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ABSTRACT

This article is the second in a series in which we present the Sanskrit text of selected paddhatis (sections) of
the Suktimuktavali (sMA),' together with an annotated verse translation. In this instalment two paddhatis
that are related to the theme of the abhisarika, the young woman who sallies out (usually at night) for a se-
cret meeting with a lover, are presented. In two appendices we discuss this topos and its early development
in classical Indian poetry, especially in Sanskrit and Prakrit, also taking theoretical literature of natyasastra,
lexicography, kamasastra, and alamkarasastra into consideration.
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INTRODUCTION: ABHISARIKA-VERSES IN THE SUKTIMUKTAVALI

Two sections of the sMA are dedicated to the topic of abhisara: the abhisare kamijanapralapa-
paddhatih and the abhisarikapaddhatih. They form a nice pair, in a way which is unique in this
anthology, the first giving the man’s and the second the woman’s perspective on abhisara (though
the first one begins in fact rather with even much more general reflections on the power of love).

" Corresponding author. Email: Email: dezso.csaba@btk.elte.hu
! The Suktimuktavali is a large anthology of muktaka poetry produced in 1257 CE at the Yadava court in the
Deccan. For our first article in this series see Dezs6 and Isaacson 2024.
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The leitmotif of the former paddhati appears to be yuktayuktavicara, reflection on what is right
or wrong, or more in particular the lack of such reflection on the part of the lovers. Verses 1-6
have a general (in the case of 1 and 2 ethical) nature, and are not necessarily ‘lovers’ talk in the
context of assignation, as they were apparently read as being by the anthologist(s). Some of them
are anonymous and found only in this anthology (1 and 7), others are attributed to Bilhana (2),
Gotrananda (8), and Akasapoli (11). Two verses might come from the Vikramacarita (3 and 4),
two are from the Nalacampi, and two from Harsa’s Ratnavali (9 and 10). The last verse (11) pro-
vides an upbeat conclusion for this section with the man whose new lover has arrived.

Most of the verses in the abhisarikapaddhati are anonymous, but are found in other su-
bhasita-collections, too. One verse is attributed to Harihara (8), one to Bilhana (10, from his
Vikramankadevacarita), and one is borrowed from the Siuktiratnakara. There seems to be a clear
intentional sequence in this section; one could even construe the verses as telling the story of
an assignation, from planning and practicing, through the actual journey, to the rather disil-
lusioning end: the man is not coming. Yet the very last verse has perhaps a touch of something
beyond disillusionment; a sense of the abhisarika freeing herself from the obsessive, and poten-
tially self-destructive, love, and walking away. This might in part reflect the anthologists’ personal
attitude, which the preceding paddhati already suggested might be in part disapproving of the
abhisarika’s transgression of conventional morality.

The two paddhatis develop distinct but complementary themes. The first section, abhisare
kamijanapralapapaddhatih (‘Lovers’ Talk in the Context of Assignation) or ‘Lovers’ Talk About
Assignation’), opens with ethical reflections. The programmatic first verse emphasizes that lov-
ers’ hearts reject yuktayuktavicara (‘reflection on right or wrong’), desiring what is socially con-
demned, difficult to obtain, and morally dubious. This theme of love overriding reason and pro-
priety runs throughout, with verses highlighting how Kama can incapacitate the wise, mock the
pure, and demean the steadfast. The section includes verses about the practical difficulties and
consequences of assignation—people looking for faults, vigilant husbands, malicious gossip—yet
ultimately celebrates the moment when the lover arrives, with the ‘lucky man’ welcoming his new
beloved who has successfully completed her first abhisara. The emotional arc moves from gener-
al reflections on love’s power through the anxieties of waiting to the joy of successful rendezvous.

The abhisarikapaddhatih, by contrast, tells a more linear and ultimately darker story from
the woman’s perspective. It begins with her contemplating the journey ahead and questioning
how the bodiless Love will guide her. The verses then progress through preparation (practicing
the route at home with closed eyes, dressing in dark clothes to blend with darkness), the actual
journey (battling wind, rain, mud, fear of detection), arrival at the rendezvous point, and finally
disillusionment. The narrative structure seems deliberate: from planning through execution to
disappointment. The penultimate verse catalogues everything the woman has sacrificed—her
reputation, family honour, virtue, the path to both worlds—only to have her lover fail to appear.
The final verse, with its striking repetition of forms of ya- (‘let us go, let us go; he is gone... gone...
gone’), suggests not mere disappointment but liberation, as the woman chooses self-preservation
over self-destruction, walking away from obsessive love.

The thematic contrast is significant. Where the male perspective focuses on generalities about
love’s power and culminates in satisfaction (the beloved has arrived), the female perspective is
intensely physical and practical—concerned with mud, anklets clogged with dirt, tilak-marks
destroyed by wind, the terror of thunder—and ends in abandonment. The male section treats
abhisara somewhat abstractly, even playfully at times; the female section makes visceral the
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actual costs and dangers the woman faces, though occasionally with a touch of humour. This
difference may reflect the compilers” awareness that while the man waits in relative safety and
comfort, the abhisarika risks everything: her body to the elements and dangerous paths, her
reputation to gossips, her family’s honour to scandal, and ultimately her life to heartbreak.

ABHISARE KAMIJANAPRALAPAPADDHATIH
(LOVERS’ TALK IN THE CONTEXT OF ASSIGNATION)

1.

yad yal lokavirodhi yac ca bahusah klesavaham sarvatha
yac catyantasudurlabham yad api va papapradhanam sada |
tat tat kamijanasya vanchati manal svairapracarotsukam
yuktayuktavicararodhi tad aho vamam manah kaminam ||
(Sardulavikridita)

What goes against the ways of common people,
Brings pain in every way repeatedly,

What is extremely difficult to get,

Or even what is always full of sin —

It is those things that lovers’ hearts desire,
Eager to gratify themselves alone.

Ah, contrary indeed are lovers’ hearts,
Rejecting every thought of right or wrong!

If the repetition of ‘lovers’ hearts’ in the verse translation seems inelegant, exactly the same charge
can be laid against the Sanskrit with kamijanasya ... manah and manah kaminam in the third
and fourth quarters respectively (likewise -virodhi ... -rodhi in the first and the last quarters may
seem a clumsy rather than a charming repetition).

One might well wonder why this verse has been chosen to stand at the head of the two sections
that deal with abhisara / abhisarikas. Often the stanza placed at the beginning of a section is one
which is particularly famous or is a strikingly elegant one, or at least in some way seems fitting for
that position of honour. This verse seems not to be famous (we have found no other attestation of
it); we see no particular elegance in its formulations; and one might even question why it should
be read as an abhisare kamijanapralapah at all. As for the last of these points, however, it seems
clear that for the anthologists Bhanu & Jalhana the expression yuktayuktavicararodhi, ‘rejecting
every thought of right or wrong), was felt to point strongly at the context of abhisara. Note the
similar yuktayuktavicarana of verse 5 of the abhisarikapaddhati below (within this anthology it
is only in these two verses that such a compound occurs), and the second half of verse 3 below,
which while not using exactly that expression has the same idea; see also our comments on verse
2 below. Is it this moral dubiousness of the abhisara that the compilers thought so important that
they wished to place at the head of these sections a verse that seems to highlight only that? If so, it
is not necessarily, perhaps, because they wished to take themselves a moral high ground, express-
ing mainly disapproval of such assignations; there is a possibility at least that this going against
normally accepted conduct could be felt as enhancing the syrgararasa, showing its intensity (as
is certainly the case in verse 5 of the abhisarikapaddhati).
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2.

madhur maso ramyo vipinam ajanam tvam ca taruni
sphuratkamaves$e vayasi vayam apy ahitabharah |
vraja tvam va mugdhe ksanam iha vilambasva yadi va
punas tavaj jatah piSunavacasam esa visayah ||
(bilhanasya)

(Sikharini)

= SRK 1693 (vallanasya), $ss 836, PA 249.

a. madhur maso ramyo] SRk SMA, vasantah sannaddho §ss PA

b. ahitabharah] srk sMa §ss, ahitapadah pA

c. vraja tvam va mugdhe] sMA §ss, vrajatv amba mugdhe SRK, vraja tvam va radhe PA ¢ iha] SRK SMA,
atha $ss PA

d. punas tavaj jatah] sMA, sphutas tavaj jatah srK, sphutam tavaj jatah $ss, sphutam jatas tavac pa
piSunavacasam esa visayah] SRK SMA, piSunavacananam avasarah $SS, caturavacananam avasarah PA

The month of Caitra’s lovely. In this grove
There’s no one. You are young; I of the age
When Love so patently possesses men.

So I am all for this. Go, silly girl,

Or else stay here with me a little while.

In any case, for sure the gossips’ tongues
Will wag about us both before too long.

The attribution to Bilhana is not certain in view of the fact that the srx gives Vallana as its author
and that only two manuscripts of the sMA seem to contain it. Cox is probably right in thinking
that it is a scribal error (Cox 2021: 873 and fn. 17). Note that Vidyakara, the compiler of the srx,
shows no sign elsewhere of knowing Bilhana’s poetry. If, however, the compilers of our anthology
really did believe this verse to be Bilhanas, that may have been the reason for it being placed at
this prominent position, right after the programmatic first verse. As Cox has pointed out (2021:
869ff.), Bilhana has a special place in the hearts of our anthologists.

The force of the compound ahitabhara is not transparent to us, even though it seems clear that
it must be a bahuvrihi. Hence we are also not sure whether the expression at the beginning of the
second quarter is an absolute locative or whether the locative depends rather on ahita (‘placed
on’). The sole other occurrence of this compound that we are able to locate is a well-known one,
in Sisupalavadha 2.69, where it is feminine, qualifying bharati. There Vallabhadeva glosses the
word with arpitarthagauravam; Mallinatha too says that bhara means arthagaurava. Perhaps
one can by extension say that bhara, ‘burden, load’ can mean gaurava more broadly. But can one
also take it in the sense of ‘respect, respectful attention’? After all, in the Sisupalavadha it is more
something like ‘weightiness / gravitas’ that appears to be meant.

The variant ahitapadah might be a secondary one introduced to clarify an unclear expression.
It gives most naturally the sense ‘one who has set foot in’ (in which case the locative would prac-
tically have to be construed with ahita). In that case the second line rather clearly would mean
something like ‘I too, just like you, am a teenager’ But can we take the variant as a reliable guide
to the sense of the (more probably original) ahitabharah?
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Alternatively, as an anonymous reviewer suggested, the second pada could perhaps be inter-
preted as ‘T have so much respect for the age [i.e. yours] when the inrush of desire is plain to see’

For the moment we have preferred an alternative, with the locative understood as absolute,
and the compound taken in the sense of ‘one who has put weight on, i.e. put attention on, with the
focus of that attention being not explicit but to be understood as perhaps ‘you’ or ‘the amorous
mood that is natural to our age and to this time of Spring and this suitable place. Ingalls too seems
to have understood the locative as absolute, while translating it quite freely; but his rendering of
ahitabharah as ‘well-equipped’ (presumably intended archly) seems to us hard to justify.

The feeling of the verse seems to clearly be that of a chance encounter between two people,
perhaps more likely to not have had any love relationship before, rather than a deliberate, agreed
on, abhisara. The motivation of the compilers may have been, we suggest, again related to the
idea of abhisara as incompatible with yuktayuktavicara; did they read the verse as the reply of the
young man to the woman’s saying ‘don’t; people will talk’?

3.

kim u kuvalayanetrah santi no nakanaryas

tridasapatir ahalyam tapasim yat siseve |

hrdayatrnakutire dipyamane smaragnav

ucitam anucitam va vetti kah pandito ’pi ||

(malini)

=vcvil (p. 30) vp 9.5 (p. 27) KR 4.87.2, STP p. 263, Mss 10489.

a. naka®] ¥, naki® kr
b. tapasim yat siseve] 2, viprabharyam ayasit stp
c. dipyamane] sMA KR sTP, dahyamane vc vp

Are there no heavenly ladies, lily-eyed,

That Indra, king of gods, pursued Ahalya,
The anchoress? When passion burns ablaze
Within the straw hut of the heart, who knows,
Even if he is wise, what’s right or wrong?

The smMa is the oldest firmly datable source of this verse (the dates of Sivadasa’s Vetalaparica-
vimsatika, of the Vikramacarita, and of Revanaradhya’s Smaratattvaprakasika are difficult to pin
down; it is not impossible that one or more of them predates the sMA, but we believe that that is
not very likely at all; the Katharatnakara was written around 1600).

Of the variant readings, dahyamane for dipyamane is of some interest, for it slightly changes
the feeling of the third quarter. It is more likely that fire should be described as dipyamana, ‘blaz-
ing) but more likely that a straw hut should be dahyamana, ‘being burnt. With the latter reading,
therefore, the absolute construction would be hrdayatrnakutire dahyamane, and the sense of the
whole line would be as Edgerton (following that reading) translates: “‘When the heart is burning
in the fire of love like a straw-hut’ Or could dipyamane have been preferred because of the vowel
assonance ({7 - di) even though it was meant to refer to the hut? On the whole though, it seems
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more natural to think of the fire blazing within the hut, simply because it is natural to think of
love as being within the heart.

We differ from Edgerton (who agrees closely in his translation with Bohtlingk (Indische
Spriiche no. 1772) in taking santi in the first quarter as existential rather than copulative.

In the vc, which is a good candidate for being the anthologists’ source (see the commentary on
the next verse), the context is not that of abhisara at all. Instead, the verse is spoken disapproving-
ly by the minister of a king who loves his queen so much that he even shares his throne with her.

4.

vikalayati kalakusalam hasati sucim panditam vidambayati |
adharayati dhirapurusam ksanena makaradhvajo devah ||
(arya)

= NC 5.66, vc vi.3 (p. 30).

The dolphin-bannered god can in no time
Deprive the artist of artistic skill,

Cast mockery upon the pure, deride

The scholar and demean the firmest man.

This verse is found in the Nalacampii, but strikingly enough it seems here not to be attributed
to Trivikramabhatta, for verses 5 and 6 below are followed by trivikramabhattasyaitau, not tri-
vikramabhattasyaite. Of course, it is possible that the attribution was corrupted during trans-
mission.? Since it is also found in the vc, separated by only one verse from our verse 3 above,
it seems natural to suspect that the vc, or some similar recension of the vc, may have been the
source here. If so this might be counterevidence to Sternbach’s proposal that the vc ‘could not
have been composed before the thirteenth century, A.D. (Sternbach 1964: 413), or at least to his
further proposal that ‘it is most likely that the authors or compilers of the vc borrowed from the
Prabandhacintamani’ and that, if so, ‘the vc could not have been composed before the first dec-
ade of the fourteenth century, A.D] (ibid. 414).

This too is a verse that need not be related to abhisdra at all and has indeed no relation to that
in either the Nc or the vc.

5.

na gamyo mantranam na ca bhavati bhaisajyavisayo

na capi pradhvamsam vrajati vihitaih §antikasataih |
bhramavesad ange kam api vidadhad bhangam asamam
smarapasmaro 'yam bhramayati drsam gharnayati ca ||
(Sikharini)

=NcC 7.17, BHST 126.

? Krishnamacharya points out in his introduction (p. 13) that etau and efe seem sometimes to be confused (cf.
Cox 2021: 877 n. 30).
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b. vihitaih] sMA Nc, vividhaih BHST
c. kam] sMA Nc, kim BHST

Spells don't affect it, nor can medicine
Alleviate it, nor does it dissolve

Even by hundred rites of expiation.

It wrecks the body in a special way
Possessing it with fantasies (or shaking) —
This epilepsy-demon, Passion, makes

The eyes of people roll about and wander.

As with the preceding verses, here too the anthologists have chosen to put under the heading of
lovers’ talk about abhisara a verse which simply comments on the powerful effects, in this case
very physical ones, of strong love. The context in the source (to which the attribution is in effect
explicit, since the author is given after the next verse as Trivikramabhatta), the Nc, has no men-
tion of abhisara, and the verse does not seem in any way gender specific.

It is striking that the SRk contains a verse (no. 1270; mss 175) in the same Sikharini metre
and with exactly the same opening phrase, agamyo mantranam. It too compares metaphorically
something to a disease, but in this case, it is just to disease in general (vyadhi) rather than epilep-
sy in particular, and it is not Love that is being compared but evil-minded people. The similarity
extends however to several other ideas/phrases, so that it cannot possibly be coincidental. The
SRK verse is not attributed, and it seems not to be found in any other source, so it is hard to de-
termine whether it is calqued upon the Nc verse, or whether there is some other, perhaps much
more complex, explanation of their similarity.

6.

pauspah pafica Sarah Sarasanam api jyastinyam iksor lata
jetavyam jagatam trayam pratidinam jetapy anangah kila |
ity ascaryaparamparaghatanaya cetas camatkarayan
vyaparah sutaram vicarapadavivandhyo vidher vardhatam ||
(trivikramabhattasyaitau)

(Sardulavikridita)

=NcC 7.18.

d. vardhatam] sMA, vandyatam NC

His arrows are but five, and made of flowers;
His bow a sugar-cane, and with no string;
Each day he aims to conquer the three worlds;
And yet, they say, this victor’s bodiless!

Long flourish, then, the work of the Creator
Producing thus a string of miracles
That thrill the mind—and yet at the same time
Devoid completely of all rhyme and reason!
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Apart from the fact that this follows in the Nalacampu directly after the verse the anthologists
included just now as the fifth, it is likely to have been the phrase vicarapadavivandhya that led
the anthologists to put this verse, a very general reflection on Love, in fact, here. Note though
that this time it is not an abhisarika, nor a lover in general, who is said to lack vicara but Brahma
himself, for creating the universe in the way that it is.

7.

pankah kunkumakardamah kisalayasreni sphuratkantakah
pasana visama mrnalavalayany andham tamas candrika |
bhiimir gokhurakarkasa pravitata Sayya tatha komala
samketotsavakaminam punar aho vama hi kamasthitih ||
(Sardulavikridita)

Mud in the place of turmeric paste; for row

Of tender leaves, just trembling thorns;’ for wreaths

Of lotus-fibre, rugged stones; for moonlight,

Pitch darkness; and instead of a soft bed

The spacious earth, made bumpy by cows” hoofprints —
Yet ah! how charming is the state of Love

For lovers at the feast of rendezvous!

We have not located any other occurrence of this somewhat unusual verse, the first of this sec-
tion which sounds as if it could have been intended as the words of a man who has a rendezvous
(though even here it could equally well be a comment of a third person, neither the man nor the
woman, the voice of the poet himself for instance). In pada b we took valaya to mean ‘circle, ring,
wreath), because rough stones seem to be strange substitutes for bracelets (the usual meaning
of the word). In Anandakanda 1.15.495 (Radhakrishna Sastri 1952: 251) we find the expres-
sion mrnalavalayodbhasisayya, possibly referring to circles of lotus-fibre placed on the bed for
cooling the body. In the last quarter, vama could also be taken in the sense of ‘contrary’ or even
‘unfavourable’; but the particle punah suggests, we think, a contrast, so we have not opted for this
possibility.

8.

cetah kataratam jahihi hrdaya sthairyam dadhithah ksanam
prapta sa smaramarganavranaganatranausadhih preyasi |
yena $vasatarangasaurabhamiladbhrngavalivarana-
kridandolitabahukankanaranatkaro muhur marchati ||
(gotranandasya)

(Sardulavikridita)

= SRK 1641, skA 1045, mss 14481.

* One would usually expect sphuratkantakah to be a bahuvrihi compound, but here it seems to be impossible.
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a. jahihi hrdaya sthairyam dadhithah ksanam] sMA, vimuifica jhatiti svasthyam samalambyatam SRk,
jahihi sapadi sthairyam samalambyatam ska

b. prapta sa] sMA, praptasau SRK, ayata SKA ¢ °gana’] SMA, °pari® SRK SKA

c. yena] SMA, yasyah SRK SKA e °tarangasaurabhamilad®] sMA, °samirasaurabhapatad® SRk ska

apanikankanajhanatkaro ska

Abandon fearfulness, my mind!

Be firm a moment now, my heart!
Since now my darling has arrived,
The medicine to treat my wounds
Inflicted by the Love God’s shafts.
For, step by step, the ting-a-ling

Of bangles as she waves her arms
To ward away (though playfully)
The bees that fall together on

The fragrance of her panting breath
Coming in waves—that sound now swells!

The verse is found in all three of the great old collections (among the miscellanea in SRk, in the
Srngarapravaha, under the heading of nayikagamana in ska), albeit with a number of variants.
The two eastern anthologies are somewhat closer to each other in their readings than either is to
the sMA. In any case the variants do not change the sense significantly, though perhaps one could
say that the srRK’s form of the verse sounds slightly gentler or softer, for instance in having samira
instead of taranga, and pani instead of bahu. Even with the srk readings, however, we are not sure
that Ingalls’s characterisation of the verse as an ‘excellent’ one which ‘expresses charmingly a lov-
er’s access of joy as he hears his approaching mistress’ is entirely apt. Is there not a comic touch in
the exaggerated theatricalism of its opening, and the contrast with the shaken hands, or even, in
the sMA readings, waving arms, with which the lady who is to save the speaker from terror and the
arrows of Kama herself tries to ward off the bees that are attracted by her heavy breathing? If the
readings of the ska are regarded as secondary, have they been introduced in order to deliberately
heighten this possible comic effect? In any case, however, the verse seems aptly included by our
anthologists under this heading of abhisare kamijanapralapah...

9.

samarudhapritih pranayabahumanad anudinam

vyalikam viksyedam krtam akrtaparvam khalu maya |

priya muficaty adya sphutam asahana jivitam aho

prakrstasya premnah skhalitam avisahyam hi bhavati ||

($riharsasya)

(Sikharint)

= RA 3.15 (Cappeller v. 59.), $rRp 30.155, Arjunavarman ad Amaru 30, DRa ad 1.40 (p. 40).
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a. samartdha®] sMA RA $Rp, samarudha RAvI DRA Arjuna; °pritih] =, °priti® $rRp; anudinam] RA SMA
Arjuna, pratidinam DRA $rRpP
c. aho] sMA Arjuna, asau RA SRP DRA

With fondness and with mutual respect, each day,
Her love increases. Surely when my wife
Perceives the treachery I have committed

(For the first time, forsooth) she will today,

Not bearing it, alas, give up her life.

Love of such strength does not endure offense!

The context in Harsa’s play, from which this verse is quoted, is that of a rendezvous indeed,
though one which did not take place; rather than meeting his new beloved Sagarika, the king (the
famous hero Udayana) encountered his own wife, Vasavadatta, disguised as Sagarika. His love
for Sagarika having thus been disclosed, he reflects in anguish on the possible consequences for
Vasavadatta, whom he also still loves. Included here without that context, one could imagine it to
have broader application, as potentially an expression of the feeling of any married man whose
rendezvous with a new lover, who came out as abhisarika to meet him, has been discovered by
his wife.

The variants for the most part do not change much, but with samarudha pritih, which two tes-
timonia and some manuscripts of the play attest, we would have to take the first quarter as a sepa-
rate sentence. It would then not be entirely clear whether it is the queen’s love alone or the love of
both, queen and king, that is said to be samaridha. The bahuvrihi that we have in our anthology,
and that Cappeller accepted in his edition of the play, seems a little more natural to us, although
the qualifier is somewhat far from its headword priya. The reading of the Srigaraprakasa edition
does not seem to work smoothly; perhaps it is an error for samaradhapritih.

10.

pranayavisadam vaktre drstim dadhati na sankita

ghatayati ghanam kanthaslese balan na payodharau |

vadati bahuso gacchamiti prayatnadhrtapy aho

ramayatitaram samketastha tadapi ca kamini ||

(amarukasya)

(harini)

= RA 3.9 (Cappeller v. 53), SRk 824 (Sriharsasya) sA 2058, Dra ad 1.39, ND 1.53 (p. 74)

a. vaktre drstim dadhati na Sankita] sma, vaktre drstim dadati viSankita srk, drstim vaktre dadati na
Sankita RA DRA ND SA

b. °Slese] =, °§lesam sA ; balan na payodharau] sMA, rasan na payodharau RA DRA ND, sakampapayo-
dhara srk, na sandrapayodhara sA

d. tadapi ca] sMA, tathapi hi X
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Anxious, she does not cast a glance that shines
With love upon his face. She hugs his neck
With force but fails to press her breasts against
Him tightly. Even when he holds her back,
She keeps repeating that she’s leaving. Still,
An amorous woman causes all the more
Gratification at the rendezvous!

The attribution to Amaru is very surprising, to say the least. We are not aware of any other source
that makes the same attribution; and our anthologists have just correctly attributed the preceding
verse, which is from the same act of the same play, to Sriharsa. Could they have had a moment
of confusion, caused by the fact that in content and feeling (behaviour on the part of the woman
that seems to indicate reluctance causing even more delight to her lover) the verse is somewhat
similar to a few verses in the Amarusataka (e.g. 32 (samdasta...), 37 (patalagne...). Or is this a
case where the attribution was added later (or changed in transmission) and the confusion is
another’s?

In the context in which it appears in the Ratnavali the verse is, precisely, the words of the man
waiting for his lover to come to him as an abhisarika (though it is not night, and the journey
that Sagarika has to make is not a long and arduous one); but even if the anthologists did not
remember the source and hence the context, the content of the verse is sufficient reason for them
to include it in this paddhati.

11.

ayatasi vimufica vepathubharam drstasi kim kenacin

nilam colam amum vimufica haratu svedam nisithanilah |

ity antarbhayasannakantham asakrd yamiti talpatithir
jalpanti parirabhyate sukrtina svairam navasvairini ||
(akasapoleh)

(Sardulavikridita)

= PV 380 (jagajjivanasya), $P 3779, RRP 3.22, sA 308, Mss 5090.

a. kim kenacin] sMA RRP, kenapi no pv §p sa
c. ity antar®] %, ity ukte RRP e talpatithir] SMA, talpam gata
d. jalpanti] SMA RRP sA, trasyanti Pv $P e sukrtina] sMA RRp, sukrtibhih pv §p sa

“You've come! Don’t tremble so! Did no one see you?
Take off that dark blue blouse, let night’s cool breeze
Dry up your sweat. Only a lucky man,

So saying, can embrace, just as he wills,

A girl, guest to his bed, a first-time wanton,

While she, throat choking with her nervousness,
Murmurs, time and again, ‘T'm going now!
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The section ends on an almost exultant note with this attractive verse, the ‘lucky man’ welcoming
his new lover who has successfully completed her first abhisara. The following paddhati shifts
perspective, and together with that time shifts as well, back to the very beginning: the lady con-
templating setting out, at night, to meet her lover.

ABHISARIKAPADDHATI

1.

hrdaye dayitena hrte vapusi savepathuni pathi niralambe |
ayi kathaya katham ananga priyagrham abhisarikam nayasi ||
(arya)

= SA 1936.

b. °alambe] sMaA, °aloke sA

Her lover stole her heart, her body trembles,
There’s no support along the path — ah say,
Bodiless God of Love, how will you lead
The venturous lady to her darling’s house?

The opening verse, unattributed both here and in the sA, the only other source in which we have
found it (and in which, as here, it is the first of the section), evokes the difficulties which the
abhisarika faces, as well as the fact that Love is expected to be on her side. But, bodiless as he is
(this kenning for Love seems clearly intended to be suggestive), and her situation being so diffi-
cult and lacking in anything else that could help her, how will he succeed in bringing her safely
to her destination, here the house of her beloved?

It is worth noting the rather subtle, and very pleasing, alliterative effects: daye ~ dayi, vapu
~ vepa, pathuni ~ pathi ni, yikatha ~ yakatha. Perhaps one could say that these near-twinnings
suggest that the abhisarika indeed is accompanied, not alone, on her journey.

The variant of the sA, making the path ‘without light’ instead of ‘without support’ may seem
slightly more banal, since the abhisarika is hardly ever depicted as going to a rendezvous by
daylight. On the other hand, the sMAs reading might be said to give an even stronger sense of the
physical difficulty involved. It is not just that the lady may not be able to see her way; without
some support she may not even be able to move forward but get stuck in the dense mud that the
downpour of rain has produced. Note that in the immediately following verse the path is quali-
fied as both parkacita (to which our niralamba could correspond) and ghanandhatamasa (simi-
lar in sense to the sA variant). A path is described as niralamba also in the verse ska 1502, where
it is an army that is facing the difficulty of going on a road that is ‘without support’ Compare
also mahapanke niralambe (this time without a noun meaning ‘path’ as head-word; instead here
mahapanka is a noun rather than a bahuvrihi adjective) in Mahabharata 11.7.10.
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2,

marge pankacite ghanandhatamase nih§abdasamcaraya
gantavyadya maya priyasya vasatir mugdheti krtva matim |
ajanaddhrtantpura karatalenachadya netre bhrsam
krechrenattapadasthitih svabhavane panthanam abhyasyati ||
(Sardulavikridita)

= SRK 826, SA 1948, §p 3614, ssN abhisarikapaddhati 2 (p. 226).

a. pankacite ghanandha®] sMA $p, pankini toyadandha® srRK SA SsSN e °samcaraya] sMA $P SSN,
°samcarakam SRK SA

b. gantavyadya maya priyasya] sMA $p, gantavya dayitasya me ‘dya SRK SA SSN

d. krechrenatta®] sMma, krechrenapta® $p, krechral labdha® srRk sA ssN

‘T must go on a muddy path today,

In pitch-black darkness and with silent steps
To my beloved’s house. Once thus resolved,
The guileless girl pulls right up to her knees
Her anklets, covers tightly with her palms
Her eyes, and, barely managing to walk,

She practices the journey in her home.

This verse seems to be modelled on Sattasai W 249:

ajja mae gamtavvam ghanamdhaare vi tassa suhaassa |
ajja nimiliacchi paaparivadim ghare kunai ||

‘Today I must go to that handsome man even in pitch-darkness’ The lady paces up and
down at home with her eyes closed.

Bhuvanapala (verse 202) reads ajjha (this is also the reading of one of Weber’s manuscripts),
glossing it as taruni and upabhogayogya yuvatih, ‘a young woman suitable for lovemaking’
Hemacandra gives the following synonyms for ajjha in his Desinamamala (1.50): asati, ‘unchaste
woman, subha, ‘beautiful / virtuous woman, navavadhii, ‘newly-married woman, taruni, ‘young
woman. Vemabhupala’s version of the verse reads as follows (Upadhye 1970: 17):

ajja mae gamtavvam tassa saasam ghanamdhaare tti |
bala nimili*acchi (em.: °acchi ed.) paaparivadim ghare kunai ||

‘Today I must go to him in pitch-darkness. The innocent young girl paces up and down at
home with her eyes closed.

Sragaraprakasa 27.59 (an example of dhvantapariksa, ‘the examination of darkness’) is the same

verse with Weber’s readings, except for ajja, in the place of which Bhoja read bala. Bala, and
even ajjha, are closer in meaning to the mugdha of the Sanskrit verse than ajja, and the verse
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does seem to depict a naive young girl rather than a noble lady. Weber’s reading ajja is therefore
perhaps not to be preferred.

The sMA verse could be labelled as a natanepathya (‘actor’s costume’) type of borrowing
according to Rajasekhara’s classification, when ‘something composed in a certain language is
translated into another language’ (anyatamabhasanibaddham bhasantarena parivartyate).*
Rajasekhara’s example is the ‘translation’ (or rather transcreation) of a Sattasai-verse into a San-
skrit mandakranta. In that case, too, it is not a word for word translation (the Sanskrit stanza is
much longer than the Prakrit arya, and it contains more details), but whole expressions of the
Prakrit poem are repeated in the Sanskrit verse. In our case the imitation is a bit freer (though
one should note that the author might well have known the source verse with the reading bala).

3.

mirtir niladukalini mrgamadail pratyangapatrakriya
baht mecakaratnakankanabhrtau kanthe masaravali |
vyalambalakamaifijarikam alikam kantabhisarotsave
yatsatyam tamasa mrgaksi vihitam vese tavacaryakam ||
(Sardulavikridita)

=KM p. 77-78.

b. masaravali] kM, ‘'mbusaravali sSMA
c. °mafijarikam] sMA, °vallarikam xm

Your body’s covered by a dark silk garment;

Each limb has patterns traced with musk; your arms
Bear turquoise bracelets; and a sapphire chain
Graces your neck; your hair falls on your forehead
Just like a spray — I swear, O doe-eyed girl,

At night to rendezvous with your beloved,

Professor Darkness taught you how to dress.

The reading of the kM in the second pada, masaravali, is clearly to be preferred to the senseless
(a)mbusaravali. In the third pada, the xm-reading vyalambalakavallarikam, with the young girl’s
hair compared to creepers rather than flower-clusters, is certainly possible. The ripaka alaka-
vallariis a rather common one. But alakamarijari is also attested, for instance in the first verse of
the section of the sMA on dawn breezes (prabhatavayavah,).

If one construes the paddhati as more or less telling a story, one might say that after practicing
walking without being able to see (a practice which does not need to be a ‘full-dress rehearsal’),
the young lady has now dressed herself, and in doing so she has not only aimed to look her best
but also to present not too bright or reflective an appearance. This idea can to some extent be
found also in the depictions in paintings, see the discussion below.

In the KM, the verse is an example of the parapurapravesa-type (‘entering the body of another
person, i.e. possession) of poetic borrowing, ‘where the source may be the same, but the ar-

* Kavyamimamsa, Dalal, Sastry and Sastri 1934: 66.
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rangement of the trappings is very different’ (milaikyam yatra bhavet parikarabandhas tu dirato
‘nekah, Dalal, Sastry & Sastri 1934: 64). More precisely it belongs to the tadvirodhin subtype, in
which ‘the idea is arranged in a way that contradicts the former meaning’ (purvarthapratipan-
thini vasturacana, Dalal, Sastry & Sastri 1934: 77). In the model verse in the km, the outfit of the
woman is all white, and she is asked if she learned it from the autumn moon. See also srRk 832
(attributed to Bana), in which the abhisarikas, wearing an all-white outfit, become invisible in
the spreading moonlight. This idea, opposite to the more common one in which the moon is a
danger to the abhisarika because she may more easily be noticed (see Setubandha 10.65 quoted
below in Appendix II), is also a very old one, already attested in a Sattasai verse (W 609) that is
also quoted in the Syrgaraprakasa (15.431 and 27.65) first as illustration of the abhisarika as one
of eight types of nayika and again as an example of abhisarana by moonlight, and in the Saras-
vatikanthabharana (5.400) as one of thirty-two types of nayika:

gammihisi tassa pasam sumdari ma tuara vaddhati miamko |
duddhe duddham miva camdiai ko pecchal muham de ||

“You will go to meet him, my beauty, do not hurry, let the moon grow full. Like milk in
milk, who will see your face in the moonlight?’

A Sattasai-verse, which is a variation on the same theme, is quoted in the Dhvanyaloka (ad 1.4,
Krishnamoorthy 1982: 10) as an illustration of dhvani where the explicit meaning is a prohibi-
tion, while the suggested meaning is neither an injunction, nor a prohibition:

de a pasia nivattasu muhasasijonhaviluttatamanivahe |
ahisariana viggham karosi annanam vi haase || (Sattasai W 968)

‘T beg you, please, turn back! You dispel the mass of darkness with the moonlight of your
moon-like face [and so] you also create an obstacle for other abhisarikas, you wretched
woman.

Returning to abhisarikas in white, in Dandin’s Kavyadarsa, we find the following verse as an
illustration of atiSayokti (2.213, Thakur and Jha 1957: 135):

mallikamalabharinyah sarvanginardracandranal |
ksaumavatyo na laksyante jyotsnayam abhisarikah ||

The abhisarikas, who wear jasmine garlands, who have fresh sandal paste smeared on the
entirety of their bodies, and who are dressed in white linen, are invisible in the moonlight.

In his commentary Ratnasrijiana defines abhisarika as follows (Thakur & Jha 1957: 135):
abhisarika madanasara*tadyamana(manuscript NAK 1/468 = NGMPP B 16/12. folio. 9 recto :
°tadadahyamana® ed.)manasah svayam eva kantantikam upayantyah striyah. tas ca durdina-
bhisarikah Saradabhisarika ityadayo hy () a[nya]troktah. iha Saradabhisarikah vivaksitah,
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‘Abhisarikas are women who go forth to their lovers by themselves, their hearts being battered by
Madana’s arrows.” And they are elsewhere taught to be “abhisarikas on rainy days”, “abhisarikas
in autumn’, etc. Here “abhisarikas in autumn” are meant’

Vamana quotes a comparable verse, also as an illustration of atiSayokti (ad Kavyalankarasitra
4.3.10, also quoted by Mammata in Kavyaprakasa 10.557 as an example of samanya alankara):

malayajarasaviliptatanavo navaharalatavibhasitah
sitataradantapatrakrtavaktraruco ruciramalamsukah |

$asabhrti vitatadhamni dhavalayati dharam avibhavyatam gatah
priyavasatim prayanti sukham eva nirastabhiyo "bhisarikah ||®

Their bodies smeared with sandal paste, adorned with new pearl necklaces, their faces
shining with very white ivory earrings, they have become unnoticeable as the moon whit-
ens the ground with its spreading light — the abhisarikas go to the houses of their lovers
with no care in the world, their fears effaced.

4.

jano durvancyo 'yam kulam amalinam vartma visamam
patis chidranvesi pranayivacanam duspariharam |

atah kacit tanvi rativihitasamketagataye

grhad varam varam nirasarad atha pravisad atha ||
(Sikharini)

= SRK 830, SKA 776, SP 3618, Mss 14824.

a.jano] sMA $p, patir SRK SKA * durvaficyo] sMA, durvafico SRK SKA, durvarjyo $p ¢ kulam amalinam]
SMA $p, vidhur amalino SRK ska

b. patis] SMA $P, jana$ SRK SKA

d. nirasarad] SMA SRK SKa, niragamad $p

‘These people can’t be tricked so easily.

My family is so far without stain.

The road is rough; my husband vigilant

To find out failings. Yet my lover’s words—
How can I not obey them?!” With such thoughts
A certain lady set out from her house

To go to where she had agreed to meet

For love-making, but then returned once more,
And again left it, time and time again.

5 Cf. SKA 5.119 (vol. 3, p. 930) puspesupidita kantam yati ya sabhisarika
¢ We have noted no variant in this verse, but we cannot identify the metre.
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The first half gives four reasons why the lady should not go; against those is set a single reason
why she should, namely that her lover has begged her to. This is, at least, what we think is most
likely to be meant. Note, however, that both Ingalls and Satya Vrat Varma in the Mss (no. 14824)
take this differently. Ingalls seems to think that the pranayi here could be the lady herself and
the vacanam her promise to go, while Satya Vrat Varma, perhaps because of having—wrongly,
we would say—taken jana at the beginning to refer to the lover takes here pranayi to refer to the
lady’s friends. That she nonetheless hesitates shows, then, that the single argument in favour of
going (or the love which is what makes that argument a powerful one) is sufficient to balance all
the arguments against.

The variant durvafica (with the suffix khal) is perhaps a more natural usage, but we decided to
keep durvaricya because it is the reading of sMA and the §p’s reading durvarjya also seems to give
it some support.

In the first two padas, the readings jana and pati are interchanged in srx and skaA. Perhaps
the readings patir durvaficyo and janas chidranvest are more intuitive: it is the husband who is
primarily cheated, and it makes good sense to say that people in general (or the people of the
household) are prone to find faults. Note that in the following verse it is loka, corresponding to
jana here, that is said to be intent on fault finding. However, the sMA reading, again supported
by the $p, can also make quite good sense: it is not only the husband but all the people (of the
community or of the household) that have to be hoodwinked, and husbands can indeed be intent
on finding fault with their wives, either in general or specially concerning any possible interest
they might show in other men.

In the first pada the readings are similarly divided between sMA & $p’s kulam amalinam vs.
SRK & sKAs vidhur amalino. In the case of the former, the implication is that because of the purity
(and presumably the good reputation) of the family her actions will be considered all the more
scandalous and reprehensible. The reading of the two Bengali subhasita-collections, however,
concerns a very simple practical problem of here and now: a bright moon will mean that the lady
is much more likely to be spotted as she slips out of the house and makes her way to the illicit
rendezvous.

An early verse describing the nervousness of the girl setting out for the first time is Sattasai
(W) 187:

aassa kim nu kaham kim voccham kaha nu hohii imam ti |
padhamuggaasahasaariai hiaam tharaharei ||

‘What shall I do for him when he comes? What shall I say? How will this all turn out?’ So
thinking, the heart of the girl who is about to act rashly for the first time goes tatum-tatum.

In Weber’s reading, aassa is to be taken as equivalent to Sanskrit agatasya (as Gangadhara ex-
plicitly reads and explains). aassa for agatasya is grammatically possible (beside agaassa), see
Siddhahemacandra 8.1.268 (cf. Pischel 1957, §167).

Bhuvanapala (verse 387 in his version) reads the first word as ayasassa (= ayasasah). With this
reading the sentence means, ‘What shall I do regarding public shame?’ This reading makes the
verse more parallel to sMA abhisarikapaddhati 4; but it seems much less naturally consistent with
the rest of the verse.
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The verse is quoted in Syrgaraprakasa (27.73) as an example of abhisaranasadhvasa (sic; we
suspect that this is a typo for abhisarana-) and also as a verse illustrating samagamacinta (29.15);
Bhoja also knew the verse with the initial word dassa, and the onomatopoeic word appears in his
version as dhadadhadei in the first occurrence, and as tharaharei in the second (was it emended
to agree with the Sattasai?).

5.

chidranvesanatatparah priyasakhi prayena loko ‘dhuna
ratri$ capi ghanandhakarabahula gantum na te yujyate |
ma maivam sakhi vallabhah priyatamas tasyotsuka darsane
yuktayuktavicarana yadi bhavet snehaya dattam jalam ||
(Sardulavikridita)

=38P 3619, sa 291, Mss 14625.

b. °bahula] sMmA sa, °bahala $p

‘Dear friend, people these days are occupied
With looking out for faults. The night is dense
With darkness black as pitch. It is not right

For you to go. ‘Don’t speak like that, my friend.
My lover is to me the most adored!

I long to see him. If we start to brood

On what is right or wrong, then love is dead!’

The occurrence of a verse with the same fourth quarter among a series of stanzas which are said
to be completed samasya-verses in the Jain Vijaaptimahalekha’ (dated samvat 1431, see Jinavi-
jaya 1960: 34), is very interesting. It cannot perhaps be taken as proof, though, that the verse that
we have here was also composed as a solution to a samasya competition; it is equally conceivable,
indeed more plausible, that this verse is the original whose snappy and, at the same time, some-
what emotional sounding fourth quarter was recognized as a good line for use in such a task.
At least our verse somehow sounds more homogenous, in one voice (albeit with two speakers),
whereas in the samasya verse the first three lines feel more laboured, seeming rather obviously
to be from a different hand from the final quarter. Here is the stanza from the Vijiiaptimahalekha
(Jinavijaya 1960: 23):

lokastokataya pravrttavati *va (em. : ca°® ed.) samgharsabhave ’tyurah-
pesam viksya visamsthulah priyatamah sauvih paraslesatah |
kruddha yatra nivaritah sahacaras tabhih priyah sampratam
yuktayuktavicarana yadi bhavet snehaya dattam jalam ||

7 Jinavijaya 1960: 1-34. This letter was sent by Jinodayasari from Pattanapura (Patan) to Lokahitacarya in
Ayodhya. Its florid style emulates the prose of such great authors as Bana and Dhanapala.
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There are so many people around, or a[n accidental] collision may happen, closer than
chest-to-chest combat® — if lovers in such cases become angry on seeing their beloved
women being confused because of someone else pressing against them, and then are
spurned by those women, [even though] those women love them — if one starts pondering
over what is right or wrong, love is doomed!

If our translation seems convoluted, this reflects what we find a convoluted, not to say clumsy,
expression in the Sanskrit, although the idea, if we have understood it successfully, is perhaps a
not uninteresting one, with some humour. The usages of sauvih (a rare form) and atyurahpesam
suggest perhaps that the author may have been more grammarian than poet.

6.

tamah §antam §amyatv ayam udita evendur udiyan
maya gamyam tatra priyasakhi sa yatra priyatamah |
grhagrahotsange §atam iva yuganam gatam aho
nisa ced evam syad ayi kathaya ko mrtyur aparal ||
(Sikharint)

= Mss 16102.

‘Darkness has ended..” ‘Let it end!” “The moon
Has risen...” ‘Let it rise! I needs must go,

Dear friend, where my beloved is! It seems,

A hundred eons slipped away inside

The belly of this crocodile, my house!

If night will be the same, then tell me, dear,
What other death is there apart from this?’

The lady’s friend points out that the circumstances are not propitious for sallying forth: it is
no longer dark, the moon has risen. The undesirability of moonrise, for the abhisarika, can be
said to be a topos of its own: Bhoja has candrodayaninda as one abhisarika-related topic in
Sragaraprakasa 27 (where it is followed by the very similar candratiraskara, different mainly in
that it is the moon directly, not his rising, that is reviled). Here the lady is however, in spite of
moonrise, all fire and passion for going to meet her lover. The day, during which she had to re-
main in her home without seeing the lover, has passed as if it were eons; if, because of moonrise,
she has to spend the night there too, this will be equal to, or worse than, death.

We are not entirely sure of the intended sense of graha here. Might it mean ‘prison’? This
meaning is, however, not attested in our dictionaries.

That a day, or time in general, seems to stretch into aeons when separated from one’s belov-
ed is of course a common idea, the whole world over. A witty verse from the Sattasai, with the
Prakrit equivalent for yuga as in our verse, is W 847:

8 Cf. Kasika ad Astadhyayi 3.4.55: urahpesam yudhyante (an example of a particular usage of namul).
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cirajivittanakamkhiri ma tamma rasaanehi athirehi |
viraham pavajja jaamti jena juadihara diaha ||

O you, young girl, who wishes to live long,
Trouble yourself no more with doubtful potions.
Arrange that he, your lover, goes away,

And every day will be as long as eons.

From the man’s perspective, what might come to mind first is a very fine puspitagra verse from
the Vikramorvasiya (3.22):

anadhigatamanorathasya pirvam sataguniteva gatd mama triyama|
yadi tu tava samagame tathaiva prasarati subhru tatah krti bhaveyam||

Before, when I had not attained my wish,
The night passed by as if it were a hundred.
But if, my beauty, when we are together

It stretches out that way, I'll be content.

7.

niriksya vidyunnayanaih payodo

dharanipataih saha kim nu vantas

candro ’yam ity artataram rarasa ||

(upajati)

= A 1943 (panineh), As p. 87, KA p. 71, AK p. 254, CM p. 63, SP p. 116.

d. rarasa] SMA SA AS SP, rarase KA AK CM

When with its lightning-eyes the raincloud saw
A venturous woman’s face at night, it cried

Most painfully, because it thought, ‘Have I
Disgorged the moon together with my showers?’

In Ruyyaka’s interpretation, in this verse an implicit ‘ascription’ (utpreksa) is based on a partial,
not punning metaphor (ekadesavivarty aslistam rupakam).”

A rather original verse; the comparison of a woman’s face with the full moon is of course
extremely common, but in the context of the abhisarika that comparison is more often used
as part of the trope of the woman becoming invisible by her brightness merging with the white
moonlight (cf. the verse Sattasai W 609 and similar verses quoted above in the commentary on
abhisarikapaddhati 3). Here the perspective is not of a possible human observer but that of a
cloud, who breaks into a panic.

° See also the discussion in Cox 2017: 157-158.
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8.

mandam nidhehi caranau paridhehi vaso
nilam pidhehi valayavalim amsukena |
ma jalpa sahasini $§aradacandrakanta-
dantamsavas tava tamamsi samapayanti ||
(hariharasya)

(vasantatilaka)

= SKA 777 (nalasya), PA 194, §P 3620, sa 312, KKV p. 38, ssN 25.1.

ab. vaso nilam] sMA $p sA KKV SsN, nilam vasah SKA PA
b. am$ukena] sMaA, aficalena ska $P PA SA KKV SSN
c. °kanta®] sMA $p sA ssN, °kanti® SKA PA, °kanta KKV

Tread softly, wear dark clothes, and with your mantle
Cover your bracelets! Do not say a word,

You reckless woman, lest your shining teeth,

Bright like the autumn moon, should end the darkness.

Amaracandra in his autocommentary on the Kavyakalpalatavrtti quotes the verse as an illustra-
tion of prthagupasargah, when the same verbal root is used with different prefixes throughout
the verse.

The principal danger to this abhisarika is her own brightness, that is the brightness of her
teeth. It might not be a distortion of the feeling if one were to translate freely ‘Above all, don’t
speak, reckless woman!” A somewhat similar verse is found in the Sattasai (W 415, also quoted in
the Srrgaraprakasa to illustrate samketapacara “faultiness of the rendezvous’): an older woman
advises the young girl not to go out as an abhisarika, as her radiantly bright beauty will make her
all the more easily visible in the dark.

coriaraasaddhaluni ma putti bhammasu amdhaarammi |
ahiaaram lakkhijjasi tamabharie divaasiha vva ||

‘My girl, who are longing for stolen sex! Do not wander about in the dark! You will be seen
even more when everything is covered by night, like the flame of a lamp.

Teeth are of course normally described as blindingly white; and the conceit that they emit white
light like moonlight is very common."® A verse in the Srrigaraharavali (a collection of srrgara
verses by one Sriharsa, possibly, as its editor opines, the Sriharsa famous for his Naisadhacarita
and Khandanakhandakhadya, works of celebrated difficulty) has the moonlight from the lady’s
teeth dispelling (here mental) darkness, as the speaker of our verse imagines happening (Shah
1956: 2):

10 See e.g. Harsacarita 1: dasanajyotsnasnapitadinmukhaih punah punar nabhasi samcarinam candralokam iva
kalpayantam (Kane 1997: 9)
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vidravayati sampuarno maninimukhacandramah |
dantacandrikaya ntinam viyogavibhavam tamah || 6||

The full moon of the scornful lady’s face will surely dispel, by the moonlight of her teeth,
the (mental) darkness arising from separation.

The verse may be spoken by a go-between to the man whose wife has quarrelled with him in
jealous anger; she encourages him to think that if he goes to her, his wife’s anger will end and she
will speak or/and smile, and all will be well.

A reference to the bright moonlight-like light from teeth dispelling darkness might have remind-
ed many readers of a famous verse from the Raghuvamsa (2.46), which nearly all such readers
would have read already as children, though in that verse it is the teeth of a lion (actually an
illusion created by the cow Nandini to test king Dilipa) that are said to shatter the darkness of the
mountain’s caves:

athandhakaram girikandaranam damstramaytkhaih sakalani kurvan |
bhayah sa bhatesvarapar§vavarti kimcid vihasyarthapatim babhase ||

Thereupon, laughing a little, and splintering the darkness of the mountain caverns with the
shafts of light from his fangs, the servant of the lord of spirits spoke to the lord of wealth
once more.

9.

abhisaranarasah krsangayaster

ayam aparatra na viksitah $ruto va |
ahim api yad iyam nirasa nanghrer
nibiditanipuram atmaninabuddhya ||
= ska 782 (dhiirjateh), mss 2347.
(puspitagra)

c. nirasa nanghrer] conj. Krishnamachariar ska, nirasatanghrer sMa

This passion of the slender girl
For going on her rendezvous
Has not been seen, has not been heard,
Before in any other.
For, thinking that it served the turn,
She did not fling far from her foot
The snake that hugged her anklet.

The translation offered in the Mss takes atmaninabuddhya as ‘under her impression that it was

part of herself (the anklet). We are not sure that this makes sense at all; but in any case, it should
not be forgotten that the kha suffix in atmanina is taught by Panini in the sense of ‘beneficial
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for x” (5.1.9). We have followed this sense in our translation, assuming the main point to be that
the special abhisaranarasa of the girl is shown by the fact that, thinking that the snake would
help her in successfully meeting her lover (because, pressing itself closely against her anklet, and
thereby pressing the anklet against her foot, it will stop it from jingling), she tolerated having
such a feared animal coiled around her. However, the word seems ambiguous, perhaps deliber-
ately so. As our dictionaries tell us, atmanina can also mean ‘a living being’; with this in mind
one could construe the word with nibiditanupuram. The snake presses itself against the anklet
thinking it to be not an insentient ornament but alive, namely another snake, and potential mate.
The verse seems to also suggest a possible parallelism between the lady and the snake, even
though the latter is apparently male; both are out at night, in inclement weather, and taking risks,
in the hope of union with a beloved. If this reading is preferred, one might then even fancy that
the reason that she does not attempt to shake the snake off could be not only her wish for silence
but also a sense of sympathy for the animal, who is just as much under the sway of Kama as she is.

10.

nayasva param pulinadvayanugam
tarangadolam adhiropya mam ital |
prasida yavan na niéa pradiryate
yasamsi te gayatu pamsuldjanah ||
(bilhanasya)

(vamsastha)

=vDC 13.80

b. °dolam] sMma4, °dolam vbc
c. pradiryate] sMA, vidiryate SMAKA, vi§iryate vDC

Put me upon the swing that is your waves
That oscillate between the sandy banks
And bring me over to the other shore
While night has not yet ended. And for this
May wanton women ever sing your fame!

In the vpc this is part of a section in which the king describes the rainy season to his beloved,
reporting the words spoken by abhisarikas at night to the flooding rivers which bar their way.
The actual force of the imperative in the final verse-quarter is presumably: if you agree to my
request, and bring me across yourself so that I can meet my lover, amorous women like myself
will sing your praises.

11.

agre dhanuhsarakarah svayam asti kamah
pascat tvara sasadharodayasamsayottha |
dhvantam dinantavikasadvibhavam samantat
kim kevala pathi vadhar dayitabhisare ||
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(suktiratnakarat)
(vasantatilaka)
= MSs 235.

In front the God of Love himself
With bow and arrows in his hand.
Behind is Haste, born from the fear
Of moonrise. All around, the Dark,
Intensifying at day’s end.

Is then the abhisarika

Alone upon the path when she

Is stealing forth to meet her love?

For all that the abhisarika is usually alone on the path (though as we have seen occasionally she is
accompanied by a friend or go-between), or has only snakes as her companions, poets regularly
fancy that Love, whom she may be said to serve, accompanies and protects her. This was perhaps
already suggested in the first verse of this paddhati; in this one Kama is explicitly said to be walk-
ing in front of her, like a bodyguard armed to the teeth. (One might take this to be Love’s answer,
in fact, to the question that he was asked in that first verse.) A better-known verse with the same
idea, but presented in a dialogue, is Amarusataka 71 (= SRk 816):

kva prasthitasi karabhoru ghane nisithe
pranadhiko vasati yatra janah priyo me |
ekakini vada katham na bibhesi bale

nanv asti punkhitasaro madanah sahayah ||

‘Where are you going, smooth-thighed girl, in this dark moonless night?’
‘To where my lover lives, that man who’s dearer than my life’

‘Tell me, my child, aren’t you afraid alone here on the path?’

‘But surely Love is here, my guard, with his sharp, feathered shafts’

This verse is also quoted by Bhoja in his §rP (27.76) as an example of abhisanaranotsaha, after
another Sanskrit verse, in which Kama also has his bow ready."

12.

vatoddhatamukhapranastatilaka toyardranilamsuka
meghanam ninadena bhitahrdaya gatva priyasyalayam |
dvaram necchati lajjaya pralapitum dehiti varsahata
padau napurakardamapratihatau samsabdayanti sthita ||
(Sardulavikridita)

=54 1950, $p 3611, ssN abhisarikapaddhati 3, sa 297.

' The text of this verse seems to us unsatisfactory here. The same verse is quoted a second time (29.68, followed
by the same Amaru-verse), as an illustration of svayampravrttih, with a number of differences of reading; some of
those certainly, and perhaps even all, should be preferred.
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a. vatoddhata®] 2, pathodhauta® ssy e °mukha®] sMA, °mukhi X e pranasta®] SMA sA $p, pramrsta®
SSN, pranasta® sa, ¢ toyardranila®] sMA sa, toyardralina® $p, salaktarakta® s ssN

b. °hrdaya] X, °vadana sA ¢ gatva] X, matva°® ssN

c. dehiti] =, deviti ssN

Her tilak-mark destroyed upon her face
Buffeted by the wind, her dark blue clothes
Wet through, the thunder frightening her heart,
She steals out to her lover’s house, but then

She is too shy to say, ‘Unlock the door!”

She’s standing there, rain pelting down on her,
Making her feet announce that she’s arrived,
Although the mud is clogging up her anklets.

We record the readings of the ssN as printed, even though we believe that several of them ought to
have been emended (matva is very likely to be a simple scribal error for gatva, and deviti seems as
good as impossible, not so much because the lady could not have called on the Goddess for help
but because we would then have to construe dvaram as direct object of pralapitum, or not at all).

Only the sMA reads the two first qualifiers of the abhisarika in compound. With the compound,
it might also be possible to take vatoddhutamukha® not as another qualifier of her, compounded
in a visesanasamasa type of karmadharaya, but as the apadana from which the tilaka has been
removed, in other words with a fifth case, ablative, relationship to the following. The variant
of the ssN might seem attractive, giving a causal relationship between the two qualifiers: the
tilak-mark has been destroyed because her face has been washed with rain. If the other readings
were the same as in the sMA, there would then seem to be some overlap with toyardranilamsuka
and with varsahata; perhaps for this reason we find in the ssN toyardranilamsuka replaced
with salaktaraktamsuka (a reading also attested in the sA, without being there combined with
pathodhauta®). salaktaraktamsuka seems however intrinsically somewhat implausible. At least
we are not aware of references to clothes dyed with lac in Sanskrit literature, although the use of
lac as a dye for cloth/clothes appears to be perfectly possible; nor does it seem likely or natural
that we are supposed to take this as a clue for some accident having befallen through which the
lac which the lady is likely, perhaps, to have on her hands and feet has become smeared on her
garment. An abhisarika wearing red clothes, instead of clothes that are dark, is also somewhat
unusual in the literature, although in the painting tradition sometimes one of her garments may
indeed be red, as the picture here included shows (Fig. 1).”?

12 The parallelism between lightning above and snake below, very visible in abhisarika paintings, may be traced
back, arguably, to the Rgveda (see Brereton 2019: 541).
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Fig. 1 Mola Ram: Abhisarika Nayika
(“The Heroine Going to Meet Her Lover at an Appointed Place”)"* gouache and gold on paper, ca. 1800;
Ross-Coomaraswamy collection, Museum of Fine Arts, Boston

We interpreted the compound nipurakardamapratihatau as a kind of inverted bahuvrihi, equiv-
alent to kardamapratihatanipurau. Astadhyayi 2.2.37, vahitagnyadisu, teaches that the nistha-
part (past participle) of the bahuvrihi may optionally be placed first in such compounds as
ahitagni, so one can say both ahitagnih and agnyahitah, jataputrah or putrajatah, etc. (cf. Speyer
1886: 169).

The expression dvaram da- means not, as one might think, ‘to show the door to somebody,,
but ‘to open the door for someone’ An early attestation of this expression in a kavya text is in
Kalpanamanditika 21 (Luders 1926: 148), tatas tena bhartra procyate dehi dvaram.'* Synonyms
of da are of course also possible, for instance in Sankara’s Brhadaranyakopanisadbhasya ad 5.10
(vol. 10, p. 716): so pi (i.e. adityah) evamvida upasakaya dvaram prayacchati.

" https://upload.wikimedia.org/wikipedia/commons/9/97/Abhisarika-nayika-mola-ram.jpg
4 Interestingly, Huber’s (1908: 118) translation from the Chinese version does not reflect this sentence.
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Regarding the usefulness of anklets, the vifa makes the following observation in the Dhiir-
tavitasamvada (Dezsé and Vasudeva 2009: 400):

prathamasamagamanibhrtah katham atmanivedanam janah kuryat |
padaspandanarabhaso yadi na syan nipuraninadah ||

How could someone silent on the first date announce herself if her anklets did not tinkle
intensely because of her shaking feet?

13.

ambhojaksyah puravanalataidhamni samketabhaja$
cetonathe cirayati bhrsam mohanidram gatayal |
svaccham nabhihradavalayitam kantaratnamsujalam
toyabhrantya pibati harini vismayam ca prayati ||
(mandakranta)

=$p 3615, Ry 4.101 (p. 121.), Mss 2601.

a. °dhamni] sMa $p, °keli® ry
b. cirayati bhrsam] sMA $P RrJ, ramayati ciram SMAKHA SMACA
c. nabhi®] sMA, nabhi® §p ry

The lady, lotus-eyed, who in the park

Had reached the arbour of their rendezvous,
Fell into senseless sleep because the man,
Lord of her heart, was so unduly late.

A doe comes now, mistakes the limpid rays
Of lovely gems ringing her pool-like navel
For water; laps at them, and is surprised.

The variant of two SMA manuscripts, ramayati ciram for cirayati bhrsam, seems not cogent to us
(apart from the fact that it seems to go against the tone of the concluding verses of the chapter,
which seem to point towards an unhappy rather than a happy outcome of the abhisara); would
the lady have fallen into a mohanidra while her lover is making love to her (and for a long time’
as if his activity were a bore to her)? And the qualifier samketabhajah in the first line seems also
somewhat incongruent to us if the appointment comes off as planned and the two make love; the
word, in the singular qualifying the lady, is rather intended to set up the contrast between one of
the two coming and the other being late or not coming at all. The reading seems so inapposite
that rather than being an attempt to ‘improve’ the verse we suspect that it may be the result, at
least in part, of an accidental confusion of syllables (perhaps then secondarily ‘fixed’ in an un-
fortunate way).

The variant of the Rasikajivana in the first quarter seems not entirely satisfactory; presumably
it would have to qualify the lady as ‘having come to a rendezvous for play among the vines in the
city park. But the compound kelisamketa is suspect; no other attestation can be found at present,
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and there is no need to tell the reader or hearer what the purpose of the rendezvous is. Likewise,
to have just ‘the vines’ (or ‘the shrubbery’) as the place for this rendezvous seems to us a trifle
odd.

In this verse it at first may seem not certain whether the man will come or not (though com-
pare our remark above on the singular samketabhajah). The abhisarika has safely reached the
meeting place in a park, but her beloved is not there, he is late. She falls asleep; the description
in the second half of the verse of what happens then is a striking image which not only is meant
to show how beautiful she is but also probably has a symbolic implication. The lady herself, who
is at the moment under the influence of delusion (the expression mohanidra is significant, we
think), is going to be disappointed like the doe; what seemed to the doe to be lifegiving water was
only the cold light of gems, and what seemed to the lady to be true love on the part of the man
she has come out to meet will likewise turn out to be only a flashy illusion. We are to conclude,
therefore, that the awakening from her mohanidra will be not to the embrace of her lover but to
the hard reality of his non-appearance.

14.

jhatam jhatijanaih praghustam ayaso diiram gata dhirata
tyakta dhih pratipadito *py avinayah sadhvipadam projjhitam |
lupta cobhayalokasadhupadavi dattah kalankah kule

bhiyo dati kim anyad asti yad asav adyapi nagacchati ||

= SKA 667, SP 3616, $ss 857. MSs 15433.

(Sardulavikridita)

a. dhirata] ¥, dhirata sMA
b. dhih] sMa, hrih ska $p, bhih $ss
c. °lokasadhu®] X, °sadhuloka® sMA

My relatives have come to know,

My shame is being trumpeted,

My mettle headed for the hills,

I've given up on common sense,
Embraced bad conduct, left behind

The path of decent women, lost

That’s good for both worlds. I've disgraced
My kith and kin. O go-between,

What's left to do? He’s still not come.

There are two points on which the transmission of the sMA differs from that of the three other
sources known for this verse (dhirata for dhirata is a matter of interpretation not of reading, and
the editor of sMAs choice seems obviously bad, to the point of needing no discussion). In the first,
where the sMA has tyakta dhih, the variant tyakta hrih may seem more natural or more attractive
to some, all the more, perhaps, since one could see the abandoning of modesty or shame and the
embracing of bad conduct as a neat pair. However, tyakta dhih seems at least a perfectly possible
reading—one can well imagine that now that the abhisarika’s family knows about her affair they

Brought to you by MTA Konyvtar és Informacios Kozpont olvasok | Unauthenticated | Downloaded 07/23/26 07:47 AM UTC



Acta Orientalia Hung. 79 (2026) 2, 223-272 251

have often told her that she is being incredibly stupid, has lost her mind, or the like—so we have
hesitantly retained it. One should also note that the poet has introduced several chimes of sound,
anuprasas of one sort or another, and with the reading dhih we have another such, echoing the
sound of dhirata. As for the reading of the $ss, tyakta bhih, this too is not impossible but seems
not particularly attractive; each of the items in the first half should express something that is
clearly undesirable, which seems debatable in the case of abandoning fear.

In the third quarter, however, the reading of the sMA, alone against all other sources, appears
less acceptable, and we have judged it more probable that there is an error in the transmission of
our anthology. Such a metathesis of compound elements is not too rare or too hard to account
for; one of the elements, sadhu, say, might have been omitted, written in the margin or between
the lines, and subsequently inserted in the wrong place. In any case we think that it is certain that
ubhaya should qualify loka," and sadhu should qualify padavi. In °sadhupadavi® we have again
a nice echo of sadhvipadam in the previous line. The variant reading still has chimes, but surely
the poet, who is far from unskilled (although his api in the second quarter may be only for the
sake of the metre), is more likely to have written the natural and more charming-sounding lupta
cobhayalokasadhupadavi.

It might be objected that the use of particles in the first half of the verse is not natural, and that
both api and ca have been used mainly to fill up the metre. But it is not impossible to give both an
appropriate sense. That is not very easy with the api, it is true, but if it is taken as bhinnakrama,
the prose order being something like avinayo ’pi pratipaditah, one might perhaps take the api as
having the force ‘not only have I given up wisdom (or common sense), even bad conduct I have
embraced. The ca may seem likewise hard to justify; but it is possible to feel dattah kalankah
kule not as the final member of the list, but a separate item. What precedes, ending with ubhay-
alokasadhupadavi lupta can be understood to be the consequences for the lady herself, in which
case the ca is used as linking the last member of a list.!° In contrast, dattah kalankah kule goes
beyond the consequences for her personally, introducing the idea of a larger, more pervasive, and
possibly longer-lasting, ill consequence for her entire family.

15.

uttistha dati yamo yamo yatas tathapi nayatah |

yatah param api tisthej jivitanaso bhavet tasyah ||

(arya)

= DRA ad 2.26, Asa ad 4.37, sp ad 3.83, sA 1940, PA 215 (kankasya), sa 283 (kankasya),
RK ad 32 (example 41), Mss 6530.

c. tisthej] SMA, jivej DRA SD PA $A, jivati SA
d. °naso] sMaA, °natho X e bhavet tasyah] %, bhavatv asyah sa
cd. in RK ASA: mithyapralapasile visvasah kutra dharte ’smin

'* The two worlds are this one and the next; the path of proper conduct, according to dharma, is the one that is
good for, in the sense of bringing good karmic consequences in, both this life and the one after it.

' Normal usage is that given n items we may have n occurrences of ca, one after each item (the most emphatic
possibility), n-1, with the first item lacking a ca, or 1, in which case it goes with the final item: so, e.g. wcaxcay ca
Zca,or wxcay cazca, or wxyzca. It is the last of these that one may be able to argue for here.
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Get up, you go-between, and let us go!

Three hours have gone and yet he has not come.
That woman who would wait even beyond

This point, will in the end lose life itself.

The readings found in the sMA appear to be unique. The majority of sources have the same read-
ing in the second half that is found in the oldest one known to us, the DrA: yatah param api jivej
Jjivitanatho bhavet tasyah, ‘Let him be the lord of the life of that woman, who can live even beyond
this’ With that reading the feeling seems to be ‘If there is a woman who can endure waiting for
him even longer than this, let her have him; but as for me, I cannot endure it (and, perhaps, leave
now, but expecting to die of a broken heart). However, we find the sMA readings, whether they be
secondary or not, attractive. One might also consider the possibility of jivitanatho, alone, being
an error in the transmission of the sMA; in other words, the possibility that the compilers Bhanu
& Jalhana actually read the second half yatah param api tisthej jivitanatho bhavet tasyah. That
would be similar to the reading of the DRra4, etc., except that the tisthet instead of jivet would sug-
gest not that the nayika is leaving with the expectation of dying, only that she is leaving, having
had enough. ‘If a woman can be found so meek and doormat-like that she will wait even longer
than this, she may have him as her husband, and good luck to her; for my part, this is enough’
With the reading that is actually transmitted in the sMA the lady is neither as docile as in the pra
version, nor as feisty as in the reading we have just considered (which, it should be remembered,
is a purely hypothetical one); instead, with what might be called a psychologically realistic sense
of self-preservation she is putting into words the feeling that to wait longer would be self-destruc-
tive. Better to end the waiting, and by implication, probably, to give up this love or hope of love.

A completely different second line is attested in two South Indian works of alamkarasastra,
RK and the AsA; it may be translated ‘how could one trust in this habitually lying rogue?’ There is
nothing very wrong, but also nothing particularly attractive about this variant. Note that it lacks
one further iteration of syllables which sound, at least, as if they form a word derived from +/ya.
This repetition forms a special charm of the verse, particularly in the versions which begin the
second half too with yatah. Highlighting just those syllables gives the feeling of a cry ‘let us go, let
us go; he is gone ... gone ... gone’

OTHER REFERENCES TO ABHISARIKAS IN THE SUKTIMUKTAVALI

Hemantapaddhati 16

anye hi duhkham rtavah prathayanty ahobhih
stryams$uluptatimirair abhisarikanam |
hemanta esa himaruddhasahasradhama
kamam karoti divasesv api §arma tasam ||
(sarvadasasya)

(vasantatilaka)

= Mss 1830.
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The other seasons truly aggravate

The misery of abhisarikas

With days when sunrays carry off the dark.
But winter now, when mist obscures the sun,
Raises their spirits even in the day.

No other source of the verse has been identified. The Suktimuktavali appears to be the oldest
source for verses by Sarvadasa, a.k.a. Sarvadasa (see Sternbach 1980: 588). It is unusual to have
abhisarikas described as out to meet their lovers in winter (though see the passage from Ratnasri-
jhana’s commentary quoted above in which hemantabhisarikas are one of the types distinguished
by some); this verse, however, suggests that winter is the best time for them since even the days
are dark enough for them to go out unseen!

Andhakaravarnanapaddhati 4

nitah kvapy abhisarika iva diso "py udgadharagodaya
yenotplavitamanmathena tad idam nihsankam ujjrmbhate |
sambhogantasayalusailatanayadohpasanirbhartsiton-
milannilimanilakandharagalaspardhavaliptam tamah ||
(madanasya)

(Sardulavikridita)

Darkness, increasing Love, has led away,

No one knows where, the points of compass too,
In which deep redness had appeared, just as

It’s led away the abhisarikas

In whom deep passion has appeared; and now

It spreads here unrestrained and proudly rivals
The throat of the blue-throated Siva when

Its hue becomes more manifest because

It’s menaced by the noose-like, slender arms

Of Parvati, drowsy from making love.

On Madana, the teacher of the Paramara king Arjunavarman in Dhar (Malwa) in the early thir-
teenth century, many of whose verses are included in the sMA, see Dezs6 and Isaacson 2024:
74-75. The long compound qualifying tamas in the third and fourth quarters is slightly unclear
to us. nirbhartsita usually means ‘threatened, menaced, an action that is basically verbal in char-
acter (as for instance in the only other occurrence of the word in our anthology, in verse 3 of the
jatipaddhati, where a traveller sets out when verbally nirbhartsita by his angry wife). Here how-
ever, for one thing, it may well be possible that the word is used not as a participle but a neuter
noun expressing action (Astadhydyi 3.3.114). And there can hardly be a literal action of threat-
ening verbally, since it looks as if the agent is Parvatt’s arms. Is the goddess choking her husband,
making his throat even more livid than usual? That would be a strange thing to do for a sleepy
wife. Another, perhaps stronger possibility is that when she sleepily embraces him, her white
arms menace the blackness of his neck, white being a natural adversary of black; unmilanniliman
then might be intended to suggest that Siva’s neck looks all the darker because of the contrast.
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As for the abhisarikas themselves, this verse conveys only perhaps that darkness is expected
to make them disappear, become unfindable; the same thing that it does to the directions. This
may be intended to let the reader recall the idea that the abhisarikas will typically wear dark
clothes. Evidently udgadharagodaya, a bahuvrihi, is intended to be punningly applicable to both
the directions and the abhisarikas, the former having the arising of intense twilight redness, and
the latter the arising of intense passion, so strong that they are impelled to sally forth to meet
their beloveds.

APPENDIX I: THE TOPOS OF ABHISARA IN THEORETICAL LITERATURE

For the theoretical literature we take as cut-off point the beginning of the thirteenth century, thus
limiting ourselves to works that could have been known to the anthologists of the Suktimuktavalr.
For a detailed overview also discussing later Sanskrit works on poetics as well as Hindi works on
nayikabheda, see Sudyka 2007.

The Amarakosa gives the following definition of abhisarika (2.5.547): kantarthini tu ya yati
samketam sabhisarika, ‘a woman who, longing for her lover, goes to a rendezvous, is an abhi-
sarika. This definition does not specify the time of day (in daylight or at night), the season, or
the place (the lover’s house or somewhere else) of the assignation; on the other hand, it puts into
focus the active role of the woman in seeking out her lover."” These Amarakosa commentaries
also all quote the definition of the Natyasastra (22.220, Kavi, Kulkarni & Nandi 2003: 209, one
of the eight kinds of heroines):

hitva lajjam tu ya slista madena madanena ca |
abhisarayate kantam sa bhaved abhisarika ||

On the other hand, the woman who, giving up shame, embraced by intoxication and love,
goes out to her lover, is an abhisarika.'®

The verb abhisarayate seems to be a causative form at first sight, and one might understand the
verse as ‘the woman who makes her lover approach [her]. But this is probably not the intended
meaning. Abhinavagupta in his commentary (Kavi, Kulkarni & Nandi 2003: 209) on the verse
says the following: abhisarah sahayah, tasya vyaparena priyatamam atikramati, ‘abhisara means
“attendant”, with the help of his work, [she] catches up with / heads out to (?) her lover. Abhina-
vagupta’s involved grammatical justification of this interpretation is not entirely clear to us (the
text of the edition might also be corrupt), but it seems that he wishes to explain abhisarayati on
the analogy of such forms as satyapayati, ‘speaks the truth), atihastayati / hastayati, ‘overtakes on

17 Sarvananda (Ganapati Sastrl 1915: 266), Ksirasvamin (Sharma and Sardesai 1941: 135), and Rayamukuta
(Dutta 1973: 344), three commentators of the Amarakosa, all explain the grammatical form of the word abhisarika
as being a nvul derivation from the root sy (on the basis of Astadhyayi 3.1.133: nvultrcau).

18 The first pada of this verse is quoted differently in the Amarakosa-commentaries: Ksirasvamin (Sharma and
Sardesai 1941: 135) reads hitva lajjabhaye slista, ‘giving up shame and fear, embraced by..., while Sarvananda
(Ganapati Sastri 1915: 266) and Rayamukuta (Dutta 1973: 344) read hitva lajjam samakrsta, ‘giving up shame,
pulled by....
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an elephant,, asvayati, ‘overtakes on a horse’"” In this way Abhinavagupta adds a third person to
the rendezvous: a companion who helps the abhisarika in her endeavour. Though this is by no
means impossible, and we do see for instance in the Mrcchakatika (Act Five) that Vasantasena is
accompanied by a vita on her way to Carudatta’s house on a rainy night, ‘wearing the beautiful
dress of an abhisarika’ (ujjvalabhisarikavesena, Acharya 2009: 240),% nevertheless we are doubt-
ful whether the author of the Natyasastra verse also had such an attendant in mind. After all,
there are many examples of abhisarikas venturing out alone into the damp night.

Interestingly, Dasariuipaka 2.27 (Venkatacharya 1969: 108) includes both the non-causative
and the causative forms of the verb abhisr in its definition: kamartabhisaret kantam sarayed
vabhisarika, ‘the abhisarika, afflicted by desire, should go to her lover or she should make him go
to her’ The first kind is illustrated in the commentary by a verse from the Amarusataka (no. 31
in the text with Arjunavarmadeva’s commentary), in which a naive abhisarika is asked why she
is so cautious and fearful otherwise when she is practically ‘beating the drums’ (ahatadindima)
with her jingling ornaments. The second kind is exemplified by a verse from the Sisupalavadha
(9.56), in which a woman instructs a go-between to speak with her lover so that he treat her with
compassion (and presumably come to her, though this is not made explicit in the verse). It is con-
ceivable that Dhanafijaya was compelled by the curious definition in the Natyasastra to include
a causative form in his own description, but he clearly felt that using only the causative would be
inadequate.”

Compared to the Amarakosa, the Natyasastra mentions the aspect of shame, and also fear, if
we follow Ksirasvamin’s reading, as to be overcome: indeed, many poems foreground the audac-
ity of the abhisarika, who is ready to risk public humiliation and the dangers of the road. As for
what ‘embraces’ or ‘pulls’ her, love’ is natural enough, but mada (‘intoxication”) might sound a bit
curious perhaps. Abhinavagupta says, mado madyakrtah. cakarad dvayam vadan madanasyaiva
pradhanyam aha, ‘Intoxication is produced by alcohol. With the word ca, saying both he express-
es the primacy of love alone’?

Like the Amarakosa, the Natyasastra verse does not specify the place of the rendezvous. In the
abhisarikapaddhati of the sMA, in three verses (1, 2, 12) the samketasthana is the lover’s house,
in one verse it is a grove / park (13), while in the beautiful final verse of the paddhati, with the
lady calling on her female companion to rise and leave with her, it seems likely that they have not
been waiting in the lover’s house, and one might guess that it is likely to be again a sylvan setting,

¥ Cf. Ksiratarangini ad Dhatupatha X. 368 (Liebich 1930: 195).

? The ‘Bhasa-play Carudatta finishes just before she sets out: (Devadhar 1951: 247: edam puna ahisariasahdaab-
hadam duddinam unnamidam).

2! The Natyadarpana’s exposition (4.26, Shrigodekar and Gandhi 1999: 203) follows suit: saranti sarayanti va
riramsur abhisarika, ‘an abhisarika is a woman who wants to make love going forth or making someone go, and
the commentary: saranti svayam tasya parsve, sarayanti va tam priyam atmasamipe, riramsuh suratarthini nay-
ikabhisarika. atra nayikayah priyasannidhau gamanam iti bheda iti, ‘going forth herself to him, or making her
lover go to herself, wishing to make love, i.e. desiring sex: such a heroine is an abhisarika. Here the distinction is
based on the fact that the heroine goes out to her lover. In view of the last sentence, it seems that for the authors of
the Natyadarpana the defining characteristic of an abhisarika should be that she goes out, which probably means
that they might have found awkward the idea that an abhisarika only ‘causes the man go out’, but herself stays put.
The definition we find in Rudrabhatta’s Rasakalika (Sankaranarayanan 1988: 26) is practically the same as the
one in the Dasaripaka (only the Rasakalika reads smararta instead of kamarta), and even the two examples are
identical. After the verses, Rudrabhatta adds, iyam ca bhitisambhramadiyukta, ‘and she is afraid, confused, etc’
(though this line is missing from some manuscripts).

2 Kavi, Kulkarni & Nandi 2003: 209. For drunken abhisarikas, see e.g. Setubandha 10.62.

Brought to you by MTA Konyvtar és Informacios Kozpont olvasok | Unauthenticated | Downloaded 07/23/26 07:47 AM UTC



256 Acta Orientalia Hung. 79 (2026) 2, 223-272

but there is no absolutely clear clue. In Prakrit poetry, as Bhoja remarks, the sesame field and the
lotus-pond are two favourite meeting places (Sarasvatikanthabharana, as part of a digression
prompted by verse 2.78, quoted as an illustration of prakirnaghatana sayya, see Siddhartha 2009.
vol. 1: 200).

In Natyasastra 22.226ft (Kavi, Kulkarni & Nandi 2003: 211), three kinds of abhisarikas are
described: the courtesan (vesya), the well-born woman (kulaja), and the handmaid (presya).
The courtesan is said to be intoxicated (samada), surrounded by her attendants (parijanavrta),
and heavily ornamented (nanabharanacitrangi, 22.227). The well-born lady goes making herself
small (samlina svesu gatresu), she is fearful, bows her head, and covers herself with a veil (trasta
vinamitanana / avagunthanasamvita, 22.228). The handmaid stammers from intoxication (ma-
daskhalitasamlapa), her flirtatious eyes are wide open (vibhramotphullalocana), and with a reel-
ing gait (aviddhagatisamcara) she goes elatedly (samuddhatam, 2.229). Then the Natyasastra
specifies how the abhisarika should wake up her lover if she finds him asleep: the lady of good
repute with her ornaments (with the sound of her anklets, according to Abhinavagupta), the
courtesan with cool scents, and the handmaid by fanning him with her garment (22.231). This
might imply that the place of the rendezvous is her lover’s house, and it is nighttime, though he
might also have fallen asleep elsewhere and at another time.

Rudrata’s first definition in his Kavyalarikara is found among a series of verses deemed inter-
polations by Namisadhu (Durgaprasad and Pansikar 1928: 154):

abhisariketi seyam lajjabhayalaghavany analocya |
abhisarati pranesam madanena madena cakrsta ||

An abhisarika is a woman who, not taking into consideration shame, danger, and dishon-
our, goes forth to the lord of her life, drawn by love and intoxication.

This verse is similar to the one in the Natyasastra, and especially to its versions known to the com-
mentators of the Amarakosa. Rudrata’s second definition (12. 42-43, Durgéprasad and Pansikar
1928: 155) contains a doubly threefold classification, different from the one in the Natyasastra:

abhisarika tu sa ya datya ditena va sahaika va |
abhisarati pranesam krtasamketa yathasthanam ||
kaficyadiranatkaram vyaktam loke prayati sarvastri |
vrstitamojyotsnadicchannam sviya parastri ca ||

An abhisarika is a woman who, having made a rendezvous, goes out accordingly to the
lord of her life together with a female or male go-between or alone. The common woman
(i.e. vesya) goes openly in public, with her girdle etc. jingling. One’s own wife and the wife
of another [go] covered by rain, darkness, moonlight, etc.

Here we see the optional presence of a companion, something Abhinavagupta wanted (perhaps
partly because of his concern about the apparently causative form abhisarayate) to read into the
Natyasastra definition. The place of the rendezvous is not specified, but it is said to be prear-
ranged. As for the various kinds of abhisarikas, the handmaid is missing from Rudratas list, while
the sviya and the parastri could both be regarded as kulajas (their behaviour also matches that of
the well-born lady in the Natyasastra).
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Rudrabhatta defines the abhisarika in his Sragaratilaka as follows (1.145-146, Pollock 2018: 78):

ya nirlajjikrta badham madena madanena ca |
abhiyati priyam sabhisariketi mata yatha ||

A woman who, made truly shameless by intoxication and by love, goes out to her lover, is
held to be an abhisarika, as in the following verse:

no bhitam tadito drsa jalamucam taddarsanakanksaya

no garjir ganita bhréam srutisukham tadvaci samcintya ca |
dharapatasamudbhava na ca mata pida tadalinganam
vanchantya dayitabhisaranavidhau tanvya param tatvare ||

Her eyes were not afraid of the lightning of the clouds, because they were yearning to see
him, and she did not reckon greatly with the thunder, thinking of the pleasure his words
would give to her ears, nor did she think of the pain caused by the pelting shower, as she
was longing for his embrace — instead the slender girl hurried in going forth to her lover.

The definition is again reminiscent of the Natyasastra, and it is noteworthy that abhisarana is
clearly not used in the causative sense, even though it seems to be derived from the causative
stem. In 1.151 (Pollock 2018: 81), Rudrabhatta enumerates three kinds of abhisarikas: well-born
lady (kulaja), the wife of another (anyangana), and courtesan (vesya); here perhaps kulaja cor-
responds to Rudrata’s sviya.

In Mammata’s Kavyaprakasa, we find two consecutive verses (3.19-20, Jhalakikar 1983: 77)
that can be fitted into the context of abhisarana:

suvval samagamissadi tujjha pio ajja paharamettena |
emea Kitti citthasi ta sahi sajjesu karanijjam || (= Sattasai W 962)

‘We hear that your husband will come here today in just a couple of hours. Why are you
staying put? You should prepare, my friend.

Mammata’s comment on the verse is as follows: atropapatim praty abhisartum prastuta na yuk-
tam iti kayacin nivaryate, ‘Here a woman who is about to go out to her lover is stopped by anoth-
er woman with the hint “it is not suitable [because you do not have as much time as you expected
before your husband returns]” This is the next verse (Jhalakikar 1983: 78):

anyatra yllyam kusumavacayam
kurudhvam atrasmi karomi sakhyah |
naham hi daram bhramitum samartha
prasidatayam racito ‘fjalir val ||

‘Gather flowers somewhere else, I'll do it here, my friends. For I am not able to wander far
away. Please oblige me, I am begging you.
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Mammata’s commentary: atra vivikto yam desa iti pracchannakamukas tvayabhisaryatam ity
asvastam prati kayacin nivedyate, ‘Here a woman is giving the following information to her con-
fidante, “This place here is going to be empty of people, so make my secret lover come out to
me”. According to this interpretation, the abhisarika does not go forth (abhisarati) herself, but
makes the man come to her with the help of her confidante, so she performs the causative action
we saw explicitly mentioned in the Dasarupaka. Interestingly, the text of the Kavyaprakasa has
variants at this point: the edition with the Samketa commentary reads tvaya visarjya iti instead of
tvayabhisaryatam iti (Parikh 1959: 33). Narendraprabhasuari’s Alankaramahodadhi contains the
same verse and an almost identical commentary, but it reads tvaya prasthapya iti (Gandhi 1942:
51). Could it be the case that some transmitters of the Kavyaprakasa and Narendraprabhasuri felt
uneasy about using abhisr in a causative sense?

Sagaranandin (perhaps thirteenth century) gives the following definition in his Natakala-
ksanaratnakosa (Dillon 1937: 107, 1. 2572): ya tu dutim anapeksya gacchati sabhisarika, ‘a wom-
en, however, who goes out without caring about a go-between, is an abhisarika. Interestingly, in
Sagaranandin’s scenario the abhisarika must go alone, not accompanied by a diti. He differenti-
ates two kinds (ibid. 1. 2573-2575): tatra kulaja patiprarthita yati, yatha padmavati vatsarajam.
vesya tv aprarthitaiva, yatha rambha nalakubaram, Among them, the well-born woman goes
when asked out by her lord, as Padmavati [goes out] to Vatsaraja.”® The courtesan, however,
[goes] without being asked at all, as Rambha [goes out] to Nalakubara.* Then Sagaranandin
quotes a couple of verses without attribution, the first of which, describing the kulaja, is very
close to Natyasastra 22.228, except it adds the qualification mukibhutavibhisana, ‘with her or-
naments having become silent’ Then follows another verse on the kulaja, adding such attributes
as vepamanoruyugala, ‘her pair of thighs shaking), cakita ca pade pade, ‘trembling at every step,
and svasayasitasarvangi, ‘her whole body strained by panting’. The next verse is almost the same
as Natyasastra 22.229, but while there it describes the presya, ‘handmaid, here it characterises the
vesya, ‘courtesan. Two more verses continue the description of the vesya (1. 2582-2585):

vakratam dadhati marge yatha §loke kavir navah |
ni§cayam na samabhyeti padoddharavaropane ||
kumudodarakutim $anyam kurvati madhupayibhil |
nijamodahrtair ve§ya kantam yaty abhisarika ||

Adopting a crooked manner on her way, like a novice poet in his verse, she raises and
lowers her steps hesitantly / the poet cannot decide which word to take out and which one to
put in. Emptying the enclosed space inside the lily of bees, since they are attracted by her
fragrance, the courtesan abhisarika goes out to her lover.

% This may be a reference to Visakhadatta’s lost play, the Abhisarikavaricitaka (see Raghavan 1978: 865-867).

2 A play called Rambhabhisarana by Narada is mentioned in the Vajranabhavadha (aka Pradyumnottaracari-
ta), an addition to the Harivamsa (see Warder 2004: 883), and it is also written into Ravivarman’s Pradyumna-
bhyudaya (around 1300, see Warder 2004: 886ff). On the other hand, Sagaranandin quotes from an otherwise
unknown play called Rambhanalakibara (Dillon 1937: 40, 11. 949ff).
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Since Sagaranandin accepts only two kinds of abhisarikas, in his classification it is not the hand-
maid, but the courtesan who is intoxicated. The reference to her strong perfume, however, tallies
with the stipulation seen in the Natyasastra (22.231) that the courtesan should wake up her lover
with her scent.

Sagaranandin distinguishes nine times when women head out to meet their lovers
(1. 2586-2598): syamapradosa, ‘the early part of the night, candrodaya, ‘moonrise, durdina,
‘rainy day), tusarapata, ‘snowfall / Scotch mist, hemantanisa, ‘winter night, nidaghamadhyahna,
‘summer noon,” kolahala, ‘commotion; vatali, ‘gale, and maha, ‘festival. Then he adds: ma-
danavidhuritanam nasti kala iti kecit. kulajayah punah Syamapradosa eva. ‘Some say that for
those depressed by love there is no [fixed] time. But for the well-born woman, [the right time is]
only the early part of the night. A nice verse closes this section (Dillon 1937: 108, 1. 2590-2593):

datim agamayasva ma vraja sakhi svaira prakrtyaiva sa
vakrikrtya dhanur na pasyasi cirad anveti mam manmathah |
margo 'yam janasamkato vitapini nyasyami kimcit tamah
sandram nanv abhisarikasu krpaya bhramyanti khadyotakah ||

‘Call for a go-between. Do not go [alone], my friend’ ‘She is wilful by her very nature.
Don't you see that Kama has been following me for a long time, bending his bow?’ “This
road is crowded with people. ‘T will pause for a while at a tree.? ‘It is pitch dark. ‘Surely
fireflies are buzzing around out of compassion for the abhisarikas!

The Kamasitra mentions the abhisarikas in the context of the evening routine of the man about
town (nagaraka, 1.4.23-25, Shastri 1929: 43-44):

pradose ca samgitakani. tadante ca prasadhite vasagrhe samcaritasurabhidhiipe sasahaya-
sya Sayyayam abhisarikanam pratiksanam. datinam presanam, svayam vagamanam.
agatanam ca manoharair alapair upacarai$§ ca sasahayasyopakramah. varsapramrstane-
pathyanam durdinabhisarikanam svayam eva punarmandanam, mitrajanena va pari-
caranam.

And in the evening, there are concerts. After those, when the bedchamber has been dec-
orated and fragrant incense has been carried around, together with his companions he
waits on the bed” for abhisarikas. He sends out go-betweens, or they come themselves.
When they come, he and his companions receive them with pleasant conversations and
attentions. He restores himself the make-up of those abhisarikas who have come in damp
weather and whose cosmetics have been smudged by the rain, or makes his friends wait
upon them.

% Sarasvatikanthabharana 4.179 (Siddhartha 2009, vol. 2: 718) is a fine example of this.

26 This could also mean ‘T shall deposit something on a tree} but we do not see how this meaning could be fitted
into the context.

¥ The commentator Yasodhara in his Jayamangala (thirteenth century) opines that ‘on the bed’ is to be under-
stood as ‘near the bed, for the man ‘should not sit on the bed yet, in order to convey his respect and affection’
(Sayyasamipe sthitasya. gauravanuragakhyapanartham na tavad adhyasita Sayyam).
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The commentator Yasodhara gives the following analysis of the word abhisarika: abhimukhyena
kantam sarantity abhisarikah, ‘they are [called] abhisarikas because they go to their lovers
[directly] heading towards [him]. He wants to read svayam va gamanam, and explains it as
follows: samketitakalatikrame tatsampresane pi manad anagame svayam va gamanam, gau-
ravanuragakhyapanartham, ‘If the agreed time of the rendezvous has passed, and even though
he has sent out [go-betweens], [she] still does not come out of pride, alternatively [he] can go
himself, in order to convey his respect and affection. The ‘pleasantness’ of the conversations and
services is fleshed out by Yasodhara as follows: svagatam, idam asanam, asyatam. sadhu krtam
dayite yad agatasi. tvatpratibaddhajivita evasmi. tat kimiti kalo ‘tikramitah? ityadibhir alapaih.
‘He should say things like “Welcome! Here is a seat, please sit down. Well done, my darling, that
you have come. My life is tied to you alone. So why did you delay?’ It seems Yasodhara wants
to understand paricaranam as a separate sentence, meaning ‘massage, fanning, etc. Finally, he
remarks that all this should be done for women who do not belong to the household (etad bahya-
strisu, nantardaresu).

APPENDIX II: ABHISARIKAS IN EARLY CLASSICAL LITERATURE

In surveying literary works, we have restricted ourselves to discussing more fully only those com-
posed before ca. 500 CE, since the quantity of literature would otherwise be too vast for our
present scope. By ca. 500 CE it appears that the major features of the topos were fully developed.

When did the abhisarika first make her entrance in Indian literature? The poetry of the
Rgveda is very different from kavya and very little of the Vedic poetic imaginaire lived on in clas-
sical poetry. Even if we find certain similarities, they might be purely coincidental. Nevertheless,
there is one simile in the Rgveda that is perhaps worth mentioning: Usas, the goddess of Dawn,
is compared to a woman sallying forth to a rendezvous:

janaty dhnah prathamdasya nama $ukra krsnad ajanista $viticT |

rtasya y6sa nd minati dhama dhar-ahar niskrtdm acdranti || 1.123.9

Knowing the name of the first day, gleaming, bright-faced, she has been

born from the dark.

She does not violate the ordinance of truth, every day going to the

appointed place like a maiden to a rendezvous. (Trans. Jamison and Brereton 2014: 286)

tanid 4hani bahulany asan ya pracinam ddita siiryasya |

yatah pari jara ivicaranty tso dadrksé na panar yativa || 7.76.3

Those were the days: the many days through which, at the rising of

the sun,

you became visible, o Dawn—faring forth thence toward the east-facing
(sacrifice), like (a maiden) faring forth to her lover, not like one going
(home) again. (Trans. Jamison and Brereton 2014: 978)
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There are many uncertainties around the interpretation of these verses.” In 1.123.9c Jamison
and Brereton translate nd twice: first as a negation, and then as a simile marker. If, however, one
took nd only as a simile marker, the verse could mean that Dawn does violate the law of rta, like a
young woman going to the appointed place [of the rendezvous]. But it seems unlikely that Dawn
is charged with transgression. Alternatively, and this seems to us the most likely interpretation,
one could take nd only as a negation and understand the figure as a metaphor rather than a simile
(notice that nd appears in the same metrical position below in 7.63.3d where it is most probably a
negation). In the following verse (1.123.10) we see Dawn going to the Sun, revealing her breasts,
smiling radiantly. The syntax of 7.76.3, as Jamison and Brereton (n.d.: 50) remark in their com-
mentary, ‘is difficult to [dis]entangle’ In this case, Jamison and Brereton take the east-facing sacri-
fice as the masculine goal of Dawn coming from the east, corresponding to jaré lover’ in the simile.
This, together with nd piinar yativa as ‘not like one going (home) again, suggests a married woman
going to a rendezvous with her lover, something we often see in abhisara-situations in later kavya.

The most famous abhisara-like episode in the great epics is perhaps the fatal rendezvous be-
tween Bhima (pretending to be Draupadi) and Kicaka in the Virataparvan. Here the tryst is re-
ferred to as samgama (4.21.11, 25), samagama (4.21.23, 31), and samketa (4.21.40); it happens at
night at an appointed place (the dance pavilion). The word abhisara or its cognates are, however,
not used.

We do not find abhisarikas in the works of early Buddhist Sanskrit poets. The Prakrit anthol-
ogy of the Sattasai, however, the core of which probably goes back to the Deccan and the early
centuries of the common era, contains a fair number of verses that can be interpreted as describ-
ing an abhisara-situation. Bhoja quotes many of these as abhisarika verses in his Sragaraprakasa
(mostly in chapter 27; we cite a couple of them above as parallels to the sMA verses). The word
ahisaria itself is found in the famous verse quoted by Anandavardhana as an illustration of
dhvani (W 968, quoted above in our commentary on abhisarikapaddhati 3), while W 767 has the
word ahisarana (= Bhuvanapala 608):

ucchamgiyaé paina ahisaranapamkamalinaperamte |
asannapariyano via sea cciya dhuvai se pae ||

Taken onto his lap by her husband, her sweat itself, like a servant waiting on her, washes
her feet, the edges of which are dirty with the mud from her sallying forth® [to meet him].

Weber quotes the commentary of Sadharanadeva, who thinks that the verse describes the marital
happiness (saubhagya) of a rainy night abhisarika, and her passion for her husband (priyanura-
ga). Weber suggests that the verse is about a newly-wed couple, who still live in separate house-
holds, and the young wife has to go out in secret from her father’s house to meet her husband.*
Another Sattasai verse (W 646 = Bhuvanapala 692 = Gangadhara 7.44), as Weber points out,

* We are grateful to Dr. Maté Ittzés for his insightful comments on the syntax of these verses.

2 Note that ahisarana is not used in the causative sense here.

* From their translation it seems that Khoroche and Tieken (2009: 126) thought the verse was describing a cheat-
ing situation (“Washing the mud of last night’s assignation...”), but we find this interpretation less likely.
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refers to the separation of the young couple after the ceremony on the fourth day after the wed-
ding (caturthimangala, i.e. caturthikarman).’!

While W 767 is an example of a married woman going out to meet her husband (she falls into
the category of Rudrata’s sviya abhisarika), in W 685 (= Bhuvanapala 622) the husband comes
(probably to his father-in-law’s house) to visit his wife:

avaranhagaajamauassa viunei mohanukkamtham |
vahuai gharapaloharamajjanapisuno valaasaddo ||

When the son-in-law comes in the afternoon, his longing for sex is doubled by the sound
of bracelets betraying his wife is taking a bath in the back garden of the house.

This scene might be classified as an abhisarana in the causative sense: she makes her husband
come to her.”

Kalidasa seems to have been rather fond of the abhisarika theme, particularly in the context
of describing the refinement of urban culture. In Meghadiita 37 the yaksa informs the cloud that
when he arrives in Ujjayini women will be going to their lovers” houses at night, and he asks the
cloud to show them the way with its lightning, but not to be too loud with its downpour and
thunder, because they are easily frightened (viklavas tah).>* Here the place of the rendezvous is
the house of the lover, just as in the Kamasutra and in sMA abhisarikapaddhati 1, 2, and 12. In
Meghaduta 70, the yaksa praises his hometown, the heavenly city Alaka, as a place where the
cloud will see in the mornings the tracks from the night before of celestial abhisarikas, marked
by various things dropped on the way: mandara flowers, golden lotuses, and snapped pearl neck-
laces. Here there is no indication of whether the meeting-place is the man’s house or somewhere
else.

In Kalidasa’s epic, the Raghuvamsa, the raksasi Tataka is compared to an abhisarika in a fine
punning verse (11.19):

ramamanmathasarena tadita duhsahena hrdaye nisacari |
gandhavadrudhiracandanoksita jiviteSavasatim jagama sa ||

The prowler of the night / abhisarika, struck in her heart by the unbearable arrow of that
love god Rama and spattered with the pungent-smelling sandal that was her own blood,
departed for the house of the lord who rules over lives (i.e. Yama, Death) / of the lord of
her life (i.e. her lover).

! The verse says that the hands of the bride and groom, holding tightly one another, weep, as it were, with drops
of sweat. During the ceremony the couple hold hands (the groom has to hold different fingers of the bride, de-
pending on whether they want daughters, sons, or both, cf. Apastambagrhyasiitra 2.4.9-15). Gangadhara in his
commentary on the verse says: caturthim krtva jamata svagrham gacchatiti lokavyavaharah, ‘having performed
the caturthi, the son-in-law goes to his own house — this is the custom’

2 W 822 describes a similar scene.

% In the Syagaraprakasa this verse is quoted as an example of dhvantapariksa, ‘the examination of darkness’
(27.60).
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In the description of the deserted Ayodhya in the same poem we read that at night the abhisarikas,
probably going to their lovers’ houses (though this is not made explicit), used to contribute to
the splendour of the prosperous city with their shiny anklets, but now their place on the royal
highway has been taken by female jackals searching for prey with the torches of their mouths
(16.12). In the following chapter, the Goddess of Victory (jayasri), who loves heroes, approaches
king Atithi like an abhisarika (17.67).

In Kalidasa’s Kumarasambhava, in the description of the Himalayan city of Osadhiprastha,
luminescent herbs show the way to abhisarikas, who are not aware of the darkess even on rainy
nights (6.43). In Rati’s lament, Kama’s wife asks who will let women reach their lover’s houses
at night on the city road covered by darkness (4.11); presupposing, clearly enough, the idea of
Kama as the companion and in a sense even the bodyguard of the abhisarika.

Finally in the third act of Kalidasa’s play, the Vikramorvasiya, the celestial maiden Urvasi en-
ters flying in the sky (akasayanena), at night, dressed as an abhisarika, together with her friend
Citralekha. They are going to the palace of Purtravas. Urvasl describes her attire as ‘decorated
with sparse jewellery, complete with a dark blue mantle’ (appaharanabhiisido nilamsuaparigga-
ho, Velankar 1961: 45).

The abhisarikas in Kalidasa’s works conform well to the ‘classical’ conventions: they sally forth
on (rainy) nights, in cities, wearing dark dress, sandal paste, and (shiny but sparse) jewellery.
These descriptions suggest that by Kalidasa’s time this character was already well-established in
kavya literature, although we cannot exclude that to some extent the conventions were actually
developed by Kalidasa.

In Pravarasena’s Setubandha (possibly contemporaneous with Kalidasa), the long description
of nightfall in Lanka also contains a reference to abhisarikas (10.65):

ahisaranam na genhai na samthavei alaam na pucchai daim |
candaloapadihao® vevai miadhahiao vilasinisattho ||

Wanton women do not undertake to sally forth, do not make their coiffure, do not ques-
tion the go-betweens. Thwarted by the moonlight, they tremble with confused hearts.

In this verse bright moonlight hinders the abhisarikas in their enterprise and practically paral-
yses them. Another verse in the same section could be interpreted to describe abhisarana in a

causative sense (10.79, following the reading of the Setutattvacandrika, cf. Handiqui 1976: 139):

avalambijjaii dhiram na hu® so ehii aiggae vi paose |
ia dathi tulijjai padhamaniapiaamo vilasinisattho ||

Wanton women, whose lovers have already been brought there, are tested here by the
go-betweens, saying ‘Stay firm, definitely he is not coming, even when evening has passed’

* Harsapala reads “vimuhio (°vimohito) (fol. 127v).
* hu is also supported by the mansucript of Harsapala’s commentary (fol. 129v).
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Here it seems that the go-betweens have first brought the men to the place of assignation; they
hide there, and they then bring the ladies, and to test their feelings (possibly at the suggestion of
the men) instead of telling them that they are already waiting say that the ladies must steel them-
selves for a long, long wait. Presumably the place of meeting is neither the house of the man nor
that of the woman, so there is both abhisarana and causative abhisarana here.

Several commentaries on 1.34-35 (quoted in Handiqui 1976: 188-189) interpret lac-
chisaamgahanavapaose sarae, ‘autumn which was evening for Laksmi in her endeavour to
choose [her lover] herself’, as a reference to the goddess of victory acting as an abhisarika. Not
all commentaries take this to be the idea, though, and svayamgraha is not an expression that very
naturally suggests abhisarana, we think.

One of the Caturbhani, a collection of four bhanas, monologue plays, that might have been
composed around the Gupta period (though their dating is far from certain), is called Ubhaya-
bhisarika, ‘Both Sally Forth;* in which the two young lovers on their way to their rendezvous
meet halfway. In another bhana in the same collection, the Padmaprabhrtaka, ‘The Lotus Gift,
the vita (‘playboy’) asks a pining courtesan why she does not sally forth herself to meet her
haughty lover. The verb form used in the sentence, tatah kim idanim nabhisaryate, “Then why
don’t you go to him?; is the familiar causative looking form in a non-causative sense. Finally, in
the Dhaurtavitasamvada, ‘Rogue and Playboy Confer’, the vifa points out that jingling anklets ren-
der good service to an abhisarika who is silent on the first date by announcing her arrival (verse
64, cf. verse 12 of the abhisarikapaddhati above).
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ABBREVIATIONS

ac = ante correctionem

pc = post correctionem

em = emendation

conj = conjecture

om = omits

vl = varia lectio

I. = line

II. = lines

> = all witnesses except one

As = Alankarasarvasva (DURGAPRASAD & PArRAB 1893)
AsA = Alankarasangraha (KRISHNAMACHARYA & SARMA 1949)
AK = Alankarakaustubha (SIvADATTA & PARAB 1898)
BHST = Bhartrhari’s Satakatraya (Kosams1 1948)
cM = Citramimamsa (SIVADATTASARMAN & PARAB 1941)
DRA = Dasaripakavaloka (VENKATACHARYA 1969)
18 = Indische Spriiche (BOHTLINGK 1966)
KA = Kuvalayananda (ACARya 1947)
KKV = Kavyakalpalatavrtti (BETAI 1997)
kM = Kavyamimamsa (DALAL, SASTRY & SASTRI 1934)
KR = Katharatnakara (MUNICANDRASURI 1997)
Mss = Mahasubhasitasargraha (STERNBACH et al. 1974-2021.)
NC = Trivikramabhatta’s Nalacampi (SARMA 1932)
ND = Natyadarpana (SHRIGODEKAR & GANDHI 1999)
PA = Padyavali (DE 1990)
PV = Padyaveni (CHAUDHURI 1944a)
pw = O. Bohtlingk 1879-1889. Sanskrit-Worterbuch in kiirzerer Fassung. St. Petersburg: Buchdruckerei der
Kaiserlichen Akademie der Wissenschaften.
RA = Ratnavali (CAPPELLER 1909)
RJ = Rasikajivana (CHAUDHURI 1944b)
RK = Rasakalika (SANKARANARAYANAN 1988)
RRP = Rasaratnapradipika (DANDEKAR 1945)
sA = Subhasitavali (PETERSON 1886)
sa = Sabhyalarnkarana (TRIPATHI & SHASTRI 1993)
SKA = Saduktikarnamrta (BANERJT 1965)
SKA = Sarasvatikanthabharana (SIDDHARTHA 2009)
sMA = Suktimuktavali (KRISHNAMACHARYA 1991)
— SMAKA = manuscript ka of the edition
— SMAKHA = manuscript kha of the edition
— SMAGA = manuscript ga of the edition
— SMAGHA = manuscript gha of the edition
— SMACA = manuscript ca of the edition
$p = Sarngadharapaddhati (PETERSON 1888)
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sp = Samanvayapradipa (HAHN 2008)

SRK = Subhasitaratnakosa (KosamBI & GOKHALE 1957)
$RP = Sragaraprakasa (DWIVEDT 2007)

ssN = Subhasitasudhanidhi (KRISHNAMOORTHY 1968)
$ss = Slokasarasarngraha (NAKAMURA, forthcoming)
STP = Smaratattvaprakasika (SCHMIDT 1904)

vc = Vikramacarita (EDGERTON 1926)

vpc = Vikramankadevacarita (BUHLER 1875)

vp = Vetalapaficavimsatika (UHLE 1881)

W = the number of the Sattasai verse in WEBER 1881.
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