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TAMIL - SANSKRIT INTERACTION IN THE AGASTYA MYTH
1. Interaction in India.

Indian Society, so aptly described by Tagore asOaean of Humanity, has been formed
through the interaction and coming together of aasi racial, cultural and lingual streams
(1,143 et seq). Six racial types have been identifigth four distinct speech-families, they
have evolved ‘language cultures’. The languageuoest or languages too are not exclusive and
are known to have influenced, each the other, inymaspects.

Among these, the Kitas are said to have touched only the fringe, lwallanfluence. The
Austric, Dravidian and Indo-European have been maitners in the interaction. The latter two
with their many descendant tongues have come dawaostin distinctive forms. Mutual
borrowings between them have been recognized. Hienof Dravidian loanwords in Sanskrit
Is taken as ‘unquestionably one of the most imporsubjects... in the history of cultural
diffusion and inter-action within India2( 46).

These borrowings are as old as the Rigveda towitirtand have continued in later ages. It is
obvious that the Rigvedic borrowings themselveseaut of long contact and interaction in the
earlier ages. The mechanism by which the mutuaiolengs could result in radical language
changes was absorption and not displacement ofpéoples. ‘The end result is that the
languages of the two families, Indo-Aryan and Ddéu seem in many respects more akin to
one another than Indo-Aryan does to the other Ikamopean languages3,(175; 186).

The mutual influence can also be traced in the eteant languages of the two families. This
writer has brought it out for Tamil and Marathi whihave been held to belong to the Dravidian
and Indo-Aryan Family respectivelg)(

2. The Common Myths

The cultural absorption process could not and didend with only lingual borrowings. Spiritual
borrowings took place too (1). Speculations on @pthenomena took the form of myths in all
early human societies. Their interaction naturghye rise to the common myths adopted by the
resultant composite society as an integral paitsafommon heritage, to be handed over from
generation to generation and to be held acrossitayggboundaries. Thus, the stellar
constellation Pleiades probably took its Sanskarmhamatka from Austric origins 1, 153). The
mother-stars come to be named individuallyf aittiriya Brahmapa (3.1.4). They are
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recommended for worship in S’atapatha Br. (2.1They become mothers to Skanda in Mbh.

(3.219.15). Skanda- Kartikeya comes to be praisédwrugan inTirumurularruppati. He is
recommended for invocation for welfare in childbimh Caraka Samhita. It enjoins the attendant
of a lady-in-pains to utter in her ears, the charm

Prasisva tvamaviklisamavikliga S'ublanane
Kartikeyadyutim putram Krtikeyabhirakstam

Bring forth, you fair-faced female, without pains a
painless son, having the lustre of Kartikeya ared th
protection of Kartikeya.

All this indicates the process of interaction of they The interaction in narration and
composition of mythical episodes has been broughbyp Subramoniant(14.)

3. Myths and Words

Words have been recognised as an important factiei formation and development of myths.
Either one maybe origin of the other. Play on words has often ledhe construction and
reconstruction of mythical stories. The clever &ees of a language exploit this medium fully.
Their field is greatly enlarged when two or monegaage - groups interact. The specialist class
of literary composers allows its imagination to rupt to invent a variety of anecdotes
expounding the myths for mass consumption. All tha&s great relevance to the Indian
situation. In the past, the interaction-principlashbeen applied by scholars to myths in
languages belonging to the same ‘family’. It caneéxtended to the myths accepted by a
composite people speaking languages of differamities’.

As a starting point Max Muller’s observatiofis 21) deserve attention, as they will apply with
the substitution of ‘Indian’ for ‘Aryan’.

The different branches of the Aryan family of sgepossessed before their separation,
not only common words but likewise common myths.

The best solvent to the old riddles of mythologytasbe found in an etymological
analysis of the names of Gods and Goddesses, hemddaseroines. Unless we hold that
these names were imposed miraculously they must had a reasonable purpose and
whenever we can discover that reasonable purposehave come as near the very
conception of Gods and Goddesses as possible

Max Muller cautioned that ‘Ordinary etymologicales may not apply to undeciphered words'.
He himself provided an object-lesson of this pgheiin the mythicised version of his own

name. Moksamilara’ would defy etymology and meaning if the origin neenot known. For
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the Indian myths, we have to consider Tamil andskdinas the interacting languages. The
tentative rules that should apply in the case e$¢htwo languages need to be defined to some
extent.

Linguistic criteria for borrowings from Tamil int&anskrit have been defined by Burrow
(3.164). Very briefly they are : uncertain | E etyiwgy for the Sanskrit word, wide currency of
the etymon as a basic element in Dravidian langsilageme antiquity for it in Dravidian,
derivability from a Dravidian root, comparativedaess of appearance of the Sanskrit word and
finally applicability of possible phonetic criteriand semantic developments. Emeneau has
made two significant additions. First: if the wotdénotes something peculiar to the Indian
geographical or social scene, a Dravidian origim@e probable than the IE one and second:
“Comparative simplicity and avoidance of the asstiomp of tortuous phonological and
semantic developments should also be aimed abwolh the general practice of all disciplines
(Occam’s razor) and may well tip the scales fordeimg from Dravidian rather than for an IE
etymology that has been suggested.’

We can see telling illustrations of the applicatioh Emeneau’s additions in well-known

myths. The classic example of Hamilton bridge indkée being called as Ampamh bridge by
the Tamil-speaking natives and therefore comindgeéorechristened ‘Barber’s Bridge’ has
given rise to a twentieth century myth reported Tyrston 7,49). The Max Muller -
Moksamilara phenomenon is mentioned above; Verrier EM8inxy) alludes to the story of
Kach-Mach Raja illustrating a very common tendeimcypame - making. According to him it
is not impossible that the story (the Raja beinhlad the union of a tortoise and a fish) grew
up out of the word rather than the word from ttoeryst

Some myths in Marathi have been explained on tlese by the present write#)(as they are
associated with Gods (Saemdvara = Vishnu) deities and idols (the ‘ropermt’ Vithoba's
head being frontimili which has the other meaning of ‘tuft of hair’ immil) place-names
(Theur from tear in Tamil rather tharSthavara in the Puranas) or semi-religious practices
(male, a form of asking alms) fromaal the Dravidian deity.

In his investigations concerning the meaning ofrthme VidarbhaQ, 25) the highly interesting
possibility struck that the As’maka myth in Mbhasvborn out of similar interaction between
Tamil and Sanskrit and that the myth related to Algastya tree itself. This Paper takes the
investigation further in the same direction on Hasis of Vedic and Epic sources in Sanskrit,
Sangham literature in Tamil and Folk traditions &wdklore in Maharashtra and elsewhere. The
interpretations draw upon and are supported bypttanical and medicinal properties of plants
enumerated in standard works.
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4. Trees in Life, Literature and Myth

Trees have occupied a dominating place in thedlifd culture of every people in one or the
other state of their evolution from primitively uAnd there appears to be a close connection
between the myth and veneration about a tree wgthtility in everyday life, its properties as a
medicine, its aesthetic appeal or in short anisti character, thevibhatimat sattva as the
Gita puts it, which manifested its divinity to theimitive mind. This can be seen in all
literatures handed down to us from the earliese$im

About the Vedic literature it has been stated tAathe back of the Vedic priest, there always
lurked the primitive magician-medicine manl4(25). Unfortunately, uncertainty of the

meanings and interpretations of words and hymngedars the possibility of unravelling these
connections from the texts alone. The position a6 $0 bad in respect of ancient Tamil
literature, whose idiom and vocabulary can be ustded fairly unambiguously even to-day.

This coupled with the cultural and lingual interant provides us the equivalent of a bilingual
document that helps in deciphering an unknown scfipe literary references can be cross-
checked with the remnant folk traditions in Mahates which is the acknowledged meeting
ground of the two dominant cultures in India, Aryard Dravidian.

The Tolkappiyam division of literary themes infbinai's (15) is itself dominated by names of
trees. Of these,marutam signifying the region of plains with fields, st for the tree
Terminalia tomentosae&saj in Hindi andAin in Marathi. Its leaves are eaten by cattle and its
gum is used as incense and as a cosmetic. Theggsaudito be eaten by Santdl8,(304; 427).
The Gonds and Bhumias of Eastern Mandla believetkigar God resides in this tree, among
others(20, 383; 386). That there can be mix-up in the traddiabout two trees can be realised
from the fact that the botanical name foarutamis also given as equivalent feenkai(DED
4541).

The Kantal flower (Gloriosa superba,Marathi Kalalavi) is considered specially sacred to
Murugan in Sangham literaturd3 257). The plant flowered, it is said, at a timsually
considered auspicious for marriage. The sanctifyeaps to have arisen from its medicinal
properties rather than its beautiful flowers witlger-like petals: Its root powdered and reduced
to paste is applied to the navel, suprapubic regim vagina to promote labour; starch obtained
from the root by washing is used in gonorrheau#ts as an abortifacient has been mentioned by
old Sanskrit writer¢16, 108). The Marathi name is in fact derived frons tuality of the plant;
kala: smarting pain, labour pains atili: that which causefl9.472). Caraka’s injunction for
prayer to Kartikeya is of a piece witKantal being sacred to Murugan.

Atampu (Ipomoea bilob#Marathi Maryadavela) gets passing mention in Sangham literature
(25). It is a prostrate creeper with large rosepfuflowers common throughout Maharashtra
state on sandy sea shores, where it serves tatkensbnd. In some villages of the Konkan, this
creeper is twined round the cot of a Hindu mothertlee sixth day after her confinement to
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serve as a protection against the visiSafv (the sixth? Goddess of the child’s destiny). No
authority is found for this in the sacred book8, (489). It is possible to postulate that the Tamil
and Marathi names signify the same meaning: théitgquz the creeper to obstinately hold
against attack; and that the folk tradition in Kanks a remnant of a common partly forgotten
ritual based originally on this quality.

5. The Agastya Myth

‘Agastya is another seer mentioned in the RV'. Tikiall the mention that Agastya receives in
Macdonell's Vedic Mythologyl(, 147). Comparing this to the eleven pages devimesbma,
the microscopic position of Agastya in Vedic lorndoe well appreciated. This is in striking
contrast to the achievements with which he is teeldin the Epics and in the Tamil tradition
(28). On their strength, Agastya has generally beamsidered the pioneer Aryan sage who
madeDaksgnapathahabitable. Echoes of the Agastya-Bopudia dialogue (RV 1.179) and the
hymns ascribed to Agastya (RV. 1.170, 1. 187) aeserved in the Epics: Lapuda is
Agastya’s wife; at her commanding demands, Agasapproached king after king for
fulfillment of her desire for wealth and splendag precondition to union; he consumed and
digested the demonatapi and subjugated his brother llvala; in aid of theds, he gulped the
ocean Yarumzlayam) and had the Kleya demons put to death or abscond to the nethietwo

The Epic stories of Agastya’s exploits againgitagi and the ocean have been absorbed in
folklore, often in mixed-up versions. For exampliee story current in Chifvanas, among
whom ‘the Nordic type predominates,{46) adds a third demoAtapi to llvala and \dtapi,
sends llvala into hiding in the ocean and moralizes as a result of this vicious company the
ocean came to be gulped and urinated down by Agé29y161).

History has been sought in the Agastya story. Heated to be the only historical figure among
Agastyas, a contemporary of Alarka; a sage whotetdea hermitage in the trans-Vindhyan
region; his story is said to be narrating the intgiar part played by Brahmanas in the spread of
Aryan civilisation over Southern India.(292; 319).

6. Agastya in Tamil
Knowing the deep and intimate relation between shd words, it is well for us to consider

the words in Tamil related phonetically to Agastat basically Dravidian in origin. We have
(11, 12, 13

Akattiyan name of the sage Agastya.
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akam mind, sexual pleasuremarutam, love-theme, house, inside (cf
Marathiaga: word for addressing a female)

akattan householder (cf Maratligatya regard, consideration)
akattiu-tal to hold in the arms, embrace

akarci ascetic life, separation.

akatti Sesbania grandiflora

(MarathiAgasti , Hadagi , Hef)

akal to increase, grow, spread, extend

(cf Marathiaghd paghd : extensive)
akal small earthen pot having a wide mouth.
akal to excavate, dig out
accam acci Sesbania grandiflora
accan father
accam dread, terror (Malayalam awe

cf.: Marathiacamla : surprise, amazement),
Potiyil Muniyan the sage Agastya.

potiyil, potuyil Common meeting place of village elders, struchwigt around a
Banyan or Marutam Tlerminalia tomentosa tree, the deity

resided in it in the stump called thantu (cf. Marathi Khand,
KhancdubaKhandba); the hill abode of Agastya

The Tolkappiyam detailakattinaior love-themes of seven kinds of whigéruntinaior unequal
love is one. ThdParipatal (11.11) describes how the star Agastya having ariappears like
fighting with the asterisiMithuna

The most striking feature is the similarity of werdenoting the sage and a particular tree.
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7. Agastya the Tree

As in the illustrations given above in S.4, soAgjastya the tree, we can correlate the character,
guality and utility of it as described b6, 17, 18, 19ith some of the myths connected with
Agastya, the sage.

Agastya,Sesbania grandiflorés a fast growing tree grown about temples. Thls®@ation with
temples is in itself, highly suggestive of the ddwcattached to the tree. This, therefore,
provides us the first clue toward identificationtlé tree with the sage.

‘Some people use the leaves and flowers of thistita puja of pindas.. at the time o$hradh
(16, 495). This applies to Maharashtra as much as toilffiadu. Besides exhibiting a common
cultural bond between the two peoples, it is oneemnodication of a common ancestry. The
association with ancestor-worship is very significarhis should suggest the primeval pre-
religion regard for the tree as a symbol of theadlgal souls. It is the identity tdiccam’the tree
with ‘accari the father(s). This is supported by Tolkappiyaghuftu: 82) which mentions ‘nine
words which belong to neuter gender whesgill not change place with n(15, 37) andaccam

is not one of them.

How this identity came about can be easily seerasty@ is a short - lived tree six to nine
meters high, which means very fast-growing. Ifl@vering and fruiting at all seasons of the
year.” The flowers are white and red and very shdwyact, it has the largest flower of the pod-
bearing trees, a fact which has been recogniséd botanical namegrandiflora’. Significantly
enough, this feature has also been immortaliselsimame'het’ in the Vidarbha dialect of

Marathi.Heti can only be derived from Tanelu meaning, simply, ‘flower’, or The Flower.

All these characteristics make the tree a symbgpro$perity, spread or extension and transience
too. These are the features depicted by many ofan@l words phonetically close #kattiyan.

The tree is ‘cultivated’ in many parts of India hutis ‘indigenous’ from Malaya to North
Australia. Does this fact provide some clue to ithentification of the primitive tribe which
worshipped it or held it as a totem ? Many tribesretoday have their own trees to be planted at
common meeting places in the villages. This is wAgastya could have beeRotiyan
(Potuvan), his Tamil name is directly related tooti the meeting place in the village apditu :
general public.

8. Agastya the Father in Rigveda

The identity of Agastya witlpitar's (ancestors) can be substantiated by the Rigveua.RV
Hymn 1.187 containing eleverks is ascribed to Agastya and is assumed to haveialst
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(annan) as its subject. Religious tradition prescribsssihging at the feeding of Brahmins for
the sraddhaceremoniesl, 179). The Hymn is in fact addressed to ‘The Hatfpta) and the
meaning ‘Food’ has perhaps been thrust on it, viiseorigins were forgotten. If we imagine the
primitive tribe making its offerings to the totemgdstya symbolising the ancestors, with a
sacrificial fire under th@oti tree, just as its present-day descendants dooth#r trees (20), we
get at the real content of the hymn : ancestor-iprs

The epithets applied to thaccan are seen to apply t@tcam also. The forefather’s three-fold
powers {rito vi ojasz) may signify the fruit's quality of curing ‘Tridbs pains. Tasteful and
sweet $wzdu, madhyishould be the fruit that improves taste and tbwdrs that are cooling and
improve appetite. And so are the Father's elixosta@ined in the pollendgva tye pito rad
rajamsi anu vithitah) The bark of the tree is very astringent and comemended as a tonic; so
that they who taste those juices, go about withr theads held hightivigriva iveratg. ‘Our
protector be’ asnmukamaviaz bhavg is an apt prayer to the Tree of which the leases
alexiteric i.e. protective against infection (1693l That the leaves are anthelmintic or
destructive to worms is perhaps alluded in ‘witluybeautiful banner, one may, with impunity
slay the reptile’(...caru keturz tawzhimavagvadht). In the seventh rk there is an explicit

request to the forefathers to come and partaké tfad is provided gram bhakgayagamyih)

The rks 8 to 10 show change of meter. All threetaiona refrain addressed Watapi. Both the
refrain and reference Matapi are important in that, they provide the link betwdrV and Mbh
in the matter of the latter-day mythical story. @sldner has remarked, the meaninyatpi is
‘unanalysed and uncertair?Z, 286). Treatment of the Hymn as directed to priah@ncestor-
worship through victual offerings enables applieatof the interaction principle in deciphering
the meaning oYatapi.

It is suggested tha¥atapi is not ‘the body as Sayana interprets it, norefid of Vata' as
Geldner proposes, but a preparation used as affahiat it is asanskritisationof the primitive
Dravidian description of the preparation - whicheigen to-day the normal one féraddha

ceremonies. Tamilattu : roasted or fried flesh or vegetableftal: anything roastedvattam :
sumptuousness; appam : round cake of rice floursagdr fried in ghee; all these taken together
would lead tovatta appam - @ttappam - vittappa - vatapi - a simplified sanskritised name. The
original folk-prayer perhaps entreated the friegpaap to grow sumptuougia id bhava and
offer nourishment to the ancestors as well as higeny since it was stuffed with all kinds of

fluids and herbsapamosadhinam parinkam) and the products of milk and barlega{asiro
yawasiro).

Vatapi also contain&arambhawhich has been interpreted to be a barley-flolr(saktupirda).
One is not convinced that such a ball by itselflddae preventor of maladiesrkka as Sayana
puts it. Karambhaas a herbal producbgadhi) to be added to food would fit in better. Tamil
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karampaiis a low-spreading, spiny, evergreen shrub; edemiaof cirukala which hasCarissa

spinarum as its botanical name Alongwith the similar spedtarissa carandasit has the
common Marathi namKaravanda Its ‘raw fruit is made into pickle. It is also ptoyed in tarts
and puddings; for this purpose it is superior tg ather Indian fruit’ {8, 365). It is to be noted
here that this plant has not been included in tediomal plants X6).

9. Arboreal Matrimony

The dialogue between Agastya and fmjpdra (RV, 1.179) has been variously interpreted.
Corresponding to Agastya, Lopamudra could be adseeell. Tamilluppai - mutirai provides
the most probable basis for language-interactidre ihitial i comes in because Tamil words
may not start withl. (15. 61-65). For sanskritisation, the initial i is el and the almost
universal equivalence of Tamilwith non-existence of vowel in Sanskiiir (= tr) is employed.
lluppai is Bassia latifoliaor Madhuka indica- the Muhua treeMutirai means a leguminous
plant - a meaning which applies to the Madhuka tkéare significant is the base rawiutir : to
grow old, which fits in with the description of Lapud in the hymn.

lluppai is a popular temple-tree in Tamil country butsitessentially a native of the forests of
Central India and thrives in the Deccan trap ofhi&fashtra. It has been alluded in Sangham
literature quite ofter(25). More than that, it is extremely popular among ma@antral Indian
tribes who have a large store of folklore connecet@ti it (8). It is a kind ofkalpaviksa to the
Adivasi, providing him with food, medicine, drinka light. The Bhumia's main God resides in
the Mahua among othe(20, 383), It is planted in thBevkhullaor the pubiic worship-place of
the clanlrpachi (23, part 1l). In fact the clan-name itself is the naofi¢he tree. A branch of the-
tree is placed by many tribes as the wedding pmstd which the bride and bride-groom must
process &, 335). This association of the tree with marriage bontinued among the Hindu elite
as well, as references from Kalidasa would slib®; 668). Madhuka flowers stringed together
were, considered decoration for the bride ParvaKumara-sambhavany,(12) or the garland
of acceptance by trevayamvararide Indumati irRaghuvana (6.25).

Liquor distilled from Mahua is an important ingredt in the religious and social ritual of the
tribals. On Diwali day the Gond and Bhumia pouub ¢up of liquor on the ground, with the
prayer ‘Ancestors, drink’20, 73)

The expressed oil is used for lighting or cookingtlie tribals. The oil is considered sacred for
the lamps to be lighted in the evening worshipaeifids in Tamilnadu.

It is no wonder that this deified tree of versatitdity required to be married.ulasi marriage is
even now prevalent in Maharashtra. The customtlawigin in primitive ritual. When a mango
tree yields its first fruit, the Gonds perform aeraonial wedding for it. They regard the tree as
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the child of the owner, It is considered impropeattthe tree should give its fruit before its
marriage is celebrate@@, 491).

The Agastya tree could be a suitable match foilltimpai bride. This could be fully confirmed

if direct evidence was available about a tribelanavith Agastya for its deity or totem. Indirect
evidence is, however, available. The list of Gorasng the Central Indian Tribes shows one as
Ajam Ahka- Ahake(23). This Reference favours the assumption that ldye-€ystem is at least
as old as the use of the Dravidian language byribes. If so, the suggestion of Fuchs to derive
Ahkafrom ahi : dragon or serpent would need reconsideratiokkaAl far more near takam,
accamandAkatti in Tamil.

10. Fact and Fancy in the Dialogue Hymn

The Agastya-Logmudia dialogue in RV 1.179 can be put in tlkattimai (Love-theme)
category of Tolkppiyam. All the interpretations given to it accégtevocative content related
to conjugal union and sexual satisfaction. Geldsmgs in its references, to steering a ship
(abhyajiva) and digging with shovelskiianananah khanitraih), repeated images of sex
fulfilment. He feels that the disciple brought iny the Indian tradition rests on a
misunderstanding2@, 257). So this is a duet in the strict sense otéha.

The reference to twearnas in the lastk is considered by Geldner, as possibly relatedotb b
castes, of Agastya tigrahmara and his wife who was a princes22(258). Could not the two

varnas refer to two primitive tribes as above? That wolitthg out the real original purpose of
the hymn: a folk song sung at a festival, men andhen alike taking part in a kind of fertility
rite and prayer for progeny and prowegsjamapatyam balain The festive ritual is extant in a
modified from in Maharashtra, tHeadag: (Agastya tree) worship undertaken at the timehef t
sun’s station in thélastaasterism. As will be seen later, the connectiotwben Agastya and
Hasta is not a twist of word-mythology, thou@tadag:’ is considered to be derivative of
hastag:, and pictures ofhastirs (elephants) are worshipped on the occasion. beg siriking is
the content of songs, sung on this occasion, natvicted to young females. References to the
‘hairy poodle’ occur in them, reminding us of thepeated allusions tersanah in the RV
dialogue.

Man the mortal is filled with excessive desipallukamal), it is said. Pulu’ is equated topuru
by Sayana. Tracing it to Tamil may provide a masgs$ying meaningpul : flesh pullu : to
embrace or unite, will explaipulukimaas one who ardently desires sexual union, onehaso
carnal desirevhich gives rise to the feeling of guilt or senfagah).

TAMIL SANSKRIT INTERACTION © Vishvanath Khaire 11 of
26



The ‘ur-folksong could very well be describing timaterial qualities of the two botanical species
Sesbania grandiflorandMadhuka indicaThe cut and dry scientific descriptions corresptm
the highly explicit folk-imagery so nicely as talee no doubt about the identity of the trees with
the deified personalities.

lluppai-Lopgmudiz-Madhuka indicais (17, 173) a large evergreen tree with a yellowish grey
slightly furrowed bark. Its leaves are clustered! dhe flowers crowded near the ends of
branches. So, age alters the grace of limfisdti sriyam jarima tanznam). The flowering time
is in spring (April-May); the autumn’s days and Imigjand dawns only advance the a@egdah

dosivastousasi jarayanth).

AgastyaSesbania grandiflorais short-lived, about half the height of iluppAgwering at all
times of the year, hence eternally young. Bothdi@cmake iluppai conscious of her old age
(jarima). The light brown smooth bark givegjastyathe young ascetic’'s look. The tree bears
showy flowers of two hues, white and pink: the grascetic rears both the shadebhau

varnau rsirugrah pupos) - the white of penance and the pink of desire.

11. Soma, the lluppai Juice

The mention ofLopamudi occurs, like that of Agastya, only once in the mythopamudi@

vrsanam 17 rinati) The activity or achievement ascribed to her inisitcharacteristic and
noteworthy. ‘This Lopmudia may consummately go unto me the producer of serf@agana)
or ‘Lopamuds draws the bull out’ (Geldner) are both meaningplyaimg an invigorating quality
in Lopamudia. This confirms her identity with lluppaMadhuka indicafor its ‘flowers mixed
with milk are useful in impotence due to generdility’. (16, 136).

There may not then remain much to doubt that thithe Soma referred in the very nekt
(imam nu somajn Any lurking doubt can be set at rest by simgpposition of the Soma lore
abstracted by Macdon€ll0, 104) and the plant’s descriptions given by theeBeer(16, 17, 18)
supplemented by the folklore collected by Verriéwig (8) given below in that order, separated
by the colon (©).

The part of the Soma plant which is pressed, ie@¢ahsu, shoot or stalk : The pedicels or stalks
are 5 to 7.5 cm long, sub-erect, anthers 16-2@vinderies, flowers yield on distillation a spirit.
: The Dhanwars’ Bara Deo told Kalar and Kalarinrifig flowers from the Mahua tree, soak
them in a new pot ...’

The colour of the plant and juice as well as of @ual, is described as browbaphry or ruddy
(aruna) but most frequently as tawnidri) : A large evergreen tree, its bark is dark yelshw
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grey; inner bark red milky; the stalks are ruddetats have formed into a tube which is
yellowish.

Soma is mixed with water in the vats...In seveedgages the addition of both water and milk is
mentioned. Soma is the fertiliser of the waterspan impregnator; hence he is a bestower of
fertility : Flowers yield on distillation a spiritnixed with milk are useful in impotence : Budra
Sadra and his wife gathered mahua flowers, put tihemnew earthern pot, poured in water, and
set it on one side.

Its mysteriously exhilarating and invigorating actisurpassing that of ordinary food or drink led
to Soma being regarded as a divine drink...of whtlen pressed by men and mixed with milk,
all the Gods drink. This confers immortality on tBeds and on men. Thus Soma naturally has
medicinal power also : The plant is cooling, faiibgy aphrodisiac; cures leprosy, ulcers, fatigue;
heals wounds. Flowers are good in heart diseases. i§ tonic, cures blood diseases, thirst,
bronchitis, consumption : Mahaprabhu came to a’'Régast given to his Bondo and Gadaba
subjects and said, ‘why are you so dull ?” Theylieelp ‘There is no fire in us.” Mahaprabhu
showed them how to distil spirit from the mahuawidos and from that day there has been
laughter and dancing in the world.

When imbibed, Soma stimulates the voice. This ishtless the reason why Soma is called ‘lord
of speech’ \dcaspati or leader of speech : A Juang folk-taleibhtsat because the mahua tree
grew from the place where the Brahmin his dogitider and jackal were burnt, so when a man
drinks mahua spirit he first speaks cleverly andetly like a Brahmin.

The Soma plant is several times described as dwgelh the mountains or growing in the

mountains...This is confirmed by the statement lt¢é BAvesta that Haoma grows on the
mountains. : For habitat the plant prefers dry gaamt rocky soils, thrives in Deccan trap. It is
common in Konkan — a mountainous region. : In thajhia Saora folk-tale, Budra Saora and his
wife lived high up on the Kinching Mountain whereey could not get enough water. So Kitting
gave them two mahua seeds... With the drink frenfiaivers they got drunk.

Soma has been brought from heaven, by the eagke.e@gle brought the Soma or madhu to
Indra. : In the Baiga folktale, Bhimsen, the grgiaint, came to a mahua tree that had hollow full
of liquor. On the branches were sitting every kiridirds who had been drinking it and nodding
their heads. Bhimsen drank too and brought it bacBhagvan to drink. And they all drank the

liquor out of leaf-cups.

This hypothesis about Soma based on Tamil - Saniskeraction can thus be tested far more
easily than others based on IE traditions.
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12. Agastya and llvala.

The silken thread of the Rigvedic episode of Agastyd Lopmudia was continued unbroken in
spinning the minor narratives, tlhakhyanasin the Epics. It is notable that these narratides
not form integral parts or indispensable portiomgh® heroes’ lives. They occur as legends
connected with places of pilgrimage associated thighname of Agastya. Quite naturally, true to
their character ofthalaputinas they combined venerated vedic myths and namds lagal
folklore and folk-tales. In doing so, the bard-moetade full use of language-interactions and
contrived at the same time to emphasize traditiBnahmin supremacy, to describe the mores of
the priestly class and to allegorise their preoatiop with feasts of ancestor-worship in
mythical flights of imagination. Most of these ratives are contained; in chapters 94 to 103,
Aranya Mbh. Critical Edition. We are able to recognibe warious strands in the fabric by a
close analysis of the contents.

In contrast to the traditional interpretation oétRigvedic dialogue, the Epic narrative depicts
Agastya as the keener of the two on begetting a Hoat this was desired for deliverance of his
own ancestors from the depths of hell, is perhaplgcative of the connection with ancestor-
worship retained in social memory though forgotteniteral meanings forced on the vedic
hymns.

We get the first evidence of Tamil-Sanskrit intéi@e, in the mention that Lapmudra was a
creation of Agastya’s own, handed over by him tdarbhaiija for being brought up. As names
of kings and their lands can be interchanged, Wida#ja could beVidarbha This word does
not have a satisfactory Sanskrit etymology. Thigemhas suggeste@®, 33) that Vidarbha is a
sanskritisation of Tamilvitarppu : fear, which is the equivalent aiccam And therefore,
Vidarbha is Agastya himself or itself. It is well temind here that Vidarbha’s spoken language
describes agastya to this dayhas, from Tamiletu : flower. The bard-poet, who could well be

proficient in both languages, was enabled easilyuta into adoption, what would otherwise
have been an incest.

Another reversal of roles of the characters is @vidn Logmudia's unwillingness to yield to
Agastya’s advances while she yet was obliged tor wesks and ascetic garments. This is in
keeping with the usual development of themes ik-fales - a poor Brahmin’s spouse exhorting
him to go abroad and acquire wealth.

This folk-character is seen maintained in theestfl narration of Agastya’s encounters with the
four kings in succession (Mbh. 3.96). SrutarvandMgasva and Trasadasyu, son of Purukutsa.
each in his turn presented to Agastya , his acsountvhich income and expense were equal,
leaving no scope for charity; and each one accomgamm to all the succeeding donors! The
three kings and Agastya finally came to beg ofldy#he brother o¥atapi. Vatapi serves as the
link between the Rigvedic hymn (1.187) and the eicative.
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llvala appears to be a folk-tale character. Tataililavam ilavu mean the red-flowered silken
tree,Bombaxmalabaricum salmali in Sanskrit andavarain Marathi. The inner bark of the tree
yields a good fiber suitable for cordage.

The seeds yield the so-called red silk-cotton. filber though strong is too short and too soft to
be spun; it is largely used for stuffing pillows .eln the textile industry, this fiber could onlg b
used to mix with others, imparting a silky glosghe fabrics 18, 69). No wonder, Agastya was
forced to approach him to satisfy the demands kiing's daughter for furnishing the nuptial
chambers as sumptuously as at her father’s.

The names of the other three kings are lifted ftamRV, in all probability, with the object of
endowing a popular tale with the impressive gartamdient religion. For, the hymns in which
they occur have little to do with Agastya in conitencomposition. They are certainly eulogized
as donors or receivers of charity; that may be wigy were considered as suitable nearest
conversions for originals in Tamil, rules of etyrmgy notwithstanding.

Differences in redactions go to justify such a vi@Wey might represent the innovative genius
of different bards reciting the verses while thenmees of the nexus between the folktale and
the verse-myth were not yet faded. The naradhryava occurs aBBradhnava in some texts
like the Gita Press Edition. The Tamil noun whichuld answer the search for a possible origin
IS pirantai, pirattai, purartai meaning the square-stalked vingtis quadrangularisKandavela

in Marathi. Its stem and root yield a strong fi#8,32). It grows in the driest parts of
Maharashtra and is also considered an ornameiata (B,522).

Srutarvan is an easy derivation, with the suppression oftshérom Tamil cirutiru : thicket,
bushes, small shrub. The very first to be apprahdiyeAgastya, it had sufficient justification to
express inability to oblige him in his search fioni : cloth - which incidentally, easily converted
into dhanamn the Sanskrit rendering.

Tamil tiri: roll or twist of cloth, andcatai ironwood tree, could come together in a narrative
(with cataiccuas colloquial form otataittu), dealing with fabrics; for, iron woodMemecylon
edule MarathiAnjan, Lokhar: — is a small handsome tree of which the leave®mmgoyed in

South India for dyeing a delicate yellow8( 216). The two words together could provide basis
for the namérasadasywf vedic origin.

We can thus reconstruct the folk-tale of a peopleose life and culture were founded on
intimate knowledge and intensive utilization ofeisewhich were in turn endowed with mythical
if not mystical qualities : Agastya was marriedltgppai. He desired to know her. She asked for
rich apparel. The poor Agastya approached a thidkdtad nothing to give. They went to
Pirantai, for she could give the fibre. She saie Isad none. They went to the ironwood tree, for
it could dye the cloth. Ironwood declined too. Thvegnt to Ilvala. He had the soft fluffy floss.
He invited them to a feast.
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13. Agastya destroys the Demons

At this stage the myth-maker is in familiar domaithat of feasts and feedings. His imagery
dwells on the popular and pious preparations egi¢do the point of over-consumption and
causing pains thereafter, almost demoniac in ckerathe common belief of the existence of
demoniac powers in the yellow-flowered silk-cottivae @6) was utilized to depict llvala as
demon and ¥tapi as his brother. This belief must be obviouslgdzhon the observation of the
ethereailava floss moving through the high air. The floss iWm asmhatarz (old woman) in
Marathi. The Epic’s narrative informs us of llvadagolden chariots — an explicit mythical
description of theyolden ilavaseed propagated by the airborne floss. It is sds0 that Agastya
destroyed llvala by a mere blow of breatlurkarenaiva). The fluffy floss should certainly call
for no mightier means!

It is significant that \dtapi is narrated to have been turned into a goaflesh could form part of
the preparation of that name. it used to be Ihsatatk to feed a Brahmin with a#api and then
call him out by name. &api would then split the Brahmin’s behind and comg @ughing
(tasya @rsvam vinirbhidya - Mbh. 3.94.9). The trick did not succeed with Atya in whose

bottoms, only wind was generatddt6 \ayuh pradurabhidadhastasya matimanal). These two
revolting physiological descriptions float partlyn dhe vata® portion of vatapi but perhaps
wholly on the medical properties of Agastya : ‘tsot removesvata flowers are useful in
biliousness, fruit is laxative and cures Tridosinpain Cambodia the juice of leaves and flowers
is used in diarrhea and dysentry’. (16, 193).

Similar correlations enable us to understand théhnoy Agastya ‘gulping the ocean’ in its

mundane perspective. The expression as put in yajasinouth, after the exploit, is ‘I have

ingested that water(jirnam taddhi may, toyam -Mbh. 3.103.16). Bark of the Agastya tree
could be relied upon to accomplish the feat in eespf the salt-water in the human body, for the
bark is an astringent: a medicine used to contmacscular fibores and to constrict vessels to
restrain discharge (16, 234).

The Kaleyas who used to attack #maras at night and hide into the saltwatearunzlayam
were slain after the ocean turned dry. Dead, tbekdd adorned with golden sovereigns ear-
rings and bracelets. The survivors, burrowing i earth(vidirya vasudiam devm) vanished
into the netherworld. These descriptions would rgilp resemble those of worms. The
indigestible leaves of Agastya being anthelminticdestructive to worms could be employed to
disgorge them. The nankaleya could imply this meaning if derived from Tankitl: to vomit,
disgorge; andkalai : warrior, which also provide scope for word-plag common in the
formation of myths.

TAMIL SANSKRIT INTERACTION © Vishvanath Khaire 16 of
26



14. Kalmasapada and Madayantika

The offspring of the union of Agastya and kopidia has been called Idhmaha (Mbh.
3.97.27). That this name occurs in RV 9.26 in a maddressed to soma would only reinforce
the hypotheses about Lopudia and Soma: But another detail mentioned in passngf

importance. It is said, the foetus grew for sevearyg garbho vavdhe saptasaradan - Mbh.

3.97.22). Thereby hangs another tale — somewhdtsim

That is the tale oKalmasapada accursed by Vadisa and a Bthmara's wife, to be denied
consummation of union with his wifMadayantik. She had, therefore, to conceive through
niyoga by Vasitha. This foetus remained inside her for full tweelears. She had to be delivered
of it by ripping her side with a storfasman whence was the baby son named\asaka It was

he who established Paudanya-interpreted to beydygithat name. Anotharpakhyana tells us
that Kalnasapada had stone-legs and thatmaka and Malaka father and son, founded the
countries by these names, interpreted to correspathdvidarbha.

The myths appear to have been framed, among dthegst to explain the name @kmaka
country, which scholars are inclined to identify iby/ Prakrit nameAssakavhich appears in the
Sutnipata also. The direct relationship A$sakawith accamneeds. almost no exposition. It is
also supported by the mention étchacountry in the Jaina Bhagavdsitra. The ‘stone-
content’ of the stories can also be explained leyltheraction principle. Tamial : stone and
maccu : fetters, can explain the nardalmasapada : one who has stone-fettered legs. If we take,
instead ofmaccuanother similar wordnacu : spot, the spotted stone-legs will become evidént
is well to remember here that a satisfactory Sanblsed etymology of the woildalmasa is not
available.

The bard-poets’ love of puns on words and theirmioos capacity for inventing meanings for
strange words and for inventing strange words famcealing meanings are all well-known.
Kalmasapada can be analysed to substantiate these phenomemmghto perfection in a
society with a common culture but multiple langusagehis word would then represent a mixed
compound employing words from different languagéth wdapted pronunciations irrespective
of the fineries in the language of origin and atiems in meanings that such adaptations might
produce for the word in the other language.

Tamil kal: leg or support, is equivalent to Sanskdtla. Maci (k) kal:. support in the month of

maci or January-Februar¥al: stone can be easily mixed up in pronunciatioth kal : toddy
for which another usual word igeri which could pass foverri: betel leaf, in a mixed society
with undefined modes for pronunciation of the alaea (Verri is pronouncedretti instead of

the ‘grammatically correctveti, even to-day)Kalmasapada thus represented to the poet, the
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Agastya tree of which the seeds are sown inmié@ month so that the tree grows up to support
the betel-vine in due course.

Madayantilé (wife of Kalmasapada) is the Sanskrit name fddillingtonia hortensis Tamil

Kattumalli. It is a handsome evergreen fast-growing treas believed to be indigenous in
Burma and the Malay Archipelago. More importanthis fact that its seeds are rarely met with
in India. Therefore, for propagation, are used ¢tiaa of suckers which it produces from the
roots. It is this quality and practice of cultivati which provided the exotic genius of the bard,
the roots fomiyogaand prolonged period between conception and dglie=aring of seed and
propagation by it) and forced delivery by cuttingthwa stone (propagation by cutting the
suckers for which sharp flint could be employed).

lluppai is not propagated in this manner. Why, theas Lopmudia made to bear for seven
years? The reason appears to lie in the similafitthe flowers of the two trees of which the
illustrations can be seen i87). The tribal totem relationship of Madayantiwith Agastya as
tree might have been similar to that of lluppaix®dt up imagery should have led to this anti-
natural allusion in Logmudi@’s case. The similar case ofarutamandvenkaidescribed in S. 4
may be recalled.

15. Agastya in the Heavens

Human societies have commonly held celestial objettrespect and also worshipped them.
The Taittiriya Samhita (5.4.1) mentions the beli&f the Righteous are these the glomtzat

are asterisms’sikitam wa etni jyotind yannakstrani) It is therefore, no wonder that a
prominent star in the south firmament and Agashgadage in popular imagination have been
identified with each other.

The influence of the star on the myth can be seeha fact that Agastya or Canopus as he is
known in the West does not find a place in Indogpean mythology. The reason given is that
in the regions north of 4®f latitude, the star is not visible to the obser0, 69).

The name Canopus is, however, associated with Egyptlture. Canopus is stated to mean an
Egyptian human-headed vase for holding the entodithe embalmed body. Its derivation as a
star is given from the Greddanopos Menelaus’ steersman who died at Canopus in Egygs,
stellified as Canopus and identified with an EggptGod worshipped in the form of a jar with
human head (Chambers’ Dictionary). We may comgasewith the mode of Agastya worship :
An Agastya image made disa grass and flowers is placed on an earthen kambha
overnight. The offering is with curd and unsplitei@ksatz) and the image is disposed away
into a pool in the morning3@, 148).
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This gives us a clue to the ‘birth of Agastya ie tumbha’. We first consider the phonetically
similar Tamil words,akat small earthen pot having a wide moudikalam : jar, large earthen
pot, and also ‘incorporeity’. It is quite conceilalthat the myth symbolises the associations of
jars or pots in worship - in ancestor worship. Thaditional association of South is with
ancestors and Yama the Lord of Death. The periothefSun’s passage toward the South
(daksnayanan) is assigned for the ancestorgatfa dak#a-vartate pitisu tarhi bhavati —

S’atapatha Br 2.1. 3akiinayamt pitrlokam pratipadyante Nirukta Ch.14). The megaliths
have been the most characteristic of South Indianuments from prehistory and allusions to
their funerary practices are found in Sanghamditee. (Ancient) Indian astronomers give rules
for computing the heliacal rising and setting a# #tar Agastya on account of certain religious
ceremonies to be performed when that star app€a2s’353). All this also fits in with the
interpretation of the RV hymns of Agastya givenliear

The Kumbhaancestry of Agastya the Star and Saint in Egygtladia must then be connected

with ancestor-worship. The end BDaksnayanacan be a proper time for this worship. As on the
earth the earthen jakmbha is connected with Agastya the symbol of ancestorship, so in
the heavens too, the asterism Kumbha (Aquariusyldhbave a connection with the star
Agastya. That would provide us an explanation efdcbmmon regard for agastya in Egypt and
India.

Egypt is located roughly between the latitude®\2and 32N, say those of the Narmada river
and Simla in India The lower Egypt region in whitle grand civilisation flourished in the 3rd
millenium BC is on almost the same latitude as Whadhya region. Hence the similarity of
views of the stars. It is well known that the Chegyramid had provision of an opening for
sighting the pole-star (hamed Thuban, in the cdlasten Draco) then occupying the North
polar position in the sky (c 2600 BC). To-day Thubacelestial latitude is about 6be 24
removed southwards from the present-day pole-Staese displacements are caused by the
phenomenon known as precession for earth as angtaady which turns its axis a full circle in
25800 years. This also results in changes in #llastouses occupied by the Sun at the time of
winter solstice (and at any fixed time in differgmiars). About the time when Thuban was the
pole-star, at winter solstice, end of the Dakgana, the Sun used to be in the stellar mansion
Aquarius orKumbha.This phenomenon established for the myth-poegémealogy of Agastya

- he as Mana arose from within the jar in which rearunau discharged their semen. (RV
7.33.13)

With its present day latitude, Agastya does noteapipo an observer much above the southern
horizon. When Thuban was the pole-star, Agastyavtae correspondingly higher above the
horizon, hence prominent and venerable. Obviowdlyhese millennia he has been ‘going down
south’ and ‘not returning’ to his original positio8o, in the myth, he came to be the virtuous one
who restrained Death and made the South habitgbghya tarag mrtyum,. dakma dik krta

yenasaranya puryakarmam@ -VR Aranya, 11.81) There is the explanatory mglated by Al
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Sufi, a tenth-century Persian astronomer : Singgdha) sent into Southern exile his brother
Canopus who had married Rigel and later ruthlesslydered her30, 67). The similarity of
basic concepts is evident.

16. Agastya Worship : The Folk Tradition

Folk traditions quite naturally work out a compremibetween the essentials of a myth and the
physical or celestial situation of the times - agauythifically treated. Agastya worship having
become part of practical ritual, changes were wshar when the astral position of Agastya
underwent significant variations in the course dfeania.

“Varahamihira says,Agastyais visible atUjjayini when the sun ig° short of the sign Virgo'.
But he afterwards adds, that, ‘the Star becomeiblejswhen the sun reachésasta and
disappears when the Sun arriveRahin” (32, 353). This throws light on the celebration of
the Hadag festivities undertaken when the Sun idHasta It also brings out the mythific (as
different from scientific) change télastirs (elephants) as the painted icons for worship.
Association with the sign Virgovirgin, Kanya in India) is probably the mythific reason why
the festivities are restricted to virgins in Malsdraa.

The tradition of Agastya worship must be quite dfdrahamihira is dated 42aka say 500
AD. “A commentator on his Brihatsam#ignotes a former Pajara’s rule for the oblations to
Agastya on his rising.... It remains probable thatsara's rule was framed for north of India
when the solsticial points were, as stated by dlbétor, in the middle of slesz and beginning
of Dhanigha” (32, 355). The period of this happening has been takd by Dikshit as 1400
BC against Colebrooke’s 1100 BC (31, 88).

This date is consistent with the inclusion of hynim#\gastya in the RV. The very fact of this
inclusion in the RV presupposes that the cult dreotworship of Agastya must have been
current long before the compilation of the VedalitsRV allusions to his birthn the jar
(kumbhasambhavantead us to believe that this worship must have bermishing in 3000
BC if not earlier. The S’atapatha Br. (2-1-2) altusto Krttikas not deflecting from the East
(pracya diso nacyavantg corresponds to the same peri8d, (125).

17. Agastya’s injunction to Vindbya.

As the most ancient Indian speculations on astreceinphenomena, Dikshit has quoted the
Paicasiddlantika (31,8). ‘Associated with Meru, in the high heavesghe axis; in the lower

heavens is located another pole belowlefoh samopari viyatyaks vyomni sthito dhruv
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adhy anyah- Ch. 13, Trailokya sanstham). The word Meru denotes the pole of the eclipti
in astronomy and also the mountain on which thesGedide.

Consider the Tamil wordse : excellencemel : that which is over or above, sky, West ;
merku : West ;meruku : glitter, lustre. All the ideas associated with Meme seen to be

contained in the Tamil words. It is proposed thagrivlis an interaction word. A Western
mountain could be mythically calléderu.

Sangham literature alludes to ‘Caiyam’. Sadhy, the hill called theMerumalai or the
Western hill (13, 397). The Sanskrit name ‘Sahymatable ?) cannot be considered to be
very meaningful. TamilCaiya from cen : height would be an appropriate base for the
interaction wordSahya adri the high mountain on the Westerku), the mountain Meru.

Support is given to this suggestion by the physfeat that the Salagri range lies in a
direction at an angle with the North-South aximy@dt equal to the angle made by the ecliptic
axis with the polar axis.

Vindhya in Sanskrit has been given an etymologgadhiti karoti bhayam (that which

causes fear). TamWintu : sky, heaven, cloud - would by association satisé concept of the
mountain much better. The cerebrals are considar&dtavidian gift to Indo-European. In
interaction words, they would easily convert inenthls. The physical fact that the Vindhya

mountain lies roughly East-West along the Tropi€ahcer (Z%N Latitude) helps us decode
one more myth.

Mbh (3.102) gives the story summarized below. Thghmal allusions are explained in
physical terms side by side:

The sun used to circumambulate the Meru mountaeryeday : The sun does this to the
Sahwdri which lies North South. So Vindhya asked tha sudo the same to him, to which
the sun replied, ‘This route was assigned to méhbge by whom was this world created.’ :
To move in the East-West direction and about a IN8duth mountain is surely the only
natural course for the sun to follow. Thus spokée, mountain (Vindhya) suddenly started
growing up, wanting to block the way of the sun amabn : The latitude of the Vindhya does
it effectively for the sun in the sense that theximaym northward passage of the Sun is up to
this circle ; for the moon also this is roughlyeru

There was, therefore, no need for consternatiomgntite Devas who reportedly approached
Agastya with the request to restrain Vindhya. Agass said to have told Vindhya that he was
required to go South for some work, so Vindhya $thooaintain the status quo and await his
return. And having made the settlement thus, te ttdas son of Varuna does not return from
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the southern countrya@lyapi daksnat desat varunirna nivartatd. This is a direct allusion to
the southern location of the star Agastya.

18. Conclusion

The Ramayana has described llvala’s stratagem thassuming the Bhmara form and
speaking the refined (Sanskrit) language, llvalaites the learneddparayan b@hmaram
razpam ilvalah sanskam vadan,amantrayati vipen VR. Aranya. 11.56). This verse almost
mythically describes linguistic interaction opengtiin the formation of Indian myths. Because
Sanskrit attained the status of the language agioal and ritual, the phenomenon is easily
discernible in Sanskrit texts. Interaction has, éeer, not been a one-way traffic and myths in
other languages have also been subject to the pamoess. This process has not so far been
studied in depth-mainly perhaps on account of catnmgnt-formation which has occurred as a
result of the division of languages into linguistanilies considered mutually exclusive. This
enquiry is an effort to study the mythical wordsl @pisodes in their Indian cultural setting.

By their very nature and function, myth-words aesngatrtificial creations which cannot be

expected to follow rules of etymology developed the basis of the natural evolution of

languages. At most a few phonetic criteria couldleeeloped after the study of more myths on
the lines of this enquiry. A few salient observai@an be made :

+ On account of the sanctity imparted to Sanskré&,dkneral tendency is to sanskritise a
word for mythicising it.

¢ Tamili in the beginning of words containing subseqguenis elided in sanskritisation.

¢+ Tamili added to a consonant is often treated as a ne-valwel and compound letters
are formed in the myths.

+ Addition of theh sound to Tamil vowels is common.

+ Distinctions ofr r, I | andn n in original Tamil words are suppressed accordmg t
convenience.
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Between Tamil and Marathi words, equivalence of iTataeolarr | n with Marathirh
Ih nhis noticed almost as a general rule. Transferehtiee h sound to other components
of words is often noticed.

Dialectical variations provide fertile ground folth words. t, s etc are substituted far
Cerebrals tend to be dentalised in the interagirogess.

Mixed compounds of words from different languages@mmon. They may be formed
by substituting words of equivalent meaning or sbfrom the other language.

Etymologies should satisfy the overall meaning seioally rather than individual word-
changes phonetically.

Even more than the linguistic, the cultural aspédhis process is important. We find :

*

Myths are common to various peoples of differentalaand linguistic stocks. They may,
however, assume forms difficult to recognize andchynaccretions may take place in
meaning and expression.

Trees form the original subjects of numerous myffse analysis of myths must take
account of their qualities and uses for medicimal ather purposes as well as their totem
values.

Astronomical phenomena form the foundation for manyyhs. In dealing with them, it is
necessary to visualize the conditions existingnitigauity.

Other natural phenomena and social or producti@ctimes are also depicted in the
myths. The analysis must therefore rest on a nuwibdisciplines.

Folk-tales of antiquity are adapted in the myths ggysonifying the natural objects.
Personification into Vedic deities or sages is camrn the Epic and Puranic literature.
Latter-day folk-tales in their turn, rely on similaorrowings from the Epics and Puranas.

In dealing with myths evolved from earlier folk-dliions, it is necessary to establish a
kind of communion with poetic imagination and priive imagery put together.

Even the most insignificant ritual in an insigné group may provide a key to the
ancient origins of a myth. As both the civiliseddahe uncivilised groups of today were
at one time in the primitive stage, equal weightageld have to be given to the remnant
rituals amongst them.

Myths do not necessarily depict history in the camtional sense. They can certainly be
used as documents for evolving a history of thdugam of culture in history.

Interaction has been a kind of biochemical procesghe formation of Indian Culture.
Unidisciplinary analyses have given misleading Itssin the understanding of its evolution.
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Interaction of disciplines is called for, also lmetstudy of myths and of the culture they sustain,
overcoming the bounds of language, race, regiortiarel
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Tamil - Sanskinteraction In The Agastya Myth

This Paper breaks new ground in investigating tlgastya myth in Indian culture on the
Interaction principle. Drawing on the Vedic and &pburces in Sanskrit, Sangham Literature
in Tamil and Folk traditions and Folklore in Mahsinra and elsewhere, it unravels the entire
myth step by step on the basis of linguistic inteéoa, word mythology, tribal practices,
botanical and medicinal properties of trees antbastmical phenomena over many ages. With
poetic sensitivity and scientific rationality it fgsuforward hypotheses which might startle by
their very simplicity- Agastya : thaccamor Hadagi tree, star Canopus and a symbol of
ancestor-worship; Lgmuda : the mahua tree; Soma : the mahua spirit, llvida: Salmali

tree; \atapi: thevada, Meru : the Sahyadri range, and Vidarbha : thesgacountry.
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