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        As long as you think, there will be existence, person, place and thing,
 
        but when you stop thinking there is no existence,
 
        because there cannot be silence and existence.
 
        Robert Adams
 
         
 
         
 
        Everything you can imagine is real.
 
        Pablo Picasso
 
      
       
         
          Preface
 
        
 
        This book is concerned with two broad themes that are also reflected in the structuring of the book into two roughly equal sections. One section, consisting of the Prologue and Chapters 1, 2 and 4, deals with (a) a series of related historical events that have been profusely written and commented upon through several centuries until the present time and (b) how we perceive relationships between religious communities in India in the past (and also in the present). The events described by different texts and narratives deal with the Rajput chieftain of the impenetrable fortress of Ranthambore and his enmity and ultimate defeat at the hands of the Sultan of Delhi, ʿAlāʾ al‐Dīn Khaljī. The text that receives particular focus is the Sanskrit Hammīra-Mahākāvya, which was composed by the Jaina scholar and poet Nayachandra Sūri in 1401. The purpose of the Hammīra-Mahākāvya seems to be twofold: on the one hand it is about poetry – about rising to the challenge of writing great Sanskrit poetry in the second millennium with all its poetical embellishments and linguistic markers. On the other hand, the poem is commemorative. It commemorates and celebrates the deeds and death of Hammīra, a flawed hero, who is unbending on his word. The poem is therefore both kāvya or poetry, and what we would call ‘history,’ i. e. it aspires to simultaneously contain the signifiers of a literary and a historical work.
 
        The Sanskrit poem, however, is but one of an entire continuum of oral and written Persian, Sanskrit, Rajasthani, Hindi and English works over centuries until the present day, as well as conversations held at the fortress of Ranthambore during fieldwork, that draw out the imaginative fabric of Hammīra’s life and heroic death, so much so that this becomes part of Hindu nationalist discourse on the protection of Hindu religion or dharma in the 20th century. Thus, a singular moment – the battle between Hammīra and ʿAlāʾ al‐Dīn Khaljī – reverberates through centuries vertically to the point of creating a temporal and cultural region, and a ‘history’ through a crystallization of the event in different texts and languages: Persian chronicles, Sanskrit works, Hindi and Rajasthani poems and songs, and English translations, as well as 20th-century historiography grounded in Hindu nationalist thought.
 
        One critical detail concerning Hammīra’s life is that he provides sanctuary to one of ʿAlāʾ al‐Dīn Khaljī’s mutineering, ‘neo-Muslim’ rebel generals called Muhammed Shāh (who is later called Mahimā Sāhi) and his followers who then become – more so than the former’s own traitorous Rajput generals Ratipāla and Raṇmalla – his closest and most faithful allies and friends, leading, as one can imagine, to wrath of the sultan, and ultimately the tragic demise of Hammīra, Muhammed Shāh (aka Mahimā Sāhi) and their families. Yet, it is intriguing that despite the singular fact of Hindu–Muslim friendship and loyalty lying at the core of the Hammīra narrative, in the hands of contemporary, post-independence historiography this fact is glossed over while the story attains the status of a ‘national epic’ (rāṣtrīya mahākāvya), and Hammīra the status of a national hero protecting India from Muslim imperialists.
 
        Clearly, the text creates a narrative space that allows a series of shared religious, social and political spaces to arise. Is there a set of values that underlie the creation of this shared literary space? Why does a Jain poet write about a Hindu chieftain and his clash with a Muslim sultan, and the accompanying description of gore, treason, violence, bloodshed, weaponry, war and so on? How indeed are religious labels such as ‘Hindu’ and ‘Muslim’ or ‘Jain’ imagined in this context? Evidently, they do not carry the same significance as they would in the contemporary discourse of ‘essentialized,’ singular, bounded religious identities. Since in the original text they do not carry these meanings, how does Hammīra wind up becoming central to the creation of 20th-century scholarship propelled by Hindu nationalist discourse on the protection and sustenance of Hindu dharma? How and why does this shift occur in which shared religious and social spaces shrink? It would seem that modern enclaves of religion and caste also result in a politically charged re-imagining of the past that is both selective and palpably prejudiced in conceiving of discreet religious categories of Muslim and Hindu, rather than, for example, interrelated, rival and yet often mutually beneficial Turk, Mongol, ‘neo-Muslim’ and Rajput assemblages forged through the expediencies of honour, friendship and power but not necessarily religion or ethnicity.
 
        The other section, consisting of Chapters 3, 5, 6 and 7, arises in particular as a response to the underlying cause that triggers the composition of the Sanskrit work: it is in a dream that the dead hero, Hammīra, appears to the poet urging him to write the historical poem. Can history begin in a dream? What does it mean to think about the past, and about history and time, through an enquiry into the imagination? Is there a connection between the imagination and thinking about the past? Is history linked to imagination? What, indeed, is imagination? Is time – whether past, present or future – linked to imagination? In other words, does time arise only when there is imagination? Or conversely does imagination arise when there is time? Alternatively, is there a simultaneous arising or rather co-arising of imagination, time and history, and therefore of what we call world? As a corollary to these questions, the book explores the idea that what we call world may be quintessentially nothing more than an enormously intricate ‘seemingly real’ appearance engineered by the imagination. What are the implications of this perspective for an understanding of history and of time? Is history, as a result, simply a simulation of an apparent reality? Can History ever be possibility?1
 
        While this book is inspired by the story of Hammīra – a Rajput chieftain who lived and ruled over the impregnable fortress of Ranthambore in south-eastern Rajasthan during the 13th century – the ideas, content and questions in the second section may not immediately appear as belonging to the kind of content and questions one expects of a work of history in the traditional sense. Perhaps at best – given some of the themes it deals with – the second half of the book can be described as an enquiry into the questions that a phenomenology of both history and the imagination would concern itself with. The book is thus about history as it appears in our experience while exploring the idea of what it means to be a historical being, and to write a history from the point of view of the subject who is aware of writing it, and in whom different temporalities and experiences of time are simultaneously intertwined in the here and now.
 
        This book thus attempts to traces the movement of various texts and narratives, spiralling circles of imagination prospectively and retroactively from the 20th and 21st centuries going back to the moment of the Hammīra-Mahākāvya. The narratives live forward, backward, and simultaneously in the moment of now and the temporalities of past and future, as a prospective–retrospective field of intersubjective experience. The book endeavours a structure that represents this movement from future back to past, and from past into future in the simultaneity of ever-widening circles of imagination.
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          Note
 
          While this book substantially, though not solely, draws on the content of the Sanskrit poetical work, the Hammīra-Mahākāvya, in which the life and deeds of the Rajput king Hammīra Chauhan and his ancestors are described, it does not contain a full length translation of the Hammīra-Mahākāvya. To do this would be to alter the size, direction and character of the book. Instead, some translated passages of the poem along with the original Devanagari text have been included in the main body of the text, while other translated sections that I found relevant to the broader purpose of the book are contained in Appendix 1.
 
          Here I would like to express my gratitude for the assistance I received in the translation from scholars of Sanskrit literature and language: Rakesh Das (Ramakrishna Mission Vivekananda University, Belur Math), Abirlal Gangopadhyay (Central University of Hyderabad) and Aneesh Raghavan (Pondicherry University).
 
          In addition to the translated portions of the Sanskrit text featured in Appendix 1, Appendix 2 incorporates translations of several longer conversations in Hindi concerning the history, architecture and the ritual and religious significance of the fortress of Ranthambore, which is the site of the siege laid by ʿAlāʾ al‐Dīn Khaljī against Hammīra. These conversations were recorded during a short period of fieldwork conducted at the fortress and nearby locations. Excerpts of these conversations are also included in the chapters of the main text.
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          Map 1: Map showing location of Ranthambore in relation to other cities and towns in Rajasthan.
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                    Imagination is more weighty than fact.

 
                  	
                    Thomas Moore
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                  Fig 1: Outer wall of the fortress
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                  Fig 2: The rampart built around the fortress
 
                	 
                  Fig 3: An outer wall and rampart
 
  
          
 
           
            Imagine the following scenes:
 
          
 
           
            Hammīra, the chieftain of the great desert fortress of Ranthambore in Rajasthan, realizes that defeat is imminent by the enemy forces that have laid siege of his fortress for months. He turns to his most loyal commander, Muhammed Shāh (aka Mahimā Sāhi) and tells him to leave the fortress because he is a foreigner,8 and therefore should protect himself and his family before it is too late. The loyal commander is inwardly enraged but seems to happily agree with the chieftain’s request. But when he returns to his quarters, he draws his sword and unflinchingly slays his wife and young children.9 Then he informs the chieftain that his wife was grateful for the latter’s concern and care. The chieftain insists on visiting the commander’s home only to find his wife and children’s corpses afloat in pools of blood. The chieftain swoons and falls to the ground upon apprehending the ultimate loyalty shown by his ‘foreign’ commander. He praises the commander calling him “O Upholder of the Kāmboja10 Tribe!” “O Dwelling Place of the Glorious Tribe!” “O Bearer of the kṣatriya Vow!” “O beloved of humanity!”11 Not long after this the chieftain bids farewell to his own wife, Āraṅgīdevī, and leaves his young daughter, Devalldevī, in a poignant embrace before they and scores of other women of the fortress leap into a terrible, all-consuming fire pit, committing jauhar.12 Then the chieftain together with his loyal commanders rides out to face the superior army of his enemy only to die in dramatic yet heroic fashion. The chieftain, who is struck by a hundred arrows, beheads himself before the enemy can take him captive. The loyal commander, Mahimā Sāhi, is injured and taken prisoner. The enemy king, ʿAlāʾ al‐Dīn Khaljī, offers to spare his life in return for his loyalty. When the commander refuses to betray the dead chieftain, the enemy king has his head placed under the foot of an elephant and crushed.13
 
          
 
           
            Exactly one hundred years later, the dead chieftain appears in the poet Nayachandra Sūri’s dream. In the dream the chieftain urges the poet to write a poem called the Hammīra-Mahākāvya14 about the history of the chieftain’s lineage, and the series of incidents leading to his heroic death and the defeat.
 
          
 
          
            Dreaming History
 
            Can history begin in a dream? What does it mean to write a history – an account of factuality – from a seed planted in a dream?15 A seed, vision or an urge planted in the subconscious that bubbles over into a cascading poem? What sorts of reverberations and ripples in space and time does the poet’s dream set off once it has been birthed in material form as written language? How can or do spirals and whorls of meaning emanate from an ephemeral dream? Can the subject of a historical work direct the writer of the work in a dream? The dream I am talking about here is one that a poet and scholar from the 15th century had of a warrior king from the sandy tracts of Rajasthan who died dramatically in the 14th century. The whorls of meaning are literary and historical accounts of the events the poet wrote about elaborately in his poem that have found their way into different languages – Persian, Rajasthani, Hindi and even English – in different genres – ballads, royal chronicles, translations and scholarly essays across vast regions of space and of time.
 
            How does the inception of time, region, history and literature flow from the poet’s dream? It is not uncommon for poets and writers to be inspired by the things that they are going to write about. The inspiration may come from the past, or it may even come from the future.16 The poet in question is no exception, except that the warrior king that he will write about appears to him – like apparitions sometimes do in people’s dreams – with a request, perhaps a directive, decree or even royal command that he cannot turn down. A command that lodges in the poet’s mind an unusual but urgent desire, possibly a demand: to compose a poem about the warrior king, a poem that recounts his ancestors’ deeds, his own birth, his reign as a king in a remote, sprawling, impenetrable fortress atop a flat hill surrounded by barren, dry land, speckled with thorny green shrubs, thickets of tall yellow-green grass and the occasional precious shimmering, shallow lake. The warrior king directs the poet to write a poem – not just any poem, but a poem that runs to a thousand and five hundred verses in the most complex and difficult Sanskrit verse, embellished with all forms of alliteration, rhythm, metres and grammatical twists for knowledgeable readers of high culture to decipher and relish. The warrior king commands the poet to write a story, a compilation of facts put to wonderful verse about how the stubborn and strong king gave refuge to enemy generals who had mutinied from the army of their commander-in-chief, the Sultan of Delhi, and how after defeating the sultan’s armies, the warrior king’s fortress was besieged by the sultan himself for months, even years. Some say that the siege lasted so long that mango kernels the sultan’s soldiers had thrown away after eating the delicious fruit had grown into shady fruit bearing trees themselves. In the end the warrior king was slain, after being deceived by his own trusted generals. Only the mutineer generals who sought refuge by him remained close. The warrior king’s wife and daughter, and all the other noblewomen of the fortress, dressed in bedazzling jewellery and the finest, flowing garments, burnt themselves alive in a flaming pit. The king and a handful of remaining loyal friends then rode out of the fortress to confront the camping sultan’s army only to die in flamboyantly heroic ways – the warrior king, struck by a hundred arrows, severed his own head lest he be taken captive.17
 
            The warrior king’s generosity in giving enemy generals refuge but also his steadfast – indeed stubborn18 – adherence to a code of Rajasthani (Rajput) warrior’s code of honour, his impossible defeat of the sultan’s armies and his audacious pursuit of bravery in death creates a spiralling imagination through literary forms, languages and epochs both pre-modern and modern in India. How and why does this spiralling of meaning and its sedimentation in literary and historical genres take place? How do different literary and historical moments look back, appropriate and refashion the events that were first inscribed in the poet’s dream of the warrior king? How do different narratives and the events they speak about create a future time and a time past? What does the poem itself say about the dramatic events of the 14th–15th centuries? Who is the warrior king here and who is he in the Persian chronicles of the victorious sultan? Who is he in the ballads and songs of the Rajasthani countryside? And, finally, who does he become in the writings of 19th- and 20th-century Indian historians moulded now in the tradition of empirical history, and the nationalist fervour of a young independent, post-colonial republic? How does the hero of our poem transform from a stubborn, honour-driven local chieftain and hero in Sanskrit and Rajasthani poems and songs, to vanquished enemy chieftain in Persian chronicles, and then back to iconic figure of Hindu national identity in Hindi and English scholarly writing? How does the poem with its inception in a dream-like vision slide like a piece on a carom board from being a poetical work of historical and factual significance composed in the pattern of kāvya in the 15th century, to becoming a non-historical work of poetical and imaginative significance in the 19th–20th centuries? What sorts of shifts in the ideology of historiography – of writing history – can we glean from this movement? How are we supposed to read and listen to the poem inside the swirls of meaning that have spun around it from its beginning up until close to the present moment?
 
           
        
 
      
       
         
          Chapter 1 Historical Contexts
 
        
 
         
          
            1.1 Rajput Identities
 
            The period between the 8th and 11th centuries witnessed the emergence and rise of different Rajput clans and lineages in Rajasthan and Gujarat. This was also a period when there were several invasions, raids and clashes with Muslim chieftains and rulers (for example, with Muhammed Ghori, 1175 CE). It was also the time when the Delhi sultanate under the so-called slave kings (for example, Qutb al-Din Aibak, ruled CE 1206 – 1210) and the Khaljī dynasty was established. This was also a time of interchange, allegiances, victories and defeats that occurred between Rajput rulers themselves and Muslim sultans. It was a time when the culture of valour, heroism and self-sacrifice – a particular kind of Rajput martial ethos – begins to emerge. Not only are a number of heroic narratives composed during this time in Rajasthani and Sanskrit, contemporary oral epics in Rajasthani such as those of Pābūjī and Devnārāyaṇ also situate themselves in that period, i. e. 10th–11th centuries.19 One of the main themes of these oral narratives is the self-sacrificial deeds of the heroes. These oral narratives, as well as written compositions from the period, celebrate heroic death. Death and dying is seen as a kind of victory. Indeed, in all its complexity, the Hammīra-Mahākāvya celebrates this idea in a fundamental manner.20
 
            One of the central narratives that we also find evidence for during this period through inscriptions and also written texts is the so-called agni-kula origins of certain Rajput clans. According to this narrative, of which there exist a number of tellings, Rajput clans, in particular the Chauhans or Cahamanas, arose either directly out of the fire or from the sun during the performance of a yajña (Vedic fire ritual) by Brahmā.21 Their prime purpose was the protection of the yajña from marauding groups of dānavas, daityas and possibly Mlecchas. The narrative of Brahmā’s yajña and the origin of the Chauhans is also retold at the beginning of the Hammīra-Mahākāvya.22
 
            The period preceding the composition of the Hammīra-Mahākāvya is therefore one in which various new kṣatriya (warrior caste) and Rajput identities, clans and dynasties are being forged. The formation of these new clans and dynasties was taking place in the context of allegiances and conflicts amongst Rajput clans themselves as well as between them and the Muslim rulers of the time. One of the most well-known and powerful clans that emerged was that of the Chahamanas or Chauhans. The Hammīra-Mahākāvya is a narrative about one of the most celebrated leaders of this dynasty.
 
           
          
            1.2 The Poet
 
            Perhaps it is time now to turn from this rather enigmatic mode to introducing the reader to the poet and the warrior king who appears in his dream. The poet’s name, as mentioned earlier, is Nayachandra Sūri. The warrior king, we already know, is Hammīra.
 
            Nayachandra Sūri is of the Jaina faith. He is a poet with a remarkable scholarly pedigree: he is the disciple and grandson of Jayasiṃha Sūri, a scholar and poet who knew six languages and composed three important works – the Nyāya Sāraṭika, a new grammar of Sanskrit and a poem on Kumāra Nṛpati. But he was famous also because he is supposed to have vanquished Sāraṅga (dhara) in a disputation and was considered to be a master of logic, grammar and poesy. Nayachandra himself was court poet to the Tomara ruler King Vīrama. Hammīra, the hero of the poem he composed, apparently visited him not once but several times in a dream instructing him in the content of the narrative. But there is more to this fascinating story of how the poem got written – not only did Hammīra instruct him in what to write, but Nayachandra also rose to a challenge put forth in King Vīrama’s court that no poet could compose kāvya of the same high order as did Kalidāsa, Bilhana and so on over a thousand years prior. Writing Sanskrit poetry, it seems, had come to a standstill or was at best only mediocre subsequent to the epoch of these grand poets. The king is supposed to have gestured with his eyebrows towards Nayachandra Sūri as the poet in his court who would be capable of composing a poem comparable in poetic depth to the earlier ‘classical’ poetry. Nayachandra thereupon composed this poem about Hammīra that contains sṛṅgāra, vīra and adbhuta rasa.23 Nayachandra’s vision thus encompassed a twofold dream, one about Hammīra, and the other about writing a poem that would match the bygone golden age of Sanskrit poetry. He traverses different worlds in following his creative impulse: the worlds or states of dreaming and being awake, the world of the past that seems to represent a closure, and the world of the future that presents novel possibilities through his investiture of a new age of poetical effort.24
 
           
          
            1.3 The Chieftain
 
            The poem is about Hammīra, whose name itself suggests Arabic influence. This is not uncommon amongst Rajputs who carry names such as Zalim Singh, Bahadur Singh, Iqbal Singh and so on. In fact, Hammīra is a Sanskrit form of the Arabic title ‘Amir,’ meaning chieftain or commander. This title was conferred upon early Ghaznavid rulers before the title of ‘Sultan’ was used.25 Indeed, these early Ghaznavid rulers adopted the Sanskritized version of Amir, namely Hammīra or its variants such as Hamira, Hambira, and Hamvira. In fact, several north Indian dynasties refer to the latter series of titles when describing their political adversaries.26 For example:
 
             
              Hambira is […] mentioned in an eleventh- or twelfth-century inscription from Bada’un while several copperplate inscriptions issued in the name of the Gahadvala rajas of Kanauj between Vikrama 1165 / AD 1109 and Vikrama 1232 / AD 1175 refer to Hammīra. Similarly, a Chauhan inscription of 1167 refers to Hansi fort being protected against Hammīra. Over the following decades, an inscription in the name of the Chalukya Raja Bhima II (1178 – 1239) at Veraval on the coast of Gujarat records the defeat of Hammīra; around the same time, a Yadava inscription from Patna dated ca. 1209 – 10 makes a similar claim […] by the second half of the thirteenth century the term Hammīra had come to denote a series of formidable Turko-Persian adversaries who had menaced the Rajput kingdoms for almost three centuries […] In all these instances, Hammīra is portrayed as a ferocious opponent, an enemy by virtue of strength rather than religious affiliation (Flood 2009, 255 – 256; emphasis added).
 
            
 
            Since Hammīra is used to denote a chieftain or great warrior it is to be distinguished as a title from other Sanskrit labels that signify Muslim ethnicity such as Tajika, Turuska and Yavana – as well as Mleccha, which is a more general category to denote stranger, foreigner or barbarian that was also used to refer to non-Vedic communities and cultures such as those belonging to the Kambojas, Śakas, Hunas, Kushanas and so on (Flood 2009, 256). Hammīra thus did not necessarily designate a personal name. For example, Mahmud of Ghazni is conferred the epithet/title Hammīra in a number of places (Flood 2009, 256 and Chattopadhyay 1998). Subsequent to the establishment of the Delhi sultanate, this Sanskritized version of the Arabic Amir “was adopted as a personal name by a myriad of northern Indian Hindu rulers. In an ironic twist, for example, the last scion of the Chauhan royal house was named Hammīra” (Flood 2009, 257).
 
            Hammīra’s name itself suggests a relationship to Mongol/Mughal rulers of the time that may not necessarily have been anchored in resistance. If resistance to Mongol ‘colonial’ rule was foremost in the list of his clan’s aspirations, would they have chosen an appellation derived from the language and culture of their oppressors? Rivalries certainly did exist between Rajput clans and Mongol rulers just as there were rivalries between different Rajput clans. But to adopt a name used by one’s enemies also indicates a kind of admiration and mutuality. Moreover, the ‘Mohammadan’ enemies of Hammīra that Kirtane mentions, are, in fact, never referred to with that particular religious signifier; rather, they are called Yavanas/Śakas/Turks/Mongols/Mughals, even Mlecchas, but not Muslims or ‘Mohammadans.’27 ‘Mleccha’ as a term of exclusion has a long and differentiated pedigree denoting ‘non-Vedic’ communities, foreigners or barbarians. Mleccha, but even more so Śaka, Turk or Mongol, alludes to an ethnicity or a place of origin, along with its accompanying insinuations of divergence from the norm and of ‘otherness.’ Furthermore, as Romila Thapar points out, “much space is given in the Hammīra-Mahākāvya to Hammīra’s conquests of neighbouring kingdoms and his plundering of many cities. As in the case of the Turko-Persian chronicles, battle, plunder and loot were the hallmarks of a heroic king in the literature of the courts” (Thapar 2005, 120). Hammīra’s early conquest are therefore directed to other Rajput kingdoms, it is only toward the latter sections of the poem that his conflicts concern ʿAlāʾ al‐Dīn Khaljī and his generals. Here again the matter is not a simple one of Hindu king versus Muslim sultan. As the sultan lays siege of Hammīra’s fortress, Ranthambore, it is his own Rajput generals who betray him in the hope of being rewarded by being given control of his kingdom by ʿAlāʾ al‐Dīn. In striking contrast to the treachery of the Rajput commanders is the unflinching loyalty of the Mongol/Mudgal/Mughal or so-called ‘neo-Muslim’ rebel generals of ʿAlāʾ al‐Dīn Khaljī to whom Hammīra has granted refuge after they revolted against the former on account of a misunderstanding over the amount of tax they were supposed to hand over to the royal treasury. According to Baranī, these insurgent generals were “neo-Muslims who had taken service with the Khaljīs and settled in various part of Delhi and some had also been granted villages. They were central Asians more recently converted to Islam” (Thapar 2005, 121). The narrative that emerges here is more complex and multifaceted than an uncomplicated story of clear-cut allegiances between groups organized around their religious or quasi-national identities. Instead power, wealth, control and loyalty seem to be the common denominators around which are ordered the actions of Hammīra, ʿAlāʾ al‐Dīn and their respective commanders involving different Rajput clans, Śakas, Turks as well as Mongols.28
 
            Hammīra was a descendant of another great Chauhan king, Pṛthvīrāj III, who ruled from about 1160 CE. Pṛthvīrāj III is the subject of a number of narratives himself, particularly the Sanskrit Pṛthvīrāja-vijaya and the Pṛthvīrāja-rāso, which is also a Sanskrit composition describing Pṛthvīrāj’s reign. Pṛthvīrāj fought a number of battles against Muhammed Ghori but was finally captured and killed by him in 1192 CE. His death and defeat are not mentioned in the Pṛthvīrāja-vijaya. Our knowledge of Hammīra is derived from a number of sources, one being the Hammīra-Mahākāvya itself, but also through inscriptions (from Balwan and Gadha) and other narrative and textual sources such as the Khazāʾin al-futūḥ of Amir Khusraw, the Taʾrīkh-i Fīrūz Shāhī of Ẓiyāʾ al‐Dīn Baranī, the Surjanacarita, the Prākṛta-piṅgala and Sāraṅgadhara-paddhati, as well as later Hindavī and Rajasthani works such as the Hammīra Rāso of Jodharāja, Hammīrahaṭṭa of Candraśekhara and Hammīrāyan of Bhāṇḍauvyās.29
 
            After ascending the throne in 1282, Hammīra set out on a digvijaya (conquest of the cardinal directions) which is also described in the Hammīra-Mahākāvya. The digvijaya led him through towns and principalities in south-eastern Rajasthan and Malwa (Madhya Pradesh) including Mandalgarh, Ujjaini, Dhar, Chittor, Abu, Vardhanapura, Pushkar and so on. After completing the digvijaya he performed a koṭi yajña under the direction of his Purohit, Viṣvarūpa. In the meantime, in 1290 ʿAlāʾ al‐Dīn Khaljī ascended the throne of the Delhi sultanate. In 1298, according to the Taʾrīkh-i Fīrūz Shāhī, ʿAlāʾ al‐Dīn conceived the idea of founding a new religion like the prophet Mohammed and conquering the whole world like a second Alexander. He gave up his first idea quite quickly, considering it to be arrogant. However, he translated the second idea into first conquering Ranthambore, Chanderi, Dhar and Ujjaini. Ranthambore received his attention partly because of its pre-eminent stature as one of the strongest and wealthiest Rajput fortresses, and partly because of an incident involving a mutiny amongst some of his soldiers and their being granted refuge by Hammīra.30 While the details of the mutiny do not seem to be mentioned in the Hammīra-Mahākāvya the the Taʾrīkh-i Fīrūz Shāhī describes the uprising and its grotesquely brutal suppression by the sultan with some thoroughness:
 
             
              After th’roughly ravaging and plundering Gujrāt Ulugh Khān and Nuśrat Khān set out on their return loaded with immense spoils, and on the way back, in order to collect their fifth share of the body; and in searching after and scrutinizing the amount of the spoils, they inflicted various penalties and punishments, and carried their investigation to the extreme; for they placed no credence whatever on what the soldiery put down in writing, but persisted in calling for more. By dint of persecution (banamak āb) after they endeavoured to exact the gold, silver, jewels, and all other valuables and used to put their troops to all kinds of torture, till at last the soldiery were unable to bear such tyranny and ill-usage any longer.
 
            
 
             
              The number of newly converted Amīrs and horsemen in the army was very considerable; so having entered into a combination, some two or three thousand horsemen assembled together, and mutinied. They first slew Malik A’azzuddin, the brother of Nuśrat Khān, who was Amīr Hājib to Ulugh Khān; and with a great uproar forced their way into Ulugh Khān’s pavilion; but the Khān dreading their fury, escaped out of his tent, and conveyed himself by stratagem to Nuśrat Khān’s quarters. The nephew (sister’s son) of Sulṭān ‘Alauddin, however, happened to be sleeping below Ulugh Khān’s quarters; and the mutineers imagining that he might possibly be the Khān, put him to death under this misapprehension. The mutiny extended at length throughout the army, and the camp was very nearly becoming the scene of indiscriminate not and pillage; but as the good fortune of ‘Alauddin was in the ascendant, such a tumult as this even was speedily quelled. The cavalry and infantry of the army formed up in front of Nuśrat Khān’s pavilion, and the recently converted Amīrs and horsemen dispersed, such of them as had been the chief actors and confederates in the mutiny fleeing away and gaining the disaffected and rebellious Rāis. After this, the search after the booty in the army was abandoned, and Ulugh Khān and Nuśrat Khān reached Delhi with all the wealth, elephants, slaves, and other spoils they had got possession of from the pillage of Gujrāt.
 
            
 
             
              As soon as the news of the mutiny among the new converts reached Delhi, Sulṭān ‘Alauddin, under the influence of the haughty pride which had now inflated his brain, directed that the wives and children of all the mutineers, both high and low, should be seized and imprisoned. This system of seizing upon the wives and children for the fault of the men dates its commencement from this period; for previous to this at Delhi, they never laid hands on women and children on account of the crimes of their male relatives, nor used they to seize and incarcerate the families of any delinquents.
 
            
 
             
              Besides this tyrannical system of seizing women and children, a still more glaring piece of injustice was committed in those days by Nuśrat Khān, who was the originator of numerous acts of oppression at Delhi; for it was publicly witnessed that in revenge for his brother’s death, he brought infamy and dishonour on the wives of those who had pierced his brother with arrows, by delivering them over to sweepers to be violated like helpless victims, while the infant children were ordered to be cut in pieces in presence of their mothers (Baranī 1967, 24 – 25).31
 
            
 
            Furthermore, the translators Fuller and Khallaque in a footnote to the above description of the mutiny and subsequent merciless acts of vengeance, single out an important detail from a later source:
 
             
              Firishtah32 calls the leader of the rebels Muhammad Shāh.33 He says, the mutiny took place at Jālor (Jodhpur), but the editions of Badāonī have Alwar, which lies nearer to Rantanbhūr and Jhāyin to the chief of which place, Hamīr Deo (Ed. Bibl. Indica, Hambar Deo), the mutineers ultimately retreated (Baranī 1967, 25 fn. 14).
 
            
 
            Here, Muhammed Shāh (Mahimā Sāhi) is clearly named as is the place of his refuge, namely Ranthambore, and its chieftain, Hammīra. This act of protection ultimately leads to ʿAlāʾ al‐Dīn Khaljī laying siege of the fortress and to the deaths of Mahimā Sāhi and his refuge-giving Rajput king, which is described in the Hammīra-Mahākāvya in an extraordinary manner befitting great warriors:
 
             
              Seeing that Mahimā Sāhi had collapsed after being struck by arrows, Hammīra himself entered the battlefield.
 
            
 
             
              Hammīra alone slaughtered hundreds of thousands of soldiers. With his sword he sliced off enemy-heads making the sky seem like a [vast] lake of lotuses.
 
            
 
             
              Surrounded by Hammīra’s blazing arrows, the Śaka fighters felt as though they had entered the sun’s orb.
 
            
 
             
              Hammīra cut through the bowstrings and the archers who were capable of competing with Arjuna.
 
            
 
             
              The battleground that was littered with the heads of enemies severed by the king appeared as though death itself had harvested a field of sesame seeds.
 
            
 
             
              This hero slaughtered enemies in such a way that the abode of Yamarāj was overflowing [with the dead].
 
            
 
             
              The one who performs fearsomely in war, the jewel in the crown of the heroes’ clan, wounded in every limb by the onslaught of enemy arrows, honoured by the entire earth, King Hammīra, thinking that the Yavanas would capture him, slit his own throat and carried on toward heaven becoming a guest of the gods!34
 
            
 
            In sheer contrast, however, the Taʾrīkh-i Fīrūz Shāhī seems to reluctantly devote a few lines to the victory of the sultan, and the unspectacular, forced death of the Rajput chieftain and the ‘new converts.’ This brings to surface the starkly divergent fashion in which Hammīra is imagined in different textual sources each claiming to be ‘historical’ but at the same time representing disparate political and cultural ideologies:
 
             
              Some time after Hājī Maulā’s35 revolt, Sulṭān ‘Alauddin succeeded with immense toil and difficulty in capturing the fort of Rantambhūr, whereupon he put Rāi Hamīr Deo, and the new converts, who had fled from the Gujrāt insurrection and taken shelter with him, to death. Rantambhūr, together with the surrounding country, was given to Ulugh Khān, and whatever was in the fort became his.
 
            
 
             
              The Sulṭān then returned from Rantambhūr to Delhi, and being greatly incensed against the inhabitants of that city, sentenced many of the chief men to be exiled from it; and he himself would not enter the town; but took up his quarters in the suburbs (Baranī 1967, 69 – 70).36
 
            
 
           
          
            1.4 The Edition and Commentary
 
            Nayachandra Sūri’s poem becomes known to us in the modern era through the editio princeps prepared by Nilkanth Janaradan Kirtane in Bombay in 1879. In his brief but illuminative introduction Kirtane begins by gathering evidence of texts that are either similar or the same as the Hammīra-Mahākāvya before commencing with an analysis and summary of the Hammīra-Mahākāvya’s contents. The first set of texts Kirtane refers to is a work called the Hammīramardana (“The destruction of Hammīra”) which is mentioned by the famous Indologist and associate of Friedrich Max Mueller, Georg Bühler in the initial pages of his edition of the great Sanskrit poet Bilhana’s eulogy of King Vikramaditya, the Vikramāṇka-kāvya or Vikramāṇka-carita. The edition by Bühler was published in 1875. In his introduction Bühler states that a manuscript of this work existed about ninety years prior to the publication of the edition in the Jaina Bhandar (Jaina Library) of Jaisalmer in Rajasthan. Kirtane assumes that even though the two works have different titles, they contain the same narrative “since it [i. e. the Hammīra-Mahākāvya] ends with the death of Hammīra and a lamentation over the events” (Kirtane 1879, i). Kirtane also mentions two other works that Col. James Tod ([1832] 1920) writes about in his Annals and Antiquities of Rajasthan. These include a work with the same name, i. e. the Hammīra-Mahākāvya and a work called the Hammīra Rāsa. Though Tod asserts that both these works were composed by Sāraṅgadhara,37 Kirtane cites evidence that this is not the case and that the text that Tod refers to with the same name is in all likelihood another work: “there must be some other poem in Sanskrit bearing the name of Hammīra Mahakavya; but it may be doubted whether it has any reference to the history of the hero of our poem” (Kirtane 1879, i). While Tod mentions Hammīra, his reference, according to Kirtane is not to a particular chieftain of that name, “but is a jumble of anecdotes relating to several distinct personages bearing the same name” (Kirtane 1879, ii). This fact is interesting and important in itself since the name Hammīra functioned as a generic title for a brave, indomitable warrior belonging to Ghaznavid and Rajput dynasties alike, rather than a personal pronoun during the 10th–12th centuries. The copy of the manuscript of the Hammīra-Mahākāvya that Kirtane used for the editio princeps was obtained by him from Govinda Sastri Nirantar of the town of Nasik in Maharashtra. Kirtane translates the colophon of the manuscript as follows: “The present copy was made for the purpose of reading by Nayahaṃsa, a pupil of Jayasiṃha Sūri, at Firuzpur, in the month of Śrāvaṇa of the Saṃvat year 1542” (Kirtane 1879, ii).38 Kirtane continues his introduction to the edition by praising Nayachandra Sūri’s work while underlining its poetical and historical significance:
 
             
              as a poetical composition [that] has considerable merits, and deserves publication as a specimen of the historical poems so rarely met with in the range of Sanskrit literature. Though the author did not live, like Bāṇa and Bilhana, in the reign of the hero whose history he celebrates, yet his work is not of less historical importance than theirs […] The present attempt to place the English reader in possession of the historical information contained in the Hammīra Mahakavya will, I presume, be acceptable to those who are interested in the advancement of our knowledge of Indian history (Kirtane 1879, ii).
 
            
 
            In the final chapter of the poem, which proceeds after Chapter 14 in which Hammīra’s death in battle is described, the author recounts his own lineage and also the motivation and reasons for his composing the work. Kirtane’s translation of sections of the final chapter are, in part, reproduced here:
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