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Abstract: The historian Jonaräja (Kashmir, fifteenth century) is known mainly for
his chronicle of the Icings of Kashmir, the Dvitiyä Räjatarangini, a continuation of
Kalhana's chronicle up to the Muslim Sultanate of Zayin al-'Àbidin (r. 1419/20-
1470). However, Jonaräja also authored the commentaries of three court poems
(mahäkävyas), namely Bhäravi's Kirâtârjuniya, Mankha's Snkanthacarita, and

Janaka's Prthviräjavijaya. The present article aims at providing a closer look at

Jonaräja's commentarial strategies, focusing on four cantos (4,5, 6, and 17) of the
Srikanthacarita. First, some examples of how Jonaräja employed specialized
literature are presented, particularly quotations from grammar (vyäkarana) and

Sanskrit dictionaries (kosas). Second, Jonaräja's philological attempt at restoring
Mankha's root text (müla) is addressed and subsequently analyzed based on the

available manuscripts. Lastly, some common concepts contained in Mankha's
Snkanthacarita and Bhäravi's Kirâtârjunïya are explored to evaluate how Jonaräja
comments on similar verses, and to draw some preliminary conclusions on the

style and personal interpretation of the commentator.

Keywords: commentary; Jonaräja; Mankha; mahäkävya; Srikanthacarita

1 Jonaräja in context

The fifteenth-century author Jonaräja is known mainly for his history of the kings
of Kashmir (Dvitiyä-Räjatarangini), a follow-up to Kalhana's Räjatarangini up to
the sultanate of Zayin al-'Äbidin (r. 1419/20-1470), patron of the author himself.

Jonaräja writes in Sanskrit about past Hindu rulers for an "evolving elite audience"
of Muslims,1 becoming an important link between Hindu culture and the Islamic

1 Obrock 2015: 73.
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leadership of Kashmir.2 The Dviiïyâ Räjatarangini is, indeed, a most successful

example of merging two co-existing worlds, and succeeds in negotiating "a new place
for Sanskrit in changed political, social, and religious contexts".3 Zayin's patronage,
however, not only contributed to preserving the history of Kashmir, but also saved

many literary works that might have been lost to time. In his career among the court

literati, Jonaräja, too, played a role in securing the tools for understanding one of the

most sophisticated literary genres in Sanskrit, namely court poems (mahäkävyas).

Under Zayin's rule, Jonaräja commented on three mahäkävyas: the Kirâtârjunïya of
Bhäravi (VII CE, abb. KA),4 the Srikanthacarita of Mankha (1140/1144 CE, abb. SKC),5

and the Prthviräjavijaya of Janaka (1192 CE). Regarding these court poems, as Luther

Obrock has observed,6 Jonaräja "insists that his commentary provides only the

synonymous syntactically simple meaning (paryäyamätra)"7 and "deals only with the

literal meaning (väqrärthamätravivrttim)"8 to present the images of the verses in the

most effective and intelligible way. In Mankha's Énkanthacarita, for instance, Jonaräja
makes use of specialized literature to clarify obscure passages; offers philological
observations on unclear verses and, occasionally, variants of such verses; and

becomes a "reliable guide for construction and meaning"9—not only for contemporaries
of Jonaräja, but for the modern scholar as well.

The present paper aims to provide the reader with a preliminary look at

Jonaräja's commentarial strategies, focusing on his commentary on four cantos of
the Srîkanthacarita.10 First, some examples of the "specialized literature"11

Jonaräja employs in these four cantos are presented, particularly his quotations from

grammar (vyäkarana), Sanskrit dictionaries (kosas), and other mahäkävyas.12

Secondly, Jonaräja's philological efforts in restoring Mankha's root text (müla) are
studied by comparing the commentator's proposed variants with those of the

2 Obrock 2015: 72-90.
3 Obrock 2015: 72-73.

4 I rely on Bhatt 2013 for the transcription of Jonaräja's commentary of the Kirâtârjunïya. Bhatt's

work, however, is not complete, and only the first three cantos are said to be critically edited.

Further work and a new critical edition of Jonaräja's commentary to the KA is still a desideratum.

5 Jonaräja's commentary to the entire énkanthacarita is edited and published by Durgaprasad and
Parab in the Kävyamälä printed editions (see References, Eds. KM 1887, KM 1900, and KM 1983.)

6 Obrock 2015: 76.

7 Obrock 2015: 78.

8 Obrock 2015: 79.

9 Slaje 2015: 33.

10 These are the fourth, fifth, sixth, and seventeenth cantos (sarga) of the érikan(hacarita, which I

translated and critically edited for my PhD dissertation (unpublished).
11 Klebanov 2020: 513.

12 The present paper will not discuss how Jonaräja treats figures of speech (sabdärthälamkäras),
which will be addressed in future work.
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manuscripts. Third, some recurrent themes are explored to assess Jonaräja's style
and his personal interpretation of similar verses in Mankha's Srikanthacarita and

Bhäravi's Kirätärjuräya.

2 jonaraja and the Érïkanthacarita: quotations

The only published commentary of Jonaräja is his vivrti on the Srikanthacarita of
Mankha (twelfth century), though a critical edition still lacks.13 In 25 cantos {sar-

gas), the Srikanthacarita describes the deeds of Siva, namely his attempts to

eradicate the three demons of Tripura, who threaten to conquer the three worlds.14

The action itself is confined to the second half of the poem, while the greater part of
the Srikanthacarita consists of lengthy descriptions {varnanas), in line with the

typical, established requirements of a mahäkävya.

Jonaräja tries to simplify these eloquent and baroque descriptions by means of
a commentary that addresses only the literal meaning (väcyärthamätra) of the

verses; additional interpretations and personal considerations are usually kept to a

minimum, and the question of rasa/dhvani seems to be ruled out by the

commentator.
Some notable examples of Jonaräja's conciseness are found in the commentator's

interpretation of a passage of the seventeenth canto of the Srikanthacarita.

In this section, Mankha dedicates sixteen verses to a devotional and philosophical
hymn {stud or stotra) to Siva and mentions the ideas of various philosophical
currents, which the author either refutes or includes in his own advaita views.15

Here Jonaräja is forced to abandon the simple, literal meaning of the words to

embark on a deeper explanation of the verses. In one case, for instance, Mankha

states that those who do not believe that Siva is the ultimate agent of creation and

maintenance of the cosmos are complete fools (mûdhâ; see 17.20 below). These

"fools", namely those who think that nature itself (prakrti) is the agent, are not
explicitly named in the müla text, so Jonaräja makes it explicit to his readers:

dhin müdhä vitatham udäsanasvabhävam

bhäsante purusa tava trilokabhartuh \

kartri cet prakrtir iyam karotu kimcit

kaivalyam bhavadadhiroham antarena || SKC 17.20 ||

13 Obrock 2015: 76.

14 For studies dedicated solely to the Srikanthacarita, see Kreyenborg 1929, Bhatt 1973, Mandai

1991, Slaje 2015, Obrock 2015, Gomez 2016, Livio 2018, Livio 2019, and Livio 2020.

15 See Livio 2020.
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0 Purusa, shame on those fools who wrongly state that your essence,

you who are the sustainer of the three worlds, is inactive;
if this Nature [really] is the agent, let's see

if she can do anything in a liberated state without leaning on you!16

J. comm. [...] etena sämkhyamatam niräkrtam \ te hi sattvarajastamahsämyävasthälak$anäyäh

prakrteh kartrtvam manyante ||

Transi. [...] With this, the Sämkhya's belief is refuted. These [fools], indeed, think that prakrti
is essentially the agent due to its being characterized by the equilibrium of sattva, rajas, and
tamas.

Inevitably, Jonaräja expands on the concept of the Sämkhya's triguna, showing
that he cannot always limit his commentary to word meaning. Though illustrating
his general knowledge of philosophical doctrines, however, he does not delve into
a theological discussion as other commentators might. In this sense, he upholds
the goal of simplicity declared at the beginning of his commentary.

On the same occasion, Mankha presents the doctrines of some "Buddhists"
{bauddha" in SKC 17.24 and §KC 17.25), which he subsumes under the higher
doctrine of non-dual Saivism. Jonaräja identifies these Buddhists as Vijnänavädins
and Sünyavädins ([...] bauddhair api vijnânavâdibhir [...] comm. J. ad SKC 17.24,

and [...] taih sûnyavâdibhir bauddhais [...], comm. J. ad SKC 17.25), but engages in
philosophical discussion only insofar as the meaning of the actual verses is

concerned. For instance, the commentator briefly explains what these groups believe

in terms of knowledge (jnâna) and void (sünyatä), though he neither mentions the

names of their most famous exponents, nor does he cite passages from their works
to endorse his own interpretation of the verses.

Even when presenting word-by-word explanations, Jonaräja is concise. Like
all commentators on court poems, he faces the task of explaining some peculiarities

of the poet's diction, such as the use of an obsolete vocabulary (or one
perceived as such by the commentator) and unusual grammatical forms. This

requires Jonaräja to make use of a learned support system to justify the poet's
stylistic choices.

For the sections of the Ênkanthacarita discussed in the present study, one
notices that Jonaräja's primary sources are two of the most traditional works on

grammar (vyâkarana) and vocabulary (kosas): Pänini's Astädhyäyi and the
Amarakosa (i.e., Amarasimha's Nämalingänusäsana), respectively.

In the printed edition (see Eds. in References), Pänini's sütras are set off with
inverted commas by the editors, but Jonaräja himself never explicitly mentions the
title "Astâdhyâyf'. This is typical of many commentaries, and Jonaräja conforms to
such tradition, as in the following example:

16 Unless specified, translations from the Sanskrit are my own.
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bhaktyä natena purato 'vanicumbimürdhnä

puspotkaram vikiratä vanamälayaiva \

daityärinä caranayoh kacameghavidyud-

oghair adäyisata yasya balipradipäh || ÊKC 5.3 ||

The lanterns for the oblation were offered at His feet by [Visrm],

the demons' enemy, through the abundance of flashing thunder

coming from the clouds on [his] hair, [he who], bowed down in devotion,
[his] head kissing the ground before [him], was scattering petals
from the very blossoms on [his] forest-flower garland.

J. comm. [...] 'syasicsïyuttâsiçu-'iti cinvadid ägamah [...]
Pänini, Açtâdhyâyi 6.4.62: syasicsïyuttasisu bhävakarmanor upadese 'jjhanagrahadrsäm vä

cinvad it ca.

"An anga, namely hart 'to kill', grab 'to seize, hold' and drs 'to see', and also that which ends in

a vowel in upadesa 'initial citation', is optionally treated like an anga occurring before affix
CiN, when sya, sIC, siyUT and täsi, with the signification of bhdva 'root-sense' or karman

'object' with a concurrently introduced augment iT follows".17

In Mankha's verse:18 adäyisata, third-person plural of the aorist of the verb -Jdd used in the passive

voice, with i added optionally, in place of the more common adnata.

It is not surprising that any learned Indian audience would have known Pänini's
work and needed no further details on the provenance of the grammatical sütras,

as Jonaräja's frequent use of Pänini's work reveals (see Appendix A).
Even when introducing quotations from the Amarakosa (see Appendix B),

Jonaräja is reserved and does not employ the expected formula "Amara says" (ity
amarah), as used by other commentators.19 On the contrary, he is keener on the

phrase "the dictionary says" (iti kosah) with no further qualification, neither the

title nor author of the cited dictionary:

tanür asokasya padä ghnatibhih puramdhribhih pu$pasarästrasälä |

slisyannavälaktakapankatankät sindüramudräsaciveva cakre || SKC 6.30 ||

With the women stamping their feet [on it],
the trunk of the asoka tree, which is the arsenal of the flower-arrowed Kama,

was [like] provided with a vermilion seal

because of the fresh shiny red ointment transferred [there] [from the women's feet],

J. comm. [...] 'striyâm mürtis tonus tanüh' iti kosah [...]
Amarakosa 2.336.1: käyo dehah klibapumsoh striyâm mürtis tanus tanüh

17 Sharma 2001: 475.

18 I will use this formula throughout to introduce my paraphrase of Jonaräja's comments.
19 See, for instance, the usage of this phrase by Mallinätha (Tubb and Boose 2007: 29-30).
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In Marikha's verse: Jonaräja explains tanüs (fem. nom. sing.) as a synonym of tanu° (fern,

nom. sing.), meaning "body", as specified in the Amarakosa.

The same lack of source citation can be observed also when Jonaräja quotes
exemplary verses from other canonical court poems to explain similar images or
expressions used by Mankha.

In his commentary on the four cantos under study, the only quotation comes
from Kälidäsa's Kumârasambhava. As we can see, neither the title of the

mahäkävya nor the name 'Kälidäsa' is mentioned in Jonaräja's commentary:

malimasasrir madhupänasakto bheje latäh puspavatih sphutam yah \

sa eva caitrena bata dvirephah puçpeçu räjye vihitah purodhâh || ÔKC 6.38 ||

With [his] extremely dark luster, [and] drunk off the flowers' nectar,
he certainly enjoyed [the company] of the blooming creepers.
Oh! Such a bee did Caitra appoint to the rank of chief priest in Käma's kingdom?!

J. comm. malïmasâtikrsnâ srir yasya | taruna ityarthah \ vrddhatve hi svasvavarnäpacayo
bhavati \ drsyate hi vyabhicäräbhäve 'pi visesanopanyäsah päramparyenärthäntar-
adyotanärthah \ yathä 'äkäsam asisyämam' ity asisyämatvena düräkäsotplavanapratitih \

düräkäsasyaiva syämatvadarsanät | [...]
Transi. "Whose splendor is extremely dark," which means that the referent is young. Indeed,
in old age, the proper colors of things fade. One can observe that even in the case of vyab-
hicäribhävas the employment of an adjective (vise?ana, i.e., "dark") [has] the scope of
manifesting another meaning in an indirect manner. For instance, in the phrase "the sky,
dark as a sword", one understands flying upward toward a sky which is far away by the fact
that [the sky] is dark as a sword. Because [only] of a sky which is far away one can see the

darkness.

Jonaräja's source: Kälidäsa's Kumârasambhava

te cäkäsam asisyämam utpatya paramarsayah \

äsedur osadhiprastham manasä samaramhasah || 6.36 ||

"The great sages, too, having jumped into the sky, dark as a sword
and equaling the mind in velocity, reached Osadhiprastha."20

The lack of explicit citations in the latter two cases, namely quotations from
dictionaries and literary sources, could be due to the fact that the cited works were

certainly popular in Jonaräja's time and did not need further identification. Amara
and Kälidäsa were—and still are, to date—the greatest and most frequent
authorities in commentaries discussing vocabulary and poetry. It is curious, however,

that Jonaräja never cites Mankha's own thesaurus, the Anekdrthakosa or
Marikhakosa,21 but chooses to rely on the Amarakosa alone.

20 Transi. Kale 1917: 42.

21 Zachariae 1972:1-7.
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3 Jonaraja as philologist

Like other commentators, Jonaräja is attentive to possible variant readings in the
mûla text, acting as a philologist when his witnesses present a reading that is
dubious, wrong, or can be improved on.22 In the selected parts of the commentary,
the only formulas used by Jonaräja are "or [this] could be one reading" (iti vâ

päthah) or "[this] is a bad reading" (ity apapâthah) (see Appendix C).

One notable example of Jonaräja's erudition is the following:

kälusyaprägabhävapranayini nibidaprävrdätankanasyad-
hamsasrenîsaranye prakatatatalufhadvicilekhäjatäle \

yo mukhye mänasäkhyeparisarasarasipräptasamkräntir [...] antar
bhidoka [...] lokanecchojjigamiçaduragâdhîsabhahgim bibharti || SKC 4.52 ||

Mirrored in that excellent lake which lies nearby, the famous Mänasa

—which displays a non-existent dirtiness; which is shelter for a gaggle of wild geese
that are fleeing for fear of the uninterrupted rainy season; which wears [the] matted hair
[made] from the crests of its waves openly rolling on the shores-
he, [the mountain], takes on the sinuous beauty of the king of snakes,

wishing to rise in his longing to contemplate the terrestrial world.

J. comm. [...] 'ratat'iti väpäthah [...]
Jonaräja records the present participle °ratat° ("shouting, roaring") as a variant reading
(pätha) for "luthat ("rolling, flowing"), meaning "roaring waves" (°ra(atvici°) rather than

"rolling waves" (°lu(hadvici°).

Interestingly, all the witnesses considered for this section—both those that contain the mûla
text alone and those that contain both mûla text and commentary—have Jonaräja's suggested
variant (°luthad°] Eds.; °ra(ad° B2 Ji J2 Li 0 P, P2 P3 P4 Si S5 S6). It is likely that these manuscripts
were copied after Jonaräja's time and corrected by the copyists with reference to his

commentary. It is also possible that the editors of the printed editions, reading the commentary,
decided to restore the first reading {'luthat) to reflect the verses that Jonaräja was really
commenting upon. In terms of sabdälamkäras, however, the variant "ratat indeed better
serves the alliteration (anupräsa) in the compound prakatatataratad".

On another occasion, Jonaräja seems to remark on bad readings that are present
only in some manuscripts:

rasäyur utsahganilinajänir anangabhogävalipäthabandi \

kimjalkatalle 'jani sähakäre nimajjanonmajjanakelikärah || âKC 6.55 ||

With his wife tightly embraced, serving as the bard

reciting the continuous description of Anariga pleasures,
the nectar-eating bee played the game of diving and resurfacing
from the mango blossoms to the pond of kifijalka flowers.

22 See the example of Mallinatha in Tubb and Boose 2007; 16-17.
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J. comm. [...] 'talpe' ity apapäthah [...]
According to the commentator, °talpe ("on the bed/couch") is a bad reading, with °talle ("in
the reservoir/tank", i.e., that of the bud of a flower) as the preferred lectio. In this case, the

witnesses are not unanimous and present both forms (°fa//e] Eds. B, P, P3 P,,; °talle corr. ex °

talpe B2; "talpe h J2 Lj P2 S5; °talpe corr. ex°talle S, S6), suggesting that the manuscripts used by
Jonaräja might also have had "talpe as one of the possible readings.

As one might notice from the frequency of Jonaräja's proposed variants, seven in
four cantos (see Appendix C), the commentator does not refrain from adding his

personal philological observations. This is interesting in the case of Jonaräja, who
expands on the simple literal meaning—the objective declared at the beginning of
his commentary—to offer a more thorough analysis of the müla text while revealing
his poetic sensibility.

4 Jonaräja between the Érïkanthacarita and the
KirätärjunTya

As mentioned in the introduction, Jonaräja commented on two other court poems,
namely Bhäravi's Kirätärjuniya (KA) and Janaka's Prthvïrâjavijaya. Although the
latter is significant due to its historical context, namely the defeat of Muhammad
Ghür by Prthviräj Chauhän in 1192,231 will consider only Jonaräja's commentary on
the Kirâtârjunîya here, judging this more fertile ground for comparison with his

commentary on the Érïkanthacarita. Both Bhäravi and Mankha designed their
court poems similarly in terms of literary imagery: both poems are centered around
the exploits of the god Siva—who is the main deity in both cases, whether as the
hero of the plot or disguised as a Kiräta24—and both follow the traditional
requirements for court poems. One might therefore expect analogous descriptions
and strategies, so it is interesting to observe how differently (or similarly) Jonaräja
glosses similar passages. For this comparison, I have selected two case studies
based on themes that are frequent in both the Érïkanthacarita and the

Kirâtârjunîya: the concept of white splendor as associated with royalty, and the

concept of srï-laksmïin its ambiguous meaning of 'royal power, majesty' and 'fickle
divine wife'.

23 Obrock 2015: 80.

24 Obrock 2015: 76.
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5 Case study 1: splendor as royalty

The strategy of employing poetic images related to light and luminosity to elevate

depictions of royal figures derives from that established tradition according to
which "famous kings are described as exceeding all beings in strength, outshining
all in luster (tejas), transcending all in majesty".25

Mankha and Bhäravi likewise feature descriptions of kings, both human and

divine, who are surrounded by and emanate splendor. This is particularly visible in
the cantos the authors dedicate to describing mountains: Himalaya in the fifth
canto of the Kirâtârjunïya and Kailäsa in the fourth canto of the Snkanthacarita are

anthropomorphized and depicted as Icings encircled by luster.26

The fourth canto of the Snkanthacarita, the kailâsavarnana, is particularly
remarkable as it takes the concept of royal splendor to an extreme. Regular allusion
to luminosity, whiteness, and reflection shapes the fourth canto, and almost every
verse contains one or more synonyms or quasi-synonyms belonging to the
semantic sphere of light.27 However, the whiteness of the mountain and its
surroundings is also conveyed through other signifiers. Kailäsa is as white as a smile

(häsa in SKC 4.1, 64), as the waves of the milk ocean (SKC 4.4), as a royal goose
(,hamsa in SKC 4.23), as the moon (sasin in SKC 4.2), as camphor (karpüra, in SKC

4.5), and the like in a plethora of images that are a clear link to the mountain's pure
and righteous royal power. The most significant example is the following:

diksu dyutibhir enänkagabhastiprativastubhih \

yasämsi varsatâ yena râjanvanto mahîbhrtah || SKC 4.13 ||

The mountains are ruled by him, [Kailäsa], a just monarch,
who showers everywhere a rain of glory through [his] splendor,
which is equal to moonbeams.

25 Gonda 1966: 5.

26 The strategy of applying royal attributes to mountains is not unique to Mankha, and can be

found in works as early as the Kumärasambhava, as Giuliano Boccali has observed (2011: 81). In
fact, in the incipit of Kälidäsa's court poem, Pärvati's father Himalaya is "king of the mountains",
with "supremacy over the other ranges", and possessor of "prosperous wealth"; the brightness
reflects his magnanimous royalty.
27 Among the verbal roots, for instance, one finds ^Jbhä (SKC 4.2,30), Vsri (SKC 4.3), y/cakäs (SKC

4.5, 61), and yjrâj (SKC 4.10); among the nouns, rasmi (SKC 4.3,10, 57), srf (SKC 4.3,30), bha (SKC

4.14), amsu (SKC 4.4,11, 34), dyuti (SKC 4.6,13, 53), dipti (SKC 4.47), gabhasti (SKC 4.6,13), tejas
(SKC 4.12,48), yasas (SKC 4.13), lak?ml (SKC 4.23), prakäsa (SKC 4.57), and ruci (SKC 4.63, 64). The

lights, namely those of the moon and sun over the snowy and crystalline slopes (sphätika in SKC 4.

2,12,31,57), reflected by Kailäsa in turn, are expressed by the past participle bimbita (SKC 4.32,48)
and the noun pratibimba (SKC 4.16, 25), and are often accompanied by adjectives indicating
whiteness and purity, such as sita (SKC 4.6) and sveta (SKC 4.20).
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A similar description of a mountain king is found in the fifth canto of the Kir-

âtârjuniya, the parvatavarnana. Not only does Bhäravi describe Himalaya as the

powerful king of the mountains (acalädhipa in KA 5.17), completely immersed in

bright golden scenery, but he also qualifies the king as a righteous regent:

gunasampadä samadhigamya param mahimänam atra mahite jagatäm \

nayasälini sriya ivädhipatau viramanti na jvalitum ausadhayah || KA 5.24 ||

Having attained the highest excellence due to the abundance of their virtues, on this

[mountain] worshiped by the worlds, the luminous herbs do not stop shining, just like fortune
for a king endowed with political wisdom.28

Both Mankha and Bhäravi incorporate the idea of a flawless king, who is not only
powerful and luminous in appearance, but also righteous and adherent to certain
moral principles. In the Énkanthacarita, this is illustrated by the fact that the

mountain king Kailäsa shares his grace and fortune with his subjects; in the Kir-

âtârjunïya, Himalaya practices right conduct and just policy.
How does Jonaräja interpret these verses? The main point ofJonaräja's glosses

on the Snkanthacarita is that the splendor of the mountain is like the glory of a

magnanimous king, which, therefore, must be shared:

J. comm. ad ÊKC 4.13: [...] parvatä räjanvantah prasasto räja yesäm te bhavanti \ kailäsah

sailänäm suräjety arthah \ räjno yasovarsanam ucitam.

The mountain subjects are ruled by a king who showers them with glory (yasas),

abundant and auspicious as rain (varsa), and, thus glorified, they shine in return. "It is

appropriate" {ucitam), Jonaräja notes: being generous is the conditio sine qua non by
which the king is legitimated as auspicious and good (prasasta räja, suräja) by his

subjects.

In commenting on the Kirâtârjunîya verse, on the other hand, Jonaräja
becomes more specific, enumerating the political and moral qualities a good king
(surâjan) must possess:

Jonaräja's comm. ad KÄ 5.24: gunânâm gurulaghvädinäm sampattis tayä param utkr$tam
mahimänam präpyausadhyo jvalitum na viramanti na nivartante \ ata evajagatahpûjye 'smin

vyâdhisamanasaktau?adhilâbhât—yathâ gunânâm nayärjavädlnäm sampadä mähätmyam

präpya laksmyah svämini jvalitum na viramanti ||29

28 Transi, by the author with reference to Roodbergen 1984: 287 and Peterson 2016: 85.

29 The text is not completely clear as it is still unedited. See Bhatt 2013: 75.
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In the natural world of the mountain, the magical and luminous herbs (osadhi) do

not stop shining and are therefore praised by all beings for their healing properties
(vyädhisamana); in the good king's soul, the lights of happiness and success

(laksmyah) keep shining as he rules with qualities such as political wisdom (naya),
rectitude (ârjava), and so forth. For Jonaräja, the two qualities of political wisdom
and rectitude are certainly a prerequisite for a king's obtaining legitimate
mâhâtmya, a dignity and majesty derived from magnanimity.

In comparing Mallinätha's Ghântapatha, the most complete and well-known

commentary on the Kirâtârjunïya, with Jonaräja's commentary, one might notice a

shift in perspective.

Mallinätha's comm. ad KÄ 5.24: [...] nayasäliny adhipatau mtisampanne räjni [...] anyatra
samdhyädigunasampadä | [...]

For Mallinätha, the king's "ability to spread luster"30 (mahimänam in KÄ 5.24b) is not
related to his magnanimity or rectitude, as Jonaräja maintains, but rather to the glory a

kingdom acquires by reflecting the king's victories and good strategy in battle. By

"samdhi and so on", in fact, Mallinätha intends the six means of statecraft outlined in
the Manusmrti—alliance, war, marching, halting, dividing the army, and seeking

protection31—thus inserting the verse into a more military context.

Although Jonaräja, in the previous two cases, prefers to dwell longer on the-

civic and ethical aspects of royalty, he is certainly not ignorant of the concept of
royal splendor as acquired through victories in war.32 In another verse from the

fifth canto of the Kirâtârjunïya, for instance, he shows that the splendor of a king is

not limited to his inward morality, but also includes outward physical conquest.
When commenting on Bhäravi's final words to Arjuna on Indrakila mountain
(KÄ 5.52), for example, Jonaräja explains that the splendid glory (sri) of a king, in
this case Arjuna, also consists in the conquest of territories through war.33

30 Roodbergen 1984: 288.

31 MS 7.160; see Olivelle 2013: 277.

32 Compounds like svalaksmiand râjyalaksmï as peculiar to the king also appear in Jonaräja's Dvitïyâ

Räjatarafigini, together with jayalaksmibhih (DRT 364) in the plural form, as in KA 5.24, translatable as

the "fortunes of war" (Slaje 2014:115). See also J. comm. ad Mahkha's SKC 6.4, where the "she royal
policies" (sâdgunya), the core principles of governance a king must master to become successful, are

mentioned with reference to King Vasanta, the personification of springtime.
33 See J. comm. ad KÀ 5.52: [...] bhümiläbhädibahusnr [...].
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6 Case study 2: srl as prosperity

The concept of srl, or laksml, the splendid glory that always accompanies a

successful Icing, is connected to that of splendor as a sign of royalty and is significant
in both the Kirâtârjunïya and the Èrïkanthacarita,34

In the poetic imagination, however, many are the occasions when the meaning
of sri-laksml as the impersonal concept of a kingdom's prosperity, fertility, and
wealth35 overlaps with the mythological image of Srî-Lakçml as "the queen ofkings
[...] a sign of a virtuous reign".36 The poetic personification of Sri-Laksmi represents

"the embodiment of auspicious, particularly royal, qualities"37 in the form of
a goddess accompanying a high-ranked male figure. As Kinsley notes on the earlier

couple, that of Sri and Soma, the presence of the goddess at Soma's side after his

acquisition of royal power is particularly interesting, as here "she demonstrates

one of her main characteristics, that of bestowing royal authority or being present
where royal authority exists".38

In the sixth canto of the Srikanthacarita, which contains a description of
spring, a female figure named Sri-Laksmi appears in the following four instances:

kasmirakäntänanakimkaräni pahkeruhäni kva na palvaleçu \

athävir äsan sahasopagantum vasantalaksmyä iva vitfaratvam || SKC 6.3 ||

Where else, then, if not in the ponds, did their eyes discern the lotuses,

servants of the faces of the beautiful Kashmiri women,
as if they were becoming, all at once, the seat of Vasanta's Laksmi?

Jonaräja's comm. ad SKC 6.3: [...] atha utpreksyate—vasantalaksmyä äsanatvam gantum iva \

laksmyâ padmäsanatvät \ padmesv eva vasantalaksmir avasad ity arthah.

Transi. Thus it is imagined [that the eyes of the Kashmiri women] become, as it were, the seat

of Vasanta's Laksmi, because Laksmi's seat is the lotus. The meaning is this: Vasanta's
Laksml was really sitting on the lotuses.

34 The concept of sri is particularly relevant for Bhàravi, as he opens his Kirâtârjunïya "with the
word sri (good fortune), and [...] uses laksmi (indicating auspiciousness) as a sort of signature in
the final stanzas of all sargas" (Peterson 2003: 64-65).
35 Gonda 1966: 46; Kinsley 1988:19.

36 Bailly 2000:138. For instances of madhusri as the goddess of Spring in other court poems, see

Renou's "déesse" in his translation of Raghuvamsa 9.45 (Renou 1928). Madhusri (or Vasanta-

lakçmi) appears as the personification of the "Beauty of Spring" also in Kumârasambhava 3.30

{madhusri), Kirâtârjunïya 10.31 (vasantalakçmi), and Sisupälavadha 6.69 {madhusri). For a
discussion on the capitalization of the word sri, see Hiltebeitel 1990:149.
37 Kinsley 1988: 20.

38 Kinsley 1988: 23.
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puspävrtähgo nibida.linad.ah kelivane$ünnatacampako 'bhût \

caitrasriyo nüpuranibsvanänko nrttodyatäyä iva dandapädah\\ SKC 6.27 ||

With its limbs fully covered in flowers
and the buzzing of a compact swarm of bees,

the campaka tree, protruding from the pleasant forests,

looked like the lifted leg of Caitra's Sri,

engaged in dance with her ankle ornament ringing out.

Jonaräja's comm. ad SKC 6.27: [...] visvavijayarüpakäryasiddhidarsandn nrttapravrttdyds
caitralaksmydh samanjîrasinjato dandapäda ivonnatacampakavrksah kridävanesv abhüt | [...]
I visvatn jitvä nrtyatyäs caitralaksmyä dandapädatvena campakah sambhävyate.
Transi. The lofty magnolia in the pleasure gardens became like the lifted leg, ringing out with
the anklet of Caitralaksmi, the goddess of spring, who was dancing at the sight of the

accomplishment of her victory over the world. [...] The magnolia is imagined as becoming the

extended leg of Caitra's Laksmi, who was dancing after having conquered the whole world.

sukho 'nilah kham visadam jaläni ramydni tejas tarunam navä bhüh \

aho madhoh käcana sauryalaksmis cakära bhütesv api yd vikäram || SKC 6.37 ||

Gentle the wind, limpid the sky, pleasant the waters,
mild the heat, fresh the earth—oh!

Truly this extraordinary heroic Laksmi of Madhu

was the one who provoked such transformation in all living entities!

Jonaräja's comm. ad SKC 6.37: [...] yd sauryalaksmir bhùteçu prthivyddiçv api vikriyäm cakre,

sä vasantasya vikramasamrddhih käcana lokottardsït | [...]
Transi. This one, the heroic Laksmi, who transformed even beings, the earth, and so forth,
was the extraordinary heroic triumph of Spring.

madhusriyah kunkumapattrabhangdn adhyävasat kimsukakudmaläni \

alis tadiyais ca ghanai rajobhih prdndgnihotrakramam anvatisthat || SKC 6.52 ||

A bee was inhabiting the buds of the kimsuka tree,

which are the saffron ink designs of Madhu's Sri,

and thanks to [their] dense pollen,
it performed an entire sequence of the prdndgnihotra.

Jonaräja's comm. ad SKC 6.52: [...] vasantalaksmyäh kunkumapattrabhangäms tadrüpäni
kimsukakudmaläni bhramaro 'dhyävasad adhyatisthat \ [...] | madhusnr ndyïkd sthdnlyd.
Transi. The black bee sat in the buds of the parrot tree, which have the shape of saffron ink
designs [on the body of] Vasantalakçmï. [...] Madhusri is presented as a female character

[i.e., the female protagonist in a drama].

Another king in poetry, the personification of Spring (Vasanta, also called Madhu
and Caitra by Mankha), is depicted alongside an everpresent Sri or Laksmi. It is

without a doubt that Mankha intends Sri-Laksmi not only as an impersonal
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concept, but also as the divine consort of Spring, possibly following the model of
other divine couples such as Soma and Sri, Dharma and Sri, Indra and Sri, Kubera

and Sri, and, above all, Visnu and Sri.39

In Jonaräja's commentary, the words laksmi and sri are interchangeable and

can be considered synonyms. In commenting on caitrasif in SKC 6.27, for instance,

Jonaräja chooses the compound caitralaksmi; for madhusrF in SKC 6.52, he

employs vasantalaksmi.
The naturalistic and more immediate meaning of these verses—i.e., nature

awakening and thriving at springtime, the days getting longer, and the like—is not
predominant in the commentary. What emerges from Jonaräja's glosses is the

image of a kingdom's welfare and success (sri as an impersonal concept) obtained

through a real female character, the personification of royal success (Sri as Spring's
companion).

The physical manifestation of SrI-Laksmi is explained by Jonaräja at various

points. In SKC 6.3, Laksmi is really (eva in J. comm.) the goddess, depicted with one
of her iconographie attributes, the lotus seat. In SKC 6.27, Sri appears in the image
of a dancing woman (nrtyatyâs caitralaksmyä in J. comm.) with her leg extended

upward, while in SKC 6.27, Sri is a woman (näyikä in J. comm.) smeared with
golden saffron drawings. For Jonaräja, then, the appearance of a corporeal Sri does

not exclude the abstract nature of sri as fortune, auspiciousness, conquest, and

victory. Sri-Laksmi brings heroism (sauryalaksmir in J. comm. ad SKC 6.37) and

victory over the world (visvam jitvä in J. comm. ad SKC 6.27) without leaving her

companion, Spring.
Sri, however, is tied to a king only insofar as he reigns successfully; her loyalty

is, at the same time, both the cause and the consequence of the king's actions. In
the Kirätärjuniya, for instance, Bhäravi compares Sri's attachment to a king to that
of a wife to a virtuous husband:

gunänuraktäm anuraktasädhanah lailäbhimäni kulajäm narädhipah \

parais tvadanyah ka iväpahärayen manoramäm ätmavadhüm iva sriyam || KA 1.311|

What other king [if not you], proud of his birth and assured of loyal friends,
would let the enemies steal the fortune (sriyam) of his royal house,
which is attached to him because of his qualities,
like his own lovely highborn wife in love with her husband's virtues?

(Transi, with reference to Peterson 2016,13)

39 See Kinsley 1988: 23-26. Although some scholars have interpreted -sri and -laksmi as two
suffixes added to a male noun to mark its female gender (Feller 1995, 94-95), in Mankha's case,

reducing -sri to a mere "feminizing device" (Feller 1995: 94) would weaken the poetic image.
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Jonaraja comments the following:

J. comm. ad KA 1.31. [...] | naca svata eveyam gatety äha gune?v anuraktäm sarägäm kulajäm
kulägatäm \ na ca tvayi viraktäh prajä ity äha anuraktam sädhanam prakrtimandalam yasya
sah | na ca bhavän virakta ity äha kuläbhimäni evamvidhäm laksmim ätmahastena tvam

apahärayeh \ ata evätmavadhüm iva yadvä ätmavadhüm ivety upamänadvärena sriyas

capaläropam khandayati tvam ivety upamâ \ tvam eva pramädäd vadhüsnyau häritavän

ityarthah [.. .]40

Transi. [The poet] does not say "she left [you] of her own accord", as she is honorable and in
love with [your] qualities; he does not say "the subjects do not love you", as [your] friends are

loyal; he does not say "you are disaffected", because you are proud of belonging to a noble

family; you yourself impel [others] to take your Laksmi. Therefore, by means of the object of
comparison (upamäna) "like his own wife", or else, "like his own wife",41 [the poet] eliminates

the idea that Sri is fickle. This is the simile (upamä): "[fickle] like you". The meaning is: it
is you, in fact, that, out of madness, let others steal both your wife and your wealth.

Jonaräja here reverses the image of a fickle (capalä, cancalä or lolâ) fortune (sri),

traditionally referred to as "something that comes and goes".42 A king's fortune is

like a bride (vadhü), passionate (sarâgâ) and coming from a noble family (kulaja),
who would never leave her husband. Contrary to Mallinätha, who does not engage
with a "deeper level of meaning"43 and cites only superficially sources on the

qualities a good king must possess,44 Jonaräja dwells more on the psychological
interpretation of the verse, although staying true to his principle ofconciseness, ârï

cannot be blamed, and only the king's madness [pramâda) is making him the sole

culprit of his own disgrace, the loss of both wife and fortune.

7 Conclusions

Through the presentation ofa few examples from Mankha's Srikanthacarita and, to

a lesser extent, Bhäravi's Kirâtârjunîya, the present article serves as a preliminary
study setting the grounds for a more in-depth analysis of Jonaräja's commentaries

on court poems.
A first tendency we observe in Jonaräja's style as a commentator is that he

quotes external sources less extensively than do his peers. Contrary to other

40 See Bhatt 2013:16. The text requires a new critical edition.
41 The text of Jonaräja's commentary is probably corrupt, as the alternative interpretation
introduced with the particle yadvä ("or else") is the same as the primary one, i.e., ätmavadhüm iva.

Possibly a mistake of the scribe.

42 Bailly 2000:138.
43 McCrea 2010: 245 and McCrea 2010: 245, fn. 26.

44 See Roodbergen 1984: 55-56.



546 Livio DE GRUYTER

commentators, such as Mallinätha, he tends to use passages from illustrious
authors only insofar as they are functional to the commentary itself, and cites them

only when truly necessary. Jonaräja never flaunts his knowledge, and the authors
he picks for his commentary—the works of Pänini, Amara, and Kälidäsa being the

most cited—belong to a well-established canon, frequently used by commentators
and accessible to a somewhat learned audience. Jonaräja, however, seems
interested in specifying neither the loci ofhis quotations nor the names of the authors he

quotes, as is perhaps superfluous for his readers.

In addition, he never tries to fit Mankha's verses into specific aesthetic
patterns, he does not refer to concepts such as rasa or dhvani, and does not list

plethoras of examples from other kävyas to prove the correctness or wrongness of
the verses he is commenting upon. The only time he quotes Kälidäsa (see above

p. 6) is simply to clarify the image of a compound and make it comprehensible
through an illustrious, well-known precedent. It is evident that Jonaräja is not

eager to categorize or compare the verses of different poets, and he does not

attempt any qualitative judgment of the verses he is commenting upon. He simply
acknowledges the müla text and makes it intelligible.

Even when commenting on figures of speech {alamkäras)—a topic that I have

left out of the present study but intend to pursue in future work on the subject—

Jonaräja aims for simplicity. In his commentary on the Érîkanthacarita, he broadly
makes note of alamkäras (the most common being upamâ, utpreksâ, and slesa) at

the end of most commented sections, but does not expand on them. In this sense,
he stays true to the principles he declared in his maiigalas: paryâya and väcyärtha,

namely the use of synonyms for difficult words and the expression of literal
meanings. In Jonaräja's case, simplicity goes together with conciseness. He is

rarely prolix and, most of the time, his remarks are minimal and spot-on.
The second tendency we note is that Jonaräja is philologically aware, as he

often proposes variants and points out errors. When the meaning of the verse

seems obscure or the text corrupt, he inserts expressions like "this is a wrong
reading" (ity apapäthah) or "this is an alternative reading" {id vâ pâthah).
As mentioned above, the frequency of Jonaräja's philological observations (see

Appendix C) is telling, as it reveals his own poetic sensibility in his choosing
variants that are not only meaningful, but also fit aesthetically or even increase the

musicality of a verse.

Jonaräja's tastes emerge also from his interpretation of specific images and

metaphors. In the two case studies analyzed above, one may observe that Jonaräja
dwells longer on concepts such as good government and fortune. Further research

is needed to understand whether commenting on the figure of a magnanimous
king and his prosperous kingdom could have been an opportunity to allude to the

new reigning elite. This is not unreasonable if one frames Jonaräja's commentaries
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within a broader agenda that included his Dvitiyä Räjatarangini, considered in all

respects a "guideline for balanced sovereignty".45 This, however, remains an open
question.

Appendix A

From the AstädhyäyT

SKC 4.26-27

mänasäskandanapatuh sprsann utkatakäntatäm \

dadhänah sukhadam rüpam siddhasädhyaganäsritah ||

sälakäntasthitir nilakanthädhyäsanapävanah |

ya iväbhäti yaccitram ahar yaksais tu sevyate ||

Vigorously ascending lake Mänasa, or over the Mind,
with the summits of his ridges extending upwards, or with his immense beauty shaken,

with his pleasant valleys, or with his gorgeous appearance,
frequented by Siddhas, Sädhyas, and Ganas, or surrounded by groups ofSiddhasädhya,

standing beautifully for [i.e., as the backdrop of] the Säla trees, or staying within the borders of
Alakä,
being the pure abode of peacocks, or becoming Siva's pure seat,

he shines, as if he were wonderfully venerated

not only by the lions, [but] continuously by the Yaksas.

J. comm. [...] ahar iti 'kälädhvanor atyantasamyoge dvitiyä' [...]
Pänini, Astädhyäyi23.5: kälädhvanor atyantasamyoge
"A dvitiyä occurs after stems denoting käla '(measure of) time' or adhvan '(measure of)

path, road' when atyantasamyoga 'continuous connection' is signified".46

In Mankha's verse: the stem ahar should be read as the neuter accusative (dvitiyä)

singular ahan, in the sense of "continuously".

SKC 6.23

dvijädhiräjena gaväm prasädät pratiksapam käritabhümisekah \

pänthapriyänam rtacakravarti netreçv avagräham apäcakära ||

Night after night, Spring, the emperor of seasons,

45 Slaje 2014: 27.

46 Sharma 2002: 111.
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removed the obstacle [to the tears] in the eyes of the travelers' lovers,
with the earth made exceptional by the Moon through the brightness of its rays;
[at the same time] he removed the obstacle [to the lack of rains]

by sprinkling [his] reign with the prasäda of cow milk
distributed by the chiefof the Brahmins.

J. comm. (1) [...] 'hrkror anyatarasyâm' itipäksikam kartrtvam [...]
Pânini, Açtâdhyâyî 1.4.53: hrkror anyatarasyâm. N
"A karaka which serves as the agent of hrN 'to carry' or DUkrN 'to do, make' not used with NiC,

optionally is termed karman when used with NiC'.''1

In Mankha's verse: Jonaräja stresses the anomaly (yet still a possibility, as Pänini's
sütra confirms) of kärita" (causative past participle of the verb y/kr, "caused

someone to do something"), whose agent is, in this case, not the usual accusative,
but the instrumental dvijädhiräjena.

J. comm. (2) [...] 'ave graho48 varsapratibandhe' iti vä ghan [...]
Pänini, Astädhyäyi 3.3.51: ave grahah varsapratibandhe
"Affix GHaN optionally occurs after verbal root grahA to denote bhdva, and a karaka other
than karri, when the root cooccurs with a nominal pada which contains ava and the derivate
denotes varsapratibandha 'lack of rain in season'".49

In Mankha's verse: the affix a is added to the verbal root ava+^/grah in the word
avagrâham, meaning the obstacle that consists of lack of rain.

SKC 6.40

samkocitäyavyaya eva yah präganehasä puspamitampacena \

tadd sa kimjalkamahäsubhikse liläh sisikse kati na dvirephah |[

The black bee, who was deprived of giving and receiving because of the previous season,
[winter,] which is poor of flowers,
how many games would not learn now,
during the [time of] the kinjalka tree's great opulence?

J. comm. [...] 'mitanakhe ca'iti khas [...]
Pänini, Astädhyäyi 3.2.34: mitanakhe ca
"Affix KHaS also occurs after verbal root DUpacA$ when the root cooccurs with a nominal

pada which contains mita 'measured, limited' and nakha 'nails' as karmari'.50

47 Sharma 2000: 267.

48 ave graho (em.)] avagraho Eds., printing typo probably influenced by avagräham in the müla

text.

49 Sharma 2002: 504.

50 Sharma 2002: 372.
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In Mankha's verse: Jonaräja comments on the word mitampaca0 as composed of
mita + ^Jpac + affix a, meaning "miser, limited", with the augment m added to the

preceding word (mita + m).

SKC 6.41

diksu kçatasvâparasair asokaih krtapratäpänalasütrapätah \

gädhäbhimänagrahilo jaganti trnäya mene na jha$ävacülah ||

Having measured the fire of his ardor against that of the asoka,

whose [once] inert nectar was scattered in all directions,
the fish-bannered Kama, absorbed into his deep pride,
did not consider the worlds as something worthless. (6.41)

J. comm. [...] 'manyakarmani-' iti caturthl [...]
Pänini, Açtàdhyayï 2.3.17: manyakarmany anâdare vibhâçâ'prânisu
"A caturthi optionally occurs to express the object of manÄ 'to consider, treat' provided that
such an object is not expressed otherwise, that it does not denote pränin 'living being', and

that disrespect is expressed".51

In Mankha's verse: Jonaräja comments on trnäya mene, where trnäya is the neuter
dative (caturthi) singular of the word trna° ("blade of grass", a symbol of worth-
lessness), which follows the verb mene (third-person singular of the perfect ätman.
of A/man).

§KC 6.49

vikosakamdarpakrpänadhämnä vyanjan samalabdham ivângamangam \

jatpäkatotsekam iyäya cütasaurabhyasabhyo madhupäyilokah ||

As if each one of their members was carrying the luster
of Kandarpa's unsheathed sword,
the group of nectar-drinking bees,

[royal guards] at the court of the mango-tree fragrance,
increased their customary yelling. (6.49)

J. comm. [...] 'jalpabhiksakutta-' iti säkan [...]
Pänini, Açtâdhyâyi 3.2.155: jalpabhiksakuttaluntavrnah çakan

"Affix ÇâkaNoccurs to denote kartr after verbal roots jalpA 'to speak', bhiksA 'to beg', kuttA 'to

cut, censure', lun(hA 'to steal' and vrN 'to be shattered' when the agent performs the action at
the current time because of his nature, sense of duty, or skill".52

51 Sharma 2002:125.

52 Sharma 2002: 449.
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In Mankha's verse: Jonaraja comments on the word jalpäka", formed by jalpa and

the affix aka in the sense of "a person who has a habit of chatting, loquacious".

SKC 6.55

rasäyur utsanganilïnajânir anahgabhogävalipäthabandi \

kimjalkatalle 'jani sähakäre nimajjanonmajjanakelikärah ||

See transi, above, p. 7

J. comm. [...] 'jäyäyä nin'iti nin [...]
Pänini, Astâdhyâyï 5.4.134: jäyäyä nin

"The form niN comes in place of the final of a bahuvrihi compound which ends in jäyä
'wife'".53

In Mankha's verse: "jani replaces °jäyä at the end of the bahuvrihi compound
utsanganilïnajânir.

SKC 6.63

prçthabhramatsajavasatpadacakracihnam
yatprocchvasatkusumam ävirabhül latänäm \

mänasya paksmaladrsâm sahasaiva pestum
tatspastamänmathaghara(taviläsam äsit ||

When the circle of the speedy bees appeared,

buzzing behind the blossomed buds of the creepers,
these, [the buds], became Love's grindstone,
as if to crush the pride of the long-lashed women. (6.63)

J. comm. [...] pestum iti 'jäsiniprahana-' iti karmani sasthi [...]
Pänini, Astâdhyâyï 2.3.56: jäsiniprahananätakräthapisäm himsäyäm
"A sasthi occurs after a nominal stem to express, as a remainder, the object of an action
denoted by the verbal roots jasU'to wish harm to, to torment' and han 'to smite', used with the

preverbs ni and pra,
nat 'to injure' and kräth and pis, they mean 'to wish harm to'".54

In Mankha's verse: Jonaraja comments on the fact that the object of the infinite

pestum (from verb VP'?) is the genitive mänasya.

53 Sharma 1999: 746-47.
54 Sharma 2002:158.
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SKC 6.65

ye gätre yayur adhvagotpaladrsäm angäravarsaprathäm

ye sambhogarasälasälasavadhüneträhcalair ancitâh \

srikhandädriguhägrhäntarabhuvah srngärisu pronmisac-
chäpänugrahasaktayo vavrdhire te 'hamyavo väyavah ||

They were famous for the charcoal rain on the lotus-eyed women of the travelers,
[and] honored by the sidelong glances of the young wives,

entirely [too] exhausted for the game of lovemaking:
these, the arrogant Winds, coming from inside
the house caves of the sandalwood mountain,
ascended over the men in love, with their luminous powers of [conferring] gifts or curses.

(6.65)

J. comm. [...] 'ahamsubhamoryus' itiyus [...]
Pänini, Astâdhyâyi 5.2.140: ahamsubhamoh yus
"The taddhita affix yuS occurs to denote the sense of matUP after syntactically related

nominal stems aham 'ego' and subham 'auspicious' when they end in nominative".55

In Mankha's verse: Jonaräja explains the formation of the compound aham-yu" as

"possessing himself' in the sense of "full of himself, arrogant, haughty".

SKC 17.5

bibhrâno vapur ahimâli luptatäpam

pratyuptäm akhilaganair divädisäräm \

äscaryam caritam udancayann apürväm

sarvänidayitatamah sabhäm aväpat ||

Displaying his body adorned with snakes, without any sign offrost,
[and] without the pain [of rebirth], without any heat,

showing [his] astonishing deeds with all [his] troops at daybreak,

provided with all the roots, but with its quintessence in div,
Sarväm's most beloved entered that extraordinary assembly. (17.5)

J. comm. [...] 'diva ut' iti divasabdasyotvaprâpteh [...]
Pänini Astâdhyâyi 6.1.130: diva ut
"The final sound segment of a pada, namely div, is replaced with uT.56

In Mankha's verse: Jonaräja is explaining the exceptional nature of Siva, Sarväm's most
beloved, by explaining that he is composed of all the roots, but his essence is div, the verbal
root that indicates the brightness of the divine and etymologically forms the word "god"
(deva) 0. comm. ad 17.5: [...] garnir bhvädibhiryuktäm divädir eva dhâtupâthacchedaviseçah

55 Sharma 1999: 596.

56 Sharma 2001:131-32.
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säro yasyä ity apürvatvam [...]). The commentator quotes a related passage from Patanjali's
Astädhyäyi (J. comm. ad 17.5: [...] 'diva ut' iti divasabdasyotvapräpteh [...]) almost at the end

of the passage. This quotation is not strictly necessary for interpreting Mankha's verse, but it
is used by Jonaräja to support his own interpretation versus that of others 0- comm. ad 17.5:

[...] kecittu [...]).

SKC 17.20

dhin müdhä vitatham udäsanasvabhävam

bhäsante pumça tava trilokabhartuh \

kartri cet prakrtir iyam karotu kimcit

kaivalyam bhavadadhiroham antarena ||

0 Purusa, shame on the fools who wrongly state that your essence,

you who are the sustainer of the three worlds, is inactive.

If this Nature [really] is the agent, let's see if she can do anything in a liberated state
without leaning on you! (17.20)

J. comm. [...] nandyäditväl lyuh [,..]57

Pänini, Astädhyäyl 3.1.134: nandigrahipacâdibhyo lyuninyacah
"Affixes Lyu, NinI and aC occur after verbal roots enumerated in the group headed by nandl
'to please', grahl 'to take, accept' and pac 'to cook' respectively".58

In Mankha's verse: Jonaräja is trying to explain the unusual word udâsana° with
the aforementioned Päninian sütra by listing the verbal root ud + -Jas among those

headed by nandl. The affix lyut, i.e., that of the nomen actionis -ana, is added to
udäs by Mankha, who prefers it to the more common udâsina.

SKC 17.51

samtasfam nisitatapovise$amayyä väsyä
vah sakalam aplha gätratantram \

yusmabhyam varam aham ipsitam pradäsye
bho vatsä khalu viracayya tadvratäni ||

The whole warp of [your] limbs has been thinned out now
by the knife of your extremely sharp ascesis.

Sons, enough with [these] austerities!
1 will grant you the boon you desire! (17.51)

J. comm. [...] 'alamkhalvoh' iti ktväpratyayah [...]

57 Jonaräja is paraphrasing Pänini, and the editors of the printed editions have possibly not
marked this grammatical comment with inverted commas as in the other cases.

58 Sharma 2002: 341.
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Pänini, A$\ädhyäyi 3.4.18: alankhalvoh pratisedhayoh präcäm ktvä

"According to the Eastern grammarian, affix Ktvä occurs after verbal roots used in

conjunction with alam and khalu when prohibition (pratiçeha) is denoted.59

In Mankha's verse: Jonaräja comments on the absolutive suffix ya (instead of tvä

when the verb has a prefix) added to the verb vi+^/rac and preceded by khalu,

meaning "enough! stop!".

Appendix B

From the Amarakosa

SKC 17.57

mattas tarn varam iti diptam âptavantas te yuktyä matim ativartitum yamasya \

trim llokän atha ca prthak prthan niroddhum samnaddhä vyadhiçata nütnayatnasiddhim ||

After they received such a splendid boon from me,
these, [the three demons], even though they were ready to attack the three worlds one after

another,
decided to accomplish a new deed to artfully elude Death's design.

J. comm: [...] 'navino nütano navah \ nütnas ca' iti kosah [...]
Amarakosa 3.1.158-159: pratyagro 'bhinavo navyo navino nütano navah (3.1.158) nütnas ca

sukumäram tu komalam mrdulam mrdu (3.1.159)

In Mankha's verse: Jonaräja explains the adjective nütna" as a synonym of navina

"new, young, fresh", as specified in the Amarakosa.

Appendix C

Jonaräja as a philologist

SKC 4.28

kvacit kavacitah sändranavämbudakadambakaih \

yo vimudrayati dronir anjanädrimadadruhah ||

Armored here and there with flocks of dense, rainy clouds,
he is unsealing [his] caves, rivals of the pride of the [black] mountain Anjana.

59 Sharma 2002: 601-2.
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J. comm. [...] 'kavalitah' ity apapâthah [...]
Jonaräja notes that the variant kavalitah ("devoured") in place of kavacitah ("armored") is a

corruption (apapätha), possibly coming from a witness of the müla text we no longer possess.
The available manuscripts do not contain the variant kavalitah, although some of the

witnesses present the nominative plural kavacitäh (kavacitah] Eds. B2 J2Li 0 P2 P4; kavacitäh

Ji P3 Sj) as a variant.

SKC 6.14

sasäka no yah kimapi grahîtum adhyâpyamâno 'pi varânganâbhih \

udyänalilänyabhrtas tadânim sa siddhasärasvatatäm prapede ||

This cuckoo, [once] unable to learn anything,
not even [if] trained by the most excellent women,
now, [at springtime], playing in the royal gardens,
achieves the most perfect eloquence.

J. comm. [...] 'purähganäbhih' iti väpäthah | [...]
Jonaräja conjectures puränganäbhih ("by the women of the city") as a variant of
varânganâbhih ("by the most excellent women"; see J. comm. varâ uttamä). The commentator's
variant fits the meaning of the verse in the sense that only the educated women from the city
and court, not the rustic ones from the villages (see J. comm. [...] nagarastrïbhih \ na tu

grämyäbhir ityarthah [...]), can possibly teach the cuckoos how to sing.
Most manuscripts present a third variant, namely purâvadhùbhih, possibly a wrong reading
for purâvadhùbhih ("by the female courtesans"), more in line with Jonaräja's interpretation
(varânganâbhih] Eds. J2 P4; purâvadhùbhih Bt B2 Ji Li Pi P2 Si S5; purähganabhih corr. ex

purâvadhùbhih P3). In these manuscripts, however, the originally short ä of purâvadhùbhih
must have been lengthened by the scribe due to metrical reasons, as the verse in question is

an Upajäti and usually requires a long (guru) syllable on the eighth position of the second

pâda.

SKC 6.64

panktih puspalihâm aseçavanitâmânâvasânakriyâ-

garvonnaddhavasantabaddhavitatasmasrusriyam bibhrati |

älänäpasaratsmarebhavidhutäyahsrrikhalollekhabhür
visrabdham katham apy aho virahibhir na preksitum caksame ||

How could the men whose lovers are afar possibly observe, without fear—oh!—

this swarm of bees who have the luster of Spring's thick beard, tied [into a dense bunch],

arrogant in the destruction of all women's pride,
[and this] earth, marked by the metal chains
tossed about by that elephant of Smara, unleashed from [his binding] pole?

J. comm. [...] 'samdhä' iti vä päthah \ samdhä pratijnä | [...]
Jonaräja records the variant reading °samdhä° in place of "vitata", meaning in this context that
the "wide/diffused beard of Spring" (°vitatasmasru °) is also the "vow/promise/
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announcement" (samdhä pratijnâ) of the coming season. The word samdhä, however, is
unmetrical in that position, as the verse is a Särdülavikridita.

SKC 17.4

bhrasyadbhir damarendramauliratnair niryatnaprakatitanütanopakäräm \

velladbhir guhasikhinah sikhandakhandair ärabdhapravitatatälavrntavrttäm 11

With the fresh flower offerings effortlessly scattered [on the ground]
thanks to the gems fallen from the bowing head of the best of the immortals
[and] the waving of the palm-leaf fan commenced by the swirling tail-tufts of Guha's peacock.

J. comm. [...] 'nrttam' iti väpäthah \ nrttam spandanam [...]
The proposed variant "nrttam ("dance, movement in the sense ofquivering") is not possible in
this verse. All the manuscripts present °vrttäm ("revolving") as the only possible option, in
accordance with the meter, Praharsini, which requires a long thirteenth syllable in each of the

four pädas.

SKC 17.53

ity asmadgiram adhiropya karnavithim nediyah pramadarasokçitekçanâs te \

mäm evam vinayamayäksaräntarangapronmttatpadam agadan vinamrakantham ||

[Having] pricked up their ears nearby at my speech [and] with their eyes moistened by tears of joy,
in this manner, with their heads bent, these, [the three demons], spoke to me
with words that showed their intentions through their humble syllables.

J. comm. [...] 'rasoksanaksanâh' iti väpäfhah [...]
Along with the first interpretation of the verse (i.e., "with their eyes moistened by tears of
joy"), Jonaräja's variant rasokçanakçanâh is intended in the sense of "These, [the three

demons], having occasion ("ksanäh) for ablutions (°uk$ana°) [performed] with the juices
(°rasa°) of joy (pramada°), i.e., with sacred tears of joy". This reading is possible, although
none of the manuscripts present any significant variants (\pramadarasok$itek$anäs] Eds. B2 Ji

J2 L, P! P2 P4 Si S5; pramadarasok?itik?anäs S4; pramadarasoksiteksinäs â6).
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