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Abstract: The name of Devabodha is well-known to specialists of Mahäbhärata
textual traditions: author of the Jnänadipikä or "Lamp of Knowledge", the
earliest extant commentary on the Great Epic, he has been duly referred to by the

critical editors of this text along with his successors such as Vimalabodha,

Arjunamisra and Nilakantha. Yet Devabodha remains an almost complete mystery

regarding the period or the place he lived in, or even the conditions that
urged him to compose a commentary. Since he commented on a version of the

Mahäbhärata belonging to the Northern recension and was quoted by Vimalabodha

between the twelfth and thirteenth centuries, he has been approximately
assigned to eleventh-century Northern India or Kashmir, but till now no positive
evidence has been brought forth to validate this opinion. The purpose of the

present paper is to shed some light on this important author by proving that,

contrary to a prejudice rehearsed in every history of Indian literature, he is one
and the same person with a medieval poet and dramatist called Devabodha or
sometimes Devabodhi. Then follows a critical and synthetic account on what we

can know about Devabodha's life and career from all the available sources.

Keywords: Mahäbhärata exegesis, medieval India, Sanskrit theatre, Vaisnavism,
Sämkhya

Within the wide field of Indian exegetical literature on the Mahäbhärata, the

most renowned commentary is a relatively late one, the Bhäratabhävadlpa or
"Lamp on the Meaning of the Bhärata", which was achieved in Banaras about
the end of the seventeenth century by Nilakantha, a Brahmin scholar from
Maharashtra.1 Coupled with a revised edition of the epic text, this work met

right away with a great success which is testified by the large amount of copies

produced and diffused throughout India since that time. Indeed, Nilakantha did
a great work as an editor, collecting and comparing many manuscripts of the

1 Sukthankar 1944: 264-265; Gode 1954: 478-486; Minkowski 2005: 234; Pollock 2015: 119.

Corresponding author: Basile Leclere, Faculte des langues, Universite Lyon 3, 6 cours Albert

Thomas, Lyon 69008, France. E-mail: basile.leclere@univ-lyon3.fr



490 — Basile Ledere DE GRUYTER

Mahäbhärata from different parts of India in order to determine the best reading.
Besides, he consulted older commentaries and drew many explanations from
them, but what made his reputation as a scholar is the way he enriched the

exegetical tradition by allegorical interpretations. As a consequence of its
qualities and its association with a widely appreciated version of the Great Epic, the

Bhäratabhävadipa eclipsed the works of Nllakantha's forerunners and came to
be associated to most of the editions of the Mahäbhärata printed in India since
the second half of the nineteenth century.2

Nevertheless, the many previous commentaries deserve more consideration
for at least two reasons that were formulated as early as in the nineteen-thirties

by V. S. Sukthankar, the promoter of the famous Critical Edition from the

Bhandarkar Oriental Research Institute of Pune. Apart from Nllakantha, this

great Indian scholar listed no less than twenty-one writers who had commented
either on the whole Mahäbhärata or on selected parts, and he further underlined
how useful their works could be not only for explaining difficult passages, but
also for collecting variant readings.3 Indeed, the text that these authors had
commented on may differ from the versions which have been preserved in
manuscripts, a point of particular relevance for the editors from Pune since

the commentaries were written down at an earlier date than the available copies
of the Mahäbhärata. Unfortunately, the more ancient the commentary is, the less

known is the life of the commentator, and thus the four main predecessors of
Nllakantha can be dated only in a relative way. It is known for instance that
Arjunamisra was born in Bengal to a well-known reciter of the Mahäbhärata, but
regarding his time, the only clue is provided by a copy of his commentary
completed about 1534,4 and the same date serves also as an approximate
lower limit for those authors among Arjunamisra's sources whose commentaries

are preserved, namely Devabodha, Vimalabodha and Sarvajna Näräyana. Vima-
labodha is said to have flourished "after 1150", because of his references to

works by the famous king-scholar Bhoja (first half of the eleventh century),5

while Sarvajna Näräyana's datation relies exclusively on his identification with

2 A notable exception is Mahadeva Shastri Bakre's edition of the Virätaparvan and the Udyoga-

parvan at the Gujarati Printing Press of Bombay, which includes several commentaries such as the

ones authored by Sarvajna Näräyana and Arjunamisra (cf. Sukthankar 1944: 265, n. 5; Minkowski
2005: 229). For a detailed analysis of the long-lasting success of Nllakantha's commentary, see

Minkowski 2005.

3 Sukthankar 1944: 264.

4 Sukthankar 1944: 267-268. According to the copyist, the text had become by that time

difficult to find in Arjunamisra's homeland, which means that the latter probably lived much
earlier.
5 Gode 1954: 319-321.
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the author of a commentary on the Manusmrti who bore the same name and

presumably lived "between 1100 and 1300".6 Since they provide the only
chronological reference for Devabodha's life by their quotations from his Jnänadipikä

or "Lamp of Knowledge",7 any hypothesis about the time of this earliest
commentator whose work is still extant appears to be very fragile, because he could
have been either close or remote from the otherwise vague dates of his successors.

As regards his place, what V. S. Sukthankar and his colleagues discovered

by confronting the Jnänadipikä to the different versions of the Mahäbhärata is

that Devabodha commented on a text belonging to the Northern recension, more

precisely very close to the Säradä and the so-called "K" versions.8

On that ground, most scholars have cautiously surmised that Devabodha

lived at the latest in the twelfth century in Northern India, but some others have

indulged in more precise statements. Sheldon Pollock, for instance, has written
in a recent article on Sanskrit philology that Devabodha was "a Kashmiri" from
the early eleventh century and, reversing the argument, further declares that,
"given his location in Kashmir, [he] established a recension affiliated with the

northwest tradition."9 Admittedly, determining as precisely as possible in which
context Devabodha produced his commentary is highly desirable, given the

importance of this work for understanding how the tradition of epic exegesis
started and developed, but nothing can be safely surmised unless further
evidence is brought to light, and the fact is that no inquiry into the life and

works of Devabodha has been conducted since the publication of four sections

of the Jnänadipikä in the forties.
As early as 1942, however, R. N. Dandekar had brought to the attention of

scholars an avenue worth exploring when he said in the introduction to his
edition of Devabodha's commentary on the Ädiparvan: "There are several writers
of the name Devabodha, Devasvämin, Devabodhi etc., but for want of evidence it

6 Sarvajna Näräyana's Manvarthanibandha was quoted by Räyamukuta in 1431 (Kane 1930:157).
7 Otherwise called either Mahäbhäratatätparyapkä "Commentary on the Purport of the
Mahäbhärata" or Mahäbhäratatätparyadipikä "Lamp on the Purport of the Mahäbhärata"

according to Holtzmann (Sukthankar 1944: 273).

8 Sukthankar 1944: 275-276; JD ad ÄP, p. I; JD ad UP, p.X-XIII; JD ad SP, introduction p. 2.

9 Pollock 2015:117,119. In a previous work, Sheldon Pollock has similarly stated that Devabodha

was "the earliest extant commentator on the work [...] a Kashmiri ascetic of perhaps 1000"
(Pollock 2003: 60 n. 48). Elsewhere, however, he says more prudently that Devabodha "sometime
in the eleventh century established a text affiliated with the Kashmiri tradition" (Pollock 2006:

230, referring to Sukthankar 1944: 274). After stating, in 2005 that the extant commentaries on the

Mahäbhärata were "datable not much earlier than the twelfth century", a few years later
Christopher Minkowski in an article on Nilakantha's Mahäbhärata has said that Devabodha
lived in North India or Kashmir during the eleventh century (cf. Minkowski 2005: 236; Minkovski
2010).
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is not, at present, possible to connect them with each other. This question must
therefore await further investigation."10 Yet nobody has tried so far to identify the

commentator with any of these authors, and, strikingly enough, the very few
scholars who did know about the existence of poets called Devabodha or Deva-

bodhi rather insisted on their being undoubtedly different from the commentator
of the Mahäbhärata, despite the fact that each author remained as mysterious as

the other.11 In his exhaustive account on Sanskrit poetry preserved in anthologies
and inscriptions, Ludwik Sternbach even made a distinction between three

authors, two Devabodha and one Devabodhi. According to him, the latter was

mainly a playwright, who authored the Satyavratanikmdngada or "Rukmängada
the Truthful"; as for the Devabodha, he said that one was a commentator, while
the other wrote poetical texts quoted by Sridharadäsa in the Saduktikamämrta
anthology.12 It seems that in Sternbach's mind, the author of erudite commentaries

on great texts from the Hindu tradition could not at the same time have composed
the samples of refined poetry found in the anthologies.

Thus the research carried out up to now has ended up in rather confusing
statements, and what I intend to prove now, against the previous trend, is that
despite their variety, all these texts were composed by one and the same author
called Devabodha. I will first sketch how his name could have been turned into
Devabodhi. Then I will try to collect, from his own works as well as from other
medieval sources, all the pieces of evidence that could help us to know who he

was, when he lived and in which parts of India he devoted himself to his
intellectual activities.

1 Devabodha, poet, playwright and commentator

1.1 How Devabodha became Devabodhi

When Theodor Aufrecht in his pioneering article "Zur Kenntniss indischer Dichter"

(1882) first presented verses authored by Devabodha, he briefly alluded to a

verse ascribed to a poet called Devabodhi he had already translated a decade

earlier (in 1873) in his account of the medieval anthology called

10 JD ad ÄP, p. II n. 1.

11 Srikantha Shastri 1942: 419; Kunjunni Raja 1977: 114-115.

12 Stembach 1982: 118, n 625 for Devabodha the poet, and 626 for Devabodhi the dramatist,
Devabodha the commentator being excluded from this study on Sanskrit poetry. Stembach

further noted that out of the five stanzas ascribed to Devabodha by Sridharadäsa in the

Saduktikamämrta, one is alternatively associated with a poet named JIvabodha.
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Särrigadharapaddhati}3 Whether Aufrecht himself believed that these were one
and the same author is impossible to ascertain, but his report shows that from
the very beginning of scholarship on Devabodha, a confusion arose from the

Indian sources themselves. Indeed, the anthologists registered several verses
under two different names: Devabodha in Sridharadäsa's Saduktikarnämrta
(1205), and Devabodhi in Jalhana's Süktimüktävali (1258), Särrigadhara's Pad-

dhati (1363) and later ones.14 As the verses attributed to one were not the same

as those ascribed to the other,15 there was no reason for modern scholars to

identify these poets. Besides, both names Devabodha and Devabodhi appear in
several anecdotes compiled throughout the medieval period by Jain authors in
their semi-historical chronicles, which fact provided a further argument for
distinguishing two poets.

However, even a rapid glance at the play assigned to the so-called
Devabodhi proves that this name is nothing but a misreading, since the dramatist
calls himself Devabodha in several passages of the prologue. For instance, the

stage-manager enumerates all the advantages which may secure the success of
the representation:16

The hero of the story is praiseworthy, he has the qualities of a man firm and brave, and he

performs charming deeds; the poet is the illustrious Devabodha, an expert in producing
the savours that the mind can drink; the troop of actors is fit for what must be done; the

members of the assembly can appreciate the merits: may they dive into the river of savours
increased thanks to the cloud of that work!

13 Aufrecht 1873: 88-89; Aufrecht 1882: 514-515; Stembach 1980: XVIII.
14 Among the three verses ascribed to Devabodhi in the anthologies, two come from the

Satyavratarukmängada and can be found only in Jalhana's compilation. The third one, of
unknown provenance, is not only included in the Süktimüktävali and the Särngadharapaddhati,
but also quoted under Devabodhi's name in two other works dating from the seventeenth

century, Gadädhara's Rasikajivana and Harikavi's Subhäfitahärävali (which is not surprising
in the latter case as Harikavi borrowed in extenso many passages from Jalhana's text). Besides,

it appears without mention of author in two more anthologies, one from the fiftheenth century,
Säyana's Subhäsitasudhänidhi, the other one, entitled Subhä$itasärasamuccaya, from the late
seventeenth century (Stembach 1980: XVIII-XX; Stembach 1982: 118).

15 Actually, Jalhana and Särrigadhara, who make use of the spelling Devabodhi, do include in
their work a verse ascribed to Devabodha by Sridharadäsa (yävad yävat kuvalayadrsä danta-

räji), but they do not indicate its authorship (Aufrecht 1882: 516; Stembach 1982: 118).

16 dhirodätta-guno'bhiräma-caritah släghyah kathä-näyakas
cetah-peya-rasa-prayoga-nipunah sn-devabodhah kavih |

karttavye kusalah kusilava-janah sabhyä guna-grähino
gähamtäm rasa-vähinim upacitäm asmät prabamdhämbudät ||

(SVR folio 2a line 9 to folio 2b line 1).
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I suspect a verse by Devabodha himself to have led astray anthologists as well as

chroniclers. Quoted by Sridharadäsa in the section called "Pride of the Talented"
(guni-garvah), it reads as follows:17

The situation of emperor among logidans, the praises of poets, the excessive arrogance of
being unchallenged in poetry and erudition, all these things last as long as the creeper-like
words uttered by the illustrious Devabodha do not echo in the cavity of the ear, as an
undeceitful seed of instantaneous nectar flowing beyond measure in each limb.

The expression sridevabodheritäs, which is here analysed as a compound, sri-

devabodha-iritäs, "uttered by the illustrious Devabodha", might have been

understood as made of two words, sri-devabodher itäs, that is "coming from
the illustrious Devabodhi". Thus the first distinction between Devabodha and
Devabodhi can be dismissed as founded on a very early misinterpretation of one
stanza of that poet

1.2 A versatile author

As regards the second distinction between two Devabodha, one being a poet and
the other a commentator, it collapses as soon as are acknowledged the poetical
skills that the author of the Jnänadipikä displays on the threshold of the section
devoted to the Ädiparvan. Indeed, the commentary opens with nine stanzas in
praise of several deities that follow various metrical schemes. If the last four are
rather common anustubh, the five others are much longer and more elaborate

verses: among them can be identified one sragdharä (v. 2), one mälini (v. 3) and
three särdülavikridita (v. 1, 4, 5). These metres are employed in the lyrical
tradition,18 and it is noteworthy that the five verses quoted by Sridharadäsa

under the name of Devabodha display a similar variety with the same predominance

of the särdülavikridita metre (three verses out of five, the remaining ones

being a mandäkräntä and a sikharini). Moreover, these facts tend to confirm the

identification of the commentator with the dramatist as well, since the särdülavikridita

was one of the most favoured metres in medieval dramatic literature.
For instance, Krsnamisra, the renowned author of the allegorical play
Prabodhacandrodaya (second half of the eleventh century), preferred it to any

17 tävat tärkika-cakravarti-padavi tävat kavinäm giras
tävac cäpratimallatä-mada-bharah sahitya-pändityayoh \

yävan na pratiparva- nirbhara-sudhä-nirvyäja-bijam k$anäd

väg-vallyo vilasanti karna-kuhare sridevabhoderitäh ||

(Saduktikarnämrta, 5.30.2, cf. Aufrecht 1882: 515).

18 Sternbach 1980: XVI.
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other metre, including the anustubh.19 As the Satyavratarukmängada has not
been preserved in its entirety, it is impossible to know whether this metre was

especially favoured by the dramatist, but at least it can be stated that it occurs

quite often in the available text. Regarding the poetical merits of the verses

included in the Jnänadipikä, we will see that some of them are really similar to
the ones selected as masterpieces by the medieval anthologists.20

Further evidence showing the acquaintance of the commentator with the codes

of dramatic literature can be traced from the Jnänadipikä: for instance, Devabodha

starts the explanation of the Ädiparvan by discussing at some length the homage to

Näräyana that opens the text he comments on,21 and he abruptly concludes with an

expression which would not be surprising in a theatrical context: ity alam ativistar-

ena, that is "Enough prolixity!"22 Indeed, in the prologue of Sanskrit plays, the

stage-manager often makes use of such an exclamation while entering the stage at

the end of the inaugural benediction (nändi), even when it just consists in one short

verse like in Bhavabhüti's UttararämacaritaP Thus he is all the more entitled to

complain that way in the Satyavratarukmängada, since its nändi is made of three

longer verses.24 As regards the commentary, Devabodha probably considered the

homage to Näräyana as the nändi of the Mahäbhärata because of the influence of
dramatic theory. Another instance of assimilation of the epic to a drama is found a

little further, when the commentator says that the charioteer Ugrasravas "sums up
with both these verses the principle of righteousness and unrighteousness, which is

the germ of victory and defeat of [respectively] Yudhisthira and Duryodhana, the

hero and the adversary of the hero in the story."25 Indeed, no less than three words

belonging to the technical vocabulary of dramaturgy can be singled out of this

sentence. Firstly, that the eldest Pändava and the eldest Kaurava are presented

19 Interesting statistics on the frequency of metres in mahäkävya and nätya have been provided
by Ingalls 1965: 35-36. In Ksemisvara's Nai$adhänanda, a play roughly contemporary with
Krsnamisra's, the särdülavikndita is the second metre in terms of frequency (Naisadhänanda,
introduction, p. XLI-XLIV). For slightly later plays dating from the second half of the twelfth

century see Leclere 2013: 565.

20 According to Prabhacandra's Prabhävakacarita (1278), Devabodha deserved not only the
title of "poet" (devabodha-kavih, PCa XXII. 207), but even that of "lord among poets" (devabod
ham kavisvaram, PCa XXII. 197).

21 This stanza "is foreign to the entire Southern recension of the epic" (Sukthankar 1944:12, n. 2).

22 JD ad ÄP, p. 3.

23 This verse is written in the anustubh metre. The expression can be more sophisticated in
other dramas, as instanced by the Mrcchakatikä (alam anena pari$at-kutühala-vimarda-kärinä
parisramena).
24 nämdy-ante sütradharah / alam ativistarena (SVR folio la lines *3-4, in the margin).
25 kathä-näyaka-pratinäyakayor yudhi?(hira-duryodhanayor jaya-paräjaya-bljam dharmädhar-
matvam slokäbhyäm samkfipati (JD ad ÄP, p. 8-9).
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here as the näyaka "hero" and the pratinäyaka "adversary of the hero" of the story
is rather significant, since these words are discussed as key-concepts of the
construction of the plot by theoreticians of theatre.26 Admittedly, they might have been

employed by the commentator in a less technical sense, yet it is striking that, as a

dramatist urged to simplify the epic material for adapting it to the stage, he has

singled two characters out of many others who could be considered as näyaka and

pratinäyaka as well.27 Similarly, the word "germ" (bija) appears in the prescriptions
relative to the plot, as one of the five means of reaching the goal (artha-prakrti): it is

a slight indication at the very beginning of the play of what the hero will obtain in
the denouement.28

Beside these stylistic arguments, it is also possible to glean from the texts

some information about the author's creed and way of life that allows to identify
the commentator as the dramatist.

1.3 An eminent renouncer

All the Indian scholars involved in the process of studying and editing Deva-

bodha's commentary underlined that barely nothing was known about his

biography, except that he belonged to a religious order of wandering ascetics.

According to the colophons of his text, he was the disciple of a renouncer named

Satyabodha whose authority over their co-religionists he eventually inherited, as

revealed by the prestigious titles associated to their names: in most occurrences,
they are styled paramahamsaparivräjakäcarya, "Paramahamsa and Master of

26 Levi 1963: 62-72; Keith 1998: 305-308.
27 In many plays inspired by the Mahäbhärata, the näyaka is not Yudhisthira but either Arjuna
or Bhima. The latter for instance plays a decisive role throughout Bhattanäräyana's Venisam-

hära, since he fulfills in the sixth and last act the promise of taking revenge on the Kaurava he

has made in the first one, and Arjuna is undoubtedly the protagonist of Kulasekharavarman's

Subhadrädhanamjaya, where he struggles during six acts for marrying Krsna's sister Subhadrä.

On the other side, Duryodhana is actually the pratinäyaka in most cases, but the role may also

be assumed by other evil characters such as the demon Baka who is opposed to Bhima in
Rämacandra's Nirbhayabhlmavyäyoga. Devabodha himself makes it clear at the very beginning
of the commentary on the Sabhäparvan that Duryodhana is merely "one of the pratinäyaka" of
the epic (duryodhanädipratinäyaka, JD ad SP, p. 1).

28 The four remaining means of reaching the goal are, according to Bharata's Nätyasästra, the

"drop" (bindu), the "banner" (patäka), the "help" (prakari) and the "achievement" (kärya). The

rendering of these technical terms is inspired by Lyne Bansat-Boudon's analysis of Abhinava-

gupta's commentary (Bansat-Boudon 1992: 130-131) which I prefer to earlier translations (Levi
1963: 34; Keith 1998: 298).



DE GRUYTER New Light on Devabodha 497

Wandering Ascetics",29 and their high rank is sometimes further expressed by
the word bhattäraka, "Great Lord".30 Strangely enough, neither S. Shrikantha
Shastri nor Ludwik Sternbach took these data into account when they wrote a

note on Devabodha, while they both explicitly indicated that the dramatist they
called Devabodhi was a paramahamsa parivräjaka.31 Actually, Devabodha himself

had laid much stress on his ascetic condition in the prologue of the

Satyavratarukmängada: his name is almost systematically followed by the title

29 If by the time of Devabodha paramahamsa had already become the only category of ascetics

to exist, just as it is attested at the end of the seventeenth century (cf. Olivelle 1977: 69), then the

word should not be understood as honorific but rather as qualifying parivräjaka in a karmad-

häraya kind of relationship. Then the compound could be translated by "Master of Paramahamsa

Wandering Ascetics". However the mention of hamsa ascetics in an inscription from the

twelfth century (see below n. 96) suggests that a difference between simple renouncers and

more advanced ones still existed by then. In any way, both Satyabodha and Devabodha are

presented that way in the colophon of an unpublished manuscript of the Jnänadipikä section
devoted to the Dronaparvan: iti sri-paramahamsa-parivräjakäcärya-satyabodha-si$ya-parama-
hamsa-parivräja[kä]cärya-sri-devabodha-krtau mahäbhärata-tätparya-dipikäyäm jnänadipi-
käyäm drona-parvani vivaranam samäptam || (manuscript No. 8647 in Shastri 1932, dated 1621

of the Saka Era, that is 1699 of the Christian Era). The title is generally associated to Devabod-

ha's names in the colophons, as instanced by the commentary on the Bhismaparvan: iti sri-

paramahamsa-parivräjakäcärya-sri-devabodha-krta-mahäbhärata-dipikäyäm bhismaparva-vyä-

khyänam samäptam || OD ad BP, p.34). For other examples, see below n. 30. The two only
exceptions appear in the opening verses of the Bhismaparvan and Kamaparvan section of the

Jnänadipikä, where the metrical structure may have prevented Devabodha from introducing
himself at length: in one instance, he just gives his bare name, while in the other one, the name
is followed by the simpler title of "ascetic" (muni).

vyäsa-vähmaya-vaidagdhya-madhu-väridhi-vicayah |

devabodha-sarasvatyäh sevyatäm bhifmaparvani || QD ad BP, v. 3)

devabodha-muner jiyäd väk-karni kama-parvani \

ajnäna-matta-mätamga-hrdaya-sthäna-därinah \ \

OD ad KP, v. 2, ms. n°8648 in Shastri 1932).

30 Devabodha is given twice this title in the extant sources: the first instance is to be found in
one of the three manuscripts of the commentary on the Ädiparvan described by R. N. Dandekar
in his introduction, the manuscript b, dating back to 1584 CE: iti paramahamsa-parivräjakä-
cärya-bhattäraka-srimad-devabodha-viracitäyäm bhärate ädiparwani jnäna-dipikäyäm ädiparva
samäptam | OD ad ÄP, p. II). The other one appears in the colophon of the commentary on the

Sabhäparvan: iti paramahamsa-parivräjakäcärya-bhattäraka-sri-devabodha-krtau mahäbhärata-

tikäyäm jnänadipikäyäm sabhäparva samäptam |[ OD ad SP, p.45). As for Satyabodha, he is

presented as a bhattäraka in another manuscript of the Ädiparvan section of the Jnänadipikä, C,

the colophon of which reads as follows: iti sri-paramahamsa-parivräjakäcärya-bhattäraka-sri-
mat-satyabodha-sißyasya paramahamsa-parivräjakäcärya-sri-devabodha-krtau mahäbhärata-tät-

paryapkäyäm jnänadipikäyäm ädi-parva samäptam || OD ad ÄP, p. III, 100).

31 Shrikantha Shastri 1942: 419; Sternbach 1982: 118.
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yamin, "Endowed with Self-Restraint",32 and is even associated with the other
titles at the first instance, when the stage-manager tells the jester: "There is a

new heroic drama called Rukmängada the Truthful, a work by the Illustrious
Ascetic Endowed with Self-Restraint, Devabodha, Paramahamsa and Master of
Wandering Ascetics: this is what we are about to perform."33 That two authors

may have borne the same name is possible, but that they shared the same titles
would be an unbelievable coincidence.

1.4 A devotee of Visnu

Last but not least, the Jnänadipikä and the Satyavratarukmdngada betray the

same devotion to Visnu as the Supreme Being. At the very beginning of both
works, the author invokes, in elaborate verses, the god under his cosmic aspects
of Näräyana34 and Trivikrama,35 and even though he does not ignore other
divinities such as Siva36 and Ganesa,37 he undoubtedly gives preeminence to
Visnu throughout his texts.

This is particularly evident in the case of the Satyavratarukmdngada, since it
deals with the puränic story of king Rukmängada, who was a fervent devotee of

32 Three occurrences: devabodha-yaminah, devabodha-yamino (SVR folio 2b, lines 7-8) and sn-

devabodha-yaminah (see the following note). The only instance of the name unaccompanied by
this title has been given above n. 16. The title of yamin is clearly linked to the actions of
restraint, yama, and discipline, niyama, two of the eight members of yoga (a?(äriga), as

instanced in Krsnamisra's Prabodhacandrodaya: in the second verse of the inaugural benediction,

the poet celebrates Siva as an ascetic endowed with self-restraint (yamin), whose inner

light triumphs after entering Brahma's crevice by means of the air disciplined (niyamita) into
the median channel (antar-nädi-niyamita-marul-lahghita-brahmarandhram [...] pratyagjyotir
jayati yaminah, PCU 1.2). For a list of restraints, see for instance Colas 1996: 31-32.

33 asti paramahamsaparivräjakäcäryasya sn-devabodha-yaminah krtir abhinavam

satyavratarukmähgadam näma nä(akam tad eväbhinayämah | (SVR folio 2a, lines 1-2).

34 JD ad ÄP, p. 1, v. 1.

35 JD ad ÄP, p. 1, v. 2; SVR 1.1 (folio la, lines *1-2, with the second pada missing, but quoted by
Jalhana in the Süktimuktävali, section 2 "Äsirvädapaddhati", p. 31, v. 85). That these stanzas

were composed by one and the same author is further suggested by two more features, one

being a common insistence on the pollen-like dust which covers the divine foot of Trivikrama,
the other a remarkable use of the precative of the verb dä (deyäd, 3d sing., in the JD, and

deyäsur, 3d pi., in the SVR).

36 JD ad ÄP, p. 1, v. 3-4; JD ad BP, p. 1, v. 1.

37 The author pays homage to Ganapati after Näräyana in the very first line of the text (om namo

näräyanäya || sn-ganapataye namah || JD ad ÄP, p. 1), and invokes him at the beginning of each

section, be it individually (om sn-ganesäya namas | JD ad BP, p. 1) or in association with other

objects of veneration (om namah sn-guru-gopäla-gauri-ganapatibhyah || JD ad SP, p.l; sn-gane-
säya namah \ sri-sarasvatyai namah | sri-gurubhyo namah jj JD ad KP, ms. No. 8648 in Sastri 1932).
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Visnu: according to the Näradapuräna, that king, in order not to desist from his

vow of fasting on each EkädasI - the eleventh day of a fortnight dedicated to

Visnu was ready to sacrifice his own son Dharmängada, and eventually went
to heaven along with his wife and his son brought back to life by divine grace.38

Besides, the stage-manager indicates in the prologue that the play was staged

for the first time in a context clearly imbued with Vaisnava devotion:39

A black bee on the lotus-feet of the Crusher of Madhu, he has made shine forth the banner

of his arm at the great festival of war: the king Tribhuvanamalla has informed me that he

wants to propitiate by the performance of a new work the wise people who have come from

all countries for seeing the god Viranäräyana on the occasion of the great festival celebrating

the waking of Kamalä's Husband.

Thus the performance took place in a temple dedicated to Visnu under the particular

name of Viranäräyana or "Hero-Näräyana", during a festival which, as

specified by the copyist in the margin, is the holiest of the EkädasI called
PrabodhinI EkädasI or "The Eleventh Day of Visnu's Waking from Cosmic

Sleep."40 As regards the patron, he appears to be animated by a veneration of
Visnu's feet that the poet himself has already expressed in the inaugural benediction

of the play:41

38 The manuscript of the Satyavratarukmärigada is incomplete and ends abruptly in the middle of
the sixth act, before the sacrifice of Dharmängada by his father, but there is no reason to doubt that
Devabodha departed at any moment from the Näradapuräna version which he closely followed on
the whole as far as can be judged from the extant text. Besides, the prologue encapsulates the entire

plot, as the jester tells the stage-manager a dream very similar to Rukmängada's story: when asleep,
he says, he fell in love with a bewitching woman who made him promise to grant whatever favour
she would ask for. He accepted, and then she forced him either to desist from studying the Veda or
to behead his own son. Despite his prayers, she did not change her mind, and he sacrificed his son
(SVR folio la line 9 to folio lb line 10).

39 ädi$to'smi \ madhu-mathana-pada-kamala-madhu-vratena \ samara-mahotsava-samulläsita-

bhu\ja-dhva]jena srimat-tribhuvanamalla-devena \ asmin kamalä-nätha-prabodha-mahotsave •

vira-näräyana-deva-darsanärthasa[rva-desa]-samäyätam vidvaj-janam abhinava-prabandhäbhi-
nayenärädhayämiti | (SVR folio la, 1.1-3).
40 bodhiny-ekädasi-mahotsave (SVR folio la, marginal note). A slightly later play, Somesvara's

Ullagharäghava (second quarter of the thirteenth century), was similarly performed on the
occasion of Visnu's Waking festival for the god Krsna in the sacred city of Dväraka (UR I. 4 +

[2. 5-7]; for a French translation see Leclere 2013: 149).

41 candrärkau yävad anghry-udhhavad-amara-sarit-toya-bhinna-tri-loki-
kedäre deva-laksmi-punar-udaya-vidhau bija-bhävam bhajantyah |

vitrasyad-bhür-bhuvah-svah-kramana-kutukino nispatantyah samantäd

deyäsur dänaväreh pada-kamala-rajo-räjayo mangakam vah || (SVR 1.1)

It is also noteworthy that the manuscript begins by a sentence proclaiming Visnu's victory (srf-

harir jayati | SVR folio la, line *1).
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As long as the moon and the sun exist, they assume the nature of seeds for provoking the

reappearance of the Fortune of the gods in the field of the triple world divided by the water
of the River of the Immortals which springs from the foot [of Trivikrama42]; they fall from

every side, out of desire for reaching the earth, the ether and the heaven which are

trembling: may the lines of dust coming from the lotus-foot of [Visnu], the Enemy of the

Dänava, give you happiness!

A similar devotion pervades the commentary on the Ädiparvan, as the verse

invoking Visnu's cosmic foot at the very beginning of the explanation is echoed

by a similar and even more elaborate one at the end of the section:43

It causes the hot and cool-rayed [celestial bodies] to tum away rapidly and conceals the

sky-roads; refulgent, it pervades the earth, the ether and the heaven and makes them shine

with its luminous nails; it tears away the wall-like shores of the eastern and western

regions from the world of mortals up to the [celestial] abode; may it protect you, the foot of
Näräyana which grants [serenity] to the moving and stationary beings frightened for long!

42 There are other examples of this motif in Indian poetry and iconography. In the Äsirväda-

paddhati section of the Süktimuktävali, Jalhana quotes a verse by Räjasekhara where the

Jähnavi river is described like a line of sweat issuing from Hari's foot when it gets closer to

the sun (hari-pädah sa vah päyäl lambhito yah svayambhuvä \ yasyäsanna-raver ästt sveda-

rekheva jähnavi || Süktimuktävali, p. 31, v. 84). As for Bilhana, he says in the first canto of the

Vikramänkadevacarita that the lineage of Cälukya kings descended from a hero born from
Brahma's hollowed palm (culuka) "like the flow of the Gangä [emanated] from the foot of
Visnu" (saureh padäd gänga iva pravähah || VDC, I. 57). As a sculptural motif, the Gahgä flowing
out of Trivikrama's foot appears on the walls of many Hoysala temples, as can be seen at

Halebid on a corner of the southern half of the great Hoysalesvara temple. It can also be found
in the Pancalingesvara temple of Govindanahalli, built in 1237 under the reign of Somesvara I

(Devaraj 1994: 80-81), in the Laksminarasimha temple of Nuggehalli which dates back to 1246

(Collyer 1990: fig. 196a; Evans 1997: 258), and in the temple of Somnathpur built in 1258 and
dedicated to Kesava (Devaraj 1994:102; Evans 1997: 258). Strikingly enough, other depictions of
the episode found in temples from all over India and dating from the sixth up to the eleventh
centuries insist on different details, such as the fact that Visnu's foot touches the head of the

demon Rähu (cf. Dhaky 1996: 361; Sivaramamurti 1999: 79, 498 and fig. 63, 142, 310, 312).

43 ävrnvan vyoma-vithih khara-tuhina-karau vegav[antau vivartya]

nirväpya dyotamäno nija-nakha-rucibhir bhäsayan bhür-bhuvah-svah \

ämartyäd ävasatyäh prathama-carama-dig-bhitti-külamka$o'nghrih
päyän näräyaniyas ära-cakita-cara-sthäsnu-[sänti]-prado vah || OD ad ÄP, p. 100).

R. N. Dandekar gave vegaväpau vivartau as the end of the first pada and indicated by a question
mark that the reading was dubious. I have emended it with respect for the metrical scheme,

which is a sragdharä. In the last pada, there is a lacuna that must be filled by a word of two

syllables, the first one long and the second either short or long as its position before a

consonant cluster induces its lengthening. As this word may express a remedy to the long-
lasting fear indicated at the beginning of the compound, I suggest to restore sänti in preference

to, mok?a, mukti or similar words.
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Moreover, it is probably because he was convinced of Visnu's supremacy over
the other gods that Devabodha decided to comment at length on the homage to

Näräyana situated at the very beginning of the Mahäbhärata: otherwise, he

would have not delayed the explanation of the epic text properly speaking by
what he presented himself as an excessively detailed gloss.44

Having ascertained that the commentator Devabodha was a Vaisnava renoun-

cer gifted with poetic talents, we now have to determine as precisely as possible
when and where he lived by collating the information supplied by his own works
and the medieval sources such as anthologies, chronicles and inscriptions.

2 A tentative account of Devabodha's life

2.1 A writer from the twelfth century

The identification of Devabodha the poet with Devabodha the commentator is

useful at first for confirming the twelfth century as the lower limit of the period
at which the latter may have lived. Whereas this assumption has hitherto
depended exclusively on the very approximate dating of Devabodha's successors

Vimalabodha and Sarvajna Näräyana,45 it is now strongly supported by the
fact that verses by Devabodha are quoted in the Saduktikamämrta, which
Sridharadäsa completed in Eastern India about 1205.46

As for proving that Devabodha lived the most part if not the whole of his life
in the twelfth century, it can first be said that Sridharadäsa, like most anthologists,

is likely to have favoured poets not very remote from his own time and
place,47 and Devabodha may have been one of them. Such a proximity would
explain why he is the only anthologist to record the poet's name with the correct

spelling. Two further pieces of evidence are provided by another medieval

anthology, the Subhäsitaratnakosa, which was compiled in Bengal by the

44 Cf. above n. 22.

45 See the introduction above.

46 Stembach 1974: 16; Sternbach 1980: XVIII, XX; Warder 2004: § 6398.

47 Ludwik Stembach makes a distinction between the "classical" anthologies compiled
between the twelfth and the sixteenth centuries and the recent ones wherein, according to

him, are particularly cited the poets who lived at the same time or just before the anthologists
(Stembach 1980: XX). However, the analysis of the Subhäsitaratnakosa by Daniel Ingalls proves
that it was already a tendency in the earliest extant compilation: "Vidyäkara's favourite authors

were fairly close to him in time" and in place as well, most of them being "Bengalis, or at least

easterners, of the time of the Päla dynasty" (Ingalls 1965: 32).
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Buddhist monk Vidyäkara in two stages, the first one around 1100, and the
second one three decades later, by addition of about six hundred stanzas.48

Since Vidyäkara had a strong predilection for contemporaneous dramatists,49

but did not quote any verse authored by Devabodha, it may be surmised that the

latter flourished as a poet and playwright in the period spanning between these

anthologies. Another clue is Vidyäkara's possible acquaintance with the poetical
production of Devabodha's master Satyabodha.50 In the very first version of his

anthology Vidyäkara indeed anonymously quoted a stanza which is explicitly
attributed to a poet called Satyabodha in Sridharadäsa's work:51

Happy are they who in some mountain dale

sit meditating on the highest light,
the fearless birds alighting in their lap
to taste their tears of bliss.

But here I sit in a pavilion
set in a pleasure garden by a pool
within the palace of my daydreams;
and as I daydream, 1 grow old.

This text has been ascribed to the great moralist Bhartrhari by most of the later
anthologists,52 but they can be suspected of having substituted, either by ignorance
or intentionally, a prestigious name for a rather obscure one. On the other hand,
Sridharadäsa would have attributed this stanza to Bhartrhari as he did for many

48 Subhä$itaratnako$a, introduction p. XXXIX; Warder 2004: § 5562-5563. Ludwik Sternbach

presents Vidyäkara as a writer from Kashmir, but this hypothesis does not seem to be prevalent
by now (Sternbach 1980: XX).

49 Ingalls 1965: 30.

50 See above n. 29, 30.

51 dhanyänäm giri-kandarodara-bhuvi jyoüh param dhyäyatäm
änandäsru-jalam pibanti sakunä nihsankam anka-sthitäh \

asmäkam tu manorathoparacita-präsäda-väpi-ta(a-
kridä-känana-keli-mandapa-sadäm äyuh param kfiyate ||

Subhä$itaratnakoßa, n°1461, tr. Ingalls 1965: 387. The text given by Sridharadäsa is slightly
different {alike for anka, jusäm for sadäm, Saduktikarnämrta, 5.58.3).

52 So did Jalhana in his Süktimuktävali (1258), Särrigadhara in his Paddhati (1363) and Haribhäs-

kara in his Padyämrtatarangini (1674). In his Padyaveni (1644 or 1701), Venidatta indicates that he

has borrowed the stanza from the Jagajjivanavrajyä, a collection compiled by his own father

Jagajjlvana. Elsewhere it is quoted anonymously (Sternbach 1980: 33; Sternbach 1985: 331). It has

also been inserted by Silhana in his Säntisataka as the fourth verse of the first part (dealing with

sorrow, paritäpa). The latter collection mixing original and borrowed verses, its dating has been

debated (Ingalls 1965: 43, 387), but it may have been composed between 1130 and 1205, since

Vidyäkara does not quote any verse devised by Silhana himself whereas his name is associated to
several verses in Sridharadäsa's anthology (Sternbach 1974: 55; Säntisataka 2007: 11-12, 17-18).
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other ones in the same section of the Saduktikamämrta if this authorship had been

acknowledged by that time. His testimony is all the more trustworthy since the

quotation of two more stanzas under the name of Satyabodha in his anthology

suggests a genuine familiarity with the different works of that poet.53 Moreover, the

way the stanza celebrates meditation on the "highest light" (jyotih param) corroborates

its attribution to Satyabodha, since Devabodha says in the prologue of his play
that "his meditation reaches the awakening to the highest light, which consists in
consciousness emerging from sleep and opening like a flower."54 Accordingly,
Satyabodha would have flourished in the decades immediately preceding the first

completion of the Subhäsitaratnakosa about 1100, when Devabodha was not yet a

famous poet and dramatist, though he may already have received his initiation by
that time and even produced some intellectual works.

That the upper limit of Devabodha's life cannot be fixed much before 1100 is

corroborated by the Jain chroniclers, whose anecdotes about Devabodha all take

place in the course of the twelfth century. The earliest chronicle to mention him
is the Prabhävakacarita or "Deeds of the Exalters of the Doctrine", a collection of
twenty-two religious biographies completed in 1278 by the Jain poet Prabhäcan-
dra.55 Therein Devabodha is said to have met three Jain scholars who flourished
under the rule of the Caulukya king Jayasimha Siddharäja (r. 1094-1143): the

layman Srlpäla, who held the position of king of poets at the court, and the
monks Devasüri (1087-1170)56 and Hemacandrasüri (1088-1173).57 If Prabhäcan-

53 däse krtägasi bhaved ucitah prabhünäm
päda-prahära iti mänini nätidüye |

udyat-kathora-pulakänkura-kantakägrair
yadbhidyate tava padam nanu sä vyathä me || [vasantatilaka] (Saduktikamämrta, 2.83.5).

Jalhana quotes this stanza with slight variations (sundari näsmi düye for mänini nätidüye,
yatkhidyate instead of yadbhidyate) in the fifty-seventh section of the Süktimuktävali (näyikä-

näyakayor ukti-pratyukti-varhe lha || hims, v. 11, p. 199), but he attributes it to Muiija.
mugdhe närjunatäm jahäti nayanam madhye tathä kr?natäm
dve rüpe dadhatämunä viracitah karnena te vigrahah \

tatkrsnärjunakarnavigrahavati säkfätkurukfetratäm
yätäsi tvadaväptirevataruni sreyahkimanyatparam ||

[särdülavikridita] (Saduktikamämrta, 2.122.3)

54 yad-dhyänam vyapanidra-än-maya-para-jyotih-prabodhävadhi (SVR I. 5). In the opening
verse of the commentary on the Ädiparvan, Devabodha also evokes the light of Näräyana's
knowledge, made out of the triple Veda, which resides in the triple world (prajnä-jyotir upäsyate
tribhuvane yasya trivedimayam, JD ad ÄP v. 1).

55 Deleu 1981: 61.

56 Parikh 1938: CCXLVIII, CCLV.

57 Bühler 1936: 6, 56
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dra has reported the anecdotes with respect to the chronology, the date of
Devabodha's first appearance in the capital city of Gujarat must be 1122.58 As

for later Jain chroniclers, they connect Devabodha not with Jayasimha, but with
his successor Kumärapäla, who reigned from 1143 to 1173: according to them, he

came to Gujarat after that king converted to Jainism (which event took place in
1160) in order to win him back to Hinduism. It is not impossible that Devabodha
lived up to that time, as both the Jain monks he met at the court of Siddharäja
died within the last years of Kumärapäla's reign, but the mission of championing

Hinduism Devabodha is invested with in these accounts probably betray a

later reworking of his biography for ideological purposes.59 That is why it is

58 Cf. Parikh 1938: CCLIX. According to Prabhäcandra, Devasüri decided one day to go to

Nägapura (mod. Nagaur), and while making a halt at Mount Abu, he was told by the goddess
Ambä that he should go back to Anahillapura (mod. Patan) at once since his master Munican-
dra was to die within eight months (PCa XXI. 53-60). At another time (anyadä), Devabodha

came to the capital of Gujarat and brought out a riddle that Devasüri eventually solved six
months later (PCa XXI. 61-66). Then a wealthy Jain layman named Thähada asked Devasüri in
which praiseworthy task he could employ his money, and the monk made him build a Jain

temple where he installed a beautiful image of Mahävira (PCa XXI. 67-70). There come three

verses that provide chronological information:
sataikädasake sä$(äsaptatau vikramärkatah \ vatsaränäm vyatikränte sn-municandrasürayah ||

ärädhanä-vidhi-srestham krtvä präyopavesanam | sama-piyüsa-kallola-plutäs te tridivam yayuh ||

vatsare tatra caikatra püme sri-devasüribhih | sri-virasya prati$(häm sa thähado'kärayan mudä ||

"When eleven hundred seventy-eight years from Vikrama had elapsed, the illustrious Munican-

drasüri, having sit down and waited for death, which is the best ceremony of propitiation, went to

heaven, bathed in waves of nectar-like serenity. When the year was completed, Thähada joyfully
made the illustrious Devasüri perform at the same place the ceremony of installation of the

illustrious Mahävira."
The fact that the anecdote about Devabodha's coming to Anahillapura has been inserted

between these events suggests that it happens within the same year. Oddly enough, Parikh says
elsewhere that Municandrasüri died in the year 1171 of Vikrama era (equivalent to 1115 CE), without

giving any reference (Parikh 1938: CCLI).

59 Though Devabodha was appreciated and helped by Hemacandra in Prabhäcandra's account
(cf. Parikh 1938: CCLX), he became his opponent in later chronicles. In the Prabandhakosa

(1348), Räjasekhara alludes very briefly to "how Devabodhi was defeated by Hemacandra",

pretending that "the story can be known from the Prabandhacintämani" (1305), though no such

anecdote appears in the available text by Meruturiga (fair api yathä devabodhih pratipaksah
paräkrtah | tat prabandhacintämanito jneyam / Prabandhakosa, Hemasüriprabandha, § 57,

p. 47). The story is developed in Somatilaka's Kumärapälacarita (1367), Jinamandana's

Kumärapälaprabandha (1435) and an anonymous Kumärapälaprabodhaprabandha (cf. Kumä-

rapälacaritrasamgraha, p. 30-31, 89-90; Bühler 1936: 20, 62 n. 5, 92 n. 78). The ideological bias
is even more visible in a later text by Gadädhara, a Vaisnava writer. In the Sampradäyapradipa
(1554), he says that a debate took place between Hemacandra and a Hindu scholar called

Devaprabodha Bhattäcärya, who must be identical with Devabodha, and further pretends that
Hemacandra was sentenced to death while Kumärapäla returned within the fold of Hinduism
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safer to rely mainly on Prabhäcandra for outlining the ascetic's peregrinations

throughout India, even though the later chronicles may have otherwise
preserved some valuable information on Devabodha.

2.2 A wandering ascetic

2.2.1 Travels in northern India

As a parivräjakäcärya, Devabodha was supposedly bound to an itinerant
lifestyle, and he actually travelled quite much according to the Prabhävakacarita.
The first time Jayasimha Siddharäja called him at his court, Devabodha

declined the invitation and sent back the messengers with a rather contemptuous

answer, because he was acquainted with more powerful and prestigious
kings:60

I have seen the ruler of Kasi and the lord of Kanyakubja. What do I care for the ruler of

Gürjara whose dominion is so small? If your ruler, however, wants to see me, let him come
here and sit on the ground while 1 shall be sitting on a lion-seat.

Far from being annoyed by the ascetic's haughtiness, the king agreed to the

conditions and came accompanied by his court poet Srlpäla to pay his respects

to him. As the anecdote probably took place in 1122 during the first visit of
Devabodha to the capital of Gujarat,61 it means that the renouncer had already

(Majumdar 1956: 329). Jack Hawley, who has recently consulted and photographed a manuscript

of this text, confirms Majumdar's information by saying that it was written in V.S. 1610 in
Vrindavan (see the abstract of the paper entitled "The Four Sampradayas: Ordering the

Religious Past in Early Mughal North India" he presented at the Oxford Early Modem South Asia

Workshop, Oxford, June 2009, http://www.orinst.ox.ac.uk/conferences). Hence the author
should not be identified with the famous philosopher Gadädhara who flourished in Bengal in
the seventeenth century (cf. Gerschheimer 1996: 7-8).
60 tathä käsisvaram kanyakubjädhisam samiksya ca | ganayämah katham svalpadesam srigür-

jaresvaram || param asmad-didrksäyai bhavatäm sväminas tadä \ upavistah ksitau simhäsana-

stham mäm sa pasyatu || (PCa XXII. 192-193, cf. Parikh 1938: CCLVIII).
61 In the passage of Devasüri's biography mentioned above (n. 58), Devabodha fastened on the

king's gate (räjadväre) the leaf on which he had written his riddle. Unless we suppose that he

left the country at once, he could not have remained unnoticed by the king during this first visit.
Another possibility is that he came back to Anahillapura a little after staying in Nägapura in
1122, before Devasüri invited him there in 1127.
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spent a part of his life in the sacred area of the Ganges valley.62 Soon after 1122,

Devabodha met up with Devasüri in the city of Nägapura, North of Rajasthan,63

and came back to the capital of Gujarat in 1127, as Devasüri had invited him
there for the consecration of a temple. Then, according to Prabhäcandra, he

stayed there for three years,64 and eventually went back to the Ganges valley
where he passed his life in meditation.65

That Devabodha spent his early years in Banaras is plausible for many
reasons. Under the rule of Gähadävala kings, and especially during the long
reign of Govindacandra, the city grew in importance as a political, religious and
intellectual centre: though Kanauj nominally remained the capital city, it was
superseded by Banaras as an effective seat of royal power because of its much
less exposed location.66 As testified by many engraved copper-plates, the
Gähadaväla kings endeavoured to attract to Banaras learned and pious men by means

62 Since the cities of Banaras and Kanauj by that time were under the rule of one and the same

king, Govindacandra from the Gähadaväla dynasty (r. c. 1112-1155), the authenticity of Deva-

bodha's words may be questioned, but the apparent inconsistency may be explained in
reference to a political system prevalent in medieval Northern India, where the designated
heir to the throne (yuvaräja) shared the authority of the king and ruled over a part of the

kingdom. It was effective for instance in the Cähamäna kingdom of Nadol (Mita 2004: 95, 100)

and undoubtedly in the Gähadaväla kingdom as well: according to the colophon of a manuscript

dating back to 1150, Govindacandra entrusted his son Vijayacandra with the task of ruling
the province of Vadahara, near Banaras, on the south bank of the Ganges (cf. Choudhary 1963:

48; for further instances of shared power in the Gähadaväla kingdom, see Indian Antiquary, vol.
XV, pp. 6-7; vol. XVIII, pp.15, 18). Before being integrated to the Gähadävala realm, Banaras

was ruled by other dynasties in the course of the twelfth century: the city belonged to the

Chandella kings until 1034, when the Kalacuri king Gangeyadeva conquered it. The latter's

grandson Yasahkarna having lost Banaras as early as 1081, it is very unlikely that Devabodha

came there under the Kalacuri rule (Majumdar 1957: 61-64).
63 Here the information provided by the Prabhävakacarita does not fit in with the Persian

chronicles, since according to these sources the city of Nägapura was wrested from the

Cähamäna rulers about 1120 by a general of the Ghaznavid Sultan. Moreover, Prabhäcandra

says that Jayasimha Siddharäja himself came and besieged Nägapura at that very moment but

eventually left when he knew that Devasüri stayed in the city (PCa XXI. 77-78). On these

chronological problems, see Leclere 2013: 27, n. 57.

64 Parikh 1938: CCLX-CCLXI.

65 tatra tatränmo bhütvä devabodho mahämatih / tena dravyena gahgäyäm gatväsädhnot param
bhavam || (PCa XXII. 309).
66 Kanauj was sacked in 916 by the Rästraküta king Indra III, then in 1018 by Sultan Mahmud

of Ghazni, and once again in 1034 by Ahmad Niyältigin, who had been appointed to govern
Punjab by Mahmud's successor Masud (cf. Kalpataru, Tirthakända, introduction p. LXIX-LXX;
Majumdar 1957: 61). The royal residence was probably situated at Rajghat, north of Banaras,

since many grants were registered in the neighbourhood at an old sanctuary of Kesava

(Kalpataru, Tirthakända, introduction p. LXVI-LXVII).
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of generous grants,67 and Devabodha may have been (or hoped to be) one of
them. By the twelfth century the city had also attained preeminence among
Indian holy places, not only for Saiva, but also for Vaisnava devotees,68 and as

such was visited by many pilgrims. But supposing that Devabodha was about

twenty-five years old by then, like his contemporaries Devasüri and Hemacan-

drasüri, he may have come there first and foremost for furthering his studies,

especially on epics and law texts as suggested by his later achievements in these

fields.69 Lastly, the fact that a verse by Satyabodha was quoted for the first time

by a Buddhist abbot from neighbouring Bengal suggests that this ascetic may
have lived in Banaras or its surroundings in the first decades of the twelfth

century, and even trained and initiated there Devabodha among other
disciples.70

Much more difficult to answer is the question of Devabodha's homeland. Did
he actually come to the sacred places of the Ganges valley from Kashmir just as

Bilhana did some decades earlier?71 Apart from the north-western origin of the

Mahäbhärata text he commented on, no further evidence can be found to

validate once and for all the hypothesis of a Kashmiri origin. On the contrary,
several facts suggest that Devabodha either came from the South or at least went
there in the course of his lifetime.72

67 Cf. Kalpataru, Tirthakända, introduction p. XV.

68 Sectarian texts like the Näradapuräna show attempts at presenting the city as a former
abode of Visnu (Näradapuräna, Uttarabhäga, chapter 29; tr. Tagare 1982; 1693-1700).

69 In India, Biihler notes, "Pandits usually go on their travels at the age of 20-26", and Bilhana

probably did so, as "he left his country after completing his studies" (VDC, introduction p. 22).

Similarly, as soon as he had been taught in different fields of knowledge, Devasüri travelled

throughout northwestern Indian and defeated many dialecticians in debate before reaching the

age of thirty-one and being made a pontiff (PCa XXI. 37-42, cf. Parikh 1938: CCIL).

70 Silhana, another Vaisnava poet who roughly lived at the same period, is said to have come
to Banaras for attending the teachings of a great ascetic (Sänüsataka 2007: 15). On the

preference of anthologists for recent poets, see above n. 47.

71 Bühler gave an appropriate account of Bilhana's journey: "After leaving his native country
he made for the banks of the Jamnä, along which the high-road from north-western into central
India was situated then as now. The first town, in which he stopped for some time, was the
sacred Tirtha, Mathurä; thence he crossed over northwards to the Ganges and visited Kanoj.
Following apparently the course of the latter river, he arrived at its confluence with the Jamnä

at Prayäga (Allahäbäd), and finally at Banäras" (VDC, introduction, p. 18).

72 In 1942, S. Shrikhanta Shastri mentionned both Devabodha and Devabodhi in an article

dealing with "Some Forgotten Poets from Karnätaka". S. K. De took notice of the statement in
his introduction to Devabodha's commentary on Udyogaparvan (p. X, n. 3), but dismissed it as

unjustified.
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2.2.2 Links with southern India

For supporting this assumption two major clues can be drawn from the prologue
of the Satyavratarukmängada, namely the name of Devabodha's patron, Tribhu-
vanamalla, and the specific appellation of VIranärayana under which Visnu is

revered by the audience of the play.73 To be more accurate, the word Tribhuva-

namalla, which means "The Wrestler of the Triple World", is less a proper name
than an encomiastic title, and as such, does not constitute sufficient evidence to

identify who sponsored the first performance of Devabodha's play. Indeed it was
borne by many a prince, the first being the Hoysala king Vinayäditya
(r. 1047-1098) according to an inscription dating back to the first year of his
reign.74 Then it was assumed by the famous Cälukya emperor Vikramäditya VI
(r. 1076-1127), who fulfilled its meaning by his military successes, and whose

example - be it emulation, submission or contention - was imitated not only by

some of his successors, such as his son Somesvara III (r. 1127-1139) or his

grandsons Jagadekamalla II (r. 1139-ca.ll56) and Taila III (r. 1149-1162),75 but
also by most of his vassals: thus many Hoysala kings style themselves Tribhu-
vanamalla, as well as Pändya princes from Ucchangi, Kadamba kings from Goa,

and there is even one Tribhuvanamalla in the Kakatiya dynasty.76 Despite the

confusion induced by the popularity of this tide, it is noteworthy that it did not
spread beyond the limits of the Cälukya empire. Indeed, kings from Northern
India similarly boasted about being the best wrestler of the world, but they bore

titles slightly different from Tribhuvanamalla, such as Bhuvanaikamalla and

Trailokyamalla, in use among princes of the Kacchapaghäta dynasty,77 or Trib-

huvanaganda, which was one of the titles assumed by the Caulukya king
Jayasimha Siddharäja.78 Therefore Devabodha's play was most likely staged at

first in the South, even though the precise identity of the king remains difficult
to ascertain. For instance, there are several arguments for considering that he

was no one else than the Cälukya emperor Vikramäditya VI, the "genuine"
Tribhuvanamalla, notably the fact that, in contrast with most of other kings,

nor his proper name neither his other tides are necessarily associated with this

73 For a translation of the passage, cf. above n. 39.

74 Derrett 1957: 22. In a later inscription, dating back to 1090, Vinayäditya is called Tribhuvanamalla

Poysaladeva (Nilakanta Sastri 1960: 359).

75 Nilakanta Sastri 1960: 356, 372-375; Dhaky 1996: 126.

76 Derrett 1957: 22; Nilakanta Sastri 1960: 360; Choudhary 1963: 261; Gopal 1981: 268; Dhaky
1996: 219, 292; Epigraphia Indica, vol. XII, p. 189.

77 Indian Antiquary, vol. XV, p. 42.

78 Parikh 1938: CLXVII.
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one in a large amount of inscriptions.79 However, if Devabodha had lived at the

court of Vikramäditya, then his play would have been composed and staged

before his patron's death in 1127. This assumption does not match well the

chronological and geographical data collected in medieval anthologies and

chronicles, since Devabodha was probably touring Northern India in the second

and third decades of the twelfth century. Moreover, the ascetic would not have

missed the occasion to tell Jayasimha Siddharäja he was acquainted with the

powerful Cälukya emperor beside the rulers of Kanauj and Banaras. Another
solution would be to place Devabodha under one of Vikramäditya's successors,80

but the mention of Visnu as VIranäräyana in the prologue of the

Satyavratarukmängada draws attention to the Hoysala kings.
Actually, many a Vaisnava temple built in the Hoysala realm was given a

name associating Näräyana with another word referring to a deity or an abstraction.81

The fashion seems to have been initiated by the famous king Visnuvardhana

(r. 1108-1142), who was the first in his lineage who attempted to achieve imperial
status and commemorated his victorious campaigns by dedicating sanctuaries to

his tutelary deity Visnu.82 He is thus said to have founded five temples about 1117,

one being the Vijayanäräyana or "Victory-Näräyana" temple of Belur, the capital

79 Cf. Epigraphia Camatica, vol. V, pp. 179 (text), 76 (abstract); Epigraphia Indica, vol. Ill, pp. 304-
311, vol. V, pp. 229, 231, vol. XV, pp. 26,103, 357. Similarly, in the Vikramänkadevacarita, his poetic

biography written by his court poet Bilhana, Vikramäditya is simply called "king Tribhuvanamalla"
at the conclusion of each canto (see for instance how the first one ends: iti vikramähkadevacarite

mahäkävye tribhuvanamaüadeva-vidyäpaü-käsrmra-bhatta-hilhana-viracite prathamah sargah).

80 As Vikramäditya VI they could be simply styled Tribhuvanamalla, as instanced by an

inscription of Visnuvardhana dating from 1139, where the title is borne both by the Hoysala
vassal and the Cälukya suzerain (Somesvara III or Jagadekamalla, his son and successor). Cf.

Epigraphia Camatica, vol. V, Hassan Taluk No. 114, tr. p. 32-33).
81 For a list of South-Indian temples bearing such names, see the index in Dhaky 1996: 591-
597. In marked contrast, the temples left to posterity by Cälukya emperors are Saiva ones for the

most part, whereas Visnu appears to have been generally associated to other deities in triple
temples (Dhaky 1996: 130). Nonetheless Vikrämaditya VI and his successors, whose seal bore a

figure of the Boar incarnation of Visnu, did make an extensive use of Vaisnava imagery in their

political discourse. Vikrämaditya VI for instance is likened to Näräyana in an inscription from
the ninth year of his reign (Epigraphia Indica, vol. XV, p. 103), and his court poet Bilhana has

inserted into the seventeenth canto of the Vikramänkadevacarita a lengthy description of a great
temple of Visnu built at his instigation. Besides, his own son Somesvara III, in another poetical
account of his life, the Vikramähkäbhyudaya, has written that, at the request of the gods

frightened by the evil Rästraküta kings, Visnu came personally on earth under the appearance
of their forefather Taila II (r. 973-997), and that Vikramäditya VI was similarly an incarnation of
Visnu as Trivikrama (.Vikramähkäbhyudaya, p. 18-19, p. 51, 1. 17-19; cf. Pathak 1966: 87).

82 There exists a well-established tradition according to wich Visnuvardhana was converted
from Jainism to the cult of Visnu by the famous Vaisnava saint Rämänuja (cf. Derrett 1957: 222).
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city, another one the Kirtinäräyana or "Glory-Näräyana" of Talkad on the
southeastern border of the kingdom.83 He also ordered the construction of a Laksmlnär-

äyana temple at Tondanür, midway between Mysore and Shravana Belgola, and

during his reign another one was also erected in the sacred complex of Belur at the

instigation of his chief-queen Säntalädevl.84 His successors kept on dedicating
temples to various forms of Näräyana, and even their officials did so, such as

Jaya Bhattayya Näyaka, great master of the robes under Visnuvardhana's grandson
Balläla II (r. 1173-1220), who set up the god Jaitanäräyana according to an inscription

from 1218.85 Given the prevalence of this tradition in Karnataka, the Viranäräyana

image alluded to in the prologue of the Satyavratarukmängada could have

been similarly installed on behalf of a Hoysala king in order to celebrate his

courage at war: it is suggested by the very appellation of "Hero-Näräyana" given
to the god, as well as the poet's insistence on Tribhuvanamalla's arm brandished in
the melee like a banner in a festival.86

A few Viranäräyana temples dating back to Hoysala times still exist in Karnataka,

but it is difficult to identify with certainty any of them with the place where the

Satyavratarukmängada was performed. In the North of the state, for instance, there is

in the city called Gadag a quite famous temple known as Viranäräyana,87 which is

said to have been founded by Visnuvardhana himself, but it is conspicuously not
included by Dhaky in his survey of temples built in upper Dravidian area between

973 and 1326, and actually the style of the extant building clearly belongs to the

following period of Vijayanagar empire.88 As for the small Viranäräyana temple
located within the sacred complex of Belur west from the main building, it is dated

around the end of the twelfth century on account of its architectural features as well
as its appellation, since Balläla II, who had begun his personal reign in 1193, was
renowned as VIraballäla, "the Heroic Balläla."89 Accordingly, Devabodha could not

Whatever value it has, it is noteworthy that many inscriptions of Visnuvardhana are
interspersed with homages to Näräyana and do attest his patronage of Srivaisnava faith.
83 The Vijayanäräyana temple of Belur is now better known under the appellation of Cenna-

kesava (cf. Derrett 1957: XVIII; Dhaky 1996: 311, 313).

84 Dhaky 1996: 317-319, 321.

85 Epigraphia Carnatica, vol. V, Hassan Taluq No. 61, tr. p. 17-18. The donor was a great
devotee of Visnu, since he worshipped the lotus-feet of the god and observed both Ekadasi.

86 Cf. above n. 39.

87 Pollock 2006: 363.

88 Dhaky 1996: 593.

89 Dhaky 1996: 319; Evans 1997:10,19, 257. Even though the title Tribhuvanamalla is more often

associated to the name of his grandfather Visnuvardhana, Balläla II also bears it very frequently in
his inscriptions since the very day of his coronation on the 21st of July 1173 (Epigraphia Carnatica,

vol. V, Hassan Taluk No. 71, tr. p. 22-23, cf. also inscriptions from the same district No. 67 dated 1174,

55 dated 1178,162 dated 1180 etc.).
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have witnessed its erection, unless he had lived a very long life. The third extant

Viranäräyana temple is located at Belavädi, a few miles from Haledid, the site of the

ancient capital city Dörasamudra, and consists in a cluster of three sanctuaries

dedicated each to a form of Visnu and linked by an assembly hall. Though the

precise date of its foundation is unknown, an inscription recording a donation made

there to Näräyana in 1206 proves that the main temple had been built by then, while
the two other ones judging from their stylistic characteristics were added shortly
afterwards.90 It can be further surmised that the Viranäräyana temple of Belavädi

was for the first time consecrated some decades earlier since sanctuaries were usually
not extended immediately after the first stage of construction.91 Therefore it could
date back to the second half of the twelfth century and might have been chosen by
the king as the place for staging the Satyavratarukmängada when the court was

staying at Dörasamudra.

The southern background of Devabodha's career may also be inferred from
the religious title of Paramahamsa which he shares with his master Satyabodha.
Indeed, apart from technical treatises on renouncement which list the different

categories of ascetics,92 the word Paramahamsa appears mainly in sources from
South India. For instance, the king Kulasekharavarman, who ruled Kerala during

three decades overlapping the end of the ninth century,93 praises his own
devotion to Paramahamsa ascetics in the prologue of his heroic drama called
Tapatisamvarana:94

90 Dhaky 1996: 361-363.

91 For instance, the Kuväravihära of Jalor, a Jain temple founded in Southern Rajasthan by the

Caulukya king Kumärapäla between his conversion to Jainism in 1160 and his death in 1173,

underwent three stages of reconstruction and extension in 1185, 1199 and 1211 (Epigraphia

Indica, vol. XI, pp. 54-55).
92 Olivelle 1977: 34; Barazer-Billoret 2001: 39. These groups of renouncers appear also in a

commentary on the Manusmrti written in Banaras about the thirteenth century by Kullüka
Bhatta, son of Diväkara Bhatta, who belonged to a Värendra Brähmana family of Bengal
(Barazer-Billoret 2001: 39; Kane 1930: 359-363).
93 Based on the identification of the playwright with the Kerala king Rämavarman (r. 885-913),
this dating has been proposed by K. Kunjunni Raja and supported with further evidence by
A. K Warder. Contrary to this, N. P. Unni was inclined to shift it to the eleventh-twelfth centuries

(Kunjunni Raja 1958: 8-16; Tapatisamvarana, introduction, p. 8-12; Warder 1988: § 3386-3390).
94 na(i - ayya suddaa-kälidäsa-harisa-dandi-ppamuhänam mahäkainam annadamasya kassa

kavino idam nibandhanam jena ayyamissänam ettiam koduam vaddävehi | sütradharah - ärye mä

maivam | yasya paramahamsa-päda-pankeruha-pämsu-pa(ata-pavitrikrta-mukuta-tatasya vasudhä-

vibudhanäyändhakära-mihiräyamäna-kara-kamalasya mukha-kamaläd agalad äscaryamanjari-
kathä-madhu-dravah | (Tapatisamvarana, p. 4-5). Sivaräma, who commented on the play in the

fourteenth century, equates paramahamsa with yatXndra "king of ascetics" and parama-yati "most
excellent ascetic" (paramahamsetyädinä mahat-sevayä citta-samskärah pratipädyate \ yatindränäm
päda-pahkeruha-pämsu-patalena namaskära-samkräntena pavitrikrtam mukufa-tatam yasya | atra
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The actress - My dear, for arousing such a curiosity among the venerable doctors, this must
be the work of one of the great poets. Which one? Südraka? Kälidäsa? Harsa? Dandin? Or

another one?

The stage-manager - Do not say so, my dear! The author has the slope of his tiara purified
by the heap of dust coming from the lotus-feet of the Paramahamsa ascetics, his lotus-hand
looks like a sun in the darkness of covetousness of the wise men on the earth, and from the

lotus of his mouth has trickled the sweet juice that is the Äscaryamanjankathä.

The Paramahamsa ascetics are also mentioned in an inscription from Balagämi
dating back to 1162,95 which describes a monastery called Ködiyamatha as:96

A place where food is always given to the poor, the helpless, the lame, the blind and the

deaf, to the professional story-tellers, singers, musicians, bards, players, and minstrels
whose duty is to awaken their masters with music and songs, and to the naked and the

crippled, and to (Jain and Buddhist) mendicants, to (Brähmana) mendicants who carry a

single staff and those who carry a triple staff, to Hamsa and Paramahamsa ascetics, and to

all other beggars from many countries.

Admittedly the insertion of the Hamsa and Paramahamsa ascetics in this long
enumeration of dependants may appear as a mere rhetorical device informed

by the technical treatises mentioned above, but individuals from Southern
India are otherwise known to have borne the latter title. Thus the famous
Vaisnava philosopher Madhva, who was born and lived through most part of
his life in Karnataka around the thirteenth century,97 is presented like Deva-

bodha as a paramahamsaparivräjakäcärya in the colophon of the Samnyäsa-

prakarana, a treatise on renunciation composed by an author who belonged to
his spiritual lineage.98 The title also appears in full in the colophon of a

räja-länchanasyäpi mukutasya parama-yati-päda-pämsu-sambadhenaiva suddhir iti tad-

buddhi-kalpanäc citta-suddher apy upalaksanam etat \ ibidem, p. 6). In Jinamandana's Kumärapä-

laprabandha, 'Devabodhi' is once significantly styled yaßsvaro (KPr 110. 4).

95 Also called Ballipura, Balligäve or Baligäve, that city was located in the Banaväse province,
north-west of modern Karnataka (Derrett 1957: 39-40, 101, map 4). By that time, the Cälukya

kingdom was mied by a usurper, the Kalacuri prince Bijjala (r. 1145, 1152-1167), who also bore

the title of Tribhuvanamalla (Nilakanta Sastri 1960: 375-376, 457).

96 dinänätha-pangv-andha-badhira-kathaka-gäyaka-vädaka-värnsika-narttaka-vaitälika-nagna-
bhagna-k?apanakaikadandi-tridandi-hamsa-paramaharnsädi-nänä-desa-bhik$uka-janäniväryy[ä]m-
nadäna-sthäna (tr. J. F. Fleet, Epigraphia Indica, vol. V, p. 222). The whole inscription has been

translated by Rice with slight variations (e. g. nartaka "dancers" instead of "players") in the

Mysore Inscriptions (No. 43, p. 92-96).
97 Siauve 1968: 1-11.

98 iti srimat-paramahamsa-parivräjakäcärya-snmad-änandatirtha-sämprädayika-prakarana-vi-
racita-samnyäsa-prakaranam samäptam | (Olivelle 2011: 263-264). Änandatirtha is one of the

two names Madhva was given by his master Acyutapreksa at the moment of his initiation, the

other being Pürnaprajna (Siauve 1968: 1). Interestingly enough, Madhva himself wrote a
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manuscript of Sarvajna Näräyana's commentary on the Mahäbhärata," and

under the abridged form paramahamsaparivräjaka at the end of the Bälagopä-
lastuti or "Hymn to the Young Cowherd" attributed to the poet Bilvaman-
gala.100 The life of these writers remains mysterious, but there are arguments
for locating both of them in South India as well.101

Lastly, though the late biographies of king Kumärapäla give on the whole a

rather dubious account of Devabodha's coming to Gujarat, three of them have

preserved details which, be they true or not, do suggest a southern provenance
of the renouncer. In Somatilaka's Kumärapälacarita (1367), the narrative begins
in a rather fantastic atmosphere:102

One day a yogin named Devabodha, adept of Kapila's system, heard that the king had

become a Jain; the mind infatuated by his own talents, he came to the king's assembly
surrounded by yogin mounted on partridges (cakora), geese (hamsa) and peacocks
(särahga),103 himself being mounted on banana-leaves (kadali-patra).

commentary on the Great Epic that he called Mahäbhärata or "Determination of the Meaning of
the Mahäbhärata" (Siauve 1968: 2; Minkowski 2005; 235), in a way very similar to one of the

Jnänadipikä's alternative titles (cf. above n. 7).

99 Sukthankar 1944; 265.

100 iti parama-parivräjaka-sri-päda-bilvamahgala-viracite [sic] sri-bäla-gopäla-stutih (Kunjunni
Raja 1958: 33).

101 There is in Jalhana's Süktimuktävali a section called Haristutipaddhati or "Collection of Hymns
to Hari", where two verses attributed to a poet called Sarvajna Näräyanabhatta are cited along with
one verse by "Devabodhi" (which comes from the second act of the Satyavratarukmähgada),
another one by Dipaka, and the five remaining ones by Kulasekhara {Sükti, p. 457-458). The

preponderance of quotations from the king of Kerala suggests that the anthologist, who achieved

his work in 1258 at the court of Yädava kings of Devagiri (modem Daulatabad in Maharashtra),
favoured in this section recent poets from South India. It can be further noted that Dipaka appears
in a late Jain chronicle as the name of the Brahmin who taught Devabodha a magic formula (see

below n. 105). As for Bilvamangala, it has been debated whether he should be identified with an
author called Liläsuka who lived in South India during the fourteenth century, because many
verses from the Bälagopälastuti also appear in the Krsnakamämrta or "Ambrosia to the Ears of
Krsna", a famous devotional anthology which is traditionally associated with Lllasuka's name. In

any case, Bilvamangala probably came from South India as well, since Dravidian features have

been traced in the linguistic and poetical aspects of his own work (Wujastyk 2003: 91-92).

102 ekadä devabodhäkhyo yogikapila-darsani \ jaimbhütam nrpam srutvä svakalädurmadäsayah 11644

II cakora-hamsa-särahgädhirüdhairyogibhirvrtah | ägatah kadali-paträdhirüdho nrpa-parsadi || 645 ||

(Kumärapälacaritrasamgraha, p. 30).

103 According to Monier-Williams' dictionary, the latter word can refer to many other species of
birds, such as the Indian cuckoo and the royal goose.
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One may wonder how valuable information can be derived from a text wherein
ascetics, probably by means of their magic powers, are able to use as conveyance

any bird or even any object such as a banana leaf. Yet Somatilaka might
have simply misunderstood the sources he had relied on. The words he took for
bird names meant in all likelihood the ranks to which the ascetics could be

promoted in their hierarchy,104 and as for the banana leaves, an anonymous
Kumärapälaprabodhaprabandha indicates that they were actually used for making

a comfortable palankeen (sukhdsana):105

Then, on the bank of the Ganges, the Brahmin Devabodhi obtained from a Brahmin called

Dipaka the spell of Tripurä, and he put it in practice on the bank of the Narmadä. Pleased,
the goddess Tripurä appeared to him and said: "Tell me your wish with a single word!"
And he, clever as he was, asked for bhuktimuktisarasvaG, that is "wisdom of possession
and liberation". Mastering henceforth the great art of magic and other sciences, and

knowing the past and so on by means of treatises such as the Crest-Jewel, he takes place

on a palankeen made out of banana sticks and leaves and bound with strings of raw fibre.
[...] Having learnt that the king [Kumärapäla] was fond of the Holy Jain Doctrine, he came

to the illustrious city of Pattana. He was welcomed respectfully by Brahmins and by people
as well, as they were eager to see wonders. Even the king approached him, thinking that he

was a spiritual master for kings. Sitting on his palankeen of banana leaves, and having
little boys perform the task of bearers, [Devabodhi] came in front of the city-wall,106

surrounded by the king and other followers. Urged on by all his followers filled with
curiosity, he entered it.

In the Kumärapälaprabandha (1435), Jinamandana gives the same account with
greater details, saying for instance that 'Devabodhi' "was mounted on a palankeen

[made out] of banana leaves fixed on lotus stalks and bound with strings of

104 Out of the three words, two at least appear in technical literature on renunciation: hamsa

forms with kuficaka, bahüdaka and paramahamsa a set of four categories supposed to encompass
the whole commu of renouncers (cf. Olivelle 1977: 34, n. 22; Olivelle 2011: 249-250), and särafiga
is one of the many sorts of ascetics in Vaisnava texts (Colas 1996: 27).

105 atha gangä-ta(e dipakäkhyädvijät traipuram mantram präpya narmadä-tate devabodhi-dvijo'-

sädhayat \ tu$tä tripurä tasya eka-väkyena yäcasva varam ity uväca pratyaksä | so'pi buddhimän
bhukti-mukti-sarasvatir iti yayäce \ tatah prabhrti mahendrajälädi-vidyävän cüdämany-ädi-sästrair

aritädi-jnätä kadali-danda-patra-mayam äma-sütra-tantu-baddham sukhäsanam adhirohati | sri-

jina-dharmänuraktam nrpam jnätvä sa sri-pattane samäyätah \ sarva-dvijaih satkäritah camatkära-

darsanäl lokais ca \ räja-gurur iti matvä räjäpi sammukham ägatah \ kadali-patra-sukhäsana-sthah
sisu-kärita-vähaka-karmä räjädi-parivära-parivrtah sälägre samäyätah \ kautukäkulita-sakala-

parivära-prerito madhye pravistah | (Kumära, 89. 28-90. 5).

106 The strong fortifications of the capital city of Gujarat were famous in medieval times and
often referred to by poets with the words prakära, vapra, ko((a or säla (cf. Parikh 1938:

CCXXXVII). This is why säla is here understood as designating a wall and not as a kind of tree.
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raw fibre",107 and he even inserts into the narrative a second description of the

ascetic's conveyance consisting in two verses:108

Devabodhi mounted a seat made out of banana leaves which was provided with lotus stalks

serving as actual sticks, bound with raw fibre so fine that tears could have torn it, and put on

the shoulders of eight-year-old boys, and [thus conveyed] he arrived at the king's court.

This particular type of vehicle is reminiscent of another religious master, the

Jain Digambara monk Kumudacandra, "a Southerner" (däksinätya), as Prabhä-

candra presents him from the outset, "teacher of the lord of Karnäta, the

illustrious king Jayakesin":109 indeed, when Kumudacandra had to go to the

court of Jayasimha Siddharäja for debating with Devasüri, he "took place on a

palankeen", the Prabhävakacarita says.110 The fact that late biographers have

insisted so much on the material aspects of Devabodha's palankeen suggest that
these features were typical of southern craftwork and, as such, could have much

impressed the authors of the lost eyewitness accounts they probably relied on.
Besides, Jinamandana, who starts his narrative on 'Devabodhi' with a series of
questions ("Who was that Devabodhi? How did he come there? What did he

do?")111 has given an interesting answer about his country of origin:

107 äma-tantu-sütra-baddha-kamala-näla-yukta-kadali-patra-sukhäsanädhirohi (KPr 108. 3-4).
108 nalini-näla-sad-dandam rambhä-patra-mayäsanam ] äma-tantubhir äbaddham bäspa-cchedyair
ivänu || sisünäm asta-varsänäm skandha-nyastam \ äruhya parsadam räjno devabodhih samäsa-

dat || (KPr 108. 10-11). Welcoming the ascetic, Kumärapäla perceives with irony the contrast
between his stout constitution and the flimsiness of his vehicle: "Having raised from his seat

and displayed other marks of respect, the king saluted him with a smile, thinking how this big-
bellied man little agreed with this seat of banana leaves and the rest, and made him sit down on
a golden seat" (räjäpy abhyutthänädi krtvä kväyam picandilah kvedam kadali-paträsanädi iti
vismitena namaskrtah suvamäsane nivesitas ca | KPr 108.12-13). A little further, it is once again
said that "Devabodhi had a seat of banana [leaves] for supporting him" (devabodher api
rambhäsanam ädhära äsit | KPr 111. 8).

109 däksinätyah sn-kamäta-nrpater guruh sri-jayakesi-devasya (PCa XXI. 84).

HO äruroha sukhäsanam (PCa XXI. 147). Kumudacandra's palankeen is depicted on a medieval
book cover illustrating several scenes from the story of his debate with Devasüri (Shah 1976:

319, fig. 5; Goswamy 1999: 6-7). According to medieval sources, the use of palankeens was
commonly perceived at that time as a royal privilege: thus the minister Vastupäla just had to

display a covered palankeen to make his enemy, the merchant Saida, believe that prince
Viradhavala had arrived in town for punishing the rebels (PPS 56. 21-24; see also MRP III. 19

+ ; PPS 25. 27; 34. 27; 48. 22-23). This right could be extended not only to ministers (PPS 78.12-
13), but also to any people that kings and ministers wanted to honour (PPS. 46. 4; 65. 4-6). The

fact that Devabodha and Kumudacandra are transported on a palankeen indicates that they
share the same conception of religious leadership by assuming several royal prerogatives,
another one being to sit on a lion throne (PCa XXII. 193, 197; Mudritakumudacandra, II. 15 +

[19. 13]).
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An inhabitant of Bhrguksetra, Devabodhi the renouncer, went to the Ganges for taking a bath on

an auspicious day. There he met with the master Dipaka who, endowed with the spell of
SarasvatI for obtaining gold for a long time, was giving gold to people as he knew the end of his

own life. Having pleased him thoroughly with his deference, Devabodhi obtained the spell of
Sarasvati. Then he came back and muttered six hundred thousand times the spell while staying

up to the throat in the water of the Narmadä river, but the Goddess of Speech did not come.112

The city of Bhrguksetra can be identified without hesitation with the famous

port of Bhrgukaccha, capital of the Lata country (modern Broach or Bharuch in
southern Gujarat), since it is located near the mouth of the Narmadä river
mentioned here and in the anonymous Kumärapälaprabodhaprabandha as
well.113 If Devabodha actually came from that place, his wanderings all over
India would find an explanation since the Narmadä river constitutes with the

Vindhya range the traditional frontier between the South and the North as well
as an interface between the Arabian Sea and the Ganges valley.114 The contemporary

Arabian geographer al-Idrisi (1000-1166) even notes about Broach that:

It is a very large, magnificent and beautiful town, with fine buildings constructed of bricks and

plaster. Its inhabitants have high ambitions, copious resources, solid wealth, and recognized
trades. They are wont to stay in foreign countries, wandering about and traveling a great deal.

It is a port for those who arrive from China, as well as those who come from Sind.115

With such a social background, no doubt that even renouncers from there could
become great travellers.

2.3 Religious and philosophical affiliations

Another point of interest in later Jain chronicles is that they may help us figure out
which religious and philosophical systems Devabodha adhered to. As a matter of
fact, the information provided by the Prabhävakacarita in this respect is rather

limited. Prabhäcandra mainly insisted on the intellectual abilities of Devabodha,

112 bhrgukfetra-niväsi devabodhih samnyäsi kväpi parvani gangäyäm snänärtham gatah \ tatra

puräpi svama-siddhi-särasvata-mantro lokebhyah sväyur-antam jriätvä suvamam dadäno dipa-
käcäryah samä | tarn vinayena samyak samtofya särasvata-mantram jagräha \ tatah pascäd

ägatya narmadä-jale äkantham sthitvä mantram jajäpa sad-lak$a-mitam tathäpl bhärati nägät \

(KPr 107. 6-8).
113 Cf. above n. 105.

114 In its lower section, the Narmadä river continued the road that linked Mathurä on the

Yamunä river to Dhärä, the capital city of the Mälava kingdom (cf. Maqbul Ahmad 1960: map
IV; Jain 1990: 111, 122).

115 Tr. Maqbul Ahmad 1960: 58.
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presenting him as "a great poet"116 and "a great savant"117 endowed with "great
intelligence".118 As for the school of thought Devabodha belonged to, he merely
indicated that he was an illustrious adept of the Bhägavata system,119 and even

wielded leadership amidst the Bhägavata community.120 If these statements confirm

that Devabodha was a devotee of Visnu,121 it is unfortunately impossible to

make further assumptions about his creed on the sole basis of the word Bhägavata:

indeed, besides being synonymous with Vaisnava in its most general sense,

it can also designate, in medieval texts, the member of a sectarian movement

within the fold of Vaisnavism, such as the Srivaisnava school.122

To complete the portrait outlined by Prabhäcandra, Somatilaka's own
presentation of Devabodha is of particular interest since, according to him,
Devabodha was a yogin and an adept of Kapila's system,123 or, in other words,
a specialist of the orthodox philosophical school called Sämkhya. That Devabodha

mastered the subtleties of Yoga is confirmed by his own statements in the

prologue of his play: besides saying that he was endowed with self-restraint,124

he even pretended that "his knowledge of Yoga125 extended as far as entering at

will another's body as if it were his own", this being one of the most famous

magical powers that the practice of Yoga is supposed to procure.126 As regards his

116 Cf. above n. 20.

117 mahävidvän (PCa XXII. 182,184, 300), paro vidvän (PCa XXII. 186), devabodha-vidvan° (PCa

XXII. 296).

118 mahämatih (PCa XXII. 309). In Jinamandana's chronicle, a voice from the sky uses the same

expression for adressing 'Devabodhi' (mahämate, KPr 107. 10).

119 sribhägavatadarsanin (PCa XXI. 61; XXII. 182).

120 bhägavatesvara (PCa XXI. 75).

121 Bühler (1936: 53) asserted that Devabodhi appears as a "Saiva ascetic" in Jinamandana's

text, but there is hardly anything which attests this both in the main narrative where he opposes
Hemacandra (KPr from 107. 5 onwards), and in the shorter anecdotes (for instance, he is just
singled out of a group of Brahmins towards the end of the work: brähmanä devabodhy-ädayo,
KPr 193. 11).

122 The first occurrence of this meaning appears in a text by a Tamil author dating from the late
eleventh century, Tirukkurukaipirän's Äräyirappati. Roughly at the same period, Yämunäcärya
considered as true Bhägavata those who adore Bhagavant according to the Pancarätra
scriptures. How does the Kannada school of Bhägavatasamprädaya relate to the larger Bhägavata

community is also a problematic question (Colas 2011: 297-300; Siauve 1968: 11-13).

123 Cf. above n. 102.

124 Cf. above n. 32.

125 The word yoga means here a?tdriga-yoga, according to a marginal note of the manuscript
from the Oriental Institute of Baroda.
126 yad-yogah para-vigrahe nija iva svecchä-pravesädhir (SVR folio 2a line 6). It is also evoked

in another medieval play, Yasahpäla's Moharäjaparäjaya (MRP V. 44, cf. Leclere 2013: 520, n.
253 for further refe).
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interest for Sämkhya, it is corroborated by several other facts. Firstly, Devabodha
has quoted in his commentary of the Adiparvan the third verse of the Sämkhya-

kärikä, which is the fundamental text of the school,127 and his successor
Vimalabodha has similarly referred to Sämkhya works in his own explanation of
the Mahäbhärata.128 Moreover, the Sämkhya system was actually popular in
northwestern India by that time: in the first half of the eleventh century, the
famous Persian scholar AI Blrüni undertook the translation of a work of that
school as he thought it encompassed the fundamental religious beliefs of
India.129 Even closer in time and place to Devabodha, other adepts of Sämkhya
are known to have debated with Jain monks while Jayasimha Siddharäja was

ruling: a dialectician from the Sämkhya school named Vädisimha provoked the
Svetämbara monk Viräcärya in the capital Anahillapura by sending him a letter

containing a verse difficult to understand,130 and, according to Yasascandra's

testimony, the Digambara master Kumudacandra prided himself on having
defeated among other opponents some people adhering to Kapila's doctrine of
Sämkhya.131 Another proof of the popularity of the doctrine in the Caulukya realm

is the fact that a manuscript of the main commentary on the Sämkhyakärikä, the

Sämkhyasaptatitikä or Sämkhyasaptatibhäsya by Gaudapädäcärya, was copied
down at Siddhapur - one of the most important cities of medieval Gujarat - in
1143, the very year of king Jayasimha Siddharäja's death:132

127 JD ad ÄP, p. 12.

128 P. K. Gode pointed out three references to Sämkhya in a manuscript of Vimalabodha's

commentary, one to "the adepts of Kapila" (käpiläh, fol. 26), the mythical founder of the system,
another one to the Sämkhyäpraknyä (fol. 67), and the third one to a statement "by Kapila"
(kapilena, fol. 69) himself (Gode 1953: 320, No. 19, 41, 43).

129 Les strophes de Sämkhya, introduction, p. LVIII.
130 "From there [Gopagiri, mod. Gwalior], the master wandered slowly, with the right measure
of self-control, and arrived at the village of Cärüpa, near Anahillapura. Then the glorious king
Jayasimha rose and organized for the monk's entrance festivities never seen before even by
gods. Then the Sämkhya teacher Vädisimha came there and produced such a leaf difficult to

understand because of a verse written on it."
vijahruh sürayas tasmäc chanaih samyama-mätrayä \ anähillapuräsannam cärüpa-grämam ägaman ||

abhyudyayäv atha srimaj-jayasimha-naresvarah | pravesotsavam ädhattädrstapürvam surair api ||

athätra vädisimhäkhyah sämkhyavädisamägamat \ patram pradattavän idrk likhita-sloka-durghatam ||

(PCa XX. 35-37, cf. Parikh 1938: CCXLVI).

131 Mudritakumudacandra, II. 27 (cf. Parikh 1938: CCLI).

132 samvat 1200 srävana vadi 8 gurau adyeha sn-siddhapure sri-müla-näräyanadeviya-mathä-

vasthita-parama-bhägavata-tapo-dhanika-sri-rsimunindra-sisyasya navya-desa-ratnäkara-kau-

stubhasya paramärtha-vidah sfi-salhana-muner älhana-[vi]neyäjnayä pamdita-dhärädityena
sämkhya-saptati-tikä bhavyä pustikä likhitä \ (Jainapustakaprasastisamgraha, p. 105, No. 50).
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In the year 1200 [of the Vikrama Era], on Wednesday the eighth, in the dark fortnight of the

month of Sravana, the excellent booklet [entitled] Commentary of the Seventy Verses on

Sämkhya has been copied down at Siddhapura by the pandit Dhäräditya at the command

of Älhana, pupil of the illustrious ascetic Salhana, who knows the Supreme Reality,
Kaustubha jewel from the ocean of Navyadesa,133 himself the disciple of the illustrious
Rsimunlndra,134 rich in austerities, supreme devotee of Bhagavat (bhägavata) who has his

abode in the illustrious monastery of the Primeval God Näräyana.

This colophon is of particular interest as it explicitly connects Vaisnava faith and

Sämkhya system. Accordingly, Prabhäcandra might have implied that
Devabodha belonged to that school when he called him a Bhägavata, and it could
be the same for another Bhägavata master called Sivabhüti who was defeated by
Devasüri at Citraküta slightly before 1118.135 The cult of Visnu as cosmic god

Näräyana was apparently spreading by that time in Gujarat,136 and these

wandering Bhägavata ascetics may have played a role in the process.

Conclusion

To conclude, Devabodha was a Vaisnava ascetic, adept of the Sämkhya and

Yoga systems, who lived in the twelfth century and in the course of his

133 The Navyadesa mentioned here could be identical with a region of Bengal called Nävya which
is mentioned in a copper plate of the Sena king Visvarüpasena (Majumdar 1929:140-141,177-180).
134 This compound word is here taken as the proper name of the ascetic for two reasons:

firstly, it is immediately preceded by sri as most of the proper names, and on the other hand

tapodhanika must be understood as a kind of honorific title since tapodhana alternates with
ganin ("having a group [of pupils]", a particular rank in the Jain monastic hierarchy) in an
anecdote from Jinamandana's Kumärapälacarita involving Hemacandra's disciple Yasascandra

(yasascandra-tapodhanena and yasascandra-ganinä, KPr 151. 3, 5).

135 tathä nägapure ksunno gunacandro digambarah | citraküte bhägavatah sivabhüty-äkhyayä
punah ||

"Thus at Nägapura he crushed the Digambara Gunacandra, and at Citraküta the Bhägavata
known as Sivabhüti" (PCa XXI. 40). The Purätanaprabandhasamgraha states in a simpler style
that "at Nägapura, the Digambara Gunacandra was defeated, at Citraküta the Bhägavata
Sivabhüti was defeated", and so on (PPS 26. 21-22). Cf. Parikh 1938: CCIL.

136 According to an inscription from Dadhipadra (modem Dohad) dated 1140 CE (which starts
with the formula om namo bhagavate väsudeväya), a general of Jayasimha Siddharäja named
Kesava financed the construction of a temple dedicated to Goga Näräyana in this city located on
the south-eastern border of the Caulukya kingdom (Indian Antiquary, vol. X, p. 159-160). About
one century later, an inscription engraved in 1260 under the reign of Visäladeva, a Caulukya
king of the Väghelä branch, records a grant made by the Ränaka Sämantasimhadeva in order to
feed Brahmins, to keep drinking-fountains filled, "to provide daily food-offerings and the

expenses of the service in the temples of Ballälanäräyana and Rüpanäräyana, and to repair
dilapidated temples" (India Antiquary, vol. VI, p. 212).
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peregrinations came to the sacred places of the Ganges valley and to the main
cities of Rajasthan and Gujarat. Though the mystery of his origins is not yet
totally elucidated, the clues provided by his own works as well as the parallels
with Madhva or with his remote successor Nilakantha suggest that just like them
he was an intellectual from southern India who completed his studies and

probably prepared his commentaries in the great centre of traditional learning
that Banaras already was by that time.137 Having spent several decades of his life
travelling in the North, he moved back to the South and composed a devotional

play on a Vaisnava hero at the demand of his patron the king Tribhuvanamalla,
who probably belonged to the Hoysala dynasty.

Regarding the fact that he commented on a north-western version of the

Mahäbhärata, it is not necessary to suppose that Devabodha himself came from
Kashmir or went there on that purpose: since it was not an uncommon practice

among the savants of the medieval period to secure copies of books preserved in
distant libraries,138 he may have either found a copy of the north-western
version in the libraries of Banaras or asked himself for it in order to compare
it with the other versions he had at his disposal.

Now that the life and personality of Devabodha are better known, it is

possible to consider afresh what motivations may have induced him to comment

on the whole text of the Mahäbhärata. According to Christopher Minkowski, early
commentaries on the Great Epic were largely written as annotations of the thorny
parts of the text collected in compendia called vyäsaghatta and, while focussing

on these details, tended to ignore the meaning of the overarching literary structure

wherein they take place.139 Admittedly the philological approach does prevail

in the Jnänadipikä, which often explains a difficult word by its synonyms or
its etymologies,140 but Devabodha at the same time could nonetheless have

pursued a higher goal. For a devotee of Visnu and an adept of Sämkhya-Yoga,

understanding the Great Epic correctly might have signified approaching the

truth of God, and it is not irrelevant in this respect that the commentary enlarges

137 For Nilakantha's career, see the introduction above. Madhva is said to have travelled twice

to the holy hermitage of Badarikä located in the Himalaya range near one of the sources of the

Ganges (cf. Padmanabha Char 1909, part I, chapters 11 and 14, and the introduction to Madhva's

life in Siauve 1968).

138 For instance, Hemacandra is said to have obtained from the temple of Sarasvatl in Käsmlr
the original manuscripts of eight Sanskrit grammars that he needed for preparing his own
comprehensive survey on the subject, the famous Siddhahema grammar (cf. Bühler 1936:15-16).

139 Minkowski 2005: 236-237.

140 See for instance how he explained by a fanciful etymology the name of the charioteer

Lomaharsana: pasyatäm muninäm ativismayät romäncam utpäditavän iti lomahar$ana-nämä-
bhüt (cf. Sukthankar 1944: 271).
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and deepens each time it tackles philosophical passages like the Sanatsujätiya}n
As a matter of fact, the soteriological aspect of the enterprise is underlined by
Devabodha himself at the end of such explanations:142

May they remove the sins, the deep143 sayings of Sanatsujäta, these rivers with a continuous

flow [of explanations] wherein baths can be taken thanks to the staircase of Deva-

bodha's work.

The gloss is thus clearly intended to facilitate the access to a meaning which can

help people purify and eventually save themselves. As Devabodha makes it clear

elsewhere, the readers can have thanks to these explanations an insight of the

Inner and Supreme Self:144

141 Just like the Bhagavadgitä, this passage from the Udyogaparvan has inspired many
theologians and philosophers to write independent commentaries (Minkowski 2005: 235). That it
was important to Devabodha is proved not only by the concluding verse, but also by the careful
introduction to the whole passage: "The purpose of [the passage] beginning with 'then the wise

king Dhrtarästra' and ending with 'they know that he is placed in a lotus' [that is from the 42th

adhydya up to the end of the 45th one of the critical edition] is the fourth category [of liberation]
with the means [for reaching it]. Seeing that war will cause the death of his sons at the hands of
the Pändava, Dhrtarästra, out of affliction, asks the venerable Sanatsujäta about the highest
state free from death" (tato räjä dhrtarä$pro manisi ityädeh pu?kare nihitam viduh ityantasya

sopäyas caturtho vargas tätparyärthah || dhrtarä$(rah pändavebhyah putränäm yuddhän mara-

nam pasyann ärtah param amrtam padam bhagavantam sanatsujätam prcchati | JD ad UP, p. 25).

As regards the Bhagavadgitä, the passage in the Jnänadipikä which dealt with it has unfortunately

been lost in the only manuscript available of the Bhi$maparvan section. Explanations on
certain stanzas have been preserved in another manuscript, but their attribution to Devabodha
is doubtful OD ad BP, introduction p. 1).

142 sanatsujätiya-giro gabhiräh
praty[äyanä]-samtati-saivalinyah \

harantu päpäni ha devabodha-

prabandha-sopäna-sukhävagähäh || OD ad UP, p. 40)
S. K. De indicates by a question mark that the beginning of the second päda as given in the

manuscript, pratyamusamtati, does not make any sense, and proposes in a footnote

pratyantamutsamtati as emendation, without being convinced himself. The solution, though
metrically correct (the päda thus obtained is an indravajrä which forms an upajäti with the three

remaining upendravajrä päda) is not easier to understand. I suggest to replace it by pratyäyanä,
which respects the metrical scheme as well.
143 Nilakantha similarly employs the adjective gambhira for qualifying some verses from the
Mahäbhärata which are difficult or at least profound as the depths of the ocean (Minkowski
2005: 239).

144 caitanya-prabhayä säksät-kartum äntara-pürusam \

dhriyate devabodhena sabhäyäm jnänadipikä || (JD ad SP, p. 1)
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In order to put before the eyes the internal man through the light of consdousness,
the Lamp of Knowledge is placed in the Assembly by Devabodha.

Even the title of the work betrays a philosophical standpoint, since jnäna can

encompass in Vaisnava milieux inquiries into the mysteries of religion.145 Similarly,

the commentary on the Yäjnavalkyasmrti that Devabodha is said to have

written may have been motivated by an attempt to unveil, by means of knowledge,

a hidden supreme truth. As for the Satya-vrata-rukmängada, it is very
likely that it was meant as a less intellectual and more emotional way to convey
the experience of God to a broader audience. At the denouement of the play,
Visnu probably appeared in all his glory, welcoming to his paradise the good
devotees who had been faithful to him in spite of all the trials and temptations,
just as Siva does in the Harakeli or "Hara's Pastimes", a contemporary drama by
the Cähamäna king Vigraharäja IV (r. 1153-1164). Indeed, the sixth and last act

of this play ends with a visit of Siva and Gaurl to the poet in order to tell him
their contentment.146

Thus Devabodha was both an intellectual and an aesthete in the manner of
other great scholars as Abhinavagupta or Madhva.147 Though varied, his production

seems nonetheless to be coherent and motivated by one and the same

project of propagating among every kind of audience the truth of Vaisnava

faith. Whether Vimalabodha and Sarvajna Näräyana wrote their own commentaries

on epic and juridical texts with a similar intention and took part in a

broader movement of religious exegesis is another question that could be

answered but by editing and studying thoroughly these works.
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