
1 
 

UNIT  13 : PURANIC TRADITIONS : BUDDHISM AND 

JAINISM  

Structure 

13.0 Objectives 

13.1 Introduction 

13.2 Buddhism  

13.3 Jainism  

13.4 Let Us Sum Up 

13.5 Key Words 

13.6 Answers to Check Your Progress Exercises 

13.0 OBJECTIVES 

After reading this unit you will be able to; 

¶ explain the social, political and economic condition of Buddhism and Jainism 

in early medieval India, and 

¶ describe the causes for the decline of Buddhism and Jainism. 

13.1 INTRODUCTION  

There is a perceptible decline in some areas of Buddhism, which had gradually been 

falling out of royal favour since the Gupta period.  However, in many cases, it 

continued to retain a substantial presence.  There was a century of lavish royal 

patronage by the Maitraka state of Saurashtra in the west, and in the east the 

importance of Vikramashila, Oddantapuri retains a substantial presence.  There was 

a century of lavish royal patronage by the Maitraka state of Saurashtra in the west, 

and in the east the importance of Vijkramashila, Oddantapuri Somapura, and 

Nalanda reached the peak position during this time as the most outstanding of all the 

centres of Buddhist learning. In Gujarat and Rajasthan regions, Jainism too seems to 

have done reasonably well among the people despite the dwindling royal support. 

It is in the South that the two religions lost out to Brahmanism in a major way, 

although the Kannada territory remained a Jaina stronghold.  For instance, the 

following quote from one of the earliest studies on South Indian Jainism represents a 

standard view of the downfall of the faith in the region, about which students of 

history tend to be unfamiliar these days, ñThe vast remains in South India of 

mutilated statues, deserved caves, and ruined temples at once recall t our mind the 

greatness of the religion in days gone by and the theological rancour of the 

Brahmins who wiped it out of all active existence.  The Jains have been forgotten, 
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their traditions have been ignored; but, the memory of that bitter struggle between 

Jainism and Hinduism, characterized by bloody episodes in the South, is constantly 

kept alive in the series of frescoes on the wall of the mandapam of the Golden Lily 

Tank of the famous Minakshi temple of Madura. As though this were not sufficient. 

The whole tragedy is gone through at five of the twelve annual festivals at the 

Madura templeò. 

India is the homeland of Buddhism. Buddhism has existed in India for well over two 

thousand years. Today Indians are feeling proud for their antiquity of Buddhist 

philosophy, art, architecture, and literature.  According to Ankur Barua, initiated in 

India by the Sakyamuni Buddha, Buddhism has now become a world religion and at 

present, the Buddhist population is the third largest religious community in the 

world.  Buddhism lasted over a thousand years in India, the land of its origin. But the 

supreme irony of the history of Indian Buddhism remains with the unexplained 

question regarding what led to the disappearance of Buddhism from India.  Many 

scholars of Indian history and religion are devoted to unraveling this puzzle. Due to 

the lack of historical and archaeological evidence, the debate continues for centuries 

and there is no absolute consensus on this matter to date.  Buddhism was the first 

organized religion in the modern sense of the term "Religion".  It succeeded in 

driving out the Brahman religion of sacrifices but gradually succumbed to the 

influences of the popular religion.  Its final absorption in the primitive religion was 

because the Brahmans favoured the religion of gods and goddesses and rituals, and 

not be a religion of righteousness. 

That Buddhism was not only the faith practiced by the majority of people but had 

eclipsed to a great extent and the Brahmins had lost all the respect of amasses as well 

as princely rulers.  They were smarting under this defeat.  They did everything in 

their power to finish off Buddhism and after the Muslim invasion, succeeded in it.  

Thus Buddhism disappeared to a great extent from the land of its origin.  Buddhism 

was the national religion of India, not only because the Buddha was an Indian, 

descended from an Indian king of the Sakya clan, but ñé because Buddhism was the 

source and inspiration of the national awakening witnessed in the Indian empires 

and kingdoms which controlled the destinies of the country for over a thousand 

years; because Buddhism, for the first time, united India in a common cultural 

synthesis and organization: because unlike Brahmanism, which was the religion of 

the privileged classes.  Buddhism was the first religion of the common people, not 

forced on them, but accepted by their free will and pleasure; because Buddhism 

brought out in the fullest measure the immense potentialities of the nation in all its 

manifold aspects- science and art, literature and religion, commerce and industry, 

internal progress and international reputation; and lastly, because no other religion 

has till this day been able to make India a great nation as Buddhism did". 

The reign of Ashoka was the Golden Age of India.  His vast empire becomes a land 

of peace and happiness. Here was a ruler who ruled according to the law of the 

Buddha Ashoka was imbued with the spirit of the teaching of the master; he was one 
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who lived the law.  He looked after the people as a saint looks after humanity. He 

completely gave himself up to the Master, to the Dhamma, to the Sangha, and to the 

people.  Inscribed rocks and stone pillars, still found from Kashmir to Odisha, bear 

testimony to the extent of Ashokaôs Empire, the righteousness and wisdom of his 

rule, and the nobility of his character. His kingdom from plain to the mountain- the 

cave was freedomôs home. The spread of Buddhism in India at first was due to the 

efforts of the Sangha which handed down the Dhamma, the teaching of the Buddha. 

Emperor Ashoka took a personal interest in spreading his new faith in India, and in 

foreign countries with which he had political and commercial relations. 

During the period of early medieval India, Buddhism was gradually confined to 

eastern India.  The Pala rulers were patrons of Buddhism.  The decline of the Pala 

power after the 10
th
 century CE was a blow to Buddhism in the area.  But even more 

serious was a blow Buddhism in the area. But even more serious were the internal 

developments in Buddhism.  Buddha had preached a practical philosophy, with a 

minimum of priesthood and speculation about god.  This worship now becomes 

more elaborate.  The belief grew that a worshipper could attain what he desired by 

uttering magical words (mantra) and making various kind of mystic gestures.  They 

also believed that by these practices, and by various kinds of austerities and secret 

rites, they could attain supernatural powers, such as the power to fly in the air, to 

become invisible, to see things at a distance, etc.  This path is called Vajrayana or 

Kalachakratantrayana or tantric mode of worship. During this period Odisha, under 

the Bhaumakaras and Somavamsi was a famous destination of Vajrayana tantrism.  

Large numbers of ruined Buddhist establishments found in the Cuttack- Jajpur 

district of Odisha testify the fact.  Thus Buddhism did not so much decline, as it 

assumed forms that made it indistinguishable from Hinduism.  

Jainism continued to be popular, particularly among the trading communities. The 

Chalukyan rulers of Gujarat patronized Jainism. The Rashtrakutas also patronized 

Jainism.  It was during this time that some of the most magnificent Jain temples, 

such as the Dilwara temple at Mt. Abu, were built. And also some caves at Ellora 

were excavated. The Paramars rulers of Malwa also built many huge images of Jain 

saints and of Mahavira who began to be worshipped as a god. The magnificent 

Jainalays which were built in various parts also acted as resting places of travelers.  

In south India, Jainism attained its high water mark during the 9
th
-10

th
 centuries. The 

Ganga rulers of Karnataka were great patrons of Jainism. During this period, many 

Jain basadis (temples) and Mahastambhas (pillars) were set up in different parts.  

The colossal image at Sravana Belgola was set up during this time. The Jain doctrine 

of four gifts (learning, food, medicine, and shelter) helped to make Jainism popular 

among the people. 

13.2 BUDDHISM  

Instead of its ever-growing popularity and expansion, Buddhism failed to swallow up 

Hinduism entirely. Later on, when Buddhism tended towards its decline, Hinduism 
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again rose to prominence. With the passage of time, the old power and prestige of 

Buddhism completely disappeared from all over India.  The revival of Hinduism was 

not only the cause of its decline, but some internal factors also contributed to its 

decline.  According to V.A. Smith, "Buddhism passed away in India not from 

Brahmin persecution, but rather from internal causes such as relaxed discipline and 

overgrowth of monasticism". Many causes were responsible for the gradual decline 

and downfall of Buddhism in ancient India, although it continued to flourish in 

countries beyond India for centuries.  Even today, it has a large number of followers 

all over the world.  

According to Ankur Barua, It is important to understand that Buddhism was never 

wiped off from India on a single day and in any single even. Like the causal web of a 

disease, it was multi-factorial causation. The process of decline and subsequent 

disappearance was gradual and lasted for many centuries.  Buddhism spread rapidly 

in India and several other countries.  Though today it is one of the largest religions of 

the world the number of these followers in India is negligible. The common causes 

of decline are like;  

a) Decline of Buddhist Sanghas 

b) Revival of Brahmanism 

c) Division among Buddhists 

d) Use of Sanskrit Language 

e) Image Worship 

f) Loss of Royal Patronage 

g) Emergence of Rajputôs 

h) Muslim Invasion 

a) Decline of Buddhist Sanghas 

The important cause of the decline and fall of Buddhism was the decline of Buddhist 

Sanghas. The Sanghas became centres of corruption. The discipline of vinay pitaka 

was violated. The viharas were dominated by ease-loving people. The monks and 

nuns began to lead lives of pleasure and ease. The Mahayanist and Hinayanist 

quarreled with each other. Internal conflict proved to be the ruin of Buddhism. 

b) Revival of Brahmanism 

The revival of Brahmanical Hinduism also served as a cause for the decline of 

Buddhism. The rites and rituals of Hinduism were simplified. It also incorporated 

Buddhist principle of non-violence and accepted Buddha as a Hindu incarnation. The 

Gupta rulers were great patrons of Brahmanical religion and did a lot for it. The 

reformed Brahmanical Hinduism was able to appeal to the people. 

c) Division among Buddhists 

Buddhism was divided into a number of groups like ñHinayanaò, ñMahayanaò 

ñVajrayanaò ñTantrayanaò and ñSahajayanaò and ultimately it lost its originality. 
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d) Use of Sanskrit Language 

The Buddhist monks gave up pali, the language of the common people. Buddha 

preached his tea- nits in Pali which accounted for the spread of Buddhism. But the 

Buddhist monks took up Sanskrit, the language of intellectuals which was rarely 

understood by the common people. So people rejected it. 

e) Image Worship 

The Mahayana Buddhists started worshipping Buddha as a God. This image worship 

was a clear violation of the Buddhist doctrines which opposed the critical rites and 

rituals of Brahmanical Hinduism. Due to image worship. Buddhism lost its 

importance as it led the people to believe that Buddhism is coming under the 

influence of Hinduism. 

f) Loss of Royal Patronage 

With the gradual march of time, Buddhism lost the royal patronage which it received 

during the period of Asoka, Kaniska and Harshavardhana. Royal patronage helped a 

lot for the spread of Buddhism earlier. But due to the lack of royal patronage, 

Buddhism met its end. 

g) Emergence of Rajputôs 

Most parts of Northern India were ruled by the Rajputôs from eight to twelfth century 

who found great pleasure in fighting. They discarded the Buddhist principle of non-

violence. They patronized Hinduism which was a martial religion. The Buddhist 

monks feared persecution and shed from Northern India. So Buddhism practically 

disappeared from Northern India. 

h) Muslim Invasion 

The Muslim invasion practically gave a death blow to Buddhism in India. The riches 

of Buddhists Viharas attracted the attention of the Muslim invaders. So the Buddhist 

Viharas became the targets of Muslim invasion whose sole intention was to plunder 

the wealth. The Buddhists monks couldnôt resist the Muslim attack. Many Buddhist 

monks were killed, some of them were converted to Islam and others fled to Nepal 

and Tibet and took shelter there. Ultimately Buddhism died away in India, the land 

of its birth though it continued to flourish in countries beyond India for centuries. 

13.3 JAINISM  

Jainas had to fight their battle on two fronts since the days of Mahavir: a) against the 

followers of the Vedic Brahmanic religion, and b) against Buddhists. They fought on 

the first front for their faith against the vedic manifestation, its bloody sacrifices and 

its social order which assured precedence to the Brahmanas over all other sections of 

the society; and on the second, against the Buddhistic denial of the self and its 
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doctrine of salvation which acknowledged asceticism only in a negligible measure 

and considered the saints other than the Trithankaras as those who could guide oneôs 

path to salvation.  Buddhism had oppressed Jainism for some time quite strongly. 

Kumarila, the restorer of the vedic sacrificial service, and Sarikara, the Pioneer of the 

illusionist doctrine of non-duality, also preceded with all the weapons of their spirit, 

against the Jaina- doctrine as a heterodoxy which was inimical to the Vedas.  The 

constant progress of the movement coming from the orthodoxy against all heterodox 

trend increased the pressure, gradually but surely, and it weighted heavily upon the 

Jaina clan, and although this knew to ward-off the attacks, its position had become 

much weaker and it was shaken. 

The consequence of the awakening of the Brahmanic religiosity was the revival of 

the Vaishnavite and Shaivite sects. Shaivism and Vaishnavism proved to be 

particularly dangerous opponents, and they did a severe damage to Jainism, 

particularly in the Deccan and the south. The Shaivite sect of the Lingayats was 

another mighty enemy of Jainas.  Lingayats proceeded against Jainas extremely 

fanatically, damaged their properties and fife destroyed their temples or appropriated 

them for their purpose. It is said that Saint Ekantada- Ramayya had particularly 

excelled in the propagation of the new doctrine. It is seen from the inscription from 

the year 1368 that Jainas were oppressed later by the Sri Vaisnavas. Jainas then 

complained to king Bukkaraya-I of Vijayanagar against the persecutions to which 

they were subject on the side of the Vaishnavites. The king then ordered that the 

members of both the religions should enjoy the same cultural freedom in his land. 

Further he ordered that 20 guards be appointed near the Gommata-statue in 

Sravanabelagola to protect the shrine from denigration and saw to it that the 

destroyed temples were repaired. The growing might of Hinduis was not revealed to 

Jainism in its losing the followers. It was also expressed in the increasing inclination 

of its followerôs towards hinduistic view and customs. Thus more and more Hindu 

deities were mentioned in the Jaina-literature from now on, although they have no 

place in the Jaina system. They also used terms which reveal a strong influence of 

the Vedanta, and in the following period, there was greater reconciliation even in the 

religious belief and social life.  

Some of the major causes responsible for the decline of Jainism in India are as 

follows:  

a) Lack of royal patronage  

b) Lack of efforts  

c) Severity of Jainism  

d) Unintelligible Philosophy  

e) Factionalism in Jainism  

f) Spread of Buddhism  

g) Role of Hindu preachers. 
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a) Lack of Royal Patronage 

Firstly, the initial tempo of royal patronage of Jainism by Bimbisara, Ajatasatru, 

Udayin and Kharavela was not kept up by kings and princes of later times. Rather 

the zeal and determination of Asoka, Kanishka and Harsha to spread Buddhism came 

to eclipse Jainism. As such, lack of sincere and determined royal patronage came to 

relegate Jainism. 

b) Lack of Efforts  

There was also a decline in the missionary zeal and sincerity of the Jaina mendicants. 

They were no more particular in undertaking the strain of spreading Jainism in 

villages and towns. The traders and businessmen still remained loyal to Jainism. But 

they had no time to do anything for the spread of Jainism. 

c) Severity of Jainism 

The severity of Jainism boomeranged against it to bring about its decline. Unlike the 

ómiddle pathô of Buddhism, Jainism stood for severe penance, meditation, fasting 

and restraint etc. All these were too severe to endure. People soon became 

disillusioned with it. In course of time, Jainism, once adored, became alienated from 

the people. 

d) Unintelligible Philosophy 

Most of the Jaina philosophy was unintelligible for the masses. The concepts of 

Jeeva, Ajeeva, Pudgala, Syadbada etc. could not be understood properly by the 

people. Many could not accept the view that stone, water, tree or earth had a soul of 

their own. There was, thus, a gradual decline in popular faith for Jainism. This paved 

the way for its decline. 

e) Factionalism in Jainism 

Factionalism among the Jainas after the death of Mahavira was the fifth cause of the 

decline of Jainism. Some now advocated to literally follow the teachings of 

Mahavira, while others wanted to tone down the severity of Jainism. As such, the rift 

led to a division in Jain ranks. They were now divided into óDigamvaraô and 

óSwetamvaraô groups. The former, led by Bhadrabahu, gave up dress, adopted severe 

penance for self-purification and became indifferent to worldly life. The 

óSwetamvaraô group, led by Sitalabahu, wore white dress. The division weakened 

Jainism and as such, its spread came to be curtailed. 

f) Spread of Buddhism 

Buddhism came as formidable obstacle in the path of the spread of Jainism. Buddhist 

was simple and intelligible. There was no severity in it. Even a householder could 

follow it. 
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g) Role of Hindu Preachers 

Hinduism posed threats to Jainism, Nimbarka, Ramajuja, Sankaracharya etc. came to 

make the foundation of Hinduism more solid and stronger.  Rise of Vaishnavism, 

Saivism and Saktism paled Jainism into comparative insignificance.  Decline of 

Jainism, thus, Became inevitable and unavoidable.  Thus, Jainism which gained 

momentum came to a declining stage after the spread of Buddhism.  The Hindu 

preachers put constant problem on the path of the spread of Jainism. So, it declined. 

Check Your Progress  

1) Discuss the main causes for the decline of Buddhism during early medieval 

period. 

éééééééééééééééééééééééééééééééééé
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éééééééééééééééééééééééééééééééééé

éééééééééééééééééééééééééééééééééé 

2) Write a note on different factors responsible for the decline of Jainism during 

early medieval period. 
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éééééééééééééééééééééééééééééééééé 

13.4 LET US SUM UP 

In this unit we discussed condition of Buddhism and Jainism during early medieval 

India. Hinduism struggled with Buddhism from the 4
th
 to 9

th
 century. The greatest 

danger of Buddhism came from its emphasis on tolerance and obliteration of 

differences. The very fact that Buddhism and Hinduism came nearer to each other 

led to the disintegration of the former. Decadence of Buddhism in India was 

hastened by its alliance with forms of magic and erotic mysticism called Saktism. 

Hindus had, in the meanwhile, absorbed all the good points which Buddhist had to 

offer. Sankara, led a cruisade against Buddhism in 8
th
 and 9

th
 centuries. He took the 

Buddhist institution as his model and arranged the ascetic orders of Hindus 

accordingly. His philosophy was also based on Mahayana Buddhism. The final 

disappearance of Buddhism was, however, mainly due to the destruction of its great 

monasteries by the Muslim invaders, it must be understood that the decline of 

Buddhism from India was not its annihilation of explusion but absorption. 
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Jainism has also influenced by the Hindu caste order. During the early medieval 

period several castes arose among .the Jains. However, it is to be noted here that 

caste system is not followed by Jain monks. The Jain caste names are sometimes 

common with the Hindus, some are named after places while others are exclusively 

Jains. Though features of Hindu caste system, such as hierarchy also appear in Jain 

castes, social differentiation is not so clearly marked. Some castes are common to 

both Svetambaras and Digamharas, while others are exclusive to one or the other. In 

this context is again significant to mention here that since most of the Jains belong to 

the business communities in India, they are widely considered akin to the Vaishya 

castes. Indeed social reciprocity is higher among the Vaishya Hindus and the Jains. 

13.5 KEY WORDS 

Heterodox  : Ideas opposed to usual practising religious beliefs.  

Orthodox  : Conforming to the established religious doctrine. 

13.6 ANSWERS TO CHECK YOUR PROGRESS EXERCISES 

Check Your Progress 

1) See Section 13.2 

2) See Section 13.3 
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14.0  OBJECTIVES 

After reading this unit, you will be able to: 

¶ know about the early life of Al Biruni, and 

¶ familiarise yourself with the main works of Al Biruni. 

14.1  INTRODUCTION  

AbȊ al-Ray Ǖn Muammad ibn Amad al BǭrȊnǭ, popularly known Al-BǭrȊnǭ was 

Muslim astronomer, mathematician, ethnographist, anthropologist, historian, and 

geographer. Al-BǭrȊnǭ lived during a period of unusual political turmoil in the 

eastern Islamic world. He served more than six different princes, all of whom were 

known for their bellicose activities and a good number of whom met their ends in 

violent deaths. Nevertheless, he managed to become the most original polymath the 

Islamic world had ever known. He studied almost all fields of science and was 

compensated for his research and strenuous work. Royalty and powerful members of 

society sought out Al-Biruni to conduct research and study to uncover certain 

findings. In addition to this type of influence, Al-Biruni was also influenced by other 

nations, such as the Greeks, who he took inspiration from when he turned to studies 

of philosophy. He was conversant in Khwarezmian, Persian, Arabic, Sanskrit, and 

also knew Greek, Hebrew and Syriac. He spent much of his life in Ghazni, then 

capital of the Ghaznavid dynasty, in modern-day central-eastern Afghanistan. In 
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1017 CE he travelled to the Indian subcontinent and authored a study of Indian 

culture TǕrǭkh al-Hind (History of India) after exploring the Hindu faith practiced in 

India. He was an impartial writer on customs and creeds of various nations, and was 

given the title al-Ustadh ("The Master") for his remarkable description of early 11th-

century India. 

14.2  LIFE  

Al-BǭrȊnǭ was born 4
th
 September, 973 CE, KhwǕrezm, KhorǕsǕn (now in 

Uzbekistan) in Central Asia and died in c. 1052 CE, Ghazna (now Ghaznǭ, 

Afghanistan). To conduct research, Al-Biruni used different methods to tackle the 

various fields he studied. He lived during the Islamic Golden Age, when the Abbasid 

Caliphs promoted the research of astronomy. Al-Biruni spent the first twenty-five 

years of his life in Khwarezm where he studied Islamic jurisprudence, theology, 

grammar, mathematics, astronomy, medicine, philosophy and also dabbled in the 

field of physics and most other sciences as well. The Iranian Khwarezmian language, 

which was the language of Biruni, survived for several centuries after Islam until the 

Turkification of the region, and so must some at least of the culture and lore of 

ancient Khwarezm, for it is hard to see the commanding figure of Biruni, a 

repository of so much knowledge, appearing in a cultural vacuum. He was 

sympathetic to the Afrighids, who were overthrown by the rival dynasty of 

Ma'munids in 995 CE. He left his homeland for Bukhara, then under the Samanid 

ruler Mansur-II the son of Nuh. There he corresponded with Avicenna and there are 

extant exchanges of views between these two scholars. 

In 998 CE, he went to the court of the Ziyarid amir of Tabaristan, Shams al-Mo'ali 

Abol-hasan Ghaboos ibn Wushmgir. There he wrote his first important work, al-

Athar al-Baqqiya 'an al-Qorun al-Khaliyya (ñThe remaining traces of past centuries" 

and translated as "Chronology of ancient nations" or "Vestiges of the Past") on 

historical and scientific chronology, probably around 1000 CE, though he later made 

some amendments to the book. He also visited the court of the Bavandid ruler Al-

Marzuban. Accepting the definite demise of the Afrighids at the hands of the 

Ma'munids, he made peace with the latter who then ruled Khwarezm. Their court at 

Gorganj (also in Khwarezm) was gaining fame for its gathering of brilliant scientists. 

In 1017 CE, Mahmud of Ghazni took Rey. Most scholars, including al-Biruni, were 

taken to Ghazni, the capital of the Ghaznavid dynasty. Biruni was made court 

astrologer and accompanied Mahmud on his invasions into India, living there for a 

few years. He was forty-four years old when he went on the journeys with Mahmud 

of Ghazni. Biruni became acquainted with all things related to India. During this 

time he wrote his study of India, finishing it around 1030 CE. Along with his 

writing, Al-Biruni also made sure to extend his study to science while on the 

expeditions. He sought to find a method to measure the height of the sun, and created 

a makeshift quadrant for that purpose. Al-Biruni was able to make much progress in 

his study over the frequent travels that he went on throughout the lands of India 
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14.3  WORKS 

Listing al-BǭrȊnǭôs works is relatively easy, for he himself produced an index of his 

works up to when he was about 60 years old. However, he lived well into his 

seventies, and, since some of his surviving works are not mentioned in this index, the 

index is a partial list at best. Adding all the titles in the index, as well as those found 

later, brings his total production to 146 titles, each averaging about 90 folios. Almost 

half of the titles were on astronomical and mathematical subjects. Only a minuscule 

number of his output, 22 titles, has survived, and only about half of that has been 

published 

14.3.1  Mathematics and Astronomy  

Ninety-five of 146 books known to have been written by BǭrȊnǭ were devoted to 

astronomy, mathematics, and related subjects like mathematical geography. His 

religion contributed to his research of astronomy, as in Islam, worship and prayer 

require knowing the precise directions of sacred locations, which can only be 

accurately found using astronomical data. Biruni's major work on astrology is 

primarily an astronomical and mathematical text, he states: "I have begun with 

Geometry and proceeded to Arithmetic and the Science of Numbers, then to the 

structure of the Universe and finally to Judicial Astrology, for no one who is worthy 

of the style and title of Astrologer who is not thoroughly conversant with these for 

sciences". In these earlier chapters he lays the foundations for the final chapter, on 

astrological prognostication. He was wary of horary astrology, concerned that it 

threatened to cross the boundary from astrology into the omens and divinations of 

sorcery. He wrote an extensive commentary on Indian astronomy in the TaỠqǭq mǕ 

li -l-Hind mostly translation of Aryabhatta's work, in which he claims to have 

resolved the matter of Earth's rotation in a work on astronomy that is no longer 

extant, his Miftah-ilm-alhai'a (Key to Astronomy): 

The rotation of the earth does in no way impair the value of astronomy, 

as all appearances of an astronomic character can quite as well be 

explained according to this theory as to the other. There are, however, 

other reasons which make it impossible. This question is most difficult to 

solve. The most prominent of both modern and ancient astronomers have 

deeply studied the question of the moving of the earth, and tried to refute 

it. We, too, have composed a book on the subject called Miftah-ilm-

alhai'a (Key to Astronomy), in which we think we have surpassed our 

predecessors, if not in the words, at all events in the matter. 

In his description of Sijzi's astrolabe he hints at contemporary debates over the 

movement of the earth. He carried on a lengthy correspondence and sometimes 

heated debate with Ibn Sina, in which Biruni repeatedly attacks Aristotle's celestial 

physics: he argues by simple experiment that vacuum must exist, he is "amazed" by 
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the weakness of Aristotle's argument against elliptical orbits on the basis that they 

would create vacuum, he attacks the immutability of the celestial spheres, and so on. 

In his major astronomical work, the Mas'ud Canon, Biruni observed that, contrary to 

Ptolemy, the sun's apogee (highest point in the heavens) was mobile, not fixed. He 

wrote a treatise on the astrolabe, describing how to use it to tell the time and as a 

quadrant for surveying. One particular diagram of an eight geared device could be 

considered an ancestor of later Muslim astrolabes and clocks. More recently, Biruni's 

eclipse data was used by Dunthorne in 1749 CE to help determine the acceleration of 

the moon, and his data on equinox times and eclipses was used as part of a study of 

Earth's past rotation. Al-Biruni was the person who first subdivided the hour 

sexagesimally into minutes, seconds, thirds and fourths in 1000 while discussing 

Jewish months. 

14.3.2  Geography and Geodesy 

BǭrȊnǭ devised a novel method of determining the earth's radius by means of the 

observation of the height of a mountain. He carried it out at Nandana in Pind Dadan 

Khan (present-day Pakistan). He used trigonometry to calculate the radius of the 

Earth using measurements of the height of a hill and measurement of the dip in the 

horizon from the top of that hill. His calculated radius for the Earth of 3928.77 miles 

was 2% higher than the actual mean radius of 3847.80 miles. His estimate was given 

as 12,803,337 cubits, so the accuracy of his estimate compared to the modern value 

depends on what conversion is used for cubits. The exact length of a cubit is not 

clear; with an 18 inch cubit his estimate would be 3,600 miles, whereas with a 22 

inch cubit his estimate would be 4,200 miles. One significant problem with this 

approach is that Al-Biruni was not aware of atmospheric refraction and made no 

allowance for it. He used a dip angle of 34 arc minutes in his calculations, but 

refraction can typically alter the measured dip angle by about 1/6, making his 

calculation only accurate to within about 20% of the true value. In his Codex 

Masudicus (1037), Al-Biruni theorized the existence of a landmass along the vast 

ocean between Asia and Europe, or what is today known as the Americas. He argued 

for its existence on the basis of his accurate estimations of the Earth's circumference 

and Afro-Eurasia's size, which he found spanned only two-fifths of the Earth's 

circumference, reasoning that the geological processes that gave rise to Eurasia must 

surely have given rise to lands in the vast ocean between Asia and Europe. He also 

theorized that at least some of the unknown landmass would lie within the known 

latitudes which humans could inhabit, and therefore would be inhabited. 

14.3.3  Pharmacology and Mineralogy 

Biruni wrote a pharmacopoeia, the "Kitab al-saydala fi al-tibb" (Book on the 

Pharmacopoeia of Medicine). It lists synonyms for drug names in Syriac, Persian, 

Greek, Baluchi, Afghan, Kurdi, and some Indian languages. 
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He used a hydrostatic balance to determine the density and purity of metals and 

precious stones. He classified gems by what he considered their primary physical 

properties, such as specific gravity and hardness, rather than the common practice of 

the time of classifying them by colour. 

14.3.4  History and Chronology 

Biruni's main essay on political history, KitǕb al-musǕmara fǭ aỰbǕr ữ♣Ǖrazm (Book 

of nightly conversation concerning the affairs of Ǖrazm) is now known only from 

quotations in Bayhaqǭ's TǕrǭkh-e MasԄȊdǭ. In addition to this various discussions of 

historical events and methodology are found in connection with the lists of kings in 

his al-ǔthǕr al-bǕqiya and in the QǕnȊn as well as elsewhere in the ǔthǕr, in India, 

and scattered throughout his other works. Al-Biruni's ñChronology of Ancient 

Nationsò attempted to accurately establish the length of various historical eras. 

14.3.5  History of Religions 

BǭrȊnǭ is one of the most important Muslim authorities on the history of religion. Al-

Biruni was a pioneer in the study of comparative religion. He studied 

Zoroastrianism, Judaism, Hinduism, Christianity, Buddhism, Islam, and other 

religions. He assumed the superiority of Islam: "We have here given an account of 

these things in order that the reader may learn by the comparative treatment of the 

subject how much superior the institutions of Islam are, and how more plainly this 

contrast brings out all customs and usages, differing from those of Islam, in their 

essential foulness". However he was happy on occasion to express admiration for 

other cultures, and quoted directly from other religions' sacred texts when reaching 

his conclusions. He strived to understand them on their own terms rather than trying 

to prove them wrong. His underlying concept was that all cultures are at least distant 

relatives of all other cultures because they are all human constructs. "Rather, what 

Al-Biruni seems to be arguing is that there is a common human element in every 

culture that makes all cultures distant relatives, however foreign they might seem to 

one another". 

Al-Biruni divides Hindus into an educated and an uneducated class. He describes the 

educated as monotheistic, believing that God is one, eternal, and omnipotent and 

eschewing all forms of idol worship. He recognizes that uneducated Hindus 

worshiped a multiplicity of idols yet points out that even some Muslims (such as the 

Jabiriyya) have adopted anthropomorphic concepts of God 

14.3.6 Indology 

Al-Biruni's fame as an Indologist rests primarily on two texts. Al-Biruni wrote an 

encyclopedic work on India called TaỠqǭq mǕ li-l-Hind min maqȊlah maqbȊlah fǭ alԄ 

aql aw mardhȊlah (variously translated as "Verifying All That the Indians Recount, 

the Reasonable and the Unreasonable" or "The book confirming what pertains to 

India, whether rational or despicable") in which he explored nearly every aspect of 
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Indian life, including religion, history, geography, geology, science, and 

mathematics. During his journey through India, military and political histories were 

not of Al-Biruni's main focus. Instead, he decided to document the more civilian and 

scholarly areas of Hindu life such as culture, science, and religion. He explores 

religion within a rich cultural context. He expresses his objective with simple 

eloquence, he also translated the works of Indian sage Patanjali with the title 

Tarjamat ketǕb BǕtanjalǭ fiôl-ỰalǕἨ men alertebǕk. 

An example of Al-Biruni's analysis is his summary of why many Hindus hate 

Muslims. Biruni notes in the beginning of his book how the Muslims had a hard time 

learning about Hindu knowledge and culture. He explains that Hinduism and Islam 

are totally different from each other. Moreover, Hindus in 11
th
 century India had 

suffered waves of destructive attacks on many of its cities, and Islamic armies had 

taken numerous Hindu slaves to Persia, whichðclaimed Al-Biruniðcontributed to 

Hindus becoming suspicious of all foreigners, not just Muslims. Hindus considered 

Muslims violent and impure, and did not want to share anything with them. Over 

time, Al-Biruni won the welcome of Hindu scholars. Al-Biruni collected books and 

studied with these Hindu scholars to become fluent in Sanskrit, discover and 

translate into Arabic the mathematics, science, medicine, astronomy and other fields 

of arts as practiced in 11
th
-century India. He was inspired by the arguments offered 

by Indian scholars who believed earth must be globular in shape, which is the only 

way to fully explain the difference in daylight hours by latitude, seasons and earth's 

relative positions with moon and stars. At the same time, Al-Biruni was also critical 

of Indian scribes who he believed carelessly corrupted Indian documents while 

making copies of older documents. He also criticized the Hindus on what he saw 

them do and not do, like their deficiencies in curiosity about history and religion. 

One of the specific aspects of Hindu life that Al-Biruni studied was the Hindu 

calendar. His scholarship on the topic exhibited great determination and focus, not to 

mention the excellence in his approach of the indepth research he performed. He 

developed a method for converting the dates of the Hindu calendar to the dates of the 

three different calendars that were common in the Islamic countries of his time 

period, the Greek, the Arab/Muslim, and the Persian. Biruni also employed 

astronomy in the determination of his theories, which were complex mathematical 

equations and scientific calculation that allows one to convert dates and years 

between the different calendars. 

The book does not limit itself to tedious records of battle because Al-Biruni found 

the social culture to be more important. The work includes research on a vast array 

of topics of Indian culture, including descriptions of their traditions and customs. 

Although he tried to stay away from political and military history, Biruni did indeed 

record important dates and noted actual sites of where significant battles occurred. 

Additionally, he chronicled stories of Indian rulers and told of how they ruled over 

their people with their beneficial actions and acted in the interests of the nation. But, 

his details are brief and mostly just list rulers without referring to their real names. 
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He did not go on about deeds that each one carried out during their reign, which 

keeps in line with Al-Biruni's mission to try to stay away from political histories. Al-

Biruni also described the geography of India in his work. He documented different 

bodies of water and other natural phenomena. These descriptions are useful to 

today's modern historians because they are able to use Biruni's scholarship to locate 

certain destinations in modern-day India. Historians are able to make some matches 

while also concluding that certain areas seem to have disappeared and been replaced 

with different cities. Different forts and landmarks were able to be located, 

legitimizing Al-Biruni's contributions with their usefulness to even modern history 

and archaeology. 

The dispassionate account of Hinduism given by Al-Biruni was remarkable for its 

time. He stated that he was fully objective in his writings, remaining unbiased like a 

proper historian should. Biruni documented everything about India just as it 

happened. But, he did note how some of the accounts of information that he was 

given by natives of the land may not have been reliable in terms of complete 

accuracy, however, he did try to be as honest as possible in his writing. Mohammad 

Yasin compares it to "a magic island of quiet, impartial research in the midst of a 

world of clashing swords, burning towns, and plundered temples". Biruni's writing 

was very poetic, which may diminish some of the historical value of the work for 

modern times. The lack of description of battle and politics makes those parts of the 

picture completely lost. However, many have used Al-Biruni's work to check facts of 

history in other works that may have been ambiguous or had their validity 

questioned. 

Check Your Progress 

1) Write a note on scientific works of Al Biruni. 
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2) Discuss Al Biruniôs contribution towards History and Culture. 
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14.4  LET US SUM UP 

Most of the works of Al-Biruni are in Arabic although he wrote one of his 

masterpieces, the Kitab al-Tafhim apparently in both Persian and Arabic, showing 

his mastery over both languages. BǭrȊnǭ's catalogue of his own literary production up 

to his 65
th
 lunar/63

rd
 solar year lists 103 titles divided into 12 categories: astronomy, 

mathematical geography, mathematics, astrological aspects and transits, 

astronomical instruments, chronology, comets, an untitled category, astrology, 

anecdotes, religion, and books he no longer possesses. After Al-Biruni's death, in the 

Ghaznavid dynasty and following centuries his work was not built on, nor 

referenced. It was only hundreds of years later in the West that his books became 

read and referenced again, especially his book on India which became relevant to the 

British Empire's activity in India from the 17
th
 century. 

14.5  KEY WORDS 

KitǕb  : Book  

Tafhim  : Intelligence 

Ta qǭq : Query 

TǕrǭkh  : History or Historiography 

14.6  ANSWERS TO CHECK YOUR PROGRESS EXERCISES 

Check Your Progress 

1) See Sub-sections 14.3.1, 14.3.2 and 14.3.3 

2) See Sub-sections 14.3.4, 14.3.5 and 14.3.6 
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UNIT 15  :  REGIONAL LANGUAGES AND 

LITERATURE  

Structure 

15.0 Objectives 

15.1 Introduction 

15.2 Literatures in Regional Languages 

15.2.1 Bengali 

15.2.2 Odia 

15.2.3 Assamese 

15.2.4 Marathi 

15.2.5 Tamil 

15.2.6 Kannada 

15.2.7 Telegu 

15.2.8 Malayalam 

 15.3 Let Us Sum Up 

 15.4 Key Words 

 15.5 Answers to Check Your Progress Exercises 

15.0 OBJECTIVES 

After reading this unit you will be able to know: 

¶ the growth of regional languages and literature, and  

¶ about the nature of cultural and literary synthesis achieved in this period. 

15.1 INTRODUCTION  

Language and literature are closely connected. The origin of a language pre-supposes 

a speech community and the speech community in turn pre-supposes a territory 

where they live in. Language is related to thought and feeling. Literature presupposes 

a special kind of cultural condition. All works of poetry, criticism, aesthetics, 

philosophy, art and science are the off springs of culture- intellectual, moral and 

spiritual, especially as they are evolved from the life of the people. Literature is often 

the mirror of the age in which it flourishes. A poet or a novelist is bound to be 

influenced by the ideas and facts of contemporary life and this influence is reflected 

through his writings. 

The period from 750 to 1206 CE currently delineated as the ĂEarly Medieval Periodô 

of Indian history was marked by an unprecedented growth of a regional identity 

noticeable in such domains as those of polity, society and culture. The ĂEarly 
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Medievalô is viewed as a phase different from ï and also between the early historical 

and medieval periods of Indian history. This epoch however needs to be understood 

in its own terms ï the hallmark lying of course in the pronounced regional 

propensity.   

A close perusal of the available literature on the subject proclaims the emergence of 

a large number of regional polities which sometimes assumed imperial proportions. 

This coexistence of numerous regional powers expectedly resulted in almost 

endemic dynastic hostilities.  But military victory was not always translated into 

territorial expansion and most of these outstanding powers like the Palas and Senas 

of Bengal and Bihar, the Gurjara-Pratiharas of Malwa and Rajputana, the 

Rashtrakutas of the Deccan, and the Cholas in the far south all remained essentially 

rooted to their respective regions. A striking transformation was manifest in the 

domain of economy too. The money economy of early India now assumed the form 

of natural economy. Villages emerged as units of production óruralization thus being 

an important dimension of the transition processô. A concomitant result of which was 

a marked decline of early historical urban centres and commercial networks.  This 

led to the practice of remuneration in land as a substitute for cash, to the migration of 

different social groups to rural areas, to an agrarian expansion and to the 

crystallization in rural society of jajmani relationships (relationships of 

interdependence between patrons and clients).  

The society signalled the emergence of landed intermediaries (a dominant 

landholding social groupïthe outcome of land grants made initially to religious 

establishments but later conferred on secular ones too). At the other end of the social 

ladder were the peasantryïthe peasant community subjected to such restrictions as 

immobility, forced labour, and payment of revenue at exorbitant rates. A marked 

stratification was noticed here too. Another important development that 

distinguished the society was the proliferation of castes. This process had already 

started in terms of uneven marital relations, but it intensified during the early 

medieval period. Not only did the epoch witness the appearance of major groups 

such as the Kayastha community but many of the social groups associated with what 

was considered to be polluting manual labour came to constitute the degraded rank 

of untouchables. 

In the realm of religion the dominant note was the proliferation of sects and sub-

sects.  The core of the ideology of the period was characterized by óbhaktiô which 

was feudal in content, since it accentuated the relationship of loyalty and devotion, 

which are believed to be hallmarks of feudal ties.  óBhaktiô and the worship through 

bhakti of God as a Lord located in a temple, was the key ideological strand of the 

period.  Evidence of the extensive spread of bhakti is certainly available in South 

India.  One form of this is the devotional hymns of the Vaishnava Alvars and Saiva 

Nayanars. In South India the term for the temple (kovil) was the same as that for the 

kingôs residence.  God was the Lord, and the relationship between God and his 

devotee was seen as parallel to an all-pervasive feudal ideology.   
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The new agrarian structure created a leisurely class of landed magnates which in turn 

gave rise to feudal cultural traits.  Besides the extensive spread of óbhaktiô the period 

saw the spread of óshaktiô signifying a coming to the fore of a hitherto dormant 

religious force.  What becomes significant in the context of the shaping of the 

regional society and culture is when we come across recorded references for the first 

time and more or less within the same time-frame to local and peripheral deities such 

as Aranyavasini, Bahughrnadevi and Vatayaksinidevi in Rajasthan, to Viraja in 

Odisha and Kamakhya in Assam, to cite a few cases. They did not all develop into 

major cults, but some did.  They function towards the integration of other local cults 

and become one of the recognizable symbols of the region.  In this manner the 

religious and ideological expressions of a region in their varied forms thus becomes 

enmeshed in the web of its polity, economy and society. The interrelated vehicle of 

their expression is naturally language.  In fact in various media of social 

communication (such as script, language and literature) there was the crystallization 

of a regional character.  Art activities too came to be recognizable only in terms of 

regional schools, such as Eastern, Odishan, Central Indian, West Indian and Central 

Deccanese, or in terms of such labels as Pallava and Chola, in which again the 

regional context is implicit.  

15.2 LITERATURES IN REGIONAL LANGUAGES  

The period under present survey saw the evolution (rise and growth) of several 

regional languages both in North and South India though comparatively in their 

incipient forms in the North.  Literary works composed in these vernaculars were 

marked by a regional spirit. It was primarily local demand and the need for a 

colloquial language ï an easy medium for expressing the thought of the commoners 

that paved the way for such developments. 

From Vedic Sanskrit was evolved Classical Sanskrit, which in its turn led to the 

emergence of four types of Prakrit that are believed to have been spoken in four 

different parts of the country ï Shauraseni in the Mathura region, Magadhi in 

Magadh, Paicachi in the North-Western parts of India and Maharashtri in 

Maharashtra.  These regional Prakrits in their turn degenerated into the 

Apabhramsha.  In course of time the regional languages (vernaculars) evolved from 

these   Apabhramshas though in a nascent form during the period under review.  The 

two broad divisions of Indian languages are as follows ï those descending from 

Sanskrit and known as Indo-Aryan group of languages such as Bengali, Marathi, 

Gujarati, Odia, Assamese and several others.  The other group of languages known 

as Dravidian Languages such as Tamil, Telegu, Kannada and Malayalam, the latter 

however traced their evolution to a much earlier date. 

15.2.1 Bengali 

Religion has always been a part of culture.  It undoubtedly played a vital role in 

shaping the life and thought of a country.  This was especially the case of Bengal, a 
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place which served as the cradle of popular religious movements.  New ideas in 

religion have ever found a fit soil to grow upon in this alluvial riverine tract.  Bengal 

was the last in the list of the regions to be included in the Aryan-dominated 

Aryavarta (Land of the Aryans).  Hence the Brahmanic influence was for centuries at 

a very low ebb here.  This justifies the popularity of the comparatively more liberal 

creeds of Buddhism and Jainism here. 

In the later part of the tenth century CE, the Buddhist monks (the Siddhacharyas of 

the Mahayana Sect of Buddhism) such as  Saraha, Lui, Savari and others at the 

behest of the Pala rulers of Bengal, professing the same  religion began to write 

books in Prakrit.  The Charyyapadas were the most notable literary production of the 

period, though in a rudimentary form. The language of these padas or songs ï the 

Charyyageetis represented old Bengali and was regarded as the precursors of the 

later Bengali Sahajiya songs, the Vaishnava padas, the shakta hymns, the baul songs 

and even the marfati songs of sufi inspiration. Their appeal and intension were 

primarily religious ï dealing with the philosophy of several Buddhist schools such as 

the Vajrayana, Sahajiya and the like.  Lacking literary beauty in the true sense of the 

term, their importance was primarily linguistic (the Gauda-Prakrit, an old form of 

Bengali) and doctrinal.  Infact the literary production of the period owed its origin 

chiefly to the earnestness of the Tantric Buddhists for popularizing their creed. 

These initial efforts on the part of the Buddhists to use Bengali as a literary medium 

were condemned by the Brahman scholars well-versed in Sanskrit.  They regarded 

Bengali as an unfit medium for conveying any serious thought.  They did not want to 

expose the truths of their religion and popularize them through translations. They 

wanted to preserve their monopoly of interpreting shastras. With the decline of the 

Palas and the rise of the Senas, Buddhism was fast waning from the land of its 

origin.  During these days of declivity the religious ideas propagated by Gautam 

Buddha lost their popularity thereby undergoing a serious type of moral and ethical 

degeneration.  Many people who had embraced Buddhism nominally changed their 

faith and entered the fold of Hinduism in order to escape continued persecution of 

the Hindu revivalists under the Brahmanid Senas. 

The establishment of Sena rule brought about the revival of Hinduism in Bengal.  

Brahmanism with its strict emphasis on caste regulations and the law of karma was 

the most assertive religion of Bengal. Brahmans were on the highest rung of the 

social order and were revered and looked up to by the masses.  The Brahman pandits 

were imbued with a taste for the hard and fast rules of classical grammar denouncing 

the literary status of the vernacular.  The Senas like their Hindu predecessors gloried 

in keeping a number of Sanskrit scholars attached to their courts.  These pandits 

revelled in the high-flown style and the niceties of rhetoric which abound in the 

seventh century Sanskrit works.  In the field of literature religious works and epics 

gained preponderance over historical ballads. In the field of literature were 

Sandhyakaranandi, the author of Ramacharita, Dhoyi, the author of Pavanduta, 

Jayadev, the author of Geetagovind.  The writers of smritishastras were 
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Bhavadevabhatta, Jimutbahan, Shulapani. The Sena king Ballalsena himself 

composed such works as Danasagar and Advutsagar. 

Furthermore the inscriptions of the Pala and Sena kings of Bengal also bear a 

testimony of the use of both Sanskrit and vernacular.  For instance, Pala king 

Dharmapalaôs Khalimpur Copper Plate, Devapalaôs Nalanda Copper Plate, Sena 

King Vijayasenaôs Deopara Prasasti, the Naihati Copper Plate of Lakshmanasena are 

a few examples of that genre.  These epigraphic evidences throw sufficient light on 

the polity, socio-economy, religion and administrative life of the period under 

review. 

15.2.2 Odia 

Lying between North and South India across a natural highway along the eastern 

coast of India, Odisha also displays in and through her indigenous individuality an 

interesting synthesis of both Dravidian and Aryan cultures, with delightful 

assimilation from the life of the tribals, who form not only a considerable portion of 

her population, but also an integral part of the economic and social life of the state.  

Though the Odias speak a language of the Indo-Aryan group, nearly three-fourths of 

their entire social life, under the partial impact of Aryanization is definitely 

Dravidian.  Many of the commonest words of daily use in an Odia household are of 

Dravidian origin and the general culture manifests closer affinity with southern 

pattern than with the northern. 

Like Bengali and Assamese, Odia too is a member of the eastern or Magadhi group 

of the Indo-Aryan family of languages in India.  But as in her total culture, in her 

script also Odisha presents an interesting synthesis of the north and south of India.  

Originating from the Brahmi script in the third century BCE it had gradually 

developed towards the present form.  This combines the characteristics of the 

southern Kalinga script with those of the so-called Gupta and Proto-Bengali scripts.  

With the conquest of Kalinga by Asoka in the third century BCE, we get historic 

utterances made on Odishaôs soil in a language that is called Magadhi Prakrit.  

Scholars are of the opinion that it is from this Magadhi Prakrit and its later 

Apabhramsha form that the entire group of Eastern-Indian languages, viz. Assamese, 

Bengali, and Odia has evolved.  In the first century B.C. Kalingaôs ruler Kharavelaôs 

Hatigumpha inscription was written in Pali.  Thus, associated with the twin faiths of 

Jainism and Buddhism and also with the successive ruling dynasties, Pali-Prakrit 

must have been the cultural language of Odisha with, of course, some local 

variations.  

The Brahmanic revival that had started with the Imperial Guptas in North India, in 

the fourth century CE, had firmly established itself in Odisha.  But in spite of the 

rulers leanings towards Sanskrit, the people at large  and the Buddhist intellectuals 

who were in close touch with them, still expressed themselves in a common  

language of their own which, by that time, as an Apabhramsha, had come much 
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closer to modern Odia than either the edicts of Asoka or Kharavelaôs inscription.  

The common religion was at that time nothing but Mahayana, corrupted by Tantric 

elements called Vajrayana, which is supposed to have originated in this part of India.  

The Buddhist monks wrote songs and psalms receiving patronage from the Bhauma 

kings, who like the Palas of Bengal and Bihar were great patrons of art, literature and 

religion.  The spirit and content of these Buddhist poems depict the eternal 

undercurrent in the Odia culture of the Natha-Mahayanic philosophy of life.  The 

Buddhist poems in the Eastern Indian Apabhramsha of the seventh-ninth centuries 

are only the beginning of a genre of religious poetry that has been, in different forms, 

suitable to the succeeding ages, instinctively adopted by the spiritual poets of Odisha 

down to contemporary times. 

Between the Apabhramsha Buddhist poetry of seventh-ninth centuries and the Sisu 

Veda, the composition of an anonymous poet and the Rudrasudhanidhi of Avadhuta 

Narayana Swami in the thirteenth century, no literary work worth mentioning in the 

vernacular has as yet been traced.  During this period of four to five centuries, 

Sanskrit-based Brahmanism held an almost totalitarian sway over the land.  The 

Buddhist Bhaumakaras became practically in no time at all, ardent devotees of all 

varieties of Hindu gods and goddesses. And there are distinct traditions as well as 

records to prove that there were systematic persecutions of the Buddhists during the 

reigns of the Imperial Gangas and the Solars who followed the Bhaumas.  This was 

the period of the great Hindu revivalists, such as Sankara, Ramanuja, Madhva and 

Nimbarka.  Each of them visited Odisha and established his zonal headquarters at 

Puri for the propagation and establishment of his faith in the Eastern region of India. 

The vehicle of all these revived Hindu faiths was Sanskrit, to which the common 

people had no access.  Buddhism and its concomittant popular culture was gone.  

However in the midst of the innumerable gift-records and panegyrics to kings in 

dignified Sanskrit, we come across in the eleventh century, the inscription of Ananta 

Varma Vajrahasta Deva, King of Kalinga, written in the earliest form of the 

vernacular.   

Devoted to Sanskrit, the intellectuals of Odisha, produced an enormous amount of 

Sanskrit literature.  Books in almost all branches of human knowledge as well as 

commentaries on almost every well-known book in Sanskrit, books on law (smritis) 

are as numerous as commentaries, indicating the tight grip of the priestly class on the 

entire society. Among the literary pieces were Geetagovind of Jayadeva, the 

Anargha Raghava Nataka by Murari Misra, the Aryacaptasati by Govardhanacharya, 

the Sangita Kalpalata by Haladhara Misra and several others. 

15.2.3 Assamese 

During the period under review or more precisely the period between the sixth and 

the end of the tenth century CE Kamarupa, formerly known as Pragjyotisa was ruled 

by Bhutivarman of the Pusyavarman line.  His kingdom extended beyond the Teesta 
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in the Jalpaiguri district of West Bengal and he donated lands to two hundred and 

eight Brahman families to the west of this river.  He is described as an 

asvamedhayayin, a performer of the asvamedha sacrifice, in his Barganga Rock 

Inscription. 

From the sixth to the tenth century CE, the Kamarupi Prakrit developed into the 

Kamarupi Apabhramsha.  As there was no Apabhramsha literature cultivated here, 

we have no specimen to show.  From the beginning of the eleventh century CE the 

Kamarupi Apabhramsha turned into Kamarupi or early Assamese. The aphorisms of 

Dak Mahapurusa constitute the earliest extant didactic compositions in Assamese 

literature.  These wise maxims are mostly in verse-form.  These were similarly 

popular in Bengal, Bihar and Nepal.  These compositions are significant for the 

account they give of customs, beliefs and rules of conduct prevailing in the region 

concerned from earliest times.  They reflect the spirit of the age, the principles of 

Buddhistic ethics and morality.  The beginning of distinctive Assamese literature 

seems to be marked by the composition of folk songs, commonly known as 

Bihugeets and pastoral ballads, marriage songs and nursery rhymes.  Bihu songs are 

connected with the Bihu festivals ï the national festival of Assam observed in the 

beginning of the autumn and the spring seasons.  The word Bihu is supposed to be a 

corruption of the Sanskrit word Visuvat. However recorded literature in Assamese 

began from 1200 CE onwards. 

15.2.4 Marathi  

The Marathi language draws the major part of its vocabulary from Sanskrit, Prakrit, 

Pali and Apabhramsha. It came to be used as a medium of literary expression in 

about the eleventh century.  Very little evidence, however, is available to help us in 

tracing the evolution of Marathi from Maharashtri Prakrit.  The Apabhransha 

influence is traceable more clearly.  It is also held by some scholars that Marathi 

represents a re-sanskritized stage.  In the ninth century there followed the revival of 

Hinduism and its reinstatement as the most powerful religion.  The development of 

Marathi synchronized with this. 

In the ninth century, the Rashtrakutas ruled over Maharashtra.  The powerful kings 

of this dynasty such as Dantidurga, Krishna, Dhruva and Govinda who ruled over the 

Deccan for more than two hundred years were patrons of art and learning.  But the 

language of learning in those days was Sanskrit.  Marathi had been in use as a 

spoken language since about c.  600 CE. It had spread in far-flung areas up to 

Mysore in the south.  But it was not yet used as a language of literature.  Its traces 

are, therefore, to be found only in inscriptions which are meant to be seen by all the 

people.  The earliest Marathi inscription (c. 983 CE so far known), is the one at the 

foot of the huge monolithic statue of Gomateshwara at Shravanbelgola in Mysore.  

About twenty-eight inscriptions and copper plates in Marathi, dating from the tenth 

to the twelfth centuries have been discovered by now.  They mark the different 

stages of the development of the language and its growing position in the life of the 
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people.  It is because the language was spoken so widely that deeds of charitable 

gifts like the one at Patan of c. 1203 CE, celebrating the gift of a math by King 

Soidev to his guru, and the imperial mandates of King Aparnaditya of c. 1183 CE 

were drawn up in Marathi.  Marathi had acquired a respectable place in court life by 

the time of the Yadava kings.  Marathi was spoken by all castes and classes.  

Treatises in Marathi were written and read out in the court of kings.  In the twelfth 

century, during the reign of the last three Yadava kings, a great variety of literature 

in verse and prose was created.  There were folk-tales, folk songs and Pauranic 

stories; and also treatises on astrology, medicine and such other subjects of popular 

needs.  Another kind of literature meant to please the patrons and kings also 

gradually came into existence.  It consisted mostly of long, rhetorical poems, based 

on Pauranic stories, or religious and philosophical discourses.  The oldest work 

available of this type is Viveksindhu by Mukundaraj. 

During the twelfth century there arose in India a number of popular religious cults 

which broke away from orthodox Hinduism and the domination of Sanskrit.  They 

aimed at a religious awakening of the masses by offering them simple forms for 

worship through their own languages.  Such was the Nath cult which had spread 

almost all over India.  In Maharashtra it resorted to the use of Marathi.  It can be 

easily surmised that many Marathi songs and bhajans must have been in vogue 

during the days of Macchindranath, Gorakhnath and others.  Mukundaraj, the author 

of Viveksindhu, the earliest available work in Marathi also belonged to the Nath 

Panthi sect.  The main or perhaps the sole current in Marathi literature, however was 

of religious and philosophical exposition.  This like the literature in all the other 

languages was in verse.  Viveksindhu was such work where the author bases his 

exposition of the basic tenets of Hindu philosophy and the Yogamarga.  Mukundaraj 

also wrote other books such as Paramamrit, Paramvijaya and Mulastambha.  His 

work may be said to be a confluence of various currents of contemporary life.  He 

used the language of the people.  He belonged to a leading religious cult, and aimed 

at presenting some texts of ancient Hinduism from the point of view of the cult. 

Sanskrit works were also composed under the patronage of the Tadava rulers.  

Hemadri, the versatile administrator of Ramdevrao, a great patron of learning, art 

and letters wrote Chaturvarga-Chintamani in Sanskrit where he laid down the 

principles of the caste system and systematized the relation and respective duties of 

the four classes, and also laid down the rules about various kinds of ritualistic 

observances.  His Lekhankalpataru is a treatise on the practice of writing, it deals in 

careful detail with such topics as polite modes of address and forms of letters.  

Sanskrit was the literary medium for the high and sophisticated culture of the region 

to the South of the Vindhyas. However along with the classical language, the 

regional kingdoms of the Rashtrakutas, Cholas and the like nurtured the languages of 

the people (the vernaculars) such as Tamil, Kannada, Telegu and Malayalam.  But all 

these languages and their literary productions owed a great deal to the language of 

the Aryans as the latter aided each of them to attain the literary status. 
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15.2.5 Tamil  

The oldest body of works now known in the Tamil language was the literature of the 

Sangam Age, the outcome of the fushion of two originally separate cultures - Tamil 

and Aryan.  The next epoch in the annals of Tamil literature extends over a period of 

three and a half centuries (c. 500 ï 850 CE).  In this phase Sanskritic influence 

became even more marked than before; numerous words and concepts in the domain 

of ethics, religion and philosophy were freely borrowed and incorporated in Tamil; 

the Sanskrit codes and law books were accepted as the basis of a considerable 

volume of didactic literature which forms a striking feature of the time; sometimes 

entire works in Sanskrit or allied dialects were translated or adapted into Tamil.  

There was a preponderance of Jain writers to start with as elsewhere Jainism and 

Buddhism were exercising a strong influence.  But the rising tide of Hindu reaction 

soon produced a great volume of popular devotional literature in verse, which were 

set to music and ravished the hearts of the common folk.   Among the literary 

productions of the period was the Kural of Tiruvalluvar, a comprehensive manual of 

ethics, polity and love.  The author was most probably a learned Jain divine and his 

close acquaintance with the works of Manu, Kautilya and Vatsayana is unmistakably 

evident from the work. Some works were composed during the period between 650 

and 750 CE such as Kar-narpadu, a love poem in which a lovelorn lady is supposed 

to describe the dreadful approach of the rainy season in the absence of her beloved. 

Naladi is a Jain anthology (400 verses) put together by Padumanar and arranged in 

forty chapters.  Nanmanikkadigai (100 stanzas) by a Vaishnava poet, Vilambi 

Naganar, is a work of high literary merit and ranks next only to the Kural.  The 

Asarakkovai is a veritable Tamil smriti by a Saiva author based avowedly on 

Sanskrit originals. 

The widespread Hindu religious revival for which many Saiva nayanars and 

Vaishnava alvars worked together furnished a powerful stimulus to the growth of a 

popular devotional literature.  It was of great importance alike for its volume and for 

its influence on the life of the people.  Groups of devotees headed by some 

prominent religious leader moved from place to place and shrine to shrine singing 

the hymns they composed in the course of these pilgrimages.  The result was the use 

of simple diction and catchy tunes.  In this golden age of Tamil Hinduism there must 

have come into existence a much larger volume of literature than has been preserved 

in the canonical editions of hymns made in the tenth century by Nambi Andar Nambi 

for the Saiva group, and Nathamuni for the Vaishnava.  Perhaps the earliest author in 

the group whose works have entered the Saiva canon is Karaikkal Ammai who sang 

the praises of the deity of Tiruvalangadu.  The two other poems written by her mark 

the beginning of Prabandha literature in Tamil ï a genre which counted in course of 

time no fewer than ninety-six types.  The devotional songs of the Vaishnava alvars 

were compiled in the Natayira Divyaprabandham or Four Thousand Sacred Hymns. 

The age of the imperial Cholas (c. 850 ï 1200 CE) was the golden age of Tamil 

culture, and it was naturally marked by the widespread practice and patronage of 
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literature. The Prabandha form became dominant and the systematic treatment of 

Saiva-siddhanta in philosophical treatises began great Siva temples were built anew 

and celebrated in hymns on the model of those of the previous period by new 

authors, and the hagiology of Saivism was standardized in a great purana by 

Sekkilar.  A quantum of Vaishnava devotional literature and commentaries on the 

canon also came into existence.  Jaina and Buddhist authors continued to flourish 

though not in such numbers as in the earlier age. 

In general literature, the Jivakacintamani of the Jain ascetic and poet 

Tiruttakkadevar was composed early in the tenth century. Another Jain writer of the 

time was Tolamoli whose Sulamani handles a Jain puranic theme in verse form and 

is counted among the five minor kavyas of Tamil literature. The Kalingattupparani 

of the poet ï laureate of the chola court, Jayangondar, is a war poem par excellence 

about the Kalinga war of Kulottunga. Another poet laureate of the Chola court was 

Kuttan or Ottakkuttan who was the contemporary of Vikrama Chola, Kulottunga-II 

and Rajaraja-II and sang eloquent Ulas of each of them. Kamban was the celebrated 

author of the Tamil Ramayanam or Ramavataram, who flourished in the reign of 

Kulottunga-III. This poem is the greatest epic in Tamil literature, his work is no 

translation or even adaptation of the original in Sanskrit. 

The impulse to produce devotional religious literature which was so active in the last 

period (c. 500-850 CE) continued with some force far into this (c. 850-1200 CE), 

and the extant arrangement of the Saiva canon into eleven books was the work of 

Nambi Andar Nambi who lived at the close of the tenth and the beginning of the 

eleventh century. His work includes six Prabandhas on Nanasambandar and one on 

Appar, besides Tiruttondarïtiruvandadi which gives brief account of the lives of the 

sixty ï three saints. All these and the poems he wrote in praise of Vinayaka and 

Chidambaram, find a place in the eleventh book of the canon. The Tiruttondarï

puranam or Periya-puranam of Sekkilar composed in the reign of Kulottunga-II (c. 

1133-50 CE) is a landmark in the history of Tamil Saivism. Vaishnava religious 

literature during this period was mostly composed in Sanskrit.  

In the field of Tamil grammar, the Yapparungalam and Yapparungalakkarigai, two 

authoritative works on prosody, were composed by Amitasagara, a Jain ascetic of 

the close of the tenth century. He received patronage from contemporary Chola 

monarchs and granted liberal assignments of territory. In lexicography the concise 

nigandu (lexicon) called Pingalam after its author belonged to this period. 

15.2.6 Kannada 

The earliest extant work on rhetoric in Kannada is Nripatungaôs Kavirajamarga - (c. 

850 CE), in that work the Kannada country is said to have extended from the Kaveri 

to the Godavari, and thus included much territory in the North where now Marathi is 

the spoken language. The Kavirajamarga is based in part on Dandinôs Kavyadarsa, 

and must have received the patronage of the Rashtrakuta ruler Nripatunga 
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Amoghavarsha I. Another writer of this early period (c. 650 CE) was 

Syamakundacarya who was a Jain.  

The first extant work on literature is the Vaddaradhane of Sivakoti (c. 900 CE), a 

prose work on the lives of the older Jain saints, written mostly in the oldest Kannada 

style called Purvahal ïKannada.  

Pampa, came of a family from Vengi and flourished in the court of a feudatory of 

Rashtrakuta king Krishna-III, Arikesari-II of Vemulavada. Pampa is said to have 

composed two great poems at the relatively early age of thirty-nine (c. 941 CE). His 

Adipurana narrates the life-story of the first Jain Tirthankara; the other work, 

Vikramarjuna Vijaya, contains the authorôs own version of the Mahabharata story, 

and is called Pampa-Bharata on that account.  Critics have unanimously hailed 

Pampa as the most eminent among Kannada poets. 

Pampaôs junior contemporary was Ponna whose principal work is the Santipurana, 

the legendary history of the sixteenth Tirthankara. He wrote also the Bhuvanai ï 

Karamabhyudaya now known only from citations in later works, and the 

Jinaksharamale, a poem in praise of the Jainas. His family also had its origin in 

Vengi. He got the title óUbhayakavicakravartiô (supreme poet in two languages ï 

Sanskrit and Kannada) from Rashtrakuta king Krishna-III.  

Ranna, who, with Pampa and Ponna completes óthe Three Gemsô who usher in 

Kannada literature in full panoply, adorned the court of the chalukya king Taila II 

and his successor.  From a humble beginning Ranna rose to the rank of 

Kavicakravarti (poet ï laureate) in the chalukya court and enjoyed the honours of the 

golden rod, chauri, elephant and umbrella. His Ajitapurana (c. 993 CE) is a work on 

the life of the second Tirthankara. The Sahasabhima-vijaya or Gadayuddha (c. 982 

CE) reviews the story of the Mahabharata with particular reference to the last fight 

with clubs (gada) between Bhima and Duryodhana. 

Chavundaraya, one of Rannaôs early patrons, was a feudatory of Ganga Racamalla-

II. He composed in c. 978 CE the Cavundaraya Purana or 

Trishashtilakshanamahapurana, one of the earliest extant prose works in Kannada 

treating of the legends of twenty-four Tirthankaras and several others.  

Nagavarma-I, a protégé of Chavundaraya hailing from a Brahman family wrote 

Chandombudhi (ocean of prosody) addressed by the author to his wife, is the earliest 

work on the subject in Kannada. The Karnataka ï Kadambari is based on 

Banabhattaôs prose romance in Sanskrit; its sweet and flowing style is valued highly 

by critics.  

The next writer of note was Durgasimha, a Brahman Saiva minister under Jayasimha 

II Jagadekamalla; his Pancatantra is a Campu professedly based on Gunadhyaôs 

Brihatkatha, it is a learned work perhaps too full of sound jingles (prasa) to suit 

modern taste.  
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Another Brahman Advaita Saiva protégé of Jayasimha was Chavundaraya author of 

Lokopakara (c. 1025 CE), a guide to daily life, a cyclopaedic miscellany in good 

verse on various subjects such as astronomy and astrology, sculpture, construction of 

buildings, omens, divination of water, medicinal herbs and their uses, scents, 

cookery and toxicology.  Sridharacarya, a Jain Brahman showed his capacity for 

scientific writing in his Jataka ï tilaka (c. 1049 CE), the earliest work on astrology 

in Kannada. 

The Advaiti Nagavarmacarya, patronized by Ganga Udayaditya (c. 1070 CE), a 

feudatory of Somesvara II at Banavase, was the author of Candracudamanisataka, a 

centum of easy verses in mattebha metre on the ethics of renunciation.   

The next great writer was Nagachandra (c. 1105 CE), a Jain and a man of means 

who built the Mallinatha Jinalaya dedicated to the nineteenth Tirthankara at Bijapur 

and also wrote the Mallinathapurana, a Campu. But Nagachandra is best known for 

his Ramacandra caritapurana which gives the Jain version of the Rama legend in a 

Campu of sixteen sections. The poem was a necessary complement to the Bharata of 

Pampa, and earned for its author the title Abhinava (new) Pampa.  

To the first quarter of the twelfth century belongs also a Jain polemic 

Samayaparikshe of Brahmasiva which seeks to establish the superiority of Jainism 

over all other creeds, and the Govaidya of Kirttivama, a work on veterinary science, 

half medicine and half magic.   

Round about c. 1145 CE, Karnaparya wrote the life of the twent ïsecond 

Tirthankara in his Neminathapurana, a Campu in fourteen asvasas in which the story 

of Krishna and the Mahabharata are also cleverly worked in. 

To the same time belongs Nagavarma-II, the author of Kavyavalokana, an important 

work on the grammar and rhetoric of Kannada in five sections; it takes the form of 

Sutras in verse illustrated by examples from literature. Another work of Nagavarma 

on grammar is the Karnatakabhashabhushana; here the sutras and a short 

explanation are both in Sanskrit, while the illustrations come from Kannada 

literature. The Vastukosa, a third work of Nagavarma-II is a relatively short lexicon 

of 800 granthas giving Kannada equivalents of Sanskrit terms.   

Udayadityalankara (c. 1150 CE) is a short work on the art of poetry based on 

Dandinôs Kavyadarsa by a Chola prince whose name it bears. A work on medicine, 

Pujyapadaôs Kalyanakaraka, was translated from Sanskrit into Kannada at this time 

by a Jain author Jagaddala Somanatha.  

Rajaditya (c. 1190 CE), a Jain of Puvinabage, showed great skill in reducing to easy 

verse the mathematical subjects he dealt   with in several ganita works like 

Vyavahara ï ganita, Kshetraganita and Lilavati. Most of the writers so far 

mentioned were Jains, the Vira-saivas and Vaishnavas, who began to influence 

Kannada literature from the twelfth and fifteenth centuries respectively. Jain writers 
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continued to flourish under the later Hoysalas, and the lives of the Tirthankaras 

formed the theme of many puranas in the form of Campus. Nemichandra, court-poet 

under Vira Ballala, wrote the Lilavati, a plain romance with Banavase as its scene of 

action. Nemichandra undertook to write the Neminathapurana, at the instance of 

Ballalaôs minister, but died before completing it, and the work came to be known as 

Ardha Nemi (unfinished   life of Nemi). 

15.2.7 Telegu 

In ancient times the Telegu country was often called Trilinga, the country which 

contained or was bounded by the three lingas of Kalahasti, Srisailam and 

Daksharama and Telinga ï Telugu as the name of the country and language may well 

be traced to this word. It is also suggested that Tel (n) ugu comes from óteneô 

(honey) or ótennuô (way). The beginnings of the language can be traced from stone 

inscriptions of the fifth and sixth centuries CE, and its basic elements have 

unmistakable affinities with Tamil and Kannada. But from the beginning the literary 

idiom depended very largely upon Sanskrit. The inscriptions of the ruling dynasties 

of the sixth ï seventh centuries are in Sanskrit with an admixture of Prakrit and 

Telegu words.   

In the beginning Telugu had much in common with Kannada and this affinity 

persisted to a relatively late stage in the development of the two languages. Pampa 

and Ponna, two of the greatest Kannada poets, came from the Telegu country, and 

the great Telegu poet Srinatha styles himself a poet in Karnata ï bhasha. Early 

Telegu prose and verse can now be traced only in inscriptions like those of the 

Telegu-chodas and the Eastern Chalukyas a well - developed verse in sisa metre 

adorns the grant of General Panduranga (c. 845-46 CE).  

Beyond doubt there must have existed much unwritten literature of a popular 

character which enlivened the daily life of the common folk; such desi  compositions 

may have included lalipatalu ( song of the cradle),  melukolupulu (songs of the 

dawn), mangala haratulu (songs of the festivity), kirtanalu  (devotional songs) and 

udupu patalu (songs of the harvest).   

Higher literature strongly influenced by Sanskrit was said to be in the marga style. 

Of this class no work earlier than the eleventh century has survived. The beginnings 

and early history of this type of writing can no longer be traced.   

Telegu literature as we know begins with Nannayaôs translation of the Mahabharata 

undertaken in the reign of Rajaraja Narendra (c. 1019-61 CE). He was able to 

complete the translation of only two parvas (Adi and Sabha) and of a part of the third 

(Vana). The translation was not literal, and the poet allowed himself free scope for 

the exercise of his powers of imaginative creation, he set the model for later 

translators. Nannaya was perhaps also the author of Andhra- sabda-cintamani, the 

first Telegu grammar which systematized the language by standardizing words and 
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their usage and earned for the author the title óVaganusasanaô, law-giver of the 

language. 

An eminent younger contemporary of Nannaya was Vemulavada Bhima Kavi, 

associated by tradition with the Eastern Ganga emperor Anantavarman Chodaganga  

(c. 1078 -1148 CE). He was the author of kavijanasraya, a Telugu grammar.  

From the twelfth century Vira-saivisim became an important factor in the religious 

life of the Telegus and a sectarian outlook became more and more common. The 

poets of the period were generally supporters and propagandists of this faith. Famous 

among them was Mallikarjuna Pandita, guru of Nanne Choda, his Siva-tattva-Saram 

is an exposition of Virasaivism  in about five hundred   verses.  Nanne Choda, a 

Telegu-choda prince, son   of Chodaballi of Pakanadu, was the author of 

Kumarasambhava, a Mahakavya which has recently come to    light, it is based on   

the Sanskrit works   on the same theme by Kalidasa and Udbhata, and draws also 

upon the saiva literature known to the author. 

15.2.8 Malayalam 

Malayalam was the last of the south Indian languages to develop a separate existence 

and a literature of its own. The literary idiom  of Malayalam, like that of Kannada 

and Telegu, borrowed freely from  Sanskrit ,and so in order to express the Sanskrit 

sounds adequately,  it had to discard the old Vatteluttu script and evolve a new script 

based on Tamilgrantha. This happened perhaps about the tenth century or a little 

later. The early inscription of the country used the grantha script for Sanskrit words 

in  the midst of the Tamil ï Malayalam written in Vatteluttu The date of the earliest 

extant literary composition falls beyond the scope of the present work and hence 

cannot be mentioned here.  Literary activities in this vernacular began from the 

thirteenth ï fourteenth centuries onwards. 
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15.3 LET US SUM UP 

In sum, the present survey has attempted to trace the evolution of several regional 

languages during the period c. 750 ï 1206 CE.  Literary works composed in the 

vernaculars discussed were marked by a regional spirit.  It was primarily local 

demand and the need for a colloquial language ï an easy medium for expressing the 

thought of the commoners that paved the way for such developments.  While North 

Indian vernaculars such as Bengali, Odia, Assamese and Marathi were in their 

incipient stage so far as their literary productions were concerned, the southern 

Dravidian group of languages however manifested a steady growth compared to their 

North Indian counterparts producing a huge corpus of literature in different branches 

of knowledge. 

15.4 KEY WORDS 

Apabhramsha  : a term used by vyǕkarain (native grammarians)  

Bhasha  : language 
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16.0 OBJECTIVES  

After reading this unit you will be able to understand 

¶ different categorize of temple architecture in India, 

¶ components of Odishan temple architecture and various developmental 

stages, and 

¶ components of Dravidian temple architecture and influence of various 

dynasties. 

16.1 INTRODUCTION  

Hindu temple architecture is broadly categorized into three categories, Nagara, 

Dravida and Vesara. This classification is mainly based upon the geographical 

division, i.e. Nagara style is predominantly of northern India while Dravidian is 

confined to the southern part of India and Vesara in the middle region. This 

categorization fitted well during the early period of the Indian archaeology, however 

with time and extensive researches gone into, we now can safely say that this 

regional categorization is probably not the best approach. Our knowledge has been 
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greatly enhanced after discovery of various architectural texts, like Manasara and 

Mayamatam. Many regional texts and agamas have also improved upon the 

understanding over the temple architecture with regional variances.  

Apart from texts, there are many inscriptions referring to different designs and styles 

of Hindu temple architecture. An inscription in the Amrtesvara Temple at Holal in 

Karnataka refers to four temple styles, Nagara, Kalinga, Dravida and Vesara. The 

inscription mentions one sutradhari, architect, named Bammoja, said to be the 

master of chaturjati (four classes) of temples namely Nagara, Kalinga, Dravida and 

Vesara. This inscription is dated to 1231 CE and belongs to the reign of the Seuna 

king Singhana. However, in this unit we will discuss only about Kalingan and 

Dravidian style of temple architecture. 

16.2 KALINGAN STYLE OF TEMPLE ARCHITECTURE  

Kalinga style is identified as a sub-class under the Nagara category. As the name 

suggests, this temple style was mostly confined within the then Kalinga region, 

present Odisha. N K Boseôs ñCanons of Orissan Architectureò was a milestone in 

understanding the Kalinga temple architecture. Bhuvanapradipa was the main source 

of information for Boseôs study. It primarily defines three kinds of temple styles, 

Rekha, Khakhara and Bhadra. It further classifies thirty-six types of Rekha, five 

types of Bhadra and three type of Khakhara temples. Silpaprakasha is the most 

famous text describing the Odishan temple architecture. It was authored by 

Ramachandra Kaulachara who belonged to the reign of king Viravarman. He quoted 

an earlier text Saudhikagama. Silpaprakasha contains guidelines on overall temple 

construction, from the base of the temple to its top. It has two sections, one 

describing the construction and decoration of Jagamohana and other garbha-grha. It 

provided details on all sections of the temple, their overall proportions even to the 

minutest element. The book also discusses soil selection and test, orientation, 

directions etc. It is dated in 10th-11th century CE. It was translated in 1966 by Alice 

Boner and Pandit Sadashiv Rath Sharma. A second translation was done in 2005 by 

Bettina Baumer and R P Das. 

16.2.1 Components of Temples of Odisha 

A typical Kalinga (Odishan) temple consists two parts, a sanctuary where an idol or 

linga is placed and a hall where pilgrims can view the lord installed in the sanctuary. 

The sanctuary is referred as Deula while the hall is known as Jagamohana. Early 

period temples were devoid of Jagamohanas. As the existing temples were extended 

by adding a Jagamohana at some later time, therefore the joint between these two 

units was not coherent. The architects soon realized this and thus started constructing 

both the units, garbha-grha and Jagamohana, together resulting in a unified joint. At 

a later time, when the temples became instrumental in social gatherings and 

festivities, further structures were added. First came nata-mandira (dance hall) 

which got added in the same axial alignment with the original unit. As the name 
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suggests, nata-mandira was added for dance performances usually held during 

festivities and specific occasions. As the crowd grew and temples started getting 

bigger and grandeur, another hall is added, known as bhoga-mandira (kitchen). 

Bhoga-mandira was required to make bhoga for the deity and devotees. 

  

Basic Components of Kanlingan Temple Architecture (Source Google). 
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Different Parts of Kanlingan Temple Architecture (Source Google). 

 

Three main categories in Kalinga style of temple (Google). 

Kalinga temple style is broadly classified into three main categories, 

namely Rekha, Pidha and Khakhara. Rekha-deul (temple) is distinguished with its 
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square plan topped with a curvilinear tower. A Pidha-deul, also referred as Bhadra 

deul, also has a square plan topped with a pyramidal tower composed of horizontal 

tiers arranged in receding manner. A Khakhara deul is surmounted with a barrel-

shaped (vault-shape) tower over a rectangular plan. Most of the Kalinga temples fall 

under the Rekha category. Very few temples depict Khakhara style, usually these 

temples are dedicated to a form of Devi. Pidha-style is usually used for 

Jagamohanas but not for the main Deul. Over a square (as in Rekha and Pidha) or a 

rectangular (as in Khakhara) plan, rise the walls of a temple above which is 

supported the tower of the same. From the ground to the top, four different divisions 

were made, constituting pitha, bada, gandi and mastaka. Pitha is the platform over 

which the entire structure of the temple stands. It was not a mandatory part of a 

temple and many temples, early as well as late, do not have pitha in their 

plan. Bada is the vertical wall over which tower is supported. Gandi is the lower part 

of the tower while mastaka is the upper part of the tower. 

The horizontal divisions of the bada are also properly articulated in the Shilpa-texts. 

In early period temples, bada is seen divided into three parts, pabhaga, jangha and 

baranda. Pabhaga is the lowest section of the bada, connecting it to pitha or directly 

to the ground. Pabhaga is consisted of a set of mouldings. Early period temples used 

to have three mouldings at pabhaga which later increased to four and five in the later 

period temples. These mouldings are named khura, kumbha, pata, kani and vasanta. 

Jangha is the main and the largest portion of the bada. It is portion where most of 

the images of subsidiary deities are placed. Baranda is composed of a set of 

mouldings, varying from seven to ten, connecting the bada to the gandi. In later 

period temples, the jangha portion got divided into two storeys, tala-

jangha and upara-jangha, separated by a madhya-bandhana. 

The vertical façade of the jangha is divided into various projections and recesses. 

Early period temples had a central and two corner projections, therefore referred 

as tri -ratha style. Each projection is referred as ratha or paga. The central projection 

is known as raha-paga and corner projections as kanika-paga. In early period 

temples, the height of their tower was kept low giving a squat or bulky appearance.  

With time progressed, the tower height was given proper elevation, reaching to 

three-four times the length of inner chamber. To achieve this, deula size was also 

enhanced, therefore the later period temples started having pancha-ratha, sapta-

ratha and nav-ratha styles. In a pancha-ratha pattern an additional projection is 

added between kanika and raha, referred as anartha-paga (anuratha-paga). Recess 

portion between the pagas is named as anuraha. Additional projection in saptha-

ratha pattern is referred as pratiratha-paga. These pagas were adorned with niches 

usually housing subsidiary deities. Raha-paga usually has a large niche, 

housing parshva-devatas. In case of a temple dedicated to Shiva, among 

parshvadevatas, Ganesha is placed on the south, Parvati on the west and Kartikeya 

on the north. In some cases Parvati was replaced by Mahishasura-murti. Niches over 
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kanika-paga usually house dikpalas. In cases of temples dedicated to Vishnu, his 

incarnations took place of parshva-devatas; Varaha, Narasimha and Vamana. 

Gandi is the main distinguishing element for the different Kalinga temples. In a 

Rekha-deula, gandi is made of a curvilinear spire, which inclines inwards, more 

sharp at the top. This spire usually follows the same ratha pattern as of bada below, 

i.e. spire of a tri -ratha bada also showcase three projections, thus following the tri -

ratha pattern. Gandi is divided into different tiers prominently visible on the kanika-

paga. These tiers are known as bhumis. These different tiers are separated by bhumi-

amalas. The topmost course of the gandi is known as bisama.  

Gandi of a pidha-deula is made up of overlapped tiers, receding going upward, 

forming the shape of a pyramid. In later temples, these tiers were arranged in group 

of twos separated by a recessed moluding known as kanthi. These group of tiers are 

referred as potalas. Gandi is topped with mastaka (head). Mastaka of a rekha-deula 

is comprised of beki (neck), amla (ribbed-disk), khapuri (skull), kalasa (pot) 

and ayudha (weapon). Mastaka of a pidha-deula is made of beki, ghanta (bell-

shaped element), another beki, amala, khapuri, kalasa and ayudha. 

Entrance doorway to the sanctum (garbha-grha) or Jagamohana (hall) usually 

carry nava-grha (nine planets) over the lintel. In early period temples, usually only 

eight grhas were displayed, leaving Ketu. Later period temples started having nine 

grhas. Among the famous decoration motifs, a lion mask with beaded strings issuing 

from his mount known as kirti -mukha is found on many temples. 

16.2.2 Initial Years of T emple Architecture in Odisha 

The history of temple building in Odisha is said to have begun with Laxamanesvara, 

Bharatesvara and Satrughnesvara group of temples at Bhubaneswar in 6
th
 century CE 

and culminated with the Sun temple of Konarka in 13
th
 century CE. The earliest 

surviving temples at Bhubaneswar are having Rekha deula in triratha plan, now in 

ruined condition. On the basis of an inscription on the Laksmaneswara the date of 

the temples are assigned to the later half of 6
th
 century CE. Each of them has niches 

on its bada to contain parsvadevata. The front raha of Bharateswara temple is 

carved with two chaitya windows containing Ravananugraha form of Siva and 

Nataraja in the lower and upper niches respectively. These temples are unicameral 

i.e., having only the sanctum without the Jagamohana. The Parsurameswara temple 

assigned to 7
th
 century CE is the best preserved specimen among the early group of 

temples. It consists of both deula and Jagamohana. The deula is tri-ratha in plan in 

the bada but features of Pancharatha are visible in the Gandi. The Sikhara is of 

modest height and gives a squattish look. The Jagmohana is a rectangular hall with a 

terraced roof sloping in two tiers with clerestory in between. The Svavnajalesvara 

temple at Bhubaneswar offers another example of the early type. The temple, 

consisting of vimana only, bears clear affinities with the Parasurameswar in 
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elevation and decoration. For example, the theme of marriage of Siva and Parvati is 

rendered almost in an identical manner in both the temples. 

 

Parasurameswara Temple Bhubaneswar, Odisha (Source Google) 

 

Vaital Temple Bhubaneswar, Odisha (Source Google) 
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16.2.3 Growth Temple Architecture between 8
th

 and 10
th

 Century 

The next stage of growth of temple architecture is noticed in the temples built 

between the 8
th
 and the 10

th
 centuries. The 8

th
 century temples at Bhubaneswar 

include Vaital, Sisiresvar, Uttaresvar, Mohini and Markandesvar. Outside 

Bhubaneswar, the notable temples are Bhringeswar, Siva temple at Bajrakot, 

Kanakesvar temple at Kualo, Manikesvar temple at Sukleswar, Dakshesvar temple at 

Badgan and Nilakanthesvar temple at Padmapur. The changes and innovations of the 

period are seen at the Sisiresivara temple (775 CE). It is pancharatha in plan. The 

front raha paga contains the image of Nataraja in a chaitya window. The 

Jagamohana, like that of Parasuramesvara is rectangular in plan and has a terraced 

roof but does not have any window or pillar. The roof is held in its position by 

cantilever principle. It is an advancement in architectural feature. 

The Mohini temple on the South bank of Bindu Sarovar has a totally undecorated 

pancharatha sikhara, with a plain recessed bandhana below it. The Mukhasala, a 

recent restoration with plain blocks of stone, is a pillared hall with pilasters against 

the side wall. The Svapnesvar temple at Kualo on the bank of the Brahmani near 

Talcher is a badly damaged example of a panchayatana temple. The main temple, 

like the Satrughneswara group and Parasuramesvara, contains an Astagraha Panel on 

the lintel of the shrine. The main temple is dedicated to Siva while the corner shrines 

contains images of Durga, Ganesa, Surya and Visnu.  

The Durga temple at Vaidyeswara is a small shrine in the Khakhara Style, with a 

height of about 12 feet. The barrel-vaulted roof is made of in two levels and the 

narrow sides are decorated with Vajramastakas containing Ekapadasiva and Ganesa 

on one side and Andhakasura badha-form of Siva and Nataraja Siva on the other 

side. It appears to be the precursor of the Vaital deula which has an oblong sanctum, 

a wagon-vault roof and a mandapa like that of the Parasuramesvara. It has 

interesting architectural features instead of raha projections, the bada has elegantly 

carved shallow pilasters. At each of the four comers of the Jagamohana stands a 

miniature rekha temple. Though small in size, the tower of the temple is most 

proportionate and very beautiful. However, the style did not thrive because of the 

popularity of Sikhara Style. 

16.2.4 Main Innovations of the Temples of the 9
th

-l0th Century 

Temples of the 9
th
-10

th
 century temples evolved with more advanced architectural 

features like the harmonious proportion of pagas on the bada and the gandi. The 

pyramidal form of the Jagamohana emerged in the period. The Singhanath temple in 

the bed of the Mahanadi in Cuttack district, the twin temples of Nilamadhava and 

Siddhesvara at Gandharadi in Boud district are some of the specimens of the period. 

Vidya Dehejia states that the Singhanath is ñthe most advanced of our Formative 

phase Temples as far as the joint between Shrine and Mukhasala is concernedò. The 

Mukhasala is a rectangular at-roof and pillared. The roof is triple- tiered without any 
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sign of any clerestory between them. The Shrine Walls are triratha in plan. The main 

innovations were the tall and slender pilasters on either side of the niches extending 

up to the bandhana level. 

 

Twin Temples at Gandharadi in Boud district, Odisha (Source Google) 

The Varahi temple at Chaurasi is ñone of the most fascinating of early Odishan 

templesò. Dehejia notes that it marks the transitional phase in Odisha architecture. It 

is said to have represented the Vimanamalini or Kamagarbha type of temple 

prescribed in the text of Silpaprakasha. The walls of the shrine reveal pancharatha 

features and contain the features of a typical transition temple. The Sikhara of the 

shrine is barrel vaulted like that of Vaital but it has ña richer, more baroque 

appearance characteristic of the transition periodò. The Mukhasala is rectangular, 

unpillared and has a double-roof, profusely decorated with Kumbhas and Mithunas 

in the clerestory. 

The Muktesvara temple belongs to the period of transition. The sanctum is a 

fulledged pancharatha in plan and the roof of the Mandapa has a horizontal tier with 

Kalasa (Vase or Jar) as the crowning element. Its Sikhara gives a rounded look with 

elegant contours. The central projection contains an elaborate chaitya window 

flanked by two grinning dwarfs, which constitutes an early form of the ñbhoò 

motive. It is an important feature of developed Odishan style. Dehejia notes, ñEarly 

Odishan architecture reached its peak in the exquisite little Muktesvar temple 

located at the edge of a tank at Bhubaneswar. Long years of architectural and 

sculptural experience here crystallized into faultless shape and dimensions, and, as 
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though this were not enough, the sculptors decided to add a beautiful carved torana 

gateway and a low sculptured decorative wall enclosing the templeò. It is considered 

to be a piece of ñgem of Odishan architectureò.  

 

Muktesvara Temple Bhubaneswar, Odisha (Source Google) 

The Kutaitundi temple at Khiching is another ne specimen of the 10
th
 century CE. 

The star-shaped triple temples at Boudh, the ruined Visnu temple at Ganeswarpur, 

the 64-Yogini temple of Hirapur and Ranipur Jharial may also be assigned to the 

time. The Odisha State Gazetteer (Vol. II), mentions, ñThe fully evolved temple style 

emerged about the 11
th
 century. A deula of rekha type and a Jagamohan of pidha 

order became the standard type with all their components clearly articulated. The 

Pancha-kama pabhaga, panchanga bada, multiple mouldings as haranda, 

introduction of Khakhara and Pidha mundi designs on the jangha, Vidalas and 

Kanyas in the recesses and figures in high relief are some of the changes introduced 

during the period. The deula with well-developed projections, vertically running 

from the base to the bisama and added with angasikharas on the gandi came to 

possess a soaring height and majestic appearance not known in the preceding phase. 

The projecting lion on elephant motif on the raha, insertion of figures on the beki, 

etc., are some of the additional features of the rekha deula. The Jagamohan emerged 

as well-formed pidha deula with harmonious grouping of pidhas in tiers and all the 

component members in the mastakaò. 

16.2.5 Odishan Temple Architecture between 11
th

 and 12
th

 Century 

The Rajarani temple (11th century CE) represents a unique experiment in temple 

architecture. Its Sikhara has been clustered by miniature repetition of the Sikhara 
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(called anga-Sikhara) around the Gandi in the Khajuraho Style. The beautiful female 

figures and standing Digpalas are the outstanding features of the temple. The 

Rajarani temple and its Jagamohana facing east stand on a platform having three 

mouldings. The bada is divided into five parts indicating a progress from trianga to 

panchanga bada. While the vimana represents Rekha style clustered with miniature 

Sikharas, the Jagamohana is a typical pyramidal structure (pidha deula) similar to 

that of the Muktesvara temple. The Jagamohana is pancharatha in plan and crowned 

by a kalasa. It is surprisingly devoid of any sculptures in contrast with the heavily 

carved and decorated main temple. There is no rampant lion on the rahapaga and the 

top amalaka is supported by four squat figures. The deula appears circular on 

account of the anga-sikharas which cluster round the gandi. The Silpa ratna kosa 

calls the type as Manjusri (also called Misragarbha, Misrarekha, Vimanagarbhaka, 

Vimanamauli and Saptangagarbha) on the basis of the representation of anga-

sikharas. The Brahmesvara temple of 11
th
 century CE is a full-fledged curvilinear 

pancharatha panchayatana temple. Its pidha temple and components of mastaka are 

fully developed and have been followed in the majestic Lingaraja temple. 

 

Rajarani Temple Bhubaneswar, Odisha (Source Google) 

The Lingaraja is the loftiest, grandest and most majestic temple of 11
th
 century CE. It 

marks the culmination of temple architecture. It is the perfect specimen, a landmark, 

among rekha temples of the entire country with fully developed Vimana, 

Jagamohana, Natamandira and Bhogamandapa. The sanctum is pancharatha in 

plan. The portion below the spire consists of five divisions and rests on five richly 

decorated mouldings. The niches of the central projections on three sides contain 

Parsva-devata images. The upara jangha contains roofs of horizontal tiers 

(pidhamundis) whereas the tala jangha is presented with miniature shrines of 

wagon-vaulted roofs (khakhara mundis). It is described as a shrine ñwith a maturity 

and blooming Odishan style showing fully developed vimana, Jagamohana, 
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natamandira and bhogamandapa. The parabolic curve of the tower, rising to a great 

height lends a unique grandeur to the temple. The height and soaring character of 

the towering Sikhara are emphasised by deeply incised lines of the rathas (vertical 

projections) a pair of which carry four diminishing replicas of the tower itself as a 

decorative patternò. The Lingaraja temple-pattern followed by a number of temples 

like the Kedaresvara at Bhubaneswar, Jalesvara at Kalarbhanga, Gatesvara at Algem 

etc. The Jagannatha temple of Puri is ñby far the most important temple of the 12
th
 

century and the highest extant temple of Odishaò.  

 

LingarajTemple Bhubaneswar, Odisha (Source Google) 

The temple, like the Lingaraja, consists of the four components of Deula, 

Jagmohana, Natamandira and Bhogamandapa. The removal of the coats of plaster, 

in recent years, from the bada and the gandi revealed the plan as well as the 

decoration of the temple. The plan is pancharatha with rounded and projecting 

kanika. The kanika is divided into ten bhumis. Multiple baranda mouldings form the 

base of the gandi. There is almost no transition from the bada to gandi. Although it 

is a very lofty tower (about 215), a perfectly developed specimen of rekha temple, it 

lacks óthe elegance and proportion of the Lingarajaô. The first bhumi of the raha has 

horizontal projections of four anga-sikharas, two on each side of the Garuda motif 

which crowns the vajramastaka on the baranda. The Jagamohana is a fully 

developed pidha deula with a pyramidal roof. The temple has two compound walls 

with four gates on the four directions. The Meghesvara temple (1195 CE) of 

Bhubaneswar is an important structure in the evolution of Odishan temple 

architecture. It stands on a platform. It has seven fully formed pilasters which give it 

the look of a rounded structure. The intermediate pilasters have a series of complete 


