
 

  

 

 

 

 

 

 

 

 

 

 

 

 

 

A SHORT GRAMMAR 

OF THE HARAPP  LANGUAGE 
The Raks s  ideopictographic writing 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 

2 

 
From this first author’s edition were printed 50 copies numbered and 
signed for distribution during the Days of Science of Religions which 
took place on December 2010 at the Hindu Community of Portugal 
(Temple Rada-Krishna). 
 
 
Desta primeira edição de autor foram impressos 50 exemplares 
numerados e assinados  pelo autor para serem distribuídos na Jornada de 
Ciência das Religiões realizada em Dezembro  de 2010 na Comunidade 
Hindu de Portugal (Templo Rada-Krishna). 

 
 

Lisbon, December de 2010 /  
 
 

Copy n.º………….. 



 

3 

CONTENTS 

 
 Foreword.          5 
 Introduction.          9 

 
I. - LANGUAGE AND DIALECT. 

1.1.Dialect (pr krta or bh s ) and jargon (pai ca).     15 
1.2.Dialect (bh s ) or jargon (pai ca)?      19 
1.3. Divine inspiration ( ruti) and memory (smrti).     23 
1.4.Arcaic ( r am) versus demonic (raks s ).     24 
 

II. - TRANSLITERATION.        28 
 

III. - CONCEPTS AND RULES. 
1. IDEOPICTOGRAPHIC PRINCIPLE.      29 
1.1. Basic Ideopictogram (BI). 
1.2. Ideopictographic Compound (IC). 
1.3.Sintactic Agglutinant Formation (SAF).      30 
1.4. Ideopictographic Formative Composition (IFC). 
1.5. Ideopictographic Noun Composition (INC). 
 
2. DECLENSION.         31 
2.1. Nouns and Adjectives. 
2.2. Number: singular, dual and plural. 
2.3. Cases: pratham  (nom.); dvit y  (ac.); trit y  (inst.); cathurth  (dat.); pañcam  (abl.). 
 
3. CARDINALS. 
 
4. VERB.          33 
 
5. BASIC IDEOPICTOGRAM. 
5.1. Ideopictographic Formation (IF).      36 
5.2. Homologue Ideopictograms (HI).      37 
5.3. Ideopictographic Groups (IG).       40 
5.4. Morph graphisms. 
5.4.1. Morph grams (Mf).        41 
5.4.2. Noun Compounds (NC). 
5.4.3. Ideopictografic Compounds (IC).      42 
 

IV. - TABLES.          44 
 

DICTIONARY. 
1. Digits.          54 
2. Architecture.         58 
3. Mountain – Meru.         62 

4. Stars and Sidereal Movements.       63 

5. Divinities / Man and Parts of the Body.      65 

6. Animals and Parts of the Body.       66 

7. Plants, Trees and Seasons of the Year. 

 

 TRANSLITERATION AND TRANSLATION.     68 

 BIBLIOGRAPHY         145 



 

4 



 

5 

FOREWORD 

 

 

 

The Importance of a Harapp  Grammar Book Publication 

 The knowledge of the ancient cultures has as an unsurpassable tool 

the knowledge of their respect languages. This is what occurs in the so-

called Classical Studies in which the Latin and the Greek play a 

fundamental role in the constitution of the knowledge. 

 The language is the mark of the knowledge and of the domain of 

emerging thoughts. The decipherment of an ancient language which is 

striking within a certain cultural context defines the birth of a certain field 

of knowledge. This occurred with the decipherment of the great pre-

classical civilizations ancient languages (H.C. Rawlinson Cuneiform 

writing 1846; J. F. Champollion Hieroglyphic writing 1822; B. Hrozny 

Hittite writing 1915 

 In what concerns the case of the Harapp  writing and language, the 

impossibility of reading the pre-classical texts from the Indus Valley has 

made it very difficult to understand the relationships between West and 

East, especially with the Assirian-Caldaic, Egyptian and Indo-European 

cultures. 

 Probably more ancient than the Hittite writing and as ancient as the 

Egyptian Hieroglyph, the Indus River Valley writing (c. 2.800-1500 B.C.) 

presents the most versed testimony of the Indo-European thought and 

culture expressed through “stamps” (containing astronomic and astrologic 

information) that later on appeared in the Vedic hymns in written form. 

 Unlike what happened with the previous researchers, the 

decipherment of the Harapp /Mohenjo-D ro ideographic writing was not 

offered a bilingual or trilingual stone. The decipherment resulted from a 
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long and thorough process of 21 years of research, resorting to 

Linguistics, History, Archaeology, and Anthropology. 

 Since the beginning of the 20th century, several researchers tried to 

break this code, but they did not attain the intended results. The last great 

orientalist that also dedicated twenty years of his life without having 

attained the ultimate goal was Professor Asko Parpola from the University 

of Helsinky who in the end abandoned his research. After him, N.S. 

Rajaram and Natwar Jha have also tried to read the inscriptions based on 

models that ended up by not producing a grammar book or a dictionary. 

 Our researcher, José Carlos Calazans, after a long study period, 

shows his research results with the publication of a Short Grammar of the 

Harapp  Language. 

 This publication follows a communication presented at the 19th 

International Conference on South Asian Archaeology (Ravenna) in 2007, 

and after being informed about the latest research led by Dr. Rajesh P. N. 

Rao, Associate Professor from the University of Washington (Seattle) of 

Computational Science and Engineering. In December 2008, Dr. Rao 

announced in the joint article “Entropic Evidence for Linguistic Structure 

in the Indus Scriopt”, that this writing  though until the date of the 

mentioned article had not been deciphered  after undergoing the 

computational analysis presented characteristics that favour the linguistic 

hypothesis of belonging to a group of natural languages in the region. 

 José Carlos Calazans, in a humble but solid way, appears before this 

scientific forum to present his word. We do not intend to say, as science 

defines itself, that this is one more stone to build knowledge. A stone that 

is available to everyone for criticism and to all the other scholars who 

carry on with their studies by refuting and overcoming it. 

 For the moment, we have an interesting work which took more than 

two decades of research and that Universidade Lusófona de Humanidades 

e Tecnologias, through its original area of Religions History and Science 
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and its Edições Universitárias Lusófonas, has the pleasure to make 

available to all those who may be interested. 

 

 

Professor Doutor Fernando dos Santos Neves 

Research Coordinator of Religion, Science and Technology 

Universidade Lusófona de Humanidades e Tecnologias 
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INTRODUCTION 

 

 

 The Indus Civilization (Harappa / Mohenjo-Daro) is undoubtedly 

one of the oldest cultures in the world, and its importance is increased by 

the fact that its influence surpassed the Egyptian Dynasty or even Sumeria 

in duration and territory. With the same characteristics of any developed 

civilization (architecture, urban planning, sewage system, writing, and so 

on) its fame reached distant kingdoms through land and sea trade. This 

influence also pertains to the ideographic writing via seals (or stamps), 

commonly used in a vast area between present Pakistan and India, but 

trade took these artifacts as far as Sumeria, Tell Asmar, Susa, Ur, Dilmun, 

Magan, Failaka, Pirak, etc. 

 From the beginning archaeologists understood the uniqueness of 

this writing to India’s history and that there was no memory of it in the 

Indian religious tradition or in the epic texts. The excavations performed 

in Dilmun (1950), Pirak (1968-74), Mehrgarh, Sibri and Nausharo (1974-

87) reveled a period that goes beyond the ancestry of Sumeria and Egypt, 

dating the oldest locations of the Indus Civilization back to the 7th 

Millennium B.C. 

 The Corpus of Indus Seals and Inscriptions (Asko Parpola 1987-

1991) contained the greatest contribution of the Indus written culture as 

far as the ideopictographic objects are concerned. For the first time, 

through this in-depth study, researchers and Orientalists had access to the 

largest collection of seals and inscriptions of a culture about which much 

is known except the most important thing: its thinking, its language and its 

writing. 

 For those studding pre-classic India and mainly those who have 

tried to decipher the seals, the Corpus represents the best research tool. 

But we must pay a fair tribute not only to A. Parpola and his team (P. 
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Aalto, S. Parpola, Kimmo e Seppo Koskenniemi) but also to other 

researchers (H. Heras, B. B. Lal, Krishna Rao, I. Mahadevan, Natwar Jha, 

G. L. Possehl et al.), whose commitment and contribution to the 

deciphering of this language, although not having reached its intended 

aim, have managed above all to launch the first methodological and 

systematic foundations of a unique accuracy and a remarkable scientific 

credibility. 

 The particular focus of our research falls inevitably on two major 

points: the origin of the Kassits and Mitanians and the location of Indian 

Aratta. It is certain that the Kassits and the Mitanians have been 

considered as foreing invaders in the North of Mesopotamia, and that both 

brough an Indo-Iranian linguistic tradition since the 18th and 16th centuries 

BC: (sapta > satta; Indra > Indara; Surya > Shuriash; Marut > 

Maruttash;Indra-Baga > Inda-Bugash, and so forth). It is likely that it 

was the same Indo-European migration, being the Kassits from the Indian 

Aratta (Eastern Punjab) and having migrated into Sindh, Afghanistan and 

the marshy region in the South of Iraq. This migration would explain the 

existence of different Arattas mentioned in different regions. As for the 

term itself it is noticeably a Prakrit of Arastra (“without kingdom”), and 

its meaning joins the one of mlecchade a (“land of the confederate”) or of 

the “non-Aryan”, understood as non-Brahmin. 

 Our research begun in 1982 starting from the assumptions set by A. 

Parpola. Later in 1984 we considered abandoning that principle, which 

stated the Tamil language (proto-Tamil) was the key for the deciphering; 

these assumptions had already been present in the argumentation of H. 

Heras (1953), again without any satisfactory results despite the 

contributions of Y.V. Knorozov (1965). 

 In 1985, we notice certain similarities between some of the 

compound words that follow the same morphologic procedure in Sanskrit 

and other Prakrits such as P li, thus we opted to consider the possibility 

that we dealing with an Indo-Iranian branch language, close to the Vedic 
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or to the Avesta. 

 These similarities with juxtaposed ideopictograms took the same 

literal meaning as other equivalent compound words in Vedic, Sanskrit 

and P li. Sometimes, however, they showed lexical deviations to an extent 

that it was not possible to identify the corresponding sources in known 

etymologies  other researchers took up the same procedure of 

agglutinating consonants, even words, which they presumably discovered 

in each ideopictogram, to decipher compound words just like they did in 

Sanskrit. But we questioned whether the parallelism was a simple 

coincidence or an accident between the intrinsic morphology of 

pictographic writing and the agglutinated composition of compound 

words that appear both in indo-European and Tamil forms. 

 One of the different methods we have tried was the association of 

consonants or words by forming compound groups, as suggested by the 

pictographic morphology. However, if the deciphering was successful 

with half a dozen seals, that same method seemed to fail when applied to 

them all. This paradox was felt by many researchers. Some insisted in 

their “half a dozen” method, yet not checking whether it could be applied 

to the whole collection, whereas others just surrendered to the seemingly 

impossibility of deciphering and humbly kept quiet. Just like them we 

went forwards and backwards but it was never our intention to announce 

any “triumph” before achieving it or take the risk of repeating what others 

had said before. How many had been close to finding a solution! 

 Our problem was knowing which level of language the seals were 

written in, and never forcedly “fitting” the language expressed by the seals 

of the Indus Culture in Vedic or classic Sanskrit – which, in this last case 

would be a real anachronism; even so, some have tried the “forceful 

method”. We were inclined to seek a fit in the “traditional sanskritists” 

group, however, by applying the composition and grammar rules of P nini 

as a technical artifice four our starting point, there was a clear deviation 

from Sanskrit and Vedic given the lexical peculiarity, of the topics dealt 
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with in the texts and iconography itself. 

 We could even state that the distance that separates Vedic from the 

written dialect of the seals is almost the same that separates Sanskrit from 

P li. This, in itself, is an indicator of social-religious differences of 

remarkable importance. The Jainas equally claimed the ardham gadh  of 

the gamas instead of Sanskrit as being the genuine language of the 

Arians and gods, even though they have mixed Sanskrit with the Praktits 

and used the Guajarati, the Marathi, the Hindi, the Kanada and the Tamil. 

It is in this sense and context that the concept of mleccha draws its 

evidence – of the particularity of linguistic and cultural synthesis observed 

by the Brahmins who considered themselves purists and their dialect as 

unique and superior. 

 The more archaeology revealed the material culture of the Indus 

Civilization, the larger became the problem in the sense that a parallel 

with the contents of the Rgveda could not be found except for ritualistic 

situations of the Atharvaveda. In the face of the cultural paradox 

presented, we inclined more and more to the hypothesis of its language 

being a different linguistic extract belonging to an Indo-Iranian branch, 

although different than the Vedic and the cultural fringe of Brahamanic 

influence. The iconography of the seals led us to this proposition but we 

were far from understanding how the different dialects would be spread 

and which could have been the most influential in this period. If indeed 

we could verify that a certain dialect had been the producer of these seals 

we would then have an underlying problem: the Rgveda would belong to 

another cultural tradition within the same linguistic family. This could be 

possible because Rgveda makes references to different tribes and ethnic 

groups which are not considered Aryan and are many times compared to 

demonic forces. 

 Oriental studies have taken Rg and other Vedas as a very important 

foundation for the comparative studies of Indo-European languages. 

Bearing in mind the assumption established by Brahmanism that the 
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oldest heritage was that of the Aryans — and taking them as all the 

homogeneous people who occupied the valleys of the Indus and 

Saraswat , dominating politically and religiously a vast area  linguists 

and historians of the 19th century assumed this as a definite fact for the 

only true evidence of the beginning of Hinduism. All the other fringes of 

the Vedic society were outside this listing and with no right to linguistic 

recording. 

 This thesis went on throughout the 20th century, and the more 

archaeology brought the material culture and seals into daylight, the 

clearer it became that the Rgveda hardly fitted in this scenario, especially 

after the seal collection grew larger. Because the same Vedas don’t 

mention a previous alphabet to the Brahm , Hinduism researchers divided 

themselves between those who declared the (almost) pre-historic antecedence of 

the Rgveda and the ones who henceforth accepted the simultaneousness of 

cultures in the same geographical space. How could this problem be 

solved? The answer seems too simple to be credible: after the collapse of 

the Indus Civilization, Brahmins took control of the society and assumed 

as founding texts all the religious and ritualistic tradition which, in its 

way, had diverged for a long time from most of the population of the 

previous period. 

 Aratta became a natural candidate to the rising cultures of the 

Sumerian borders, including the Indo-European (Indo-Iranian). Some 

Sumerian texts refer to Aratta as being a land placed somewhere in the 

mountains outside Sumeria1. Samuel Noah Kramer came to identify it as a 

region near the Zagros Mountains, but Sumerian geography is not that 

clear to the point of giving us a definite answer. However, since Kramer 

formulated his hypothesis very little has been said and clarified about the 

true location of the Aratta, and the question was practically “solved” by 

1- Inana and Ebi  (ETCSL: 1.3.2), Gilgamesh and uwawa (ETCSL: 1.8.1.5.1), Lugal-

banda in the mountain cave (ETCSL: 1.8.2.1), Lugalband and the Azud bird (ETCSL: 

1.8.2.2), Enmerkar and En-su gir-ana (ETCSL: 1.8.2.4). See texts translated by the Ori-

ental Institute of the Oxford University. 
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itself. 

 Nevertheless, most historians disagree as to the true location, and in 

general they concede that it is placed between Northwest Iran and 

Azerbaijan, with its borders spread from Caucasus to Zagros, and from the 

Caspian to the Black Seas. At times it is identified as the archaeological 

station of Godin, east of Kangawar, to the south of the Iranian Kurdistan, 

or as the Trypilliana-Cucuteni civilization. But the question is far from 

solved, since the Sumerian texts describe this land as being rich and, 

competing with the Sumerian territory in natural richness and in the 

control of overland and sea trade. 

 Among the claimers of Aratta as their land of origin and its 

irrefutable territory there is the Neolithic Ukraine named “Trypilliana-

Cucuteni civilization” (5400-2750 BC); it is close to Kiev and was 

discovered and excavated for the first time by Vikentiy Khvoika between 

1893 and 1899. The concept of ethnic origin of the Trypilliana civilization 

has been discussed and consensus has not yet been reached. Different 

researchers have divided among the three general classifications: proto-

Slavic (Vikentiy Khvoika), Traco-Frigians (R. Schtern), Celts (K. 

Schugardt) and Tocharians (O. Mengin et all.). Another candidate claims 

Aratta is also the region of Kurdistan. 

 More recently, the country of Aratta, described as “the cedar-filled 

mountain” (ETCSL: 1.8.1.5.1) or “the mountain chain of Ebi ” (ETCSL: 

1.3.2), has been claimed as the birth of emerging cultures that intends to 

justify some late 20th-early 21st century nationalisms, especially after 

Perestroika and the fall of Saddam Hussein in Iraq. Aratta thus seems to 

come back to life from the cuneiform texts, as in the old dispute between 

Enmerkar (“lord of Kulaba”) and Ensu girana (“lord of Aratta”). 

Certainly the controversy of Aratta’s true location will continue and we 

take now the inquisitive reader to the important details of the introduced 

work, which will be followed in due time by the publishing of our 

complete research covering 20 years of investigation. 
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I. LANGUAGE AND DIALECT 

 

1.1. Dialect (pr krta or bh s ) and jargon (pai ca). 

 A translation is possible only when two languages share equivalent 

words for the same concept; otherwise, new notions become necessary. In 

the case of the Harapp  culture seals, all researchers assumed to be 

researching the old version of a well known old language, it being Vedic, 

Sanskrit or Tamil. This way, a possible translation could use equivalent 

concepts (of the Vedic or the Tamil) pictographically represented. The 

problem was to find a correct pictographic representation for the concepts 

which, supposedly, were still in use in the classic period. 

 The starting point of several researchers was always using a well 

structured standard language such as Sanskrit or Tamil, and from one of 

them trying to fit the known etymologies insofar as the pictographic 

morphology suggested, and guessing meanings taken from the short 

syntax that pictographic texts present. But perhaps it was never considered 

that the “language” ideopictographically expressed could be a dialect 

(pr krta), a distant variation from the Vedic, the Sanskrit (bh s ), the 

P li, or even a jargon (pai ca). As A. Bharati states: 

In each religious and philosophical tradition a specific idiom is developed and 

constantly used by its adherents. This happened to the tantric tradition, too, 

and the pressure from orthodox Hinduism and Buddhism might have enhanced 

and fossilized the use of sandh bh s . 

In assigning a purpose to sandh bh s , the last word so far has been said by 

Eliade. I quote a few salient passages from his chapter on sandh bh s , ‘la 

langage intentionnel’. 

…the tantric texts are frequently couched in intentional language — a secret, 

obscure language with a double meaning, wherein a particular state of 

consciousness is expressed in erotical terminology, the mythological and 

cosmological vocabulary of which is charged both with hatha-yogic and with 

sexual significance . (Cf. Bharati 1983: p. 172). 

 

 As time went by, each social class created a specific idiom and sole 

indicator of a certain group of activities  doctors, lawyers, engineers, 

sailors, astrologers and so on  which is historically recognized as 
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professional jargon. Another semantic deviation emerged from the normal 

setting of the standard language, equally derived from the need to keep a 

class identity in relation to different social and religious groups. In this 

sense we can quote several examples, such as European Middle Age argot 

and Indian sandh bh s . 

 However, our study on pictographic writing of the Harapp  culture 

didn’t reveal us any sandh bh s  linked to a social or religious class, 

although it could be in use at the time. Nevertheless, we can find 

references in the classical and Vedic texts that point to the existence of 

several jargons (pai ca) and variations (bh s ), some probably never 

taken seriously because they were seen as mythical or imaginary. Thus, 

we can assume that the “dogs” ( va), the “owls” (ul ka), the 

“cuckoos” (koka), the “eagles” (suparna) and the “vultures” (grdhra), 

quoted as demons in the Rgveda (7.104.20-23)2, and the K kata people (R

V. 3.53.14)  together with the priests Kil ta and kuli ( Br. 1.1.4.14-

17) and the ámman ( Br. 6.3.1.24)  had their own pai ca, or probably 

their bh s . The Vedic rsam from the hymns was opposed to the lower 

dialects of the bh s s, such as the ancient Greek of the Iliad and the 

Odyssey to the Koiné, and later the scholarly Latin to the barbaric Latin. 

 The Vedic demons assume quite often the figures of such an 

anthropomorphism as the mythology consecrated in the Indian art canon; 

also many “wizards” equally mentioned in the Vedas take the shape of the 

same animals which help them in their magical practice  a mythical and 

anthropologically well known figure of shamanism. From the common 

nature of ones and the others the same etymology and the same root was 

formed  raksasvins/raksás (wizards) and raksas (demons)  also 

intentionally charged with a meaning and to which a specific dialect was 

assigned: 

– The dogs step back under the weight of mischief, (them which) joyfully would 
like to upset Indra, who cannot be subjugated. akra (Indra) sharpen your 

2- Cf. RV 1.36.20; 1.94.9; 1.127.3; 1.129.9; 2.23.14; 5.2.10; 7.38.7; 8.50.20; 10.76.4; 

10.87.19. 
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weapon against the evil ones; strike your lightning over the wizards (raksás). 
– Indra has always been the destructor of demons who spoil the offerings of the 
Gods’ supplicants; so be it, akra, like an ax which cuts wood, strike and 
smash them as if they were pottery pots. 
– Destroy the owl (male) and the owl (female), the dog and the cuckoo. Destroy 
the eagle and the vulture as a stone (does). Oh Indra, smash the demon (raksa). 
– Let not the evil of the wizards (raksás) strike us; let Mithun  (the heavenly 
couple) put aside the two Kimidins (male and female demons). Oh Earth (prthiv ), 
deliver us from the misfortune and problems of this life; from the sadness 
which comes from the sky, protects us (oh) atmosphere (divy ). RV 7.104.20-23 

____________________________ 

 

– Which cattle is there among the K katas? They don’t milk or warm the 
cauldron. Bring us the richness of the Pramaganda; oh Maghavan, grant us 
the one of lower condition (servant). RV 3.53.14 

 This semantic opposition between Brahmins, wizards (raksás) and 

k katas, could likewise explain the antinomy between the Vedic tribes of 

the Anus, the Yadus and Druhyus on one side, and the P rus on the other. 

In this sense, we should also consider the antinomy between the good 

Persian god (Ahura) and the evil Vedic god (Ásura), a difference 

etymologically explained by Y ska: 

Demons (a-su-rah) are (so called because) they delight in evil places, or they 
are expelled from places (*as, to throw). Or else the word asuh is a synonym of 
breath; inhaled, it rests in the body, i. e. endowed with it (asu-r h). It is known: 
he created gods (sur n) from good (su), that is the characteristic of gods; he 
created demons (asur n) from good (a-su) that is the characteristic of demons. 
(Cf. Sarup 1998. Nirukt. 3.7: p. 42). 

 Can we somehow wonder how the Persians have etymologically 

explained the same difference? Should we then accept as true the 

descriptions that the Rgveda makes about the raksasvins/raksás (wizards) 

and raksas (demons), or take them as mere figures of speech? 

– Oh you to whom the offerings are offered ghrta, glittering (god), burn 
against the evil, oh Agni, against the wizards (raksasvins). RV 1.12.1.122-23,5 

– Save us, oh Agni, from the wizard (raksá), save us from evil, from the 
cunning. Save us from him who is evil to us or tries to kill us, oh younger god 
of luminous shine! RV 1.36.1.3.8-11,15 

– Oh Agni, burn all wizards completely (raksás); be a protector of the sacrifice 
against curses. (...) RV 1.76.1.5.24,3 

– (...) Ruling at night and at the beginning of Dawn through your own power, 
oh Agni, oh god of sharp teeth, burn against the wizards (raksás). RV 1.79.1.5.27-
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28,6 

– Oh Agni of the thousand eyes who live among all tribes, put aside the demons 
(raksas). RV 1.79.1.5.27-28,12 

– (... Ágni) Kill the demon (raksas) even though they have multiplied very 
much. RV 4.3.3.4.20-22,14 

– (... Ágni) throw the wizards (raksás) your hottest (arrows). RV 4.4.3.4.23-25,1 

– (...) He (Ágni) sharpens his two horns to trespass the demons. (raksas). RV 
5.2.3.8.14-15,9 

 If the Brahmin priests were not all considered equal, such as Kil ta 

and kuli, it was not so by the Brahmin orthodoxy  they were the two 

priests of the Asura  then their linguistic varieties must have reflected 

that same religious difference. In fact, the language of the raksas was 

assigned to these bizarre Brahmin priests. This kind of bh s  was well 

known to the Brahmins, in such a way that it went into the Sanskrit lexis 
with the names of anarthakabh s  (AnRwk-a;a “dialect without 

meaning”) or mi rtabh s  (imït-a;a “adulterated dialect”). It is however 

very curious that the Nirukta makes the term raksas derive from the root 

*raks (“protect”, “keep”), thus explaining it is so because life must be 

protected from demons (cf. Sarup 1998. 4.17: pp. 63-44), whereas 

Rudolph Roth makes the same term derive from the root *r  (“kill”). As 

the saying goes, “what can cure can kill”. 

 This way, there are references to “mythical” bh s s which would 

necessarily have lexical peculiarities close to the jargon (pai ca), and 

which could have expressed socio-religious groups considered as outcast 

as far as language and religious options were concerned  in this historic 

and anthropologic context we consider the possibility of being in face of a 

proto-caste situation. Of these “mythical” bh s s emerge the pi cabh s  
(ipzac-a;a) and the r ksasibh s  (ra]is-a;a), two terms clearly 

associated to the class of Vedic demons  according to the Rgveda itself, 

asura and r ksasas belong to the group of the pi ca demons. 

 On the other hand, not less mythical and perhaps not less exact, the 

R m yana states through R ma’s mouth that j neya spoke one of the 
nine erudite existing languages (nava-vy karana-panditá nvVyakr[p
{ift). We have thus two linguistic levels which must have been opposed 
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ever since a long time ago, and which must have meant profound 

differences in the social and religious behavior, the same way a Brahmin 

has distanced himself and opposed to a shaman, or raksás. 

 

1.2. Bh s  or Pai ca? 

 In these linguistic subtleties and differences Y ska mentions a 

dialect difference in spoken Sanskrit as if it were some kind of 

provincialism. He goes to the point of dividing the language speakers 

between those who employ primary forms and the ones who use 

secondary forms. According to this distinction, Y ska introduces the 

Kambojas3 and the “Orientals” as belonging to the former, and the 

“Northerners” as the later group of the secondary forms derived from 

Sanskrit. 

 Y ska thus differentiates the ryas from the “Orientals” and 

likewise from the “Northerners”. In fact, he says the Kambojas, the 

Orientals and the Northerners were not ryas  at least they were not 

considered as such by Y ska  despite having been under his “influence” 

to the point of adopting his language4. In his Mah bh sya Patañjali makes 

the same distinction with almost the same words as Y ska (cf. Sarup, 

1998: pp. 223-224), thus showing us that among the classical 

grammarians there was the secular tradition of distinguishing between the 

erudite and the popular and jargon. But neither Y ska nor Patañjalis 

3- Y ska comes to the pretension of stating that the Kambojas, who take their name from 
a particular type of blanket (kambala) they like so much, are the only ones to have the 
verb avati (go). 
4- About the question of the Arian paternity or not of the Vedic ethnic groups, and of 
who is a true Brahman, the Dhammapa explains that neither one are race distinctions but 
a sign of education and a synonym of “noble in spirit”: “It is good to be with the noble 
(Ariya). Living with them always brings happiness. Not finding ignorant is to be happy 
all the time” (XV-206); “Make yourself an island, try without delay and be wise. Purify 
yourself from the impurities and, spotless, you will enter the house of the Ariyas” (XVIII
-236); “He who hurts the living beings is not an Ariya. Through the non-violence towards 
all living beings one becomes an Ariya” (XIX-270); “One is not a Brahman by birth 
(cast) or by having braided hair. But he who lives in truth and righteousness is pure and a 
Brahman.” (XXVI-393). (Cf. Calazans: 2006). 
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mention the languages from the South of India (such as Tamil) as existing 

or being spoken among the Northerners or the Orientals; this leads us to 

conclude that the area of great influence of the Vedic, including the 

popular and professional jargons, was in fact the Northwest of India. 

 Of course we must not mistake jargon (pai ca) for variant (bh s ) 

 a linguistic variety that can support several jargons and not the 

opposite. And because Sanskrit is always used as a skilful tool in the 

Pracrits translations (for being both an artificial and synthetic language) 

we opted for the same convention, using the etymologies and skilful 

instruments supplied by the grammar protocol, but applying the P li 

language as supposed by us to be much older and a lingua franca among 

many variants. The result of using this method has revealed us the 

existence of a possible variant-jargon belonging to the Indo-European; it 

was certainly a jargon in use by the astronomers / astrologers class, and 

being pi ca might, perhaps, find still today a lineage among the Dardic 

languages (equally named pisacha). Among the Dardic or pisacha 

languages we can list the following: Kohistani, Dameli, Dom ki, Gawari, 

Gojri, Kalasha, Kalkoti, Kashmiri, Chitrali, Pahari, Shina and Torwali. 

 Having been a professional jargon shouldn’t classify it as a 

“demonic dialect” (pi cabh s ). The morphology and syntax of the 

classic Indian astrological speech, and its corresponding etymologies are 

not out of the orthodox Sanskrit canon, but the structure of the texts of the 

seals does not diverge also from the body of knowledge that the jyotisa 

recorded. Calling “demonic dialect” to the language expressed in the seals 

is of our own initiative, and it can simply be based on the fact that 

memory (smrti) doesn’t mention a “writing” before the appearance of the 

br hm  alphabet. Vedic and Brahmin orthodox traditions have always 

made a point of distancing themselves from the non ryan groups, 

relegating for a miserable existence the “non- ryans” (who were often 

compared to “demons”), assigning them a “strange” language in 

comparison to theirs and, therefore, “demonic” (or “infamous”). The seals 
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of the Harapp  culture, their pictographic writing and the jargon-variant 

have been out of the Brahmin social influence, and although the seals may 

have been used by all social extracts (as amulets or personal marks for 

other purposes) there is great limitation in the social and linguistic group 

of speakers who can be included in the jargon simply because they were 

made by astrologers (ganaka) and wizards (raksás). Moreover, and 

finally, the amulets (kávaca or raks ) are objects made to put the demons 

and all sorts of evil influences away; for that reason they take the name of 

the same formative root *raks (“protect”, “keep”). Therefore, wizard (raksás), 

amulet (raks ), demon (r ksasa) and “demonic dialect” (r ksasibh s ) 

share the same nature, be it “protect” (according to Y ska) or 

“kill” (according to R. Roth). Since the Rgveda depreciatingly employs 

those words whenever it mentions them, any jargon (pai ca) or variant 

(bh s ) associated to them must have had a magical, social and linguistic 

component of considerable importance, to the point of being referred to 

both in the ruti and in the Smrti. The writing and the jargon inscribed in 

the seals can be taken as raks s  (the name we generically give them in 

our grammar and dictionary) because this pictographic writing only 

appears engraved in seals or pottery and the amulets are named raks . 

 We also noticed that some etymons in this jargon are exactly the 

same used in the P nini’s abd nu sana grammar. The use of 

terminology to classify the cases in Sanskrit (pratham , dvit y , trit y , 

cathurt , pañcam , sasth  and mantrita) is the same to indicate the lunar 

days in astronomy and astrology, as it appears later in the classic 

compendiums. Other terms follow the same procedure, showing the way a 

jargon is formed from a standard language, and how a Professional group 

(the astronomers and astrologers) exercised its activity among the priests 

mentioned in the Rgveda.

 Some lexical forms stopped being used in this Professional jargon, 

for the sole reason that a linguistic and orthographic reform (from 

ideopictographic to phonetic) almost always leaves out words obliterated 
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by phonetics; this is a phenomenon that involves the whole language 

structure. Expressions and terms which are not used anymore have 

become what we later called lost etymologies. 

 

1.3. ruti and Smrti (divine inspiration and memory). 

 A problem has arisen and it seems to be inevitable. Why is there a 

total absence of memory over an ancient raks s  writing system? The 

answer can lie in the social and religious difference between a kind of 

ethnic group which was responsible for the Vedic tradition and was in the 

origin of the br hm  alphabet, and another one of shamanic tradition 

which could, eventually, have developed a system of ideographic writing 

that disappeared with the collapse of the Harapp  culture. From the 

classical period only the works grouped in five collections are recognized 

as Smrti (memory): Smrti, Ithi sa (Ram yana and Mah bh rata), Pur na, 

gama and D rana; but this “memory” is related to a tradition and an 

orally transmitted memory which has values such as Ethics, Philosophy, 

History and Mythology. ruti, on the contrary, is a set of texts derived 

from a divinely inspired clairaudience, as the tradition states, and which 

form the core of the Hindu religion: Rgveda, Yajurveda, S maveda and 

Atharvaveda. It is precisely in the ruti (Rgveda) where we find more 

information about “the others”, the Brahmin priests who were not 
considered as “ ryans”; in the Yajurveda they are mentioned in a very 

shy way; on the other hand, it is mainly the Atharvaveda which is 

dedicated to enchantments and invocations to cure diseases, to protect 

commoners and kings, to provide water and cattle in abundance and to 

destroy demons and wizards. The hymns in Atharvaveda fit in the area of 

invocative magic in a “software” version, while the practical magic course 

books Saundaryalahar  and Yantrachintamani, of tantric tradition, 

describe magic in its hardware version in all detail; but, be it in the 

Atharvaveda or in the latter two books, the resource to amulets has been a 

current practice, as it is still custom today all around India. 
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 If there was an evolution process among the several graphic reforms 

ever since the ideopictographic to the devan gar  phonetics (a process we 

do not know of), any time there was such a reform several expressions 

(compound words, for instance) must have fallen out of use. This situation 

was manifestly dramatic for the older generation of scribes who made the 

transition between two writing periods. However this supposition seems to 

be only applicable to the reforms that may have occurred during the 

evolution process of raks s  writing. 

 It is known that the devan gar  alphabet appeared after several 

graphic reforms which were started from the br hm  until the classical 48 

character alphabet. The 52 characters used in the sounds of the Vedic 

language were a late way of perpetuating those sounds with the alphabet 

n gar  phonemes. 

Twelve centuries before Christ, Tiglath Pilaser I seized Aramea and let 
groups of people close to the Hindu, opening communication between Assyria 
and the Syrian territory, in the occident, and the Punjab, in east. The Aramaic 
became later (745 BC) the language of the trade and of the politics; and it is 
from an well-known Aramaic alphabet in Mesopotamia that, as it seems more 
probable, were derived the two alphabets, i.e., the Indian writing characters 
of the registrations of A oka. The relations between India and the Scithian 
territories are, certainly, very old…(cf. Wanzke: 1984, pp.71-79). 

 This was the hypotheses established by the linguists and Sanskrit 

specialists of the 19th century to explain the creation of the br hm  and 

n gar  alphabets. But they ignored the existence of the ideopictographic 

writing of the Indus Valley, which doesn’t seem to have directly or 

indirectly derived from the br hm  alphabet, unlike what Natwar Jha 

states (cf. Natwar Jha and N. S. Rajaram: 2000). Assuming our previously 

idea of the raks s  writing having appeared in the midst of a social group 

different than the Brahmin orthodoxy, the latter would never use an 

alphabet identified with demons and shamans. This seems to us a probable 

reason to explain why the Aramaic alphabet was chosen and not one 

which had already been used exactly in the same Indus region 500 years 

ago. 
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 But if the “lost link” between the raks s  and the br hm  cannot be 

found, the linguistic affiliation appears to be unexpectedly and 

disconcertingly more evident. Starting from the translation of the seals we 

were able to establish a phonetic and phonologic bridge between the 

Vedic Sanskrit and P li rules and this jargon. This way we can say that the 

raks s  was in use at the same time the Vedic was; they were separated, 

though, just like the linguistic level of the Atharvaveda distanced itself 

from the Vedic (Rg). The coming through of Sanskrit later brought a 

graphic reform that included the most part of the different jargons, 

adjusting many bh s s to the new synthetic language. 

 

1.4. Archaic ( r am) versus demoniac (raks s ). 

 Sandh bh s s and bh s s had their respective names, but what was 

the Vedas language which the western linguists named Vedic Sanskrit 

called? P nini states the difference between the two languages used in his 

time: the chandas (the language of the hymns, also called rsam) and the 

bh s , which would correspond to the spoken language including 

professional jargon. Other spoken variants (bh s s) overcame, therefore, 

in the same moment that the Vedic (chandas) lost its use and the statute of 

religious language. rsam was thus the current language of the religious 

elite in which the Rgveda was written. 

 rsam appears as an artificial language because the way it comes in 

the texts shows it as archaic in the sense of not being spoken anymore (cf. 

Abreu, 1883: p. 205). If the priest caste spoke rsam and others castes 

spoke middle Indian (including variants and jargons) then we must 

probably presume that the language used in the seals is a bh s , such as 

the anarthakabh s  and r ksasibh s  mentioned before. We can equally 

consider that there are links between these bh s s and Tocharian C, as 

suggested by D. Q. Adams. 

 rsam and zend have still great similarities as far as the 

palatalization of the velars and the cacuminalization of the sibilants 
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preceded by i and u are concerned, as Grammont states in his Inde 

Classique (cf. Villar, 1972: p. 54). But rsam presents some 

characteristics of its own, some new aspects in relation to Indo-European 

languages, although still keeping a certain original legacy. 

 Among its characteristics we distinguish: 7 flexional cases; 3 

genders; 2 voices; weak and strong cases; tonic and vocal changes; 

proverb and proposition autonomy; choice of verbal morphemes (partially 

determined by the meaning of the root – the aspect); preponderance of 

form over meaning; preponderance of esoteric meaning over the literal 

one (which makes its vocabulary symbolic). Among the novelties: 

strictness and extension given to sandhi; the absolutive; the accusative in 

p; the use of perfect normative; the passive voice. The original legacy: 

nominal forms; the injunctive; nominal themes in i and u as consonantal. 

 rsam, like the classic Sanskrit, follow a procedure whose structural 

characteristic indicates an agglutination  a far away expression of the 

morphological construction which is found in an ideographic writing and 

which can be observed in raks s . 

 Due to these similarities, we believe the common grammar rules of 

the Vedic-Sanskrit and P li can be applied to this kind of writing  

keeping the necessary distance between an ideopictographic and a 

phonetic language, despite the apparent anachronism. 

 In the flow of the deciphering process (transliteration and 

translation) we still observed that there is no discrepancy in the 

application of this principle, both with the nominal compound declensions 

and the adjectives or numerals. The morphologic and syntactic 

ideopictographic structure shows such a similarity with the Vedic-Sanskrit 

and P li that we are forced to recognize a linguistic continuity which has 

kept almost intact through the two later stages of graphic reform. 

 The grammar rules attributed to P nini (which were probably 

introduced by his predecessors and established in writing protocol circa 



 

26 

400 BC) must have formed a systematic body of norms which existed 

centuries before in oral tradition. Actually P nini makes reference to sixty

-four grammar specialists before him. Among some we mention kat yana, 

Y ska, G rgya, K ty yana, Patañjali, Bhartrhari, Jay ditya and Kayata. 

 The same way we watch the differences between the Vedic-Sanskrit 

and P li, it is also possible to find common rules in both the 

ideopictographic morphologic compound and in the Vedic morphology. 

The supposition in which both systems decisively contributed to give the 

language stable structures in its formative process onto fixation becomes 

evident. 

 The relationship between Vedic-Sanskrit and P li (including the 

jargons) is not based only in linguistic evolution, whose older extract can 

be found in the ancient Rgveda hymns. 

 This ideopictographic writing reveals in a way the same Vedic 

tradition (orthodox and non-orthodox) in all its mythical, cosmogonist and 

astrological side, but separates from it in the linguistic variant and 

iconographic choice  let the Vedic gods and the iconography of the seals 

be compared. The difference lied, therefore, in a specificity and social and 

religious intentionality which certainly caused clashes in many occasions; 

this can explain the known opposition between Anus, Yadus and Druhyus 

on one side, and P rus on the other, or of the K kata people, Kukura and 

other ethnic groups of shamanic tradition which placed themselves on the 

opposite side of the Brahmin orthodoxy. 

 Like in Vedic and Sanskrit, each ideopictogram contains (in its 

formative structure) a root charged with religious and profane symbolism. 

The linguistic relation between rsam and the bh s , between the Vedic 

and Sanskrit (or between the Vedic and the pisachas Prakrits, P li 

included) is valid because it is the same language in different evolutionary 

stages  from the pre-classical period to the classical moment with no 

interruptions. The br hm  and devan gar  alphabets represent the two last 

graphic reforms. 
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 If we initially thought that the Vedic period had been characterized 

by oral tradition without any existing writing, the discovery of the 

Harapp  culture seals and the solution here presented has to make us 

reformulate the equation and go back on the dating of the first written 

form to the pre-classic period. 

 Another not least surprising fact is the way the seals appear written, 

in the aphoristic style. This stylistic form, as well as the writing itself, 

necessarily meant a continuous and careful teaching in which a particular 

attention was paid to the homologue meanings of each pictogram, to the 

declensions and to the formation of simple and compound words. The 

written tradition expressed in the seals is probably the first source of 

astronomic and astrologic calculus, and we may take it as the origin of the 

later astras linked to the science of astronomy. 

 Since it is an ideopictographic writing with an abundant use of 

morph grams the stress may not fall on sound or pronunciation analysis, 

vowels or consonants. The pictogram worked as a whole, an idea and a 

religious, divine and human principle. For this reason it was regarded as a 

fixed and stable member which accepted other elements (affixes) by 

agglutination and therefore originated more complex ideas. The principle 

of agglutinant and syntactic formation went on in a continuous tradition 

until the establishment of Sanskrit. 

 To sum up, we can say that this ideopictographic writing agrees with 

a syntactic agglutinant formation through which a sentence develops 

through successive agglutinations in a syntagmaatic disposition. This 

formation obeys to a structure which is determinant of the rules of 

ideopictographic composition  one pictogram can be placed in a 

syntactic way in relation to other. These pictograms also appear in a Basic 

or simple form, or in an equivalent form to the nominal Vedic, Sanskrit 

and P li compounds, which are both subject to the competent declension. 
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II. TRANSLITERATION. 

 

 We adopted three levels of diacritical register for the transliteration: 

1 – signals indicating terms formed by morph grammatical composition or 

terms formed by morphological composition; 2 – single slash (dandá) 

indicating a change of line and double for period endings; 3 – diacritical 

signaling for phonetic equivalence and overwriting indication in cases of 

questionable ending. 

 Ex.: 

 1.a – morph grammatical composition — 

 (…) trí•ásta. 

 1.b - morphological composition— 

 (…) kúla-tara. 

 2.a – change of line single slash — 

 (...) cakrám ani- ukra guru-i u|

 2.b – end of period double slash — 

 (…) parva-cakra-ásta|| 

 3.a – conventional diacritical signalling — 

 , , , , r, n, , s, m.

 3.b – overwriting indication — 

 bhavana; visva•tás; m saka. 

 This transliteration method uses the same principles generally 

observed in the Indo-European languages transliterations, namely the 

Vedic and Sanskrit. Thus the diacritical signs are maintained and the 

single (,) and double (.) slashes of the Devan gar  are equally used. 

Two transliterations were also made for each ideopictographic fragment: 

the first one without samdhi (keeping the original phonetics of each 

pictogram), and the second one with samdhi of which the respective 

translation proceeds. 
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III. CONCEPTS AND RULES 

1. IDEOPICTOGRAPHIC PRINCIPLE 

 

1.1. Basic Ideopictogram (BI). 

 Each basic ideopictogram represents an ideographical root which is 

both a potential and permeable formative core. It can, by itself, form a 

term (noun or adjective) defined by context, but it also allows the 

agglutination of other elements called morph grams; these might complete 

the basic idea or contribute to a new word of multiple meaning, viz.: F, 

X, P, A. 

 

1.2. Ideopictographic Compound (IC). 

 An ideopictographic compound is the result of the permeability of 

the basic ideopictogram. It may represent by itself a new core of multiple 

significant possibilities (homonyms and homographs) in the process of 

ideopictographic formation, but it never exceeds three ideopictograms in 

its symbiosis, in which comes close to the Vedic-Sanskrit and P li noun 

compounds. 

 The ideopictographic compounds are organized in a morph 

grammatical and morphological construction. The basic ideopictograms, 

when subject to the competent constitution, can form morph grams and in 

these cases they are infixes inside the main ideopictogram (cf. Macdonell. 

Cap. I, artº 8: 1987, p. 8). 

 The morphological formation is due to the syntactic natural process, 

and it is formed by two or more ideopictographic compounds placed in 

between them as prefixes or suffixes. They actually represent the most 

coherent keys in the sentence morphological development, and precede 

the compound formation as can be seen in Vedic-Sanskrit and P li. 
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1.3. Syntactic Agglutinating Formation (SAF). 

 The Syntactic Agglutinating formation is the way through which the 

ideopictograms are linked in a sentence. The ideopictographic syntagma 

can be formed by the Basic ideopictogram or by the ideopictographic 

compounds. Despite forming well defined units on their own (words) they 

are syntagmaatically agglutinated regardless of their graphic 

representation. 

 

1.4. Ideopictographic Formative Composition (IFC). 

 The composition of each ideopictogram (basic or compound) 

follows a very simple principle: it respects the formative root of the main 

ideopictogram. The idea is always represented in an image, such as in the 

basic ideopictogram around which (or inside by infixation) are placed 

elements from other basic ideopictograms (morph grams). In the presence 

of this main root the elements lose their primacy and phonetic function. 

The ideopictographic formative composition is thus related to the rules of 

ideopictographic composition. 

 The rules of ideopictographic composition are linked with morph 

grams which, in their turn, connect to the basic ideopictogram and which 

behave as affixes. Those rules are called: preffixation; infixation or over 

position (inside the closed or open basic ideopictogram); and suffixation. 

All digitally represented affixes indicate declension or specific number 

values. Infixation is destined to the formation of ideopictographic 

compounds (morph grammatical and morphological). 

 

1.5. Ideopictographic Noun Composition (INC). 

 The ideopictographic noun composition is the result of an 

agglutination phenomenon which originates the ideopictographic 

compounds. It follows the same rules as the noun compounds in Vedic-
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Sanskrit and P li. 

 

2. DECLENSION 

2.1. Nouns and Adjectives. 

 The declensions are applied to nouns and adjectives such as in 

Vedic and other Indo-European dialects. However there is no indication 

for gender; f. or m. are inferred by the equivalent terms found in Vedic 

and Prakrits. There are no ideografically specific formations for 

adjectives; morph graphic signs are not used to determine adjectivation. 

One identifies adjectives by the syntagmaatic position the ideopictogram 

occupies in the sentence. Adjectives are in general basic ideopictograms; 

they are rarely ideopictographic compounds. Basic characteristics and 

qualities (attributes) are adjectives originated either by the nature of a 

planet (usually the positive aspect) or by the diversified aspect of 

geography; they can also be started by the different parts of the human 

body or animals, whose actions suggest certain characteristics. 

 

2.2. Number: singular, dual and plural. 

 The singular is represented by a single ideopictogram and dual by 

its duplication (pair), a similar process to the Dvandvá compounds, viz.: 

B, DD, QQ, X, II, etc. Plural is indicated by the preffixation of 

digits placed on the left of the ideopictogram, viz.: ,,F, ,,,x, /B, 8880, 

etc. When in two continuous ideopictograms the first presents digits 

indicating case (placed on the right) and the second also has digits but 

indicates plural (normally placed on the left upper corner), the latter 

submits to the graphic predominance of the former and the number goes to 

the lower left corner, viz.: Q,,+Å, Q,,+++v, Q,,++++v, etc. Numbers 

including or over three there is a vertical graphic representation /, 0, 1, 

8, 88 (and not horizontal +++, ++++), the previous cases’ rule is understood, 

viz.: T,,1x, Q,,2, Q,,8, è,,88.  There appears not to be a 
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distinction between the Dvigu compounds and the plural formation. 

 

2.3. Cases. 

 The designation of cases in Vedic-Sanskrit and P li is similar to the 

old ideopictographic use of computation (samkhy  or ganan ) through 

digits. This system has been used to count time and objects and, in the 

classic period, for the identification of cases: , pratham  (nom.), ,, dvit y  

(ac.), / or ,,, trit y  (inst.), -- cathurt  (dat.), 0 pañcam  (abl.), 1 sasth  

(gen.), 2 saptam  (loc.) and mantrita (voc.). The formation of cases 

invariably occurs when the respective digits are placed on the upper right 

corner of the ideopictogram one wants to inflect. The distinction (vibhakti) 

or ending among the cases follows, therefore, the normal sequence of 

enumeration or computation. 

 The cases known to the present time  which can be observed in the 

Corpus of Hindu Seals and Inscriptions (Parppola et all., 1989), are 

mostly six: nominative/vocative (Q); accusative (Q,); instrumental 

(Q,,); dative/genitive (Q/); ablative (Q8,); and locative (Q8,,)5. For 

the nom./voc. ( mantrita) the ideopictogram presents no digit: it stands as 

spoken or named. As was already mentioned the layout of the numbers 

must not be mixed with number value as the latter are invariably placed in 

the upper left corner. 

 

3. CARDINALS 

 The number system follows the same composition in Vedic-Sanskrit 

and P li or any other Pr krit. It is extraordinarily similar to the old 

Chinese number system (pictographic), which leads one to believe in a 

common origin; other systems equally show a resemblance, such as 

5- The concept of “inffix” used in this grammar is not the same used in modern and clas-
sic linguistics. In this context it means the sign placed inside the ideogram when ideo-
graphic compounds are formed. 
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Egyptian and Sumerian. However the Chinese is the most similar, 

probably since the time when the two mythical regions of Uttara-Kuru 

and Takla-Makan were a cultural melting pot. 

 1. , 11. ; 21. +88 

 2. ,, 12. < 22. ++88 

 3. ,,, or / 13. = 23. /88 

 4. ,,,, 14. > 24. --88 or @ 

 5. ,,,,, or 0 15. ? 25. 088 

 6. 1 16.  26. 188 

 7. 2 or 3 17. 27. 288 

 8. 5 18.  28. 588 

 9. 6 19.  29. 688 

 10. 8 20. 88 30. 888 

 40. 8888 50. 88888 60. 888888 

 70.  80. 88888888 90.  

 100. B 102. C 105. E 

 200.  300. BBB ou L 

 

  700. BBBBBBB ou M 

* The outline shows the hypothetical cases that follow the system’s logic. 

 

4. VERB 

 The concept of verb (conjugation) as the nuclear part of a term 

appears with the creation of a consonantal alphabet. Before this step, when 
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ideas were represented by ideopictograms, there seems not to have been a 

distinction between what was inferred as verb and what was defined as 

noun; there were, therefore, no specific ideopictograms for one or the 

other. It was only afterwards with the surging of a consonantal alphabet 

and the phoneme function that the verb started to represent an independent 

member or a visible root. In an ideopictographic writing the importance of 

the message lies in itself and not in morpheme conjugation; this principle 

of unity can be seen through several ideopictographic nouns from which 

we can take the verb which animates or gives life to. In a later stage 

morphemes began by representing roots of nouns and verbs. The 

importance of the phonetic root came only with the alphabetization of the 

language and never before. 

 The verb (the action) lies implicit in the ideopictogram because still 

the whole is represented in a basic ideopictogram or in an 

ideopictographic compound, which is figuratively and significantly more 

important. However the inexistence of a specific morph graphical element 

indicating a verb does not prove its absence to a spoken level  it would 

not make sense in a language. In this sense  using an ideopictographic 

syntagma might have meant the indicative tense of the verb; nevertheless 

this characteristic is not so clear in this ideopictographic system as to be 

accepted as a general rule. But we can unmistakably build a derivation of 

an ideopictographic verb simply by using a basic ideopictogram, viz.: D as
t  (runner) > *a  (run); Í káksa (path) > *kac (link); À grhá (house) > 

*grah (hyde); Ä p a (rope) > *pa  (tie); m bh  (earth) > *bh  (exist); A 

vi va (universe) > *vi  (enter); ï var á (water) > *vrs (rain); etc. 

 The creative power of the verb for the formation of nouns in the 

classic directly comes from the intrinsic importance given to the subject; 

therefore it must agree with the corresponding verb. The statement made 

by Y ska in the Nirukta about the nature of verbs and nouns becomes 

easier to understand when we see the ideopictographic morphology and its 

etymology; nevertheless Y ska believed that all etymological and 
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grammatical tradition had been spoken without a writing system ever 

having existed in the Vedic period: 

Moreover, substantives should be named according to the regular and correct 
grammatical form of a verb, so that their meaning may be indubitable, e.g. 
purusa (man) should take the form of puri- aya (city-dweller); a va (horse), of 
ast  (runner); trnam (grass), of tardanam (pricker). Further, people indulge in 
sophistry with regard to current expressions, e. g. they declare that earth (pr

thiv ) is (so called) on account of being spread (  prath); but who spread it, 
and what was the base? Again, kat yana derived parts of one word from 
different verbs, in spite of the meaning being irrelevant, and of the 
explanatory radical modification being non-existent, e.g. (explaning sat-ya) 
he derived the later syllable ya from the causal form of (the root) i (to go), 
and the former syllable sat from the regular form of (the root) as (to be). 
Further, it is said that a becoming is preceded by a being, (hence) the 
designation of a prior (being) from a posterior (becoming) is not tenable; 
consequently this (theory of the derivation of nouns from verbs) is not tenable. 
(cf. Sarup. Chap. I, 1998: p. 14). 
 

 It is possible that after the collapse of the Harapp  culture (including 

the region of Dholavira) the memory of an ideopictographic writing has 

fallen into oblivion and with it the knowledge of forming ideopictogrphic 

compounds from basic ideopictograms (pictographic roots). However the 

idea of creating names from roots and forming compound words remained 

as one of the most important focus of attention of classic Indian 

grammarians. The lack of unanimity among them as far as the origin of 

nouns (etymology), suffixes and verbs were concerned seems to indicate 

the old procedure of formation based on ideopictographic or oral 

composition. For successive generations of grammarians the intention was 

the adaptation to a new phonetic system. 

 The principle proposed by akat yana, which defended the 

formation of nouns based on verbs, emerged of this linguistic 

anachronism. However, as G rgya counter-argued, this method “forced” 
the etymologies by submitting them to a false origin  as can be seen in 

the term a va (horse). If truly this term had derived from the root *a  

(travel), then all travels would be called a va, as well as all things whose 
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names started by the same term, which does not happen. On the other 

hand, why had P nini only tried to justify the word derivation through 

suffixation? Which linguistic current might P nini have represented? 

 Amazingly, and despite the argument of the derivation from a va 

had ended giving the fallacious origin to the horse or, should we say, 

about the root *a , there isn’t a single pictogram among the whole 

pictographic corpus that might have been related to the horse or any of its 

parts; however, if we accept the root presented by Y ska (ast  “runner”  

*a  “run”) then we find a pictogram that fits perfectly the term and 

etymological meaning, viz.: D jamgh  “leg” / atic ra, “fast” / ast  

“runner”. The “leg” D of a goat is “fast” because B (róhin ) is a “runner” 

and that movement derives from “running” D (*a ); this way, the goat’s 

leg takes the name of “runner”. Y ska and G rgya agree as to the process 

of etymologic formation from roots as can be observed in all 

ideopictographic formation. 

 The linguistic procedure becomes clearly evident if applied to an 

ideopictographic system. The change from one system to another 

(ideopictographic to phonetic) implied successive etymological reforms, 

the disappearance of some words and the creation of others based on a 

phonetic system. A problem persists, however, linked to the spreading of 

the Harapp  culture seals between the Indus river valley and Dholavira 

region: no memory of this writing remained in the classic period, nor long 

texts were found, which could corroborate the thesis of a “writing” amidst 

a society that has always claimed an oral tradition. Yet, the intuition of a 

verb from which a noun can be defined is evident in this ideopictography, 

just as Y ska, G rgya e P nini came to sustain. 

 

5. BASIC IDEOPICTOGRAM. 

5.1. Ideopictographic Formation (IF). 

 The formation of the basic ideopictogram stands on a real and 
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symbolic principle. It is a fixed element around which and by affixation of 

other characters (basic ideopictogram and morph grams) a new term can 

be developed into an ideopictographic compound. The basic 

ideopictogram always represents real objects that can be identified 

through the Vedic and Indo-European imaginary. Its real meaning gives 

place to another, in most cases symbolic and homonym. 

 

5.2. Homologue Ideopictograms (HI). 

 The phenomenon related to ideopictographic homology is limited to 

the level of the basic ideopictogram and the symbology expressed in the 

Vedas through double meanings and crossed synonyms. Etymologists 

Y ska and Durga explain the different meanings of a word when the 

meaning is different in a sentence. This statement appears to be an 

adaptive way of explaining etymologies based on an ancient and 

ideopictographic tradition differently applied to a phonetic system rather 

than in a phonetically rooted evolution. This is the most plausible reason 

we can find to explain the disagreement between etymologists and 

grammarians. 

 Ideographic compounds keep the same phenomenon in the presence 

of the basic ideopictogram. The basic ideopictograms’ original roots are 

connected both by actions they represent and for the ideas they transmit. 

These roots are not clearly expressed and knowing them previously is the 

first condition to reach the original pictographic root. But how can this 

previous knowledge be obtained? 

 This aspect makes us believe in the existence of an oral tradition 

based school, despite the great importance given to the graphic means. 

Since the basic ideopictogram is subject to the phenomenons of 

homonymy6, homography and antonymy, only through an oral teaching 

process would hundreds of ideopictographic combinations be fully 

6 - Y ska designates the set of homonymic words by aikapadikam. (Cf. Sarup, op. cit.: 

Chap. IV, p. 56). 
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n gar  alphabet placed in the astrologic houses with their respective 

degrees. 

 It is not without reason that in Sanskrit, Vedic, P li and other middle

-Indian languages the terms gana (“quantity” or “multitude”), ganita 

(“calculation”, “enumeration” or “counting”) and ganaka (“astronomer” 
or “arithmetic”) find the same formative root in *gan (gn!) “count”, 

“enumerate” and “calculate”. In this sense, the reason why the ancient 

astronomers and astrologers were considered as “arithmetics” is easy to 

understand, for they devoted themselves to the counting of days of stars 

and planets during the year and their respective degrees and angle 

distances through different calculations. 

 In their “counting” activities, astrologers / astronomers made use of 

auxiliary tools for calculus and counting. In this context, pictograms, 

decorative patterns and yantras had a decisive role in the Basic formation 

of magic and symbolism. In the beginning of the formation of etymologies 
and language  starting with the ideopictographic system  grammar, 

astronomy and arithmetical functions could not be distinguished. 

 For this reason the term gánaya (“metric lines”), applied to the 

poetic construction of the hymns, finds its origin in the same root *gan. 

What was later called “metric lines” probably had the same meaning of 

“metric lines” that built the auxiliary tools for astronomic calculus. This 

is, most likely, the only explanation to the fact that to these days the 

n gar  alphabet characters and the mantras are still associated to the 

“magic squares” and other geometric forms. 

 In the Yantracint mani forms (given to iva through her son Ganesa 
by the tantric tradition  an antroponymous also derived from *gan) and 

Saundaryalahar  (by amkar c rya) we can find several yantras with the 

same designs as shown in the seals. Some of these yantras clearly reveal 

their metric function as letter counters (b jas) of the n gar  alphabet. Each 

of them (squares, rectangles, triangles, etc.) is associated to a planet which 

determines the number of rooms, just like a house or a temple is built. But 
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these yantras do not represent merely the symbolic numbers of each 

planet which, on their turn, define “metric”: they are also their long 

activity cycles. 

 The ideopictograms deciphered in this chapter show the imaginary 

of the “astrologic house” (bh va), with its respective rooms occupied by 

planets and stars with the shape of astronomic calculus tables. In a similar 

way, the Vedic altar is built in a circle, imitating Agní in the shape of a 

bird (cf. Br. 10.4.5,2 e AV.) and a triangle. 

 This cosmic architecture thus becomes more precise and elaborate; 

the way urban architecture implies a previous land measuring plan. In this 

sense, the classic astrology stras (which tradition dates back to the 

Vedic period), like the Brhatp r ara Hora stra imputed to Maharsi 

Par ara, present a system of 16 different “vargas” (rooms): r i, hor , 

dresk na, caturt m a, saptam m a, nav m a, da am m a, dv da m a, s

oda m a, vim m a, siddh m a (caturvim m a), bh m a (naksatr m a 

or saptavim m a), trim m a, catv rim m a (khavedamsa), aksaved m

a and sasty m a. Some of these “rooms” are recognizable among the 

ideopictograms explained in this chapter of the dictionary. It was, 

therefore, based on the equivalence we established between the definitions 

given in those classic astrology works and the identified ideopictograms 

that it was possible for us to determine the corresponding transliterations 

and translations. 

 Architecture implies the existence of an architect; in cosmic 

dimension, the meaning of “architect of the gods” that Tvastr has in the 

Vedic texts is accurate and correctly associated to the “building” of 

cosmic structures. We must thus assume that these structures are the signs 

and the planets where the gods and their shapes live.  This way, Tvastr is 

also the one who presides to the good birth of men; this particularity 

clearly gives away His superior astrological nature, as in fact is stated in 

the RV. 10.18,6: May Tvastr, he who presides to the good births, be 

persuaded to give you many years to live. The same imputation of Daityas 
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understood. 

 The ideopictographic homonyms are basic ideopictograms which 

present a double meaning: the one represented by the image as such and a 

symbolic one. As for pronunciation and tone they are usually the same. 

 The ideopictographic homographs behave as synonyms (payay -
pyyI), viz.: patala / rdhvá and in ideopictography F ceiling / sky, G 

floor / earth. 

 The ideopictographic antonyms are basic ideopictograms whose 

first meaning come from the respective homonym e homograph meanings 

but to which an opposite meaning was added. Its accent, tone and meaning 

are different. The phenomenon related to antonymy is only applied to 

asymmetrical ideopictograms, the only ones allowing “mirror projection”, 
viz.: F G, Æ É, v z, F G, ß Þ, etc. 

 

5.3. Ideopictographic Groups (IG). 

 Ideopictograms can be grouped by similarity (topic) and form 

homogeneous pictographic cycles; they can also be organised simply by 

symbolic similarity which we name heterogeneous pictographic cycles. 

 The homogeneous cycles are easily identified because they show a 

very clear ideopictographic rigidity and a basic topic despite the constant 

intervention of morph grams. 

 The heterogeneous cycles indicate homonymic and homographic 

meanings as well as the meaning of topic symbology. 

 

5.4. Morph Graphism. 

 The concept of morph graphism is extended to a wide variety of 

pictograms. They are elements that are part of the composition of basic 
ideopictograms which they join to complete the main meaning, viz.: ,, 8, 
:, x, F, U, S, f, etc. 
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5.4.1. Morph grams (Mf). 

 An isolated root not always forms a basic ideopictogram. It is many 

times the result of the addition of two other ideopictograms by inffixation 

or juxtaposition of morph graphic elements. This kind of composition 

creates a new word transforming it in a new basic element  it is, 

therefore, a symbiosis for which generally contribute all ideopictograms 

that can be agglutinated. In any of these cases the symbiosis takes place 

inside the pictogram (open or closed) A, x-N or linked to the Basic 

formative element such as in ÀI (bahút rá) and IA (tare a). 

 The morph grams are in the formation of basic ideopictograms such 

as affixes, preffixes, inffixes and suffixes. In the first situation morph grams 

determine the formation of plurals and numerals. In the second they show 

numerals, adverbs, adjectives and inflexions. In the third they only show 

inflexions. 

 

5.4.2. Noun Compounds (NC). 

 In Vedic they are generally formed by two members, three at the 

most. In the Harapp  ideopictographic writing the same procedure is 

observed. At first noun compounds are formed by two terms whose 

meaning doesn’t necessarily indicates the sum of the two as Macdonell 

refers: in the RV. and the AV. no compounds of more than three 

independent members are met with, and those in which three occur are 

rare, such as p rva-k makrtvan fulfilling former wishes.7 

 The first element, although it represents the group of many, becomes 

an invariable form  which is not inflected, or is a mere theme of a word 

subject to inflexion  and generally appears in the week degree. The 

second will never be a pronoun because it only has noun value, and 

receives the competent inflexion. 

7- Vocative is not considered a case according to the classic rules and has no equivalence 

in this ideographic system. 
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 In the pronoun, however, it strengthens the singular neutral 

nominative form for any gender or case. If it represents a root in the 

second term, its function remains one of adjective or noun, always in the 

week degree. 

 

5.4.3. Ideopictographic Compounds (IC). 

 The Ideopictographic compounds show the same formative structure 

of two or three basic ideopictograms, but mostly two such as in Vedic 

where some small compounds appear. In time these compounds grew in 

extension and frequency, including the use of inflexion. 

 The noun ideopictographic composition reveals this starting point 

with a minimum of two ideopictograms, and rarely develops into one of 

three, in which case it is linked to a sole basic ideopictogram. 

 Indian grammarians divide the compounds into four semantic 

groups and use the names given to them by P nini and also used in other 

languages: dvandvá, karma-dh raya and tat-púrusa (which form two 

subgroups), dvigu and bahuvrhi. 

 Whitney joined them in three classes with subdivisions: copulative, 

determinant (dependent and descriptive) and secondary (possessive and 

compound, whose final member is inflexible). Macdonell believes the 

triple division is more convenient. He calls the first Whiney compounds 

coordinative and includes the latter in the generic name of possessive. 

 In the ideopictographic case we chose for the three groups of 

compounds: dvandvá (copulative), karma-dh raya and tat-púrusa 

(descriptive and dependent) and dvigu (numeral). As to the bahuvrhi 

group, its ideopictographic composition is equivalent to the one of the 

karma-dh raya and tat-púrusa, despite being possessive (cf. Macdonell 

1987: p. 267). 

 Our classification followed the principles of the ideopictographic 
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formation, although we clearly recognise the groups: coordinative, 

determinant and possessive. To this moment the avya bh va group 

(adverbials) was not detected; only superiority comparatives starting with 

nouns, adjectives and numerals were observed. 

Tatpurusa (noun + noun) 

Hv (spastamuh rta) the auspicious hour. 

SI (agník etrat rá) the transit of agník etra. 

gb (bándhumaní) the visible jewel. 

ÎZ (drk nabharan ) the deacanate of bharan . 

Karmadh raya (adj. + noun) 

hr ( róhana nánd ) the rising of nánd . 

aI (samdhy t rá) the transit of samdhy .

ar (rucyucchala) the praised and luminous. 

Dvigu (num. + noun) 

,,,r (tryucchala) three praised. 

,,,,v (catúrmuh rta) four muh rtas. 

0Z (páñcabharan ) five (degrees) bharan . 

1ÅI(satbahút rá) six very big. 

 

 As far as genders are concerned, and because in this 

ideopictographic writing there is no identification in such aspect, we 

follow the Vedic-Sanskrit and P li procedure in the transliteration. If an 

ideopictographic compound ends in a noun it is the noun which 

determines the gender. 
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BASIC IDEOPICTOGRAMS 

  

FF 

ka 

  

XX 

  

dv ra 

  

PP 

uttara 

  

AA 

vi va 

  

ÀÀ 

grhá 

  

II 

párvan 

  

GG 

de á 

  

AA 

á 

  

II 

t rá 

 

IDEOPICTOGRAPHIC 
MORPH GRAMMATIC COMPOUNDS 

GG 

meru•danda 

  

77
náva•ka 

  

èè
vi•r í 

  

xx 

upa•muh rta 

  

áá
eka•áhar 

LL 

vi va•b lava 
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IDEOPICTOGRAPHIC 
MORPHOLOGIC COMPOUNDS 

  

ÞÞbb
áhar-maní 

  

ÅÅRR
bahú-gáti 

  

ßßAA
r í- á 

AAII 

vi va-t rá 

  

IIII
párva-t rá 

  

UUII
agni-t rá 

 

AGGLUTINANT SYNTACTIC FORMATION 

 

 

mm8,8,ÄÄcc
bh minic t•budha-ísu || (M-183) 

 

QQ,,8888,,8888FF 
cakr •catv rim át-b lava || (M-385) 

 

ÃÃcc 
mangala-ísu || (M-185) 

 

 

è,,88è,,88ÑÑXXII,,jj
vi•r y  dvida ati-áyana bha-t rá eka-revát  || (M-21) 

 

INFFIXES 

LL 

vi va•b lava 

  

GG 

meru•danda 

  

SS
vi va•traya 
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PREFFIXES 

 

,,ÂÂ
éka•candrá 

 

77
náva•ka 

 

88888888vv
catv rim ati muh rta 

 

 IDEOPICTOGRAPHIC NOUN COMPOSITION 

 

 

aÃaÃ
samdhy  mangala (M-57) 

 

 

ÓÓ
párvan-áyana (M-261) 

 

EE 

púspa•uttara 
(M 181)

 

 

SINGULAR DUAL PLURAL 

 

AA 

vi va 

 

BB 

vi v  

 

 

,,,,,,,,ÃÃ
catúr-mangala 

 

QQ 

cakra 

 

QQQQ 

cakr  

 

22FF 

sápta-b lava 

 

VV 

bh gá 

 

XX 

bh g  

 

 

<<ÇÇ
dv da a- ani 
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IDEOPICTOGRAPHIC FORMATION 

jvi 

èèvi•r i 

ßr i 

Avi va 

LLvi va•b lava 

Fb lava 

Dmeru 

GGmeru•danda 

8danda 

Bpúspa 

FFpúspa•uttara 

Puttara 
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IDEOPICTOGRAPHIC HOMONYMS 

 

FF 

 

ka 

 

roof 
  

 

PP
  

ista
k  

 

brick 

  

 
who? 

  

 
sacrifice 

  

 

FF 

 

b lava 

 

tail 
  

 

ee 

  

bandhá
(u) 

 

bridge 

  

 
2° karana 

 

 

capture 

 

QQ 

 

srnga 

 

horn 

  

 

UU 

  

suparn  

 

bird 

 

top 

  

 

wing 

  

 

IDEOPICTOGRAPHIC HOMOGRAPHS 

 

XX
 

dv ra 
  

door 

 

DD 

 

jangh  
  

leg 

bha 
  

star 

cara 
  

fast 

 

II 

 

tri•k ta 
  

three peaks 

 

hh 

  

pip lá 
  

ant 
párvata 

  

tie 

p dá 
  

eclipse 

 

cc
 

udaká 
  

water man 

 

óó
 

kostha 
  

cabin 

nayá 
 

observant 

sth na 
 

subdivision 
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IDEOPICTOGRAPHIC ANTONYMS 

AA 

p rn  

 

usus
náva 

 

ÞÞ
áhar 

 

ßß
r tr  

ss 

nánd  

 

uu
nánd  

 

FF 

b lava 

 

GG 

b lava 

 

uu
p rn  

 

ss
p rn  

ÆÆ 

mand  

 

ÉÉ
ámanda 

 

IDEOPICTOGRAPHIC HOMOGENEOUS CYCLES 

 

ßß
r í 

 

ãã
r í•áyana 

 

èè
vi•r í 

 

ää
r í•agník etra 

 

ââ
r í•muh rta 

 

ðð
tri•vi•r í 

 

ææ
caturthâmsa 

 

çç
r í•cakra 

ÍÍ 
káksa 

 

ÑÑ
áyana 

 

ÞÞ
áhar 

 

ßß
r tr  

 

ÝÝ
áhar•ahar 

 

áá
eka•áhar 

 

çç
sát-áhar 

 

ãã
vi•áhar 

DD 
meru 

 

EE
meru•ka 

 

GG
meru•danda 

 

HH
k nda 

 

MM
samá 

PP 
uttara 

RR 
p rva 

Q 
ap c  

AA 
á 

 

cc
nayá 

 

DD
dandín 

 

NN
bhágín 

 

PP
bhágan 

 

UU
agni 

 

ll
p san 

 

XX
akrá 
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IDEOPICTOGRAPHIC HETEROGENEOUS CYCLES 

BB 
púspa 

HH 
citr  

TT 
hem  

KK 
púnarnav  

 

jj
revát  

aa 
a vathá 

 

mm
s t  

QQ 
Róha 

 

88
danda 

VV 
bh gá 

ZZ 
hala 

 

qq
dhvajá 

 

cc
ísu 

hh 
c pa 

nn 
ch y  

QQ 
cakra 

 

SUFFIXES 

QQ,, 
cakrám (ac.) 

rr,, 
ucchalám (ac.) 

 

cc,,
ísum (ac.) 

 

bb,,,,
manim (inst.) 

rr,,,,,, 
ucchal ya (dat.) 

QQ8,8, 
cakr t (ab.) 

 

uu8,8,
p rn y s (ab.) 

 

ÑÑ8,8,
ayan t (ab.) 

 

PREFFIXES 

 

ãã
vi•áhar 

 

,,,,,,vv
tri-muh rta 

 

00QQ
páñca- rmga 

 

 
 2c 
 

sápta-bha 
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INFFIXES 

(basic id.) 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

AA 
 

Vi va 

 

 

 

 

N 
vi va•muh rta 

(basic id.) 
 

 

 
 

 

ßß
r í 

 

 

 

 
 

 

çç
r í•cakra 

(basic id.) 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

II
 

tara° 

 

 

 

 

 

 JJ 
 

Tárám 

 

 

 

 

ââ
vi va•áh  

 

 

 

 

YY
bha° 

 

 

 
 

 aa 
 

bha•ka 

 

 

 

 

KK
tar  

  

LL 
vi va•b lava 

 

 

 
 

00
ghat  

 

 

 
 

EE
da a•ghat  

 

 

 

 

 

 

 

 

 
 LL 
 

Tar ya  

 

 

DD
vi va•b ja 

 

 

 

cc
nayá° 

 

 

 

`̀
nayá•tara 
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MORPH GRAMS = AFFIXES 

PREFFIXES INFFIXES SUFFIXES 

 

j
 

 

,,
 

,,,,
 

,,,,,,
 

11
 

etc. 

 

m         n           o
 

jj       l ·······     88
 

 

,                    vv
 

,,,,                  FF
 

 

,,,,,,
 

etc. 

 

 

,,
 

 

,,,,
 

 

,,,,,,
 

 

8,8,
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CASES 

 

 

nom. 
voc. 

QQ 
cakrás 

 

uu
p rn  

 

bb
manis 

aa 
a vin s 

 

cc
ísu 

 

 

 

ac. 
QQ,, 
cakrám 

 

 

 

bb,,
manim 

aa,, 
a vinyam 

 

cc,,
ísum 

 

 

 

inst. 
QQ,,,, 

cakr  

  
  aa,,,, 

a viny  

 

cc,,,,
ísun  

 

 

dat. 
gen. 

     

cc,,,,,,
ísve 

 

 

 

ab. 
QQ8,8, 

cakr t 

 

uu8,8,
p rn y s 

 

bb,,
manes 

aa8,8, 
a viny s 

 

cc8,8,
ísos 

 

 

 

loc. 

   

bb8,,8,,
man  

aa8,,8,, 
a viny m 

 

cc8,,8,,
ísau 

 

QQ 
  

cakra 

 

uu
  

p rn  

 

bb
  

maní 

aa 
  

a vin  

 

cc
  

ísu 
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DICTIONARY. 

 

 This dictionary is organized around eight pictographic topics, of 

which seven will be dealt with here. The topics contain the representative 

universe of the magical and symbolic reality of the Harapp  culture. Each 

of them shows how they follow a logical pattern evolving from a single 

pictogram and thematically developing into multiple aspects. Through the 

relating topics we also discover the universe shared by Vedic and other 

cultures which, having represented an important sector of society, have 

kept their identity after Harapp ; we include in this group Jainism, 

Tantrism and Shaktism. 

 Thus, we find all the known number sequence from 1 to 24, tens and 

hundreds according to the digital metric system; in the “architecture” we 

see the meanings that evolve from the house to the sectioning of the 

human and sidereal space, in urban planning or astrology; in geography, 

only the orographical motive was taken into account, where the mountain 

Meru assumes center stage position in cosmology and astrological 

observation; in the “stars and sidereal movements” the whole jyotisa 

formulation is evident even before the body of the astra, as well as the 

seasons, the yearly cycle and planets; in the “divinities / man and body 

parts” the forms are obvious in the idea and pictogram “sir” ( á), upon 

whom divinities and men are built: pingalá, dand n, n yá, bhága, agní, 

vy dha, agástya, akrá, bharan , y ja, yajus, áksi, hasta, b hú; in 

“animals” their qualities are lent to the lunar themes, to constellations and 

planetary movements; the “plants” associate with the seasons of the year 

and constellations.  

1. Digits. 

 In the collection of seals supplied by the Corpus of Hindu Seals and 

Inscriptions (A. Parpola, 1987-1991) not all the digits appear in their 

natural sequence. For this reason the Ideopictographic R ksas  Dictionary 
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only classifies the detected occurrences. Even so, we can infer the 

existence of those missing according to the digital logical system through 

the analysis of this digital number system. 

From the mentioned analysis we can also conclude that normal counting 

used not only the fingers (amgúli) of each hand but their respective 

phalanxes (bhogavy há)  a procedure still at use in India and other 

traditional cultures such as New Guinea,  China, Pakistan, Iraq, Turkey 

and so on. This is the reason why digits only show two sizes: the small 

one, made by the medium streak, (vy há) to indicate the combination of 

numbers from 1 to 24, ,, -, /, --, 0, 1, 2, 5, 6, <... @, 

(corresponding to the counting of two hands and two palms”) and all the 

combinations related to lunar and solar days and, possibly, astronomic 

degrees (bagas); the large streak shaped like a stick 8 (dandávy há), 

indicating the number 10 used as the basic tens unit (da ), as well as all 

possible combinations formed by pairs of crossed sticks and digits:8, 88, 
888, 8888, 88888, =, >, ?. 

 Of course all combinations of digits are possible, and this is the 

reason why there are several variants and ways of writing the same 

number. However it is not an arbitrary choice for it obeys to symbolic and 

ideogrammatical principles. The difficulty of the ideographical reading 

increases with the existence of a multiple signification for each ideogram 

(homonym and homograph), a heritage observed in the Vedic and Sanskrit 

etymologies. 

 The maximum unit detected in this type of counting is formed by an 

ideographic compound showing the number 706 (copper ax 2796 = DK 

7535). Even so, it does not mean that the man of the Harapp  culture 

didn’t know the counting of big numbers or the concept of “infinite” 

probably expressed by the numbers 3 ,,, e 7 2  as it is seen in Sanskrit 

— and by the idea of “omnipresence” A (vi va). We can suppose that the 

concepts were actually in use because economic (commerce, sailing) and 

scientific (astronomy, mathematics, land measuring) activities which 
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required great counting and complex calculations have developed for a 

long time. We believe the origin of this type of high counting must have 

been linked to astronomic phenomena such as sidereal movements (planet 

cycles, time between conjunctions of planets and stars, Sun and Moon, 

annual cycles, season cycles, etc.). This type of cycle (k lachakra) is still 

at use, either in the Indian astrology classic cycle or in the application of 

its related calculations, adjusted to the performance of rituals along the 

year. 

 The extraordinary capacity for classic period Indians to calculate 

Great units and to memorize elaborate calculations and formulas must not 

be underestimated. In fact, the Indian culture is the only one in the Indo-

European family which very early developed such concepts and practice. 

The possibility of using high mathematics (in relation to commerce and 

astronomy) and land measuring during the period of Indo / Sarasvat  must 

not, therefore, be put aside. The well known mathematical test “Patal” to 

which Buddha was subject when he decided to court princess Gop , 

daughter of King Dandap ni, is an excellent example of the complexity of 

mathematical calculation. In that test Buddha answered to Árjuna, the 

mathematician (astronomer and astrologer) of the mentioned court who 

questioned him on the list of high numbers: 

1 koti = 107 1 viv há = 1019 1 hetúhila = 1031 1 mudr bala = 1043 

1 ayúta = 100 kotis 1 utsamga = 1021 1 karahu = 1033 1 sárvabala = 1045 

1 niyúta = 1011 1 bahulá = 1023 1 hetvindriyá = 1035 1 visamjñagati = 1047 

1 kankara = 1013 1 n gábala = 1025 1 samâptalambha = 1037 1 sárvasamjñ  = 1049 

1 vivará = 1015 1 titilambha = 1027 1 ganan gati = 1039 1 vibh tamgam  = 1051 

1 aksobhya = 1017 1 vyavasth naprajñapti = 1029 1 niravadya = 1041 1 tallaksana = 1053 

 Árjuna, who was not happy with Buddha’s answer, presented yet 

another test: enumerating all divisions or atoms of a yójana (Indian mile), 

to which Buddha promptly answered: 

7 atoms make the smallest particle 7 poppy seed make 1 of mustard = 78 

7 of these make 1 small particle = 72 atoms 7 mustard seed make 1 yáva grain = 79 
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7 particles make 1 the wind can still carry = 73 7 yáva grains make 1 not = 710 

7 of these particles make one rabbit footprint = 74 12 nots make 1 handfull = 12.710 

7 rabbit footprint 1 of sheep = 75 2 handfull make 1 danda = 2.12.710 

7 sheep footprint make 1 of ox = 76 4 dandas make 1 dhánu = 4.2.12.710 

7 ox footprint make 1 of poppy seed = 77 1000 dhánus make 1 kró a = 103.4.2.12.710 

 4 kró as make 1 yójana (mile) 

 From this enumeration we can conclude that 1 yójana contains 4 x 

103 x 4 x 2 x 12 x 710 = 384,000 x 710 atoms! Another particularity of 

the Indian enumeration, in many aspects similar to the way the Chinese 

expressed this class of numbers is the following: 5 koti 7 prauta 3 laksá 2 

ayúta 6 sahásra 4 sata 3 dá a 2 — translated in the conventional ways 

into 57,326,432. The counting of astronomic yugás in the Indian tradition 

is only surpassed by the counting of Jaina tradition. Of course this class of 

high numbers does not appear in the seals here studied, but the numerical 

basis is perfectly recognizable. Among the respective ideopictogram is 

found in dandas 88, dhanus hh, multiple or derived of kró a, such as hásta 

v, etc. 

 It is obvious that this system went through several reforms, in the 

sense that Sanskrit evolved from the Vedic level  the same way the 

ideopictographic alphabet developed and originated another in the 

intermediate period or when the Br hmi gave origin to Devan gar . But 

certainly in the classic system of weights and measures equivalences with 

the metric Vedic system are still found. The weights found in Harapp  and 

Mohenjo-Daro and in other archaeological sites show subsidies from at 

least three different sources: spherical shaped weights (like some of 

Mediterranean origin); barrel shaped weights (similar to those of Elam, 

Sumeria and known in Egypt, whose values are close to the ones on the 

Harapp  culture); cylinder shaped weights (unusual in Harapp ); cone 

shaped (numerous in the Nal area, Baluchistan); and cubic weights (more 

spread in the Indo valley and probably developed there). This type of 

weights were occasionally found with seals, an association that has led 

some researchers to suggest the usual procedure of weighing, wrapping 
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and “stamping” (with seals) merchandise which would later be carried in 

animals or boats, as actually happened in Bahrain and Sumeria. 

 Despite the digit system presented in this dictionary is decimal, the 

weighing system seems to have been a mixed one (binary, octog and 

decimal), originating from different sources indicating the possible long 

course commercial routes. The smallest weights taken from the unit 

13,625 (grams), were distributed 2, 1/4, 1/6, 1/8 and 1/16, and the larger 

measures by 2, 4, 10, 12, 12, 5, 20, 40, 100, 200, 400, 500 and 800. This 

system agrees with another used in the classic period and stipulated in the 

relation 8x8 = 64 and 10x10 = 100, approximately in rough numbers. It is 

remarkable that in the Egyptian counting system we can find figures 

similar in the Oudjat‚, which in its turn supplies the metrological 

measures used in the magical rituals: 1/2, 1/4, 1/6, 1/8, 1/16, 1/32 and 

1/64. 

2. Architecture. 

 Most ideopictographic writings of the pre-classic period include 

architectural structures of religious origin in their “alphabets”. Despite this 

apparently obvious tendency, other housing and merely utilitarian 

structures were equally included, filling in the pictographic lexis with 

auxiliary secondary meanings. 

 The Harapp  ideopictographic writing is not excluded from this 

general principle. Although the architectural structures here included do 

not clearly reveal an affiliation with religious buildings the way the 

Egyptian writing does (!, I, O, R, c, i, o), the ideopictograms 

associated with that idea have, indeed, in a second reading level, a 

religious connection of cosmogonist characteristics. Whatever the 

intention of the scribes was, these structures appear to be linked to an 

urban planning we can call “indefinable”. Thus, we can take this 

“indefinition” in the sense of not having existed  at least at the writing 

level  a distinction between sacred and profane, as can be observed in 

many archaeological sites. 
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 Both in Harapp  and in Mohenjo-D ro structures of temples or 

religious spaces have not yet been unequivocally recognized; this fact 

finds echo in the way the ideopictograms represent the architectural 

structures, and the way they were imagined and designed. Even so, this 

apparent “indefinition” does not seem to have reached the deepest 

etymologic meaning in the terms or ideas they wanted to convey. The 

symbolic, sometimes magical and sacred character of each ideopictogram 

is unquestionable. In fact, this ideopictographic system used in the case at 

study in seals / amulets was developed and adapted to be used, at least, in 

an astronomic and astrologic context by going through a symbolic 

dictionary which is perfectly recognizable in the Vedic literature. 

 This does not mean that the same ideopictograms would have 

exactly identical meanings in a different context. The pre-classic writings 

reveal a remarkable symbolic and multi-meaning character. It is for this 

reason we are bound to believe that other tablets, larger than the seals, if 

found will reveal to us new morphologic and grammatical constructions in 

which the same ideopictograms (and new ones) show new meanings. 
Thus, the ideopictogram “boat” I both means  “crossing” or “transit”, in 

the literal sense, carrying people and goods from one shore to another as 

simultaneously and generically means “transit” or “star” in an astrological 
context; the same can be said of the ideopictograms for “brick” P, 

“house” À, “ceiling” F, “gate” X, “bridge” e, etc. 

 This multi meaning situations for one term are very common in 

Sanskrit and P li, which inherited them from previous periods. Many 

times the same term can present such different meanings that we are led to 

think whether its formation might not have had its origin in different 

ethnic groups. If it were so, Sanskrit would be explained as a synthetic and 

artificial language. To make this linguistic enigma bigger, homograph, 

homonym and antonym words are joined, the same being applied to 

ideopictography. 

 The idepictograms which represent architectural structures, as well 
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as all the others, follow the same intricate multi meaning process found in 

Vedic-Sanskrit and P li. They are bound to the symbolic and literal levels, 

as is presented in this dictionary and grammar. However, and in spite of 

the double meanings, we supply other meanings which equally appear late 

in the classic period, thus allowing that others may try different meta 

linguistic combinations. 

 In this context of “indefinable” architecture the central topic around 

which all ideopictographic variants turn is, no doubt, the “house” À. The 

elemental meaning taken from the idea is the “delimitation” of a well 

known geographical space; of a space that can be measured with the help 

of land measuring and geometry used in building. The “earth house” that 

shelters us À (bh va) finds its equivalent in the “heavenly house” or 

“astrological house” ß (r í). 

 This way, the “earth house” that shelters us contains subdivisions 

which, transposed to the “heavenly house” define the canon of the 

“astrological house”. The names gives to each of the 12 houses (lagna, dr

ga, astna, sukha, suta, am a, j y , mrtyu, bh gya, karma, l bha and 

vyaya), which appear profusely in the astrological Works of the classic 

Hindu authors are not, obviously, the same that appear in this 

ideopictographic writing. The same way that “cases” are indicated by their 

number  a formula that persisted in Sanskrit  also the r is were so by 

digits represented in the interior of each “house” like rooms would be: À 

(prathama-bh va), Í (dvit ya-bh va), Î (trt ya-bh va), Á (caturtha-

bh va), È (sasta-bh va), Ë (astama-bh va), Ì (da ama-bh va). 

 The “house” (bh va) which is used by man for living is the earthly 

image of his place in heavens and of his daily life. For this reason Hindu 

astrological charts (north and south) have the shape of a house with twelve 

rooms, each of them containing the most important representations and 

variants in a person’s life. 

 Hindu astrology normally uses two distinct systems to determine the 

astrologic house. The first one is bh vachakra, and is destined to measure 



 

61 

the houses and indicate their positions; the second one is r íchakra 

(Zodiac), and it considers the houses as signs. Both systems are 

represented in this ideopictographic writing, showing the astrological 

chart of the signs as lozenges and their respective ideopictographic 

variants ç, ß, æ, å, ä, è, (etc.), and the places they occupy as 

digits as we had mentioned above. 

 Kendra, or “quadrant” formed by the four cardinal houses also 
appears here in the figure of the ideopictogram ß r í, in which the 

respective angular corners or cardinal points have been included: æ, 

north, east and south in this order: P (uttara), R (p rva) and Q 

(ap c ). 

 At the same time, the way the ideopictograms and decorative 

patterns are treated at the writing and pottery level shows a theme 

continuum that identifies a cosmogony and astrology present in the 

people’s daily life. In many situations we can recognize pictograms used 

as decorative patterns; often we come across patterns still at use, such as 

yantras, or integrated in lunar and mathematical systems and mantras: Ò, 

Ó, Õ, ×, Ø, Ù, Ú, Û, Ü, Ý. The abacus counting system, so spread 

in ancient periods and still at use in many traditional societies, appears to 

be profusely represented in the seals as an icon and decorative pattern 

close to the image of the ox: ö, ÷, ø, ù, ú, û, ü, ý, þ, ÿ. The “the fire 

altar” W, S, U, V, a, b (agník etra) is yet one of the many 

examples characterizing the phenomenon of pictograms applied as 

decoration in probably ritualistic pottery. 

 The classic system still used in India, including astrology, yantras 

and mantras, uses the decorative patterns which are in agreement with the 

patterns of the Harapp  culture seals. On the other hand, classic 
architecture reproduces the same yantras in numerous temples  the same 

that are interpreted as expressions of divinity and of its residences in a 

wider sense. In a peculiar way they can be used as “computers” (abacus), 

in the sense of “counters” of sacred formulas using the characters of the 
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“architect” is later given to Maya, an Asura, a craftsman learned in magic, 

astronomy and military science. 

3. Moutain - Meru. 

 The mountain as an axis mundi takes a central and fundamental role 

in all traditional cultures; the more sophisticated these societies become, 

the more accurate is its cosmic function. In Siberian shamanism it 

becomes the “pillar of the world”, heaven’s and yurta support. In the 

established religions it is the centre of faith and mystic aspiration. In 

astronomy and geography it means the “pole” of the place or longitude, 

the invisible “axis” taken from the Polar Star to the place of the watcher. 

In a wider sense this cosmic axis (meru) is the gnómon of astronomic 

reading which allows the detection of both the preceding days and the 

degrees in the transit of stars and planets. The term is equivalent to the aks

am a (“latitude” or “rising” of a pole). 

 The ideopictografically defining characteristics of the meru / dhruvá 

are given in this chapter. Their ideopictographic variants are remarkably 

identified with concepts and corresponding terms used in Indian classic 

astrology and astronomy. We may therefore assume that at least an 

astronomic watching point existed in the Indus valley. 

 The ideopictogram for mountain A and its variants  B, C, H, G, 

D, E, F, I, K, M, Q stand for one of the most extraordinary 

etymologies we may find in such writing system. In the Nirukta and later 

in the astronomy and astrology (cf. S ryas.) we can still read the 

cosmologic descriptions of the 7 mountain chains (Kula-girí), where the 

Meru and Párvata are used in an astronomic context. Meru takes the 

meaning of centre of the world and is the observation axis or pole. 

Párvata or the Párvans are the new and full Moon with the 8th and 14th 

lunar days of each moon respectively. And Kula-girí is the number 7 as 

value of excellent category equally applied in astronomic counting. 
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 Kula-girí (kuligir) and nága (ng) are generically used, as well as 

where the astronomic sense of the number 7 associated to the meaning of 

“immobility” (ng) directly derives from. This association of ideas must 

have come from the empirical knowledge of watching the rising 

movement of the Sun at noon. When it reached the summit, the star was 

represented by the top of a gnomon. As we have seen before, the 
ideopictogram representing “north” P, as well as the corresponding term 
in Sanskrit (%Är-uttara), means úpa (%p) to express the upper part of a 

gnomon. Thus, the term upanara (%pnr), which is the name for a n ga 

(nag) referred as such by Indian lexicographers, relates to the highest 

point of a gnomon (nága-ng). Therefore, n ga e the serpent takes the 

synonim of “top of a gnomon” through its homography and homophony; 
the same way the term nára A meaning man (nr) has both the double 

meaning of “gnomon” and “man” in Sanskrit. There were, then, several 

types of gnomons for different types of reading, as is expressed in the 

S ryasiddh nta: yasti-yantra, dhanu cakra-yantra, ch y yantra-yantra, 

toyayantra-yantra, kap la-yantra, nara-yantra, may ra-yantra and 

v nara-yantra. 

4. Stars and Sidereal Movements. 

 All planets (gráha) have the determinant morph gram “mountain” 

P (girí, cf. D.1.5, p. 249) in their pictographical composition, because 
they are all “venerable” or “powerful” gods 

l
 (v rá, ibid.): Á, Â, Ã, Ä, 

Å, Æ, Ç. Possibly the observing of the planets and stars birth and 

occlusion in the horizon (ksitijavrtta) has taken certain mountains as 

reference. The mountain chain Rudrahim laya is an example of the 

beginning of an astronomic cycle because its peaks have coincided with 
the birth of stars for the first time on a given moment  probably when 

significant changes in the people’s lives occurred. The sequence of 9 

planets, such as it appears in the classic astrology compendiums (of which 

we distinguish the Brhatp r ara-Hor stra) and is commonly accepted 

by Indian astrology, is followed in this chapter of the dictionary. 
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 The Moon Â and the Sun Á, together with the special positions 

certain mountains take in the geo-astrological cartography along the 6 Ô 

seasons (sadrtú) and the times are the two great references in the detection 

of specific occurrences and planet / asterism lining up with the help of the 

gnomon 8 ( amku); at the same time, they are the reference to time 

counting (on the whole and in fractions) ß Þ (r tryahan ), as well as 

for time breaks or “rest” è (k lar tr ). Such events were identified as the 

cause for calamities, great gifts for the people’s lives or the surging and 

fall of kingdoms. This characteristic which is profusely observed in the 

classic texts is also evident in the Vedic texts, and nothing against it 

prevents us from thinking that the same procedure had been a current 

practice among astrologers, upper classes and general people in the 

Harapp  culture. 

 Sacrifice, offerings to fire, hymns and all sort of amulets were 

undoubtedly the possible tools to eliminate or diminish suffering and 

calamities according to the belief. In his astrology compendium, 

Var hamihira gives us the list of some of such accidents, but also a great 

variety of literary texts such as epics and novels. Of all the Vedic 

production we cannot exclude its astral association; likewise, we must 

include in the classic period not only the texts of Hindu tradition but also 

the Jainas’ and Buddhists’. We can transcribe this simple example taken 

from the Prabandhacint mani (c. 1361 AD) by Merutumga c rya: 

Meanwhile, that Brahman suddenly awoke from sleep, and seeing that the 

moon disk had been obscured in the sky by Venus and Jupiter, he awoke 

his wife; and realizing by the moon disk that the king’s life was at risk, he 

ordered His wife to bring him the objects appropriate to the sacrifice, so 

that e could make an offering to fire and thus avoid the calamity. — 

(AÇaNtre s ivàae=kSmaiÚÐa-¼masaÒakaze zu³gué_ya< inéÖ< cNÐm
{flmvlaeKy g&ih[ImuTwPy cNÐm{flsUict< tÚ&pte> àa[s»qmvgMy 
haetVyÐVyai[ tdupzaNtye haemawRmupFaEkiy:ye). (Cf. Tawney 1982: p. 13) 

 



 

65 

5. Divinities / Man and Parts of the Body. 

 Do the Gods have shape?  They, who created different aspects of 

the universe. And under which shape can they show themselves? 

Anthropomorphism is as satisfactory for religion’s living heart as to the 

feeling of reality that moves and goes beyond any written language. 

 There is no description of how to build a physical support to 

represent divinity in man’s dimensions in any passage of the Rgveda. 

Nowhere is that procedure mentioned, and yet a certain 

anthropomorphism for each clearly expressed divinity is suggested in the 

whole body of hymns. The priest, and even the simple watcher, could 

easily imagine such divinities, either during rituals when hymns were 

recited or when natural phenomenon suggested their appearance: A, D, 

F, G, c, b, Q, P, V, U, l, o, Z, [,I, K, L. 

 The most important anthropomorphic description of the Rgveda is 

the hymn dedicated to Púrusa (Púrusa-S kta) the universal man. But 

other hymns are equally rich in anthropomorphic descriptions, either 

referring to Indra, Agni, Varuna and Vi vakarman or other lesser 

divinities. All the anthropomorphic ideopictograms described in this 

chapter are easily identified with the Vedic divinities because they show 

clearly similar shapes. Thus, compound words derived from noun radicals 

which compose the Vedic and Sanskrit lexis appear in their usual 

situations. We can assume that the use of other compound forms 

(archaisms) which appear later in a certain amount has derived from an 

ideopictographic morphologic formation. In this sense those archaisms 

must have fallen out of use when the phonetic system replaced the 

ideopictographic one. 

 The parts of the human body have also been represented in this 

ideopictographic system, and once again they match the same descriptions 

and meanings of the Vedic texts with extraordinary accuracy. “Aspect” or 

“eye” (áksa-áksi > q), “hand” or “strength” (hásta-muh rta > v), 

“arm” or “plentiful” (bahú-bahú / srprákarasna > Å) as well as other 
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terms, invariably show up in homograph and homonym situations, 

meaning what they really mean and conveying both a sense of astronomic 

and astrologic dimension. This characteristic can be observed in the Vedic 

language (from Rgveda to Atharvaveda), and in Sanskrit or P li. This 

way, as we can clearly see, the etymological origin of each known or lost 

term can be found in this ideopictographic system. 

6. Animals and Parts of the Body. 

 All zoomorphic representations have both an astrologic and 

astronomic connotation, whose etymologies can still be found in the 

astrologic lexis of the classic period emerging in numerous situations 

connected with planetary movements, in the Works imputed to Garga, to 

Jaimini, to P r ara, to Var hamihira and to Prthúya as: A, B, D, W, H, 

J, L, U, \, f, l, N, e. 

 This way the ideopictograms are in their most part related to aspects 

and specific movements of planets and stars. We have the eight types of 

planetary movements as examples: gátis (vakr  v / anuvakr  w; samá x / 

visama y; mand  Æ / ámand  É; cara D / aticara E), cuspid ( rmga Q) 

and the eclipses or occlusions (marká J and pip lá h). 

 This ideopictographic group still shares the same type of 

characteristics and meanings which are grouped under the topic 

“Religious objects, insignias and weapons”. 

7. Plants, Trees and Seasons of the Year. 

 Trees and several plants are to this day an object of cult in 

Hinduism, Janaism and Buddhism. The holy fig tree a c (Ficus 

religiosa, L. ~ a vatthá) is the most respected, being in the centre of 

countless rituals; several texts refer to it as a tree of cosmic dimensions. 

Certain trees have been considered the permanent residence of divinities, 

and for this reason were believed to have magic, therapeutic and 

miraculous worth, as referred to in the RV. 10.97 and in the AV. 6.136,1. 

In the AV. a certain number of amulets prepared with plants are 
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mentioned. Trees and other kinds of plants have equally been chosen as 

symbol of the seasons of the year and their corresponding months. 

 Despite several plants having been widely known due to their 

therapeutic characteristics (ayurvedic) and integrated in mythology and 

astrology, only a few appeared to have been chosen to use in this 

ideopictographic writing. Even with such limited number it was possible 

to identify the species here represented, whose ideopictographic 

compounds morphologic formation, were in the origin of compound 

words and etyma in Vedic-Sanskrit and P li, such as they appear in later 

texts. 

 In Indian traditional astrology plants are classified according to a 

certain order and specific planetary types. The Sun rules over vigorous 

trees with strong branches. Saturn rules over uninteresting trees. The 

Moon rules over milky sap trees, such as the rubber tree. Venus 

commands blossoming trees. Mars is in charge of sour trees such as the 

lemon tree. And Mercury rules over fruitless but generally useful trees. 

This classification is considered as valid when the same plants are 

mentioned in the Vedic and classic texts. 

 Weeds (ósadhi/trnam), leguminous plants and cereals ( ka/ asyam

), bushes and trees (gulma/vrksá) constitute the ideopictographic group 

that identifies months and seasons of the year: B, C, D, E, F, H, G, t, 
T, L, J, I, i, j, k, Q, R, s, r, S, U, W, l. 
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TRANLITERATION AND TRANSLATION. 

 

 Of all the astronomic records translated here we point out the ones 

which we could more preciselly date through planetary conjunctions and 

specific planetary linings during solstices and equinoces. Surely these last 

phenomenons were the ones which interested the most the astrologers and 

priests of Harapp , Mohenjo-D ro and all the comunities integrating this 

culture, but they are also the ones which call our attention above all 

because they provide us with precise datings inside the absolute cronology 

spreading between 7000-600 BC (cf. Gregory L. Possehl – 1996; 

Agrawal, D. P. – 1982). Since the seals here dealt with are icluded in a 

time line between the stages IV (Early-Mature Harappan transition 2600-

2500 BC) and the end of the VI (Post-Urban Harappan 1700-1000 BC), 

we established a time limit to detect the corresponding conjunctions 

between 4713 BC (maximum limit given to the computer software we 

used) and 1500 BC (date chosen as a purely academic redundancy). We 

paid equal attention to the year 2637 BC, which was chosen by the 

Chinese to start their twelve year calendar, as a mere cultural reference 

and mainly the cycles Mrga iras (Orion c. 4500-3500 BC.) and Krttika 

(Pleiades c. 2990-1900 BC.), with Rohin  (Aldebaran c. 3100 BC.) as a 

transitional period. 

 Of the zoomorphic sequence represented in the seals we couldn’t, to 

this day, make a clear and inequivocal sense. However we tend to believe 

this sequence may obey to a year cycle or to seasons of the year, here 

represented by those animals as was later seen in the Chinese twelve 

animal system  the reasons linked to the loss of this tradition may have 

been the cause of the disruption and end of the Harapp  / Mohenjo-D ro 

culture. 

 This way, the order of the seals we present here tries to reproduce 

(probably in an imperfect way) the manner by which astronomers and 
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astrologuers displayed the years and the successive seasons; it does not 

follow the order adopted in the Corpus of Hindu Seals and Inscriptions. 

 As to the meaning and logic of the inscriptions’ content we have 

tried, whehever possible, to display it in such a way as to enlighten the 

descriptions exposed in each seal. This process has revealed itself 

impossible at times and on its whole a gigantic task because we wanted to 

keep the sequence of the animal categories. This is the reason why, some 

times, part of an inscription (of a broken seal) is found on another whole 

seal belonging to a different animal group which we took the liberty to 

reproduce in the shadowy area of the broken seal. 

 Observing the seal collection under analysis, the fact that they are 

“seals”, and that part of them is found printed in pottery pieces (solid and 

liquid containers) leads us to reflect upon the ritualistic way to which they 

were destined. If their use had been simply the “commercial” seal of a pot 

regardless of its size, it would have made no sense at all to keep the same 

seal to repeat the same print over and over when what had been printed 

there as only a specific moment in a given month of a certain year, with 

the accuracy only astronomy and astrology may achieve. It would, 

therefore, make no sense to have a seal recording a solstice on July 26th 

3912 BC, for example, when Mars and Saturn had been in conjunction 

five days previously and use it commercially, to have it reused again some 

centuries later when the same conjunction occurred again. Therefore, we 

inferred that these seals, by their unique nature destined to mark unique 

moments in their owners’ life, were used in rituals after having been 

consecrated, the same way an amulet is today with water or milk. 

89.[M-953; Vrsan] 

 DDI 

vi va•b jat-vi va•b jam-t rá|| 

Trans. – the transit of beginning-to-beginning. 
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120.[M-131; Vrsan] 

 AvJSvI 

vi va-muh rta-táras gáti-muh rta-t rá|| 

Trans. – the transit of auspicious-birth, the all-auspicious. 

 

173.[M-723; Vrsan] 

 è,88ÃÇUII 

vi•r is dvidá a mangala- ani vipar ta•gáti párvan-t rá|| 

Trans. – the powerful 20° (tithi) of Mars-Saturn, the transit from rise-to-dawn of the Full 

Moon. 

 

243.[C-9; Vrsan] 

 ÆC888LÄc 

ukra dá a•ghat -trim át vi va•bala buddha-n yá|| 

Trans. – 10 ghat s and 30° (tithi) of Venus and the almighty Mercury watcher. 

 

254.[Ad-5; Vrsan] 

 UIc 

vipar ta•gáti párva-n yá|| 

Trans. – the watcher of Párva from rise-to-dawn. 

 

334.[M-214; Vrsan] 

 QsYuH 

cakrá- akúni-tithi bh gá|| 

Trans. – the cycle of fate of the akúni-mooning. 
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