

This is an important $loka in Mahdabharata in relation to the forest and state
“dichotomy” because here is a description of forest going seen of the Pandavas. They
were moving to the forest as a part of their Vanvas into the forest and people were
looking into them from various places like; palaces, home terraces, and also from the
top of the trees. These kinds of descriptions of cities clearly make a distance between
the imagination of forests and cities. Here we can argue that sage Vyas is trying to set

the stage for a new world where the city structure will not be present and the

182 Fitzgerald, James, L., Mahabharata, p. 53.

183 At the departure of those foremost of men from Hastinapur, lightning flashed in the cloudless sky
earth began to tremble. Jackals, vultures and ravens began to shrink from the temples of the gods, from
the tops of scared tress and from walls and housetops. As translated by M. N. Dutt, The Mahabharata,
Elysium Press, Calcutta, 1895, pp. 105-106.
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dichotomy between city and forest would become more clears if one has the memorial

imprints of city structures.

Since Mahabharata is covering all the three stages of historical developments as we
have argued above, now from a historical point of view as well as there was an
extension in the blood relations as shown in Mahabharata Kinship and struggle for
private property rises. The idea of forest and state or city dichotomy can be

understood clearly on the basis of private property'®*

. City/states place which is full of
private properties but the forests are not like that, there is no claim over the
things/material in the forest, while in the city-states the center of all struggles are
property, as the whole story of Mahabharata has shown. So through the above Slokas,

we can understand that how the Idea of forest space was evolving in comparison with

the ideas of settled societies.

o &Y TLATEA: AT I SRERIET]

378 T dleg f&aT: qedfed qrosas

uerfel afold & ders@uTafoad

dedhdltoledadd aref gser SJTATEdST

3_T:I:cﬁ§ﬁUT arn mﬁmﬁﬁﬁil% II (Mahabharata, Anudyatparv, 69, Verse 33)

The forest and city-state dichotomy have also been shown by the clothes and things

which Pandavas were carrying to the forest. According to $loka 33, Yudhisthira was

8% The Idea of Private property is taken from Friedrich Engels, the Origin of the Family, Private
Property and the State.

1851t was difficult to walk on the streets because of the crowds, people were looking Yathisthira with
compassion, he was walking without any royal clothes or jewellery, now he was covered with deer
skin.’
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walking on the road with no silky clothes and pieces of jewelry on his body, he wore

deerskin as forest dwellers and people were looking on him with full of grief.

CATCHATA auTelT a¥deaH fotel Iat

HHTETCET ARV GH SEaMeidstera - |

(Mahabharata, Arjunarbhiganam Parv, Chaturvisho, Verse 2)

98 IS Bed 3 19 GeIoTelT IdH
S 9D o) C ~
TAAT eNE: Hal: g@ gfaaqafz™ |

(Mahabharata, Arjunarbhiganam Parv, Chaturvisho, Verse 3)

3¢ eddde] oATH T: JodoTall e
aggwqwmmamﬁaﬁ@rﬁm{m I

(Mahabharata, Arjunarbhiganam Parv, Chaturvisho, Verse 10)

Above three §lokas 2, 3 and 10, all of them are explaining the forest in a very different
way, as per their translations in these §lokas after reaching the forest Yudhisthira is
asking to his younger brothers that, they should search for a good place within the
forest where various animals and birds are staying as well because they will have to

be there for next twelve years.

188 “We shall have to live in this lonely forest for twelve years; do you find out in this huge forest a
spot, charming , auspicious and abounding in many deer, birds, flowers and fruits, and filled with pious
men, where we may live happily for all these years.” As translated by M. N. Dutt, The Mahabharata,
Aranyakparva, Elysium Press, Calcutta, 1895, p. 36.

57 1bid., p. 36.

188 Here is the lake called Dwaitvana, resorted to by the pious, abounding in many flowers and fruits,
charming and inhabited by birds of diverse species. As translated by M. N. Dutt, The Mahabharata,
Aranyakparva, p. 36.
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In the third $loka, Yudhisthira is again saying that, search for a place which is full of
colorful flowers and a pleasant place to stay for a long time, which should be the
abode of pious souls. In the tenth $loka, there is a description of Dvaitvan, the
meaning of Dvaita is a beautiful lake that is full of forest flowers and this forest is a

resting place of various brahmanas well.

When we analyze these beautiful $§lokas from Vanaparva which are especially
dedicated to the beauty of Dvaitvana, we found that how the idea of the forest has
been shifted from the space to beautiful space and natural order which is called
aesthetics came out from raw and disorder as the earlier forest was mentioned in

Ramayana as well as Mahabharata.

Earlier during the Vedic and Upanisadic periods hermitages of sages were made in the
fringes of forests, they have not intervened in the deep forests for various reasons. But
as it comes out of these §lokas for the first time the sages are staying inside the deep
forest as mentioned near the Dvaitvana. Gradually the idea of ‘aesthetics’ and

‘beauty’ was being dominated over the idea of the forest as a normal or neutral space.

On the basis of these pieces of evidence from Mahabharata and particularly from
Vanaparva we can strongly argue that there was a continuous change in the idea of the
forest as space. Form Ramayana to Mahabharata forest was under strong socio-
political impact from state society. Regular interventions of sages and hunters into the
forest had intensified the exploitation of forest space. And as these texts are
suggesting that there was a transformation into the idea of forest space and it has

changed as forest as ‘place’.

We have already argued that during the epic ages the idea of uncertainty and ferocious

dangerous aspects of the forest have been overtaken by the idea of beauty and
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aesthetics. It was happened due to the change in the mode of production and
requirements of virgin lands for agriculture propose. Kinship relations and
enhancement in the family blood relations were also the reason behind the
sociological development of socio-political institutions which were the main reasons

behind the human intervention into the deep forest.

11.6 Conclusion

The idea of the forest as space developed through various socio-historical stages.
Development of human society and the understanding of surroundings in relation to
the material production raise the level of our pursuing, particularly the external world.
The idea of forest in Indian understanding was always under the process of change.
The Vedas to the Upanisad it was a place of learning and worship while in the age of

epics its wild nature and inhabitants increased.
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Chapter Three

Forest as Resource

I11.1 Introduction

Forest is a place that has been known for its uncertainty, ferocity and deep dark
unrevealed undiscovered truths and realities. It always creates a quest within the
human mind to explore the hidden meanings and materials as well as it has been a
wonderful subject for the poets and writers from the beginning of the first millennium
BC for their literary creativity and still it imposes the natural feature of attraction for

the same.

Apart from the literary production and provocative features for the human mind, the
forest has been important for humankind from the beginning of the evolution of man
on the earth. The early humanity was totally dependent on the forest and forest
products. With the development of civilization, the process of food-gathering has
transformed into agriculture. Men came out from the forest and settled themselves in
the form of communities, but still, the idea of the forest was prevailing in their life for

survival.

With the emergence of space dichotomy as village and forest, the proximity of
human inclination was diverted more towards village rather than forest and
subsistence economy. This was totally based on forests converted to surplus
production and market economy with time. But even after this larger historical shift in

early societies the value of forest and forest products remained/maintained and
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demands from the forest were always high for societies as well as for early states.
There are a good number of evidence from early literary sources which tell us about
the various kinds of demands and supply from the forest, and that is why forest has

been considered as the land of resources.

If we closely observe the Vedas, Upanisads, and Epics then we would find that there
is a linear development in the understanding of the forest, particularly from
materialistic requirements to the philosophical interpretations. In ancient India, forests
were regarded as abodes of spiritual solace and the concept of preserving forests and
wildlife developed around the ashrams of sages. These ashrams propagated a forest
culture and human understanding of the fundamental ecological unity of forest
ecosystems and their economic importance, which led to trees and animals being

treated with veneration*®°.

Ancient texts like the Ramayana give clues to sensibilities towards forests. When
Rama the prince of Ayodhya, is about to set out on his long exile in the forests, south
of the Gangetic plains, his mother Kaushalya expresses fears about his safety: ‘May
the huge elephants not harm you, my dear son’, she says, nor the lions, tigers, bears,
boars or ferocious horned buffalo. Rama himself, in a bid to dissuade his wife Stta
from following him to the woods, paints a similar portrait of the forest as a place of
hidden menace. In fact, the word vana or forest was only given to lands where
pleasure gave way to hardships. But it is also a place that is beautiful. The twin
themes of the forest as a place of danger to be confronted and of beauty to be enjoyed

run like a thread through the epic*®.

189 Rawat, A. S., A History of Forestry in India, Delhi, 1991, p. 130.
1% Goldman, R. P. (ed.), The Ramayana of Valmiki: An Epic of Ancient India, Vol. II., Ayodhyakanda,
Princeton, 1986, pp. 131-136.
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Forest can be seen as dangerous as well as beneficial and these two aspects of the
same place have prevailed not only in the epics but also in the Vedas as well as
Upanisads. This socio-ecological perspective of forest on the transition from pre-
agrarian society to agrarian society is an important aspect for observation and
analysis. The ancient texts have shown the forest in various forms, sometimes it is
dangerous or sometimes it is beautiful abode but most of the time it has been mainly
shown as a place which is full of natural resources. The term natural resource can be
defined in various ways like some basic forest products to the production of space

either for literature or expansion of settlement and agriculture.

The exploitation of the forest resource was the prime necessity for the evolving early
states and this has also taken the intense form of struggle and power politics as it has
been mentioned in the epics. But the Vedas and Upanisads have found and discovered
the forest more in the sense of ‘production of space’ for knowledge and practice of
austerity. In most literary presentations, the forest (aranya) was conceived as an area
for wild beasts, dangerous robbers, and fierce demons (raksasa) defiling the sacred
sacrifices of sages and forest hermits who had their forest hermitages (asrama) there.
The forest was thus perceived as a space in contrast to the settled environment of the
village. Sanskrit sources described a settlement area with multiple villages as a
territory (rastra) or a Janapada, referring to the feet (pada) of the people (Jana)'®’.
From this description, it is obvious that at the time of Vedas and Upanisads the
exploration of the forest was for the philosophical and symbolic means of different
aspects of life and its meanings, but during the epic period, the idea of settlement and

material demands from forest enhances because of the emergence of chiefdoms and

budding states.

91 Chakravarti, Ranabir, Natural Resources and Human Settlements: Perceiving the Environment in
India, in Environmental History of Early India, Oxford University Press, New Delhi, 2011, p. 57.



94

111.2 Forest as Resource in the Vedas

The Vedas are known as the book of knowledge and regarded as the earliest texts. The
Vedas has been studied by various scholars from various points of views because it is
believed that it is the text which is full of initial human inquiry about nature and its
phenomenon and also they have tried to interpret and imagine the external human
environment and constructed their foundation of faith and believes. According to
Romila Thapar, the Rg Veda refers to various tribes settled in the region around the
Indus, the river of Punjab. The major concentration of settlements from
archaeological data points to the lower doab of Punjab. Rg Vedic society was
essentially a pastoral society. This did not preclude agriculture although agrarian
activities are more frequently described in the later section of the text. The pastoralists
may have well-controlled agricultural niches without being economically dependent
on them, particularly if the cultivated area was worked by the people other than those

who belong to the pastoral clan.'%?

Since the Vedic society was a pastoral society, it was dependent much on the forest
products for their various needs and that is why they have devoted many hymns to the
mother forest as goddess Vanaspati, while the later Vedic texts show that the Vedic
people were more dependent on agriculture although cattle rearing remained a
significant activity.’® The forest and pasture land are also very important for cattle
rearing. Even with the growing importance of agriculture, the demands for forest

products never declined in the long history of Vedic tradition.

The pastoralism of Rg Vedic society made livestock breeding and more especially,

cattle herding a major activity. Pastoralism is dependent on assured grazing grounds

192 Thapar, Romila, ‘From lineage to State,” Oxford University Press, New Delhi, 1984, p. 23.
193 H
Ibid., p. 23.
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to accumulate and increase the herd, this being the primary source of wealth.*** With
the extension of agriculture and the number of herds, there was an intense need for
new and virgin lands, and therefore the Vedic people always have seen the ‘forest’

with a keen curiosity for exploration and economic accumulation.

The proximity of the forest is always present in the consciousness of the settlers as is
evident from the images of grama and aranya, where the forest is the place of exile,
of demons and raksasa, but also were the hermitages of risis were situated. The later
was in a sense vanguard of the new society and the hermitages could act as the nuclei

of new settlements.

The nomenclature of mother earth as Prithvi in the Vedas is also interesting because it
tells us the devotion, dedication and emotional connection of the Vedic people
towards mother earth. As per the story from Aitriya brahmana, the story of Prathu
Vainya, the first righteous ruler according to the tradition, is pertinent to that Nisada,
the original chief created by the risis, whose name becomes synonymous with hunting
and gathering tribes, is expelled to the forest to become a hunter and gatherer. Prithi
Vainya, who is created subsequently, introduces cattle rearing and the plow, an action

for which the grateful earth goddess Prizhvi bestows her name on him.'*®

On the basis of this story, Romila Thapar argues that the entire process would not
have been difficult for those acquainted with the superior technology of iron weapons,
with the horse and chariot, and no longer pastoralists but also familiar with the
advantages of agriculture. That land was now recognized as an item of wealth but
there is no reference to the sale of land in the Vedic texts, and this shows that the

requirement of new lands for agriculture and human settlements was being taken from

9 1bid., p. 24.
1% 1bid., p. 28.
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the forests. In this way, we can argue that the ‘new lands’ were the products of the
formation of new social spaces and material culture which were seeing towards the

forest as ‘resource’ for the new lands.

If we carefully analyze the Vedic verses then we can find valuable information
regarding the interrelationships between humans and forests, particularly the way they

perceive and gain from the forest is very important.

T TS AT AT A A Sogi: T aTfetatret 1% |
(RgVeda1.7.9)

In the Rg Veda, there is a mantra*®’ (1. 7. 9 ) which is telling us about the five kinds of
social communities but names are not mentioned, it has been seen as the fifth one is
the Nisadas who were living and dwelling in the forest and have confronted several

times with the other four for the access over forest resources.

The Vedic writers have used several beautiful metaphors in the texts to enhance the
aesthetics of their poems, and on the basis of the kinds of metaphor they have used we
can also analyze and extract the important and valuable materials of that time. In
many cases, it seems that the forest products were one of them as in the mantra®® (1.
8. 8) of Rg Veda explains that ‘O lord Indra your sweet voice gives us pleasure same
as the giver of the cow and the ripped fruits of the tree given to the guest.” In this
verse, the poet is mentioning about the sweetness and comparing with the taste of the
ripen fruits from the tree and getting of a cow to the Indra, who is the prime god of the

Vedic tradition.

1% Yndra, ‘who alone rules over me, over riches and over the five classes of the dwellers on earth.’
Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 2, Parimal
Publications, Delhi, 2016, p.17.

" Rg Veda (1.7.9)

1% Rg Veda (1. 8. 8)
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T g oyl TaReRl aHCT gera Are oF arje |
(Rg Veda 1. 8. 8)

The tree with the ripen fruits and the cow, these both are somehow connected with the
forest and pasture land and there are various instances through the Vedas wherein
many hymns these two metaphors of ‘ripen fruit tree’ and ‘cow’ have been used in
plenty. This hermeneutic analysis of verses gives us a sense of trees and cows,
particularly in regarding of forests, the trees which are loaded with ripen fruits can be
seen as the major forest resource for the food gathering and pastoral societies. We can
also see this interpretation with respect to the pre-agricultural society where not only

fruits but most of the needs were being supplied from the forest.

The forest entity was such an important part of the Vedic society that they have

200 b

worshipped the forests in the name of Vanaspatideva as in the mantra™ below.

379 ol ITE9d 3d 2as gfa:

T SIREd ddedd- ! |
S S
(RgVedal.13.11)

In this verse of the Rig-Veda, the term ‘Vanaspatideva’ has been appeared as the lord
of the forest or lord of the plants and trees, to him poet is praying for the continuous
production of life-giving fruits and grains. As we know that the Vedic people were

nature worshipers and they have created their own articulations of various aspects of

199 “Verily the words of Indra to his worshipper are true, manifold, cow-conferring, and to be held in
honour, they are like a branch loaded with ripe fruits.” Translated by H. H. Wilson, and Bhasya of
Shankaracharya, Rg Veda Samhita Vol. 2, Parimal Publications, Delhi, 2016. p. 19.

20 RpoVeda (1. 13.11)

21 <present divine Vanaspati, our oblation to the gods, and may true knowledge be the reward of the
giver. Vanaspati, lord of the woods; usually a large tree, here said to be an Agni, as if the fuel and the
burning of it were identified.” Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda
Samhita Vol. 2, Parimal Publications, Delhi, 2016. p. 31.
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the nature as Indra the lord of the rain and prosperity, Agni the lord of fire, Varuna the
lord of the wind, etc. but the genesis of the idea of Vanaspatideva shows their
dependency and care about the forests so that a kind of natural respect could be
produced among the humans as there was for sun, moon, and water was there. The
respect and care not always come because of receiving of goodness but it also comes
because of fear and destructions, the other part of the same forest can also be seen as
ferocious and uncertain full of dangerous animals and creatures with deep and dark
undisclosed reality have always been subsumed with the space called the forest. In
this way, we can also see the genesis of Vanaspatideva in the fear of men from the

forest.

In the Rg-Veda there are two mantras from the different Siiktas which tells us about

202

the destruction of the forest for different reasons. In the first mantra®* the poet is

again using the metaphor about the destruction of the forest trees by Indra and in the

203

second mantra® seems a natural disaster by lord Marut.

37E g JAALT THTHAGAI Sarelle Hedl oot |
THUTHTT HTINT fagehvTfe: rrd 3ufderaides: ™ |

(Rg Veda 1. 32.5)

TR § ITcSSA §Y AT TATUT I[% T AT afeleT: GIAAT SAT: T |

(Rg Veda 1. 39. 3)

22 Rg Veda (1. 32. 5)

28 Rg Veda (1. 39. 3)

2% With his vast destroying thunderbolt, Indra struck the darkling mutilated Vrtra: as the trunks of
trees are felled by the axe, so lies Ahi prostrate on earth.” Translated by H. H. Wilson, and Bhasya of
Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications, Delhi, 2016. p. 80.

2% <Directing Maruts, when you demolish what is stable, when you scatter what is ponderous, then you
make your way through the forest (trees) of the earth and the defiles of the mountains.” Translated by
H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications, Delhi,
2016. p. 103.
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According to the first verse, there is fighting between lord Indra and demon
Vritrasura, in which lord Indra has uprooted his hands from his body as he has cut the
branches of the tree with an axe and fell it down to the ground. This verse is very
important because a Sanskrit term ‘Kulsina’ has been used as a weapon to cut down
the trees and this shows very clearly about the slow but steady annexation of the
forests by humans in order to bring wood and other important forest products. Kulsina
IS an axe which seems close to the iron weapon as in the Vedas it has been mentioned
two kinds of ayas; red and black, which has been interpreted by scholars as copper
and iron. R.S. Sharma and B.P. Sahu have also argued that it was Iron because that
the clearance of forest and extension of agriculture became possible and the Vedic

people were aware of the use of iron as it is also clear from the above mantra.

The second verse is also about the destruction of the forest but in a different way,
there is a pain in the writing of the poet because of the natural destruction of the forest
through the storm. The poet is saying O’ lord Marut you are taking out the roots of
the trees away from the mountains and falling down the trees enormously. This also
shows the importance of trees and forest because of their valuable contribution to
human life in various forms as foods, woods, timber, and the most important one is

medicine.

Forests have always been the major source of medicinal plants and herbs, and because
of that, the religious sentiments apart from economic perspectives have been
associated with the forest or forest grooves. In the Rg Veda, there is also a verse

completely dedicated to the medicinal plants®®.

2 Rg Veda (1. 43.2)
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27 AT 31fefa: ey fyeT |

JAT I JAT AprT FIeTTY ||
(Rg Veda 1.43.2)

This mantra is a prayer to goddess Aditi to increase the production and affinity of
atisadhi/medicinal plants so that, poet’s pets, relatives and sons could not be affected
by the decease. This mantra gives us immense speculations regarding the idea of
plants as medicines. It shows that there is a need to protect and preserve the medicinal
plants for the well being of humans and animals and that is why they are offering their
prayer to goddess Aditi, but the interesting thing is that this prayer has not been
offered to the lord of plants or forest, which is Vanaspatideva, but to goddess Aditi
who is considered as wife of the Sun in Vedic tradition. This may be because lord
Sun is the deity of all germinating power and energy on the earth, in the same way,

goddess Aditi would take care of the medicinal herbs from all-natural calamity.

A forest fire has been considered as the biggest calamity by the Vedic peoples
because the production of the fire has always shown within the forest, which causes

major destruction of all forest resources.
Ty SIgAAY A ol Al Teiarsde |

&YAY T HTEY e Hal HaTcEaTg T gegare™® ||

(RgVeda 1.67.1)

27 By which earth may be induced to grant the gifts of Rudra to our cattle, our people, our cows and
our progeny. Aditi is here said to mean the earth; who it is wished, may so act (karat), that Rudra may
be obtained. The meaning of Rudriya is Rudra Sambandhi Bhesajam.” Translated by H. H. Wilson, and
Bhasya of Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications, Delhi, 2016. p. 111.

28 <Born in the woods, the friend of man, Agni protects his worshipper, as a Raja favours a noble man;
kind as defender, prosper as a performer of good works, may he the invoker of the gods, the bearer of
oblations, be propitious.” As Translated by H. H. Wilson and Bhasya of Shankaracharya, Rg Veda
Samhita Vol. 1, Parimal Publications, Delhi, 2016. p. 169.
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This mantra is dedicated to Lord Agni because of his mass consuming power; he
generates in the forest and consumes everything that is over on the earth. The

mantra®®®

is talking about the balance in the nature of Agni because it was important
for human beings as it is destructive to all. Here Agni can also be seen as the product
of forest because it initiates between the frictions of dry woods and helps in the

cooking but at the same time, it becomes the reason for the mass destruction.

Lord Indra has also been associated several times with forest as other gods like Agni,
Aditi, Vanaspatideva, has associated with forests. He is known as the lord of the gods
who fight from gods and maintains the order of nature. There is a mantra?' in the Rg
Veda which says that Indra has fought for the possession of cows, waters, medicines,

and forests.
IS TRIAT o IoC AfeeET Uealol ATy |

I Al idreerara 9t & F gerfa |
(Rg Veda 1. 103. 5)

This mantra is very important in terms of extension of ‘social space’ and proximity of
human society towards forests. Here it seems a socio-political claim over the forest by
Indra which can be interpreted as an extension of social space at the Vedic period.
According to Durkheim ‘the social life must be explained, not by the conception of

those who participated in it, but by deep causes which are outside of

2 Rg Veda (1. 67. 1)

20 Ro Veda (1. 103. 5)

211 <Behold this, the vast and extensive might of Indra, have confidence in his prowess, he has
recovered the cattle, he has recovered the horses, the plants, the waters and the woods.” Translated by
H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications, Delhi,
2016. p. 249.
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consciousness.’?*? The assimilation of forests as important space by Indra shows the
slow but constant historical movement of human society towards forests for the
extension of social space which later emerges as asramas or hermitages within the
forests. If we critically analyze all verses then we would find that there is a kind of
synchronization among all and they are showing a historical movement of a society

which is learning new things and accepting with new perceptions.

Forest resources should not only be seen in the sense of ex-situ material transfer from
the forest but also in-situ broader theoretical explanations. The idea of social space in
respect to the forests is a very complex theoretical ground on the basis of which we
can articulate and speculate about the socio-historical development and migration of
Vedic society towards forests, as in the case of Indra, he is trying to occupy the forests

in order to create the new social space within the forest for the pastoral society.

There is always struggle for the ‘living space’ in the history as Indra the Vedic god
slain the demon Vritrasura, who is considered as raksasas can also be seen as struggle
for space and resources because as in the beginning of this chapter we have also
discussed about the Nisadas who were known as the forest dwellers might also have
some confrontations with the Vedic settlers because space is a system of relations

between social space and geographical space.?*®

214 . _
where Asvini Kumars were

This confrontation appears clearer in the next mantra
protecting the grazing cows from the forest dwellers. Since Vedic society was a
pastoral society and herds were considers as wealth that is why the protection was

necessary for the cows, but again the question arises from whom?

212 Bourdieu, Pierre, ‘Social Space and Symbolic Power’, Sociological Theory, Vol. 7, No. 1, spring

1989, p. 14.
23 |pid., p. 16.
24 Rg Veda, (1. 180. 3)
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gﬁwﬂwﬁﬁqmﬂmwmd g M |

HesaedTialell STHdeg gl o %orﬁ?r:ﬁﬁ giaeraA=T? ||
(Rg Veda 1. 180. 3)

The answer to the above question is embedded in the mantra itself, that due to
continue horizontal expansion of population and enhancement in the demands from
the village for the forest products has increased the confrontation between the forest
dwellers and pastoral communities. A$vini Kumars have been shown as the protector

of cows as Indra to humans.

The most important of the terrestrial deities is Agni (the god of fire), next to Indra he
is the most prominent of the Vedic gods, being celebrated in more than two hundred
hymns. He invades the forest and shears the hairs of the earth as given in the

following mantra?'®,

cIHAT S AECaHIRIRIE T Ea e EATEaH AT |
I TASIETTHIENITEATH 0T o9 ST Q> || (Rg Veda 2. 1. 1)
He bellows like a bull when he invades the forest trees; the birds are terrified at the

noise when his grass-devouring sparks arise. In a number of hymns of Rg Veda, Agni

is described in close relations with the forest, underlining the process of

2% Y ou have restored milk to the cow: you have (brought) down the prior mature (secretion) into the
unripe (or barren udder) of the cow: the devout offerer of the oblation worships you, whose forms are
truth as a thief of a thicket.” Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda
Samhita Vol. 1, Parimal Publications, Delhi, 2016.p. 466.

28 Ro Veda, (2. 1. 1)

217 <Sovereign of men, Agni, you are born for the days (of sacrifice), pure and all-irradiating, from the
waters, from the stones, from the trees, and from plants.” Translated by H. H. Wilson , and Bhasya of
Shankaracharya, Rg Veda Samhita Vol. 2, Parimal Publications, Delhi, 2016.p. 01.
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deforestation.”*® In the above mantra, Agni has been shown as the god of human

beings who is purest of the pure and purifies everything on the earth.

The poets love to dwell on the various birds, forms, and abode of Agni. They often
refer to the daily generation of Agni by friction from the two fire sticks. These are his
parents, producing him as a new-born infant who is hard to catch. From the dry wood

the god is born living; the child, as soon as born, devours his parents.?*

From the forest products, the Soma plant is the most important and mentioned
frequently in the Vedas. Since the Soma sacrifice, besides the cult of fire, forms a
main feature in the ritual of the Rg Veda, the god Soma is naturally one of its chief
deities. The whole of the ninth book is devoted to his praise. Thus, judged by the
standard of the frequency of mention, Soma comes third in order of importance
among the Vedic gods. The constant presence of the Soma plant and its juice before
their eyes set limits to the imagination of the poets who describe its personification.
Hence little is said of Soma's human form or action. Being the most important of
herbs, Soma is spoken of as lord of plants or their king, receiving also the epithet

Vanasapati, lord of the forest.

The later Vedic texts mention offerings made to plants and the adoration paid to large
trees passed in marriage processions. All the hymns of the Rg Veda X. 146°%°

celebrates the forest as a whole, personified as Aranyani.

28 Gupta, Vijay Kumar, ‘Forest and Environment in Ancient India’, B.R. Publishing Corporation,
Delhi, p. 09.

2 Ibid., p. 10.

220 INUITARUIIH AT R AT | HUTIATH T IS of dar $RT [Aegar.31.37.317 ||

Aranyani, Aranyani, who are as it were, perishing there, why do you not inquire of the village, does not
fear assail you.

aYRA ged Iguratd fafeeas: | srarfe fARatragmRoaia@gad |
When the ciccika replies to the crying vrasarva, Aranyani is exalted, resonant as with cymbals.

3 9119 FalGecgd ARAT G | 3ol IRTATTA-HII eheIRE Foifd ||
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Like the Soma plant, there are also some specific trees and plants who have been

221 \which is about a

mentioned in Yajur Veda with praise and details. There is a mantra
Udumbar tree that is very big and long literally touching the sky and standing on the

earth. And to maintain you standing lord Marut and Vayu helps you.

3efau TasamsiaRers Wor fgegea Miaar egdereda #&d Aerg
IGEICRICRE Rl

SEAATST @ 47T AT TgTa T e frem & &7+ foer § w2 ||

(Yajur Veda 5. 27)

el AT JoHTeA Sieraciel
ST qRIfAsIcdd ot eanfoedy

gt Acraey eferrel fassied srr |

(Yajur Veda 5. 28)

It is as if cows were grazing, and it looks like dwelling and Aranyani at eventide, as it were dismissed
the wagons.

IMHASIY 3T gl SIS AT | TH-RUATAT ARHHAFETIC T Head |
This man calls his cow, another cuts down the timber, tarrying in the forest at eventide, one thinks there
isacry.

o 91 3RUATIgec T AT ATHISIC | HATAT: T STeLarg FATHRH fof IeTd ||

But Aranyani injures no one unless some other assails him: feeding upon the sweet fruits, he penetrates
at will.

ITSTeTaTet] I TedeaTHFIITATH | RGN HATRARUITAHLITHTH ||

| praise the musk-scented, fragrant, fertile, uncultivated Aranyani, the mother of wild animals.
Translated by H. H. Wilson, and Bhasya of Shankaracharya, RG Veda Samhita Vol 4, Parimal
Publications, Delhi, 2016. p.541.

221 yajur Veda, (5. 27)

222 <prop heaven, fill full the air, on earth stand firmly, Dyutana offspring of the Maruts, plant you
Mitra and Varun with firm upholding. | close you in, you winner of the Brahmans, winner of nobles
and abundant riches. Strengthen the Brahmans, strengthen you the nobles, strengthen our vital power,
and strengthen our offspring.” Translated by, RTH. Griffith, Yajurveda Samhita, Parimal Publications,
Delhi, 2013. p. 60.

223 <Firm set are you, firm be this sacrifice within this home with offspring and with cattle. O heaven
and earth be you fitted full fatness. Indra's mats are you, shelter of all the people.” Translated by, RTH.
Griffith, Yajurveda Samhita, Parimal Publications, Delhi, 2013. p. 60.
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In another mantra, it seems that the Udumbar tree is a kind of fortune tree who full
fills the wishes and that is why the poet is asking for goodness, stability, home, and
son. Poet is also offering purified butter to the Udumbar tree so that god Indra can
also associate himself also. These trees can also be seen as the major and important
forest products however they stayed in the forest but sometimes as a religious ritual its

branches, shoots or even leaves use for religious purposes.

3T 37 AT SYINFAT ol IRIG TG TRIaRET: o cal SRATHTS & TeT€ud |

4T TSR SaEcAICArISTARIGTHAT fasoTd =T 3NWY Jraed Faftra #a gy @ g™ |
(Yajur Veda 5. 42)

In the sequence of important trees from the forest the next is the Yup tree as
mentioned in the above mantra. It is important in the Yup formation. Yup is a kind of
medicinal tree because the poet is asking for the Yup trees not any other, and also
asking the protector of the forest to specially protect the Yup tree so that gods can get
its benefits. It is being requested by the poet that in any condition this tree should not

be cut and down.

As we have already discussed the impotence of medicinal plants and it is being
considered as the prime forest recourse. In the same line of development, Yajur Veda

has a very important mantra which tells about the medicinal features of the plants.

224 <] have passed others, not approached to others. On the near side of those that were most distant and
farther than the nearer Ifound you. So, for the worship of the gods, with gladness we welcome you god,
Sovran of the forest. Let the gods welcome for the gods service. For Vishnu you, plant guard, Axe, do
not harm it.” Translated by, RTH. Griffith, Yajurveda Samhita, Parimal Publications, Delhi, 2013. p.
64.
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AYHATeA! TAEITTHYARE] GI: ATCqanaf 7= |

(Rg Veda 1.90.8)

According to this mantra, each and every plant and trees have some kind of medicinal
features but actually, we don’t know all. In the later Vedas, this knowledge about the
medicinal characters of plants structured special fields which are known as Ayur

Veda. In the same mantra, the poet is praying to Lord Sun for the life energy to every

plant and cows so that human beings can have a long life free from decease.

In the Atharva Veda, dirghayasiikta IX is very important because there is three

continues mantras telling about severe diseases with the name of medicinal plants.

cRIgeT HZAH J&THT IIrear 31T IeT STaITg 74y |

38T UTH o1 Siiaet el deat° |

(Atharva Veda 9. 1)

This is the mantra about das vrik§ which is being considered as the medicine to
remove the raksasi of gathia disease/joint pain and making a prayer to lord Vanosadhi
to make a fast recovery of the diseased body so that he could again achieve his social

status in the society.

The another mantra which is a prayer to lord Vanaspati/ god of the forest and plants in
which poet is making a humble request for the diseased person and saying that, O lord
Vanaspati please pertain your grace to the diseased one and on all living human
beings so that they could join again their family, and can enjoy their rest of the life

with sons.

2% “May Vanaspati be possessed of sweetness towards us; may the sun be imbued with sweetness; may
the cattle sweet to us’. Translated by, H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita
Vol. 1, Parimal Publications, Delhi, 2016. p. 215.

228 Griffith, R.T.H., Hymns of the Atharva Veda, 185, p. 359.
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HTIMEEINET SHTATH FT FHCATI
373]E AT AT =9 7 #791ad |
(Atharva Veda 9. 2)

I BT TR FEsdd faed:? ||
(Atharva Veda 9. 3)

These mantras are full of hope from the recovery of critical diseases by the lord of the
forest, Vanaspatideva. On the examination of the contents of the Atharva Veda more
in detail, we find that the hostile charms it contents are directed largely against
various diseases and demons, which are supposed to cause them, there are spells to
cure fever, leprosy, jaundice, dropsy scrofula, cough, fractures and wounds, the bite of
snakes or injurious insects. These charms are accompanied by the employment of
appropriate herbs. Hence the Atharva Veda is the oldest literary monument of Indian

medicine, describing the plants' herbs and trees with medicinal value.?”°

As if we see the Vedas in the contexts of forests as resources then it appears that
forest was full of the natural resources either in terms of new lands, food products,
medicinal products or woods for the material applications. We can also not deny the
confrontation and tensions among the raksasa of the forests and the Vedic peoples
because of the extension of Vedic socio-political space into the forest. But at the same
time, the gradual transition to agriculture made an impact, perhaps indirectly, on other

aspects of Vedic life. Among there was the pattern of change in the different sections

27 |pid., p. 362.

28 |bid., p. 368.

2 Gupta, Vijay Kumar, ‘Forest and Environment in Ancient India’, B. R. Publishing Corporation,
Delhi, p. 25.
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230 \We can

of the society. The Vedic Jana (tribe) incorporated a number of Vis clans.
also derive a strong argument on the basis of the verses written on the forests that,
since Vedic society was a pastoral society and economic activities were at the primary
level of surplus production that is why it was difficult to change the realms of human
activates other than subsistent food gathering rather than exploring and encountering
the deep and dark forest mysteries actually which presided by the age of Upanisads

which is all about the production and exploration of knowledge within the lap of

forest and proliferation of risi’s asramas in the forest.

I11.3 Forest as Resource in Upanisads

The period (circa 800-500 BC), in which the poetry of the Vedic Samhitas arose, was
followed by one which produced a totally different literary type the theological
treaties called Brahmanas. According to the view of Oldenberg, superior mystic, the
sanctity of their contents, were intended to the communicated to the pupil by his
teacher in the solitude of the forest instead of in the village. The Upanisads mark the
last stage of the development in the Brahmana literature, as they generally come at the

end of the Brahmanas, they are also called Vedanta (the end of the Vedas).

The Upanisadic tradition is always considered as very rich because of its exponential
philosophical discussions and debates over the values of life. Modern scholars have
also noticed the change in the orientation from the ritual texts to the Upanisadas.
Romila Thapar describes the emergence of Upanisadic materials as a paradigm shift
in the consortium of knowledge in ancient India observing that ‘the nature of the shift

was from the acceptance of the Vedas as revealed and as controlled by rituals to the

230 Thapar, Romila, ‘Lineage to state,” Oxford University Press, New Delhi, 1984, p. 29.
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possibility that knowledge could be derived from intuition, observation, and

analysis.”?*

According to Brian Black, there is a number of specific changes that are directly

reflected in the early Upanisads:

1. A Shift in geographical orientations
2. Changing attitude towards sacrifice

3. Changing the definition of Brahmins

These three issues explained by the texts reflect social changes that were taking place
during the time of composition and compilation of the Upanisads. Brian K. Smith in
his article ‘looking the forest in respect to the relationship between humans and
animals,” trying to see this changing attitude of humans towards the forest with
different aspects at the time of Upanisads. As we know from the beginning of early
human history, hunting is the prime feature of the primitive societies for food, and for
that forest is to be considered as the place of hunting but at the time of Upanisadas the
aranya and grama dichotomy came into larger social domain and on the basis of
which some common rules were prescribed for the animal sacrifices., because earlier
the sacrificial animal was the major forest product that used to be coming from the

forest for a long time.

Now animals were classified on the basis of space they belong; either domestic or

village and third the ritually based criteria were deployed for categorizing animals

into those which were suitable for the sacrifice and those which were not.?*?

81 Black, Brian, The Character of the Self in Ancient India Priests, Kings, and Women in the Early
Upanisads, State University of New York Press, Albany, 2007.

232 Smith, Brian K., ‘Classifying Animals and Humans in Ancient India’, Man, New Series, Vol. 26,
No. 3 (Sep.1991), p. 528.
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In certain texts, those dealing with the mammoth animal sacrifice within the
Asvamedh or horse sacrifice the number of particular kinds of both village and jungle
animals are greatly expanded. In some texts dealing with the rituals, the two types of
victims are said to be inclusive of all food as well as all animals. Because they also
represent the cosmic totality: the village equated with this world and the jungle with

the other world.?®

Some scholars have made a further distinction between the two categories. Grama
and aranya as more widely inclusive terms are seen as dichotomous; whereas vana
and ksetra, being more specific, as viewed as interactive or even as a continuum. The
dichotomy is also suggested by the statement in the Satapatha Brahmana that the
sacrificial animal at the yajfia should be from the grama, for while a domesticated
animal eliminates the undesirable, the sacrificing of a wild animal from the forest has
a negative effect.?®* The performance of a yajfia is linked inherently to the grama.
Village animals can, however, graze in the forest, and pasturelands are frequently
seen as a category between the two. The two complementary ways of obtaining meat
for eating were hunting and sacrifice. The meat from the hunting was obtained in a
non-ritual context, and since it came from vana, no controls were required. The meat
from the ritual of sacrifice was generally that of a prized animal and was there for

infrequently available.”

Brain K. Smith is also trying to see this animal sacrifice on the basis of the definition
of ‘pasu’ and argues that the Jungle animals are thus precluded from the sacrifice and
as the Upanisadic texts indicate are there for not pasus in the more limited sense of the

world. The forest animals are separable from pasus also by the virtue of different

% Ipid., p. 535.

234 Satapatha Brahmana (13. 2. 4. 1)

2% Thapar, Romila, ‘Perceiving the Forest,” in Environmental History of India (ed.), Oxford University
Press, New Delhi, 2011, p. 144.
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ways men dispose of each, Pasus are the animals that’s get sacrificed whatever their
origins, mrigas are the animals that get hunted.”®® But in later periods of Upanisads
the idea of sacrifice comes under severe debate and minimized because as Romila
Thapar argues that ‘the Vedic sacrifice becomes too much of an economic strain and
as a consequence went in to decline, she further states that the new technology and
urbanization was based on iron, the widespread domestication of horse, the extension
of plow agriculture and a far more sophisticated market economy than that of earlier

period.%’

Since there was extending economic activities and trade routes were crossing the
forests also a process of deforestation can be also seen at that time. The legend as
described in the Satapatha Brahmana clearly indicates that as a result of the pressure
of the expanding Vedic population in India, the process of deforestation started as a
major factor in the age of the brahmana. The myth of the fire god Agni moving from
the bank of the Sarasvati up to the Sadanira (Gandak) river, burning the forest on is
way symbolically telling the story of the clearing of Jungles to accommodate the
growing population. The legend is integrally reproduced here in order to offer an

exact idea about the process of deforestation in the period of brahmanas.?*®

From Vedas to Upanisads the forest has been regarded as a space of various natural
resources as we discussed in this section the Upanisadic period is to be considered as
the time of Aranyakas or forest where all kinds of knowledge production were being

taken place. And also various literary stories evolved around the forest as the main

23% Smith, Brian K., ‘Classifying Animals and Humans in Ancient India’, Man, New Series, Vol. 26,
No. 3. (Sep., 1991), p. 535.

7 Thapar, Romila, Ethics, Religion, and Social Protest in the First Millennium B.C., in Northern India,
Daedalus, Vol. 104, No. 2, Wisdom, Revelation, and Doubt: Perspectives on the First Millennium B.C.
(Spring 1975), p. 120.

%8 Gupta, Vijay Kumar, ‘Forest and Environment in Ancient India’, B.R. Publishing Corporation,
Delhi, p. 48.
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theme where exile became a necessary event for the protagonists of the stories,
through these stories which were mostly written by the risis; as claimed were written
in the forest as well as about the forest. The epics are best examples to study about the
forest resources in ancient India because in each of the epics there is a proper section
devoted completely to the forests in order to describe and explain the true nature of
the forest, as in Ramayana there is Aranyakand, in Mahabharata there is Vanaparv.
These both are important to understand the various aspects of the forest as social,

political, or economic.

I11.4 Forest as Resource in the Ramayana

Aranyakand, the book of forest within the Ramayana is a literary codification of
socio-historical accommodation of material realism of forest with urban moral values
in order to create a social sharing space within the conflicts and contradictions.
Aranyakand is a section of Ramayana where Ram, Laksman, and Sita is getting into
the forest as per their exile and exploring the forest from Chitrakit to Pafichvati. In
the description of the Aranyakand poet is minutely explaining about the whole forest
particularly from the kinds of grass to the kinds of animals have been mentioned in
detail, if we would critically examine each of the verses, the possibility to perceive the

forest increases.
HrdRaRfaTCe ST e F=am FHTgaH
TeT 9T &L I FHAASAA |

(Aranyakand 1. 2)

2% They (the hermitages) were strewn all over with kusa grass and robes by bark with auspicious

sacrificial materials around and hence dazzling like the orb of the sun in the sky difficult to gaze.’
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The sloka (1. 2) from Aranyakand is telling us about hermitages, where how the
‘Kush’ grass have been stored in much quantity because it is very useful in the yajfia.
The ashram residents have spread the woods here and there to make them dry so that
they could use it as firewood. In this verse, we come to know about the abundance of
Kush grass which is an important forest grass used during the performance of yajfia
and firewoods. Here we can also analyze the horizontal spread of forest because the
settlements of the risis were depicted at the fringes of forests and they use to go
deeper in the forest for important forest products and resources as in the following

VErse.
A FEEdT et Hordeled AMATH

RALT FHEIGEY: qu: Farghorddd ™ ||

(Aranyakand 1. 5)

In this $loka, other important forest fruits which are very tasty with some sweet roots
have been mentioned in the ashram particularly with an earthen pot that is full of
water. The earthen pot is very important in various senses because it also symbolizes
the penetration of urban culture with the coming of people who came to visit asrama

as kings and others.
el AR I 1T TERHSUTTSTATF

FHARATARTHIRT RIVASNIAH " | (Aranyakanda 1. 7)

20 <The hermitages looked glorified with dances by celestial damsels. They were adorned with vast fire
sanctuaries, ladles for sacrificial ceremonies, deerskins and kusa grass faggots for pots of water, roots
and fruits. They looked delightful with huge sacred trees of the forest laden with sweet fruits.” As
translated by Prof. P. Geervani, Prof. K. Kamala and Shri V. V. Subba Rao, under the guidance of Prof.
H.K. Sathapathy VC, Rashtriya Sanskrit Vidya Peetham, Tirupati in a project developed by Indian
Institute of Kanpur (11T) which is available at www. Valmiki.iitk.ac.in

21 “The hermitages where various sacrificial offerings were made reverberated with Vedic chantings.
Flowers were scattered all over. There was a lotus pond with lotuses. There were aged, self restrained
sages glowing like the Sun or the fire, living on fruits and roots, clothed in bark and dark deerskin.’
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The above §loka gives us to detail the basic feature about the risis those who are
residing in the forest, and according to verse they use to eat roots and shoots of the
plants and trees and wear the dead skin of deer. This indicates that the forests were
providing good amounts of fruits for their survival, but the main point of the verse is
the dead skin of deer because it arises some questions that do they hunt the deer’s for
the skin if analyze carefully the whole Vedic tradition we would find that there was a
strong demand for the deer’s skin from the risis because it has been an integral part of
the rituals during the yajfia. On the basis of these kinds of verses from the Vedas and
Epics, we can say that forest was supplying continuously this dead deerskin for a long

time and full-filling its demand from within the forest as well as outside the forest.

QAT AT T ST TFITEITIT AT

IRFAFEIRT S5 TAERIRY enfdenT: ||

ardt F@foreTeda addiATsaTeT: W

IMEILTAT 31T TT HTT SHIAHT ||

AL TITCITERT aTg HaTETATIRY
3freprenferel AT AT TS ARTR:
AT AT GAETATE I AT

HoTITRY dNAITETAT I draifaar’® || (Aranyakanda 6. 2-5)

2 «\aikhanasas, Valakhilyas, sages who continuously wash their bodies, Marichakas Asmakuttas
sages who live on leaves only, those who have teeth like mortar, Unmajjakas, those who use limbs as
their bed, those who practise penance without using a bed, those who do penance in the open,
unmindful of rain or Sun or wind, those who live on water only, those who penance under the open
sky, those who carry on penance on high places like the mountaintop, those who recline on bare ground
only, those who observe fast as a part of religious tradition, those self restrained men, those who mutter
sacred mantras, those who constantly perform penance and those who stand under the blazing Sun in
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Since the forest was the toughest place to survive, and to perform austerity it is the
only place outside the urban society. Due to the unavailability of foods in different
seasons, the risis have adopted various kinds of food culture as mentioned in the
above verses, this also indicates the kinds of people living in the forest might have
different socio-historical developments and because of that they have different kinds

of food practices and identities.

For Vaikhanas risis is to be believed that they have originated from the nails of
Brahma; the Valkhilya risis is considered that they are from the pores of the skin of
Brahma; Sampratal risis finds their birth from the water which has touched the feet of
Brahma; these identities also looks like the idea of Purus from the tenth section of Rg
Veda where on the basis of origin of human beings from Brhama have shown and

formulated the ground for caste system.

The above three continuous verses from the Aranyakanda gives a briefing about the
variant food practices among the sages. Msrichish were the sages those who were
dependent on the rays of the moon for their survival, Asmkiit were the sages those
who use to eat grains by grinding them on stone. Patrahar were the sages who were
living by eating leaves only. Dantolukhali were the sages who eat only uncooked

grains.

Grains can be seen here as an important marker of expansion of agriculture into the
forest because there are several verses which show on some significant ritual or

occasion in which grains have been served to the guest, as in the following $loka:-

summer placing fire on four sides while performing penance all these types of sages met Rama in the
hermitage of Sarabhanga.’
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ad: %;[3# arad AT HeAH

T GATEOT Ty

eI Hchcd Eal HETH

mﬂﬁw TAHaeET?* || (Aranyakand 7. 24)

According to this sloka when Rama visited the hermitage of sage Sutik$na, they were
offered fruits, roots, and grains, but it is not clear that which kind of grain is this either
it is rice or any other pulses. We can argue here that instead of the risis those who
were surviving on the non-traditional foods as we have mentioned in an earlier verse,
there is also a group of risis which might have practicing agriculture for subsistence or
there is also possible that they receive them from the nearest human settlements as

alms.

Apart from agriculture, there were large and rich vegetation has been shown in verses
where the poet has tried to identify each and every important plant and tree which was

related to humans.

JYT TS ARIUT gAATA IR TH

mdNlo-qo-o-N-iIr{-dlﬂlT{\-deIrqlgﬂldeH
T
RIS At faearTdr o foegehre

R

9 9

2cel TUH: AAAEAT FledR YT

gEl FEATAFH fecTeTeclledRaAT X & AMAATH Il (Aranyakanda 7. 75-77)

23 <Seeing that the evening had passed and night had set in, the great sage Sutikshna with due

hospitality, served those best of men, food fit for ascetics. Thus ends the seventh sarga of Aranyakanda
of the holy Ramayana the first epic composed by sage Valmiki.’
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While Rama, Laksmana, and Sita were going towards Pafichavati they were seeing a
beautiful forest full of greenery and vegetation and in this place, the poet is
mentioning about variety of trees like Nivar, Katahal (Jack Fruit), Skal, Vanjuel,
Tinish, Dhaak, Mahua and old creeper plants encircled the trees. This is a good
description of the forest trees and plants but the important factor which should be
noted here that the maximum plants and trees as mentioned here are the vegetables
directly or indirectly related to the non-forest society. This indicates the expansion of

non-forest identities into forest land.

J. L. Brockington in his book ‘Righteous Rama’ mentioning a very important point in
the context of the forest as a recourse, commercial exploitation of the forests is hardly
alluded to at all at any stage. Two incidental references to charcoal (angara) from the
second stage attest a more systematic use for fuel than the piles of firewood near
asramas. The common comparison of a warrior’s fall to that of a tree can usually refer
as naturally to a tree uprooted by a gale as to deliberate felling; occasionally the latter
is suggested, however (e.g. nikrtta iva padpah). The details of the destruction of the
Madhuvana show that this area was the private preserve of the Vanara chief but it
does not anything resembling as a commercial orchard. Indeed, it is by no means clear

which trees, if any, were actually cultivated.

Abundant references to Sandalwood (Chandana and raktchandana) shows that this
was a valued commodity as was the aguru (aloe wood) with which it is not
infrequently linked, while there is also one late reference to Camphor (Karpura,
6.116.51). However, there is no direct evidence for whether such trees were actually

cultivated or their products gathered from the wild specimens.?**

24 Brockington, J. L., ‘Righteous Rama’, Oxford University Press, New York, 1984, p. 100.
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The Ramayana is a text which is full of references and events from the forests. From
Aranyakand to Kiskindhakand Rama spent ten years of his exile in visiting several
asramas of the Dandak area and exploring the various aspects of the forest as well as
the forest peoples like; Raksasas, Vanaras, Nisadas, Asuras, Devas, Gandharvas, and
Apsaras.*® With the increase of economic activities interaction between the peoples
of different communities enhances as well as the evolutions of states cause for the
movement of resources and from then instead of plants and skins of dead animals,
iron from the forest areas where their deposition has come under the power of states
particularly for the constructions of weapons and tools, and this becomes more visible

in the Mahabharta age.

II1.5 Forest as Resource in the Mahabharata

The Mahabharata which is also known as fifth VVeda is the largest literary text written
ever in the world. It is the story about the war between Kauravas and Pandavas for
the kingdom and power. The text has several sections and subsections, narratives and
meta-narratives with wonderful socio-political and philosophical debate and
discussions and numerous instances of moral dilemmas under the paradigm of the
Idea of Dharma. Historians like D. D. Kosambi, R. S. Sharma and Romila Thapar
have studied the text with critical perspectives and tries to extract the historical part

from it from the material interpretation of the text.

Here we can also see a section of the text to critically analyze the representation of the
forest in Vanaparva when Pandavas and Draupadi stayed in the forest as a part of their

exile. According to J. A. B. Van Buitenen the book has traditionally two names, the

#5\tyas, S. N., ‘India in the Ramayana Age’, Atma Ram and Sons, New Delhi, 1967, p. 17.
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Vanaparva the book of the forest, the Aranyakparva the book of the forest teachings.
In the first group, that of the "forest" included the Pandavas' encounter with the
demon Kirmira and his slaying, the arrival of Krsna; Arjuna's journey to the world of
Indra; Bhima's search for the saugandhika flowers and his encounter with his half
brother Hanumana; the cattle expedition of the Kauravas. The second group
comprises the story of Nala; the accounts of pilgrimages to the sacred places, and the
many episodes that are inspired by the actual one; the battle with the Nivatakavacas,

the Session with Markandeya and the story of Rama related by Markandeya.**°

From all these sub-stories from the Vanaparva,®*’

there are some important sections
that give us a glimpse of the forest and forest society in more detail. There are some
verses in each sub-section which gives us the symbolic meanings to read the historical

part from the Mahabharata.

o AAYe AT 99 faed R a:
e HId SITATH: SEIRET ||

(Vanaparva-Aranyaparva-Verse 67)

The above $loka in which Yudhisthir is asking for the food to the lord Sun in the
forest is a striking subject in order to understand the nature of forest and Pandavas.
Because in the case of Rama, Lak$mana and Sita in Ramayana they had never asked

for any kind of assistance regarding foods and other things, but at the beginning of

8 \/an Buitenen, J. A. B., The Mahabharata: The Book of the Assembly Hall and the Book of the
Forest, University of Chicago Press, Chicago, 1975, p. 175.

7 Ganguli, Kisari Mohan, ‘The Mahabharata of Krishna Dwaipayana Vyasa (Translated in to English
from Original Sanskrit Text), Vol. III, Vanaparva, Munshiram Manoharlal, Publisher Pvt. Ltd. 2001,
first published in 1896.

8 <0 lord of all food, you should grant me abundance of food to entertain all my guests with
reverence.” As translated by M. N. Dutt, The Mahabharata, Vanparva, p. 08.
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Vanaparva Pandavas has requested to lord Sun to full fill their food demands. This
shows that either in the forest there was a scarcity of fruits and other kinds of food
because of continues exploitation of forest by the states or people as by the expansion
of agricultural fields into the forest. In Ramayana the condition was different as it
seems in Mahabharata, and on the basis of this comparison, we can argue that a

strong change has occurred in the nature of forests and forests products.

ad asfafeuar g aa @ aaAEacs=rRT

37EHeT YGEITHT Iod Id T o JaT:2*° ||

(Vanaparva-Aranyaparva-Verse 3/68)

If we try to interpret the next §loka which is in the same context where lord Sun is
giving a metal pot to king Yudhisthira with the words that this will provide you foods
for twelve years from now and Pandvas will never face problems regarding food
anywhere in the forest. This $loka also might have other philosophical meanings like
Sun is the ultimate source of every kind of energy and that is why the Pandavas do not

have to depend on the forest for food.

In the Vanaparva there is a more socio-political line of verse in the Aranyaparva
where the river inside the forest is dividing the region as a geographical border like it
has been a worldwide socio-political phenomenon where rivers and mountains are

being considered as borders for geopolitical regions.

9 <0 king, accept this copper vessel that I present you. O man of excellent vows, so long the Panchala
Princes will hold this vessel without partaking of its contents, -fruits, roots, meats and vegetables
cooked in your kitchen, the four kinds of food, shall from this day be inexhaustible.
Vanaparva/Aranyakparv, p. 08.
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TIEICA TSl FHAT T A |
TYdAald gt Fcld IiRae fer |

(Vanaparva-Aranyaparva-Verse 5/2)

dd: TREafdhel THY HE< |

H1Eh ATH TEdel HiATATIa! || (Vanaparva-Aranyaparva-Verse 5/3)

The meaning of the above verse is very simple but it is very important in order to
understand the socio-political use of forest spaces; like rivers, Sarasvati and Yamuna
have been shown in this verse as a divider of the region. And this region seems more
social rather than political in its nature. The next verse to the above one is explaining
that the Pandavas have traveled a lot from the river Sara$vati to the region of desert
and then they reached the Kamyakavana which is known to be a favorite place among

munis.

ST = AsE SETiH Tk HAdTNaA |
o g Hercll AT ASEIH YR &70Td> || (Vanaparva-Kairataparva-Verse 71)
The forest has been shown differently in various texts; because of variations of socio-

political changes cause the change in the geographical patterns as it is visible in the

case between Ramayana and Mahabharata. But even after these various

250 “performing the ablutions in the Sarsvati, the Drisdawati and the Yamuna, they went from one forest
to another travelling in a westerly direction.” As translated by M. N. Dutt, The Mahabharata,
Vanparva, Aranyaparva, p. 10.

1 “Then at last they saw before them the forest of Kamyaka on the bank of Saraswati, and on a level
and wild plain which was ever charming to the ascetics.” As translated by M. N. Dutt, The
Mahabharata, VVanparva, Aranyaparva, p. 10.

%2 <Shiva said, being pleased with you, I shall give you an irrerestible weapon; you shall soon acquire
great weapons.” As translated by M. N. Dutt, The Mahabharata, Aranyaparva/Kairatparva, p. 62.
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transformations or what we call the material changes that occurred with respect to

time the philosophical and mythical aspects of forests remain the same.

In both the epics forest has been depicted as a sacred place to get boon mostly in the

253

form of weapons as in the case of Kirata episode” where Arjuna receives blessing

from lord Siva; mentioned in the above verse from Kirataparva. It is a subject for us
to critically analyze the reason behind attaining weapons and powers by the
protagonists of Mahabharata and Ramayana particularly in the forest and from here
we can argue that forests can be projected as a resource in the form of space to

perform austerity and to achieve boons.
& ST HINGT AEL FHTeT dARTR |

sToreAey fafadsmeaorsar =aega™ ||

(Vanaparva-Indraloknirgaman-Verse 7)

ST TSI G aTuTr $herdat

I gy ey arcgfetae |
AT A FpTr

&7 T AT AAT g3 2 |

(Vanaparva-Indraloknirgaman-Verse 11)

3 Ganguli, Kisari Mohan, The Mahabharata of Krishna Dwaipayana Vyasa (Translated in to English
from Original Sanskrit Text), Vol. III, Vanaparva, Munshiram Manoharlal, Publisher Pvt. Ltd. 2001,
first published in 1896.

2% ‘He dedicated the black and other kinds of deer and clean animals of the forest to those Brahmins,
after having killed them with his arrows.” As translated by M. N. Dutt, The Mahabharata, Vanparva,
Indralokgamanparva, p. 75.

% “The king going towards the east and Bhima towards the south, and the twins towards the west or
north, put an end to the race of the deer in the forest (by daily killing them with their bows) for the sake
of meat.” As translated by M. N. Dutt, The Mahabharata, Vanparva, Indralokgamanparva, p. 75.
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The poet has described the Kamyakavan in detail while Pandavas were walking
through the forest. In the present verse the various kinds of animals particularly ‘deer’
has been mentioned. Apart from deer, there are other dangerous animals that are also
there. The Pandavas use to kill these deadly animals for their skins and offered to the
brahmanas and risis. As we have discussed earlier that the ‘skin’ of dead animals have
been remained very special and it is a paradox that the risis who was believed to be
the renouncer and preachers of peace and knowledge were actually producing a

demand which was indirectly related to the killing of animals.

The above verse also reveals a very interesting thing that they use to go for a hunt in
the forest at different directions and they killed the people those who were mentioned
in the verse as ‘dhanushdhari’, now the question arises that who were these
‘dhanusdharis’ in the forest? If we critically analyze the place and situations then it
seems that they might be the inhabitants of the forest or Nisadas. If we connect this
confrontation to the sociological theories of great and little traditions or the expansion
of state-society to the tribal societies then we would find that as Romila Thapar has
argued that the asramas and hermitages are the agents of states in order to make way
to the threshold of forests. In the same way, we can argue that the system of exile is
devised in such a way that the information about all forest resources could be

collected and later can be used for the benefit of the state.

In the words of Van Buitenen, the forest is the wilderness that has not been under
cultivation, it may be described as not yet the village. But simultaneously it is also no

more the village, it is the place for those who for various reasons have said farewell to
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the village either from necessity as in the case of our heroes or from the personnel

choice.?®

257,

The episode of Yaksa Prasan®"’ emerges out of the Vanaparva as the oasis of moral,

social, and religious values of settled state-society govern by the idea of Dharma in
the forest of tribal and primitive societies. It is also believed that the book of the forest
is the celebration of the highest values in the moral code of the ancient Indians,

truthfulness, and faithfulness under all circumstances.?>®

AT o HgH HRIHHA ARG
IRl I ledd ol Ta g&a = ||

(Vanaparva-Aranyaparva-Verse 34)

SH o HIARY IToTeT TATHTT FATH e
SelTd A fAfeddedar a7 #fedr #ar
o U FeeH Tstel FToTfog TR
are AT HIEH HIRFA qEIRTE:

SRATTIercTdl e et [ gxea o |

(Vanaparva-Aranyaparva-Verse 40-42)

256 \/an Buitenen, J. A. B., The Mahabharata: The Book of the Assembly Hall and the Book of the
Forest, University of Chicago Press, Chicago, 1975, p. 175.

%7 Ganguli, Kisari Mohan, ‘The Mahabharata of Krishna Dwaipayana Vyasa (Translated in to English
from Original Sanskrit Text), Vol. Ill, Vanaparva, Munshiram Manoharlal, Publisher Pvt. Ltd. 2001,
first published in 1896.

8 \/an Buitenen, J. A. B., The Mahabharata: The Book of the Assembly Hall and the Book of the
Forest, p. 177.

9 If however you drink before answering my questions, you will die as you will drink.” As Translated
by M. N. Dutt, Mahabharata, vol. 1l, Vana Parva & Virata Parva, Parimal Publications, Delhi, Reprint
1994, p. 444,

%0 Thus addressed by the Yaksha of unrivalled energy, soon as Bhima without answering his
questions, drank of it he fell down dead. Then the best of men, the royal son of Kunti of mighty arms,
whose heart was burning in grief after much deliberation, rose up. And entered the mighty forest where
no sound of human voice could be heard. It was in habited by rurus, boars and birds.” As Translated by
M. N. Dutt, Mahabharata, vol. 1, Vana Parva & Virata Parva, Parimal Publications, Delhi, Reprint
1994, pp. 444-445.
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If we carefully read the above §loka which is from Yaksa-prasan, we would find a
different meaning. Instead of a philosophical and moral explanation, we should also
see the events on the subjective point of view where facts and reasons are to be
considered as more close to the socio-historical realities. In the above verse, Yaksa is
saying to Yudhisthir that the lake belongs to him and no one can challenge his
authority over the water of the lake and even Yudhisthir accepts his authority. This
might have evidence of the idea of ‘private property’ within the forest resources
because of the expansion of economy and agriculture towards forests. It has also been
argued by S. N. Vyas®®" in the case of Ramayana that the Yaksa are the inhibitors of

forests grooves with higher standards of lifestyle in comparison to others.

dd gar fRar Hcdl ara g ISUFATH

&g Fadl STeo]Isha3 AT &ra: ||

TISaTeTH AR J&TH dTdl qHTETH

SR TdRYH f&cTH gdar 9I+ ||

gEAYY foegdH el AT

[ ’)62
AEITEHATST doded: AgRaTH® ||

(Vanaparva-Aranyaparva-Verse 37-39)

It perceives like the Yaksa which has been described in the way into the above verse
symbolizes them as they do not belong to forest origin but they have come from

outside of forest domain. According to above verse 37-39, Yaksa was sitting over a

%1 \/yas, S. N., India in the Ramayana Age, Atma Ram and Sons, New Delhi, 1967.

2 “Thereupon, hearing those inauspicious words couched in harsh letters which the Yaksha was
speaking, he (Yudhisthira) O king approaching him stood there, And the best of the Bharatas saw the
huge bodied Yaksha endued with unnatural eyes, tall as palm tree, blazing like the sun or the fire,
irresistible, huge as a rock, staying on a tree.” As Translated by M. N. Dutt, Mahabharata, vol. II,
Vana Parva & Virata Parva, Parimal Publications, Delhi, Reprint 1994, p. 446.
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tree with a heavy and tall body appearance, but at the same time, he was also looking

not any below than the grace of Lord Agni and lord Siirya.

263

The next important sub-section of the book Vanparva is Ghoshyatra™", this is about

the encounter of Kauravas to Gandharvas in Dwaitavana.

0T THIAT AT HAEGLTTH dATcH

fagreler: fohed et AT dad @l

(Vanaparva-Ghoshyatraparva-Verse 22)
e W@mmﬁm Il (Vanaparva-Ghoshyatraparva-Verse 06)

The story of Ghoshyatra is very important in order to understand the politics within
the forest for the occupation of space between Kauravas and Gandharvas. As per the
translations of the above verses, the Gandharvas was having leisure in the forest at a
pond. The same pond was claimed by Duryodhana, and then there was a fight
between them. The Gandharvas captured the Kuru prince Duryodhana, and Pandavas

helped them to release Duryodhana.

We can interpret the event of the encounter between Duryodhana and Gandharvas as

the struggle for the forest resource which is actually a pond and moreover for the

%63 Ganguli, Kisari Mohan, ‘The Mahabharata of Krishna Dwaipayana Vyasa (Translated in to English
from Original Sanskrit Text), Vol. III, Vanaparva, Munshiram Manoharlal, Publisher Pvt. Ltd. 2001,
first published in 1896.

24 <O ruler of men, this plan which has no difficulty to be carried out was. What | also saw for the
purpose of going to (Dvaitavana). The King will certainly grant us permission, or even he may send us
there of his own accord. Our herds of cattle are now all waiting to see the forest of Dvaitavana. We
may certainly go there under the pretext of seeing our cattle.” As Translated by M. N. Dutt,
Mahabharata, vol. I, Vana Parva & Virata Parva, Parimal Publications, Delhi, Reprint 1994, p. 351.
%8> <With their arrows, they cut off into pieces its yoke, shafts, fenders, flag-staff, three fold bamboo
poles and the chief tureet. They also cut off his charioteers and horses. When Duryodhana thus
deprived of his car fell on ground, the mighty armed Chitrasen rushed upon him and seized him with
such force that it seemed as if hi life itself was taken.” As Translated by M. N. Dutt, Mahabharata, vol.
Il, Vana Parva & Virata Parva, Parimal Publications, Delhi, Reprint 1994, p. 355.
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claim for the forest, because at that time it seems that forest was also to be considered
as a place for leisure by the non forest peoples as in this case. A forest is also to be
considered the place for Vanaras, Raksas, Nisadas, Gandharvas, Asuras, and Nagas,
all they use to find in the forests according to the descriptions from epics. They all
have made the forest a social space for different communities, but in the stories like
the verses have shown also depict conflicts and confrontations regarding the

encroachment on forests by peoples from outside.

On the basis of the mentioned verses in this section of Vanparva, we can say that the
idea of forest in terms of resources has changed. Now the struggle for space is also
appearing within the forest as well the fight for land is a central theme of
Mahabharata, which actually shows a synchronic historical transformation due to the
change in the mode of production from subsistence farming to surplus production

which leads to change in the definition of ‘forest’.

111.6 Conclusion

The prevailing idea ‘forest as a resource’, in the society, has long historical
transformations. From the time of Vedas to Upanisadas and then Upanisads to Epic
traditions there is a strong sense of variation in the meaning of forest. In the Vedas,
the forest has been worshiped as Vanaspatideva and Aranyani so that the Vedic
people can achieve a good quantity and quality of life-saving medicines in the forms
of plants and herbs but also various forest products as fruits, shoots, and firewood.
The Vedic people have worshiped forest not only because of getting benefits from it
but also due to fear and danger which comes from the ‘forest origin’ of

Davagnilforest fire.
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Upanisads and Aranyakas are showing a very different perspective about the idea of a
forest, now the forest has become the space for knowledge production and practice of
austerity. It can be argued on the basis of cited verses that it was the time of shift in a
social structure where whole human life was divided into four asramas, and the fourth
one is to be known as Vanprasth. It means now the forests have become an integral
part of human life because it is believed that forest is another world where human
emotions, necessities, and patience to be tested and guided by a guru in the right way.
In another word, we can say that in the time of Upanisadas the forest has become a
new space for the settlements of risis, munis and students so that they can find the

answers of some eternal philosophical questions at a peaceful place.

Epic traditions have dealt with forests very differently, now they have learned to use
maximum forest resources, but the highest demand from the forest was ‘new lands’
for agriculture and pastureland for cattle herd. As Upanisads formulated the idea of
‘Vanprasth’, the epics have devised the idea of ‘exile’ to explore the hidden secrets of
forests and its resources so that the state-society can avail the valuable natural

resources for its development and exploitation.

In this chapter, an attempt has been made to see the idea of ‘forest as a resource’,
through the various examples and the numerous aspects of transformations in the
understanding of forests. On the basis these transformations in the ‘idea of forests’ we
can argue that, ‘because of the change in the mode of production from hunting and
gathering society to agricultural society, and from subsistent farming to the surplus
production, has increased the demands for the ‘new lands’ from forests. And within
the forest, a struggle for space as a resource, has also created the tussle within as well

as at the peripheries of the forests.
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Chapter Four

Forest and States

1V.1 Introduction

The state is the socio-political entity gradually developing and modifying in its form
and nature from the last 3000 years to till now. Various scholars and political thinkers
have contributed to defining the idea of the state as well as formulated new political
theories to make it is functioning better. The state has remained the main subject for
study and analysis from the times of great western political thinkers like Plato and
Aristotle. However, in Ancient India greats, sages and philosophers like Bhisma,
Narada, Brihaspati, and Kautilya have looked into the genesis and problem of the

state.

According to the western political thinkers Plato and Aristotle, the fusion of ethics
and politics were responsible for the common belief in ancient Greeks that “the state
comes into existence for the sake of life and continues for the sake of good life” 266
which is also called as social contract theory. While the Indian scholars and

philosophers have interpreted the origin of ancient Indian states through evolutionary

theory.

Historians like A. S. Altkar, B. C. Law and H. C. Raychaudhuri supported the theory
of the evolutionary origin of the state. Altekar argues that with the Indo-Aryan
communities, the state also evolved in India in prehistoric times out of the institution

of joint family. R. S. Sharma in his book ‘Aspects of Political ideas and institutions in

%6 Gauba, O. P., Western Political Thought, Macmillan Publishers India Ltd, New Delhi, 2011, p. 36.
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Ancient India’ have analyzed the role of family, Varna, and property in the evolution
of the state, from the examples of Ayodhya kand of Ramayana, Santi Parva and
Digha Nikaya. *®" However, at the same time, Indian historians like K. P. Jaysawal
and D. R. Bhandarkar have also looked the traces of contract theory for the origin of

states in the Vedas.

Romila Thapar has also critically looked into the origin of the ancient Indian state and
she had applied a theory called ‘conquest theory’ to understand the emergence of
states in early India. She has argued that “the transition from an absence of state to
state systems in the mid-first millennium BC has generally been treated as a sudden
change. Rg Vedic society has been described as a tribal society and that the later
Vedic period as one of the state-based kingdoms, transition has occurred during the
period from the late second to the early first millennium BC this has sometimes been
assumed on the basis of the conquest theory”?®®. As per this theory ‘after the supposed
conquest of the area by the Aryans when they gained control over the indigenous

society, the state almost automatically come into existence’ .

With all these above theories and speculations regarding the origin of early Indian
states, here we will try to see the various connections and complexities in relation to
the forest. Forest as space and various forest-dwelling groups have been mentioned in
most of the early Sanskrit sources and therefore it is important to see their

relationships with the evolution of early states. D. N. Jha has looked into the Vedic

7 Sharma, Ram Sharan, Aspects of Political Ideas and Institutions in Ancient India, Motilal Banaridas
Publishers, Delhi, 1959.

%8 Thapar, Romila, From lineage to State, Oxford University Press, New Delhi, p. 04.

%9 |pid., p. 04.
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society through ‘the battle of ten kings’ dasrajan, it is the most important tribal war

within the Rg Veda.”™

In the above arguments of Romila Thapar and D. N. Jha, both are saying the same
thing but in a different way; the first argument is about the ‘theory of conquest’ the
supremacy by the Aryans over the area, while D. N. Jha is also saying about war and
conquest for the supremacy among the Aryan tribes. Now the question arises, was
what the reason for this war and why they were fighting? In order to find the answer

to this question first, we need to understand the relationship between forest and state.

Historian R. C. Majumdar has looked into the idea of sovereignty for the development
of states in ancient India. Majumdar argues that it is said in the Aittriva Brahmana
(1.1.14) that “gods and demons fought with one another, but the gods were defeated,
whereupon they said: it is because we have no king that the demons defeated us; so let
us elected a king.”?"* The elected king was Indra and he had all the powers as well as

sovereignty and hence the idea of kingship evolved.

The development of state-society can be studied in three continue phases/stages, first
as the Vedic stage where the proto-states as small tribal communities were evolving,
second is the Upanisadic age stage which can also be called as developing stage and
third is the Epic age when there is mature forms of state-society have been marked in
the stories of Ramayana and Mahabhrata. Here it is an interesting point is that we
not see the development of state society in a continue monolithic manner because
even in the Ramayana and Mahabharata various tribal societies have been shown as

still going through the proto stage and primitive way of living.

279 Jha, D. N., Ancient India: In Historical Outline, Manohar Publishers, New Delhi, 2009, p. 44.
2"t Majumdar, R. C., Ancient India, Motilal Banarasidas Publishers, New Delhi, 1952, p. 74.
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The whole relationship between forest and development of state-society can be better
understood through the Marxist theory of production relations. In the first stage, there
was tribal society surviving on the forest products directly, they had matrilineal
society as stated by D. D. Kosambi and there was no settled agriculture and surplus
production at all. Vedic tribal chiefs were the leader of the groups and they were

fighting among them for supremacy over the land and resources.

Later Vedic age or Upanisadic age is marked by the change in the mode of production
from pastoral economy to agricultural economy, surplus production leads to the
evolution of private property and for the protection of property and society, kingship
evolved. However, the importance of forest becomes more relevant because the state
was under indeed pressure for new lands which was needed for the extension of
agriculture so that the growing population could manage to survive. At the same, we
come to know from the stories of Upanisads that the people’s perception towards
perceiving the forest has been also changed. Earlier in the Vedas forest was shown as
a dangerous and mysterious place full of wild animals but gradually stories like
Pururva- Urvasi, Nala-Damyanti, and Dusyant-Sakuntala have presented the forest as
a place of pleasure and peace where the Protagonists of the stories perceive a different

experience form the state societies.

According to Romila Thapar, ‘the historical context to these stories is a lineage-based
society, with chiefdoms moving towards incipient kingdoms. Authority is
concentrated in the ruling clans and its distribution is linked to the birth and closeness

to the senior clans. Cattle keeping and cultivation of crops sustained society, the
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former requiring control over large acres of pasture land, some in forest regions.

: . . . 272
Hunting was also a mechanism for asserting control over grazing grounds.’

Now epics are the major source to understand the relationship between newly
evolving states and forests. Scholars have argued that in both of the epics either
Ramayana or Mahabharata forest is the inseparable part of the texts. When we
closely observe these two texts, particularly the entry points of protagonists into the

deep forests we would find that the situations are the same in both the places.

Kirmira in Mahabharata and Viradha in Ramayana, merely guard access to the forest
or have little to do with the larger plot or divine plan. In contrast, exit encounters are
momentous. Rama must subdue Kabandha to learn about Sugriva, and thus how to
find Sita. In Dratipadis case, while the Pandvas leave her behind her in Markandeys
hermitage, they meet Dharma disguised as murderous Yaks$a, whose second of three
boons in that the Pandvas and Dratipadi will be able to pass their thirteen years as
unidentified in a place of their choosing®. In this analysis, we come to know that
exist encounters have more to do with the divine plot, while the entry encounters are

more to do with basic struggle with the forest dwellers.

With the coming of Ramayana and Mahabharata age, the idea of caste and Varna
system imbibed strongly with the idea of kingship. “The authorities of kings derived
partly from stories of righteous heroism in the great epics of the Ramayana and
Mahabharata, which bestowed upon them the legitimacy of sacred right to rule”?™,

Here we can also argue that the idea of heroism is a central theme in the epics and it

has worked for those who were from the non Ksatriya backgrounds as well.

%2 Thapar, Romila, Sakuntala, Columbia University Press, New York, 1999, p. 13.

273 Bagchee, Jaydeep (ed.), Reading the Fifth Veda studies on Mahabharata, Essays by Alf Hiltebeitel,
Brill, Boston, 2011, p. 121.

2% Avari, Burjor, India the Ancient Past: A history of the Indian Sub-Continent from 7000 BC to 1200
AD, Routledge Publishers, Oxon, 2007, p. 89.
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One of the major consequences of penetration of state society in the forest society was
the expansion for brahmanical culture and tradition into deep forest regions.
Ramayana and Mahabharata have also inculcated the idea of Dharma into the
hinterlands. But here the important argument about the propagation of personnel and
social morality is more important because as well as with the increase in surplus
production and expansion of agriculture within the forest regions it was necessary to

have statecraft as we see in the Ramayana.

Kiskindha was a forest kingdom under the leadership of Bali and then Sugriva, they
had a beautifully devised statecraft, though they do not have the evolved family and
bloodline systems as the state society had, and their throne was not bound to kinship
instead the quality of leadership and personnel strength were more important. There
are various such small forest kingdoms in Ramayana as well as in Mahabharata and
they are best examples to understand the dichotomy between state society and forest

society.

IV.2 Forest and ldea of State in the Vedas

The evolution of the idea of the state has been traced back to Vedas, scholars have
argued on the basis of various hymns of the Veda that there was the idea of proto-state
among the tribes of the Vedas. Vedic tribes were the people living in the forest and

surviving on the forest products and pastoral activities.

Now the question arises that who were these tribes and how they have transformed

their chieftain based society into kingship state society. D. D. Kosambi?” has looked

% Kosambi, D. D., ‘The Vedic Five Tribes’, Journal of American Oriental Society, Vol. 87, No 1,
1967, p. 33.
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into this matter, as per his inquiry, the Rg Veda refers several times ‘five groups of

people” with various five terms.

1. Janah (Five tribes)®’®

2. Jatah (Five Jatah)®"’

3. Manusaha (Five Humans)?"®
4, Krstayah (Five Nations)279

5. Carsanyah (Five Mobile Peoples)?*°

According to D. D. Kosambi, these were the people who were being represented in
the Vedic literature. There is also debate among the scholars that either there were

five tribes as described Yadu, Turvasa, Puru, Anu, and Druhyu or as Sayana in his

?7° I ool [T Fgr TLdT FafEd: AR on: FraH | Mifoeaea aeger fawr e weafea
AR Sl | Rg
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bhasya mentioned that, Rg Veda takes the five to means the four class caste with the
autochthonous savages (nisad) as the fifth.?! However Sayana has explained another
five classifications of them as Gandharva, Pitarah, Devah, Raksasi, Manava,”®* Now
we have a total of three kinds of classifications of Vedic people, first is on the basis of
their tribe/community, second on the basis of Varna system and the last is about

divine origin.

When we try to connect all of them in the context of forest and state, we found that in
the first kind of classification all of them are tribes living on the forest produced and
unsettled pastoral economy. The second classification is actually the second stage of
social development where the division of labour has become the main identity as a
caste system as well the nisads or forest-dwelling community have been segregated
from the state society. The last classification was actually based on the nature of
society and called as divine classification. In all these classifications of Vedic people,
forest welling society has never been neglected and it seems on the basis of the above
analysis that earlier all have belonged to forest society but with the socio-political
transformations segregation started and division of labour leads to a more complex

state society.

If we take the first postulation that all the Vedic tribes were forest-dwelling people
and worshiped the various forces of nature which were not under their control had
evolved themselves as chieftain society to protect their own people from other tribes
and as well as natural disasters. Leadership in this situation requires the ability to

protect not only the herd, since cattle were chief form of wealth, but also one's clan,

%1 Kosambi, D. D., The Vedic Five Tribes, Journal of American Oriental Society, Vol. 87, No 1, 1967,
p. 33.
82 |pid., p. 33.
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and to defend the claim to ownership of cattle and control over the grazing ground or

Vraja.?®

The gradual transformation of chieftainship oriented society in the kingship society
can be understood through a particular term which is called ‘sovereignty’ if we
critically analyze the Rg Vedic literature we would find that how the numbers of the

word which indicates ‘sovereignty’ have increased in the text.

o YTE eTerall aRuT: YT | WA gehd - ||

(Rg Veda 1.25.10)

In this mantra Rg Veda 1.25.10, the term ‘Samrdjya’ or ‘Dominion’ have been used.
According to the translation by H. H. Wilson,?® devotees from the Vedas are saying
that, O Varuna, the accepter of holy rites, the doer of good deeds, has sat sown
amongst the (divine) to exercise supreme dominion. This hymn is important to
understand the use of term Samrajya, it is a specific term with a specific meaning.
This hymn is praising for Varuna because Varuna has the supreme power to dominate
over the people. On the basis of linguistic analysis of the term Samrajya and its socio-
political connotation gives a strong sense of a kind of primitive authority to rule over

the region and subsequently people are accepting his rule.

ScT g A 5eA SEAT PR T |

TS ATFealToTaT ST fol: QrRIT 3ifgHeeete] TaeTH > || (Rg Veda, 1.80.1)

S

%8 Thapar, Romila, From lineage to State, Oxford University Press, New Delhi, 1984, p. 24.

8% ‘He, Varuna, the accepter of holy rites, the doer of good deeds, has sat down amongst the divine
progeny, to exercise supreme dominion (over them).” Translated by H. H. Wilson, and Bhasya of
Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications, Delhi, 2016. p. 61.

% Wilson, H. H., and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications,
Delhi, 2016. P. 61

%86 ‘Mighty wielder of the thunderbolt, when the priest had thus exalted you (by praise), and the
exhilarating Soma juice (had been drunk), you did expel, by your vigour, Ahi from the earth,
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The idea of self-governance and evolution of proto-state within the Vedic tribal
community can be also looked through the Rg Vedic mantra 1.80.1 here the term
Swarajya has been mentioned in a very beautiful manner. As per the translation,
Vedic poets are alluring lord Indra and requesting him to expound his sovereign
power after having Soma.®®” Here an important term Swardjya has been used to
explain in a very different way. Generally, Swarajya is being used to represent the
people's power to govern the state by them, while in this mantra it has been used to

show the power of mighty Indra.

According to Sheldon Pollock in his book ‘The Language of the Gods in the World of
Men’, he has argued that there is a close relationship between the language and words
used in a society with the culture in practice; they are inseparable to each other®®. If
we apply the same theory on the above hymns then we can make strong speculation

regarding the presence of a sense of governance among the Vedic tribes, because they

are constantly used the terms which are related to the state, politics, and governance.

T cdTHCgNT Ae: QH: LYATH: - |

3T g9 Tl ey afSieaitorarders] TaRTeaH ™ |

(Rg Veda 1.80.2)

manifesting your own sovereignty.” Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg
Veda Samhita Vol. 1, Parimal Publications, Delhi, 2016. p. 190.

%7 <Mighty wielder of the thunderbolt, when the priest had thus exalted you (by prise) and the
exhilarating Soma juice, you did expel, by your vigour, ahi from the earth manifesting your own
sovereignty’ Translated by, H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 1,
Parimal Publications, Delhi, 2016. p.190.

88 pollock, Sheldon, The Language of the Gods in the World of Men, Permanent Black, Ranikhet,
2006, Discussion on Culture, Power and Pre Modernity, p. 02.

89 <That exceedingly exhilarating Soma juice, which was brought by the hawk from heaven, when
poured forth, has exhilarated you, so that in your vigour, thunderer you have stuck Vrtra from the sky,
manifesting your own sovereignty.” Translated by, H. H. Wilson, and Bhasya of Shankaracharya, Rg
Veda Samhita Vol. 1, Parimal Publications, Delhi, 2016. p.190.
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In the next to continue mantra, the Vedic poets are saying that the Indra have rejoiced
after having Soma brought by a bird, defeated Vratra and released water from the sky
and humored his own Kingdom. It is very clear from this hymn that Indra was
protecting the people from the curse of Vratra and helping out them through the
release of water from the sky. Here again, Swarajya term has been used in a direct
way to describe the power of Indra as well as to make a claim over the people and

land for which he is fighting with Vratra.

According to Frits Staal, one thing which emerges very clearly out of these hymns is
that; the most important Vedic gods, Agni, Indra, Soma, Usa, Riidra, Brihaspati,
Aévins, and the Marut survives as a god with more personnel traits*®. It means Rg
Vedic gods are more humane in nature, they are not maintaining the cosmic order as
the later gods do and that is why it seems very obvious to see the evolution of society

and state within the Vedas instead they represent tribal traits and features.

s gulfe o1 & o e |

o o707 {8 o 2ra gl g ST M sThowte] FUTH || (Rg Veda 1.80.3)

ARee s 31fe g5 Sreey [Aféa: |

oIl HEcacING ST SAT 3TsHeete] FITA 1 (Rg Veda 1.80.4)

2% gtaal, Frits, Discovering the Vedas, Penguin Books, New Delhi, 2008, p. 91

291 ‘Haten, assail, subdue; your thunderbolt cannot fail; your Vigour, Indra destroys men, slay Vrtra,
win the waters, manifesting your own sovereignty’ Translated by, H. H. Wilson, and Bhasya of
Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications, Delhi, 2016. p.191.

292 ¢you have stuck Vrtra from off the earth and from heaven; now let loose the wind bound, life
sustaining rain, manifesting your own sovereignty’ Translated by, H. H. Wilson, and Bhasya of
Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications, Delhi, 2016. p.191.
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Rainwater has been given immense importance in the hymns of Rg Veda; Vritasura is
shown as a demon who blocked the water in the sky and it’s come to Indra to release
the rainwater out. Now here the question arises that why rainwater has been
mentioned again and again and Indra fought for that. Above hymns is also repeating

the same thing that Indra is killing Vratra and releasing the water for his Swarajya.

It is very important here to analyze the demand for rainwater again and again in
various hymns. In order to answer this question first, we need to understand the
geography of Ganga doab region. This region comes under the hot and dry sub-
tropical region where rainwater was the only source of water and since river canals
were not made at that time hence river water was the actually uncontrolled and un-

manageable source.

Society was also gradually shifting from the pastoral society to agricultural society
and therefore water was needed to have irrigation and its simple result would be
prosperity in the society. But there is a problem with such kinds of postulation in the
Vedas because Frits Staal has also looked into such kind of hymns throughout the text
and has concluded that, many of the riches of the Rg Veda is now understood, but
there remain unexplained words, names, and phrases.’*® Actually, he is arguing a very
unique idea about the words, names, and phrases of Rg Veda; he is saying that it is not
necessary that all the time there should have meanings and narratives instead they are

there because they are having a particular sound and meter which holds the reader.

While Sheldon Pollock gives much importance to the words and languages to study
cultural narratives and civilization. He has argued that Sanskrit was a very powerful
language in the past and that is why poets and writers chose it for their literary

creation though, it was never a people's language.

2% Staal, Frits, Discovering the Vedas, Penguin Books, New Delhi, 2008, p. 89.
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After the Indra terms like Swarajya and Rajya have also been used with hymns of
Agni. Agni is the second most important Vedic god. He lives within the trees and
takes sacrifices to the gods; he has been represented as protector and messenger to the

humans and gods.

e TeT: RGeS AHSIATT Jal SeTe: |

37T T A FEar a7 7 g 7 g A sedeg: 2 |

(Rg Veda 1.141.13)

A FRICIATAHFAN argey: | fear 3rfer Brar g |
(Rg Veda 2.8.5)

The representation of Agni in these two mantras is very different from others, in Rg
Veda 1.141.13 and Rg Veda 2.8.5, hymns the term Samrajya as well as Swarajya both
has been used. Here Agni is shown as most suitable for Samrajya, he has the
capability like Sun so let’s pray him as well as he is the slayer of enemies who adore
the valour and might in himself. If we critically examine these hymns then we would
find that here Agni is being treated like a powerful leader and who has all the
necessary capabilities to rule and protect the people. In an Rg Vedic mantra 5.66.6
Mitra and Varuna have also been presented in the same way, they are being projected

by the poets as owners of the kingdom.

2% <Agni, processing eminent (fitness) for supreme sovereignty, has been glorified by us with holy

rites, and with hymns: Let all who are present, as well we ourselves enriched (by his favour), shout
aloud in the praise of Agni as loudly as the Sun and the rain Cloud.” Translated by H. H. Wilson, and
Bhasya of Shankaracharya, Rg Veda Samhita Vol. 1, Parimal Publications, Delhi, 2016. p. 369.

2% <Our praises have increased the self irradiating devouring Agni: he is possessed of all glory’
Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 2, Parimal
Publications, Delhi, 2016. p. 18.
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3T JearHIFraeTdr [A a3 9 gI1: | wﬁv&agq@uéﬂ%mﬁzg‘i I
(Rg Veda 5.66.6)

It is very interesting to see connection between the Vedic Gods and Vedic tribes
because on the basis of discussed hymns the gods were also associated with the words
like Rajya, Swardjay, and Samrajya and we can’t deny that these all words are
associated with the statecraft system or sometimes synonyms for various kinds of rule
over the people. If the Vedic people were forest-dwelling groups then there is no
doubt that they have some basic idea about the proto-state and sovereignty over land,

resources, and people.

Scholar Hartmut Scharfe”’ has done a great linguistic approach while comparing the
Sanskrit term Raja/Rajan with other Indo-European languages, to understand the
development of the idea of the state polity. He has argued that the Vedic term Rajana
have similarity with the Latin, Greek and Irish languages at the root level. It means
the expansion of ideas to rule with the term Rajan and its similar words spared
together with the expansion of Aryan culture and people therefore they are the same at

the root level.

He further argues that, the standard equation Vedic, Raj- ‘king’ and the old Iris “ri”
going back to an Indo-European ‘reg’ king, Rajan, king much more common in Vedic
and classical Sanskrit. Apart from the Indo-European connection of some of the
essential Sanskrit terms, there are also non-Indo-Aryan names in the Rg Veda, such as

Churmuri, Dhuni, Pipru, and Shambara. The text also refers to Aryan chieftains with

2% <We the devout invoke you, Mitra and Varuna, who are far seeing: many we precede to your
spacious and much frequented kingdom.” Translated by H. H. Wilson, and Bhasya of Shankaracharya,
Rg Veda Samhita Vol. 3, Parimal Publications, Delhi, 2016. p. 504.

27 Scharfe, Hartmut, “The Vedic Word for King’, Journal of the American Oriental Society, Vol. 105,
No 03, Indological Studies, Dedicated to H.H. Ingalls, July-Sep 1985, pp. 543-548.
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non-Indo-Aryan names, example Balbuth and Bribu all this is an indication of cultural

interaction and cultural assimilation.?®®

On the basis of Rg Vedic mantras and various theories and arguments, it seems that
there were various Vedic tribal groups and they had their developing ideas about the
state which is called proto-states, historians have called them as chieftain societies.
With the expansion of so-called Aryan culture, there was a process of interaction and
assimilations at various levels and as well as there was the sophistication in the tribal
warfare there was a need of strong state society for the protection of wealth and

people.

IV.3 Forest and Sates in Upanisads

The Upanisads is also called as Vedanta or End (ant) of the Veda.?®® These are also
considered as the earliest serious attempts at constructing the world of experience as a
rational whole. Furthermore, they have continued to be the generally accepted
authoritative statements with which every subsequent orthodox philosophic
formulation has had to show itself in accord, or at least not in discord. Even the
materialistic Charvakas, who denied the Vedas, a future life, and almost every sacred

doctrine of the orthodox brahmanas avowed respect of these Upanisads.300

According to Deviprasad Chattopadhyay, the doctrine of Upanisads stands at the
simple equation of Brahman with Atman. Whatever it might have been the prehistory
of the concept of Brahman in the Upanisads it comes generally to mean the ultimate

reality of this world. The Atman meant the self. Thus the doctrine amounted to the

2% Singh, Upinder, A History of Ancient and Early Medieval India, Pearson, New Delhi, 2008, p. 187.
%9 Staal, Frits, Discovering the Vedas, Penguin Books, New Delhi, 2008, p. 159.

%90 Hume, Earnest, Robert, The Thirteen Principal Upanishads, Humphrey Milford, Oxford University
Press, London, 1921, p. 02 .
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assertion that the self is the ultimate reality. This was briefly expressed by the great
sayings of the Upanisads, like that thou Art (tat tvam asi) I am Brahmana.*™* Though
this period is considered as the period of philosophical developments and arguments

at the same time it was also a time of socio-political transitions at large.

On the basis of Upanisadic hymns and stories, we can have some idea about the kind
of socio-political transitions that were happening in the post-Vedic era. As we have
already discussed that the idea of kingship was in its initial phase in the Vedas. In the
context of Vedas and development of the idea of state warfare is a striking aspect in
the milieu of Vedic and later Vedic literature. The first Mandala of Rg Veda Sambhita
refers to a battle of twenty kings. It was the time of evolution of different kinds of

political systems during the sixth century BCE. These systems were3%2:-

1. Monarchical States (Rajyas)
2. Oligarchic Sates (Gana or Sangha)

3. Tribal states (Forest States)

Here we will look into the various aspects of forest states through the Upanisadic
prism of hymns and mythical stories in which there are references about the
development of early tribal states. Since it is believed that all the major Upanishads
were written and compiled in the forest, therefore, it is possible that there would have

some direct or indirect impacts of forest society into the text.

In the early Vedic age the states were more tribal than territorial, by the time of the
Upanishads, the states although still named after the tribes, had become territorial

units and boundaries. The Upanisads mentions the kingdoms by the name of the

%01 Chattopadhaya, Debiprashad, Indian Philosophy a Popular Introduction, Peoples Publishing House,
Delhi, 1964, p. 74.
%02 Singh, Upinder, A History of Ancient and Early Medieval India, Pearson, New Delhi, 2008, p. 187.
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people like the Madras, the Videhas, the Kurus, the Pafichalas, and the
Mahavarshas.*® Satapatha Brahmana first times gives detailed information about a

settled state where Sadanira was demarcating the line between two states Kosala and

Videha.

During the Vedic age, states were called as Janapadas, the Chandogya Upanisad
mentions a kingdom as A$vapati Kaikey as a janapad. Brihadaranyak Upanisad also

mentions the term Janapadas, not Jana®*

. In a very sense the tribal people were
known as Jana and event today they these forest tribes were called Janajati, which

means forest dwellers. The Chandogya Upanisad gives four terms for forms of state.
These are:-

1. Rajya
2. Vairajya
3. Swarajya

4. Samrajya

They all have specific meanings and definitions, Rajya is a term used for the synonym
of the Kingdom. Vairdajya has been used in various texts as later in Arthasastra. R. S.
Sharma has also explained this term as ‘a place there was no kingly office and the
people, therefore, had no sense of thine and mine.”*® He argues that the absence of
the rulers coincided with the lack of primitive property, in the absence of these
institutions the state also did not exist. According to him, the discovery of the art of
cultivation enabled people to produce more than they could consume, then they

started to store and they established their separate house which required the sanction

%93 Sharma, Shubhra, Life in the Upanishads, Abhinav Publication, New Delhi, 1985, p. 61.
304 [
Ibid., 62
%05 Sharma, R. S, Aspects of Political Institutions and Institutions in Ancient India, Motilal Banarasidas
Publishers, Delhi, 1959, p. 51.
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of law. Here we can assume that there is a close connection between the emergence of
the institution of state and discovery of agriculture and therefore we can argue that as
well as the expansion of agriculture was extended into deep forests, the new kingdoms

emerge as the institutions within forests.

Swarajya and Samrajya terms are also present in the Rg Veda but might be the
context would be different in the Upanisads. Since Brihadaranyaka is the longest and
most important among all the Upanishads, therefore, we will try to extract the ideas of
Samrdjya and Swardjya within them. There are 10 mantras in Brihadaranyaka
Upanisad where there is direct mention of the terms Rajya and Swarjaya in Various

contexts.

Wﬁaﬁﬁ%ﬂﬁwﬁﬁmm&mfgqmm IE ST e
fauraaareaigatsarey R seAaIgamafeld arar o gda & 9ot
Aeamafefa® (BU 1. 3. 24)

In Brihadaranyaka Upanisad hymn 1.3.24, there is a story about a King Brahmdatta,
who is also considered as the grandson of King Chikitana. Regarding this subject, a
story is also narrated in the sruti. As per the story the great-grandson of Chikitana,
while drinking Soma in a sacrifice, said ‘Let this Soma in the bowl that I am drinking
strike off my head for being a lair, i.e. if | have told a lie. While critically analyzing
this story it seems that it was the early phase of kingship when the king was supposed
to claim his purity and morality, again and again, to maintain his legitimacy over
kingdom because the state society was developing from tribal warfare to rational and

philosophically democratic virtues.

%6 <As also Brahmadatta Chikitaneya, while partaking of King (Soma), said: Let this king cause this
man's head to fall off, if Ayasya Angirasa sang the Udgitha with any other means than that, for," said
he, 'only with speech and with breath did he sing the Udgitha.' Speak further than this, for my release.
BU 1.3.24 Translated by Robert Ernest Hume, The Thirteen Principal Upanishads, Oxford University
Press, Humphrey Milford, 1921, p. 70.
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SEA a1 SEHY HTHIGHAT AGeh Hool STHA | ATHAETH IS &7 A AciTTel
ol &TATONGT a%0T: HIAT T¢;: T TAT HGLRAT 3Tl | TEAT &TATCH ATRET
TEHTESTEAT: STRTHLEATGURE U &7 Tq deit eenfd dr erey
MNfAITEH | TEATCII T T RAT e FeHdledd sufasafa @ AfF a3
Tel fReTiedt &l @ Dieesta @ arir srata aur 491 4 & @ear™ ||

(BU 1.4.11)

This is a very important hymn in Brihadaranyaka Upanisad 1.4.11, where a kind of
new mutual relationship between the old brahmansa and newly elevated kings are
being established. According to the translation, the poet is saying that in the beginning
there was only Brahmanas and the Brahmanas created the Ksatriyas and other castes
as well, though the Ksatriyas are supreme due to the sacrifices and fighting capacity

but ultimately they come to us.

The serious examination of these hymns leads us to speculate on the assertion of a
strong mutual relation between Brahmanas and Ksatriyas. Since the Upanisadic
period is considered as the period transition and cultural assimilation and absorption,
here it seems quite clear that, there was requirement of legitimacy for newly emerged
kings to rule the people & land, and that could only be possible if they perform
various Yjfas as Asvamedha or Rajsuya, and their completion needs the acceptability

of the Brahmanas. Hence here we can argue that the newly emerging states during

%07 <\erily in the beginning this was Brahman, one only. That being one, was not strong enough. It
created still further the most excellent Kshatra (power), viz. those Kshatras (powers) among the
Devas,--Indra, Varuna, Soma, Rudra, Parganya, Yama, Mrityu, Tsdna. Therefore there is nothing
beyond the Kshatra, and therefore at the Ragasllya sacrifice the Brahmana sits down below the
Kshatriya. He confers that glory on the Kshatra alone. But Brahman is (nevertheless) the birth-place of
the Kshatra. Therefore though a king is exalted, he sits down at the end (of the sacrifice) below the
Brahman, as his birth-place. He who injures him, injures his own birth-place. He becomes worse,
because he has injured one better than himself.” BU 1.4.11 Translated by Max Muller, The Upanisads
Part Il, The Sacred Books of East Vol. 15, 1884, p. 89.



149

Upanisads either tribal or none tribal had to bring support and legitimacy from the

brahmanas.

The second most important thing is the performance of sacrificing either Rajsiiya or
Asvamedha they are very important to understand the socio-political as well as
economic aspects of the society. In most of the cases, it appears that the sacrifice
performed by the king is actually maintaining order and balance between King and
Brahmanas within the state and challenge the opposite kingdoms and his sovereignty.
We can also argue that the sacrifices are the evolved forms of primitive warfare
because there is a close relationship between sacrifice and war. Earlier sacrifices were
performed for the success in war and later sacrifices became the initiators of war, in

both cases expansion of authority and claim over foreign land was a prime goal.

On the basis of the above hymns, we can also analyze the extension of the caste
system during the Upanishad times inside the forests. As these newly evolving states
had primitive and pastoral modes of the economy but have some beginning into the
development of private land and property that leads them to state formations was
requires an identity. The need for socio-political identities has also propagated the

caste system within Upanisadic states.
| a1 AATCHAT FAW HAAHATTT: HIST AT TSI TS TAT I3 T TUAAT
URT: §S FATIAT CaHATEH A TcH o1 ERTOT $fclTTel F SaT: e witehr: T 9T0M: T

Td TcATT: TATAT: 3% (BU 2.5.15)

The idea of self which is the most important theory of Upanisads has been equated

with the King. They both have many similarities at sociological as well as

%8 “The Self, already mentioned, is the ruler of all beings, and the kind of all beings. Just as all the
spokes are fixed in the nave and felloe of a chariot wheel, so are all beings, all gods, all worlds, all
organs and all these individuals, selves fixed in the self.” BU 2.2.15 Brhadaranyak Upanisad,
Translated by Swami Madhavanand, Advait Ashram, Almora, 1950
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philosophical levels. Both ideas have gone through an evolutionary process. At the
beginning of Vedas, peoples moved to search for the outer world and finally reached
the understanding of nature where a particular kind of law-governed among all. Then
they moved in the search of the internal world and reached to the notion of self. The
philosophers of Upanisads concluded themselves at self because it has been explained

as the center of all thoughts and actions.

While the idea of the king also evolved gradually from the various forms of
governance and leadership as well as wars, king was needed to have land, people,
resources and legitimacy and then his authority over society would be universally
acceptable. Here we can argue that the poet has also tried to produce mutual respect
among the followers of self/philosophers as well as state authorities/kings and rulers

so that they could not interfere in each other’s regions.

AT A0 T FHET HITANATITTT: FEATIHH: Foetcrdt:

H@meﬁ’rsﬂﬁ%ﬁ HSATUTHTACT: H Teh: ﬁayrr

IKRRIEIGIGIGEARE Ql?ifﬁ?ljﬁ IEGRIEIGIEIGEAR R IR GIC I

TeAeelsY A AT Iedelleh 3Telocl: T Tch: hAcdleITHITear I HauTT

SacaATREICT s A e HAGATATHTIAGT: H Ueh HTSTIGallHTTeal TT
AP sTIFASHTHGANSY F AAATSAACATATHIACT: F Ueh: FIfdelleh 3HTeTeal
T AT TIAATSHTHAGANSY T 2 TS Tcelleh HTeToal: H Uehl SEHcih ITeleal
I AW ST TAATSHTHAGATS AT Tq TRA HTeToe; UY SEHeAeh: FHTSTA grara

ATATeFY: TISE FFTAd TEH Ge-ad 3ed QAT SEIcas § IraAdeaal
fsrraeR Aerdt e Tfsat ArsFae e fa®™ 11 (BU 4.3.33)

%9 If one is fortunate among men and wealthy, lord over others, best provided with all human
enjoyments--that is the highest bliss of men. Now a hundredfold the bliss of men is one bliss of those
who have won the fathers' world. Now a hundredfold the bliss of those who have won the fathers'
world is one bliss in the Gandharva-world. A hundredfold the bliss in the Gandharva-world is one bliss
of the gods who gain their divinity by meritorious works. A hundredfold the bliss of the gods by works
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The story of Yjhavalkya in Brihadaranyak Upanisad is the most celebrated one
throughout the text. On the basis of mentioned various instances in the Upanisads he
appears as the greatest thinker and philosopher of his time. The §loks of BU 4.3.33 is
one of the great philosophical descriptions about the inter-relations of various virtues

discovered and developed by the whole Upanisadic traditions.

The context of the descriptive $loka is the story of King Videha/Janaka, he was a
famous king known for his sharp mind and knowledge of Vedas.*'° He did a Yajna
and called Brahmans and Philosophers from around the kingdom and was ready to
offer a hundred cows bounds with ten golden coins in each and then Yajnavalkya
appears as best among them who claimed to be the greatest and he won through his

rich and deep philosophical interpretations on self/Brahman.

If we will go through the expression and interpretation of Yajfiavalkyas above
description then there are three things that appear as excellent findings to understand
the contemporary socio-political situation during the age. First is the identity of king
who was known as Janaka/Videha, he was himself a learned man and philosophers, as
in western philosophy Plato have argued for the philosopher-king and here Janak has
been represented as philosopher-king, even Yajfiavalkya was not sure to satisfy the
king with his answers in the last line of §loka. The second important extraction is the
description of the king, a person who has the capability to win the world should be

considered as the king; it was necessary to protect your own people from the warfare.

is one bliss of the gods by birth and of him who is learned in the Vedas, who is without crookedness,
and who is free from desire. A hundredfold the bliss of the gods by birth is one bliss in the Prajapati-
world and of him who is learned in the Vedas, who is without crookedness, and who is free from
desire. A hundredfold the bliss in the Prajapati-world is one bliss in the Brahma-world and of him who
is learned in the Vedas, who is without crookedness, and who is free from desire. This truly is the
highest world. This is the Brahma-world, O king.'--Thus spoke Yajfiavalkya. Janaka said ' | will give
you, noble Sir, a thousand cows.” BU 4.3.33, Translated by Robert Ernest Hume, The Thirteen
Principal Upanishads, Oxford University Press, Humphrey Milford, 1921, p. 138.

310 Shastri, Rampratap Tripathi, Upanishado Ki Kahaniyan, Lok Bharati Prakashan, Allahabad, 2011,
p. 59.
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This indicates that though states were settled and politically organized but territorial
expansion was the prime need of the state, and for that, they have to move towards the

forest.

The third important aspect of this famous story was the dialogue of Yajfiavalkya with
Gargi. Gargi was a women scholar who came to participate among other male
scholars. Though the story Lopamudra is there as Vedic scholar in the Vedas, the way
Gargi participated in the debate with Yajfiavalkya on the various aspects and critical
theories of Atman and Brahman. Here it seems that women were playing an important
role in the possession of knowledge and Vedic recitations as well as their

representations on the public place.

IVV.4 Forest and states in Epics
(Ramayana & Mahabharata)

Ramayana and Mahabharata are the two great epics of India. For a common man,
they have been the remaining point of reference for a long time on matters of
morality, justice, and virtue. The impact of Ramayana and Mahabharata on Indian
culture is such a strong that even today we mark them on various disciplines like art,

literature, music, and drama.

Scholars have argued that they not just a single story of Rama or Pandvas instead
there are multiple layers of stories within the texts, and these sub-stories are vowed in
such a way that they help to maintain the continuity of the main story. These two texts
are important to understand the socio-historical past of India that how Indian society
has faces transitions and what kind of changes have taken place for the construction of

the present.
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IV.4.1 Ramayana

311> 5n the issue of

A. B. Keith has studied in his paper ‘Archaisms in the Ramayana
differences between the Sanskrit that has been used in the Vedas and the Ramayana,
according to him, there is a sharp difference in the use of grammar between the two
texts. He has given five classic examples to prove his argument. While R. S.
Chakravarthy is trying to look about the time period of text as well as the bridging the
text between the myth and reality, he is arguing in his article ‘Some Aspects of
Ramayana of Valmiki *'? that large numbers of interpolations have done in this text,

since it was being related with the religion it was not possible in the later period to

subtract anything out of it.

After the enormous western interested in Ramayana a kind of new interpretation
started that what is the Mala/original Ramayana. Scholar S. N. Tadapatrikar in his
paper ‘Miila Rdmdyana’3l3 have argued that due to the esteemed new researches on
the epic new facts come out like Jacobi proved that the first and last Kandas of the

Ramayana seem to be comparatively later additions.

Sheldon Pollock in his article ‘4 Political Imagination in India’, in various socio-
political junctures in India Ramayana an imaginary, come more centrally and
dramatically to inhabit public political space, as opposed to simply a literary space.’314

Ramayana is to be considered as the finest political imagination in India; hence it is

quite clear that within the text there is a discussion on the various complex state

31 Keith, A. B, ‘Archaisms in the Ramayana’, The Journal of Royal Asiatic Society of Great Britain
and Ireland, Oct 1910, pp. 1321-1326.

%12 Chakravarthy, R. S., ‘Some Aspects of the Ramayana of Valmiki’, Annals of the Bhandarkar
Oriental Research Institute, Vol. 53 No ¥4, 1972, p. 204-211.

#13 Tadpatrikar, S. N., ‘Mula Ramayana’, Annals of the Bhandarkar Oriental Research Institute, Vol. 5
No 01, 1923-24, p. 66-68.

814 pollock, Sheldon, ‘Ramayana and Political Imagination in India’, The Journal of Asian Studies, Vol.
52, No 02, May 1993, pp. 261-297.
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affairs in three different places. The main story starts with the first political state

which is Ayodhaya, then its move to Kiskindha and finally reached to Larka.

If we closely observe these three socio-political spaces we would find that either they
all are states but there are sharp differences over their nature and political cultures. As
it has been argued by scholars like Robert P. Goldman and Sally J. Sutherland

Goldman®®®

that, the whole Ramayana story revolves around the forest and it is the
main plot. In the same line of thought here we will try to connect the idea of a state

with forest in this section.

Within the Ramayana there are various instances which show that there was a sharp
distinction between mainstream city state-society like Ayodhya and forest-dwelling
state-society like Kiskindha. The society from which Ravana belongs has shown
bipolarity in nature because at one place they have been presented as a city state-
society like Lanka and at the same time other Raksasa are living in the forest as forest
dwellers in the primitive mode of lives. In order to look at the changes that were
happing at that time, we need to analyze the text through various means and

speculations.

Romila Thapar and R. S. Sharma both have argued that since the age of Ramayana
and Mahabharata was an age of socio-economic transitions and due to change in the
mode of production from unsettled pastoral economy to the settled agricultural
economy there was a continues effort from the state for the encroachment over new

forest lands.

%15 Bose, Mandakrant (ed.), Ramayana Revisited, Oxford University Press, New Delhi, 2004.
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TS STEATT AT ATTEUIUI HGT |

ceTUTsHATYEG, TH ETHg—ad 3FH° |l (Aranyakanda, Chapter 6, Verse 15)

Tfg 997 RO FAATH 1A 3TeA=1T |
EITAT TeTH El’l’l?lagm gem g || (Aranyakanda, Chapter 6, Verse 16)
9T G TAATATATH fefHeefohaiia 31T |

ﬁ'ﬂ'@w_{rﬂ'{ﬁ;ﬂ T fohad e ABT® | (Aranyakanda, Chapter 6, Verse 17)

There are $loks in Aranyakanda 6.15-17 which clearly indicated the kind of migration
that was happening form the mainstream society to the forest. According to the
mentioned §lok when Rama entered the forest he visited a place which was full of
Vanprasth risis which were mostly Brahmins. They were asking for help from Rama

to eliminate demons that torture them and destroy their sacrificial rituals.

On the basis of this translation, it seems that state-society was devised in such a way
to increase the flow of the human population within the forest through the idea of
Vanprasth. The Vanprasth Ashram appears as a strong device that is helping
indirectly or directly to access over forest land. Here it is important to focus on the

idea of caste that how it was expanding from the state horizons to the forest lands.

According to H. D. Sankalia, there were various forest tribes that were indirectly

presented in the texts; such as Raksas, Vanaras, and Birds. Sometimes there were

318 <O Rama we are a group of great sages, mostly brahmins, leading a vanaprastha life. Yet with a
protector like you, we are slaughtered in large numbers like orphans.’

#17 «Come and see the bodies of ascetics, who had perceived the Supreme Spirit, killed in large numbers
in the forest by the fierce demons.’

318 ‘A great slaughter is taking place amongst those residing on the bank of the Pampa Lake, near the
river Mandakini, and on mount Chitrakuta.’
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negotiations as in the case of Vanaras and Nisadas, and sometimes there were wars as
it has been shown into the text. Ultimately it was the city-based state society that is

given preference over the tribal-state society.

372 YI9e TSR] Teleca: |

TS, HEThI I8 $1H WRIshHA || (Aranyakanda, Chapter 14, Verse 1)

T TSeT dl AGTHTIN ToI€Y THIEHAT |

AT T&TH Tl Faror ot $7arfaifc™ |l (Aranyakanda, Chapter 14, Verse 2)

Il FLYRIT aTaT W NorfeAa |

3arer acd A fafg a8 A" || (Aranyakanda, Chapter 14, Verse 3)

ALY 94 Hcdl gomchHldﬁlq cll

31T 8T Efaoied Fas{dHGad 2 || (Aranyakanda, Chapter 14, Verse 5)

The story of Jatayu in Aranyakanda 14.01-05 can be interpreted in a very different
way from the text. As per the translation here, Rama visited Pafichvati and met Jatayu
in there. Earlier Rama thought him as a demon because of his huge structure. Then

Jatayu introduced himself as a friend of king Dasratha.

%19 <On the way to Panchavati, Rama, the delight of the Raghu race, met a vulture with a huge body and
fearful strength.’

320 <Seeing the bird on the banyan tree, venerable Rama and Lakshmana mistook him for a demon and
enquired who he was.’

%1 «With a sweet, pleasing, and gentle voice he said to both of them, O dear know me to be a friend of
your father.’

*2 <On hearing Rama's words, the bird started narrating the origin of all beings including his own
family.’
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Here Jatayu has claimed about his Identity as a friend of Dasratha and that is quite
interesting because it seems that Jatayu belongs to tribal society and might be chief of

his tribe and there could have been negotiations with king Dasratha in the past.

Our speculation about Jatayu becomes stronger when his brother Sampati enters in the
text in the last of Kiskindhakand (58.4-5). Here Sampati appears as the elder brother
of Jatayu and they had marched to the Swarga/heaven to have a fight with Indra in the
past, but while they were moving towards Indra, due to heat of the Sun feathers of
Jatayu started burning, hence Sampati protected his younger brother and let his own

feathers to burnout.

QT JATY Il I 18 T S R4
3T AATAT Fal saeld IEAATAAH
TG ITRIAATIIT STdeT EFTll fAwe

AT gred J G of StergarRierd > || (Kiskindhakanda, Sarga 58, $loka 4-5)

As we know that for historians it is very difficult to read myths and stories and extract
the real past from them. According to Romila Thapar for historians, literature is an
important source because “historians comb literature for historical facts, references to
events or descriptions of a particular time. The item of literature as a narrative relates
to history, not for what it says which is anyway fictional, but for what it might

indicate as being historically signiﬁcant.”324

%23 <In olden days, when Indra killed Vrutra we (Jatayu and 1) seeking to challenge him reached the
Sun blazing with a garland of beams.’

'Flying in the sky at a violently high speed, we reached the meridian of the Sun when, unable to bear
the heat, Jatayu became weak.’

%24 Thapar, Romila, Sakuntala: Texts, Readings and Histories, Columbia University Press, New York,
1999, p. 02.



158

After the serious reading of the context of Jatayu and Sampati, it seems that they both
belong to a strong and powerful tribal-state society and they had influence over the
Janasthan which is close to Pafichvati. They had friendly relations with king Dasrath
in the past but as Sampaati mentioned that they had a conflict with Indra and incident
when he lost his feathers might be they also lost their socio-political space in the
forest. While Sampati retold the incident of Indra and Vritasur fight which actually
belongs to Rg Veda is really quite interesting and it gives us a link to connect the past

of these bird symbolized forest kingdom.

Within the story of Ramayana the second-biggest fight was between Rama and Khara
Dushan. The region of central Indian forest which has been mentioned as Pafichvati
was their dominance place. After the insult of Surpanakha she went to her brothers
Khara and Diishan and asked them to take revenge from Rama and Laksmana. The
text has presented the fight between Rama and Khara in such large and high
magnitude then it seems that actually, Khara had a large army, while 14,000 soldiers

might be an exaggeration as mentioned in Aranyakanda 22.8-9.

ugévraeum‘i mﬂrfacdngqﬁdm

Te7aT AT AR ATTdaTH

AT ATATAUT G G ATTAGITROTIH
S

HafegIaT HEIOTAT UETHHAIFT FI°> || (Aranyakanda, Chapter 22, Verse 8-9)

The way Khara has been introduced in the Ramayana it seems that either he is a king

of an independent state or he is a quite rich Raksasa within the central Indian forest

325 “There are fourteen thousand demons at my command ready to act according to my will. They are
warriors of terrific speed and will not retreat from the fight.’

‘They are of the colour of the dark blue cloud, dreadful and merciless, strong and powerful fighters
who roam about forturing people.’
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region. In the §loka of Aranyakanda 22.13-15 he has been shown in a grandeur
manner, he has a big chariot which has a thick layer of pure gold and a flag on the top
of the chariot. Even his chariots horses were so decorated with golden works that they

were shining like Sun.

Though the army of Khara was presented as rich as they belong to an economically
developed society even there weapons were made by stones and woods as mentioned

in the §loka Aranyakanda, 25. 32.
it g ared g=1: ad quusmRia:

THAATFGYTdecT AT AT RIATIUT || (Aranyakanda, Chapter 25, Verse 32)

Here it is a quite paradoxical explanation in the grand representation of rich Khara’s
army and the weapons and tools his foot soldiers were using to have a fight with
Rama. On the basis of close observation of these both illustrations, we can speculate
that Khara actually represents economically developed Raksasa tradition within the

forests of central India though still their skills to made metal tools were at low levels.

There are other two-three things that strongly indicate that Khara was might be a
tribal forest king and had a primitive staged forest state. The first thing is the number
of his foot soldiers which is quite big, second is a flag on the top of the chariot, it
represents a sovereign state power or independent state identity. On the basis of all
these examples, we can argue that there the fight between Khara and Rama might be
actually fighting with the sovereign tribal state which was represented by Khara and
the forest intruders the risis which were having a big number of influx from the state

society to the forest.

%26 <Coming under the shelter of Duushana all of those demons are but emboldened and returned, and
they once again rushed towards Rama with saala trees, palm trees and boulders as their weapons.’
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As we discussed here the speculation we are formulating for the tribal state of Khara
and Dushan in Ramayana, but in Kiskindhakanda the state polity of Bali and Sugriva
is clearly mentioned in the text. There are various instances when Sugreev and Bali
were called as the King of Kiskindha and their demarcation of the area was marked by

the mountains and forests around them like Risyamitk and Madhuvan/Matangvan.

TCclsE AcEcs aidoT HgTed=IT

AT TARTHEATAT g HIeT ATH dle:>"" || (Kiskindhakanda, Chapter 3, Verse 21)
STAT g Ao TSTcTshren fSrafeear

GTeedT doigUT feadd GRaTHeTdT |l (Kiskindhakanda, Chapter 5, Verse 26)
mmmﬁaﬁmaﬁs THT AR

9gay Aol @ 9 e a7fasafa®® || (Kiskindhakanda, Chapter 11, Verse 58)

There is literary evidence in the text which claims about the kingship of Sugriva. The
first one is from Sloka of Kiskindhakand 3.21; when Hanuman first time met Rama
and Laksmana he introduces himself as the minister of Vanara King Sugriva. As per
the story of Kiskindha, Bali was the king of this tribal state but due to long absence of
Bali, Sugriva becomes the king and then with the help of Rama, Sugriva killed his
own brother Bali. Later on, Sugriva and his Vanara army helped Rama and searched

for Sita.

On the basis of mentioned material and sociological explanations about things and

relations among Vanaras, we can argue that Kiskindha was a tribal state which was

%27 <Delegated by that great soul and the king of important monkeys Sugreeva, | have come here and by
name | am Hanuma, another Vanara.’

%28 <| give one day's time for the monkeys (to leave). Whomsoever, | see tomorrow will get transformed
into a mountain for many thousands of years'.
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highly influenced by the city state-society because Bali and Sugriva both were known
to king Dasratha and his glory. There are few examples of less developed family
system among the Vanara tribes as J. L. Brockington and Dev Raj Chanana®*® have
argued; abduction of Sugriva’s wife by his elder brother Bali when Sugriva was
expelled from the state, and also during the long absence of Bali, Bali’s wife was

accepted to be with Sugriva.

Their society is the best example of a tribal-state society with subsistence modes of
production because they had the idea of state but there is very little sign of agriculture,
instead, they have always mentioned at community fruit forest where they go and eat.
Though, in the story, Bali has been told as the son of Indra who had blessed with
success in each and every fight that he will participate in. It seems that the kingdom of
Kiskindha was very famous because of a strong leader Bali and because of that they
had associations with king Dasaratha in the past but still, they were at the stage of

forest-dwelling society.

1V.4.2 Mahabharata

Mahabharata is also called as the fifth Veda, it is one of the longest ever written text
in human history. Like Ramayana, Mahabharata is also a story where multiple sub-
stories are making a complex net that sometimes it really becomes difficult to identify
the beginning and end. Various scholars looked into this text to analyze its true
sequence and overlapping of stories and V. S. Sukthankar did a historical work to

compile all the various regional versions Mahabharata into a singular book.

%29 Chanana, Dev Raj, The Spread of Agriculture in Northern India: As depicted in the Ramayana of
Valmiki,
Sumna Prakashan, Delhi, 1969.
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James L. Fitzgerald has argued that this is an extraordinary text because who has a
very legitimate beginning because the writer of the book is Lord Gane$a. The
presence of Ganesa in the starting of the story makes a very strong impact on readers.
He further argues that the Mahabharata has played a major role in educating Indian
peoples, in structuring and informing their imagination and sensibilities in

fundamental ways.**°

According to Hermann Oldenberg, “the Mahabharata began its existence as a simple
epic narrative. It became in a course centuries, the most monstrous chaos.”®! The idea
of chaos was later reinterpreted by scholar Ramesh Chandra Dutta in a very different
way and then the complete critical edition of Mahabharata come out in 1966.3%
Mahabharata is more about politics and diplomacy in a state society instead
Ramayana is about the idea of morality and ideal human being. As argued by the
scholars that Mahabharata is a compilation of various sub narratives and small
stories; as like it is also telling us about various kinds of societies and in this section

we will try to see ‘forest states’ through the prism of Mahabharata.

Here we will also try to see and analyze the relationship between forest and states.
Mahabharata is a compendium of the number of tribal social groups; kingdoms and
as much as geopolitical relationships between various states have been also explained

in detail.

330 Fitzgerald, James. L., ‘India’s Fifth Veda: The Mahabharata’s Presentation of itself’, Journal of
South Asian Literature, Vol. 20 No 01, Part 01, Essays on the Mahabharata, Winter-Spring 1985, p.
126.

%1 gukthankar, V. S, On the Making of the Mahabharata, The Asiatic Society of Bombay, Bombay,
1957, p. 01.

%2 Brockington, John, The Sanskrit Epics, Brill, Boston, 1998, p. 41.
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The first story which appears to understand the forest and state relations is the story of
Dusyant and Sakuntala. This is one of the most celebrated stories inside the

Mahabharata as well as outside the Mahabharata in the later period of time.

deareaficd o9 foieed FAH T

HeT: YgTGolelol ESCIhloddidd O

NT AT TG SIMATIHGE, T

qRY Ye¥ fhteTa g r@emedres " |
(Adiparva-Sambhavparva, Chapter 70, Verse 3-4 )

Story of Dusyant and Sakuntala have been interpreted by various scholars to take the
various issues, but here we will try to analyze the representation of forest as well as
the kind of connection which is being established through Dusyant and Sakutala in
order to understand forest and states. As per the translation®** of Adiparva, 70.3-4,
there is a description that wondering King Dusyant reached a forest which is beautiful
in all senses; but the thing which strikes Du§yant was hermitage of risi Kanv. Here he

saw Sakuntala for the first time and fell in love with her.

The possible interpretation which comes in the words of Romila Thapar is ‘the asram
of Kanva is a tapovan, suggesting a sacred groove, sacred grooves may even have

been specially planted since the trees are sometimes specific and sometimes in the

%33 “The king with his soldiers, having killed thousands of animals, entered another forest to hunt in it.
Fatigued with hunger and thirst, and accompanied by only one follower, he came to a large desert at the
end of the forest. Having passed over this herbless desert, the king came to a forest full of holy
hermitages. It was beutifull to the eyes and delightful to the heart. It was cool and it breathed delightful
breeze. It was full of trees and covered with flowers. It extended far and wide in green soft grass. It
echoed with the sweet songs of the birds. It resounded with the sweet nodes of male kokila and the
shrill cries of cicalas.” As Translated by M. N. Dutt, Mahabharata, vol. I, Adi Parva & Sabha Parva,
Parimal Publications, Delhi, Reprint 1994, p. 101.

%4 Here translation used of Ganguli, Kisari Mohan, The Mahabharata of Krishna Dwaipayana Vyas,
Munshilal Manoharlal Publishers, Delhi, third edition, & Buck, William, Mahabharata, Motilal
Banarshidas Publishers Delhi, 1981.
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form of deities.” The normal activity of hunting associated with the forest has been
devised in such a way to bring more access to the forest. Here the duality of
settlement as the forest of Sakuntala and the court of Dusayant suggesting again the
bifurcation of nature and culture. It has been argued that patriarchy ideologies project
nature as feminized and culture as masculine, where nature is passive and culture is

authoritative.3*®

Characters of Dusyant and Sakuntala are actually making a connecting link to have a

bridge between forest and state as well as nature and culture.

ATaRoT H&FT II4d 3TCERIEToY

Afad TeAATY FcdT Ao Thead R |
(Adiparva-Sambhavparva, Chapter 70,Versel5 )

In another continue $loka, Dusyant saw various forest communities around the
tapovan and they were enjoying the place. Mentioned communities are Siddhas,
Gandharva, Apsaras, Kinnars, and Vanaras. 1t might be possible that the coming of
Dusyant into forest abode is an attempt to bring them all under the umbrella of the
state through having a marriage alliance with a forest girl Sakunatala. As we know
that it has been a continuous effort by the state societies to control the forest societies
and bring them all under the one rule of law for the better resource management and

also to keep the boundaries safe from external aggressions.

%3 Thapar, Romila, Perceiving the forests, In Mahesh Rangrajan ed. India’s Environmental History,
Permanent Black, Ranikhet, 2012, pp. 114-115.

¥ It was abode of the Sidhyas, the Charanas, the various sorts of Gandharvas, the Apsaras, the
moneys and the Kinnaras, all drunk with joy.” As Translated by M. N. Dutt, Mahabharata, vol. I, Adi
Parva & Sabha Parva, Parimal Publications, Delhi, Reprint 1994, p. 101.
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The second story within the Mahabharata which gives us a glimpse of the
relationship between forest state societies and mainstream societies is the story

between forest-dwelling women Hidimba and Bhima.
g Fard fefsFar  fefewssr et o=

AT AT caHTeTd T&TE

STITTH T I T U1 HIATH

G&H 7 W7 ITcaT Uisare AT 6

ITATT HIFAAT T FATITH cauifadar’ ||
(Adiparva, Chapter 51 , Verse15-16)

According to this story, Raksasa Hidimb sent his sister Hidimba to kill the Pandavs
and Kunti while they were sleeping in the forest, but as she went to do this she had a
glimpse of adorable Bhima, he was only among them who was not sleeping at the
moment and finally she fell in love with Bhima. Hidimba didn’t kill them and

informed about the plan of his Raksasa brother Hidimb.

Hidimb was later killed by Bhima and the forest women Hidimba approached to
Bhima with a marriage proposal, but he denied and argued that since my elder brother
is unmarried and until the permission of mother Kuntt I can’t do this. Now it is very

interesting as per the historical point of view that what Hidimba said about her.

37 “The female Rashasha, went at the command of her brother, o best of the Bharata race, to the place
where Pandavas were. Going there she saw the Pandavas with pritha asleep and the invincible
Bhimsena sitting awake.” As Translated by M. N. Dutt, Mahabharata, vol. |, Adi Parva & Sabha
Parva, Parimal Publications, Delhi, Reprint 1994, p. 218.
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3EH & AT €ATAT ol ASATTH g Ter
o AU AT o AEH T o aRT
T T&TEY TEATEAT AT HedhedTehl

Q0T 7d HFl Jadiead ot

HaleT AlEHICAR JoTEhed JehleIH
IIHAT T A 3 TF GaTshel cagH
gioterer et gy faeay o
Rredor af afgear Ry afafFscaar
T GRATE;, ot VAT $7o1cd A ||
(Adiparva, Chapter 54, Versel1-12)

According to the Adiparva 54.11-12, she said that she is not a Nisacharani or
nocturnal though she belongs to the Raksasa community she is the princes of that
region and ruling over the land. The extension of her family tree later becomes more
clear when in Vanaparva Pandavas were attacked by the Raksasa Kirmira who claims

to the brother of Hidimb.

On the basis of what she said in her own introduction to Kunti and Pandavas gives us
an indication that she was the prises of a tribal/forest society and dominating over the
region through his brothers and relatives. Her proposal for Bhima could be seen as the

attraction of little traditions towards higher ones due to clear and matures family

%38 < shall drink a plentiful quantity of hot, fresh and frothy blood. Go and ascertain who these men are,
laying asleep in this forest. The strong scent of men pleases my nostrils. Killing all these men bring
them to me.” As Translated by M. N. Dutt, Mahabharata, vol. I, Adi Parva & Sabha Parva, Parimal
Publications, Delhi, Reprint 1994, p. 218.
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relations rather than tribal family relations which were at the very lower level as we

had seen in the case of Bali and Sugriva in Ramayana.

Here we can argue that it was not one way current of expansion of state-society and
penetration it to forests instead on another way there was also quest within the forest
societies as in the case of Hidimba, to adopt a family as well as property system to run

their societal and economic structure smoothly.

The interaction between Kirmira and Pandavas is also quite interesting because there

is a direct relationship between Hidimb and Kirmira.

3G H e @ 1T fohedR 3Ty e

oA sTEAeT h1Fgeh Qe folaranfal Icsare™™ || (Vanaparva, Chapter 11, Verse 23)
i fAfSTeT qeen=eR feczareror

& G TUTCAT 5767 S{THATTRH

Y AT & |alleT 37T alcsare®™ |l (Vanaparva, Chapter 11, Verse 24)

According to the Vanaparva as Pandavas entered into the forest after their exile there
first interaction has happened with Raksasa Kirmira. As per the $lokas of Vanaparva
11.23-24, he claims over the forest region and also wants to take revenge from Bhima,

because Bhima had killed Hidimb in the past.

Vanaparva is the story of the exile of Panadavas, they had various experiences and

interactions of forest peoples and various tribes but the interaction with Kirmira is

%9 “Who and whose are you? Say what we shall do. That Rakshasha thus replied to Dharmaraj
Yudhisthir.” As Translated by M. N. Dutt, Mahabharata, vol. I, Van Parva & Virata Parva, Parimal
Publications, Delhi, Reprint 1994, p. 16.

9 < am the brother of Vaka(sur) and I am known by the name of Kirmira, | live in this uninhabited
Kamyaka forest in comfort and ease.” As Translated by M. N. Dutt, Mahabharata, vol. Il, VanParva &
Virata Parva, Parimal Publications, Delhi, Reprint 1994, p. 16.
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very much different. Kirmira argues (Vanaparva 11.24) that he is the owner of the
forest and anyone who come there or challenges his authority over the forest had to
fight with him. Here it is quite clear that Kirmira appears as the observer at the forest
fringes to block access of none forest dwellers into the forest. He also remembered his
community brothers those who were killed by Bhima as in the $loka Vanaparva.

11.23 he remembered his brother Bakastur who was the guard of Kamyaka Vana.

Within the Vanaparva of Mahabharata, there is another interesting story of sage

August and his wife Lopamudra®!. Through this story, a kind of mutual

interdependency between life in the forest and material requirements from the state to

run life smoothly has been depicted.

ot el s acia Taeriie

XY ol AfgaTeT AT 9oA > || (Vanaparva, Chapter 97, Verse 2)

TMSTCARAYTIET 373TaT o AETH:

SPATAECYE I9: FE oo ATedheardr ™ || (Vanaparva, Chapter 97, Verse 11)
T fo=a7e fay ware; el 7

o faer o e AUIIABTEEr ™ || (Vanaparva, Chapter 97, Verse 17)

1 | eslie, Julia, (ed.), Myth and Mythmaking: Continuous Evolution in Indian Tradition, Curzon Press,
Richmond, 1996, p. 34.

%42 <0 king, I have a mind to lead a domestic life for the sake of begetting off-spring, O ruler of earth,
therefore bestow on me Lopamudra; I solicit her,” As Translated by M. N. Dutt, Mahabharata, vol. II,
VanParva & Virata Parva, Parimal Publications, Delhi, Reprint 1994, p. 153.

3 “That large eyed lady then dressing herself in bark, skin and rags, become equal to her husband in
vows and acts,” As Translated by M. N. Dutt, Mahabharata, vol. 1l, VanParva & Virata Parva, Parimal
Publications, Delhi, Reprint 1994, p. 153.

¥4 “The husband certainly marries a wife for the purpose of offspring. But O rishi, you should show
towards me that love which I bear for you.” As Translated by M. N. Dutt, Mahabharata, vol. II,
VanParva & Virata Parva, Parimal Publications, Delhi, Reprint 1994, p. 153.
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As per the translation of the story, sage August once saw his Pitars hanging upside
down into a well and he asked, who are you then the replied to the sage we are your
ancestors waiting for liberation until you have a son we will have to be like this. Then
sage August decided to marry a girl named Lopamudra and she was a daughter of

king Videha. (Vanaparva, 27.2)

Parents of Lopamudra were worried about the hardships of hermit and forest, they
were hesitating to give her daughter to sage August. Certainly, Lopamudra accepted
sage August as her husband and moved for the forest. After the marriage, they both
practiced tapas and penance for a long time in the forest. (Vanaparva, 27.11) One day
after long tapas the sage wanted to have intimacy with Lopamudra, and then she
replied that first, you should bring all the material and luxury what | was having at my
father’s place then only I will fulfill your wish, (Vanaparva, 27.17) and then sage
visited various kings and kingdom asking for the wealth and finally he fulfills all the

demands of Lopamudra and they had a son.

This story is a very useful source to understand the various relationships; between
hermit and court, forest and gender, forest and state. Sage August's proposal for
marriage to Lopamudra can be seen as a change from the hermit society, the
appearance of Pitar and request for liberation through progenies is a clear sign that a
householder is more meaningful than the renounces. The character of Lopamudra
appears as the voice of transformation, though she accepted the forest life her
demands for luxury materials and wealth to have a meaningful life gives us a clear

picture of a strong societal impact from state-society on forest society.

Hermits and asceticism can be seen as the markers of masculinity and dominance of

males over nature and forest, while the idea of the household has been seen as the
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place dominated by women for the rearing of child and development of family
relations within society. Acceptance of forest life and decision to live the life as an
ascetic from a state society woman has actually challenged the established tradition.
Her demand for wealth and the visit of August to the various kings in the state-society

for wealth can be read as later dependence of sages over state society.

Though the story of sage August and Lopamudra have already appeared in the Rg
Veda they way it has been presented in Mahabharata is a clear sign of transformation

in the society at various paradigms like state, gender, family and wealth.

IV.5 Forest and states in Arthasastra

The Arthasastra of Kautilya is an ancient Indian work on state polity and public
administration, according to scholars like R. Shamsastry®*” and R. P. Kangle®® it
belongs to 3™ century BCE to 2™ century CE. The Arthasastra expresses the social
and political thought of Kautilya, and tries to put Kautilyas political theory into the
cultural and historical context of his times. Kautilya was the key advisor of
Chandragupta Maurya (317-293 BCE), he composed this literature to tell the wise

king how to defeat one's enemies and rule on behalf of the general good.**’

Kautilya’s Arthasastra which is basically a book on political-economy has also
mentioned in detail about the relationship between state and forests. Chapter second is
devoted to the kinds of land and how to make it occupation, where he has described

the importance of forestation as well as its defense and economic importance.

¥° R. Shamshastri, Kautiliya Arthashastra (English Translation), Delhi, 2005.

%8 Kangle, R. P., The Kautiliya Arthshastra in three Parts, (Translation), Motilal Banarasidas
Publishers, Delhi, 1965.

%7 Bosesche, Roger, The first great Political Realist Kautilya and his Arthshastra, Lexinton Books,
Oxford, 2002, p. 08.
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31fshezrar s gerea fafaareh yamsd |

ST TATATSHTAT T TEHASAT TEFHIH 3RUATAT, d9IGeAT T 9 Teaear
IMeT IRTOTT JATST |

dd ATTAFEGROT WIAICd TGl e TGHPC ThgHT AT ATRIT
~ S S S S

ST ETE; Il
CEASTTT HITY HETTETE (ectall o7 FHaTde agRT T: HRAT |
(Arthasastra, Chapter 2, Verse 1)

As per the translation of the text by R. Shama Shastri and Vachaspti Gairola, chapter
two (Bhumichhidra Vidhan) is dedicated to the interrelationship between the state and
forests. In the first $loka, it is guided that uncultivable land must be converted as
pastureland and grazing grounds, and forest which is full of deer and trees should be
given to the renounces and brahmanas for the study of Vedas. Then some forest land
should be kept under the direct control of the king so that he could visit and enjoy,

and it should be filled with none canine animals.

The first §loka is very important for having an overall understanding of the forest and
state relationship as well as, how should be the treatment of forest by the state. In the
opening remarks, Kautilya is focusing on the conversion of uncultivable land into
pasture land so that it could be used by the animals and also no land should be
remained unused, and this is mostly located within the state, not on the boundaries or
fringes of the states. Now he is talking about the forest which is available around the
state full of wild animals and vegetation, according to him this kind of forest should

be given to the ascetics for their spiritual purpose. His actual aim while giving the

8 Gairola, Vachaspati, Kautiliya-Arthshastra, Chaukhamba Vidyabhawan, Varansi, Reprint Edition
2009, pp. 82-84.
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forest to ascetics could be analyses as the Yogis or the Vanprathis should stay near
about the state so that the first line of defense for the state could be formed on the

forest boundaries of the state.

FC FfeSCTAT T GeAToASHRRIT a7 Fef [, gcddelehATedleTe [ Ldl

gagaATarag > | (Arthagastra, Chapter 2, Verse 3)

Interestingly the third §loka is talking about settlements of artificial forests to fulfill
various needs of the state. These forests have been called Dravyavana it means
material forests. There is a special mention of kinds of the tree which should be grown
in them are, Sandalwood, Palash, Ashok, etc. Maintenance and security of these

forests were given to the forest dwellers or tribes those who were residing over there.

Here it seems that Kautilya was actually arguing for a permanent “forest resource
zone” for the continuous supply of important woods and forest products to the state. It
is also obvious here that the forest tribes and forest dwellers were incorporated under
the wide umbrella of excellent statecraft so that they could also be engaged in the
direct chain of economic production. This could also be seen as a way to pacify forest
dwellers' socio-economic turbulence against the state structure by engaging them in a

constructive way.

Jed [REda-THdeared [aerd |

ATIT IAT ITEIF: Ydd AT ARATHATTIH o AT ICIEGERIGRECRIGREILG]

AN AN
o1dTdoqTel UTeldd |

gEcTaTeT: gl GcgITH FaH FHARATENd: ISl AT: |

ARTATAYTAT..... % || (Arthasastra, Chapter 2, Verse 4)

9 Gairola, Vachaspati, Kautiliya-Arthshastra, Chaukhamba Vidyabhawan, Varanasi, Reprint Edition
2009, p. 82.
%0 |pid., p. 83.
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In the fourth consecutive §loka, Kautilya has advised the state to construct an
“elephant forest” or hastivana. The location for hastivana is instructed to be having on
the boundaries of the state. It was necessary for the heads of these Aastivan to know
all the geographical entities around the forest; either it is mountains, lakes, rivers or
rocks they must be in the minds of heads. The provision of capital punishment was
also there for those who kill elephants of the hastivana, and if any elephant dies

naturally its ivory should be submitted to the king.

Kautilyas ideas of hastivana can be analyses on the strategic point of view, the
Mauryan state was known for its huge number of elephants within the state structure.
According to Thomas R. Trautmann during the Mauryan period elephants were
divided into four categories as per their works were given to them; elephants under
training (damya), the war elephant (Samnahya), the riding elephant (a@pavahya), and
the rough elephant (Vyal/dangerous).®®* Since elephants were being used in the wars
and they have been mentioned in the Rg Veda to Ramayana and Mahabharata as an
important war animal it was necessary to keep them ready for the emergency demand
of the states and that is why special attention has been given to hastivana or elephant

forests.

On the basis of Kautilya’s Arthasastra particularly from chapter two, we can argue
that state was in indeed pressure to exploit the forest resources for the maintenance of
state structure and therefor Kautilya seems to use each and everything which is
accessible to the state. A kind of cooperation and mutual relation has been established
between the forest tribes and the state that the responsibility of Dravyavana was given

to them only as mentioned in the third $loka.

%! Trautmann, Thomas R., Elephants and Kings: An Environmental History, University of Chicago
Press, Chicago, 2015, p. 67.
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Dravyavana and Hastivana are the two most important aspects of Kautilyas forest
policy. Forest of materials or Dravyavana was not only known for the forest products
like timber and fruits instead there were also mines of iron (Kalayasa) and copper
(tamra) ores within the deep forest which were important to states armory and
security. Every aspect of the forest was devised in such a way that directly or
indirectly it was associated with the economic well being of the state as well as
security of the state from enemies. During the time of Kautilya forest policy and
administrations were become a very important part of state crafts because the change
in the mode of production and emergence of various states during the time of

Mahajanapadas has made a strong impact over the state forest relations.

IVV.6 Conclusion

There is a strong relation between forest and state societies. The Vedic societies were
evolving within the forests by worshiping nature and forest, while during the time of
Upanisads there was a continuous effort from the state societies to penetrate into the
forest societies. There was always a struggle between those who were settled and
evolved in the forests and those who were coming from the state societies for material

as well as philosophical means.

The Epic traditions open the doors of forest in the form of exile and hunts, state-forest

relations reaches on the zenith during the age of Ramayana and Mahabharata.
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Chapter Five

Forest and People

V.1 Introduction

There is little evidence of human forest relationships during prehistory and Indus
valley, but it has been proved by archaeologists and geographers that human
inhabitants of the subcontinent were likely to have been heavily dependent on forest
resources. The Vedic literature poetically depicts the natural environment, linking the
sacred Himalayas, the abode of the gods, identifying the forest as the home of great
sages in the text.®®* From the Vedic period to the documentations of epics all the

literature is full of evidence regarding forest human interactions and interdependence.

The Idea of the forest is nothing in itself utile there is the presence of human or people
who gives them meaning and identity. Form the time of early Vedic to the epic
periods a drastic change has occurred in the presentation and human forest relations.
In the ancient texts, forests have been reinterpreted by the presence of various forest-
dwelling tribes as well as some small socio-economic groups dependent on the forest
products. From literary sources we can try and understand, the way the dominant
community, primarily the traditional cultivators and ethnic groups pursuing

pastoralism and hunting as a mode of livelihood in the forest.**®

%2 poffenberger, Mark, (ed.)., Communities and Forest Management in South Asia, International
Union for Conservation of Nature and Natural Resources, IUCN, Santa Barbara, 2000, p. 13.

%3 Sen, Aloka, Parashar, Of Tribes, Hunters, and Barbarians, forest dwellers in Mauryan Period, in
India’s Environmental History, (ed.) by Mahesh Rangarajan, Permanent Black, Ranikhet, 2012, p. 129.
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The earliest Vedic settlements were nothing but the forest, in the Rg Veda the term
Aryavartahas has been used to demarcates the lands dominated by Aryan Culture,
which lay to the east of the region where the river Sarasvati disappeared to the west of
the black forest (Kalavana), to the north of the Pdrydtra mountains, and to the south
of the Himalaya.*®* Here the idea of black forest (Kalavana) is important to discuss in
the context of forest peoples and their settlements. From the Rg Veda, it emerges a
fairly clear picture of the situation at that time a series of related tribes settled in the
Punjab and adjacent regions®>® and occupied the north Indian dark forest which was
unexplored and unused in all the ways. The earliest forest dwellers of the Vedas were
organized in small bands, sometimes constitutive of a few families and were
unfamiliar with the matter of status distinction or social organization beyond the

family and kinship; they used the forest and scrublands as their resource.**®

In the Rg Veda, a group of the tribe has been mentioned as “Jana” which is a very
important term because this term is still being used for the forest-dwelling tribes in
India. The idea of Jana and Jati has gradually developed in the Indian historical
tradition with various complex socio-economic definitions which later created social

hierarchy and marked as the identity.

According to D. D. Kosambi,®' five tribal groups have been mentioned in the Rg
Veda and Jana is one among them. Though all these tribes were associated with the
forest in different ways but important is that how Jana tribes remained associated only
with the forest doweling society throughout the whole Indian historical tradition.

While Romila Thapar has looked over the genesis of Jati in order to understand the

34 |hid, p. 130.

%5 Basham, A. L., A Cultural History of India, Oxford University Press, New Delhi, 1975, p. 20.

%6 Thapar, Romila, Early India: From Origin to AD 1300, Penguin Books, 2003, p. 55.

%7 Kosambi, D. D., ‘The Vedic Five Tribes’, Journal of American Oriental Society, Vol. 87, No. 01,
Jan-March, 1967, pp. 33-39.



177

caste system in the Veda and she have suggested that, it is possible that formation of
Jati may even have been an earlier process, the genesis of Jati may have been clan,

prior to its becoming a caste.*®

On the basis of above, these two opinions on the ideas of Jana and Jati we can
postulate one possible argument and we can say that before the genesis of Jati all
there was Jana and engaged in forest-related activities and later on the division of
labour they fragmented in the Jatis or castes for more economic activities. If we
critically analyze the syntax of the term Jana, it appears almost in all the major and
powerful terms, like Ra+Jana which is king, Janatpada which is land, Jana+Jati
which is caste, Janatka who is the king continuously mentioned in Rg Veda,
Upanisad and then Ramayana, and then Jana+mejaya who was the first king

mentioned in the beginning of Mahabharata.

In all these terms prefix Jana, whose meaning is very close to ‘people’ appears very
frequently and it seems that the immigration of Vedic culture into the north has either
propagated the idea of Jana or it has adopted it because of its socio-economic intensity

towards acceptance of forest-based society or people in early days.

In this chapter, we are aimed to look into the various kinds of people or tribal groups
who were directly or indirectly associated with the forest. We will also see the various
aspects of forests as it has been presented in the various texts ranging from Vedas to

epics.

Apart from the five tribes of the Vedas as mentioned by D. D. Kosambi, there were
other groups also in the Veda divided by the scholars on their Aryan and none-Aryan

culture identities. In the Rg Veda, there are people such as Dasas, Dasyus, Asuras,

%8 Thapar, Romila, Early India: From Origin to AD 1300, Penguin Books, 2003, p. 63.
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39 Most of these

Raksasas, Panis who have been shown as enemies of the Aryans.
none Aryan identities have a strong connection with the forest. For example, Asuras

and Raksasas have always been represented throughout the Vedic and epic tradition

that they have an abode in the deep forest.

According to A. B. Keith, most of the Vedic gods and goddess are exhibited in an
anthropomorphic form particularly the various forms and phenomena of nature®® as
well as they all belong to some aspects of forests. In the Vedic age, various kinds of
forest people have been represented indirectly through the mythological stories of the
anthropomorphic or animistic depiction of gods, the goddess as well as Asura and

Raksasas.

D. P. Saxena in his book Regional Geography of Vedic India®* has also described the
various kinds of Vedic Aryan and none Aryan tribes dwelling into the forest. None
Aryan Dasyus were regarded in the Rg Veda as akarman (riteless), adevyu (indifferent
to the gods), abrahman (without devotion), ayajna (non-sacrificing), avrata (lawless).
According to D. P. Saxen, the Aryan tribes are Anus, Druhyus, Yadus, Turvasas,
Purus, Bharats, Trtsus, Krivis, Parichala, Kikatas, Cedis, Matsyas, Ajas, Yaksus,

Prathus, Visanins, Alinas, and Pakthas.

In the Upanisads there is a slight change in the depiction of forest peoples, tribal
communities of small groups of the Vedas has been transformed in the settled
societies in Upanisads. Glimpses into Upanisadic society reveal the existence of
Varna division, Ashram theory and the prevailing idea of Samskaras.®** With the

coming of the asram system certainly, the human activity increases within the forest

%9 The term Aryans has been used at this place in the context of culture and ethnic groups.

%0 Kieth, A. B., The Religion and Philosophy of the Veda, Part 01, Motilal Banarsidass Publishers,
1989, p. 58.

%! gaxena, D. P., Regional Geography of Vedic India, Grantham, Kanpur, 1976, p. 42.

%2 Sharma, Shubhra, Life in the Upanishads, Abhinav Publications, New Delhi, 1985, p. 80.
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for the attainment of knowledge as well as numbers of Vanprathis occupied the forest

land and formed forest communities here.

During the Vedic period, forest mythologies were full of gods and goddesses as
protagonists but during the age of Upanisads humans become the protagonists in all
mythological stories plying within the forests. The Upanisads are at one level
philosophical speculation on abstract themes, but at another, they are embedded in the

society to which they relate.*®

There is also the argument by the scholars that after the emergence of Varna a system
in the Vedas its extension happened during the time of Upanisdas. Maximum myths
and dialogues in the Upanisads represent kings in the forest with high wisdom and
knowledge. In the words of Patrick Olivelle, though the prominent and famous
teachers of Upanisads were the Brahmins though at the same time several prominent
teachers of Upanisadic doctrines are presented as kings, or at least belonging to
Ksatriya class. Many scholars have claimed that the creative and new elements of

Upanisadic doctrines were the creation of Ksatriyas.***

The Upanisadic tradition has given the name called as Aranyakas, the name must
clearly, as held by Oldenberg, have been derived from the fact that the discussions
contained in these works were studied in the forest. The Aranyakas were specially
intended for study by the Vanprathas.*®® Aranyaks was the place for genesis and study

of Upanisads and as we discussed the gradual dominance of Ksatriya in the Upanisdas

%3 Thapar, Romila, ‘Sacrifice, Surplus and Soul’, History of Religions, Vol. 33, No. 04, May 1994, p.
306.

%4 Qlivelle, Patrick, The Early Upanishads: Annotated text and translations, Oxford University Press,
New York, 1998, p. 11.

%5 Keith, A. B., The Religion and the Philosophy of Vedas and Upanishads, Part 02, Motilal
Banasidass Publishers, Delhi, 1989, pp. 399-400.
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we can argue that the movement of the people from state societies has gradually

increased in the forest and that could have been for various material reasons.

The extension of state societies into the forest is more visible in the epics; it becomes
a normal routine to visit forest by the kings. The Idea of “tapovana” which was earlier
only made for the sages in the forest has extended by the idea of Vanvas which was
made for the royal kings to have a compulsory visit and stay in forest and wilderness.
The variety of people within the forest has gradually increased in the period of epics
while it was stagnant for the sages in the Aranyakas. The idea of exile in epics
explores and undiscovered hundreds of tribes and peoples living within the forest in
Ramayana and Mahabharata. Even the epic mythology tells us that forest became the
abode of celestial Gandharvas and Apsaras and they had continues visits to some
particulars places in forests. These Cultural differences within the forest people in the
epics indicate us their levels of socio-political and material developments and the

differences has given more options for creations of myths and believes.

V.2 Forest People in the Vedas

The Vedic people have been discussed in the text in various forms and natures;
sometimes they have been shown directly as people of the forest and sometimes
symbols and motifs have been used. A. B. Keith®*® has divided the people of Vedas in
basic two categories; first as gods and then as demons. According to him the
evolution of nature gods and abstract deities is the process of amalgamation between

early Vedic amorphism and animism. The gods and goddesses who have been

%6 Keith, A. B., The Religion and the Philosophy of Vedas and Upanishads, Part 01, Motilal
Banasidass Publishers, Delhi, 1989, p. 58.
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described in the Vedas like Agni, Aditi, and Indra are influenced much by either

human characters or animal features.

D. D. Kosambi in his classic article The Vedic Five Tribes®*’ has described the five
kinds of Vedic tribes, these are, Janah, Jatah, Manusah, Ksatriyah, and Carsanyah.
They have been described as Jana and Jatah both in a single category while Manusah
as a human being then Ksatriya as five nations and Carsanyah as mobile people. Now
the question arises that, which were the forest dwellers among them. In order to find
the possible answer, we need to explore each of the terms with its proper textual and

contextual interrogation in the Vedas.

The first term is Janah, in the Rg Veda; there are numerous hymns where this term
has been mentioned very frequently. While a serious analysis of Rg Vedic hymns
gives as an idea that the Janah were the common people of Vedic society and most of

the time they have been shown as praying to the gods and goddess.

I TaTfed JRar agon A= 3:0AT | of RIcw gaga St 1°°
(Rg Veda 1.41.1)

The mantra of Rg Veda 1.41.1 is very important to understand that actually who these
Janah were, and how they were associated with forest life. Prayers are the most
important thought as well as emotion in the minds of human beings. These can be
defined as subconscious socio-personnel demands for material as well as spiritual

requirements. Reading of social as well as personnel demands in the hymns can tell us

%7 Kosambi, D. D., ‘The Vedic Five Tribes’, Journal of American Oriental Society, Vol. 87, No 01,
Jan-March 1967, pp. 33-39.

%8 “The man whom the wise Varuna, Mitra and Aryman protect quickly subdues his foes.” Translated
by H. H. Wilson Translated and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 1, Parimal
Publications, Delhi, 2016. p. 107.
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the socio-economic background of human beings and through which we can interpret

their affinity towards the forest.

The above hymn of Rg Veda 1.41.1 is a prayer to Varuna, Mitra, and Aryaman to gain
power so that the devotee destroys his enemies. Here Varuna, Mitra and Aryaman are
gods which are actually the personified forms of nature and its destructive power. In
this hymn, it seems that the devotee belongs to the forest society where natural
calamities are very common as well as the darkness is the biggest enemy of humans in
the night which is only conquered by the presence of Mitra who is synonymous to the

Sun god.

oATTEcd feal 71 T hel At | TgET AR SieT: FF=rgoied ea 1%
(Rg Veda 6.2.3)

Another important hymn in the Rg Veda is 6.2.3 where the descendants of Manu have
been mentioned as the offerers of prayers and sacrifices to various gods for happiness
and well being. Here Manu has been mentioned as the father of all human beings in
the Vedas and the difference between forest dwellers and none forest dweller society

has been assimilated into on human humane society.

The second term which has been discussed by Kosambi is Jatah which is associated
with the first one as tribes within the Vedic corpus. Manush is the third term which is
synonymous to humane while Ksatriya and Carsanyah seem more social terms rather
than forest-dwelling Identities. However it is difficult to differentiate between the
Aryan and none Aryan people in the Rg Vedas, but these five tribes of strikes our

thought towards more socially segregated societies.

%9 “The offerers of praise, sympathizing in satisfaction, kindle you the banner of the sacrifice, when

man, the descendant of Manu desiring happiness; invokes you to the rite.” Translated by H. H. Wilson,
and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 3, Parimal Publications, Delhi, 2016. p. 04.
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370 37
h, h,

The reference of five tribes as pafichmanus parichkrstya and

372
h

paficakarasyah® < gives us enough idea about the various communities within the text

those who were surviving in the socio-political geography of Rg Vedic region.

According to D. D. Kosambi, these two terms like Krastyah and Karsyah have
derived from the root krs the meaning of which in later times is ‘plowing the land.’
Some scholars argue that the five tribes were known as pafichjanyah actually belong

to the Aryan classes.

The major five tribes within the Vedas are mentioned as Yadu, Turvasa, Anu, Druhyu,
and Puruas. According to the description of Sayana the Rg Veda takes the five to
mean the four class-castes (varna) and the fifth is the Nisadas. Here Nisadas has been
mentioned as the forest-dwelling people in the Veda, however, the term is very rare in
itself within the Veda but the presence of four Varna systems gives a kind of support

for its indirect presence.

According to Upinder Singh in the Rg Veda, about thirty tribes and clans have been

mentioned within them the five people or Paficha-Janah have a special mention. The

370 \Whatever wealth may be in the firmament, in heaven, or among the five classes of men, bestow,
Asvins upon us.” Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 4,
Parimal publications, Delhi, 2016. p. 392. Rg Veda 8.9.2

1 “Human beings, wishing for wealth, give brightness, by their praises, to the lord of men, the wise
(Agni) as they add lustre, (by polishing). To an axe: spreading everywhere, he goes alike through high
and low places, and has taken an embryo (condition) in this region.” Translated by H. H. Wilson., and
Bhasya of Shankaracharya, Rg Veda Samhita Vol. 2, Parimal Publications, Delhi, 2016. p. 113. Rg
Veda 3.2.10

‘May she, gliding everywhere, quickly bring us food (suited) to the five races of men: may she, the
daughter of the sun whom the grey-haired Jamadagnis gave to me, be the bestowed of new life.

Five races of men- Pancajanyasu krstisu: here, therefore the five distinctions are restricted to human
beings, confirming the scholiasts notion that the four castes and barbarians are included.

Daughter of the Sun- Paksya, the daughter of Paksa: paksanirvahkasya, the distributor of the parts of
the year that is suryasya of the sun.” Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg
Veda Samhita Vol. 2, Parimal Publications, Delhi, 2016. p. 217. Rg Veda 3.53.16

372 “We invoke the two, Indra and Agni, who are irresistible in conflicts, who are renowned in battles,
who protect the five classes of men’ Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg
Veda Samhita Vol. 3, Parimal Publications, Delhi, 2016. p.530. Rg Veda 5.86.2

‘Who, juvenile, wise, the lord of the dwelling, abides with five classes of men in every dwelling.’
Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 4, Parimal
Publications, Delhi, 2016. p. 188. Rg Veda 7.15.2
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Purus and Bhartas are presented as the two dominant tribes in the Vedas. Despite
these major clans and tribes, Rg Veda has also mentioned three hundred none Indo
European words which indicates their interactions with other forest-dwelling groups

as Chumuri, Dhuni, Pipru, and Shambara.®”

Here it is important to notice some of these none-Aryan names which have been
mentioned by Upider Singh which indicates the strong presence of other forest-
dwelling groups in the Vedas. Sambhara which later also appears as Sabaras in the
later Vedic period and the then in the Ramayana Sabari appear as a woman of the
forest is quite interesting to see the presence of a particular forest-dwelling society

from Vedic to the Epic periods.

Sometimes it also appears that since these Sabaras had a strong affinity towards the
forest, they had rejected all the philosophies which were coming from the mainstream
Aryan society in the form of a socio-political capsule of Vedic tradition. Therefore
they have also been mentioned as the Charvakas or the followers of materialism

because they discarded the authority of Vedas.

Within the domain of Rg Veda, the war among ten kings can also be seen as the
marker of earlier forest-dwelling society dependent on substantial social production as
well as pastoral livelihood. According to R. S. Sharma ‘war in the predominantly
tribal society of Rg Veda was a logical and natural economic function. He observes
the process of man hunting was the logical extension of animal hunting.’374 Since war
is a very common feature of a tribal society and it was associated with its socio-

economic activities, therefore, the war of ten kings in the Rg Veda could also be seen

%% Singh Upinder, A History of Ancient and Early Medieval India: from Stone Age to 12 century,
Pearson Longman, Delhi, 2008, p. 188.

%74 Sharma, R. S., Material Culture and Social formation in Ancient India, Macmillan, Delhi, 200, p.
38.
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as a war among the tribes and these tribes were the people with community feelings

for the extension of their land and territory.

According to Upinder Singh, the battle of ten kings (dashrajan) recounted in the book
seven in the Rg Veda may be based on an actual historical incident. In this battle, the
Bharat chief Sudas grandson of Divodasa fought against the confederacy of ten
tribes.>”®> These tribes can also be considered as the various forest-dwelling groups on
the basis of their socio-economic structure as well as the interpretation of ten kings

war in the Rg Veda.

The Vedic people have also been classified on the basis of external features as well;

376

D. P. Saxena in this book Regional Geography of Vedic India®argues that the

Aryans distinguished themselves from others based on the colour of skin and nasal

377

index. None-Aryan Dasyus were regarded in Rg Veda as Akarman®'’ (riteless),

Adevyu®”® (indifferent to the gods), Abrahman®’® (without devotion), Ayajvan®®

%75 singh Upinder, A History of Ancient and Early Medieval India: from Stone Age to 12 century,
Pearson Longman, Delhi, 2008, p. 188.
%76 Saxena, D. P., Regional Geography of Vedic India,

377 AT SEGITH Al IH-TeIcll IHATAY: | od TEAMATG-aLaraed &F87d || Rg Veda, 10.22.8

‘The Dasyu practising no religious rites, not knowing as thoroughly, following other observances,
obeying no human laws, battle, destroyer of enemies, the weapon of hate slave.” Translated by H. H.
Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 4, Parimal Publications, Delhi, 2016. p.
244.

378 it ot TS oTT AT IATIRI: | TaRarar ol Jefellell ST AT g7 0T [Rg Veda 8.70.11

‘l praise that Indra who is the lord of men, who proceeds irresistible in his chariots, the breaker-through
all armies, the pre-eminent one, the slayer of Vrta.” Translated by H. H. Wilson, and Bhasya of
Shankaracharya, Rg Veda Samhita Vol. 4, Parimal Publications, Delhi, 2016. p. 577.

379 3T<oT Sid SJHON 3 JTHSC FaST HEde AT |
STAEAfATON egFgd! fof ATATTSEAT &84 || Rg Veda 4.16.9

‘Maghvan, who are honoured by men, you have repaired to the presence of the sage for the sake of
bestowing (upon him) wealth, and when soliciting (you) in his need (for aid): defending him with your
protection, the guileful, impious Dasyu has been destroyed in the contest for the soil.” Translated by H.
H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 2, Parimal Publications, Delhi,
2016. p. 283.

¥ e IAAATY AT AITACAGH | 379 T HET YA Tdd: eaArg o Idel: |l Rg Veda 8.70.11
‘May your friend, Parvata, hurl down from heaven him who follows other rites, the enemy of men, him
who offers not sacrifice and who worships not the gods; may Parvata hurl the Dasyu down to the stern

smiter (death).” Translated by, H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 4,
Parimal Publications, Delhi, 2016. p. 579.
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381

(non-sacrificing), Avrata™" (lawless). In the Rg- Veda these cultural differences also

caused the frequent conflict amongst the Aryan and none- Aryan people.

The people within the Vedas have diverse backgrounds and identities, the Veda has
been constructed by some people and they have a strong historical background on the
basis of interpretations of the Vedic hymns. Vedas can also be considered as the
history of Devas, Panis, Raksas and other tribal groups as Matsyas, Yaksas, and

Sarpas.

Hence each of these terms is important to understand the basic idea about forest-
dwelling people as well as none forest-dwelling people. The word Deva undoubtedly
denotes a being connected with heaven, it stands out against the demons weather
Dasas, Dasyus or Raksasas, while the Brahmanas show the term Asura degraded from

its old higher sense and opposed to Deva.*®?

The Raksasas were presented as antihuman characters; they were more affiliated with
the rough life and lover level of development in various aspects of life. They were
dominated over the area of forest land which was basically virgin lands in the Vedas.
Here it is important to discuss the term Asur in the context of Raksasas. It seems that
the Asuras are separate ethnic groups who were following different cultures and

beliefs other than that of Vedic religion.

Frits stall in his book “Discovering the Vedas” has completely discarded the

interpretation of five tribes as four Varpa and Nisadas. According to him, the

g FEI ey T gEgar IfesHd WUIT ATHGT | MehT HT TTATAET alfedr faededr o

WW I Rg Veda 1.51.8, ‘Discriminate between the Aryas and they who are Dasyus:

restraining those who performs no religious rites, compel them to submit to the performer of sacrifices:
be you, who are powerful, the encourager of the sacrificer : | am desirous of celebrating all your deeds
in ceremonies that give you satisfaction.” Translated by H. H. Wilson and Bhasya of Shankaracharya,
Rg Veda Samhita Vol. 1, Parimal Publications, Delhi, 2016. p. 130.

%2 Keith, A. B., The Religion and the Philosophy of Vedas and Upanishads, Part 01, Motilal Banasidas
Publishers, Delhi, 1989, p. 75.
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indigenous population contributed substantially to the Vedas follows from the fact
that the names of indigenous families, clans and tribes, become the names of Vedic
Schools $akha.*® He argues that there is no evidence of the caste system in the
Vedas. It begins to be visible in the late Vedic and posts Vedic Dharma Sutras. And

become fully developed as a theory in the law book of Manu.

Here we can take the argument of Stall that the Vedic society was not divided on caste
line, therefore, the interpretation of five tribes a caste representation seems very loose,

at the same time the absence of the term Nisadas also strengthens the opinion of Stall.

Rg Vedic mythology is another strong source of information about the people of the
land during the Vedas. As we all know that myths work and give meanings when they
are presented in a collective way. The myths of Deva and Asura were have been
discussed to differentiate between the kinds of people on the basis of their behaviour
and nature, now we will try to formulate the meanings and their identities through the

reading of gods in the Rg Veda.

Many of the deities in the Rg Veda are transparently natural though they have
acquired a certain amount of personality while others developed during the Indo-
Iranian period. The Indo-Iranian gods are Varuna, Mitra, Aryman, and Bhag, while
the later development of semi-divine beings as Rta, Soma, Gandharvas, and Risis

could be taken as the addition of local beliefs and people in the text.*

Rg Vedic mythology woven in such a way, that it had adjusted all the new and old
gods to tell larger mythology. The new story and identities were given space to unfold

a stronger impact over the followers of Vedic religion. They included the heavenly

%3 Stall, Frits, Discovering the Vedas, Penguin Books, Delhi, 2008, p. 54.
%4 Flood, Gavin, (ed.), A Blackwell Companion to Hinduism, Blackwell Publishing, Oxford, 2003, p.
71.
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sphere with deities and ancestors such as Gandharvas, Risis, and Pitrs. They included

%85 etc. Here we can argue that there is the possibility of the

Nagas, Raksas, Kimdin
representation of local people in mythical forms particularly those who were
surviving on forest and nature like Nagas, Raksas, and Kimdin. They all might belong

to a lower level of social development in comparison to those who belonged to Vedic

culture.

Romila Thapar has looked very different from the presence of Vedic clans in the
region of Ganga-Yamuna Rivers. According to her, the Rg Veda describes cattle
herding agro-pastoralists, whose geographical horizon was narrowed down to the land

between Indus and the two grassy banks of river Sarasvati.*®

The clan society of Rg Veda is different from the urban cultures that came before and
after. The unit of society the vis (clan) was located in small localized settlements. A
group of clans formed the Jana, sometimes translated as “tribe” although it might be
better understood as “a constituent of segmentary society”. The mainstay of clan
wealth was cattle alongside horse livestock.*®’ It seems very clear that the Vedic tribes
were residing near river forests to easily avail the nearby grazing grounds for their

cattle and horses.

Rg Vedic society had a dual social division system, that of arya and dasa. This has
much debated, particularly in the context of the theory of a Aryan race. The term arya
is more frequently associated with status and used for the respect of a person and

implacably connected with the wealth of a person®®® while dasa were lower to the

3 Ipid., p. 72.
% Thapar, Romila, The Past Before Us: Historical traditions of Early North India, Permanent Black,
Ranikhet,
2013, p. 101.
*7 Ibid., pp. 101-102.
%8 Ibid., p. 104.
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socio-economic strata in the Vedic society. This dual division of Rg Vedic society and
their occupancies around the rivers and grasslands makes space for the creation of a

very complex society.

On the basis of geographical depictions as Romila Thapar has done in the above
discussion we can argue that either they were tribes of Aryan or the Dasas they all
have belonged to a forest-based socio-economic ecosystem where everything was
associated with forest space and resources. Even the kinds of material which were
being exchanged during dana and dakshina a within the Vedas are all some kinds of

forest products.

On the above long discussion in this section, we can argue that the people of the
Vedas are directly associated with the forests. All the mythological gods and
personalities are actually a kind of metamorphosis where they have become a
reflection of the rough as well as compassionate forms of nature and forest. Various
modes of exchanges either war of sacrifices have also indicated the kinds of
participation of people as well the things and materials from the forests that have
become inseparable in the rituals clarifies the importance of forest and its identities of

inhabitants.

V.5 Forest & People from Upanisads

Upanisads are also known as Aranyakas or the book of the forest. It is considered as
the collection of stories full of debate and discussion on the important issues of law,
morality, and justice. The period of Upanisad in Indian history is regarded as the
period of transition old Vedic orthodoxy to new rationale approaches towards the

understanding of religion and philosophy.
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The Upanisadic society was different from Vedic society, certain kinds of socio-
political and religious changes occurred during this period which given strong
philosophical and rational ground to the later Brahmanical religion. We come to know
about the Upanisadic society from the kinds of debates and issues that have been
raised in the Upanisadic stories or through the kinds of people who have been

mentioned directly or indirectly in the texts.

A. B. Keith has argued that the term Aranyaka in itself explains the whole idea of
forest-based society and its various aspects. He quotes Oldenberg and says that “the
name Aranyaka must clearly have been derived from the fact that the discussion
contained in these works were studied in the forest; the alternative view that the
Aranyakas were specially intended for the study by the Vanaprathas, men who, after
serving their apprenticeship as Brahman students and having performed as

householders their duties, retire to the forest to study.”*®°

According to Frits Stall, the Upanisads refers mostly to the kings and many
brahmanas as the creative and active participants in the debates. Brahmnas may be
members of a class or simply learned men. Women participants are mentioned by

name but there is no mention of naked ascetics and monks.>*°

Patrick Olivelle has observed very critically about the language of people whom
Upanisads belong. He opines that the modern linguistic studies have demonstrated
that the language of these people, “the language in which ancient Vedic literature
including the Upanisads was written and which later come to be known as Sanskrit,
belongs to a family of language known as Indo-European, that includes Greek and

Latin as well as ancient and modern language of Iran. This distribution of language

%9 Keith, A. B., The Religion and Philosophy of the Veda and Upanisads Part 11, Motilal Banarsidas
Publishers Delhi, 1998, p. 489.
%% gtall, Frits, Discovering the Vedas, Penguin Books, New Delhi, 2008, p. 163.
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suggests that a related group of nomadic pastoral people migrated across Europe and
towards East, settling first in Iran and then northern India.”*** While according to S.
Radhakrishnan, as almost all the early literature of India was anonymous, we do not
know the names of authors and people of the Upanisads. Some of the chief doctrines
of Upanisads are associated with the names of renowned sages as Aruni, Yajnavalkya,
Balaki, Svetaketu, Sandilya, and Jabali. They were the early exponents of the spiritual

philosophies in the Upanisads.*?

Though it is very difficult to argue about the peoples of the Upanisads because most
of the time Upanisadic stories and philosophers either deals with the abstract ideas or
use symbolism to produce and speculate about their spiritual as well as material
findings. In this way, it is quite difficult to investigate the people who belong to the

Upanisadic age.

Signe Cohen®* has suggested some ideas to deal with the above problem. According
to him, there are five methods through which we can know about the Upanisdic

people and society.

1. The relationship of the text to other known texts of ancient India

2. References in the text to things that can be dated through archaeological
methods, such as the use of iron or rice cultivation or to historical figures and
events

3. Linguistic evidence

4. Metrical evidence

5. The development of religious and philosophical ideas in the text

31 Olivelle, Patrick, The Early Upanisads: Annotated texts and translation, Oxford University Press,
New York, 1998, p. 04.

%92 Radhakrishnan, S., The Early Upanidsads, George Allen and Unwin Ltd, London, 1953, p. 22.

%93 Cohen, Signe, (ed.) The Upanisads: A complete Guide, Rautledge, New York, 2018, p. 11.
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One by one analysis of each of the above ideas could lead us towards the formulation
of a possible threshold for the study of Upanisadic people and society particularly in

the context of people and forests.

According to the first method, it is quite obvious that the Upanisads have roots in the
Vedas and extensions into the epics and it is well connected to the number of ancient
texts. Sometimes the same names of kings and priests and Raksasas have been
mentioned in the Vedas, Upanisads and epics, as well as the mythical creatures like
ApSarsas and Gandharvs, have a continuous appearance from Vedas to the stories of
Upanisads and Epics. On the basis of continues propagation of the same names and
features in the texts, we can argue that these so-called mythical characters have a
development in a long historical period and therefore they must be considered as the

peoples of Upanisadic era.

Archaeological, linguistic and metrical methods have been discussed by various
scholars in order to explain and investigate the Upanisadic society as Romila Thapar,
Patrick Olivelle, Frits Stall and others have done. Here we will focus on the kinds of
the religious and philosophical development of Upanisadic text through the analysis
of important stories, characters and sages to know about the people and social

environment.

Stories and instances from Upanisads reveal that there was the existence of Varna
division, asrama theory, and the Samskara system. These are the three important key
points to know about the peoples those who were interacting and staying in the forest.
These three points can also be explained on the basis of socio-religious change that
was happening during this time. In the Upanisads themselves, we can see religious

and social ideas changing.
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Old ideas about a vaguely imagined heaven are replaced with new notions of
reincarnation and liberation; the idea of individual karma replaces earlier speculations
about the benefits to be gained from performing intricate sacrifice correctly. The
worship of gods and goddesses of nature is gradually supplanted by meditations and
abstract cosmic force Brahman. In this intellectually fertile climate, ideas traveled
freely between Upanisads and the texts of emerging new religions of Buddhism and

4

Jainism.***  The earlier system of automatic recycling was now replaced by one

conditioned moral value of the actions undertaken during one’s lifetime.**

Varna a division is an important factor of the Upanisadic society; it has divided
people for the execution of various kinds of labours. The Brhdaranyaka Upanisad

mentions the four Varna as Brahma, Kshatra, Vis, and Sudra.®®

The Chandogya recognizes the Brahmana, Ksatriya, and Vaisya as good birth but

places forth Candala with dogs and hogs as an evil birth.**" The Kaushitaki mentions

¥4 Cohen, Signe, (ed.) The Upanisads: A complete Guide, Rautledge, New York, 2018, p. 34.
3 Flood, Gavin, A Blackwell Companion to Hinduism, p. 84.

3% SEAT O SGHIT HTTAGHAT , dGeh Hool cTHAA

TOARCHEATG ST &7, AT ATl =T &TATRY

goal IX0T: HIAT &5 Toled! TAT Hog R il

TEATCETATCIR AT, TEHTG SEHUT: &I ITFEEAT

GUEd TS, &7 Ta el gurfd ; AW a7y

DfAdsEd | FEATeATdY Tl WA T sreAr

Jleodd 3 AT T ANfAHF ; T 3 T gt ¥

T Il Feaoid, § aIiiarT safd, 91 43 e BU 1.4.11

“Verily, in the beginning this world was Brahma, one only. Being one, he was not developed. He
created still further a superior form, the Kshatrahood, even those who are Kshatras (rulers) among the
gods: Indra, Varuna, Soma, Rudra, Parjanya, Yams, Mrityu, Isana. Therefore there is nothing higher
than Kshatra. Therefore at the Rajasuya ceremony the Brahman sits below the Kshatriya. Upon
Kshatrahood alone does he confer this honour. This same thing, namely Brahmanhood (brahma), is the
source of Kshatrahood. Therefore, even if the king attains supremacy, he rests finally upon
Brahmanhood as his own source. So whoever injures him (i.e. a Brahman) attacks his own source. He
fares worse in proportion as he injures one who is better.” BU 1.4.11 Translated by Robert Ernest
Hume, The Thirteen Principal Upanishads, Oxford University Press, Humphrey Milford, 1921, p. 84.

7 Je T 3§ THOUNITION HFATA § e THOAT
AfAATICIRSTEATRANTA a1 a7 a1 degafey
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only the first three. Not only humans have divided on the basis of Varna an order but
also the gods, trees, and plants were divided on the Varna order.>® The idea of Varna
system and the expedition to the new forest lands by Ksatriya have a close
relationship. It actually helped the theory of kingship and given more impetus to the

royal sacrifices by the kings to win more and more new lands.

Sometimes it also seems in the Chandogya Upanisada that the Candala were staying
into the forest due to their participation in death-related rituals. There is two
communities the Ksatriyas and Candals both were strongly associated with the forest
during Upanisadic ages because the kings have to extend his territory through hunting
into the deep forest so that Asrama could be established within the forests and
Candals were bound to stay out of the main society and exactly doing the same what

kings hunting into the forest

After the “Varna order’ ‘asrama system’ is the key to know about the people engaged
with forests. As the four Varnas divided the society into four different classes, so did
the Asramas divided the individual’s life span into four different categories. The four

stages of A§ram systems are, Brahmacharin, Grihastha, Vanprastha, and Samnyasa.

These four stages were connected with the four classes of Vedic literature. The
Brahmcharin resided with the preceptor and studied the Samhita section. The

Grihastha performed the Sacrifices according to the Brahmana texts. The Vanprathis

AT I 3§ HYAALOM 1M § Yook HYAT

AAATIEI=F AN aT Tt ar

gugrerdifat ar ||

‘Accordingly, those who are of pleasant conduct here the prospect is, indeed, that they will enter a
pleasant womb, either the womb of a Brahman, or the womb of a Kshatriya, or the womb of a Vaisya.
But those who are of stinking conduct here prospect is, indeed, that they will enter a stinking womb,
either the womb of a dog, or the womb of a swine, or the womb of an outcast (Candala).” Chandogya
Upanisad 5.10.7, Translated by Robert Ernest Hume, The Thirteen Principal Upanishads, Oxford
University Press, Humphrey Milford, 1921, p. 233.

%% Aiterey Brahmana V1.4.4.12-15 Translated by Martin Haug, Aitarey Brahmana of the Rig Veda,
(Rites of the Vedic Religion) Allahabad, 1922, p. 276.
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performed symbolic worship in the forest as explained by Aranyakas and Samyasins

having freed himself from all desires, possessions, and attachments.**°

Within these four ASrama categories, the last two are important to understand and
analyze the new forest influx from mainstream society. Vanprastha and Samnyasa are
the two categories of the sages of life which had to be spent in the forest with

minimum materialism and maximum spiritualism according to the Upanisads.

When a man had enjoyed the state of material bliss, performing his prescribed duties
of sacrificing and public welfare, he was free to follow the course of Vanprastha, the
forest-dwelling stage of life. The Smritis give the precise age for going to the forest as
when a man has seen his grandchildren and when his hair has become grey or the skin
wrinkled. There are clear instructions about the idea of Vanprastha in Jabalopnisad,
Chandogya Upanisad, and Brhdaranyaka Upanisad, even Yajnavalkya was anxious

to go to the forest from the state of the householder.**

Here it is important to question the popularity of Vanprastha during the Vedic age.
Some scholars believe that earlier this migration to the forest was made for none
believers of the Vedas but later, Upanisad incorporated it with the submission of Risi
tradition of the Aryans with Muni tradition of none Aryans. ' The idea of

Vanprastha could also be seen through the lens of material explanation.

When we try to see the material changes that occurred during the adoption as well as
popularity of Vanprastha in the Upanisads we find that due to the expansion of
agriculture and evolution of kingship and states it was required to make a way

towards the unused virgin lands of the forest as well as to assimilate with the forest

%99 Sharma, Shubhra, Life in the Upanishads, Abhinav Publications, New Delhi, 1985, p. 89.
400 H

Ibid., p. 96.
%01 Shastri, Mangaldeo, Aupnishad Dhara,
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communities. This socio-political and economical coherence between forest societies
and state-society was only possible through the gradual sinking of the old age
population into the forest. As well as the Vanpratha age people were economically
unproductive therefore it could be the best use of them to make them as intermediates

and carriers of the brahmanical culture within the forests.

After the Vanprastha the fourth and last stage of life was named as Samnyas. “The
term Samnyas is mentioned first time in the Mundaka Upanisad.”402 It was considered
as the desire less and none attachment state of mind when knowing the Brahman
became the end goal of life. This stage of life has to be spent away from the
materialistic society in the search for true knowledge and Brahman. Forest was the
only place which was none material place in the true sense and that is why the
Samnyasis had a strong connection with the forests. In the Brhadaranyaka Upanisad
a specific term has been used to denote Samnyasis, they have been called as

Pravrajya.

On the basis of the above discussion on Varna order, A§rama system and idea of
Vanprastha as well as Samnyas it is quite obvious that there was a migration of large
chunk of state population into the forest and there is no mention of agriculture by
these Vanprathis and Samnyasis within the forest. So from where there was a chain of
supply of agricultural products for these migrated forest dwellers who are in old age
and can’t afford hard work at all within the forest. There is a possibility that they
could have received alms from the forest-dwelling societies which were later called as

Nisadas.

The representation of women within the Upanisad is very different from Vedas. Here

they have been placed as the intricate part of Upanisadic intellectual tradition. ‘During

%02 Sharma, Shubhra, Life in the Upanishads, p. 97.
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the Vedas, the Vedic ritual was performed by male members, whereas women did
play a small but significant part in the Vedic ritual.”**® Presence of women in Indian
philosophical tradition can also be traced here in a very interesting way because of
this the time when the different philosophical schools were blooming and among
them, Samkhya was one who described the presence of women as inevitable as Purus

and Prakriti where Prakriti stands for the feminine.

While during the period of Upanisad women like Gargi, Vacakanvi and Maitrey1
participated actively in religious and philosophical discussions with men. But
interestingly women have not been mentioned as the parts of Asrama system,

Vanprathis or Samnyasins and therefore they are not much visible within the forest.

There are a number of specific changes that are directly reflected in the early
Upanisdas: a shift in the geographical orientation from urban to the forest, changing
attitudes about the sacrifice, and changing definitions about the status of Brahmins.
These three issues explored buy the texts and reflect social changes that were taking

place during the time of the composition and compilation of the Upanisads.404

Here we can argue that the Upanisads have seen the forests as their second home
because as the complexity in human society and states has increased the instances of
people migration into the forest also increased. Though there is a complete absence of
any kind of animosity between the forest inhabitants and the Vanprathis or Samnyasis

within the texts.

“%% Cohen, Signe, (ed.) The Upanisads: A complete Guide, Rautledge, New York, 2018, p. 39.
%4 Black, Brain, The Character of the Self in Ancient India, Priests, Kings and Women in Early
Upanisads, State University of New York Press, 2007, p. 13.
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V.4 Forest and people in the Epics
V.4.1 Ramayana

Ramayana and Mahabharata both of the epics are considered as the socio-cultural
expressions of ancient Indian geography and people those who were residing there for
a long time. They are the rich depository of ancient Indian myths, rituals, custom and
believe. Forest and its people have remained an integral part of epic narratives and

they have been presented in various ways.

In the Ramayana forest is presented as home of the hermitages of the risis and this
serves to highlight two features. One is the dichotomy between the settlement and the
wasteland. The gram was the known the orderly, the predictable, and the aranya was

unknown, with no recognizable order; it was where the unexpected could happen.*®

The Ramayana recognizes Raksasas and Vanaras as the key forest-dwelling
communities. Hens the contrast between the people of Kosala and Raksasas is very
clear. The hermitage is a threshold condition between settlement and forest also the
Raksasas attacks on the hermitages were a common phenomenon. Raksasas reaction
risen against the Risis those are bringing new culture, changing the habitat of forest-

dwellers through agriculture, exchange, and clearing of forests. %

Ramayana is full of the descriptions of the forest living people particularly in the
Aranyakanda and Kiskindhakanda there are several references about the societies
directly associated with forests. For example, the first instance which appears in the

Ramayana about the people other than the mainstream is the appearance of Nisadaraj.

%5 Thapar, Romila, The Past Before Us: Historical tradition of Early North India, Permanent Black,
Ranikhet, 2013, p. 241.
“% Ibid., p. 241.
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3TN I STe: H: HATAT o G |

?;I'ch?i STeTReTHT PP I ™ || (Ayodhyakanda, Chapter 51, Verse 3)

Arcarfafeas e a=t 3 afeasa gar |

dglidl RUGERE qAEd TARARI® || (Ayodhyakanda, Chapter 51, Verse 7)

The presentation of the leader of the forest-dwelling community in the Ramayana is
very vivid and powerful. According to the above hymns, the conversation between
Laksmana and Nisadaraj 1s quite interesting; forest leader is saying that our life
within the forest is very toiling we need to have put extra effort for making of simple
things done. But at the same time, he is boasting about his community power that they
can even ready to have war with anyone, because of our tuff life we can win against

any army.

There are two-three points which need to be noted regarding the Nisada community in
the Ramayana; first, they were living in the fringes of the forest not in the deep forests
because the deeper region was dominated by the Raksasas. The second point is that
they do have genealogy but the Raksasas not, and they had friendly relationships with

neighbouring states due to smooth socio-economic exchange of materials and ideas.

Vanprastha is the next category of people those who have been mentioned in Valmikr

Ramayana as forest dwellers. As we had discussed in earlier sections in this chapter

407 <\We are used to all kinds of suffering and you, to comfort. We will keep vigil during the night for

the protection of Rama, descendant of the Kakutsthas.” As translated by Prof. P. Geervani, Prof. K.
Kamala and Shri V. V. Subba Rao, under the guidance of Prof. H.K. Sathapathy VC, Rashtriya
Sanskrit Vidya Peetham, Tirupati in a project developed by Indian Institute of Kanpur (I1IT) which is
available at www. Valmiki.iitk.ac.in

%8 <\Wandering about in this forest all the time there is nothing unknown to me (here). We can
withstand even a vast army of four divisions.’
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the Vanprastha system was initiated during the Upanisadic ages and remained
continued to the epics. It is considered as the third stage of life when a person in the

last days moved to the forest for the purpose of learning and tapas.
HIsT STEAUT RS ATTHELUI HGIo |

TIATAT ATYAE TH TeTHE=Id S{Qf‘wg Il (Aranyakanda, Chapter 6, Verse 15)

According to the Ramayana the number of Vanprathis has exponentially increased.
These Vanprathis has been mentioned in the Ramayana in a situation where they had
a great threat from the Raksasas and requests were being made by them to the prince
Rama to kill the demon. It is being very clear from the above instance that a large
number of Brahmanas were there in the forest as to spend their Vanaprastha stage of
life and it seems that there was a constant struggle between them and Raksasas.
Various scholars have called them as the agents of higher traditions within the deep
forests where they have migrated with ideas of caste, class and social hierarchy as
well. Though they were too become the forest community because of their constant

presence and occupancies within the forest.

After the Vanprathis, Ramayana considered Raksasas as the most visible and vibrant
forest communities with various identities and secret knowledge. As per the
Ramayana story, most of the Raksasas know each other and they had family linkages
throughout the forest geography. Various kinds of forest-dwelling Raksasas have been

mentioned in the text; like Tadaka, Surpanakha, Khar, Marich, and Ravana.

The way Surpanakha given her introduction to the Prices Rama reveals us about her

background and society.

% <0 Rama we are a group of great sages, mostly brahmins, leading a vanaprastha life. Yet with a
protector like you, we are slaughtered in large numbers like orphans.’
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HIFTAE geiet HcdT TETHT Heatie |
AT TH ded1y qeaTfA aeied HA' || (Aranyakanda, Chapter 17, Verse 19)
3G FUTET HTH ETHT HIARION |

3RO faeRTeeAsT A9 790" || (Aranyakanda, Chapter 17, Verse 20)

TGUTT ATH & HTAT IS o STHARTT: 42 |

aRT fasrar fl;:l’leﬁ'?f HTAETT: || (Aranyakanda, Chapter 17, Verse 21)

TIE e Ed Hal fasehal Hgrae: " |

ICEINIYE d HTCHT o RUGLY BINGH (Aranyakanda, Chapter 17, Verse 22)

In the above hymns where Surpanakha describes her family background we come to
know that, she has a strong family lineage which started from the sage Visrava then
goes to Ravana and Kumbhkarna. They have ruled the forest and famous among other
states also. They have a kingdom which is ruled by Ravana as state-society but at the
same time, other Raksasas were still dwelling in their natural habitats which were
forests. This bipolarity within the Raksasas society is has been critically observed by
scholars like H. D. Sankalia and Brockington. There is enough evidence within the
text that they had a well-established state-society like Lamka where agriculture and

economic exchanges were evolved from substantial productions and have reached to

19 <\What for you have come, either, you tell in actuality..." Thus Rama asked her. On hearing the
words of Rama she that demoness wetted with love said these words.’

11 < will tell you truth, Rama, nothing but truth, | am a guise-changing demoness named Shurpanakha,
and I will be freely moving in this forest in a solitary manner and unnerving all.’

12 My brother is valorous and mighty Ravana, the king of demons and the son of Vishravasa, if ever
you have heard of him.

13 <And the mighty Kumbhakarna who will always be in profound sleep is my brother, and the virtue-
souled Vibheeshana too is my brother, but he does not behave like a demon, and two more bothers of
mine are Khara and Duushana who are renowned for their bravery in war.’
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the surplus production as it seems through the description of Lanka by Hanumana in

Lankakanda.

Though the presentation of Tadaka in Ramayana is very different from Surpanakha
they belong to the same community. Tadaka was depicted as the protector of the
forest and she was shown as continually attacking over the hermitages of sages. While
we compare between them we find that Tadaka was afraid of human intervention into
the forest because it was her natural habitat and she was always in a struggle with
Vanprathis, Munis, and Rishis. Tadakas’s genealogy is not mentioned and it might be
because of her lower level of socio-economic tradition where family and kin relations
could have been still in process. At the same time, Surpanakha belongs to a higher
category of Rasasas and associated with state society and she was not afraid of human
presence in the forest, instead, she was willing to make a relationship with them. On
the basis of this comparison between Tadaka and Surpanakha we can argue that
actually there was a hierarchy among these Raksasas communities though they both

were residing in the forest.

Ravana himself has also described the forest people what he had seen during his visit
to Marich. According to Ravana while he was going to meet Marich he saw a deep

forest which was full of Maharists, Nagas, Gandharvas, and Kinnars.**

The sages were everywhere in the forest with their hermitages while during the time
of Upanisads they were in between gram and aranya. Nagas and Gandharvas were
always been considered in Indian textual tradition as celestial beings but at the same
time they have their continuous presence from Vedic to Epics and this gives a strong

reason to have their actual presence as highly evolved and materialistic human

14 37T fAaTaTert anfdd A
Arar ﬂ'CI'U‘r I-erat faheatNET AU Aranyakanda, Chapter 25, Verse 14
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society. Kinnars were called as tritiya prakritt which is called as the third gender.
Kinnars are also mentioned in the Ramayana as wondering and staying in the forest as
Ravana have described. The possible reason behind their presence within the forest

could be their un-acceptance and negligence by mainstream society.

Though these Raksasas like Marich, Khar and Dusan have been presented in the text
as very learned and powerful with their magical and supernatural powers but except
those who were belonged to Larhka most of the Raksasas had very primordial and

substantial socio-economic backgrounds.

Vanaras is the next and very important forest dwellers in the Ramayana. The whole
Kiskindhakanda is devoted to them. They had their highly evolved state and kinship
structure. Through the various instances in Ramayana it seems that Vanaras were
highly influenced by the process of brahmanization. They had rituals like
Rajyabhishek as well as the position of crown prince and appointment of state
ministers indicates their affinity towards the higher tradition. H. D. Sankaiya in his
book Ramayana: Myth and Reality, has considered them as forest tribes with some

evolved social features.
ATfeTdefafaeaed a1 ofde aTRoT |

o1 FrFde; fager: @FaAd fasmfrga ™ || (Kiskindhakanda, Chapter 3, Verse 28)

o1 SITRROT foh AT SEET 4T |

og Mg ilee of fehfaeurifeeda™™® I (Kiskindhakanda, Chapter 3, Verse 29)

15 <Unless well versed in Rigveda, Yajurveda and Samaveda, for sure, it is not possible for anyone to
articulate so well.’

M8 <Surely, he seems to have studied well the whole of grammar, for there is not a single
mispronunciation in his entire speech.’
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oot HW AT AT T AT |

AR T FAY AW: FiFafed: AT || (Kiskindhakanda, Chapter 3, Verse 30)

faraEafeTyA e fFaaqmay |
3TY HoIH AT ddd ALIH TaRA® || (Kiskindhakanda, Chapter 3, Verse 31)

There are enough pieces of evidence in the text which show their extraordinary
affinity towards the Vedic tradition. The first meeting of Hanumana with prince Rama
and Laksmana is quite interesting to explain about the evolved features of these forest
tribes. According to the above-mentioned hymns of Kiskindhakanda which is about
the first interaction of the Vanara community with Rama and Laksmana, Hanumana
has been presented as the well-learned person of Vedas. During his conversation,
there was not a single grammatical or metrical error in the language of Hanumana and
therefore Laksmana asked him that you (Hanumana) must be the traditional scholar of

Vedas and ancient texts otherwise this proficiency is not possible.

In the story of Ramayana, Vanaras are the most important forest dwellers because
they were intelligent and sharp as well as organized and disciplined. They search for
Sita, they fight with the army of Ravana and they show their devotion to the Rama
and his supremacy. Here we can argue that the Vanaras were very well organized and
cultured forest dwellers they were close to the mainstream society through their

various socio-political alliances.

M7 <No fault can be found in his face, eyes, forehead, between the eyebrows or any other part of his

body (during his expression).’
8 <His sentences are not too elaborate, not ambiguous, not dragging, not fast, raised in the chest or
throat, in a medium tone.’
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V.4.2 Mahabharata

Like Ramayana, Mahabharata has also descriptions about the forest-dwelling
communities instead of Mahabharata has accommodated them more rather than
Ramayana. The various tribal societies which are represented as animistic forms have
given ample place in this great text. At the beginning of Mahabharata, the
Nagas/Sarpas have given importance, their symbolic presence in the text and their

active participation in the mainstream story leads to formulating a strong impact.

he ST ofetal ATl HE>H JocaTedlH

eraf gareal dmﬁf&%ﬂ%d T AGIAT:

o arf W%QW geAfaera™®® || (Adiparva, Chapter 16, Verse 12)

According to Mahabharata Sage Kasyapas, wife Vanita was blessed with one
thousand snakes and his second wife was blessed with one Garuda and they both
played a very important role in the beginning as well as they both were presented as

forest dwellers and out of the mainstream society.

These Nagas have also been mentioned by D. D. Kosambi, he has argued that they
were the strongest tribes of ancient northern India and they have been accommodated

within the great tradition under various names as Taks$ak, Kalia, and Ses Nagas.

9 “Kadru also obtained one thousand sons, all of equal splendour. “Bear the embryos carefully”, so
saying the great ascetic Kashyapa went into the forest, leaving his two wives much gratified with his
boons.” As Translated by M. N. Dutt, Mahabharata, vol. I. Adi Parva & Sabha Parva, Parimal
Publications, Delhi, Reprint 1994, p. 38.
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1 A AT aEaTdd deteh: | guicrdre

il TUT TG de Hdwdl Sode H
T T T AT Srareli A FoetorH
daTeh: FFIfeTd 319a1 Ufaray geeurd
T A= T #HgT g goe faenfasian

JugFEdT F 919 aﬂﬂoiﬁﬁlﬁl JootareT 2 || (Adiparva, Chapter 5, Verse 3-5)

The story of King Janmejaya who had organized a grand sacrifice to kill all the snakes
of this earth is another symbolic representation of war against these powerful snake
communities from the mainstream state society. It seems that earlier they had
occupied great power particularly before the political establishment of Kurus in
Ganga plains. Later the defeat of Kalia by Krsna around Mathura is actually a

symbolic control over them by the Yadus.

After the Nagas the Nisadas have also appeared in the Mahabharata but not as a very
powerful tribal community but they were more affected by the so-called Aryan culture

and Brahmanical customs and rituals.

Within this epic, the story of Eklavya has emerged as a powerful symbolic

representation of Nisadas as well as the influence of the caste system over the society.

20 “The lord of the earth the best of the Kurus, king Janmejaya the son of Parikshit, then called his
priests and ORitwijas. And that accomplished speaker spoke on the accomplishment of his great task.
He said | must avenge on the wretch of Takshaka. Tell me what | must do, do you know any act by
which | can throw Takshaka with all his friends and relatives in the blazing fire. | want to burn that
wretch of a snake as he burned my father with poison.” As Translated by M. N. Dutt, Mahabharata,
vol. I, Adi Parva & Sabha Parva, Parimal Publications, Delhi, Reprint 1994, p. 71.
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Y FHEAAGATAES sl T dFarT |

AR Had: s femeriaaa ﬂ?—f:‘m Il (Adiparva, Chapter 131, Verse 49)

udrﬁlceu—gl?-i ST atATIdH A |

st EieT Seme RREr 7§ || (Adiparva, Chapter 131, Verse 52)

gocal dat 8107 faftae & faemest: |

ﬁéa\tr TRRIATCHTST dTA YeaAteld > I (Adiparva Chapter 131, Verse 53)

adr ot sifde UsaichecdTHeH g

g7e; FrRATE H dR ade feadme #4 |

UcFellcT¥dd 3Tocdl e sifafeea*® || (Adiparva, Chapter 131, Verse 54)

The above hymns from 49-54 describe the mutual treatments between the royal
teacher Drona and a tribal boy Eklavya. There is no tussle about superiority or
hierarchy but this story reveals various hidden meanings and symbols between the

representatives of higher tradition and the representative of lower tradition.

21 “Why then there pupil of yours in the world equal to me ‘the mighty son of Nishada King,’
Translated by M. N. Dutt, Mahabharata, Vol. I, Adi Parva & Sabha Parva, Parimal Publications,
Delhi, Reprint 1994, p. 193 .

%22 <Seeing Drona coming towards him Eklavya also went a few steps forward and touched his feet and
prostrated himself on the ground.” As Translated by M. N. Dutt, Mahabharata, vol. I, Adi Parva &
Sabha Parva, Parimal Publications, Delhi, Reprint 1994, p. 193.

%23 “The son of Nishada worshipped Drona in the due form and represented himself as his pupil he then
stood before him with jointed hands.” As Translated by M. N. Dutt, Mahabharata, vol. |, Adi Parva &
Sabha Parva, Parimal Publications, Delhi, Reprint 1994, p. 193.

%24 <O king thereupon Drona spoke thus to Eklavya “O hero if you are really my pupil, give me my
remuneration. As Translated by M. N. Dutt, Mahabharata, vol. I, Adi Parva & Sabha Parva, Parimal
Publications, Delhi, Reprint 1994, p. 193.
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Eklavya was not a common tribal child though he was the son of a tribal chief the
intensity of this boy to learn archery was so high that it was necessary to limit him so
that in future he could never be a threat to the state. Here it seems that in the past there
could have been such examples when these tribes might have challenged the state or
could not have to limit themselves just within the forests. In this place, various
scholars have tried to look over the thumb taking instance by Drona through caste
angle but it seems that actually, he was serving his state through controlling the power

of Nisada within the forest.

Raksasas are also depicted in the epic as forest dwellers and protectors of forest lands.
One of the most interesting descriptions about an Raksasi called Hidimba. Her
introduction to Pandavas mother Kuntl gives us information regarding her socio-

political backgrounds.
IS I I o e u e JAgd |

forarar ey RfceaTa #dT T || (Adiparva, Chapter 153, Verse 5)

As per the above hymn she tells that she belongs to this forest and she is residing
there with his brother Hidimba. The most interesting thing about Hidimba is that she
has not been presented or described in an ugly way as usually others have; instead,
she is the one of the beautiful Raksasi depicted in both of the epics. While we
consider about the gender relations in the context of Raksasa, both the texts have a

balanced approach towards the presentation of Raksasis in comparison to Raksasas.

%22 “The blue cloud like great forest that you see is the abode of my brother Hidimba.” As Translated by
M. N. Dutt, Mahabharata, vol. I, Adi Parva & Sabha Parva, Parimal Publications, Delhi, Reprint 1994,
p. 221.
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| gl qTusdleT gid feheaTfSraATg T |

3faeAld deareear Aelleh 3d gad:*2° || (Vanparva, Chapter 21, Verse 15)

3gH IFET I 1T FeheAR 3Ty fasfe: |

gol 31TEAT g =y fAaarf® ardeax*?’ || (Vanparva, Chapter 21, Verse 24)

Kirmira is another Raksasas in the epic Mahabharata who has been clearly mentioned
as the keeper of the forest. In the above hymns, 15 and 23 Kirmira has been described
as very big and very powerful but the interesting fact about above hymns in relation to
Kirmira is that he is shown as the guard of the forest and protecting the boundaries
from the entry of humans in the forest. Here on the basis of the above description, we
can argue that in some cases like Kirmira the forests were highly protected from outer
intervention and its reason might be the natural resources and natural habitats of forest

tribes.

Mahabharata has described another power community named as Gandharvas, they
are always shown wondering within the forest enjoying in the river water. They are
called celestial beings from heaven while most of the time they are being mentioned
as forest-dwelling but materially developed communities. The contradiction remains
there about their real abode in both the epics though we can also treat them are people

very close to the forest. One of the interesting incidents in the Mahabharata is the

428 <Seeing from a distance the Pandavas clad in black deer skin, he obstructed their path through the
forest like the Mainak.” As Translated by M. N. Dutt, Mahabharata, vol. |, Van Parva & Virata Parva,
Parimal Publications, Delhi, Reprint 1994, p. 16.

“27 < am the brother of Vaka and I am known by the name of Kirmira. I live in this uninhibited Kamyak
forest in comfort and ease.” As Translated by M. N. Dutt, Mahabharata, vol. I, Van Parva & Vana
Parva, Parimal Publications, Delhi, Reprint 1994, pp. 16-17.
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interaction and war between Kauravas and Gandharvas and then the war between

Pandavas and Gandharvas and finally defeat of the Gandharvas.

IURTSRT AT P dUTcHT: |

TagrRefer: fohard et o g @XT?° Il (Vanparva, Chapter 220, Verse 22)

gt e IRy 9fad o |

ATy ma@ﬁwwaliéa 2| (Vanparva, Chapter 242, Verse 6)

Ghoshyatra is an interesting journey by Duryodhana with Karna and Sakuni towards
the forest to count their state-owned cows and calf, as well as they were also
determined to show their power and luxury to the Pandvas. Certainly, the whole
journey of Duryodhana converted into a dangerous war with Gandharvas, those who
were already there in the forest and they captured Duryodhana after defeating his
whole army. Then Pandavas arrived there to help Kauravas and release Duryodhana

from Ghandharva Chitrasena.

This incident of war between Duryodhana and Gandharvas during the Ghoshyatra
gives us glimpses of the power and strength of Gandharvas. They actually defeated
the whole army of Duryodhana which was large in numbers of soldiers and worriers

like Karna. When we try to interpret the whole incident in relation to the forest space

28 ‘He (Gangharva/Chitrasen) had come surrounded by various apsaras and also by many sons of
celestials. Having come to that lake to sport, he had closed the place to all corners.” As Translated by
M. N. Dutt, Mahabharata, vol. I, Van Parva & Vana Parva, Parimal Publications, Delhi, Reprint 1994,
p. 353.

429 “With their arrows, they cut off into pieces its yoke, shafts, fenders, the flag-staff, threefold bamboo
poles and the chief turret. When Duryodhana thus deprived of his car fell on the ground, the mighty
armed Chitrasen rushed upon him and seized him with such force that it seemed as if this life itself was
taken.” As Translated by M. N. Dutt, Mahabharata, vol. I, Van Parva & Vana Parva, Parimal
Publications, Delhi, Reprint 1994, p. 355.
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reason for the war between them, we possibly could reach the assumption that though
Gandharvas were the forest loving and adventures humans they had actually defeated

Kauravas and only controlled by the Arjuna.

It seems that there was a continuous struggle between the forest people and none
forest people; we can also see the state as a strong contender who always tries to
claim over the forest land and resources. There is no doubt that the Nisdas, Raksasas,
and Gandharvas has a stronghold over the vast forest land but at the same time they
all have different socio-economic and family structures but there are not many
instances when they had struggle among them for land and resources within the forest
and this fact is actually arising question over the real possessor of the forest land in

true sense.

In both the epics there are several references about the people who have a direct and
indirect relationship with the forest. The forest has always been a matter of curiosity
as well as its abundance of natural resources attracted the attention of people and
states. The Royal sacrifices like Asvamedha and Rajsuya have always been an
effective method to reduce the war loss through the negotiation and submissions but
certainly, the forest people and kings had newer fallen under such negotiations the

share and surrender forest land and resources.

V.5 Forest and People in Arthashastra

The Arthashastra of Kautilya is an extremely sophisticated and detailed treatise on
statecraft. The book refers to several previous works on the same subjects of

economics and politics. The Arthashastra of Kautilya is a text on political economy
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dating to the Mauryan and post Mauryan period, advised rigorous state control over

economic and political activates.**°

To know about the relations between forest and people as well as about forest
dwellers, Arthashastra is a good source. Since Kautilya has discussed the multiple
state issues in this text hen he has also written about the forest dwellers and their

relations with states particularly in the context of revenue and taxes.

According to Romila Thapar, there was a perceptible shift in attitudes towards forest
dwellers from earlier to later times. Initially, the forest was the habitat of those
regarded as outside the social pale. Subsequently, the establishing hermitages in the
forests and the preferences of ascetics for forest retreats led to some romanticizing of

the forest.**!

During the time of the emergence of strong powers around the fourth century BCE,
there was again a shift in the attitude towards forest dwellers. The Arthshastra of
Kautilya advised the king not to trust forest-chiefs and verged on regarding them with

hostility.**?

In the Arthashastra, Kautilya is talking about forest people in his two chapters; first in
the chapter of Bhimichidra-Vidhan which is land management and the second chapter
where he has mentioned about forest land and people is chapter seventeen which is on
Kipayadhyaksa. From these two chapters, we come to know about the forest people

and the kind relations state was maintaining with them.

“30 Singh, Upinder, A history of Ancient and Early Medieval India: From Stone age to 12" century,
Pearson

Publication, New Delhi, 2006.

“! Thapar, Romila, The Penguin History of Early India: From origins to 1300 AD, Penguin Books,
New Delhi, 2002, p. 56.

32 |pid., p. 57.
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For the word forest, Kautilya has given the definition that forest includes an enclosure
for beasts, deer-parks, forest for produce and elephant forests.*** Forest was one of the

sources of collection of revenues.

It appears from the mentioned description in the Arthashastra that Kautilya has
advised to the kind to construct a kind of Abhyarana or a Zoological garden. Special
forests with considerable areas were created for the settlements of ascetics and
respected brahmanas devoted to the study of Vedas.*** These two types of forest are
respectively called tapovana and brahma-somaranya.**® Special care was taken
during the formation of animal parks which has a single entrance surrounded by a

moat, having trees without thorns and some trees bearing sweet fruits.

Kautilya advises the king to establish several forests one each for the separate forest
produced such as fruits and timber. Factories were constructed separately for turning
therein raw materials into finished goods. Kautilya also advised the Kipayadhyaksa to
make arrangements, within the boundary of the forest for the settlements of forest

dwellers who are working to collect forest produces.**®

The in-charge of forest produce was called Kipyadhyaksa who was assisted by his
subordinate dravyavanapala. The in-charge of forest produce was working under the

control of Samaharta who was in charge of setting up factories in the forests for

3 pasu-mrga-dravya-hasti-vana-parigraho vanam, ‘Enclosures for beasts, deer parks, forest for
produce and elephant forests- these constitutes forests. Arthashastra 2.6.6, as translated by R. P.
Kangle in The Kautilya Arthasashtra Part 1, (An English Translation) Motilal Banarsidass, Delhi,
1972, Second Reprint, p. 76.

% <On land unsuitable for agriculture, he should allot pasture for cattle, (Arthashastra, Chapter 2,
Verse 1)

# <And he should grant to ascetics wildernesses for Veda study and Soma sacrifice, with safety
promises to everything immovable and movable in them, one goruta in extent at the most.’
Arthashastra, 2.2.2, as translated by R. P. Kangle in The Kautilya Arthasashtra Part Il, (An English
Translation) Motilal Banarsidass, Delhi, 1972, second reprint, p. 59.

% <And he should establish forests, one each of the products indicated as forest produce, as well as
factories for goods made from forest produce, and settle foresters, attached to the produce-forests.
Arthashastra, 2.2.5, as translated by R. P. Kangle in The Kautilya Arthasashtra Part Il, (An English
Translation) Motilal Banarsidass, Delhi, 1972, second reprint, p. 59.
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producing serviceable articles from forest trees.**” For the protection of forests and of
the production of factories, large numbers of people including Vanapals were

employed and for that, a large number of money was spent.

A kind of fine or arthadanda which was called deyam was also imposed on them who
use to cut the forest trees or taking trees without paying the dues.**® From these rules
which were made regarding the forest management seems very effective and sensitive

approach of Kautilya towards the importance of the forest and forest products

The Arthashastra of Kautilya has mentioned various kinds of people who were
engaged with forest management or those who were living within the forest and doing
various purposes. During the time of Arthashastra, the state was directly involved
with plantation and management of forest and forest products and they were also

conscious about the forest dwellers while handling the forest for propose of state.
31fshearaT oA gR[eaY fafaarel e 1

IETCTHT TUTSRICHTAT T eI SEFAIFAIRUATT, dNdATT T quieasar
IS R0 g1 d |

dchI?lJ-\Iq'd\dl{Ul {Sallddl‘-‘ci {-dl%‘boidl(vd-l JIUHOiOCIraﬂC}\HHch'Id\IUI‘\’Iq
~ Pl P Pl P

C\idd'(l—d“'q(::l*{'“nc\ HIdoATo 1]
EETCUTS HITY] TG eciet) elsTH FITde TIgRTE ITaT: HRAT™ |

(Arthashastra, Chapter 2, Verse 1)

87 “The director of the forest produce should cause forest produce to be brought in by guards in the
produce forest.” Arthashastra, 2.17.2, as translated by R. P. Kangle in The Kautilya Arthasashtra Part
I1, (An English Translation) Motilal Banarsidass, Delhi, 1972, second reprint, p. 129.

#%8 < And he should fix dues from those cutting produce forests, also penalty, except in cases of distress.’
Arthashastra, 2.17.3. R.P. Kangle, p. 129.

*%9 Gairola, Vachaspati, Kautiliya Arthashastra, Chaukhamba Vidyabhava Publication, Varanasi, 2015,
p. 82.
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Though Kautilya has not much discussed directly the forest but people indirectly he
has mentioned a group of people who were occupying space within the forest. Some
of them were implanted for the purpose of forest protection from the state as well as

the forest dwellers tribes have also been mentioned.

In chapter two which is named Bhiimichhadra-Vidhan as in the above $loka, there are
some clues regarding forest dwellers in situ as well as ex-situ inhibitors. He is saying
that the forest should be reserved for the brahmanas those who were involved in the
reading and studying of Vedas and other religious texts in the Asramas within the
forest. Then the forest must be given to the ascetics those who were engaged in

penance and tapas.

It seems that Arthashastra is also following the Upanisadic approach towards the
implantation of risis and ascetics into the forest for gradual and continuous
encroachment of forest lands and forest produces. On the basis of the above
discussion, we can also argue that somehow they have been successfully colonized
the forest land and people for the use of state because the establishments of factories
and forest guards within the forest are a strong sign of a kind of colonization from the

state.

It is interesting to imply the theory of colonization in the forests of Arthashastra
because the way they were treating the people and resources was just a kind of
exploitation within the forest. As we have said in the beginning that Kautilya has

advised the king to newer belief upon forest dwellers has some hidden connotations.

According to him the ksetra which falls under the area of arajya or where there is no-
rule of a king like a forest might actually expand the arajyam theory of Matsya-

Nyaya. It is a kind of no rule where the powerful dominates and exploits the lesser
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one and if these kinds of illegitimate ideas and the people who have never been
governed will go out of control then they might be harmful to the states and that is
why Kautikya have warned against the people of the forest. In the Arthashastra an
allusion to the forest chieftain’s aspiration for seizing the throne from the king has
been made; if the chieftain gathered power or strength to establish his own territory,

the king is advised to win over forest lords with money or honour.

TaT fafd o7 yeded Tregeerast sifHasier ar aRa™ |

(Arthashastra, Chapter 2, Verse 2)

I JIEECTAT o gedTUAGH a def AR, geddeiehdedle agar
GATATATS: |

(Arthashastra, Chapter 2, Verse 3)

Tcdod EEdadHdIRReY 3R |

ATIT IAT TETET: gdd ACT ARATHATTIH T AT ICIEGERIGRECRIG RG]

FATgeTaTel

Ao 1 gETafdel: §g1 &g ITH TaH HARITEId: UGS oTs: |

AETaTTqTel
(Arthashastra, Chapter 2, Verse 4)

The importance of the forests has been upheld by Kautilya when he states that the

king should protect the produce-forests (dravyavana), he also suggested the king

0 <And he should grant to ascetics wildernesses for Veda study and Soma sacrifice, with safety
promises to everything immovable and movable in them, one goruta in extent at the most.’
Arthashastra, 2.2.2, as translated by R. P. Kangle in The Kautilya Arthasashtra Part Il, (An English
Translation) Motilal Banarsidass, Delhi, 1972, second reprint, p. 59.

! Gairola, Vachaspati, Kautiliya Arthashastra, Chaukhamba Vidyabhava Publication, Varanasi, 2015,
p. 82.
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establish elephant forests (hastivana) on the border of the kingdom and their chosen
foresters were to guard the elephants. The in-charge of the elephant forest was called
Nagavanadhyaksha. Those who were employed to train elephants were called
Hastadhayksha. The establishments of hastivana were basically for the purpose of

war, and to manage elephants with various officials was very costly as well.

There were other two kinds of forests that were beneficial to the state as well as to
common men, these were dravyavana and mrgavana. We can speculate that both
kinds of forests belonged to the state. Mrgvana is actually a deer park where deer
lived in plenty (mragh prabhuta) and benefited the countrymen with an abundant of

meat and skin (prabhutamamsa carmopakarinah).

Since the state-owned forests like drvyavana, hastivana, and mrgavana were directly
beneficial to the state and people, therefore, it seems a kind of serious concern for
them from the state. At the same time, it was difficult to engage state people to work
into deep forest therefore there are also some signs of direct employment of forest

dwellers from the state into the forest.

Kautilya has referred Atavi and Atavika in the sense of the forest tribes who used to
settle in the forests beyond the boundaries of towns and villages. These tribes are said
to be engaged in attacking people in the night and robbed their cash.**> There are

some instances in the text when the king recruited wild tribes (atavibala) in the

#2 <Of highway robbers and forest tribes, highway robbers, operating at night and lying in wait, attack

men’s bodies, are a constant danger, rob hundreds of thousands in cash and stir up principal men, while
forest tribes operating in forest on the frontier far away are openly known and move before the eyes of
all, and harm only a part of the country say the teacher. No says Kautilya, robbers rob only the
negligent, are few in numbers, powerless and easy to know and capture, whereas forest tribes, living in
their own territory, are many in numbers and brave, fight openly, seize and ruin countries, having the
same characteristics as the king.” Arthashastra 8.4.41.43, as translated by R. P. Kangle in The Kautilya
Arthasashtra Part 1l, (An English Translation) Motilal Banarsidass, Delhi, 1972, second reprint, p.
400.
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troops, but they were seen to be more anxious for plunder (viloprtham) than for fight

for the king.*?

When we critically analyze the kinds of forest dwellers discussed by Kautilya in
Arthashastra, we would find that there are tribes, brahmanas and state-employed
people are residing within the forest. Kautilya have actually prioritized the importance
of each of them for the state on the basis of their socio-economical benefits and

losses.

Atavi or Atvikas were the traditional forest dwellers and were in the process of proto-
polity formation and gradually organizing them. Brahmanas were playing a key role
for the larger socio-economic and religious expansion of the state towards arajya
ksetra. And finally, the artificial forest settlements by the state within the forests and
employment of state people in the dense forest for the purpose of exploitation of
forest resources in the forms of animals, timbers, medicines, and iron ores was
actually a kind of colonization of ancient forests and certainly, it seems very

successful in the Arthashastra.

There is a sharp transition in the state’s approach towards forest and forest people.
From the Epics Ramayana and Mahabharata to the establishment of fourth century
BCE state of Chandragupta the forest dwellers were socio-economically marginalized,
they were regarded as none useful elements for the state as we mentioned above.
Various kinds of myths had been created to describe the forest tribes during the age of
Upanisad and Epics but these myths and imaginations have been neglected by

Kautilya in his Arthshastra and the idea of artificial forests like Astivana, mrgvana

3 <After winning the forest chieftains with money and honour, his should cause his kingdom to be
destroyed.” Arthashastra 12.3.17, as translated by R. P. Kangle in The Kautilya Arthasashtra Part II,
(An English Translation) Motilal Banarsidass, Delhi, 1972, second reprint, p. 466.
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have actually helped the state people to understand the forest life but at the same time
process of colonization of forest has actually accelerated the rate of exploitation of the

forests during Arthashastra.

V.6 Conclusion

Forest people have been mentioned from the accounts of Vedas to the Epics. The
Vedas has mentioned sages and pastoral communities as forest dwellers. The
Upanisadas gives us details about various kinds of ascetics like risis, tapasvi,
samnyasi, and munis. The Epics tells us about the Raksasas, Gandharvas, Vanaras
and Nisadas. We can say that with the emergence of state-society and development
of material productions due to agriculture and surplus, the influx of people within the

forest has increased.

Also, we can say that tribal societies have evolved into civil societies through the

process of acculturation and brahmanization.
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Chapter Six

Exile and Renunciation

V1.1 Introduction

The idea of ‘Exile and Renunciation’ is always present in Indian minds through the
wide impact of Indian classical works of literature in our society. These two themes
are considered as an integral part of Indian popular imaginations. Various scholars
have made serious attempts to understand these two powerful ideas of ancient India in

order to explore and study their deeper meanings and impacts over society.

In this chapter, we will try to see the continuity of the idea of ‘Exile and
Renunciation’ from Vedic corpus to the Epics, as well as we will also analyze the
variations that happened in their core ideas due to later socio-political changes in the

societies.

According to Romila Thapar in early India, the forest was the context for at least three
activities; the hunt, the hermitage and the place of exile.*** She further argues that
Exile is a frequent device in epics as it provides a condition outside the normal. This
allows a play of fantasy on person and event, the breaking of convention and an
occasion for the bard to extend the story by weaving in other narratives. Given that

every forest was said to be infested with predators, demons, and supernatural beings,

“4 Thapar Romila, Perceiving the Forest, In India’s Environmental History, edited by Mahesh
Rangarajan and K. Shivaraman, Permanent Black, Ranikhet, 2012, p. 108.
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and could be a place of extreme pain, exile in a forest allowed for the display of

heroic qualities.**

Exile in the forest can also be seen as in relation to the kings and princes, that the
forest is an area of ambivalence where the future of chiefdoms and kingdoms is being

contested prior to the main contest on the battlefield.**

These ideas of Exile and Renunciations are an integral part of forest life from the
Vedic period. Only their forms have been changing due to material development in
human life and more complex social formations. Exile is such a powerful idea in the
Indian Kavya literature that from Ramayana of Valmiki to the Mahabharata of Vyas
all of them chosen the idea of exile in the forest for their protagonists to explore the
unexplored, to discover the undiscovered and to see the unseen matters and situations.

47 there is a kind of linear

Though it is difficult to know how Sanskrit Kavya begins
development in the idea of ‘Exile and Renunciation’ even the later poets like Kalidas,

Bharavi, and Banbhatta all of them have worked on the same theme and woven

beautiful literary works for later Sanskrit literature.

The beginning of these powerful ideas can be traced into the Vedas and Upanisads in
the forms of asceticism, according to D. N. Jha ‘by the time of Upanisads asceticism
had become fairly widespread. Ascetics lived either as solitary hermits or in small
groups away from society. Living off its resources, they had not created a counter-

culture in a real sense, as has been suggested by some scholars.**®

> Thapar Romila, The Past Before us: Historical Traditions of Early North India, Permanent Black,
Ranikhet, 2013, p. 225.

“® Ipid., p. 226.

“7 yagal Bronner and David Shulman (ed.), Innovations and Turning Points in Towards a History of
Kavya Literature, Oxford University Press, New Delhi, 2014, p. 33.

8 Jha, D. N., Ancient India, Manohar Publishers, New Delhi, 1977, p. 60.
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According to Patrick Olivelle, there is sufficient evidence for the existence of
organized ascetical institutions in northern India probably during the sixth century
BCE. At a very early age, moreover, at least some of these ascetical institutions

produced literary works often ascribed to their founders.**°

Upinder Singh writes that the age of urban affluence of communities marked by
distinction of class and caste was also an age of renunciants who advocated giving up
attachment to all material things and social relationships. The renunciants were
referred by various terms including paribhajak, samana, and bhikkhii. These were
people who had left their homes and lived as wanderers; depend on food and alms

offered by sympathetic or generous householders.**°

Renunciation and asceticism were not entirely new ideas. Although the householder
was the central to Vedic tradition, Vedic texts contain words such as vanprathi,
tapasi, yogi, vairagi, muni, vaikhanasa, and samnyasi all of which have elements of

ascetic or renunciatory connotations.***

When we see the idea of ‘Exile’, particularly its development we find that is has been
used as powerful tools in all Sanskrit narratives in a form of a journey from inner to
external world while the idea of ‘Renunciation’ can be seen just opposite to exile as a
journey from external to inner world. Though these ideas have been used by scholars
and literary critics to express a common idea of ‘life away from home’ but the basic

philosophical ideas behind them are different.

There are various socio-political and economical aspect of renunciation according to

which this varies idea gets transformed into various understandings. For example, the

*9 QOlivelle, Patrick, Samnydsa Upanisad, Oxford University Press, New York, 1992, p. 12.

%0 Singh, Upinder, A History of Ancient and Early Medieval India: From the Stone age to the 12 the
Century, Pearson Publication, Delhi, 2008, p. 300.

1 Ibid., p. 300.
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idea of renunciation has been looked into dichotomy with householder; they both are

452

antagonistic to each other. According to Patrick Olivelle™<, it was an effort to create

another world where the societal norms, customs, and rituals will be debarred.

Detachment is the core idea behind Exile and Renunciation, detachment from worldly
material life and pleasure has been celebrated through the Vedic, Upanisadic and Epic
texts. If we closely observe the reason behind the popular acceptance of Exile and
Renunciation then we would find that it was also an attempt to create a balance

between the hedonistic material life and forest-based simple and none material life.

The next idea which is associated with ‘Exile and Renunciation’ is the idea of
celibacy. It is can also be seen as the dichotomy with the concept of the householder’s
life. Celibacy is the basic feature and character of a renouncer, its origin can be traced
from the Vedas and Upanisads and then it reached to its zenith in the Epics when
householders like Laksmana and Bhisma practiced celibacy in the forest as well as in

the state society.

Gunther Dietz Sontheimer takes the discussion on vana and ksetra back to Vedas
where the dichotomy of household and renouncer has been looked through the idea of
Vedic Rudra. According to her the Vedic Rudra or Siva with his polymorphic
manifestation was originally beyond the brahmanical fold and the ksetra. Nor was he
originally strictly speaking a god of the forest tribes. Rudra was thus so to say

between the vana and ksetra.**®

Here it is important to look into the difference between vana and ksetra because these

are the place for renunciators. These could be opposing concepts contrasting the

2 Olivelle, Patrick, Samnydsa Upanisad, Oxford University Press, New York, 1992.
%53 Sontheimer, Gunther Dietz, The Vana and the Ksetra, in G. C. Tripathi (ed.), Religion and Society
in Eastern India, Manohar Publishers, New Delhi, 1994, p. 149.
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habitat of the ascetic and the renouncer on the one hand, and the established
settlement reflecting attempts at a regularly ordered social system, on the other. Or, in
some cases, they could be seen as a continuum. The grama which would fall under
the category of the settlement was not static and could include a mobile village or
migrating cattle keepers, the emphasis in both being on large numbers of people and

domestic animals.***

Exile has been much celebrated in both the epics; the exile of the heroes in both epics
is to the forest. But here the forest takes on a different connotation and is not merely
the jungle beyond the settlement. The forest as the location of the unknown and the
place of exile, become an exploration. It was also necessary for the continuation of the

narrative of the epic.**®

Exile was a device used commonly by bards and poets to stretch the story. The forest
was where anything could happen and in each retelling of the story or even in each
day of recitation, fresh incidents could be added. The heroes in the exile entered the
unknown, unpredictable space, where events had strange consequences, for the
hierarchies and regulations of the gram were not observed. Exile thus becomes an

experience in forging and testing human values. **°

The early developments in the idea of Exile and Renunciation are in the Vedas but a
clear understanding of these ideas has emerged during Upanisads. According to
Shubhra Sharma®’ though the roots of the development of Aérama system or four
stages of life have been in the Vedas its full practice and wide acceptance appeared

during the Upanisads.

" Thapar Romila, Perceiving the Forest: Early India, In Mahesh Rangrajan edited India’s
Environmental  History, Permanent Black, Ranikhet, 2012, p. 105.

%3 Ibid., p. 113.

%% Ibid., p. 113.

**7 Sharma, Shubhra, Life in the Upanishads, Abhinav Publications, New Delhi, 1985.
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According to Shubhra Sharma as the four varpas divided the society into four
different classes, so did the Asramas divide the individual’s life-span into four
different categories, these are Brahmchari, Grihasth, Vanprathi, and Samnyansi.**®

Third and fourth Adram is actually about the extension of the idea of exile and

renunciation.

There are also some prescribed duties for the followers of these stages for example,
the Vanprathis performed symbolic worship to the forest as explained by the
Aranyakas. The Samnyasins should have freed from all desires, possessions, and
attachments.**® The idea of Exile and Renunciation get placed vary clearly in the
popular perception through the epics Ramayana and Mahahbarata, actually, they
have planted the A§rama system in the society more deeply through these powerful

narratives and bring the forest under the direct control of human intervention.

V1.2 Exile and Renunciation in the Vedas

The earliest historical information about the renouncer tradition comes from Vedic
and Upanisadic writings, as well as from the Buddhist literary sources.*®® There is a
long-standing and ongoing scholarly debate regarding the origin of the renouncer
tradition. To simplify a somewhat intricate issue some contended that the origin of
Indian asceticism goes back to the indigenous none Aryan population, others, on the
contrary, see it as an organic and logical development of ideas found in the Vedic

religious culture.***

8 1hid., p. 88.

% Ipid., p. 89.

0 Qlivelle, Patrick, Ascetics and Brahmins: Studies in Ideologies and Institutions, Anthem Pres,
London, 2011, p. 12.

81 |pid., p. 13.
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One of the essential features of the Veda is the claim of apauruseyatva, which means
no human agency has been responsible for the creation of the Veda,**? though the
Vedas are rich with human emotions like fear, protection, and ritualistic
performances. One of the most powerful human emotions which emerges in the
verses of the Vedas is ‘will to attain protection’ by Indra and that has to be achieved

through exile and renunciation.

The Vedas have given immense importance to the concept of ‘tapas’ which is a kind
of heat accumulated by sacrifices and performance of austerity. The Sanskrit noun
‘tapas’ has numerous meanings in the Vedic literature, the connotation of heat is
always central. Moreover, this heat is seen in Rg Veda where ‘tapas’ is regarded as the
force behind the creation itself.**® In the Brahmanas the creator god Prajapati
invariably generates life through the practice of tapas. Tapas in the Veda is however

not only a creative force that generates life, but it is also destructive.*®*

Exile and renunciation are present in the Veda but they are there in very different
forms and aspects as they are described in the Upanisads and Epics. The idea of
renunciation has been presented through multiple terms and situations but the idea of
exile is much dependent on the context because the Vedic risis were the essential parts

of forests itself.

Vedic risis were dependent on Indra for their protection and prosperity, as D. D.
Kosambi has argued that, the Rg Veda describes the chief Aryan war god Indra, who
looted the stored treasures of the godless. Kosambi believed that the Aryans also

destroyed the agriculture system of Harappans, the basis of their food production,

*2 Dandekar, R. N., ‘Vedic Literature’, Annals of Bhandarkar Oriental Research Institute, VVol. 81, No.
%, 2000, p. 02.

463 Kaelber, Walter O, ‘Tapas and Purification in Early Hinduism’, Numen, Vol. 26, Fasc. 2 Dec. 1979,
p. 01.

4 Ibid., p. 01.
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which explains why the cities disappeared soon after their arrival.*® Since the Vedic
society was a pastoral society based on the forest and cattle’s products, therefore, the
idea of exile into the forest seems very loose in the age of the Vedas. The absences of
cities due to the destruction of Aryan culture in northern India as well as the pastoral
Vedic economy is actually not being able to create the dichotomy of the human
settlements where the idea of exile could be introduced as it seems in the Upanisads

and epics.

Exile is a term that depends on the bipolarity of human settlements where one place is
suitable and favourable for the existence of life, other stand for the adverse human

condition bounds for hardships in the forest areas.

The Vedas have many references regarding the gradual but linear development of the
idea of renunciation. It can be also called Tapas and austerity as well as hard physical
and mental practices for the testing of human emotions and efforts for the attainment

of tapas/heat.

According to Walter O Kaelber®®® in the Vedas, three Kinds of tapas have been

mentioned. These are:-

A. Tapas, Destruction, Purification
1. Tapas, Destructive heat
2. Tapas, Destruction Purification
3. Tapas, Undesirable Pain

B. Tapas, Asceticism, Purification

C. Tapas, Penance and Purification

%85 Chakrabarti, Kunal, ‘The Lily and the Mud: D. D. Kosambi on Religion’, Economic and Political
Weekly, Vol. 43, No. 30 July 26- Aug 1, 2008, p. 61.

466 Kaelber, Walter O., ‘Tapas and Purification in Early Hinduism’, Numen, Vol. 26. Fasc. 2, Dec,
1979, pp. 192-214.
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1. Tapas, Ritual, Asceticism or Penance
2. Tapas as Penance

3. Specific forms of penance

Among the connotation of the Sanskrit root ‘tap’ are to consume or destroy by heat
and to injure. Connotations of injury and consuming destruction are in fact the most

prevalent meaning of the root tap and tap derivates in the Rg Veda.

The first kind of tapas is to destroy the enemies as Rg Vedic deities are invoked to
generate destructive tapas against enemies, and for that Agni is called upon more than
any other deity. Here Agni has been considered as the agent for destruction and

purification.

The second kind of tapas particularly about which we are discussing in this chapter is
asceticism. The word tapa is translated as asceticism, as self-imposed austerity. This
is, in fact, the most prevalent meaning of tapas in the Brahmans. The meaning of tapas
as ascetic effort may be clearly seen in its repeated correlation with the root sram, “to
toil”, “to exert one’s self. Just as Prajapati exerted himself to become pure and cleanse

himself of purity.*®’

The inner heat is also referred to as tapas. Through the heat of exertion, asceticism,
mortification, and pain one generates heat or tapas, which raises him above the
impure human condition.*®® The third kind of tapas is called penance since tapas had
been regarded as a primary means of ritual purification that is why penance has to be

considered as the foremost ritual for purification.*®

The idea of tapas has been clearly elaborated though the various mantras of Rg Veda.

“*7 Ibid., p. 201.
“%8 Ibid., p. 201.
%9 Ibid., p. 208.
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T & FeJc AT ATHSTHEIs AN 3R [ATHET Tosa1d |

AHR AT AT FIEAT ATISS TUAT TuEarel * | (Rg Veda 6.5.4)

In the above mantra of Rg Veda 6.5.4, it has been clearly indicated that tapas is an
important feature of the renouncer. According to its translation by H. H. Wilson, the
power of tapas has been described that how the holder of tapas can protect his friends
and save them. If we critically analyze the verse and its focus over the power of tapas
then it seems that a kind of magical, as well as social legitimacy, has been given to the
renouncer so that he should use his earned heat of tapas in a positive, to protect others

from the destructive nature as well as from the demons.

SeaTaRuT e NeAT HATT aral A AHGcdH T |

T TATATIGSTed ¥RT T TealAEAIHIIIRIH " ||
(Rg Veda 8.59.6)

There is another mantra in the Rg Veda 8.59.6, from where we can actually see the
kind of progression in the number of renouncers as well as the spreading of their webs
in the forest. The followers of tapas in the Rg Veda gradually increased and there is

also developed in the sacrifices related to the holy austerities.

If we the translation of the above verse as, ‘O Indra and Varuna’, I have seen what
you formerly gave to the seers, power of song and fame and the places which the wise

have prepared for themselves, as they spread the web of the sacrifice with holy

470 <Do you, protector of your friends, who are most resplendent, blazing with radiance, consumes with
your own imperishable flames him who injures us abiding in secret, or when near to us design us
harm.” Translated by H. H. Wilson, and Bhasya of Shankaracharya, Rg Veda Samhita Vol. 3, Parimal
Publications, Delhi, 2016, p.11. Rg Veda (6.5.4)

™ <O Indra and Varuna, I have seen what you formerly gave to the seer, wisdom, power of song, and
fame, and the places which the wise have prepared for themselves, as they spread the web of the
sacrifice with holy austerities.” Translated by H. H. Wilson, Rg Veda Samhita Vol. 4, Parimal
Publications, Delhi, 2016, p. 546. Rg Veda 8.59.6



230

austerities.”’? It appears that there was a continuous process of expansion of
sacrifices and austerity among the Vedic sages that they become the carriers of Vedic

sacrificial practices and taken them to unexplored places particularly in the forests.

Here it is important to discuss the relationship between forest and renunciations, as we
have already discussed at the beginning of this chapter that the Vedic society was
pastoral society and for the Vedic sages forest were playing a great role to provide
them space food and shelter. Therefore most of the sacrificial rituals and religious
practices were directly or indirectly associated with forests and here we can argue that
for the practice of renunciation forest was the place for penance and true hardships as

required for the purification of body and soul.

HAGRoal H-Gar &al Hegg (all a@ull SiTcdar: |

HY faer $oac ATTIIAT: urfe = Hoal o Fshom:*" |
(Rg Veda 10. 83. 2)

Indra is one of the most important gods in the Vedic pantheon, according to the Rg
Vedic mantra 10. 83. 2 Indra has also attain his all power because of his tapas, as per
the translation of this mantra “Manyu is Indra; Manyu verily was a god; Manyu is the
sacrificing priest Agni, the omniscient Varuna, the people who are of human descent
praise Manyu, protect us Manyu, Manyu well pleased along with tapas.”** Here
Manyu is one, who has attained the power of tapas or austerity, Indra has been called

as Manyu, sacrificing Agni, Varuna has been called as Manyu.

72 |bid., p. 546.

% “Manyu is Indra; Manyu verily was a god; Manyu is the sacrificing priest (Agni), the Omniscient
Varuna; the people, who are of human descent, praise Manyu; protect us, Manyu, well pleased along
with Tapas.” Translated by H. H. Wilson, Rg Veda Samhita, Vol. 4, Parimal Publications, Delhi, 2016,
p. 394. Rg Veda 10.83.2

44 Ibid., p. 394.
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Manyu seems very close to another term Muni, Muni has also appeared in the Rg

Veda as a term for the renouncer.
AIEATSAA ¢[dT TYUTH FATATH |

ST AT YT ARTAATTHTGT Hellell G@T' " || (Rg Veda 8.17.14)

There is a prayer regarding the friendship between Indra and Munis if we closely see
the translation of the verse Rg Veda 8.17.14 which says that, lord of dwellings, may
the pillar be strong; may there be vigour of body for the offers of libation; may Indra
the drinker of Soma, the destroyer of numerous sites of asura, ever be the friends of

Munis.*"®

According to Shubhra Sharma in her book Upanisdic life she has argued that there are
some scholars who believe that the Muni tradition is actually none Aryan tradition
and it has roots in Indus valley civilization, but during the time of influx of Aryan
culture, it was incorporated by the Vedic people. This theory could also be associated
with the above verse where tapas have been shown as renouncer tradition different
from the renouncer tradition of Munis. Since, Indra represents the Aryan culture that
is why the above verse prospects about the possibility of friendship among the Munis

and Indra.

On the basis of the above discussion we can argue that there are two kinds of
renouncers in the Veda, the first ones are tapasi and the second ones are munis. This
dichotomy of these two lines of austerities diminishes during the time of Upanisads

when the ritualistic society transformed into a knowledge-based society.

> <Lord of dwellings, may the (roof) pillar be strong; may there be vigour of body for the offers of the
libation; may Indra, the drinker of the Soma, the destroyer of the numerous cities (of the Asursas), ever
be the friend of the Munis’. Translated by H. H. Wilson, Rg Veda Samhita, Vol. 4, Parimal
Publications, Delhi, 2016, p. 420. Rg Veda 8.17.14

7 Ibid., p. 420.
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In the same verse Indra has been called “Lord of dwellings” it is actually mentioning
the forest. Forest remains a dwelling place for the Indra as well as it the place for
Munis also to perform their austerities and therefore the above verse is talking about

friendship which seems nothing but negotiation.

We can also argue that since a large number of sages and seers were engaged in the
practices of renunciation in the Vedas and there was Munis also from the early Vedic
tradition, therefore there could be a struggle for space and to attain that space this

negotiation can be pursued.
3TedREToT gdfa faear Furaareerd |

AAEaEIcaed Hiscard @@ f6d:*"" |l (Rg Veda 10.136.4)

The Muni tradition of the Veda appears very strong and powerful because another
verse from Rg Veda 10.136.4 explains that, the Munis flies through the firmament,

illuminating all objects the friend of each deity, appointed for pious work.*"®

The socio-political explanation of the above verse is very important because it tells us
that actually, their freedom from the society made them so powerful that their

institution later enlarges as the new settlements of as§rams in the Upanisadic age.

Regarding the social life of a renouncer, we can argue that the renouncers withdrawal
from society, is not physical but ideological. He does not participate in the most
central socio-religious institutions: family and sex, ritual fire and ritual activities,

permanent and wealth activities.

T Wilson, H. H., Rg Veda Samhita, Parimal Publications, Delhi, 2016, p. 529.
78 Ibid., p. 529.
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Of these two ascetic institutions, the one that becomes central to the development of
Indian religions and cultures was the renouncer tradition. The hermit culture becomes
obsolete at least by the beginning of the Common Era and lived in the forms of two

great epics: Ramayana and Mahabharata center on around hermit life in the forest.*”®

The development of exile and renunciation in the Vedas were at the primitive stage
and they have grown up during the time of Upanisads. As well as the idea of renounce
and austerity increased in the Vedic age we can assume that the possibility regarding
the demand for forest space. Actually, the expansion and acceptance of these ideas
among the people have certainly increased the human intervention into the forest

because of the sacrificial rituals and penance.

V1.3 Exile and Renunciation in Upanisads

The Upanisads are among the most important religious and philosophical texts.
Significant Ideas that are still embraced by millions of Indians today, such as atman,
Brahman, karma, reincarnation and the idea that salvation can be defined as freedom
from an endless cycle of death and rebirth are first formulated in these texts.**® Within
these philosophical ideas of Upanisads there was also a chain of continuities coming

from the Vedas, and ideas of exile and renunciations are one of them.

The development of the idea of exile happened during the age of Upanisdas in true
sense. The emergence of socio-political institutions can also be seen as the reason

behind the change in aspects of religious sacrifices. The Upanisadic society reveals

% Qlivelle, Patrick, Ascetics and Brahmins: Studies in Ideologies and Institutions, Anthem Pres,
London, 2011, p. 12.
“80 Cohen, Signe, (ed.), The Upanisads: A complete guide, Routledge Publishers, Oxon, 2018, p. 01.
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the existence of Varna-division, Asrma theory, and the Samnskara system.*** Due to
the strong implantation of the ideas of Varna-Asrma in Upanisadic society, the

importance of the forest as a place for outsiders and renouncer increased.

If we see the historical as well as the cultural background of the development of
Upanisads then we would find that there was a change in the pattern of Agriculture
and evolution of state-society as well. Significantly, the time period during which the
oldest Upanisdas are likely to have been composed is also an era of growing
urbanization in northern India. From around 500 BCE onwards, cities like Varanasi,

h.*®  Agriculture was the main

Campa, Rajagrha, and Ujjain began to flouris
livelihood, and rice as the main crop. Plough was widely used. Agricultural pests were
also known: the Chandogya Upanisads states that the land of the Kuru was once

devastated by locusts.*®®

Within the paradigm of Upanisads, asram system is the main reason in the extension
of renouncer tradition into the forests. As the varnas divided the society into four
different classes, so did the asramas divide the individual’s life span into four

different categories, these are Brhamachari, Grhasth, Vanprsth, and Samnyas.*®*

According to Patrick Olivelle, *®

the asrama system is primarily a theological
construct. The system and its history, therefore, should be carefully distinguished
from the socio-religious institutions comprehended by the system and from their

respective histories.*®®

%81 Sharma, Shubhra, Life in the Upanisads, Abhinav Publications, New Delhi, 1985, p. 80.

“82 Cohen, Signe, (ed.), The Upanisads: A Complete Guide, p. 35.

% Ipid., p. 36.

“8% Sharma, Shubra, Life in the Upanisads, p. 88.

“ Olivelle, Patrick, The Ashrama System: The history and hermeneutics of Religious Institutions.
Oxford University Press, New York, 1993, p. 07.

“8 Ipid., p. 07.
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The Upanisadic age is also seen as the period of transition into the very idea of
sacrifice. In the Vedas, the homa sacrifices and rituals related to Soma were
considered as a path towards reaching to supreme, but in the Upanisads knowledge

and mediations replaced them*®’

We can also argue that the ranges of Upanisadic texts are actually propagating the
idea of asrama system with the transition in the form of sacrificial ritual by making it

more ideological rather than ritualistic.

There is a strong connection between asram and forests, the fourth stage of asram
system which is actually a systematic allocation of a particular age to practice
samnyas and the forest as the place of renunciation for ascetics. Vanprathis and
Samnyasis of the Upanisads had to visit Aranyakas to perform their penances away
from the societies. The Vanprathis performed symbolic worship in the forests, as
explained by the Aranyakas. The Samnyasis were free from all desires, possessions,

and attachments and Upanisads were introduced for such peoples.488

One important thing about the stages of asrams system is the order of the stages
because the Upanisadic references do not make it clear whether the stage was
followed one after another in succession or whether the stages of the vanprathis or

samnyasi could be reached directly after that of the brahmcharin.*®°

*49 also focused on the methods to attain yogic or mystic

All the ‘major Upanisads
trance through the practice of yoga and asceticism. The tapas (asceticism), occupies

an important place in the practice of yoga and constitutes an element of its

7 Goman, Thomas G. and Ronald S. Lura, A logical treatment of some Upanisadic Puzzles and
Changing Conceptions of Sacrifices, Numen Vol. 19, Fasc. 1 (Apr., 1972), pp. 52-67.

%88 Sharma, Shubra, Life in the Upanisads, p. 89.

“® Ipid., p. 89.

0 Brhadarnyaka, Chandogya , Taittiriya, Kausitki and Kena.
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discipline.** Here the importance of forest for the practice of tapas/asceticism could
be seen from Chandogya Upanisad, which tell us that the person who lives in the
forests, practices faith and austerity goes to the path of the gods whereas the person
who, living in the village, performs sacrifice and works of public utility and practices

charity goes to the path of the manes.**

Vanprastha or third stage of life has been regarded as the beginning of renunciation in
the Upanisads. If we break the term Vanprastha in two parts then we will have Vana
(forest) and prasthan (an act of visiting the forest), the term itself clearly indicates that

Vanprastha means a correct age or time for a human being to leave the social and

491 Tola, Fernando, and Carmen Dragonetti, “Yogic Trance in the Oldest Upanisads’, Annals of the
Bhandarkar Oriental Research Institute, VVol. 68, No. %4, 1987, p. 377.
2 Chandogya Upanisad, V.10.1-3

e 3¢ fag: | I AASTOY AT a9 Scgurad
IsRvafAgsaraRsgET
HMETEA 1 5.10.111

‘So those who know this, and those too who worship in a forest with the thought that "Faith is
austerity,” pass into the flame; from the flame, into the day ; from the day, into the half-month of the
waxing moon ; from the half-month of the waxing moon, into the six months during which the sun
moves northward.” Chandogya Upanisad 5.10.1, Translated by Robert Ernest Hume, The Thirteen
Principal Upanishads, Oxford University Press, Humphrey Milford, 1921, p. 232.

AYT: acul || HacEIelecaAT e caderg g

T fdegd dcqesIsHTeTd: | Tellesie

TAIAY SaaTeT: T 3fdY 11 5.10.21)

‘from those months, into the year; from the year, into the sun; from the sun, into the moon; from the
moon, into the lightning. There is a Person (purusa) who is non-human (a-manava). He leads them on
to Brahma. This is the way leading to the gods.” Chandogya Upanisad 5.10.2, Translated by Robert
Ernest Hume, The Thirteen Principal Upanishads, Oxford University Press, Humphrey Milford, 1921,
p. 233.

Y I 3A UTH Y Gecd (A GAr AT o
yAAfRgHafea gAmary

AR UEGTHIR T AT 3G a0

AT Flleatd HIEATRITCAd = || 5.10.311

‘But those who in the village reverence a belief in sacrifice, merit, and almsgiving they pass into the
smoke; from the smoke, into the night; from the night, into the latter half of the month; from the latter
half of the month, into the six months during which the sun moves southward--these do not reach the
year; from those months, into the world of the fathers; from the world of the fathers, into space; from
space, into the moon. That is King Soma. That is the food of the gods. The gods eat that.” Chandogya
Upanisad 5.10.3, Translated by Robert Ernest Hume, The Thirteen Principal Upanishads, Oxford
University Press, Humphrey Milford, 1921, p. 233.
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material life and then should visit the forest. Visiting the forest for the rest of life and
particularly under the idea of asrama system is actually different from a normal visit.
Scholars have read this human instinct to visit the forest through philosophical sense
as well as through its material explanation that why a system was being set up to visit

the forest after a certain stage of life.

There are certain questions regarding the idea of Vanaprastha particularly during
Upanisadic age when already there were numerous hermits of sages within the forests
then why there was indirect instruction to the society to visit and stay the rest of life in
the forest. It was a pursuit for philosophical attainment to achieve salvation through
penance and forest hardships then why the forest was chosen. What could have been
the material reasons behind devising this phenomenon of Vanaprastha for aged people
from society? We need to also look into this connection between the pursuit of

knowledge and salvation and forest as a place for its execution.

In order to try answers for the above questions regarding the importance of forest and
its close relation with the idea renunciation, we need to have look into some of earliest
Upanisadic stories from Brhadarnyaka Upanisad, Chandogya Upanisad, and
Taittiriva Upanisads, were in the stories various metaphors have been used in the

coded forms for the understanding of higher socio-religious ideas.

The Jabalopnisad tell us that the order of the Vanprasthin could be taken up directly
after the studenthood or after spending some years as a householder.** It can be
inferred from the passage in the Chandogya Upanisad that the usual practice was to
spend forty-four years as a householder, before going to the forest. The first forty-four

years are called the morning and the next forty-four years, the mid-days. Therefore, it

%93 Sharma, Shubra, Life in the Upanisads, p. 95.
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seems likely that it was not before the age of sixty-eight that a man thought of going

to the aranya.***

If we see this whole process of forest going phenomenon under the idea of Vanprastha
through the socio-political lens then it would appear as more political rather than
philosophical. As we have already discussed at the beginning of this chapter that the
age of Upanisad was the time of emergence of early political states particularly
northern India, where there was instant need for new agricultural lands as well as new
lands for settlements of increasing population, therefore, the system of four stages of

life particularly as Vanprasth came out as the best solution.

Forest is an essential part of Vanprastha, as we have mentioned that the meaning of
Vanprasth is, visiting and staying in the forest. Now we need to see the answer to the
question that why forests have been chosen as the place of execution of penance and
austerities. And the answer to this question lies in a continuous tradition which is
coming from the Vedic age, and it about knowing oneself that, from where we have
come from. The Upanisads deal with eternal problems of humankind, that is: where
do we come from, why we are here, where go? In other words, with the nature of
body and soul, their fate after death, and what is their position in the universe.**® In
order to deals with philosophical questions of life, death, and karma there was a need
to connect with nature as the Vedic society does and worshiped forms of nature and

therefore forest has become the place of internal philosophical pursuits for all the

sages and Vanprathis.

The idea of renunciation in the Upanisads can also be observed through the

understanding of Samnyasa. It is the most common term for the lifestyle of a world

494 H

Ibid., p. 95.
*%5 Flood, Gavin, (ed.), The Blackwell Companion to Hinduism, Blackwell Publishing, Oxford, 2003, p.
83.
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renouncer in the Sanskrit. It is also given as the title of the fourth a§rama. Samnyasin
is commonly used as a synonym of terms such as parivrajaka, pravrajita, sramana,

bhiksi, and yati.*®

Though samnyasa was a fourth and last part of the asram system at the same time it
was the most powerful tradition within the Uapnisadic society. Its importance can be
seen through the composition of Samnydsa Upanisad separately to deals with the
nuances of asceticism and renouncer traditions. According to Patrick Olivelle, there
are collections of twenty texts written in Sanskrit and their common characteristic is

the theme of Samnyasa or renunciation, these are called Samnydsa Upanisads.497

Patrick Olivelle further argues that, the purpose of their composition was the
establishment of the Vedic scriptural validity of already established ascetic lifestyles
and renouncer theology, and that they played a central role in the theological
reflections and disputes concerning that key institution of Brahmaical religion.498 The
formulation behind expansion and promotion of Samnyasa could be the re-
implantation of Brahmanical ideology into the deep forests, but Vanprastha was
devised to create a society within the forest so that they could help the early states for

socio-political entry into forests.

The Brhadaranyaka Upanisad shows Yajnavalkya eager to renounce the state of a
householder, and the word used in this context is derived from the root Vraja, and pra

prefix added to it. The other derivatives, Pravrajya and Pravaradjak denoted the

% Olivelle, Patrick, ‘Contributions to the Semantic History of Samnyas’, Journal of the American
Oriental Society, VVol. 101, No. 03 (Jul.-Sep., 1981), p. 265.

*7 Qlivelle, Patrick, Samnyasa Upanisad: Hindu Scriptures on Asceticism and Renunciation, Oxford
University

Press, New York, 1992, p. 5.

% Vail, lise F., ‘Unlike a Fool, He is Not Defiled: Ascetic Purity and Ethics in the Samnyasa
Upanisads’, The Journal of Religious Ethics, Vol. 30, No. 3 (Fall, 2002), p. 374.
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499

specific sense of Samnyasa and Samnyasin respectively.”” The terms like Sramana

and Tapasa is also there in Upanisads.

Presence of the terms like Srmana and Tapas in Brahdaranyak Upanisds indicates the
Vedic linkages of the Sramanic and Tapas traditions. Since the idea of renunciation
was started by the coming together of Sramanic and Muni traditions of Aryan and
none Aryan cultural backgrounds in the Vedic forests, that is why we can also argue
that the process of re-installation of Samnayasin culture in the forest could be because

of coming off a strong state-based counter-culture.

As K. M. Pannikar has seen cultures as “sites of struggles”, there is also a kind of
struggle between the forest and state societies on the issues of morality, justice, and
knowledge that appear in the Upanisadic stories. Stories are the symbolic and
metaphysical representations of societies from where they belong.  Most of the
Upanisads are full of these kinds of stories particularly Brhadaranyaka and
Chandogya Upanisads delivers multiple ideas and social aspects in their single and

simple stories.

There are two interesting stories in Chandogya Upanisad as well as in Brhadarnyaka
Upanisads. In Chandogya Upanisad500 there is a story of Satyakam who was also
known as Satyakam Jabala. This story is important to understand the relationship
between the hermitages which were situated in the fringes of state-society and forests,
and how the process of incorporation of new forest lands has happened through the

events of hermitages.

%9 Sharma, Shubra, Life in the Upanisads, p. 97.
%% Shastri, Rampratap, Tripathi, Upanishado ki Kahaniya, Lokbharati Publication, Allahabad, Second
Publication 2011, pp. 19-28.
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Satyakama was ordered sage Gautama to takeaway five hundred cows of the hermit
with him into the deep forests and advised to come back only after the achievement of
double numbers of cows. This incident tells us how the forest was used for pastoral
activities by the sages who staying in the hermits. And it was an indirect process to
intrude into virgin forest lands. Here on the basis of this story, we can argue that
hermits and the sages were actually pre-installed human societies in the fringes of the

forest so that the Vanprathis and Samnyasins could easily accommodate in the forests.

The second story is in the Brahdaranyaka Upanisad®®* which is about a discussion
between Yagyavalkya and Matriyl. In this story, Yagyavalkya express his wish to go
for Samnyasa and left behind the asrama with his two wives. While he tells his idea to
leave for Samnyasa, his wife MaitriyT asked him about the importance of Samnayasa
as well as the true and ultimate way to perceive the Brahman. According to
Yagyavalkya a householder’s life where earthly material matters could not lead to the

path of attainment of Brahman there for Samnyasa is the best way.

From these two stories of two important Upanisads we can speculate about the
importance of Samnyasa and hermitages particularly in the forest for material gain as
Satyakama went for and as well as Philosophical gain, for which Yagyavalkya is
talking with his wife. We can also argue that Upanisads have celebrated the third and
fourth stages of the asrama system particularly to make the way for new socio-
political evolutions in the state society. The role of the forest during the age of
Upanisads also increased due to the settlements of hermitages and the large influx of
Vanaprathis and Samnyasins and therefore a kind of new society was evolved which
had experience from out of the state-society as well as experience form forest society.

We can also argue that since Vanprastha and Samanyasa were devices to occupy the

%% Ipid., pp. 71-79.
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new forest lands there is no discussion about the forest tribes and forest inhibitors in

the Upanisdas.

V1.4 Exile and Renunciation in the Epics

Ramayana and Mahabharata are the two great epics of India; these are the texts
which has celebrated the ideas of Exile and Renunciation more than any Sanskrit
texts. The whole story of Ramayana and Mahabharata revolves around the idea of
exile in the forest. In both of the epics, the forest has been presented as the substitute
or an alternative of state-society, where ungoverned, undiscovered and unrevealed

materials and ideas have been shown through the journey of protagonists.

These two Sanskrit epics, the Mahabharata and Ramayana, fall within the category of
‘smriti’ as well as ‘itihasa’ (traditional history). Similarities in language and style
suggest that they emerged from a common cultural milieu. The Mahabharata refers to
Valmiki and Ramayana, as well as the outline of Ramayana story. While Ramayana
in turns mentions the Kurus, Hastinapura, and Janmejaya but doesn’t mention the

war.5%?

The idea of Exile established in a true sense during the epic age. Earlier in the Vedas
and Upanisads a particular age was decided for the state people to set the journey of
forest under the system of four asrmas of life. But in the epics, the whole idea of
forest visit in the last stage of life was superimposed by the idea of exile, where age
bar was countered by the situations in the form of punishments to spend life in the
forest. In this section of the chapter, we will look into each epic regarding their way of

presentation of exile and renunciation.

%02 Singh, Upinder, A History of Ancient and Early Medieval India, p. 210.
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VI.4.A. Ramayana

The story of Ramayana has come down to us in three ancient versions, Valmikis
Ramayana, the Ramopakhayan in the Vanaparva of Mahabharata, and in Shodas
Rajika Drona Parva of Mahabharata.>® Here in this section, we are exploring the

ideas of exile and renunciation by looking into the text of Valmiki Ramayana.

The Ramayana is also called as the book of exile, Ramayana ascribed to the Valmiki
contains the story of Rama and his adventures when exiled to the forest.*®* From the
beginning of the text, the forest has remained an integral part of the story. In the
Ayodhyakanda, young unmarried princes Rama and Laksmana visit forest with sage
Visvamitra to kill Tadaka, then they Visit forest for fourteen years as a period of
exile. After the completion of exile and re-establishment of Rama as king of
Ayodhya, Sita went for the forest in the hermit of sage Valmiki where she gives birth
to her two sons. In this text, we can see a continuous appearance of the forest with
multiple shades and aspects in relation to human emotions and that is why the text has

also shown the kinds of relationships with forest-dwelling societies.

Looking into the attraction of this literature towards the wild forest and its strong
association with forest society and cultures John L. Brockington has argued that, the
original Ramayana was a martial epic, and the idyllic rustic elements were introduced
only later.®® He has also suggested that epic Ramdayana was a device for the

propagation of Vaisnavism into outer and exterior forest areas from the mainland and

%% pargiter, F. E., ‘The Geography of Rama’s Exile’, The Journal of Royal Asiatic Society of Great
Britain and Ireland, Apr 1894, p. 232.

%4 Brokington, John, The Sanskrit Epics, In Gavin Flood edited, The Blackwell companion to
Hinduism, Blackwell Publishing Limited, Oxford, 2003, p. 117.

%05 Brokington, John, L., Righteous Rama: The Evolution of an Epic, Oxford University Press, Delhi,
1984, p. 99.
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this is the reason behind the special focus over the forest and virgin lands in the

journey of Rama’s exile.

Within the text, there are various direct and indirect references from where we can see
and analyze the ideas of exile and renunciations. Since a kind of new social formation
was under process in the age of Ramayana when forest people and culture was
brought under the affluence of Varnasram-dharma and for that the established norms
of exile and renunciation were used for acculturation and assimilation of little

traditions with great traditions.

The Ramayana is the best story to see the parallel progression of exile as well as
renunciation at one place. When we look at the instance of first steeping in of Rama
into the forest with sage Vishvamitra, it was to protect the sages and hermits from
demon Tadaka. Here the sages who have been mentioned were renouncer and ascetics
staying within the forest for the performances of rituals and penances. Though Rama

was not in the exile he was with sage Visvamitra to help them out form Raksasas.

g god I I eShRUTATT: |

YR TAE coaraT TATNERP |

(Ayodhyakanda, Chapter 18, Verse 37)

The exile of Rama started with the serious demand of Kekai to send Rama for forty
years of Vanavasa. Hereafter the royal order of Rama’s exile, Rama’s mother invokes

about the troubles of the forest for a householder and this description can be taken as

%% <you have to leave this coronation function and dwell in the forest of Dandaka for fourteen years,
wearing braided hair and covered with a hide.” As translated by Prof. P. Geervani, Prof. K. Kamala and
Shri V. V. Subba Rao, under the guidance of Prof. H.K. Sathapathy VC, Rashtriya Sanskrit Vidya
Peetham, Tirupati in a project developed by Indian Institute of Kanpur (11T) which is available at www.
Valmiki.iitk.ac.in
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the challenges of exile particularly for those who are going into the forest before the

prescribed ages of Vanprastha and Samnyasa.
I YOTH F: I S A[TAY T |

aa F:I'fﬁ?&:lo-_gr gol Ig ARTFT:"" || (Ayodhyakanda, Chapter 25, Verse 4)

AR T deTRT Fcfellell o
ETfegesil = faumoT der gaT &1uT Eea:

TfaTr 9aT: fRIgTeca: ETed HRIdA® || (Ayodhyakanda, Chapter 25, Verse 7)

On the basis of above verses of Kaushlya for Rama, it seems that visiting forest was
not an easy task instead it was equivalent to the death threat, from where the
possibility to come back was very less because of wild animals, Raksasas and forest

hardships.

Here it is important for us to discuss and analyze the differences of exile from
Upanisads and from the epics. In the Upanisads the exile was planned under the asrma
system that one should visit the forest in his Vanprastha/third or Samnyasa/fourth
stages of life when he has completed more than sixty years of his life. While in the
epics the idea of Vanaprastha actually transformed, there is no age bar in the epics to
visit the forest and it was now planned under the umbrella of socio-political
punishment. Vanaprastha in the epics emerges as the part of socio-political

punishments/banishment as happened with Rama and Pandvas. Now during the age of

7«0 my son may the gods in the temples and in other sacred places and the maharshis you bow to

protect you in the forest.”

%% <O best of men may sacrificial fuel, kusa grass and sacred rings made of kusha grass, sacrificial
altars, temples, various levelled sacrificial grounds, mountains, trees, plants, lakes, birds, serpents and
lions protect you.’
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epics forest visits by the people of state-society was become more frequent and more

common.

IR fea wred HiAHsT FAEICT: |

TS T Pl TH sarfddsa | (Aranykanda, Chapter 6, Verse 1)

AWHAT I @ eAT GFEYRRITT AT |

3EFDecIeFed g4 THEET drqd:"°ll - (Aranykanda, Chapter 6, Verse 2)

M N o

C\dlcgl&oib(-t]d RBCIRSICIR T

IMIRTAT I7TITET ddad dean R AT || (Aranykanda, Chapter 6, Verse 3)

HAY: AIToERT AIHETEATATR |

TRAMAIRUT TUT T RMATT 2 || (Aranykanda, Chapter 6, Verse 4)
JUERETTAAT ST gecarad |
TSI dmifaTs gEearan3i &Fars | (Aranykanda, Chapter 6, Verse 6)

The Aranyakanda is the third book of the epic, in this Kanda Rama was wondering

with his wife and brother Laksmana amongst the hermitages of the sages of Dandaka

%% “\When Sarabhanga attained the heaven, all the sages collected together and came to Rama whose
radiance was like fire.’

*10 “The sages called Vaikahanasa-s, [who are born out of the nails of Prajaapati, the first ruler of
mankind,] also Vaalakhilyaa-s, (those born from His hair,) and those from the water of His feet-wash,
and those that thrive on drinking rays of sun and moon alone, and those that pound with stones and
others who thrive on leaves alone, are those sages.’

> <5ome of them use their own teeth to grid the grain they eat, and some who perform ascesis in neck-
deep water, and some who sleep with their head resting on their shoulders or on chests without using
any kind of bed, and some who do not use any kind of beds either, and some who meditate without any
repose sitting in an enclosure without any leg-space.’

*12 <And some sages whose food is water alone, or air alone to some like that some who meditate
staying in sky and some who sleep on bare ground it-self.’

%13 “Thus some are dwellers on high-peaked places with their senses controlled, and some are wearers
of wet cloths, always reciting name or hymn japa and like that some who meditate with five kinds of
fire around them.’
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forest. According to the text, this place was full of Vanprastha munis and ascetics.
The above verses from Aranyakanda tell us about the kinds of Vanaprastha munis

particularly there various kinds of penances and practices.

Above mentioned verses are very important to know about the kinds of Vanaprastha
munis as well as their origins. There are twenty-one kinds of Vanaprastha munis and

all of them have different penance practices and different origins or schools.

The first one belongs to the nails of Brahma, second ones have origin from the body
hairs of Brahma, third kinds of sages were those who eat and newer leftover the food
for others, the fourth kind of sages survives on the rays of sun and moon, the fifth
section of sages were those who eat uncooked food grinded by stones only, sixth
school of sages was those who survive only on green leaves, seventh kind of munis
were those who use their teeth only, eighth were those who meditate in the water
bodies till their neck, ninth were those who sleep without any soft materials like

cloths and grass, etc.

These Vanprasthis sages had very tuff life in the forest but the idea exile was much
powerful that there are very fewer references within the text which show returning or

escaping of Vanprasthis from forest to state society.

In both the epics either in Ramayana or in Mahabharata the representation of women
as following the asrma system and visiting a forest or staying alone in the forest as the
ascetic is rare. Though in the Ramayana there is one instance in the Kiskindhakanda
where Hanumana and his team those who went to the south in the search of Sita

visited a women sage named as Tapasi Swamprabha.
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FIAT ATH AT HAITAT IV |

Ao AT g9 AT ST I ||

(Kiskindhakanda, Chapter 51, Verse 10)

S H o STEAVT God SHRY dedccH# |

AMET: HFHITT TgH deH RUIATA || (Kiskindhakanda, Chapter 51, Verse
15)

In the Vedas tapas/tapasi terms have been used for the renouncer and ascetics.
Ramdyana has mentioned a women renouncer and called her as tapasi. Here we need
to place the presence of women as tapasi in the forest very seriously because in the
Vedas and Upanisads women have been presented as subordinate of men as a wife but
not have presented as independent and alone renouncer at any place. Therefore the
case of Tapsi Swamprabha is a very important sign to see the indulgence of women

into renouncer tradition.

In the Ramayana text, Rama is the protagonist who is the actual carrier of the idea of
exile and its celebration, his meetings, and interactions with the ascetics of the forests
as well as the fighting of them with Raksasa indicates a strong affiliation between the
ideas of exile and renunciation. We can also argue that not only Rama was in exile
and helping in the diffusion of Aryan culture into unexplored areas but there were

other various kinds of sages that were also engaged in the same process.

>4 <O bull among monkeys this golden forest was created by the magical power of a deceitful demon

called Maya.’
*1% “Thus this wonderful forest and the golden house with all luxury were given away permanently to
Hema by the creator Brahma.’
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In terms of women’s representation in the forest, actually, epic Ramayana Can be seen
as breaking the old tradition to keep the women only in the premises of household, as
in the age of Upanisads but Ramayana can be seen as making a new tradition when
Sita was allowed to visit the forest with Rama. We can argue that the entry of Sita in
the forest is actually a transformation in the society, where strict four stages of asrama

system were challenged by the steeping out of a woman.

We should also read the exile of Rama as, the protection of renouncer tradition in the
forest, where the sages were getting a strong challenge from the so-called counter-
culture. 1 was a process to mark the expansion of state-society into tribal and forest

societies.

V1.4.B. Mahabharata

The core of the Mahabharata is a family over control of territory and resources. The
epic narrative is in part a continuation of actions pertaining to the societies as
described in the Vedas. It is an, overall an attempt to the reconstruction of some of the
believed history of the clans.”'® Since Mahabharata is called as fifth Veda, therefore,
it also tries to recreate and reconstruct some traditions like risi, the Vedic Idea of risi
was essentially that of someone “who sees the secret matters of gods with an inner

. 17
eye” and gives what he see.”

Like Ramayana, Mahabharata is also a text which gives us important insights on the
ideas of exile and renunciations. The story of Mahabharata is influenced by the

bipolarity of state-society as well as forest society.

*1® Thapar, Romila, The Past Before Us: Historical traditions of Early North India, Permanent Black,
Ranikhet, 2013, p. 151.

>t Fitzgerald, James, L., ‘India’s Fifth Veda: The Mahabharata Presentation of Itself’, Journal of South
Asian Literature, Vol. 20, No. 1, Part I, Essays on the Mahabharata, (Winter Spring 1985), p. 130.
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3THT I FETAE] It a1 AT FA |

RRTY TaAT &137 uq fafersaa®™® || (Adiparva, Chapter 215, Verse 17)

The protagonists of the Mahabharata went to the forest for fourteen years as their
period of exile. But their fourteen years of exile was not the first exile in the
Mahabharata instead it Arjuna’s exile alone was the first. This is an interesting
incident when he enters in the house when Yudhisthir was with Draiipadi and breaks
the law in order to save a poor Brahmana, and therefore he had to leave for the forest.
And here Arjuna describes the hardship of the forest that even he will have vanished
in the forest he will save the life of poor brahmana. According to James L. Fitzgerald,

the tapas (heat, fire, and pain) are the center of Mahabharata.>™

The Veda has talked about the same tapas, as Fitzgerald has argued about
Mahabharata, therefore, Mahabharata the clan oriented history has a core value for

the teachings and believes of Vedas.

Like Ramayana, the Pandavas had to visit forest as exile due to the conspiracy of
Duryodhana. There are various incidents that also show the process of acculturation
and assimilation of little tradition with great tradition via marriage alliances and

negotiations of the land, territory, and power.

Metaphors are the power of epic literature and they have been used in the
Mahabharata to tell the hidden things and inclinations of the contemporary society.
One verse from the Sabha- Parva helps us to read the act of exile within

Mahabharata.

*8 «Our own irreligiousness will also be talked all over the kingdom, and we shall certainly incur a
great sin.” As Translated by M. N. Dutt, Mahabharata, vol. I, Adi Parva & Sabha Parva, Parimal
Publications, Delhi, Reprint 1994, p. 288.

*9 Fitzgerald, James, L., Mahabharata, p. 59.
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de 91 GRS GERIFIRIT |

9379 I Il 3927 AMeheT NTST:° || (Sabhaparv Chapter 50 Verse 35.5)

In the above verse, it is being said that with the going of Yudhisthir/Dharmar3a;j to the
forest, Dharma will go to the forest and because of that even Kauravas were in grief.
Here we can extend the expression of this verse as the whole idea of exile into the
forest could be seen as an act of Aryanization of the uncontrolled, ungoverned forest
lands and people. The idea of Dharmaraj stands for the idea of justice and morality,

and the places visited by Dharmaraja certainly fall into the side of Pandavas as well.

Bhima’ marriage with Hidimba, Arjuna’s marriage with Ulupi, Chitrangada and

Rukmani can also be seen as the result of exile in the Mahabharata.

Mahabharata is a text which is full of narratives and meta-narratives, where there is a
linear story of Pandavas and Kauravas and also hundreds of sub-stories to help the
main story for making of plots and sometimes to give-up a none ending conclusion for
the sake of future. Within the Mahabharata there is the celebration of exile through

various small stories, these are:-

1. Ramopakhayayan

2. Nal-Damayanti Katha

The whole story of Ramayana and Exile of Rama has been re-told in the epic
Mahabharata. The presence of Ramayana within the Mahabharata should be

investigated critically. Both of the epics have forest and state dichotomy and the visit

520 “when dharmaraj Yudhisthir was going to the forest the old Kauravas were in deep pain because
dharma was going to the forest,” As Translated by Pt. Ramnarayan Dutt Shastri, Mahabharat Vol. 1,
Geeta Press, Gorakhpur, 1965, p. 938.
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of the forest as part of the exile and then recapturing of their states after the long

period of exile and renunciations.

Since both of the epics revolves around the state, forest and exile then what was the
need to have the inclusion of Ramayana within the text Mahabharata. To answer this
question we need to have explored the material similarities between text and then we
would have to be either Mahabharata was trying to get absorb Ramayana within it or
Mahabharata was taking legitimacy for the acceptance of this political text as Bhakti

text.

If we exclude the portion of Bhagawat Gita from the Mahabharata, then the text
would remain only a long and complex story of the state polity. As scholars like
Romila Thapar, V. S. Aggrawal, R. S. Sharma and Upinder Singh have argued that
the section of Bhagwat Gita is a later interpolation in the main text; therefore here we
can argue that to maintain the essence of Bhakti in the main text, because Bhakti is
the most receptive element in the society the earliest Mahabharata had the portion of
Ramopakhyan but after the inclusion of Bhagwat Gita the importance of

Ramopakhyan reduced and ignored.

After the Ramopakhyayan in the Mahabharata, the story of Nala and Damayanti was
celebrated in order to pacify the hardships of Pandavas exile. The story of King Nala
and Damayanti has also close relations with the terms like state, forest and exile and it
has been presented to the Pandavas in way that it happened to every great king in the
past therefore they should no demoralize themselves instead the way Nala has re-

gained his kingdom and love, Pandavas should also make efforts.

Here the story of Nala and Damayanti has some more meaning than it appears. The

first thing about this meta-story is the projection of the idea of exile as a very common
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thing in the society that anyone could fall under the circumstances that they have to
visit the forest in his/her life. The second most important thing is the idea of reward
after the successful completion of exile, as King Nala achieved his lost kingdom and

beloved wife Damyanti after the painful period of exile in the forest.

If the society had considered the idea of ‘exile and renunciation’ as an event of life
and a social system only, then it would not have been a mass accepted idea as well,
therefore we can argue that it is was an ideology devised to channelize the various
things. The idea of exile and renunciation was actually helping to move the wealth in
the society; it was reducing the dichotomy between vana and ksetra, it was the

working as a tool for the extension of agriculture, Varnasrma-dharma, and Bhakti.

Ramayana and Mahabharata both epics are giving more impetus to the ideas of exile
and renunciation than any other socio-political ideas. It was the one effective method
of socio-political as well as religious transformations in the known and un-known
societies. Forest was the target for all the new socio-political ideologies to capture the

forest space, people and culture to secure their own prosperity and security.

V1.5 Exile and Renunciation in the Arthashastra

Arthashastra is a political text of Kautilya where he has described the various socio-
political aspects of the ruling of a state. The concepts of exile and renunciations are
not much there in the text, though at some places they have come through indirect

discussions.
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In the second chapter of Arthashastra there are some glimpses and discussion on
Brhmacharis, Tapovanis and Risis mentioned as residing within the forests for their

ritualistic activities.

According to the Kautilya as per the above verses, the state should not interfere and
occupy the forest land where these yogis are doing their sacred practices. They have

been called as Tapovana/Vedavana.

If we critically observe the conditions of risis and tapasvis during the time of
Arthshastra we would find that they are settled over small areas of forest fringes
because the most of the forest was state-controlled and various activities like training
of elephants, ore extractions and state sanctuaries were constructed within the

forests.5%2

%21 Gairola, Vachaspati, Kautiliya Arthshastra, Chaukhmaba Vidyabhawan, Publication, Varanasi, First
reprint 2009, p. 82.
%22 |bid., p. 81.
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Arthashastra just informs us about the presence of some yogis and risis within the
forest but not tell us about them in more details. Since the text is a secular text where
religion and its aspects have not been deal in detail, therefore, we can say that due to
the inter struggle between the Mahajanpadas and kingdoms the state machinery was
engaged in the administration and maintenance of sovereignty. Though the text has
not mentioned the kinds of religious developments in northern India history tell us
that it was the time or religious revolutions with the coming of new sects within the

fold of brahmanical religion as well as out of the fold like Jainism and Buddhism.

V.6 Conclusion

Exile and renunciations have roots in the Vedas and developed during the age of
Upanisdas, their acceptance at masses arises in the epic age. Exile was a device for
the extension of state-society into the forest areas with brahmanical ideologies like
‘Varnasram-dharma’ and ‘Bhakti’. The Vedas have mentioned the presence of tapasi,
munis, and Samnyashis in the forest and focus has been given to the idea of the power

of tapas which is called as tap/heat.

Vedic sages have been described as engaged in the attainment of that tapa/heat to

protect themselves as well as others from Raksasas and natural calamities.

The Upanisads promoted the ideas of varna system as well as the four stages of life
wherein the third stage which is called as Vanaprastha one has to go forest in exile for
in search of Brahman and ultimate truth. The fourth stage of life Smanyasa has been
much celebrated in the Upanisdas where it was necessary for one to left the material

life and attachment and move forward in the forests.
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Ramayana and Mahabharata are the gems of Indian Sanskrit literature where the
ideas of exile and renunciation have been shown and celebrated at superlative degree.
In both of the texts, stories and sub-stories have been used to project the idea of
Vaisnavism as well as the forest has been represented through the eyes of state-
society. In the Ramayana, Rama, Laksmana, and Sita visited the forests of in the
direction of north to south while the Pandvas explored the forests of northern India

from west to east.

Exile and renunciations remain the integral parts of forest life where new experience,
adventures in unexplored lands unfolds the understandings of human values and

power of nature.
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Conclusion

In this research, we have gone through the stages of development of early ideas
regarding the forest as a social space, from the wide range of Sanskrit sources. We
have looked into the texts from Vedas and Upanisads to Epics and Arthashastra that

how the idea of social space developed within the forests.

For the Vedic people, the forest was more than just space, their imaginations and
practices were revolving around the fear and curiosity of this physical space. They
had constructed their own social space within the forests for their rituals, sacrifices,
and beliefs. They had personified the forest as Vansaptidev in the Veda from where
they receive all material as well as spiritual experiences. For the Vedic people forest

was the means for all-natural resources particularly for the Soma drink.

During the study of the Rg Veda, we also come to know about the various kinds of
forest resources like fruits, woods, Agni/fire and grasses for their livestock’s, these
were main forest products. According to the Vedas, the forests have been called the
prime means for the Vedic sacrifices where they receive their homa and Soma. For

them, Vedic sacrifice was the center of everything.

In this research, an attempt has also been made to know about the Vedic people,
particularly about the Vedic Jana. There has been mention about the Vedic sages as
well as the early Vedic tribes who were struggling for the political power as well as
for the natural resources and forest lands. It seems that the expansion of the family
system and evolving social contract led them to a new social formation where the

forest was the prime concern.
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We have also tried to see the Vedas for the early seeds of the ideas of exile and
renunciation. And this research founds that these Ideas were there in the protoforms.
Since the society was less developed in terms of material development, therefore it
was natural to perceive the mind towards the ‘meanings’ and philosophical
speculations about nature and its powers. Terms like tapas, risi, and muni are the
strong evidence Vedic development of renunciation. In the Vedas forest was the space

for fear and struggle as well as spirituality and peace.

In the Upanisads the ldea of the forest as social space evolved and the installations of
human stations appeared as hermits and asrmas in the forests. ldeas of vana and

Ksetra were also evolved with sharp differences.

We have found that the idea of the forest as a resource has completely changed during
the time of Upanisads. The earlier forest as a resource was used in the material sense
only but the opening of new knowledge centers within the forests by great sages
actually transformed the whole idea of the resource. Now the forests were not only
considered the place for receiving fruits, woods, grass, and water instead it has
evolved as the centers of learning and development of new philosophical ideas and

theories.

From the stories of some major Upanisads we come to know that there was a constant
effort from the mainstream state societies to penetrate in the virgin forest lands so that

they could meet the requirement of the new lands for agriculture and settlements.

The study of the Upanisads also reviled us about the forest peoples and their
relationships with mainstream state society. Within the Upanisads there is very little
mention about tribals or other forest habitats, the focus of the texts seems only on

sages, hermits, and kings particularly in relation to forest and its various aspects. ldeas
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of exile and renunciation reached its zenith during the period of Upanisads. We have
also found that the emergence of new socio-religious norms like varnasrmadharma
and four stages of life as asrma system actually helped the new evolving states for its

indirect extensions into the forest.

Through the prism of epic studies in this research, we have been able to see the major
socio-political transformation in early India. During the time of epic age, the forest
appears in a completely new form. Now it is wilder and fearful due to the presence of
various forest-dwelling groups particularly the Raksasas, Nisadas, Gandharvas and

Vanaras.

Finally, an attempt has been made in this research to see and analyze the kinds of
transformation which have taken place in the perceiving of the forest from Upanisads
to Epics. Here we have found that the idea of exile is the most important device
within these socio-political cum religious texts. Exile in Ramayana and Mahabharata
should be understood as the opportunity for the state society to discover and explore
the forest resources and societies to mark the ways for the entrance of state societies

for the accomplishment of material and philosophical needs.

Arthashastra has been looked in this research as a secular text to know about the
importance of forest form the state's point of view. We have gone through this text to
explore the material relationships of state and state-society with forest. It seems that
the whole idea of the forest has transformed into the text where there is complete
access to the forest by state. Introductions of the concepts like hastivana, dravyavana,
abhyarana a give us a complete idea of a new kind of forest where the outside society
is controlling the forest resources and the forest dwellers had negotiations with the

states for the issues regarding claim over the forest lands and control over the fringes.
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Throughout this research, we have closely observed the various socio-political aspects
of forests. Forest was always under a strong pressure to adopt and adjust the new
socio-political change in society. We can argue that the development in the socio-
political and religious complexities has actually triggered the societies to explore the

forest for their own material and philosophical purposes.

Change in the mode of production from pastoral society to agro-pastoral society and
the emergence of the early state societies are the actual reasons behind the change in

the presentation and representations of the forest in early Indian Sanskrit sources.
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