Philipp A. Maas

On Discourses of Dharma and the Paficatantra™

Once upon a time ... there was laughter in India that
transcended (but did not ignore) distinctions of
caste, religion, and province —

Sanskrit was the medium for it.

(Siegel 1989: xii)

In his monograph entitled “The Fall of the Indigo Jackal. The Discourse of
Division and Piirnabhadra’s Paricatantra,” McComas Taylor projects a theory
of Michel Foucault’s onto the Sanskrit literary tradition of the Paficatantra (PT)
in order to show that a uniform discourse of social division provides the back-
drop against which a number of narratives may be interpreted. Up to the pre-
sent date, this book was reviewed at least four times. Brinkhaus 2013 is a quite
critical appraisal, whereas the reviews by Gonzalez-Reimann (2009), Mizuno
(2009), Sathaye (2009), and von Hintiber (2010) are, on the whole, quite
favourable. The last mentioned reviewer concludes, however, that

this carefully written and interesting book does not tell us much if anything new

about the P[aficatantra] within Indian culture, but it would, most likely, tell a

perhaps slightly perplexed Piirnabhadra if reborn recently, much about contem-
porary European interpretations of texts.!

In his ironic conclusion, von Hiniiber indicates that “The Fall of the Indigo
Jackal” is based on a problematic hermeneutic approach. Although he does not
discuss the problems of Taylor’s study in detail, it may appear that von Hintiber
takes this monograph as an example of “contemporary European interpreta-
tions of texts” that are difficult to reconcile with historical research in South
Asian cultures.

* The present paper is a review article of McComas Taylor’s The Fall of the Indigo Jackal
(Taylor 2007). — I would like to thank Patrick Olivelle, McComas Taylor, Dominik Wujastyk, an
anonymous reviewer, and the editors of this journal for thoughtful discussions of, and comments
on, an earlier version of the present article. Different parts of this paper were presented in lectures
at the 29th Deutscher Orientalistentag in Halle on October 23, 2004, at Seoul National Univer-
sity, South Korea, on September 10, 2009, and at the International Conference “The Paficatantra
Across Cultures and Disciplines,” at the Sdchsische Akademie der Wissenschaften zu Leipzig on
September 29, 2012.

' Von Hiniiber 2010: 49.
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Without entering into a detailed methodological discussion, I shall argue in the
first part of the present article that Taylor’s hermeneutical approach is indeed
problematic. By addressing problems that have not been touched upon in the
previously published reviews, I hope to show that Taylor’s interpretation of a
number of PT narratives is far fetched and that his hermeneutical approach is
circular. In the second part of this paper, I would like to demonstrate that sev-
eral discourses of social division and other dharma-related topics that are not
discussed in Taylor 2007 provide indeed the background for an appropriate
interpretation of two recensions of the same narrative that appear in two recen-
sions of the PT. The earlier recension of the “Weaver as Visnu” uses discourses
of dharma-related topics in a humorous and satirical manner, whereas the later
recension is strongly censored from a conservative brahmanical perspective.
1. Taylor 2007 argues that a uniform discourse of social division provides the
backdrop against which narratives of the Sanskrit literary tradition of the PT
may be interpreted. Its author received inspiration for this argument from a
theory of Michel Foucault’s, according to which “[pJower is produced by
knowledge and knowledge, in turn, induces the effects of power” (Taylor 2007:
39). This process has an impact also on the production of literary works. More
specifically, literary works are accepted in society only if they correspond to
discourses, i.e., sets of accepted beliefs, attitudes, thoughts, etc. that structure
cultural activities. Discourses, however, are not only the precondition for the
acceptance of literary works, but are also its result, since by gaining accept-
ance, literary works validate the discourses they reflect and add to their norma-
tive power. Discourses and literary production are therefore, as it were, self-
energising.
Taylor tries to apply this theorem to the relationship of the Paficakhyanaka
(PA), the comparatively late and conservative® recension of the PT that the
Jaina monk Piirnabhadra completed in 1199 CE, and the discourse of social
division within the society in which the PA (and, by extension, the PT) circu-
lated. He interprets the PA (p. 40) by examining how a discourse of division
provides

the background against which many of the narratives are played out. It provides

a set of unspoken assumptions; the “natural” and barely perceptible ground
rules that govern societies, real and fictional.

Taylor tries to show that the backdrop of many narratives in the PA is the con-
ception of social division into four classes (varpa). He assumes that animal

2 See Sternbach 1948: 85b.
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families or species (jati) in the forest kingdoms of the PA represent classes of
human society (varna) viewed from an idealizing traditional brahmanical per-
spective. In order to deal with the social status of different groups, Taylor
applies a useful heuristic model that he calls the “social mandala.” In this mod-
el, social status is represented by a series of concentric circles. The central
position is occupied by the most powerful and ritually pure group of human
society, to which the most powerful and auspicious group of animals in the for-
est kingdom of the PA corresponds. Less powerful and/or pure/auspicious
social groups occupy less central positions in the outer circles.’

Taylor’s central assumption is that the characters in the fictional animal socie-
ties of the PA, like humans in society viewed from a brahmanical perspective,
are naturally denied social mobility. Individuals cannot change their social
position; they remain members of the class (varna) into which they were born.
Any attempt to counteract this universal law is bound to fail and leads inevita-
bly and naturally to punishment (see Taylor 2007: 184f.).

1.1. In order to back this assumption, Taylor provides an interpretation of five
stories of the PA that is apparently based on the postulate that a discourse of
social division provides the background of every story that contains the motif
of loss or death that an animal character experiences after he had previously
gained wealth, power or reputation. The occurrence of the motif of “loss or
death after gain” is, however, not a sufficient condition for a convincing inter-
pretation of a narrative along the lines of a discourse of social division. Argu-
ably, at least the following three conditions should be fulfilled in addition:

(1) A plot that reflects a discourse of social division needs a social setting, or,
in other words, the character of the narrative has to interact with other members
of the forest society in order to represent the social interaction of a human
being in a real society.

(2) The animal character must act consciously in order to improve his situation.
If the character’s situation is improved by mere chance, or if the improvement
is merely the result of an action of a different character, the gain of wealth,
power or reputation cannot represent the attempt of a human being in a real
society to change his own social position.

(3) The final loss and/or death of the animal character must appear to be inevi-
table. Otherwise, the harm that the character suffers cannot be interpreted to be

3 This model is quite similar to the one that Halbfass applied in his discussion of the tradi-
tional brahmanical view on social stratification in the context of “Traditional Indian Xenology”
(Halbfass 1990: 180). A direct influence of Halbfass’ work on Taylor’s is, however, not discern-
ible.
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a just and natural punishment for the violation of a social norm; it would be a
mere accident.
1.1.1. Since Taylor uses the occurrence of the motif of “death after gain” as the
only criterion to identify the discourse of social division into four classes in the
PA, his interpretation of most of the stories is not entirely convincing. To start
with, “Ass in Tiger Skin” (story 4.7) is about a hungry and weak donkey whom
his master, a poor dyer, disguises as a tiger in order to let him run free on a crop
field. The donkey feeds himself for a while and recovers. When after some time
he hears the cry of a female donkey, he unmasks himself by answering her cry
and is killed by the guardians of the field.
Taylor maintains (p. 73)

that the inauspicious and peripheral donkey, in taking on the physical appear-

ance and attributes of the tiger, moved to a position of greater centrality, a posi-

tion of power and prestige that inspired fear in the owners of the field.
Admittedly, the tiger skin provides the donkey with the power to scare off the
guardians of the field (ksetrapala), which leads to an improvement of his food
situation. But does this imply that the donkey improves his social position in the
realm of the forest society? Probably not. Since the donkey is the only animal
that occurs in the narrative, the turn for the better of his situation can hardly
represent an improvement of the social situation of a human in a real society.
Even if one is willing to include the guardians of the field into the animal soci-
ety of the PT, and to take their fear of the fake tiger as a symbol of the donkey’s
newly acquired prestige, an interpretation of the narrative as representing the
donkey’s transgression of a social norm remains unconvincing. Since the don-
key receives the tiger skin from his master, he does not better his food situation
himself. Moreover, the donkey’s death is by no means inevitable. He is killed
because he does not control his voice when his sexual desire arises. The reason
for his death is a lack of mental strength that leads him to unmask his bodily
weakness in a dangerous situation when more circumspection and attentiveness
would have been required to maintain the fragile situation. Accordingly, it is
highly improbable that either the author, or the redactor, or the audience of the
“Ass in Tiger Skin” would have understood the narrative as being related to a
discourse of division according to the brahmanical system of four social classes.
1.1.2. Also not entirely convincing is Taylor’s interpretation of the narrative
“Birds Elect a King” (PA 3.1). This story is a mythological account of the ori-
gin of enmity between owls and crows. The birds are unsatisfied with the gov-
ernance of their king Garuda, because he neglected his duties in favour of serv-
ing his master Visnu. So the birds elect the owl as their new king. Just before
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the owl is consecrated, a crow appears who convinces the birds that the owl is
no suitable choice. The birds return home and leave the owl disappointed.
Clearly the crow prevents the owl from receiving the central social position of
a king, a position for which, according to the crow, the owl is unfit by its nature,
when it describes the nocturnal bird as mean (ksudra) and evil-natured
(duratman).* Viewed from this perspective, the narrative could be taken to
reflect a discourse of social division. It cannot, however, exemplify that an
attempt of an individual from the periphery of the human society to improve
his social position is naturally punished, since the owl does not strive for an
improvement of his position. Moreover, the owl does not experience any loss
of formerly gained wealth, power or reputation. He is simply not granted what
he had been promised. It is therefore again unlikely that the author and/or
redactor(s) of this narrative created it in order to maintain or support, even
subconsciously, a division of the human society into four classes.

1.1.3. Finally, the “Blue Jackal” (1.11), the narrative from which the title of
Taylor 2007 is derived, is also not a convincing example for the working of
social forces in the PA that support the varpa-system in accordance with the
Foucauldian theory.

In this narrative, a jackal who enters the house of an artisan (silpin), is coloured
blue when he falls accidentally into a pot of dye. On his return to the forest, the
animals fear his strange appearance. The jackal utilizes their fear in order to
declare himself king. He expels all other jackals and commits the remaining
animals to his service. One day, while sitting in the royal assembly, the self-
made king hears the howling of a near-by jackal pack and joins in. His subjects
realize that they had been deceived and kill him.

According to Taylor’s interpretation, this narrative reflects a discourse of social
division in that the blue jackal’s social position in the animal kingdom is analo-
gous to that of members of the deprived class of candalas in a human society
governed by brahmanical norms. That the animal accidentally assumes a new
colour (varna) and establishes himself as king of the forest society, represents
the movement of a candala from the periphery of a brahmanical society” to a
central position. This social movement violates traditional brahmanical norms
and, accordingly, deserves punishment.

Taylor’s interpretation of the “Blue Jackal” contradicts, however, his own
premise that all members of the same species of animals in the PT represent the

5 Tuse the term “brahmanical society” to designate the concept of an ideal society as viewed
from an orthodox brahmanical perspective.
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same social class of the human society viewed from a brahmanical perspective.
The blue jackal could only be a representative of human candalas if jackals in
the PT generally represented this group. This is, however, not the case. In the
frame story of the “Blue Jackal” a jackal named Damanaka, who belongs to a
clan of “ministers” (mantriputra, PA 5.9), tells the narrative to the lion king
Pingalaka. This jackal has a comparatively high social status, which secures
him unlimited access to the king (PA 10,16). Or could a candala, a member of
a group from the extreme social periphery, be a royal minister?

Manava Dharmasastra (MDhS) 7.54 describes potential counsellors (saciva) to
a king (Olivelle 2005: 156):

maular sastravidah siaraml labdhalaksan kulodgatan /
sacivan sapta castau va prakurvita pariksitan //

“The king should appoint seven or eight counselors. They must be individuals
who are natives of the land, well versed in the Treatises, brave, well-accom-
plished, and coming from illustrious families, individuals who have been thor-
oughly investigated.”

This description does not directly name the preferable social classes of poten-
tial ministers. Nevertheless, the condition that they should be born in a noble
family rules out the possibility that this stanza refers even indirectly to candalas.
Moreover, stanza MDhS 7.58 states that the king should seek the most impor-
tant counsel from “the most distinguished and sagacious Brahmin among
them” (Olivelle 2005: 157).°

Mahabharata 12.86.7 contains the advice that a king should have eight minis-
ters (amatya), “four brahmins, three §tidras and a pauranika sita” (Scharfe
1989: 134); even this source does not, however, recommend that the king
should take candalas into service.

Since MDhS 10.53ab forbids men of all classes who practice the right way of
living (dharmam dcaran) to seek contact with candalas, it can be ruled out that
recruiting ministers from this class would agree with the norms of traditional
Brahmanism.” If this is true, it is clear that jackals, which can be ministers in
the PT society, cannot represent the candalas of the human society. Taylor’s
interpretation, which is influenced by the phonetic similarity between the name
of the blue jackal Candarava “Violent-noise” and the Sanskrit word candala
(p. 57t.), is therefore hardly acceptable.

¢ sarvesam tu visistena brahmanena vipascita / (MDhS 7.58ab).

7 na taih samayam anvicchet puruso dharmam dacaran / (MDhS 10.53ab). “A man who prac-
tices the right way of living (dharma) should not seek social interaction with them (i.e.,
candalas).”
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Returning to the interpretation of the “Blue Jackal,” I also find it difficult to
agree with Taylor’s view that it is Candarava’s newly acquired blue colour that
promotes his social class in the forest society.® The animals of the forest ini-
tially fear his colour, which shows their unfamiliarity with the jackal’s appear-
ance. For them, the blue jackal is a stranger. Accordingly, the narrative does not
reflect a discourse of the division of a single society in four classes but of the
traditional Hindu society’s attitude towards strangers (for which see Halbfass
1990: 175-196). That the “Blue Jackal” deals with the relationship to strangers,
i.e., to individuals that do not belong to one’s own society, is explicitly stated
in stanza no. 161, in which the animals justify their initial decision to leave the
forest out of fear (PA 69,3f.):

na yasya cestitam vidyan na kulam na parakramam /
na tasya visvaset prajiio yadicchec chriyam atmanah //

“If he wishes a good fortune for himself, the wise man should not trust someone
whose behaviour, family and courage he does not know.”

Moreover, it is improbable that the final death of the jackal represents the pun-
ishment for the crossing of a social border. After the indigo jackal has managed
to make himself king, the forest state functions properly. Candarava divides the
food, i.e., the meat that his subjects hunt, among the animals of the royal suite
according to the conduct appropriate for rulers (prabhudharmena [PA 69,16)).
There is no indication that the jackal would be unfit to be king due to a defect
in his own nature (svabhava).

When the blue jackal finally unmasks himself, the forest animals feel ashamed
for a moment, but not because they realize the violation of a social norm, but
because they had been coerced to work (PA 69,22f):

adhomukhah ksanam ekam tasthur uktavantas ca. bhoh, vahita vayam anena
Srgalena. tad vadhyatam asau.

“With lowered faces they stood still for a moment and said: ‘Alas, this jackal
has forced us into service.” Therefore let’s kill him.””

8 In contrast to Taylor’s view (p. 193), the mere appearance of the word varna, which means
“social class” as well as “colour,” does not justify this interpretation.

° Kale (1912: 312) provides two alternative explanations for the word vahitah: “vahitah —
misled, made fools of; or, made carry loads, used as servants; he has loaded it over us.” The first
meaning is recorded in MW (p. 949b, s.v.: “taken in, deceived”), but the source of this is exclu-
sively the PT passage under discussion (PW VI, col. 863, s.v.: “Jmd anfiihren, betriigen: vahita
vayam anena”). Accordingly, “misled” is an ad hoc meaning derived from the context. The same
is true for the gloss “vamcita” in manuscript “bh” of the PA (see Hertel 1912: 110). Kale’s second
explanation appears to be correct. It is supported by two passages from the MDhS, in which the
causative of the root vak means “to employ, keep in work™ (see MW 933b, s.v. 1. vah).



12 Philipp A. Maas

That the “Blue Jackal” is about the relationship to strangers is also clearly
stated in its introductory stanza, which sums up the motto of the narrative (PA
68,101.).

tyaktas cabhyantara yena bahyas cabhyantarikrtah /

sa eva mrtyum apnoti miirkhas candaravo yatha //

“Who forsakes intimates and makes strangers his intimates, will die, like the
fool Candarava.”

Taylor, however, takes this stanza to reflect a discourse of division within a
single society. He summarizes his interpretation as follows (p. 96):
The jackal’s undoing lay in the fact that he failed to recognize that society was

divided into abhyantara ... insiders who can be trusted — and bahya, or “outsid-
ers,” that is, those who are outside one’s circle.

It appears to me, however, that the failure of the jackal was rather not caused
by a lack of sociological knowledge. His mistake was that he was an impostor
who, like the donkey costumed as a tiger, did not maintain his fraud. The nar-
rative, as | see it, does not suggest that the death of the jackal was inevitable
because his own nature did not qualify him to be a king. His lethal mistake was
his lack of caution in spite of his vulnerability.'® Accordingly, Candarava’s
death is one of the many examples for the fate of characters in the PT who suf-
fer because they do not control their natural tendencies (see Geib 1969: 24) and
act in the heat of the moment. This analysis of the narrative differs clearly from
Taylor’s interpretation, according to which Cangdarava is punished for assum-
ing a position in a society for which his own nature did not qualify him.

An interpretation of the “Blue Jackal” could also take the role and position of
this narrative within the frame story into consideration. It is the greedy and
wicked jackal Damanaka who tells the “Blue Jackal” to the lion-king Pingalaka
as part of his plot to destroy the friendship between the king and the bull
Samjivaka,' in order to improve his own position at court. As was already
argued by Geib (1969: 102), Damanaka succeeds in frightening Pingalaka
because the latter’s situation as a lion-king in the frame story resembles that of
the jackal Candarava in the “Blue Jackal” in so far as both characters are cow-

19" This interpretation is by and large in harmony with the one offered by Van Damme (1991:
144).

I Already Ruben stressed that one of the very first stanzas of the PT (stanza 1, PA 3,3f)
characterizes Damanaka as an evil and therefore untrustworthy character: “In diesem Vers ist
betont, ... dall der ‘verleumderische, tiberaus gierige’ Schakal die Rolle des Bosen spielt. ... Was
auch immer er sagen oder tun wird, der Leser kennt jetzt schon seinen Charakter und seine Rolle”
(1959: 10).
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ards in the position of kings. Candarava loses his position because he pretends
to be someone other than he really is, after he had surrounded himself with
strangers that are more powerful than he is. Damanaka creates fear in Pingalaka
that he might face the same fate if he, a coward, associates himself with a
strong stranger, the bull Samjivaka. It is exactly Damanaka’s interpretation of
the narrative, according to which trusting strangers brings about one’s own
misery, that finally convinces the king to separate from his new friend, the
bull."? Since the reader or listener knows Damanaka’s intention to delude the
king, she or he is not meant to take this message of the narrative at face value.
On the contrary, since the voice of the narrator, i.e., Damanaka, is clearly not
identical with the voice of the anonymous author of this PT narrative, the
author must have shared with his audience an attitude towards strangers that
was more liberal than the one voiced by Damanaka.

1.2. How can it be explained that the literary material presented by Taylor and
discussed so far does not convincingly show what it is supposed to? Why are
the data and its interpretation largely incompatible? An answer can be found in
the circularity of Taylor’s hermeneutical approach. Taylor presupposed that the
Foucauldian theory is a useful tool for interpreting the PT right from the begin-
ning of his work. He neither reflects the applicability of his hermeneutical
approach critically, nor does he discuss alternative interpretations of his PT
stories along the lines presented above. It appears to me that Taylor’s convic-
tion that a discourse of social division in terms of class (varna) must have
shaped the literary tradition of the PT guided his research to such a degree that
he could only find what he was looking for. The hermeneutical problems of his
approach exemplify that theory can only supplement, but not substitute a phil-
ological-historical approach to the PT."

The fact that Taylor uses an highly problematic hermeneutic approach for his
interpretation of the PA does not, however, imply that discourses of social divi-
sion did not influence the composition of the literary tradition of the PT. Taylor
himself briefly discusses the two stories “Potter as Warrior” (story 4.3 of the
PA, see Taylor 2007: 68-70) and “Jackal Nursed by Lioness” (story 4.4 of the
PA, see Taylor 2007: 60-63), of which the latter serves as an exemplification of
the former, which do reflect a discourse of social division, although not in the

12 See Edgerton 1924: 11/74f. and Ruben 1959: 56.
13 Cf. Pollock 2009, of which the statement “I want to insist that philology ... is always neces-
sary but never sufficient” (Pollock 2009: 956) is the briefest possible summary.
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theoretical frame of the division of society into four social classes (varna) but
into castes (jari).'*

2. To present an even more telling and interesting example, the following part
of this paper provides an interpretation of the narrative known under the title
“Weaver as Visnu.” This story entered the tradition of the PT only at a com-
paratively late stage of its literary history, probably in the tenth or eleventh
century CE. It appears for the first time in the recension of the PT that Hertel
named “the more simple text” (fextus simplicior). This recension is the most
widely known Sanskrit recension of the PT in modern South Asia, because it
was this recension that Kielhorn and Biihler as well as Kale published in Mum-
bai 1868-1869 and in 1912. These editions are even today frequently reprinted.
Therefore it may be appropriate to designate the fextus simplicior and its
descendants as the “vulgate recension” of the PT.'* The plot of the “Weaver as
Visnu” in the vulgate of the PT can be summarized as follows.'®

2.1. Two dear friends, a weaver and a carriage maker, who live in the unnamed
capital of an unnamed kingdom, see a beautiful princess at a religious festival.
At his first sight of her, the weaver becomes heavily enamoured. Hit by the
arrows of the god of love, he loses consciousness and awakes in complete des-
peration. His longing for the royal girl is unbearable, but it is completely out of
question that his desire can ever be fulfilled. In order to end his heartsickness,
he decides to commit suicide. His friend, the carriage maker, however, knows
aremedy. He creates a costume of the god Visnu and a wooden flying machine
in the shape of the bird god Garuda. Then he advises the weaver to visit the
princess dressed up as Visnu at midnight, to make her fall in love with him, and
to enjoy the silly girl.

The weaver does as he was told, but his initial attempts to persuade the girl
remain futile. The princess refuses to accept Visnu’s request for sex and demands
that the god should ask her father for permission. Finally, however, the masked
weaver reaches his aim by threatening to kill the whole royal family.

After he has overcome this initial resistance, the weaver visits the princess
regularly, until one day her watchmen detect symptoms of love-making at her

" bhibhuja sa kumbhakarah prastave prstah: “bho rajaputra, kim te nama, ka ca jatih?” ...
so 'bravit: “deva, yudhisthirabhidhah kulalo ’ham jatya” (PA 240,22-241,1). “The king asked
the potter on a suitable occasion: ‘Hello Rajput, what is your name, and which is your caste?’ He
answered: ‘My name is Yudhisthira, and I am, according to my caste, a potter’.”

15" See Taylor 2007: 23.

' The narrative was critically edited in Hertel 1902: 97-103 and translated into German in

Hertel 1919: 92-98.
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body. Asked for an explanation, the girl confesses to her mother an alleged
secret marriage with Visnu.

This news delights the parents of the princess very much. Immediately, the
king invades the surrounding kingdoms, since he believes himself strong
enough to conquer the whole world with the help of his mighty son-in-law. The
king’s military enterprise does not, however, develop very favourably. His
army is beaten quickly, and the remaining troops have to withdraw into the
capital. On the evening before the final raid, the king instructs his daughter
again to beg her husband for support. Now the weaver realizes that the king’s
loss of the battle would become his own loss, not only of the beloved girl, but
also of his very life. In despair, the weaver decides to show himself in the
upcoming battle, hoping that his appearance as Visnu might frighten the ene-
my.

At the commencement of the battle, the real gods Visnu and Garuda consider
that if the weaver would fall, they would lose their reputation and veneration in
the world. Therefore they resolve to support the fake Visnu. The two gods enter
the body of the weaver and the wooden Garuda and scorch the hostile army
with their splendour, so that the king’s army defeats the enemy with ease.
Afterwards — and here the story ends — “the weaver enjoyed the princess pub-
licly and according to his wish.”!”

2.1.1. This narrative, which Theodor Benfey judged to be “probably the most
beautiful of the whole Paficatantra,” is indeed remarkable.'® It is without doubt
a very comic satire that depicts the world as being governed by egoism and
self-interest. Social norms and ethics do not play a role for the characters in the
“Weaver as Visnu.” This is, of course, first of all the case for the weaver him-
self, whose love for the princess consists exclusively of sexual desire. The
frustration of this desire causes him unbearable suffering, which, for lack of an
alternative, he wants to end by suicide. This description of the weaver’s state
of mind is first of all a comical exaggeration. But this stylistic device also
implies a characterization of the weaver as a person extremely driven by lust.
The same characteristic makes the weaver pursue the fulfilment of his desire
without regard for the norms of social division. He, who is clearly meant to be
a member of a low social class, establishes a sexual relationship with a ksatriya

17

... pratyaksataya svecchaya tam rajaputrim bubhuje (Hertel 1902:103, line 135).
18 “Die fiinfte Erzéhlung ... [i.e., “Weaver as Visnu”] ist wohl die schénste im ganzen Pan-
tschatantra” (Benfey 1859: 159).
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girl, i.e., with a girl belonging to the class of warrior-rulers.'” From a hegem-
onic brahmanical perspective, this act is a violation of the social norm of class-
es (varnadharma), which, according to a view voiced in the MDAhS, in a non-
fictitious human society would deserve punishment by the death penalty.?

Moreover, the weaver establishes his relationship to the princess by means of
violence when he threatens to kill the girl and her family. This sexual assault
cannot legitimize the relationship of the weaver to the princess as a marriage.?!

It is not only the weaver, but also the father of the princess, who acts out of
purely egoistic motives. The alleged marriage of the princess to Visnu means
for the king merely an unexpected but highly welcome increase of power,
which leads him to invade the neighbouring countries without further consid-
erations.?? By doing so, he blindly follows a maxim that appears in Kautilya’s
Arthasastra, according to which rulers should ally with rulers of equal or supe-
rior power and should engage in war against those of inferior military strength.?
Craving and stupidity unite very much in the king’s character, since he does not
bother to check the reliability of the information concerning his allegedly
mighty son-in-law.

Finally, and this is remarkable indeed, even the gods act out of egoistic motives.
Visnu and Garuda decide to support the costumed weaver, only because they
fear that the defeat of the fake Visnu would affect their standing in the world.**
If the ritual veneration (pizja), which consists, among other things, of offerings

1 The underlying satirical humour of the “Weaver as Visnu” requires a considerable social
inequality between the princess and the weaver. On the weaver’s position in society viewed from
a conservative brahmanical perspective, see also below, § 2.2.1-2.

2 See MDhS 8.366ab: uttamam sevamanas tu jaghanyo vadham arhati / “When a man of
inferior status makes love to a superior woman, however, he merits execution” (Olivelle 2005:
186).

21 On legitimate forms of marriage, see MDhS 3.20-35. MDhS 3.34 designates raping a
deluded girl secretly as a Ghoulish (paisdca) marriage, that, according to MDhS 3.25, is unlaw-
ful.

2 atha jamatyprabhavena sakalam vasumatim vasikarisyami, iti. evam niscitya sarvaih si-
madhipaih saha maryadavyatikramam akarot (Hertel 1902: 101, lines 83-85). “Having decided
that he would now subdue the whole world with the power of his son-in-law, he committed bor-
der violations against all neighbouring rulers-.”

B vijigisuh Saktyapeksah sadgunyam upayudijita | 1 | samajyayobhyam samdhiyeta, hinena
vigrhmiyat | 2 | ... kumbhenevasma hinenaikantasiddhim avapnoti | 5 | (Arthadastra 7.3.1-5).
“IThe seeker after conquest should employ the sixfold strategy with due regards to power. *He
should enter into a peace pact with someone who is equal or stronger, whereas he should initiate
hostilities against someone who is weaker. ... *When he initiates hostilities against someone
weaker, he attains certain success, like a stone striking a clay pot.” (Olivelle 2013: 282).

2 loko ’yam avayoh piijam na karisyati (Hertel 1902: 103, line 129f.). “These people will not
make puja for us anymore.”



On Discourses of Dharma and the Paficatantra 17

of food and beverage to gods (Bithnemann 1988: 29), would come to an end,
this would not only affect the reputation of the gods but would also lead to a
loss of their everyday commodities.

On the whole, the relationship of the weaver with the royal family is based on
untruth, which of course is unethical and unacceptable. The message of the
narrative, however, contradicts this rule. The introductory stanza of the narra-
tive, which as a motto sums up its message, states that “Even Brahma does not
detect a well disguised deceit.”® In other words: Crime may pay.

2.1.2. In order to understand the meaning of this narrative within the vulgate
recension of the PT as a whole, it is again necessary to take the wider context
of the narrative into consideration. The “Weaver as Visnu” appears within the
first book of the PT, the frame story of which, as mentioned above, narrates
how the wicked jackal Damanaka destroys the friendship of the lion king
Pingalaka and his chief minister, the bull Samjivaka, in order to secure for
himself the social position of a minister. Before he executes his plan, he tries to
convince his friend, the jackal Karataka, of the idea that even the weak can win
against the mighty by means of clever deception. As already mentioned, the
reader or listener of the vulgate recension of the PT knows that Damanaka is an
evil and ruthless character, and therefore it is clear that whatever Damanaka
says has to be met with mistrust. This also holds good for the “Weaver as
Visnu.” Damanaka’s depiction of the world as an essentially amoral place that
is governed by the self-interest of its inhabitants mirrors the amoral character
of the jackal, and is less a statement by the author of the vulgate PT about the
real world. It is, at least partly, the author’s comment on the lack of Damana-
ka’s moral integrity.

As a literary work for itself, the “Weaver as Visnu” is an excellent satire that
makes fun of the fact that even the powerless but clever ones may trick the
mighty, including the gods, by exploiting their innate greed and vanity. The
reader cannot help but develop sympathy for the weaver, who shows an extraor-
dinary talent for improvisation. Moreover, by violating the norms that govern
sexual relations, he executes an act of justice in regard to the royal family, of a
type that frequently re-occurs within the PT, namely, the punishment of the
stupid. In this respect, the “Weaver as Visnu” fits perfectly well into the literary
world of the PT.

The above interpretation of the “Weaver as Visnu” shows that discourses of
dharma indeed provide a backdrop against which the plot of this narrative as a

25

suguptasyapi dambhasya brahmapy antam na gacchati/ (Hertel 1902: 97, line 1).
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whole and many of its motifs may be interpreted. The discourses of social
norms in the “Weaver as Visnu” are, however, not employed to re-inforce an
established and virtually eternal uniform discourse of social division, but they
are used in a subversive and satirical manner, which reveals a comparatively
relaxed attitude towards these norms on the side of the author as well as on the
side of his audience.

2.2. The satirical humour of the “Weaver as Visnu” appears to have been mor-
ally questionable and unacceptable for the minister Srisoma, on the behalf of
whom the Jaina monk Plirnabhadra composed a strongly censored version of
this story in his recension of the PT, the PA, which was completed on January
17, 1199.% The censored “Weaver as Visnu” differs from its exemplar first of
all with regard to its extent. Pirnabhadra increased the amount of text consider-
ably and inserted a large number of gnomic and didactic stanzas. He also spared
no effort in adopting the narrative to the standards of a conservative form of
smarta Hinduism. Although we admittedly do not have external evidence to
confirm this,” the conclusion finds support by way of a comparison of the two
recensions that is guided by the question of which intentions might have led
Purnabhadra to change the narrative.

2.2.1. The first altered motif in Ptrnabhadra’s recension is the setting of the
story. While the plot of the vulgate recension is located in a certain capital
(kasmimscid adhisthane), which means that the narrative could in principle
play out at any arbitrary place, Piirnabhadra’s recension is set in the city
Pundravardhana in the Gauda country. This city in fact exists, in eastern South
Asia in present-day Bangladesh,?® far away from Parnabhadra’s home in pre-
sent-day Rajasthan.? Purnabhadra’s motivation for providing the narrative
with a new setting is related to the geographical situating of exemplary conduct
(acara) that is mentioned repeatedly in shastric literature. According to this
view, exemplary conduct is practiced exclusively in the north-western part of
today’s India, in the region between the two rivers Sarasvati and Drsadvati that
is called Brahmavarta in MDhS 2.17f.

26 This dating is established on the basis of the verifiable Indian date that PGrnabhadra pro-
vides at the end of his work. Taylor’s “correction” of this date to January 19, 1199 CE (2007: 24)
is wrong. See the Appendix below, p. 28f.

27 But see the analysis of Piirnabhadra’s redactorial colophon below, §2.3.

2 See Schwartzberg 1978: 32, pl. IV.2, and Schlingloff 1969: 16.

» Pirpabhadra was a Svetimbara Jaina monk who lived in the north-western part of South
Asia, probably (at least for a part of his life) in Jaisalmer (Hertel 1912: 26).
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sarasvatidysadvatyor devanadyor yad antaram /

tam devanirmitam desam brahmavartam pracaksate // 17 //
tasmin desSe ya acarah paramparyakramagatah /
varnanam santaralanam sa sadacara ucyate // 18 //

“The land created by the gods and lying between the divine rivers Sarasvatt and
Drsadvati is called ‘Brahmavarta’ — the region of Brahman. The conduct handed
down from generation to generation among the social classes and the intermediate
classes of that land is called the ‘conduct of good people.”” (Olivelle 2005: 95)%

Piirnabhadra’s transfer of the setting of the narrative to the periphery of his
world can be interpreted as an implicit statement about the lack of quality of
the conduct of the characters of the narrative. If exemplary conduct between
social classes is found in the centre of the Aryan land, in Brahma- or Aryavarta,
a reverse argument can be made regarding the conduct of people living on its
periphery. Their way of social interaction, according to this view, should not be
taken as a model.

2.2.2. Next, Pirnabhadra introduces the weaver and his friend, the carriage
maker, in a way that differs considerably from the introduction of the two char-
acters in the vulgate recension of the narrative. There, the friends are only
briefly introduced by a passing mention of their occupations that is supple-
mented by the statement that the two friends always diverted themselves
together.’! Without additional information, this could be taken to mean that the
weaver and the carriage maker were poor ne’er-do-wells, i.e., two characters
on the social periphery.

This assessment appears to be in harmony with the social position of weavers
and carriage builders in an idealized brahmanical society according to dharma-
literature. To start with, the Sanskrit word for “weaver” in the vulgate recen-
sion of our narrative as edited by Hertel as well as in the dictionaries is kauli-
ka.’* The manuscripts that Hertel used for his edition frequently read, however,
kolika.®® This word is attested in Vedavyasasmrti 1.12-13 (cited in HDAS

3 This geographical localization of the region in which exemplary social interaction of
classes is practiced probably results from a revision of earlier formulations that occur in
Baudhayana Dharmasiitra 1.2.9, Vasistha Dharmasitra 1.8-12 and in Patafijali’s Mahabhasya
2.4.10 and 6.3.109 that designate a region of similar extent as Aryavarta.

3 asti kasmimscid adhisthane kaulikarathakarau mitre prativasatah. tatra ca balyatprabhrti
sahacarinau parasparam ativasnehaparau sadaikasthane viharinau kalam nayatah. (Hertel
1902: 4f.) “In a certain capital town lived two friends, a weaver and a carriage maker. And there,
the two friends who were since childhood fellows and extremely fond of each other, spent their
time by amusing themselves always together at the same place.”

32 See, for example, MW 317b, s.v. kaulika.

3 See Hertel 1902: 97.
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1I/1/71,n. 173) to designate a member of the socially extremely despised group
of antyajas, with which members of the three classes of the Aryan community
were not supposed to interact. Although it remains unclear whether the author
of the “Weaver as Visnu” shared with his audience exactly the same attitude
toward kolikas as the author of the Vedavyasasmrti, it is probable that the char-
acter of the weaver in the vulgate recension of the “Weaver as Visnu” is meant
to be a member of the lowest social class of the brahmanical society, a sidra.
The social status of carriage makers (rathakara) in a brahmanical society at the
time of the composition of the vulgate of the “Weaver as Visnu” is less clear.
Brinkhaus’ study of mixed classes in ancient India (1978) shows that different
sources from the normative brahmanical literature determine the social status
of rathakaras divergently. Some sources reveal a tendency to consider carriage
makers as part of the Aryan society and to either integrate them in, or to associ-
ate them with, the class of vaisyas. In other sources, however, rathakaras are
considered to be members of the fourth class, that of Siidras, or they are even
regarded as an extremely deprived group.’* From the fact that the weaver and
the carriage maker appear in our narrative as close companions from childhood
on, one may conclude that both characters are meant to belong to the same
social class, and this could be either that of sidras or that of outcasts.
This appears also to have been Piirnabhadra’s interpretation of the vulgate
recension of the narrative, as he apparently did not accept that the weaver and
the carriage maker could be viewed as poor and unkempt social outsiders. He
therefore composed a much more ornate version of the introduction that has the
two friends appear in a favourable light (Hertel 1908: 46, lines 2-7):

tatra kauliko rathakaras ca dvau suhrdau svasvasilpe param param agatau

svakarmabaloparjitavittatvad aganitavyayakriyau mrduvicitrabahumiilyaniva-

sanau puspatambiilalamkrtau karpiaragarumyganabhiparimalasugandhi prati-

vasatah. tau ca praharatrayam karma krtva pascatyaprahare divasasya Sarira-
Susriisam ca pratyaham catvarayatanadisthanesu militau vicaratah.

“In this city lived two friends, a weaver and a carriage maker, who had reached
highest perfection in their respective crafts. Because they had acquired wealth
by means of their labour, they did not keep account of their expenses, wore soft,
beautiful and expensive cloths, beautified themselves with flowers and betel,
and made themselves smell pleasantly with camphor, aloe, musk and perfume.
And everyday, after having worked for three quarters, they washed themselves
in the evening, met at public squares, temples and other places and took a walk.”

3 For a discussion of the social status of rathakaras in vedic and brahmanical literature, see
Brinkhaus 1978: 117f., 123-137, 147 and 214f.
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In Plirnabhadra’s recension, the two friends are wealthy and inclined to costly
dressing. They lead well organized and respectable lives, the daily routine of
which is governed by work and care for personal hygiene. Probably, the autho-
rial intention behind this description of the two characters is, besides attempt-
ing to avoid any connotation of bodily impurity, to move the two characters, as
it were, from the social periphery to a more central position.

2.2.3. Viewed from a traditional brahmanical perspective, it is nevertheless
unacceptable that a weaver, if he is a siidra, even if he is rich and clean, estab-
lishes a sexual relationship with a princess who belongs to the class of the war-
rior aristocracy (ksatriya). Piirnabhadra solves this problem in two steps. First,
he improves the class membership of the weaver to that of a vaisya by letting
the carriage maker address the weaver as follows (PA 49,10f.):

ksatriyo 'sau raja, tvam ca vaisyah sann adharmad api na bibhesi?

“Don’t you fear a violation of social norms (adharma), since the king is a
ksatriya and you are a vaisya?”

In this passage, Purnabhadra explicitly mentions that in his recension the weaver
is not a Siidra, but a vaisya. The sexual relationship of the weaver with the prin-
cess would, however, still be problematic if the princess were a ksatriya girl.
According to the classical dharma-works, this liaison would be an undesirable
case of a sexual relation “against the grain” (pratiloma) that leads to socially
despised offspring. In order to avoid this problem, Pirnabhadra takes the second
step when he lets the weaver answer the carriage maker as follows (PA 49,12f)):

ksatriyasya tisro bharya dharmato bhavanty eva. tad esa kadacid vaisyasuta
bhavisyati. tad anurago mamasyam.

“According to the social norm (dharma), ksatriyas may indeed have three kinds
of wives. Therefore, the girl might be the daughter of a vaisya-woman. There-
fore I love her.”

The weaver realizes immediately and without taking recourse to any external
indication that the girl must be the offspring of a legitimate relationship across
the border of class, in which the king, a ksatriya, fathered a daughter “along the
grain” (anuloma) with a vaisya woman. In this case, the female offspring,
according to Purpabhadra, belongs to the same class as her mother, which
makes the princess a vaisya girl.>* But how does the weaver know that the girl

3 This agrees with the rule mentioned in the sixteenth adhyaya of the Visnusmrti, which
states that the offspring of couples of mixed classes among twice-borns, in which the father
belongs to a class that is just one position higher than the class of the mother, belongs to the same
class as the mother. See Brinkhaus 1978: 63f.
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is a suitable match for him and that his desire for her is legitimate? Apparently

with this question in mind, Purnabhadra has the weaver cite a stanza from

Kalidasa’s play Abhijiianasakuntala (PA 49,15-18 = Abhijfianasakuntala 1.21).
asamsayam ksatraparigrahaksama, yad aryam asyam abhilasi me manah /

satam hi samdehapadesu vastusu, pramanam antahkaranapravrttayah //

“Doubtlessly she’s worthy to be married with a warrior, since my Aryan heart

desires her. With regard to matters of doubt, the good ones can indeed take the

inclinations of their heart as valid knowledge.”
This famous stanza occurs in a crucial scene in the first act of Kalidasa’s play,
when King Dusyanta becomes enamoured on merely seeing Sakuntala, a girl
who lives in a hermitage, and, accordingly, seems to belong to the social class
of Brahmins. If this would really be the case, Dusyanta’s love for the girl could
not be legitimately fulfilled, because the marriage of a ksatriya man with a
brahmana woman, like all marriages of lower class men with women of a
higher class, would constitute an illegitimate marriage “across the grain” (pra-
tiloma). In reciting the above stanza, Dusyanta makes it clear that this cannot
be the true state of affairs. In reality, the girl must be suitable for him, since
otherwise he could not have fallen in love her. Here, Dusyanta takes recourse
to the principle of content-with-oneself (armatusti),*® a principle to which only
exemplary members of the Aryan society (saf) can take recourse. These high-
status members of Aryan society are believed to lead a life in total agreement
with the rights and obligations, the fulfilment of which creates, according to the
dharma-conception of traditional Hinduism, the perfect order of the Aryan
society and the surrounding environment and cosmos.*” This way of living in
total conformity with the requirements of dharma leads to a self-formation of
the individual’s character that naturally prevents any conflict of personal incli-
nations with the demands of dharma. Accordingly, the very fact that Dusyanta
desires the girl proves that the girl is suitable for a marriage with him.
By letting the weaver cite the words of King Dusyanta in Kalidasa’s Sakuntala,
Piuirnabhadra illustrates that in his recension of the narrative the weaver is not
just a respectable but an ideal member of the Aryan society. In other words,
Parnabhadra moves the weaver from the periphery of society to its very centre.
Moreover, by turning the princess into a vaisya girl, he eliminates the social
obstacle for a liaison of the two characters that appeared to be insurmountable
in the earlier version of the narrative.

3 On this principle see Hacker 1965: 102.
37" See Halbfass 1990: 310-333.
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2.2.4. Still, the way in which the weaver establishes this relationship in the
vulgate of the narrative is highly problematic (not only) from a conservative
brahmanical perspective. Initially, the weaver tries to persuade the girl to have
sex with him by telling lies built on concepts related to the Visnu mythology.
The girl, however, refuses and begs the fake god to ask her father for permis-
sion. When the weaver realizes that talking leads him to nothing, he coerces
her. This episode reads as follows (Hertel 1902: 100, lines 55-59):

“subhage, ... gandharvavivahenatmanam prayaccha! no cec chapam dattva

tvam sanvayam bhasmasat karisyami,” iti. evam abhidhaya ... savye panau

grhitva tam salajjam sabhayam vepamanam sayyam anayat. tatas ca ratrisesam
yavad vatsyayanoktavidhina nisevya pratyiise svagrham alaksito jagama.

“He declared: ‘My dear, give me yourself in a Gandharvian marriage. If not, I
shall curse you and burn you along with your family to ashes,’ took the girl by
her left hand and led her, while she trembled full of fear and shame, to her bed.
And then he had sex with her for the rest of the night in the way taught by
Vatsyayana, after which he went home at daybreak unnoticed.”

When the weaver loses his temper, he demands that the girl should give herself
in a “Gandharvian marriage” (gandharvavivaha), a form of marriage that is
based on sexual union of the couple in mutual consent.*® In the present case,
however, the pseudo-god does not manage to create the girl’s consent. By
threatening to kill the girl and her family he only breaks her resistance and
establishes a sexual relation obviously against her will. Accordingly, even if
one leaves the discrepancy of class membership between the weaver and the
princess out of consideration, it is beyond any doubt that this forced intercourse
is not a case of a legitimate Gandharvian marriage. However, in order to miti-
gate the harsh impression that the coercion of the princess creates, the author
depicts the weaver as a gifted lover, who, probably by natural talent, knows
how to make love by every trick in the book.

A parallel but strongly censored episode appears in Piirnabhadra’s recension of
the narrative. The weaver in his Visnu costume approaches the princess who
spends her time in an amorous mood on the terrace of the palace. When the
princess beholds the god, she venerates him and asks how she, a simple girl,
could be the reason for the appearance of the god.* The weaver answers as fol-
lows (PA 50,23-51,3):

38 jcchayanyonyasamyogah kanyayas ca varasya ca | gandharvah sa tu vijiieyo maithunyah
kamasambhavah // (MDhS 3.32) “When the girl and the groom have sex with each other volun-
tarily, that is the ‘Gandharva’ marriage based on sexual union and originating from love” (Olivelle
2005: 109).

3 The princess, who cannot believe that the god came for her, argues with the costumed
weaver: “I am only a human girl” (mdanusi kanya vaham. PA 50,22). In contradistinction to this,
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“Sapabhrasta tvam mamaiva pirvapatni. maya caitavantam kalam manusa-
samparkad raksita. tasmat tvam aham gandharvena vivahena vivahayami.”
tatas taya “manorathanam apy agamyam,” iti matva “tathd” iti pratipannam.
tenasau gandharvena vivahena parinita.

““You are my previous wife, who fell from heaven due to a curse. I have pro-
tected you all the time from intercourse with humans. Therefore, I want to mar-
ry you now in a Gandharvian marriage.” Thereupon she thought: ‘I would not
have dared to even wish for this,” and approved by saying ‘yes.” Then he got
married to her in a Gandharvian marriage.”

In Purnabhadra’s censored version, the motifs of the Gandharvian marriage
and of the curse appear in altered forms. The Gandharvian marriage is no long-
er a euphemism for rape but the fulfilment of the longing of the princess as well
as of the honourable weaver in disguise, and the curse is changed from a seri-
ous threat into a component of the weaver’s harmless fabrication. Pirnabhadra’s
motivation for the change of the episode of his exemplar is, again, to remove
as far as possible all morally questionable aspects of the weaver’s liaison with
the princess.

2.2.5 Pirnabhadra additionally changes a number of other motifs, which for a
lack of time and space can only be mentioned in passing:

a) At the beginning of Piirnabhadra’s recension the weaver does not want to kill
himself in order to end the suffering that is caused by his unsatisfiable longing
for the princess.

b) The king does not invade the neighbouring countries because he thinks he is
powerful enough, but because he wants political independence from a king of
the southern countries to whom he is obliged to pay tribute.

¢) The gods Visnu and Garuda do not intervene out of egoistical motives, but
because they admire the weaver’s heroism.

d) Pirnabhadra changes the motto of the narrative. The theme of success by
means of deception is superseded by the message that the gods support the
brave.*

the earlier version contains the much stronger and humorous phrase “I am an impure human
worm” (aham manusakitikasucih. Hertel 1902: 99, line 50), which receives its punch line from
the discrepancy between the alleged impurity that the princess perceives in herself and the real
ritual impurity, from a brahmanical perspective, on the side of the weaver.

4 The new motto of the narrative runs as follows: krte viniscaye pumsam deva yanti
sahayatam / visnus cakram garutmams ca kaulikasya yathahave // (PA 45,18f.). “If men are deter-
mined, the gods become their allies, just like Visnu, his discus and Garuda in the weaver’s battle.”
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2.3. The above comparison of individual motifs in the two recensions of the
“Weaver as Visnu” shows that Pirnabhadra censored the earlier version from
an orthodox brahmanical perspective. In order to answer the question of which
intentions may have led him to carry out his censorship, it may be useful to turn
to his colophon at the end of his work. There, in the second and third stanza,
Piirnabhadra describes briefly how and why he created his new recension of the
PT (PA 289,18-23).

Srisomamantrivacanena visirnavarnam

alokya sastram akhilam khalu paicatantram /

Sripirnabhadraguruna gurunddarena

samsodhitam nrpatinitivivecanaya // 2 //

pratyaksaram pratipadam prativakyam pratikatham pratislokam /

Sriparnabhadrasirir visodhayam asa Sastram idam // 3 //

“2. On behalf of the glorious minister Soma, the glorious teacher Piirnabhadra
revised the Paficatantra with sincere esteem for the sake of the right judgement
of kings on worldly wisdom, after he had seen that indeed the whole expert
treatise had lost its beauty. 3. The glorious and wise Plirnabhadra has corrected
this expert treatise with regard to every syllable, every word, every sentence,
every narrative, and every stanza.”

Parnabhadra relates that he created the new recension not of his own accord,
but on behalf of a certain minister Stisoma, who apparently had Pairnabhadra’s
work supervised,* “for the sake of the right judgement of kings on worldly
wisdom.” If this statement can be taken literally, it implies that Srisoma thought
the PT to be of real political relevance. Piirnabhadra’s thorough revision, which
involved all text constituents from the individual syllables up to complete sto-
ries, was necessitated by the fact that the work had lost its beauty (visirnavarna).
Taken for itself, this expression could either mean that Srisoma thought the
work to be defective either in formal respects, or with regard to the state of its
textual transmission. As revealed by an analysis of the following stanzas, in
which Purnabhadra creates the impression that he felt insecure about whether
he had accomplished his task successfully, the defect of the PT recension avail-
able to Srisoma and Piirnabhadra was felt to be a lack of conformity with tra-
ditional dharma-conceptions (PA 289,24-290,4).

4 See the second half of stanza 8 (PA 290,12): “This literary composition is established like
the renovation of a temple, being supervised by very knowledgeable persons” (jirnoddhara
ivasau pratisthito ’dhisthito vibudhaih //).
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vad yat kimcit kvacid api maya neha samyak prayuktam
tat ksantavyam nipunadhisanaih ksantimanto hi santah /
Srisricandraprabhaparivrdhah patu mam patakebhyo
yasyadyapi bhramati bhuvane kirtigangapravahah // 4 //
smartam vacah kvacana yat samayopayogi

proktam samastavidusam tad adiisanivam /

somasya manmathavilasavisesakasya

kim nama lafichanamygah kurute na laksmim //'5 //

“4. Those who are clever and conversant with the matter may excuse whatever
I have improperly done in whichever respect, for the good ones are patient. The
extremely glorious master Candraprabha, whose fame travels even today
through the world like the river Ganges, may protect me from committing
offences. 5. The injunction of the authoritative tradition of the smyti, which sup-
ports the maintenance of the established rules of conduct and was authorita-
tively declared among the entirely knowledgeable ones, cannot be corrupted to
the slightest degree. What else but Beauty could the deer of spots create for the
moon, who distinguishes the playing of Love?”

If one reads the two stanzas as being of mutually connected content, they reveal
that Pirnabhadra uses a double strategy for dealing with possible criticism of
his work. First, he begs the potential critic to pardon any shortcomings of his
revision. Then, after having prayed for protection from committing offences,
Purnabhadra addresses the brahmanical authoritative tradition and describes it
as being so firmly established that it is incorruptible. He compares the smarta
tradition with the moon, whose dark spots only contribute to his beauty, just
like any challenge to the standards of the brahmanical tradition would only re-
enforce its innate perfection and stability. Accordingly, even if Pirnabhadra’s
revision were imperfect, the shortcomings of his work would not at all impair
the perfection of the tradition.

The very fact that Piirnabhadra refers to traditional brahmanical norms in the
context of possible imperfections of his work suggests that conformity with
these norms is at least one important standard against which Piirnabhadra
expects the quality of his literary creation to be judged — probably first of all by
his employer, the minister Srisoma. If this is true, Pirnabhadra’s censorship of
the “Weaver as Visnu” is part of a comprehensive enterprise, viz. his endeavour
to create a recension of the PT that agrees as much as possible with traditional
brahmanical dharma-conceptions. This attitude is new in the textual tradition
of the PT.

3. The inclusion and revision of the “Weaver as Visnu” in the literary tradition
of the PT indicates the existence of distinct phases in the historical develop-
ment of this tradition that were characterized by different attitudes towards



On Discourses of Dharma and the Paficatantra 27

brahmanical norms of social interaction. The authors and redactors of the PT in
its early phase apparently did not pay much attention to discourses of social
division that were based on brahmanical norms. In any case, “social division”
was not a prominent theme in their literary activities. This situation changed
when the “Weaver as Visnu” was brought into the PT. In this narrative, brah-
manical norms of social interaction are indeed important in-so-far as they pro-
vide the backdrop for the satirical humour of the narrative. Accordingly, at this
time the general attitude towards these norms, at least among the audience of
the work, must have been quite liberal, because otherwise the satire would not
have been acceptable. This stance with regard to brahmanical norms changed
into a traditional conservatism some time before the year 1199, and led the
minister Srisoma to commission a new conservative recension of the PT. The
very fact that this recension of the PT was copied and transmitted in quite a
number of manuscripts indicates that Plirnabhadra’s recension was well
received. The PA clearly was in line with the zeitgeist.

APPENDIX
TaE DATE oF THE COMPLETION OF PORNABHADRA’S PANCAKHYANAKA
CONVERTED INTO A DATE oF THE CoMMON ErA

Ptrnabhadra records the date on which he completed the composition of his
recension of the Paficatantra in a regular arya-verse which is part of his final
colophon (PA 290,11).

Sarabanataranivarse ravikaravadi phalgune trtiyayam /

“In the year designated by the word numerals shaft (five), arrow (five) and sun
(twelve), on the third day, a Sunday, of the dark fortnight of the lunar month of
Phalguna.”

The word numerals designate, when read from the right to the left, the year
1255. This can be taken, as I shall show below, to be a year of the Vikrama era.
Moreover, the compound ravikara (“producing sun” or “ray of the sun”) appar-
ently designates “Sunday.”*
expression because metrical constraints prevented him from using the more
natural ravivara.*

Parnabhadra may have used this slightly twisted

42 The same interpretation caused Hertel (1912: 231) to note “ravikara, 290,11, = ravivara
‘Sunday’.”
4 According to Dr. Karl-Heinz Golzio (personal communication), the use of ravikara for

ravivara is by no means unusual for a metrical formulation of an Indian date.
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Accordingly, we are dealing with the date Phalguna, vadi 3, Vikrama 1255,
ravivara (1). This date can be converted into a date of the Common Era with
the help of the tables provided in Jacobi 1892 in four steps.
1. Conversion of the Vikrama year into a year of the Kaliyuga (Jacobi 1892:
443 n. 1):

1255

+ 3044
4299

2. Calculating the constellation of the beginning of the year (Jacobi 1892: 410,
§ 26):
Kaliyuga year  Feriae  Tithi Moon’s anomaly

4200 1 02.19 699 30.00
+ 99 5 14.79 306 — 16.98
4299 6 16.98 005 13.02

3. Calculating Phalguna vadi 3, according to the piarnimanta-system (Jacobi
1892: 443f., tables 1-3, and auxiliary table 3):

Kaliyuga year Feriae Tithi ~ Moon’s anomaly addition to Tithi

4299 6 16.98 005
+ 24. Magha 2 00.78 742
8 (1) 17.76 747 +0.00
+ 00.00
17.76

The initial date (24 solar Magha) is verified, because this date corresponds to
the required day of the week (feriae 1 = Sunday), and it is within the third zithi
(17.76 — 15.00 = 2.76).

4. Conversion into a date of the Common Era (Jacobi 1892: 407, § 19):

4200 10.
99  00.
0. Magha 14. December
+24.Magha _24. 4299
= 38. December - 3100
= 17. January 1199

Phalguna, vadi 3, ravivara Vikrama 1255, was on Sunday, 17 January 1199
CE.
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