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 Indian Seafaring:
 The Precept and Reality of Kalivarjya

 Lotika Varadarajan

 "My brother, the great Ocean brings much misery and few joys. Many set sail on it but
 few return. Never on any account embark upon it."1 These words express very well the
 ambivalence which has marked the Indian attitude towards the sea since early times.
 This has led to the entrenchment of the stereotype that since Hindus were proscribed
 from journeying across the salt waters they could only be a people substantially dis-
 inclined to ventures under mast and sail. Thus, e.g., Genéviève Bouchon has noted
 that when in the sixteenth century the Portuguese embarked on their operations in
 India the Nayars in Malabar were very conscious of pollution incurred by life at sea.2
 But this represents only a partial view of a much more complex reality.3

 An attempt will be made to demonstrate that Hindus have always put out to sea
 despite a basic antipathy towards the rigours and hazards inherent to such a way of
 life. This aversion has found expression in various religious decrees. The scale of
 Indian maritime activity has fluctuated at different times in different regions, but the
 cause is not to be looked for in sastric injunctions alone. The šastras , in fact, are -
 characterised by a remarkable degree of elasticity. Many myths, rituals and folkloristic
 beliefs have indeed tended to buttress and reinforce the urge to sail across the billow-
 ing waves. The Agastya cycle demonstrates, in no uncertain terms, that at the time it
 was fully developed ( с . 200 A.D.) the culture of the Indian subcontinent had spread,
 at least in part, by way of the sea to southeast Asia.

 Two categories of source material have been utilised for the purposes of this en-
 quiry. The first category is derived primarily from literary source material with some
 reliance on archaeological sources. The second is based on oral testimony including
 the corpus relating to popular religious credences. A peculiarity of tenets practiced at
 the folk level is the manner in which central beliefs have absorbed those emanating
 from a variety of other sources. This has bred a degree of catholicity which has cut
 across religious denominations and is particularly in evidence among the sailing com-
 munities of Gujarat.

 I

 That Indian culture has a basic homogeneity despite its vast and heterogeneous
 geographical terrain and its demographic and social complexity, bespeaks of two
 dominant cultural trends- those of centralisation and divergence. The body of laws
 governing Hindu society shows both these forces at play. The Gautama Dharma Šutra ,
 placed by P. V. Kane to the period B.C. 600-300, states: "cultivators, traders, herds-
 men, money lenders and artisans [have authority to lay down rules] for their respective
 classes". In giving his verdict, the king bases his decision on the views expressed by the
 community leaders. These injunctions are further stressed in the Yajñavalkyasmrti
 (11.192) and the Naradasmrti (Samayasyanapakarma , 1-3). In the first it is stated that
 the king should guard against breach of distinctive usages and conventions of guilds
 (of artisans), of traders belonging to heretical sects, and of bands of soldiers. The
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 Fig. 1. Gujarat and Sind. Prepared through the kindness of Professor B. Arunachalam,
 Department of Geography, University of Bombay.
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 INDIAN SEAFARING

 second prescribes that the king should uphold the conventions of heretical sects, of
 traders, guilds and other groups, and that whatever traditional usages, activities,
 mode of attendance and means of maintenance were peculiar to them should be per-
 mitted to them by the king.4
 The social milieu of both Brahmin and Šudra was characterised by considerable

 flexibility. Although the prime function of the Brahmin was that of upholding the
 Brahaminical social order by practicing his ordained role of teacher, even in the
 period of the Jatakas, Brahmins practiced a variety of occupations. Ritual purity and
 social exclusiveness represented only one facet of reality. Nor was the Šudra inexorably
 hidebound by proscriptions and injunctions. The functional separation between
 Vaišya and Šudra was blurred, as the latter could also be involved in agriculture, live-
 stock rearing and trade.6 Another peculiarity of Brahminical Hinduism has been the
 manner in which it has lent itself to absorption over a wide geographical area by
 peoples of diverse cultural backgrounds. This has occurred without any apparent dilu-
 tion in the myth that the status of Brahminical Hinduism could be conferred by birth
 alone. The expedient adopted was that if a person, even a foreigner, conformed to
 Hindu social usage in outward behaviour, in course of time his descendants would
 become absorbed within the vast Hindu community.7

 The purpose of this introductory survey is to stress the fact that while there was
 evidence of considerable fluidity in the Sastras themselves, additional latitude was pro-
 vided in as much as the mores which prevailed at any given time and place in Hindu
 society did not necessarily have to conform to the usages enjoined by the Sastras. 8 This
 is of particular relevance in any discussion relating to the activities of mercantile and
 seafaring communities.
 The sea was known during the period of the Rgveda, dated by P. V. Kane to circa

 B.C. 4000. According to the Rgveda (x,136), "The muni . . . being urged by the gods,
 travels to both the oceans, the Eastern as well as the Western."9 The story of Bhujyu in
 the same text refers to the treasures of the ocean and marine navigation.10 The
 Gautama Dharma Šutra (IX, 33) in laying down actions to be avoided by the house-
 holder, states, ". . . Let him not ascend a ship [of] doubtful [solidity].'41 According to
 Manu a Brahmin who had engaged in a sea voyage could not be invited to a Šraddha
 but he was not subjected to any rigorous form of social ostracism.12 Against this are the
 views expressed by the southern lawgiver in the Baudhayanadharmašutra. This is
 dated between B.C. 600-300. It is stated: [1,1,4] Now [the customs peculiar] to the
 north are ... to go to sea. 1,1,5, He who follows [these practices] in any other country
 than where they prevail commits sin. 1,1,6. For each [of these customs] the [rule of
 the] country should be [considered] the authority." Less accommodating, however,
 are the words "11,1,2(1), "Now [follow the offences] causing loss of caste (patanzya ).
 11,1,2(2), [viz.] making voyages by sea."13 By the tenth century A.D. the lists of Kali-
 varjyas, actions forbidden in the Kali age, explicitly denounced engagement in fre-
 quent voyages for purposes of trade.14 Interestingly the idea of Kalivarjya gathered
 strength in a period of growing Arab dominance in the sphere of trade. That these
 injunctions were regarded more as precepts than strict rules is proved by the fact that
 the greatest achievements of Cola maritime power took place at the same time as the
 Kalivarjyas were being formulated in rising crescendo.15

 Important and detailed references to the conduct of trade and maritime endeavour
 are found in texts such as the Arthašastra and Matsya Purana. Under the heading of
 functions of the Director of Trade in the Arthašastra, it is stated, "He should establish
 . . . trade ... in many places [for commodities] . . . produced in foreign lands. And on
 the water route he should ascertain the hire for boats, provisions on the journey, price
 and amount of [his] goods and of the goods in exchange, seasons suited for the voyage,
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 precautions against dangers and regulations at the ports.'46 The Matsya Purana not
 only contains lists of islands and ports but also describes variations in the colour of the
 sea at different places and refers to other data desirable for sailors to master.17 The
 text also gives details of the rite of Sapta-Sagara Mahadana, Gift of the Seven Oceans,
 performed at special wells called Samudra Kupas. During the Gupta period, Samudra
 Kupas wells representing the Seven Oceans were considered fit places for religious rites
 performed by those who had returned after successful Voyages across the seas, and for
 worship of the sea god by relatives in their absence. Rites of Sapta-Sagara Mahadana
 were performed at Samudra Kupas located in all five important centres of Gupta
 power - Mathura, Prayaga, Pataliputra, Ujjain and Varanasi.18 This points to the fact
 that merchants living in the interior were actively engaged in brisk trade by sea. This
 tradition appears to have waned after the decline of the Gupta Empire. The practice
 of carrying protective amulets to sea is evidenced by an early fragmentary stone in-
 scription found in Malaysia.19

 For a long time it had been assumed that no Jainas had ventured overseas. But U. P.
 Shah in an important article20 has refuted this. Shah, moreover, has postulated that
 there were Jaina settlers overseas, and also that Jaina Munis (religious preceptors)
 travelled to Southeast Asia. He has highlighted the fact that a Jaina Muni with the
 name of Kalakacarya or Ary a Šyama (192-151 B.C.) journeyed to Suvarnabhumi
 where a pupil of his, Sagaracarya, had already built up a following. Sagaracarya,
 mentioned in the Nandisutra Sthaviravali as Arya Samudra, has been identified with
 the third Jainapontiff starting from Arya Šyama or Kalaka.21 Shah has demonstrated
 the historicity of Kalakacarya to whom he has ascribed the dates B.C. 151 -94. 22
 Further, legend has it that a monk, identified by Shah as Kalakacarya, came to
 Annam by sea and took up his abode in some caves. Shah, however, does not feel that
 any Jaina Muni would have travelled by sea. According to the rules which were bind-
 ing on members on the Jaina monastic community travel by boat was prohibited. It
 was only under exceptional ciroumstances, as, for instance, when a river in flood could
 not be forded, that a Jaina monk was permitted to cross over in a boat. The term
 Suvarnabhumi in Jaina texts has a very loose meaning and can be taken to cover
 Burma, Malaysia and Indonesia. Kalaka could have taken the land route to Burma,
 Malaysia and Annam. The annamese story is a late one dated to the fourteenth cen-
 tury and by this time changes may well have been introduced into the original version.
 But lay members of the Jaina community were not bound by these rules. They were
 free to travel by sea and hence were in a position to extend their activities to Indonesia
 if they so desired.23 Since Jaina monks had very strict rules pertaining to modes of
 eating and drinking, there must have been groups of secular Jaina settlers who tended
 to the wants of members of the monastic orders.

 II

 The mythology which developed in the sphere of maritime deities and patron saints on
 the one hand reflected the need of those on the high seas, no less than that of their
 relatives ashore, to repose their faith in some source which would enable them to bear
 up with their travails, and on the other hand indicated how widening geographical
 horizons also opened up possibilities for the transplantation of the home culture to
 alien environments. The Jatakas and the Kathasaritsagara contain several stories
 which point to overseas links with West and Southeast Asia.24

 Among the Hindu dieties, Varuna was taken as the God who moves or resides in the
 waters. His cult is reflected in several ways in the rituals and beliefs prevailing in
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 Gujarat. His consort was GaurT, but he was also connected with Ganga and Jamuna.
 As the embodiment of the riches of the sea he was known as Ratnagara or
 Ratnakara.25 His importance to those who voyaged across the seas is self evident.
 Buddhist hagiology, partly based on earlier Hindu traditions, had a number of

 figures associated with trade and the waters. Among the attributes of Kuan -Yin26 and
 DTpankara27 was that of protector of mariners. Jambhala could be identified with
 Varuna.28 In Buddhist lore Yaksas were taken as protectors of water. Among the
 names of Yaksas mentioned as being patrons of merchants and travellers are those of
 Manibhadra and Purnabhadra.29 A guild of merchants, devotees of Manibhadra, in-
 stalled an image of Manibhadra at PadmavatI or Pawaya in Gwalior.30 Manimekhalai
 was, in Buddhist tradition, guardian of the eastern seas and protector of traders
 operating in these waters.32

 The three stages in the development of the Agastya cycle are a reflection of the
 course of the diffusion of Brahminical culture which proceeded from the Gangetic
 Valley to the Deccan and thereafter was carried by way of the sea to Southeast Asia.
 Agastya is associated with the constellation of Canopus. It is said that at its rising at
 the end of monsoon period the waters are stilled. Agastya is imbued with the power to
 subdue natural elements having already manifested his ability by feats such as drink-
 ing the ocean dry and stopping the Vindhya mountains from shooting upwards in-
 definitely. The seafaring population held him in special regard.32 No less important is
 that in the ritual laid down in the Agni Purana Agastya may be propitiated with im-
 ported sandalwood rather than that of indigenous origin.33

 Ill

 The beliefs and rituals that have developed in Gujarat are of particular interest par-
 ticularly as Gujarat has had an unbroken tradition of maritime enterprise since very
 early times.34 Seafaring communities in Gujarat may be either Muslim or Hindu.
 Three aspects are stressed in the ritual which has developed. First, is the projection of
 the powers of wish fulfilment and feelings of benign interest attributed to deities and
 protective saints. Second is the propitiation of the forces of nature so that these can be
 harnessed to help rather than hinder. Third is the helplessness of man who surrenders
 himself to the power of the Mother-Mata worship. Attributes of Muslim protective
 saints tend to be integrated into the first two categories. The ritual followed by Hindus
 is simple and stems from Pauranic rather than Brahminical main springs.

 Among the Hindu members of the seafaring community in Gujarat may be included
 the Kolis and Machhis of South Gujarat, Kharvas of west Kathiawar, Lohanas of north
 Kathiawar and Kutch, and a pocket of Hindu Vaghers at Okha. Among the Muslim
 groups Kabavalias of Mangrol, Porbandar and Veraval, Machhiwars of Nawab andar,
 Jafrabad, Satrapada, Diu and Vanakbara, Kasbatls of Gogha and Vadeias of
 Jafrabad, Diu, Dwarka, Salaya and Kutch Mandvi may be identified.35

 At Mandvi, Kharvas are Vaishnavite. The rath yatra or procession of the deity,
 Murali Manohar, takes place on 10 Šravana (July- August) and this day is considered
 to be the most auspicious one to put out to sea.36 Hindu Vaghers hold Ranchhodji or
 Dwarkadhïsh, Lord of Dwarka, in great veneration.37 At Veraval, Kharvas worship
 Šiva, represented by the lingam, as Kamanath and Jaleshvar (Fig. 2). On the occasion
 of full moon in the month of Šravana, there is a special ceremony both at Veraval as
 well as Porbandar. Among the dietics invoked are Ganapati, for general well being
 and removal of obstacles, Varuna, Marut, Parjañya and Ratnakara.38 Siva is wor-
 shipped at the Bhadravi Amavašya fair held on the last day of the month of Šravana at
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 Koliyak, 14 miles south of Bhavnagar. Once again there is a connotation of power over
 the waters. On the second day of the fair it is believed that the water levels on the reser-
 voirs near the place where the lingam is installed, go up as the spirit of Samudra (the
 Sea) is said to have made an entry into them on this day.39

 It was, however, the cult of the Mother Goddess which was best geared to cater to
 the needs of the maritime community, utterly vulnerable as it was in the face of the
 dual -faceted elements of nature which could prove utterly benevolent or equally
 malevolent. Among the array of Mother Goddesses, some had more immediate local
 appeal as they were folk heroines who had later been deified.40 The Demmahatmya
 illustrates very well how those exposed to the hazards of the sea take recourse to the
 powers of the Mother Goddess. "Or who in the midst of the Ocean is tossed about in his
 boat by a tempest . . . such a person remembering this charita of mine, is freed from
 his trouble."41

 Kharvas worship Ambaji, Bahuchara and Bhadrakali. Camunda is especially
 favoured at Porbandar.42 Ambajï represents the aspects of Parva ti or Durga as mother
 goddess.43 At Mandvi there is a temple devoted to Asha Pun, the icon depicting Sim-
 havahinl Durga. Members of all sailing communities offer worship. In anugraha-
 murtis depicting the attitude of gift conferment by Siva to his devotees, ParvatI is
 represented as the benign Mother who would like to fulfil the aspirations of the
 righteous.44 At this temple, however, stress has been placed on the fearsome rather
 than the sympathetic aspect of the Mother. Bahuchara was a deified Charan lady, but
 the cult which developed around her probably also coalesced with an earlier one cen-
 tred on a Koli goddess.45 The main shrines of Bahuchara are located at Bahuchara, 30
 miles south of Patan and at Vadali, 12 miles south of Idar. The shrine at Bahuchara is
 prominent among the siddha-pithas of Sakti.46 Bhadrakali and Camunda are included
 among the seven Kalis and represent repositories of primal power.47

 At Prabhas, one of the centres of early mercantile enterprise, Samudrï Mata who is
 said to have emanated from the sea as a result of the prayers of Kanva Muni, has a
 staunch following.48 Samudn Mata can be expected to be endowed with the qualities
 of Varuna as Ratnakara, but, being a mother goddess, she is also blessed with other
 powers. Machhis worship Šikotarf Mata and Hinglaj Mata.49 Other Matas worshipped
 in Kutch include Khojl, DilvadI, Mamai, Padmani, Pora vel and Veravani.50 Although
 little information is available on these dieties it is noteworthy that Kutch, which has
 had a high level of mercantile and maritime enterprise, should also be blessed by such
 multiplicity in Matas.

 Apart from these beliefs in South Gujarat and Saurashtra a special ceremony is
 observed to demonstrate the opening of the season. This marks the end of the monsoon
 period, when the turbulence of the sea has come to rest. On full moon day of the
 month of Sravana (July-August) the sea is worshipped by Muslim as well as Hindu
 mariners. This day is called Narial Purnima day. Offerings, which are dropped into
 the sea, comprise flowers, lighted incence sticks, coconuts and other items used in wor-
 ship.51 Members of the Bhatia community, traders by profession, also join in this wor-
 ship of the sea, Dariasagara on Narial Purnima day.52

 Perhaps the most interesting ritual which has evolved is that which has developed in
 Kutch and parts of Saurashtra centred around a composite Hindu-Muslim diety-saint
 known variously as Darya Lai or Darya PTr. He is sometimes represented in the form of
 Varuna resting on a fish (Fig. 3),53 but more often there is no image. He is associated
 with a horse, and at the Kharva Samaja Temple to Ratnakara a riderless horse is
 found.54 In Muslim shrines there are no representations as his presence is taken for
 granted. Among both Hindu and Muslim devotees, light and water are associated with
 his worship and veneration.55 Darya Lai is said to have been born on the second day of
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 Fig. 2. Siva as Jaleshvar. Jaleshvar
 Mandir, Jaleshvar Bandar, Vera val. Note
 icon of Parvati in the rear.

 Fig. 4. Shrine of Khizra Pír, Porban-
 dar.

 Fig. 3. Icon of Darya Lai. Darya Lai Man-
 dir, Mandvi.

 Fig. 5. Paliya dated circa Vikram Samvat
 1770/A.D. 1714. Outside Darya Lai
 Temple, Mandvi.
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 Caitra (March- April), V.S. 1170/A.D. 1062. 56 In Saurashtra and Kutch a fair is held
 in his name on the seashore on his birthday. After sweet rice is offered to the sea it is
 distributed among the gathering. He called himself Udayra Lai. Hindus associate
 Udayra Lai with Zinda Pïr but Muslims accord Zinda PTr an independent
 personality.57 As Darya Lai he is the main deity of the Lohanas while Muslims in
 Kathiawar refer to him as Darya PTr.58 His mission was to synthesise Islam and Hindu-
 ism thereby putting an end to the persecutions being perpetrated by zealous Muslim
 prosely tisers. 59 His protection is invoked at times of crisis at sea, but the formal thanks-
 giving rites are undertaken on return to land.60

 Although Darya Lai shares many of the attributes of Khizr PTr, another saint
 venerated in Saurashtra, the two personalities are quite distinct. Khwaja Khizr or the
 Prophel Elijah was the great water spirit. Being possessed with extraordinary powers of
 divination, he discovered and drank of the waters of life.61 At the shrine of Khizr PTr at
 Porbandar (Fig. 4), the local priest is a Kabavalia Muslim. Worshippers comprise both
 Hindus and Muslims. At the time of approaching calamity at sea the name of Khwaja
 Khizr is invoked along with that of the vessel. The feast day, darya-i-nauroz, is cele-
 brated in the month of Asar (June -July). 62

 Associated with Khizr PTr is the personality of Shah Murad Bukhan who considered
 himself to be the assistant of the former. Shah Murad Bukhan appears to have been a
 historic personality who journeyed from Jiddah to Mundhra in 988 hijri/c. A.D.,
 1609. His dargah at Mundhra (Fig. 6), is classified as a Cisti shrine. An assistant of
 Khizr PTr, Shah Bukharf also had links with the seafaring communities. His name,
 Murad, carried with it the same connotation of wish fulfilment as Asha Pun. At times
 of crisis at sea he was invoked in the same manner as Darya PTr or Khwaja Khizr.
 Sailors of all religious affiliations and from every part of India visit his shrine to seek
 his blessings. Banners made from discarded shrine covers are given away to devotees.
 These are hoisted aloft at times of difficulty at sea.63 Paliyas, or memorial stones,
 originally set up in honour of persons who died in action or as martyrs to some cause,
 now also form objects of worship (see Fig. 5). 64

 IV

 This survey makes evident that maritime activity in India was at no time strait jacketed
 by religious proscription despite the existence of an innate distrust of marine oriented
 mercantile enterprise as is evidenced in, e.g., the work of Baudhayana. Since the
 corpus of religious injunctions themselves lacked homogeneity, as it varied greatly
 according to period, author and geographical location, considerable elasticity in inter-
 pretation was possible. Northern India participated vigorously in maritime ventures at
 least until the Gupta period. The name Samudragupta (A.D. 335-376), may itself be
 indicative of this. With the development of Arab enterprise there was a retraction. But
 then South India, the traditional home ascribed to Baudhayana, appears to have
 stepped into this vacuum.65 At all times sailors took recourse to the ^solace provided by
 religious faith. This is best demonstrated in Gujarat where belief in a wide spectrum of
 protective deities and saints developed to cater for the needs of separate segments
 within the sailing community. Since the human psyche remained the same, whether
 the individual faced with a crisis was Hindu or Muslim, religious practices bore a
 remarkably strong stamp of syncretism. It was only when the Europeans made increas-
 ing inroads into Indian political and economic life that indigenous seafaring began to
 decline.66 This process of retraction coincided with the growing emphasis placed by
 orthodox Hindu society on the invoking of sanctions against infringements of the Kali-

 8

This content downloaded from 14.139.235.3 on Fri, 12 Jul 2019 10:37:58 UTC
All use subject to https://about.jstor.org/terms



 INDIAN SEAFARING

 Fig. 6. Pictorial representation of Dargah of Shah Bukhart at Mundhra.
 Such paintings are carried out to sea by sailors.

 varjyas. To assert that it was the concept of Kalivarjya itself that constituted and acted
 as a disincentive to seafaring would be an unjustifiable oversimplification of a complex
 historical situation.

 Sophia College (Honorary Professor)
 University of Bombay
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 Arthašastra to the period between B.C. 300 to A.D. 100.

 17. The dates for the Matsya Purana range between the second century and the sixth century A.D. See
 V. S. Agrawala, Matsya -Purana, A Study, (Varanasi 1963), pp. iii, 274, 311. According to Agrawala
 the text reflects the brisk trade which existed between India and Southeast Asia in the Saka,
 Šatavahana and Gupta periods.

 18. Ibid. , pp. 182, 384.
 19. This is dated by D. C. Sircar to about 5th century A.D. It refers to the great sea captain Budhagupta,

 who was carrying an amulet from the Raktamrittika monastery, near Rangamati, 12 miles south of
 Murshidabad, West Bengal. See D. C. Sircar, Select Inscriptions, vol. I (Calcutta 1965), no. 73, p. 497
 and n. 3. The author would like to thank Dr Amita Ray (Department of Ancient Indian History and
 Archaeology, University of Calcutta) for bringing this source to her notice.

 20. U. P. Shah, 'Jaina Monk Kalakacarya in Suvarnabhumi', Journal of the Oriental Institute, vol. V
 (1955-56), pp. 281-2, 288-90. Dr Shah (Baroda, Gujarat), is a well known authority onjaina studies.

 21. With regard to nomenclature, Shah has pointed out that Samudra and Sagara both referred to Ocean
 while Šyama and Kalaka were synonymous with black. Usage of synonyms in this manner formed a part
 of Jaina and other Indian traditions.

 22. Brahma-Vidya, vol. XXXVIII, (1974), pp. 84-101; U. P. Shah, Jaina Anusrutis about Kalaka and
 Some Recent Discoveries in Jaina Art, Moti Chandra Memorial Lecture, Museums Association of India
 (New Delhi 1979), pp. 3-14.

 23. See U. P. Shah, 'Suvarnabhumi men Kalakacarya' [in Hindi], in Vijayavallabhasurismaraka Grantha,
 (Bombay 1956). An interesting sidelight is that since the dates ascribed to Kalakacarya are B.C.
 151-94, his sojourn in Southeast Asia would demonstrate that the northeastern overland route was
 operable at this time.

 24. For reference to trade in the Jatakas see S. Rajgyor, Gujarat na Vahanvatanu Itihas [in Gujarati]
 (Ahmedabad 1976), pp. 26-9. For Kat hasarit sagara (composed c. mid-1 1th century A.D., but having
 its nucleus in the Brhatkatha composed c. 100 B.C.) see N.M. Penzer, ed. Somadeva Ocean of Story
 [being C. H. Tawney's translation of Somadeva 's Katha Sarit Sagara] (New Delhi 1968), vol. IV, pp.
 191-4. and vol. V. dd. 5-14.

 25. J. Gonda, The Vedic God Mitra (Leiden 1972), p. 15; J. E. Van Lohuizen-de Leeuw, Studies in South
 Asian Culture (Leiden 1976) [henceforth Studies], Varuna. In later Hinduism Varuna was regarded as
 the dikpala (guardian) of the westerly direction.

 26. Kuan-Yin in China and Kwannon in Japan, represent a female transformation of the male deity
 Avalokitešvara. Avalokitešvara, also identified with Padmapani, was the spiritual son of the
 Dhyanibuddha, Amitabha {Studies, Kuan-Yin, Avalokitešvara). In Cave IV at Ajanta the inscription
 to Padmapani reads: ". . . From shipwreck compassionate lord, deliver us . . ." ( Gazeteer of the Bom-
 bay Presidency, vol. XII, Khandesh [Bombay 1880], p. 531, n. 1). Debaia Mitra {Ajanta [New Delhi
 1980], p. 35) ascribes this cave to the first half of the sixth century A.D.
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 INDIAN SEAFARING

 27. In Mahayana Buddhism Dipankara was accorded the status of Manusibuddha. Studies , Dipankara.
 For the icon of Dipankara see M. C. Subhadradis Diskul, ed. Art of Srivijaya (Paris 1980), p. 56.

 28. Ibid. , p. 57. Among Hindus Kubera was taken as the God of wealth. His consort was Aparajita. The
 Buddhist nomenclature for Kubera and Aparajita were Jambhala and Vasudhara as well as Pancika
 and Hariti. As the Buddhist dikpala of the northerly direction Kubera was called Vaišravana. See
 Studies , Kubera,

 29. Manibhadra was said to be a brother of Vaišravana. See G. B. Gokhale, 'The Merchant of Ancient
 India', Journal of the American Oriental Society (1977), p. 128; R. N. Misra, Yaksa Cult and Icono-
 graphy (1981), pp. 80, 82. For further details relating to Purnabhadra see ibid. , pp. 82, 85-7.

 30. V. S. Agrawala, Ancient Indian Folk Cults (Varanasi 1970), [henceforth Folk Cults J, pp. 175, 177,
 184, 188.

 31 . T. P. Meenakshi Sundaram, 'Tamil and other Cultures', International Association of Tamil Research,
 pp. 155-6. The story of the Sangam classic Manimekhalai centres around the life of the heroine,
 Manimekhalai, so named because the ancestors of her father, Kovalam, had operated on the eastern
 seas.

 32. It is very difficult to date the evolution of the Agastya cycle with any degree of accuracy. According to
 A. A. Macdonell and A. K. Keith (vol. II, p. 154), Manya mentioned in the Rgveda as the descendant
 of Mana probably denotes Agastya. O. C. Gangoly (Rupam, 1926, 'The Cult of Agastya: and the
 Origin of Indian Colonial Art' [henceforth Rupam], p. 2), is of the view that had Agastya been a his-
 torical personage he should have lived before the 4th century B.C. In the Mahabharata, dated by M.
 Winternitz between the 4th century B.C. and 4th century A.D., the story of Agastya is evident in a
 more developed form. The Vatapi (Badami) incident of the chastisement of two daitya (demon)
 brothers, marks the first stage of the development of the Agastya cycle south of the Vindhyas. (M.
 Winternitz., A History of Sanskrit Literature, vol. I [New Delhi 1972, reprint of Calcutta 1933], p. 165.

 33. Rupam, p. 15. When Agastya began to be worshipped as a deity the mode of worship was laid down in
 the Skanda and Agni Puranas. Kane dates the Skanda Purana to A.D. 300-600 and the Agni Purana
 between A.D. 600 to 900. The island of Timor to Indonesia was well known for the export of sandal-
 wood. The Puma Avadana refers to early trade in sandalwood, involving hazardous voyages across the
 sea to a mysterious island destination. The main episodes of this story have been painted in Cave II,
 Ajanta (dated to the first half of the 6th century A.D.). The profits from this trade appeared to have
 been extremely substantial. For the paintings at Ajanta see G. Yazdani & J. Allan, Ajanta, Part II
 (London 1933), p. 45; and Dabla Mitra, p. 15. For the story of Puma see Burnouf, pp. 209-45; for
 sandalwood, ibid. , pp. 217, n. 2, 221, 557.

 34. The numerous fairs and festivals held along the seashores in Gujarat more than likely have some conno-
 tation of worship of the sea. This subject awaits detailed study. See Census of India, 1961 , V. Gujarat,
 Part VII-B, Fairs and Festivals (Ahmedabad 1965) [henceforth cited as Fairs and Festivals], p. 55.

 35. Lotika Varadarajan, 'Traditions of indigenous Navigation in Gujarat', South Asia, Indian Ocean Issue
 (New Series, vol. Ill, no. 1, June 1980), p. 31. The location of Vanakbara has posed certain problems.
 The place was mentioned by Shri Ganjibhai, President of the Kharwa Sahakari Mandali at Veraval. In
 the Gazeteer of the Bombay Presidency (Vol. IX, Part 1, Bombay, 1901 [henceforth G.B.P., I],
 p. 520), there is a reference to a place named Vanakbaru, located near Diu. On the basis of Census of
 India, 1961, XXVIII, Goa , Daman and Diu (Part II-A, General Population Tables, map of Diu be-
 tween pp. 68-9), Vanakbara has been identified with Brancavara situated on the side opposite to Diu
 on the island.

 36. R. E. Enthoven, The Tribes and Castes of Bombay, vol. II (Bombay 1915), p. 202. Oral communica-
 tion by Dr Manubhai Pandhi, Kutch-Mandvi.

 37. G.B.P., I, p. 522; Fairs and Festivals, p. 191.
 38. Field visits to Kamanath and Jaleshvar Temples at Veraval. Oral communication by Laxmi Shankar,

 Brahmin community priest of Kharvas, interviewed at Kharva Shakari Mandali, Veraval; and Hiralal
 M. Gohel, Kharva community leader, Porbandar. Maruts, or gods of the tempest, were said to be the
 children of the earth, Přisni and Rudra. (T. A. Gopinatha Rao, Elements of Hindu Iconogrphy, vol. I,
 Part II [New York 1968, reprint of Madras 1914], p. 69. Parjanya was the name of the Vedic god of
 rain later displaced by Indra {Studies, Parjanya). No specific iconography was enjoined for Ratnakara.

 39. See Gujarat State Gazeteer, Bhavanagar District (Ahmedabad 1969), p. 144; Fairs and Festivals, pp.
 101-3. Samudra not only denoted the sea but was also the name of the God of the month of Sravana. In
 Sankhya, Samudra represented the four cosmic oceans, one for every quarter of the sky. Studies:
 Samudra , Sankhya, q.v.

 40. Among the mother goddesses Charans claimed that Bahucharji and Ambajl were members of their
 community. As such their exploits were lauded in Charan bardic lore (Fairs and Festivals, p. 268).

 41. V. S. Agrawala, The Glorification of the Great Goddess (Ramnagar, Varanasi, 1963), 12.26-27,
 p. 147. The Devimahatmya exists as an independent work and is dated to the 4th century A.D. by
 Agrawala (ibid. , pp. IV, 1).
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 42. G.B. P., I, pp. 521-2.
 43. Studies , Amba; Fairs and Festivals, pp. 233-6.
 44. R. D. Trivedi, Iconography of Parvati (Delhi 1981), p. 79.
 45. G.B.P. , I, pp. xi, xxvi, 277, 366, 386.
 46. Ibid. , p. 366; M. R. Majmudar, Cultural History of Gujarat (Bombay, 1965), p. 225. Also see Gazeteer

 of the Bombay Presidency, vol. VII (Baroda, Bombay 1883), pp. 610-11; Fairs and Festivals, pp. Ill,
 268-9, 274.

 47. B. Srivastava, Iconography of Sakti (V aranasi, Delhi, 1978), pp. 6-7, 13, 50. Gamunda is taken as the
 female counterpart of Yama (Gopinatha Rao, vol. I, Part II, p. 380). The association with Yama is of
 interest as in case of any calamity on the high seas the changes of survival are bleak.

 48. Raigyor, p. 10.
 49. Hinglaj Mata, a form of Parvati, was grafted onto an earlier Scythian goddess, Hingala or Nana (Folk

 Cults, p. 192).
 50. G.B.P. , I, p. 522.
 51. Ibid., p. 349. Information provided by Laxmi Shankar, Brahmin community priest of the Kharwa

 community, Vera val, and Zikr Karim, tyndel of Okhabet.
 52. Enthoven, vol. I (1920), p. 143.
 53. This icon is found at the Darya Lai Mandir, Kutch-Mandvi.
 54. Observation on field visit. The shrine is now devoted to Ratnakara. Earlier it was dedicated to Khiz PIr

 but there was, likewise, an association with Darya Lai. Ramdev, a folk hero who lived c. A.D. 1450 at
 Pokharan near Jodhpur, is also represented by a riderless horse. (E. H. Aitkens, Gazeteer of the Pro-
 vince of Sind [Karachi 1907], p. 164 n; Fairs and Festivals, pp. 194-5).

 55. E. H. Aitkens, p. 166.
 56. It is not clear which calendar is being adopted. Two calendars are followed in Kutch. 1 he lirst is the

 calendar generally prevalent in Gujarat following the Vikram Samvat, the base year being 56 B.C. with
 the new year commencing in Kartik (October-November). The second is a local calendar based on the
 Halari Samvat. The only difference between the Halari and Vikram Samvat is that in the former the
 New Year commences in the month of Asadha (June-July) (Gujarat State Gazeteer, Kutch District
 [Ahmedabad 1971], p. 164).

 57. There is also a reference to a personnage, Haji PIr, also known as Zinda Pír, whose real name was Ali
 Akbar. Ali Akbar came to India in the army of Shahabuddin Ghori in the 12th century. He became a
 fakir in Nara, Kutch, preaching Islam in the Banni, Pachlam and Garada region (Gujarat State
 Gazeteer, Kutch District [Ahmedabad 1971], p. 144). The Haji PTr fair is held at Haji Pïr, Banni,
 Kutch on the first Monday of the month of Caitra (June) (Fairs and Festivals, p. 39). For Udayra Lai,
 also spelt Uderolal, and Zinda Pír see C. A. Kincaid, Folk Tales of Sind and Gujarat (Ahmedabad
 1976), pp. 7-18. In the story narrated by Kincaid, Zinda Pír is represented as the prophet Elijah of
 Islamic legend.

 58. V. Narbheramji, Sri Darya Lai Udayra Pragatya [in Gujarati] (Rajkot, n.d.), p. 7. His other appela-
 tions include Lalu Jasraj, Pír Mangho or Magar PTr, Raja Bhartari and Lai Shahbaz. A. W, Hughes,
 Gazeteer of Province of Sind (London 1876), p. 92. Lai Shahbaz and Raja Bhartrahari, however,
 appear to enjoy an independent cycle of tales centred around them (Kincaid, pp. 1-7).

 59. Narbheramji, pp. 2, 5.
 60. Varadarajan, p. 32.
 61. Gazeteer of the Bombay Presidency, vol. IX, Part II (Bombay 1899), pp. 152, 158, n. 3, cf. n. 57

 above.

 62. Informant: Musa Ali Munjawar, officiating priest, shrine of Khwaja Khizr Ali Saiam, Porbandar.
 Hindu converts among Kharvas formed the backbone of the Kabavalia group (G.B.P. , I, p. 527).

 63. Field visit to Dargah Sharif, Mundhra. Informant: Nau Mia, hereditary attendant, Dargah Sharif,
 Mundhra. This town, a flourishing settlement until partition, in fact grew up around the Dargah which
 served as its nucleus.

 64. See Hirananda Sastri, Annual Report of the Director of Archaeology , Baroda State, 1934-35 (Baroda
 1936), p. 20.

 65. Among the external factors which may have contributed to the disappearance ot maritime enterprise
 with the eclipse of the Colas, could be included developments such as the rise of Majapahit in Indo-
 nesia, increasing Arab activity in Southeast Asia and the withdrawal of Ming China from this arena.

 66. Gujarat, however, cannot be taken as tailing within tnis category, i ne period in question is inai wnicn
 extended from approximately the late fifteenth century to the pre -Independence era. It is of interest
 that the present day Indian navy has been modelled exclusively along the lines of the Royal British navy
 rather than any known indigenous prototype. This surely has a bearing on the "peddlers" of Asian
 trade.
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