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Conjuring up the Contours of Sukra' s Science of Politics: 
The Problem of Method and Substance 

T.R.SHARMA 

~ver since the publication of Lallanji Gopal's article on 
Sukrmz1ti in Bulletin of the School of Oriental and African 
Studies in 1962 declaring it a nineteenth century text;1 

scholarly interest in its textual analysis has considerably 
declined. This is so because besides contributing to the 
on-going debate about the date of its cmnposition, which 
was set in motion by Gustav Oppert while publishing 
the English version of Sukraniti in 1882; Gopal has by his 
'nineteenth century' thesis questioned the very 
authenticity of the available text. Although Oppert 
assigned it to the period of Smritis, most of the Indologists 
considered it to be a work of post-Smrti period ranging 
between fourth century AD and sixteenth century AD2; 

K A N Sastri and V Raghavan preceded Gopal in putting 
forth the view that the available text of Sukranlti was a 
work of nineteenth century.3 However, their argument 
was not as forceful, rigorous and wide-ranging as that of 

*Fellow, liAS, Shimla 

Gopal who has accumulated n1assive evidence fron1 
diverse sources in order to 'prove' his point. 

For one thing, Gopal's suspicion about the authenticity 
of the available text4 etnanates fron1 the fact that there is 
not much in it which could qualify to be called nlti (policy) 
or riijanl.ti (science of politics) for which Sukra has been 
profusely and most reverentially quoted in several 
ancient Indian literary sources either by this popular 
name (which in fact, was given to hin1 by Lord Siva after 
he adopted him as his own son) or by other names like 
Usana, Kavya, Bhargava or Bhrgu. Apart from this 
general argument, Gopal's doubts rest on very convincing 
and well articulated internal evidence culled from the 
available text itself. It is not intended to reproduce Gopal's 
whole argun1ent here. Therefore only some aspects of it 
are being n1entioned. 

Gopal finds, what tnay be called, some degree of 
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anachronism in the text, for, it describes guns and cannons 
which imply the knowledge of gun-powder. Gopal's 
argument is that Indians did not· have any such 
knowledge b~fore the sixteenth century. He further 
argu~s that guns were introduced in India, for the first 
time by the Portuguese in 1510 AD. He clarifies that any 
reference in ancient Indian literary works to fire-·weapons 
should not be taken to refer to fire-nrms because these 
weapons did not contain anything like gun-powder. 
Moreover, in the extant Sukmnlti text there is a mention 
of large and small nalikas (barrel.s) and agni curna with 
sunarci salt (nitre) and balls made of iron, lead and other 
metals which makes it obvious that the text does not 
belong to the remote antiquity becau~e the Indians at that 
time had no knowledge of some of these things and they 
were not familiar with fire-arms.5 

Secondly, in the extant Sukraniti text there is a reference 
to yavanas and Mlecchas, terms which are used to refer to 
Greeks and Muslims respectively. The Mlecchas are 
descr_ibed in detail as a people living in the north-west, 
(pnsczmottnra) who do not accept the authority of the 
Vedas, who are different from the four Hindu castes and 
whose religious philosophy considers God as the invisible 
creato~. They are projected in very contemptuous terms 
as envious and foolish people which seem to be the views 
of some fanatic Brahmin. Killing of a cow or a woman or 
a Brahmin is mentioned in Sukranlti as a legitin1ate 
ground to go to war against those who resort to such 
killings. According to Gopal any such injunction would 
make no sense in an exclusively Hindu India. All this 
has prompted him to infer that the Sukranlti text belongs 
to a period when the Muslims had spread over most parts 
of lndia.6 

Third~y, and most significantly, Gopal has shown that 
the available text of Sukraniti contains numerous 
1 . . . 
F rovtswns wl'uch seem to have been lifted almost 
verbatim from the policies and regulations of the East 
I d" C . n ta ompany, particularly from the Ordinances/ 
Reg~lntim~s and Rules of Bombay, Madras and Bengal 
Prestd:nCieS.

7 
Gopal has also quoted several stipulations 

r_egardmg state administration and conduct of war in the 
Sukran1ti which are exactly similar to the administration 
of the, Pe~hw~ ~ulers, particularly that of Shivaji. In 
qopal s vtew tt ts reasonable to infer that the author of 
Sukrm~tti ~as borrowed these provisions from there. The 
organtzattonal structure of army mentioned in Srtkranlti 
~eems to have been borrowed from organization of armies 
m ~urope, ~speci~lly froJ}l the army of Napoleon.s The 
society dep1~te? m ~e _Sukmnlti has many features of 
modern capttahst societies and the rules of investment 
etc. are quite similar to the principles of present-day 
economics.'' 

On the basis of this whole evidence Gopal has 
concluded that the available text of Sttkraniti cannot be 
the work of Sukracarya; rather it seems to have been 
authored by some clever person who lived during the 
nineteenth century, who had thorough knowledge of 
policies and Regulations of the East India Company, who 
was also well-informed about Maratha history and who 
had also good knowledge of all Sanskrit texts on t~e 
subject. Gopal has further surmised that probably this 
person had in his possession a copy of the original 
Sukranlti in some form though such a work seems to have 
receded from public study and attention long back. 
Taking advantages of this fact, this person transformed 
the original text beyond recognition. Thus, Gopal has not 
only asserted that the available text of Sukraniti is a 
nineteenth century composition, he has also indicated that 
it is not the work of Sukra at all. 

II 

Given this suspect character of the available text of 
Sukrmtlti, it does not seem worthwhile to try to identify 
Sukra's science of politics on the basis of textual analysis 
of this work. But merely on the plea that authentic work 
of Sukra is not available, one cannot, and indeed one 
should not, abdicate the very responsibility of studying 
the politics of Sukra. After all, there is a ~ot of supportive 
evidence in the Vedas, Purih;ras, Smrtis, Nitis and epics to 
show that Sukra was the earliest and the most brilliant 
political thinker of India for whom there _was one and 
only one Vidyn (branch of knowledge) w~1~h need~d to 
be studied and taught and it was Dandnnztz (the science 
of politics or the science about the use of coercive p~wer 
of the state). This view of Sukra, about the centrality of 
politics was quite at variance with all ~ther vi~wpoints 
includi"ng that of Manu, Brahaspah, ~auttl~~ and 
Kamandaka etc. who variously held that m addthon to 
Dandaniti there were two or three other Vidyas which 
needed to be studied. These were: Anuvikshki (Logic and 
Philosoohy); Trayi (theology or the study of three yedas
~g, Ynj~r and Sam); and Varatta (Economics).10 For Sukra, 
however, Dandanlti was a master science and all other 
branches of knowledge could exist and prosper only with 
the support and patronage of state power. 

Not only this, there are numerous laudator~ referenc~s 
to Sukra and his niti in Mahiibhiirata, particularly tn 
Santipnrva, A~tusasna Parvn, Adi Parva, Snlya Parva and 
Udyog Parva. References to Sukra as the expounder of 
Dandaniti and Ri?jnnlti are also found in several other 
literary sources including Hemadri'~ Clzatu.rvar~a 
Chintamnni, Dandin's Dasakwnara Clwrzta, Kahdasa s 
Kumarasantbhavn, Ashvaghosa's Buddlz Charita 
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Chandesvara's Riijanlti-ratnakara, Kautilya's Arthasastra, 
Kamandaka' s Kamandakiya-nltisiim and J anamejaya 's Niti
praknsika. In Srimad Bhagnvada Gita, Lord Krishna 
reverentially addresses Sukra as a great thinker and seer 
(X,37). On the basis of careful analysis of these references 
one finds that Sukra was the Purohit (priest) of the non
Aryan aboriginal communities and a preceptor and 
advisor of various non-Aryan kings starting from 
Hiranyakasipu to PrahHida to Andhaka to Virochana to 
Vali and to Vrishparva.11 It was in his capacity as the 
preceptor of these non-Aryans that he expounded his 
profound nlti, which, however, is not available today in 
its authentic forn1. Probably it became extinct at an early 
date or became unpopular with the powers that be. The 
problem gets further complicated because despite 
numerous references to him as a profound political 
thinker there has been no con1prehensive study of his 
political ideas. Consequently, his science of politics 
ren1ains largely unexplored even to this day. 

III 

This poses a major problem for the researchers. 
Confronted with a situation wh(!re the available text of 
Sukranlti has been relegated almost to the level of a 
forgery how can Sukra's science of politics be conjured? 
Is there any valid and reliable way to study his politics 
in the absence of an authentic text? One way could be to 
rely on archaeological evidence but unfortunately no such 
evidence is available and it is quite unlikely that it would 
be available in the near future. In fact, this problem is 
part of a larger problem. Given the dismal and 
disappointing situation where neither any reliable textual 
nor any archeological evidence is available how can the 
history of pre-Aryan India be studied? Are there any other 
historiographic research models available? Probably 
there are none because there is hardly any proper 
documentations of events of the remote antiquity. There 
is only a vague folk tradition with very little 
documentation above the level of myth and legend, which 
is so nebulous that virtually no dates can be determined, 
son1etimes a work survives but its author is not known, 
sometimes only this much is known that an author with 
a certain nan1es existed and expounded a certain policy 
(a Ia Sukra) but no authentic text is available. 

The question, therefore, is: there being no reliable text 
of Sukra's science of politics, there being no archaeological 
evidence about him, there being no historical records of 
that period but there being nun1erous references to hin1 
and his celebrated nzti is there any scientific way to study 
him? For instance, can one toy with the idea of creating a 
non-textual Sukra? To what extent can this be done by 

. relying on some of the episodes, myths and legends about 
him which are found scattered all over the place in almost 
all the Purii1Jas and other anecdotalliterature?12 To what 
extent can these episodes which are constitutive of folk
culture of remote aHtiquity provide a peep, howsoever 
limited, into Sukra's role as preceptor and advisor of pre
Aryan aboriginals during their intermittent encounters 
with the Aryans? To what extent can these Purii"r:tic 
accounts be helpful in drawing reasonably acceptable 
inferences about his political doctrines as a thinker and 
about his political acumen as a strategist in war and peace? 

A careful analysis of encounters of various pre-Aryan 
tribal comn1unities with the expansionist Aryans would 
show that the latter's onslaughts against the forn1er had -
three broad objectives: (a) either to physically liquidate 
them; or (b) to convert them into diisas (slaves) and (c) to 
deny them any cultural autonomy. In essence, the Aryan 
attempt was to establish their political and cultural 
hegemony over the non-Aryans. In this scenario Sukra's 
two-pronged strategy was as much to provide then1 
physical security as to defend their political autonomy 
and cultural identity and thereby to ensure then1 a life of 
freedom, honour and dignity. 

To appreciate this dimension of Sukra's politics one 
must realize that the attitude of the Aryans towards their 
adversaries was highly contemptuous. While for 
themselves they used the honorific title of 'Devas' (gods) 
and addressed their allies with respectable titles like 
Gandlzarvas (royal musicians), ynkslzas (royal guards), and 
Kinnars (royal attendants), they addressed their 
adversaries by various derogatory names like Dasas 
(slaves), Dasyus (thieves), Danavns, Dnityas and Rnlcshasas 
(demons) and those who supported them were likewise 
pejoratively called Bhutas (ghosts or evil spirits), Pretns 
(fiends) and Pisnchns (goblins). 

This would show that the Aryan attack on the non
Aryans was as much physical as it was cultural. They 
were projected as having been born at an evil hour under 
evil stars and inauspicious lunations. They were ridiculed 
for having clumsy bodies with beastly strength, for 
having hideously repulsive facial geometry, as being 
'broad-jawed', 'goat-nosed', 'flat-nosed', 'noseless with 
sound in breath'. They were not only ridiculed for being 
dark con1plexioned but were also depicted as 'powers of 
darkness' and 'ignorance'. On the other hand, the Aryans 
took a lot of pride in being 'fair complexioned' and used 
the colour of their skin to project themselves as the 
'powers of light' and 'knowledge'. How difficult and 
humiliating it must have been for the non-Aryans to live 
with all these derogatory epithets is any body's guess. 
And it was this hun1iliation of the non-Aryans at the 
hands of Aryans which Sukra tried to resist. 
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However, more than their repulsive physical traits, the 
non-Aryans were ridiculed for their values, beliefs and 
cultural practices which were termed as simply 'savage'. 
While the Aryans projected themselves as followers of 
Dharma (righteous social and moral code); the non-Aryans 
were not only projected as violators of Dharma but were 
also associated "with all possible negative cultural and 
attitudinal traits; of being cunning and crooked, of being 
diabolical in nature, always seeking to harm others. They 
were despised for having no sacred fires, for performing 
no yajanas and for offering no sacrifices. Aryans, on the 
other hand did not only regularly do so but even ascribed 
their victories over the non-Aryan~ to these practices. 

Further, the Aryans took a lot of pride in being the 
worshippers of various nature-gods-Indra (the god of 
rain), Varw.za (the god of Oceans) and Surya and Agni 
(the gods of light and warmth respectively); the non
Aryans were criticized for worshiping mad gods and for 
being phallus worshippers. While the Aryans claimed 
that they were wedded to spiritual and 10ther-worldly' 
pursuits, philosophic speculation, flair for finer arts like 
music and poetry; the non-Aryans were projected as 
superstitious, with faith in charms, incantations, exorcism 
and ceremonies to raise spirits through magic formulas. 
In short, the non-Aryan cultural practices were projected 
a.s not onl~ peculiar but even devilish. All pejorative traits 
hke deceit, falsehood, wildness· and bruteness were 
as~ociated with them. They were accused of being thieves, 
guilty of cattle stealing and won1en lifting. They were 
branded as intellectually bankrupt, morally degraded 
a~d. c~lturally backward who needed to be not only 
disc1phned and punished but also to be subjugated and 
enslaved. They were repeatedly described as cannibals, 
man-eaters, devouring human flesh, brutal in· nature, 
ha.rdened criminals, savages living in caves and jungle. 
1t IS no surprise, therefore, that ~gveda, the major Aryan 
store-house of .knowledge, described them as den1ons, 
sorcerers and fiends. 

The Aryans also held their adversaries guilty of 
arrogance, self-conceit, anger, rudeness and ignorance. 
On the. other hand, they projected themselves as the 
embodiment of all conceivable noble traits like serenity, 
self-control/ au~terity, purity1 forbearance, unright
eousnes.s, fountams of knowledge and justice, symbols 
of herm~m, bravery, valour, firmness, dexterity and 
generosity. In short, while the Aryans projected 
themselv~s as paragons of all virtues; they painted their 
adversanes as bundles of a11 possible vices. Thus, the 
Arya~s and non-Aryans were not only different 
physically and raCially but even culturally and 
temperamently. The conflict between the two was 
projected as conflict between Dharma and Adharma, truth 

and falsehood, light and darkness, good and·e~il, noble 
and ignoble, reason and superstition, priesthood .and 
witchcraft. Thus th~ clash between the two was a clash 
between two sets of values and between two cultures: 
'native' and /non-native'; /traditional' and /modern'; 
'savage' and 'civil'; 'irration~l' and 'rational'; and 
'temporal' and 'spiritual'. In doing so the whole attempt 
of the Aryans was, to use Frantz Fanon' s term, to confine 
the non-Aryans within a 'circle of guilt'. It is amazing 
that except Sukra all the other preceptors-Bra:Daspatil 
Vasishtha, Gautama, Parasara, Angiras, Atri and 
Agasteya etc. were instrumental in pushing the non
Aryans into this, 'circle of guilt' rather than rescuing 
them. It was left to Sukra, as the sole preceptor of the 
non-Aryans, to try to release them from this 'circle of guilt' 
and ensure them a life of honour and dignity. 

IV 

It is not difficult to see that the way history of Vedic epoch 
unfolded itself Sukra succeeded to a considerable degree 
in not only defending the non-Aryans' culture, values 
and beliefs but also in making the Aryans to, willy-nilly, 
adopt some of them. This can be demonstrated with any · 
amount of evidence. However, in any such demonstration 
there can be no one-to-one correspondence, rather this 
correspondence will have to be inferred but in that sense 
virtually all knowledge is inference. 

Let us consider some instances. The Aryans criticized 
the non-Aryans for their faith in charms and incantations. 
However, when they learnt that Sukra was engaged in 
severe penance to obtain from Mahadeva a boon of 
invincibility for the non-Aryans in their wars with them \.. 
they got terribly worried at the very pros~ct of succ~ss 
of his mission and set about evolving counter-strategies 
in order to distract Sukra from his mission. So much so 
that Indra 1 the chief warrior of the Aryans, despatched 
his daughter1 Jayanti, to lure him and thereby scuttle his 
whole plan. The obvious implication of Aryan respon~e 
is that tacitly they did recognize the power of esotenc 
knowledge-Sanjivani Vidya (the art of reviving .those 
who fell on the battleground) which Sukra was try1ng to 
obtain through penance. 

Further, when the Aryans learnt that despite Jayanti's 
best efforts to the contrary, Sukra had obtained the 
required esoteric knowledge that virtually made th~ non
Aryans invincible on a battleground they were q~1ck to 
realize that with this master stroke Sukra had decidedly 
tilted the balance of power in favour of their adversaries. 
They desperately tried to hit upon a plan to neutqilize 
this advantage. After hurried consultations among 
themselves they decided to appeal to their preceptor, 
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Brahaspati, to send his son, Kacha, to the hermitage of 
Su~ra in the guise of a pttpil. His sole mission was to 
obtc1in, by fair means or foul, this unique knowledge.D 
The Aryan response clearly illus h·ates that even though 
they ridiculed the non-Aryans for their faith in the ar t of 
ha rl~guins, they were themselves qui te keen to obtain it, 
if they could. 

Likewise the Aryans criticized their adversaries for 
being phallus worshippers but with the passage of time 
lingn 'OrSI}ip became a popular mode of worship in the 
\-\' hole of Arynvarta (<1 raci<1l name given to the Indian 
subcontinent by the Aryans). On <1 closer scrutiny one 
will realize that, in essence, lingn is nothing but phallus 
and hence the p ractice of linga worship is nothing short 
of pha llus worship .14 There is another rela ted aspect of 
this phenomenon. One finds that initially the Aryans were 
wors hipers of Vi~l) u ; w h ile th e non-Arya ns like 
Hiranyakasipu and Andhak<1 were the worshippers of 
Siva, whom the Aryans pejoratively called pnsupnti (the 
lord of be<1s ts). In fa ct in the Tmyi the p rincipal deity .is 
Vi$I~u and the rcfere.nce to Siva is more as Rudrn (god the 
destroyer); but in the post-Vedic period Si va began to be 
worshipped as the princip<1l deity . Initially, it was only 
Sukra, the p recep to r of the non-A ryans, who was an 
unpa ra lleled dcvofee o f Siva eveiT during the Vedic ern 
and it was indeed in recogni tion of this devotion tha t 
Siva adopted him as his ow n son . So a lso, the non-Aryan 
king Andhaka who, a fte r in itia l hos ti li ty, became a 
follower of Siva and was accepted by him CIS his son and 
was appointed Gn 11npnti (lord o f his gnnns). Late r, the 
Aryans a lso came round to the non -Arya n view and 
s tarted worshipping Siva alongwith Visnu. This would 
show that Sukra through his subtle ways did b ring about 
some sort of e:u ltural reconcilia tion be tween the Aryans 
and the non-Aryans. 

To top it a ll,.one m us t recognize tha t lhere arc two 
d ifferent Vedic Snmlzitns (collections): the firs t consisting 
of trnyi (the study of three Vedns-~g, Sil111, Ynjur); and 
the second consisting of Atlwrva Vedn. In essence, they 
represent two a lte rna tive epistelllologicnl and culturnl 
pnradigms. Culturally, the three Vedns consti tu ting the 
Trayi form a compact organic whole in so fa r as the ~g 
Verln is a compendiuJTt o f hym ns meant to be recited, in 
Sam Verln these are meant to be chanted and the Ynjur 
Veda conta ins formulas and procedures relating to hymns 
and chants of the sacrifi ce to be followed by the p riests. 
Th us, these three Vedns toge ther represent one and the 
sa me socio-cultu ral geslalt o r fo rm-comp lex." Bu t they 
do not exhaust the whole range of beliefs of all the groups. 
The 1,1 is "peop le (race, tribe, folk-groups ) d efinite ly 
che rt5.bed o the r cu ltura l tra its and crea te d o the r 
compendiums of hymns through other risis (sages). The 

Atharvn Vedn emanated in this process. The name Atharnvn 
Veda is explained variously . The Gopatha Bmhmnnn and 
Aitnreyn Brnhmnnn sta te thC! t Va ta advised SC!ge Bhrigu 
(som etimes Sukra is a lso called by th is name being the 
son or grandson of Bhrigu) to look (A tlza m-van) in to the 
waters to seek for Brnhmnn (the absolute). For doing so 
he (Bhrigu) is also called Atharvan w hich would ind icate 
that SukrC! may probably be the author of the Athnrva 
veda.16 Initially, the Aryans recognized only Trnyi as the 
source of all theologica l knowled ge. They d id not accept 
the <1 uthority o f Atlwrva Veda n o r did they accord 
legitimacy to any o f the insti tu tions represented in the 
Atharvn Veda no r did they p ractice any of its ri tu als; rather 
they criticized the non-Aryans for believing in charms, ~ 
incanta tions, exorcis m, imprecations, amulets, witch
craft, and sorcery all of w hich constitute the core of Athan>a 
Veda. While the ~g veda h ymns a re in the nature of 
invocation to various Aryan war heroes (Agni, IndrC! and 
Varuna etc.) to destroy their non-Aryan enemies, the 
whole thurs t o f Athnrvn Veda is differen t. It is closely 
associa ted with tnntra (rites and formu la connected with 
C!dorC!tion of Pmkrti (nature) or Sakti (the goddess) . Tn fact, 
tn11trn is the up-Peda (sub Vedn) of Atlmrnvn Vedn which 
d escribes six uses of the vario us nwnfms (incantations) 
to the ado red bei ngs as well as the various means of 
negating/ combating the effects of the 1111111frns through 
counter 11111ntras . Thus, the Athnrva Vedn mmztrns are aimed 
Cit removing some evils from oneself and throwing it on 
the enemy. These were the practices wh ich were not on ly 
negC! ted but even condem ned by the Aryans fo r quite 
sometime. 

Looking Ci t it from another perspective one finds that 
the core of trayi cons is ting of sacred fires, _Itnjnnns, 
sacrifices and hymns represen t the cano nical core of 
culture; wh ile the At!Jarnva Veda which is a specialized 
collection of cer tain popular items and incidents reprcsen t 
the folklore of age. Among otl1er things, i t consists o f art 
of hypno tizing and mesm erizing (associa ted particula rly 
with the Niigns), the art of harleq uins and magical tricks 
(a speciality of the Rnksnsns) and witchcraft and unfair 
wm methods (w hich were the traits of Pisnchas). Thus 
the cnnollicn/ core hC!s hardly anything in common with 
the folklore. 

ln fact these t\"'o rep resent two different cultural 
s h·e<lmS-IIInss and elite. The Athnrvn Vedn represents, by 
and la rge, the values; beliefs, mC!nners and customs of 
the ma rg inal ized groups who constituted the mass but 
d id not fi nd any place, excepl contempt, in the three 
Vcrlns. In this sense Athnrm \lerln represents the lifeworlds 
of the non-Aryan aborigina ls who could be likened tn 
the present-day dnlits (opp ressed ). Although the folk 
cu ltu re tha t Athnrvn Vedn represents is as old as Trnyi, if 
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not old er, yet it got co-opted into the d ominant paradigm 
consisting of the Vedic world v iew much la ter. While 
Brahaspati, Vas istha, Gautama a nd oth er precepto rs o f 
the Aryans patronized the th ree Vedas to the exclus io n of 
AthnrvnVeda; it was Sukra, who w as the lone p recep tor 
of the aboriginals and the sole d e fend e r an d p rac tioner 
of their folk culture.17 His s ignal su ccess in the culhtral 
domain is reflected in finally getting the folklore of Atharva 
Veda incorporated into the corpus o f the Aryan world 
view. Thereby the number of Vedas rose to fo ur. Of course, 
this incorporation fell fa r sh ort of ama lga m ation and the 
two cultural stream s continue to exist s ide by s ide rio-ht 

' 0 
up to th is d ay . The climax o f Sukn:i's success came when 
in addition to the Atharva Veda fiv e other b ran t hes of 
knowledge were also accorded the stat us of Vedas: Sarpa 
(Naga) Veda, Asura Veda, Pisacha Veda, Itihiisa Veda an d 
the Purii1.w Veda (old tales). Thus, many o f the non-A ryan 
systems of knowledge also got elevated to the level o f 
Vedas of Trnyi,. Undoubtedly, it was resis tance organized 
by Sukra against the physical and cul tural assault o f th e 
Aryans tha t ultimately succeeded in ra is ing the Atllarvn 
Veda to the level of Aryan source of knowledge, even if 
as a sm all h·adilion only. 

This whole process of acculturati o n was by no means 
~ o ne-way process only; rather it was two-way process 
u1 so far as the Aryans agreed to admit At/mrva Veda to 
~he !evel of Trnyi; w hile the non-Aryans adopted a nd 
Imbibed several Aryan cultura l practices li ke offering 
sacnfices and organizing yajanns (a In Vali). Thus, there 
was som e d egree of give and take between the fo llowers 
of two cultural streams and cred it for this m us t go, more 
th a1_1 _any one else, to Sukra. Evidently i t was Sukra's 
p o htlcal acumen, steadfasmess a n d sagaci ty w hich 
brought ab ou t some form o f cu ltura l recon c il iation 
between the warring A ryans ar~d non-Aryans .ts 

In th1s whole endeavour of Sukra there is a message, 
loud and clear, which is relevant in the present-day social 
context where ethnic conflicts and clash of cul tures is 
threatening to tear asund e r the social fabric by d est roying 
peace and harmony any where a nd every where. In fact, 
m o rder to r~deem India and severa l other simi larly 
plac~d coui~tnes of the world from the quagm ire of severe 
e lhmc tensions and clash of cultures in w hich they a re 
caught today Sukra's herculean effort to bring about some 
degree of modus-Vivendi and cultural synthes is between 
the Aryans and non-Aryans n eed s to be emulated and 
put lo good use. 

NOTES 

I. Lalla~ji Gopal, "The $11krnniti- A Nineteenth Century Text", 
Bulletm of tile School of Oriental and Africa II Studies, vol XXV 
(part 3), 1962, pp. 524-556. All references to Gopal in this note 

refer to this article. A summary of the SOAS Brrlletill article 
also appeared in Modem Review, May 1963 pp. 404-08 and 
June 1963, pp. 473-83 as also in Maha-Pandita Rahu la 
Sankrtyayana Memorial Volume of the forrrnal of the Bihar 
Research Socieltf, vol. XLVII, Parts 1-lV Oanuary-December, 
1961), pp. 214-33. A slightly modified version ofGopal's article 
was later published in the form of a booklet. See, his The 
Srr kranll i: A Nillc lecn lli ce11t11ry Text, (Varanasi, Bharti 
Prakashan, 1978). 

2. While V.S. Agrawa la and Sya mlal Pandya expressed the view 
that St~kranit isara was the work of Gup ta period (fourth and 
fifth cen tu ries A. D.), A.S. Altekar, U.N. Ghoshal, B.P. 
Mazumdar, Jogesh Chandra R<ty, R.C. Majumdar 11 nd K.P. 
Jayaswal p laced it variously between eighth and tw~l fth 
centu ries; Kei th opined tha t it was a work of post-Hmd u 
Period; Beni Prasad expressed the view tha t it was composed 
probably about the thirteenth century; P.V. Kane and J.D.M. 
Derrett refered to it as work of fourteenth and fifteenth 
centu ries; Rajender La! Mitr a placed it around sixteenth 
century . See, Beni Prasad, The S tate i11 A ttcicllt India, 
(Allahabad, The Indian Press, 1928), p. 486; Benoy Kumar 
Sarkar, Tile Positive Backgro1111d of Hi11d11 Sociology (Del hi, 
Motilal Banarsidass, 1985); A.S. Al tekar State a11tf Govem111ent 
in Ancie11t l11dia, (Delhi: Motilal Banarasidass, 1958), p. 196; 
U.N. Ghoshal, A Histortt of 1-/illdll Political Theories (Mad ras: 
Oxford University Pres~, 1959), p. 494; B. P. Mazumdilr, Socio
F.conolllic History of Northern India, (1030-1 194 A. D.); R.C. 
Majumdar, Corporate Life i11 Allciell ll lldia (Calcutta, 1922); P.V. 
Kane, History of Dhar111asastra, vol. T (Poona , Bhandarkar 
Oriental Research Institute, 1968); J.D. M. Derrett, Intematt&ttal 
and comparalil'e Law Quarterly, vol. XI, No. 1 (1962), p. 267, n. 
3. 

3. See, K.A.N. Sastri's review of B.P. Mazumdar's 5Pcio-Ecollolllic 
History of India in joumal of lndia11 I Iistory, vol. XXXIX, No.1 , 
(1961), p. 1Y7; and V. Rilghavan, T/w Twenty-jtrst A/1/ndta 
Orimtal Conference, , Sri11agar, 1961, Address of tile Gellera/ 
President, Dr. Ragilavan (1961), pp. 15-1 6, quoted in Gopal, p. 
524. 

4. Gopal seems to have used the S11krn1111i text tnu_1slated by 
Benoy KumCtr Sarkar, Tlte Sukrn11ll i, (New De~h t.' Onent~ l 
Books, 1975). There are numerous texts of Sukrnllllllll Snnskn t 
alongw ith H ind i commentary. See, )agdiswarna nde 
Saraswati, Sukranitisnra (Sonipat, Ramlal Kapur Trust, 1967); 
Jagdish Chandra Misra, Sukranlli (Va ranilsi, Chowkhamba 
Surbharti Prakashiln, 1998); and Rama Na nd Sar11swat1, 
Sukrnnlli, (Delhi, Manoj Pocket Books, n.d .). All these versions 
are broi1dly identicCil even though there is a margin i11 
difference in the total nu mber of verses. 

5. See, Gopal, pp. 524 ff. 
6. Ibid. 
7. Ibid, p. 527 ff. 
8. Ibid. 
9. ll>id. 

10. Accnrd ing t·o the Manavas (followers of Mnnu) there a r~ three 
Vidyas- Trayi, Varnlla,tlllrl Oallrla rull but acco rd tng t() 
13rehaspatyas (followers c1f 13rehaspatt_) vara lta and _Dnndrn1111 
are the only two vidyas. Tray1 accordmg to them t_s a p10u, 
fraud. According to Kautilya there are four Vtdyas (mclud mg 
Ann vi kshki - ph il osoph y and logic), Kamandaka abo 
endorses this view. 
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11. For a while he was also the purolzit (priest) of at least two 
Aryan kings: Danda of the solar dynasty and Yayati of .the 
lunar dynasty; the latter was also his son-in-law havmg 
married his daughter-Devayani. 

12. In fact, among the eighteen upn-puranas (sub or miner Puranas) 
there is a mention of Ausanasa Purana, as one of them but not 
a single smriti or nou-smriti source has ?rawn on it. It.is difficult 
to explain this total black out except tts unpopulanty among 
the rulers. 

13. This strategy of Aryans bears a close resembla~1ce. to ~he 
present-day attempts by some cmmtries to send their sctentlsts 
to steal nuclear secrets. 

14. In fact, Siva-linga is always shown with Sakti (symbolized as 

yoni, female organ), which makes the linga worship the 
worship of phallus and yoni. 

15. This point has been very convincing)~ made ~y B.K Sarka~. 
See his, The Positive Background of Hmdu Soczology, (Delht, 
Motilal Banarsidass, 1985), p. 120. 

16. See, B.R. Modak, The Ancillary Literature of the Atlzarva-Veda 
· (New Delhi: Rashtriya Vidya Pratishthan, 1993), p. 26. 

17. Of course, ~g, Veda does have some elements of mass culture 
and Atlzarva Veda has some elements of elite culture. 

18. There is a view that the aboriginals of yesterday constitute 
the depressed classes or dalits of today. See, for example, 
Sarkar, The Positive Background of Hindu Sociology, p. 113. 

The Ageism Discourse: Reflections on Some Missing Aspects 

SHERRY SABBARWAL 

Introduction 

Everyone ages, the proc<1ps of ageing b~i~g accomp~~ied 
by changes in the body and cogtuhve capaCihe~. 
However, along with being a biological category, age IS 

also a social and cultural category and its meaning and 
value vary historically and cross-cultura.lly. In .other 
words, despite the inevitability and untversahty of 
ageing, there are cultural variations i~ t~e diverse ~spects 
of ageing. For instance, different soc1eh~s ~av~ dtfferent 
life expectancies. While in advanced societies hke Japan, 
Australia, the United States of America, and most of 
western Europe, an average person's life can go up to 
the age of almost 80 years, the average life expectancy in 
India is approximately 64 years, not very htgh but not 
entirely disgraceful since longevity has inc~eased.in ~he 
last several decades due to improvements m sanitation 
and health care. Contrarily, in most of the less developed 
societies, especially those falling in Africa the average 
life expectancy is quite low, ranging between 33 t~ 50 
years (Dowling, 2006). Differences in dis~ase prof~les, 
dietary habits, amotmt of climatic and chemical pol~ution, 
and mental and physical stress, all tend to determme the 
inter-societal variations in life expectancy. 

Similarly, since cultures possess different values, these 
tend to affect the way in which the elderly are perceived 
and treated in particular societies. Understandably, 
societies that attach in1portance to individualisn1, would 
usually give emphasis to independence among persons 
of all age groups. This orientation, however, can cause 
complications. For example, 'independent' older persons 
often find it difficult to ask for help for the fear of being 
considered weak and needy. On the other hand, cultures 
that value the collective aspect, e.g., India, Japan .. or the 
Latin American nations, underline inter-reliance, a value 
that is manifested in the patterns of perception and 
behaviour towards the elderly. But more often than not, 
the view of the aged, as well as, the treatment meted out 
to thetn is undergoing a transformation even in the so
called traditional societies. 

Ageism 

Ageism n1ay be defined as any attitude, action, or 
institutional structure, which subordinates a person or 
group because of age, or any assignn1ent of roles in soci~ty 
purely on the basis of age. As an 'istn', ageism in1phes 
holding of irrational and prejudicial views about 
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