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A NOTE ON THE VYASA-VANDANA

These verses of the Vyasa-vandana (adoration of Vyasa) have
been taken from some of the works of Madhva-Acarya (also called
Ananda-tirtha, b. 1119—d. 1199) who was the founder of the
dyaita philosophy of Vaisnavism, and also from the works of Sri-
nivasacarya (or $rinivasatirtha) of the Madhva-sect. S$ri Madhva-
Acarya and the Acaryas and followers of his sect were the great
devotees and admirers of Veda-Vyasa and regarded him not only
as an aquatdra of Vispu, but Vispu himself who incarnated into
various avatiras, from Matsya to Kolki, as is clear from the
Karavalan:bana-stotra of Veda-Vyasa composed by Yadupati or
Yadavacarya (c. 1400 A.D.).

These verses describe the physical form and some of the
prominent virtues of Vyasa and pay homage to him as follows :

¢“I how to him (i.e. to Vyasa) who has filled the whole internal
and the external universe with the light of knowledge, who is
dark like an emerald, who keeps his hands in the position of the
tarka-mudra and the abhaya-mudra, and who has imparted knowledge
to Brahma, 4iva and other gods.—(1)

«[ how to Vyasa whose body is lustrous like the lustre of dark
blue clouds, who has cast away (or driven away) all the evils,
who imparts knowledge to Brahma, Siva and others, and whose

" hands are in the sat-tarka-mudrd and abhaya-mudri.—(2)

«[ incessantly adore Hari in the form of Badarayana-Vyasa
who gladdens the heart of his mother Vasavi (Satyavati), who
fulfills the desires of good persons, who has endless good virtues,
and whose feet have been served by the hands of Ananda-tirtha
endowed with full knowledge.—(3)

«] adore Vyasa who is the abode of all the virtues, who is the
son of Vasavi (Satyavati, the daughter of king Vasu Uparicara),
whose lotus-like feet are worshipped by my teacher, and who is
dear to Madhva —(4)

“T daily adore the son of Satyavati, who has the form of sat
(existence), cif (consciousness), and Zmarz;ia (happiness) and whose
lotus-like feet are worthy to be served by Sri Madhva Muni —(3).
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T adore Badarayana (Vyasa) who is prominent in the virtues
like happiness, who gives happiness to his dependants, and whose
body is made of happiness.”—(6).

Vyasa is represented here as keeping his hands in the position
of the tarka and the abhaya-mudra-s. It has a great significance
here. A mudra is formed by keeping the fingers in a certain
position according to the rules prescribed in the Tantra-s. The
tarka-mudra is also called the jana-mudrd and is formed by joining
the index finger with the thumb and spreading out the other
fingers jointly (see the footnote of the Hindi translation of VI. 6. 38
of the Bhag.-P., Gita Press edn.). This mudrd is formed when
expounding the philosophical and religious truths. By the men-
tion of this mudra Vyasa is represented here as a great expounder
of dharma through his works—Mahabharata, Puranas and the
Brahma-sitra, Vyasa’s tarka-mudra symbolises sai-tarka (good and
proper reasoning) and not ku-farka (bad and fallacious reasoning),
By his abhaya-mudra Vyasa assures security and freedom from fear
through his exposition of dharma which protects one who protects
or follows it (‘761 wafa T=a:’).

The tarka-(jiiana-) mudra is one of the nineteen mudri-s
sacred to Visnu and the abhapa-mudra is one of the ten mudra-s
sacred to Siva (cf. Kalika Purapa, Adh. 65, as quoted in the
éabda-Kalpa-druma). The mention of these two mudra-s together,
therefore, may also be taken to signify a synthesis of Vaispavism
and Saivism in Vyasa and his works.

Vyasa is considered as an avatdra of Visnu ; cf. sloka 3 above
in the Vyasa-vandana and also the following :—

gaX g feopEafesdt AgmA |
A7AT gl Fod Sl &AL I

(Vis.-P. III. 3. 5)

FOZaEAl sl FepAReET: €Ay |
Suirata): 99 &=ea aaEsi: |

(Kar.-P. 1. 51, 48)
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In the Siva-Purana (Sata-rudriya Samhita, 37. 22f) Vyisa
is mentioned as a great devotee of Siva :
aftrd g3 sl wenafNanta: |
EIR e RIS IS S R (ERH
gl 9, W asuaniEe: |
J=ai = @ o qEEd Ene |

In the Karma-Purana Vyasa is said to have seen and praised
three-eyed Siva before arranging the Vedas :

qgal Al seogmaa aff; |

aisa: gavand ewar &g e 1

SRR AE AFAFHEN T9: |
(Karma-P. I. 52. 11f),

His works, both Mahabharata: and the Puranas, are per-
meated with a spirit of great tolerance and with the ideas of the
unity of the two great gods—Vispu and Siva,

—ANAND SWARUP GUPTA
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A NOTE ON THE VASUDEVA-STUTI.

The above Vasudeva-stuti is a part of the payo-vrata (a vow to
live on milk only for twelve days in the bright half of the month
of Falguna) instructed by Sage Kadyapa to his wife Aditi. By
observation of this vow Visnu is pleased and grants a boon to the
worshipper. Aditi observed this vrata strictly according to the
instructions of Kadyapa, and thereby she was granted a boon by
Visnu that He would be born to her as a son in the form of Vamana.
This payo-vrala is called sarva-yajiia (essence of all the sacrifices),
sarva-vrata (essence of all the vows) and tapal-sira (essence of all the
austerities) and satisfies God Vispu—

od 3 gyagen: gamatafa e |
quafe wE T JaEeor
(Bhag. VIIL. 16.60).

This Vasudeva-siuti, being a part of this important vrata, has
great importance from the religious point of view. The first two
{lokas (29, 30) of this stuii are in general praise of Vasudeva : He
is the greatest of all the beings, he resides in all the beings, he is
Puruga (the Supreme Being and the soul of the universe), Vasudeva
(the deity who resides in all and in whom reside all) and sakgin
(the witness) of all—(29). He is ayyakia (unmanifest), siksma
(subtle) and Pradhana-purusa (the Primaeval Matter or Prakrti).
He knows the twenty-four gugas (i. e. 24 fatlvas as enumerated in
the Sainkhya Philocophy), He is the founder of the Sarnkhya-philo-
sophy (called here guna-saiitkhylna, as gunas Or tatfva-s are enu-
merated and expounded here)—(30).

The third {loka (31) describes symbolically the form of
Yajiia (Sacrifice) who is considered as Visnu himself ( ‘asht & fasty:’ )
and also as an Avatdra of Visnu (Cf. Bhag.-P. II. 7.2). Yajiia here
is said as having two heads (prayaniya, introductory libation, and
udayaniya, finishing ceremony), three feet (i. e. the three savana-s
act of pressing out the soma-juice performed at the three periods
of the day), four horns (i, e. the four Vedas), seven hands (. e.
the seven Vedic metres). He (God Yajfia) is tantu (producer and
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increaser of the results of the actions) and his soul resides in the
Trayi-vidya (the science of the three Vedas). This $loka is infact
a repetition of the following Rgvedic mantra—

SR ot 70 AT WA 3 W aa S e |
B g gwar Afs wEREr et eufERa
(Rgveda, IV, 58.3).

Sayana has interpreted this manira as follows :—

&g ATAFARY: F@TR TFN @ [0 AFEaEar. ...
70 Eq AIET: FEATH Aoger e | SgfaaraAE. wE §gER 0§
6 gaiied SAEE | SEEMNMIANIING | 96 A qa g |
oeqn: WASMET gEAArAAY | gRaiead d@audiorTer geaarfafa ggd-
sgaErt; | Tl ag: weAargEed: fAgHd 9@ | qATHeT afersTreay |
g HATAT AT (of. ‘TR in the above stuti)......

The next {lokas further describe Lord Vasudeva as follows:

He is $iva, Rudra, Sakti-dhara (upholder of Sakti); He is
the Lord of all the Vidya-s or branches of knowledge; He is the
Lord of all the beings; He is the Hiranyagarbha (Brahma or the
Golden Egg.); He is Prana (called also safratman in the Vedanta);
He is the soul of the universe; He has the body of the powers of
Yoga; He is the founder of the Yoga; He is the Primaeval Deity;
He is Saksi-bhita (the witness of the universe); He is Sage Nara-
yana and Nara (these two are also considered as the avatdras of
Vispu); His body is dark like an emerald; He possesses Sr1 (or
Goddess of wealth); He is also called Kefavu and Pitavisas (having
Yellow garments); He is the bestoweriof all the boons; He is the
best of the Purusas; He is the best of those who bestow boons;
the wise therefore worship the dust of his feet for their welfare. The
gods and Sri (Laksmi), therefore take shelter under his feet,
desirous of obtaining fragrance from them. Salutation to Him,
May He be propitiated.

— Anand Swarup Gupta



PRINCIPLES OF MAHABHARATA TEXTUAL CRITICISM :
THE NEED FOR RESTATEMENT

By

V. M. BEDEKAR

[‘qur af@mEr .3 (Fard e%s) =g MWfaq
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ArsATN 1 GHIATL FTd qsaEERaE GeRt e |
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Aiad Fear aut Feqreannmg 5 adaf | S@wwdETe
AATAAIC: TBAAATGIRIFAIE: MAIFAAT G9&H g
qr aFard fagel gwqaafa 1 gafeasirt s Gredra-
qARY: WA TSAAIRAREEEIATAAEdl  gatrar
sraagadd - dafegrarasaEl  dlEadeEn
qaifrad | AR AERERATEEATT: agh: gnefiey:
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AaFizer ¥ Aan SATAEal A 9 57 afgsar #iag
faFozed qar A@ar Safed v gOa AqEAra
fafTTRITTATATIRT YEWEAE e eqay | Afasar
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Fge aafaa asafangf: wrdagudleratty doagsay
qafa srawfi=ana Sxrfwagean qrEwaaE, arEwdlTean |
AfgFragieaar TSNS GERTIEATATq G T TH -
9991 g GRATARIRZIRAASAT afad GERT]  AE-
geasfa® GEITRY | 9T AGFAERT:  AHEIIAMIEG
faara waafc aq Sfgsmdea sferoguea: s
wafagraigary daed gwd 9 afe galg 93a qd
sqTagIiRacanmitiied 9 alferg aald 1 |

The need for a critical edition of the Mahabharata (mb) was
first voiced about seventy years ago by M. Winternitz (1897),
In furtherance of the project initiated by Winternitz’s proposal,
Prof. Liiders prepared a ‘specimen’ of a critical edition of the
first 67 [stanzas of the Adiparvan of the mb in 1908. The first
great World War gave a quietus to the ambitious project of the
critical edition of the mb undertaken by Western Scholars, Sub-
sequently, the Bhandarkar Oriental Research Institute enthu-
siastically undertook the work of the critical edition of the mb
Dr. V. S. Sukthankar, the first General Editor, brought out the
critical edition of the Adiparvan in 1933, with a Prolegomena
appended to it in the beginning, in which he systematically
formulated the principles of textual criticism underlying the critical
edition of the mb. On the basis of these principles enunciated
in the Prolegomena, the subsequent work of critically editing the
rest of the mb was carried on, and the critical edition of the whole
of the mb (without the Harivam$a) was completed in 1966. The
principles formulated and applied to the critical edition of the mb
have been acclaimed by almost all scholars and have generally
served as a scientific norm in the preparation of the critical
editions of old Indian texts. One would, indeed, think that,
after the publication of the monumental critical edition of the mb
on which so many eminent scholars worked, the principles of
textual criticism underlying the edition had come to stay. It is,
therefore, curious and intriguing, if not amusing, to read ‘some
more considerations about Textual Criticism’ by Madeleine
Biardeau (B) (‘PURANA’ July 1968. pp. 115-123) in which the
writer has called in question the very principles of Textual Criti-

cism underlying the critical edition of the mb.
2
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B. while attacking the principles of mb textual criticism has
stated towards the end of her article that ‘I purposely remained
at the level of generalities to make my point ciearer’. With all
deference to the writer’s candour in making this statement, it
must be remarked that one’s overall impression after reading the
article is that of a cluster of vague generalizations which hardly
‘make the writer’s point clearer’. The writer has not given or
pinpointed specific texts or passages in the critical edition of the
mb or the Purdpas to substantiate her contentions. A careful
reader of Sukthankar’s Prolegomena to the Adiparvan will be
agreeably surprised to find that many of the difficulties or the
objections which B. claims to have raised in her article had been
already forestalled and satisfactorily met by him., We shall give
such instances in the sequel of this article.

Fortunately for the reader, B. has come down from the plane
of generalities towards the end of the article and has vouchsafed
what appear to be her constructive suggestions, for the considera-
tion of the editors of the critical editions. B says (p. 123%):—
«“The main concern of the editors should be to publish not only
the different recensions as they are, but also when necessary, the
different versions of each recension. The different texts should
be published in parallel. Each version could be “critically edited”’
(B’s own inverted commas) to a certain extent, though final
certainty or completely satisfactory text is impossible, This
detailed critical work should not be mechanically compiled just on
the basis of known rules of critical editions. I would suggest that
the ms evidence be checked and strengthened through consultations
with the people who even now have a firsthand knowledge of the
Epic and the Puranas’.

The substance of the suggetion made by B. in the first
sentence of the above quotation has been already dealt with by
Sukthankar who says?: “One scholar (Lesny, Archiv Orietalni,
Vol, 5 (1933), p. 159) has suggested that to expedite and facilitate
the work, we should, as a first step, before any attempt is made to
constitute the final text of the mb, critically edit all the different

1. The figures refer to the pages of B’s article in the PURANA al-
ready referred to.

Prolegomena Pp. 82 ff. Quotations from Sukthankar further on in
the article refer to the pages from the Prolegomena.

|85
.
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versions, That, it must be said, a tall order, as any one will
admit, who has any practical experience of editing the mb, in any
shape or form, critical or otherwise. But perhaps funds and
workers—not to speak of patience—can be found to edit a dozen
or more lakhs of stanzas comprising the dozen or more versions
of the Great Epic. There remains, however, yet another and more
fundamental difficulty which appears to have wholly escaped the
attention of the learned critic. The difficulty is that it is practically
impossible to edit even a single version of the mb—or for that
matter, of any other text—wholly satisfactorily, without considering
the entire evidence that is, without, at the same time, consulting
the readings of all other versions.l......In fact, there is no way of
finding out whether any of the mss of a particular version. And,
if for the editing of each of the individual versions, we have to
scrutinjze and weigh the entire evidence, we might as well get busy
with the work of preparing the final text, assuming of course that
a final text has to be prepared......Even if we assume, for the sake
of argument, that all the dozen or more versions lie before us in
a critically edited shape, our task is not made easier on that
account. One has to go through the same mental process in
picking out or reconstructing the correct readings, whether, as at
present, the wvariae lectiones are concentrated on a single page of the
critical edition or have to be searched in a dozen or more different
provincial editions, arranged round about in a semi-circle, Pre-
paring all these different editions would not by itself give us the
correct readings”,

We have given the above quotation in extenso in order to
show that the suggestion of B, that the different recensions and
their versions should be separately published is not a new one and
that it has been given great thought and shown to be quite
unfeasible by Sukthankar. The most important conclusion to
which B’s suggestion inexorably leads, in spite of her, is, as has
been shown by Sukthankar, the very necessary task of preparing
the critical edition to which B. unfortunately demurs throughout
her article. That the suggestion made by B. has not been given

1. As this point, Sukthankar discusses a specific example of the
difficulty of ascertaining the true character of the variants in
Grantha ms without consulting other versions.
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full thought or has not been thought out by her in all its implica-
tions or 18 even haphazard, vague and ill-conceived would appear
from the rather intriguing statements made by her (following that
suggestion made by her in the above quotation from her article).
She says (p. 132): “The different texts of versions of recensions
chould be published in parallel. Each version could be “critically
edited’ to a certain extent....... This critical work should not be just
on the basis of known rules of critical editions ...... The ms evidence
be checked...through consultations with the people who have a
first-hand knowledge of the Epics....” Now these vague statements
raise a number of questions. On each of these statements, one
would like to ask B. the following questions:

(i) If, in the proposed edition, the different texts are to be
published in parallel, how would this procedure substantially differ
from the present critical edition of the mb. in which the different
varying texts are cither given at the bottom of the page or in the
Appendix ?

(ii) What does a version ‘being critically edited’ mean?
Does it not mean, as Sukthankar says, the consideration and con-
sultation of the readings of all other versions ? If that is what is
meant, how does it differ from the present method of the textual
criticism of the mb ?

(iii) What rules has B. in view, ‘other than known rules of
critical editions’?

(iv) What particular people has she in view, who according
to her ‘have a firsthand knowledge of the texts’ ? Are they some
local Pandits or Puranikas who read or recite the Epics and the
Puranas ?

What quality or standard has she in view, which the local
Pandits should possess and by which their firsthand knowledge
or accuracy of their particular transmission of the Epic or Puragic
texts can be judged ?  While consulting the Pandits, the Pandits
of what particular locality or localities should be given preference
in deciding upon a variant in a ‘critically edited’ text ?—These
questions would logically confront the reader and befog him as to
the exact and clear outlines of the new constructive method of
textual criticism B. may have in view. Her statement that she
has ‘purposely remained at the level of generalities’ would not
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exonerate her from the charge of misleading the reader by making
such vague general statements with a view to belittling, without
adducing sufficient reasons, the canons of textual criticism on
which the critical edition of the mb is based.

B. calls in question the textual criticism on which the critical
edition of the mb is based, but nowhere does expressly state her
own rules of textual criticism. If we try to gather, from the vague
general statements which we have quoted above and subjected
to a searching analysis, some canons of textual criticism which
B. may have in view, we may say that one of her proposed canons
of proper textual criticism would be to ‘check the ms evidence
through consultation with the people who have a first-hand
knowledge of the epics’ (p. 123). That She has this criterion
of textual criticism in view gets corroborated by another statement
which she has made in the article (p. 121). Shesays: “Any
Epic or Puranic story is true if the local Brahmins recognize it as
part of their beliefs”. In support of this criterion of textual
criticism which she has posited, she goes on to give a concrete
illustration which she came across in her tour of Andhra. Her
illustration throws an interesting light on what constitutes accord-
ing to her own peculiar idea, a canon of textual criticism,
namely, the recognition by local Brahmins. She says' (p. 121)
““While talking with Shri Vaishnava Pandits of the Simhachalam
Pathashala in Andhra, I found that they admitted that the local
Purapa which relates the story of Narasirnha and Prahlada was
quite different from the Skandapurana version of the same story,
though Skandapurana version was the avowed source of it. In
spite of this difference, the local Purana was for them authoritative,
since it expressed their beliefs, and was therefore considered
superior to any local version....A non-Brahmin Hindu (who
accompanied me) tried to propose another i.e. Saivite version of
the same story. The Shri Vaishpava Brahmins rejected that
version saying that it was a Purana ‘coming from the mouth’,
while their own local Sthala-Purana was attributed to Vyasa.
The Shri Vaishnava Brahmins found in themselves the real source
of the authoritativengss of the story”.

1. What follows is a summary of the ancedote of her meeting with

the Brahmin Pandits.
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The criterion, which B. has suggested for the checking of ms
evidence,—namely the consultation with the local pandits—is,
as has been suggested in the questions raised previously above,
is, to say the least, uncertain and arbitrary. The ancedote which
she narrates of her meeting and talk with the Vaishnava Pandits
of Simhachalam does not at all help to make the criterion clearer.
The Pandits admit that the story of Narafimha and Prahalada
occuring in the Skandapurdna is the source of, or older than,
that in the local Purana. The admission of the pandits that the
Skandapurdpa version of the story is older than the one in their
own local Purapa, implies on their part the tacit acceptance—
may be, unawares—of the principles of scientific textual criticism
_according to which attempt is made to distinguish or separate
an older version from its later modified version. That the local
pandits show their preference for the version in the local Puripa
is another matter and being subjective cannot be a criterion of
objective textual criticism. There might be other pandits of
other localities who would show their preference for the version
in the Skandapurana. The non-Brahmin Hindu who accompanied
B. had his preference for the Saivite version of the story. How
can such differing likes and dislikes—such subjective preferences
for particular versions—serve as a criterion of scientific textual
criticism ? Scientific textual criticism, in application to this
particular case, should and would take into account all available
ms evidence and other testimonial bearing on all versions of the
Narasimmnha and Prahlada story and try to arrive at and constitute
the oldest shape or version of the story on the basis of that
evidence. While recording the oldest form or version of the story
thus arrived at and constituted, proper scientific textual criticism
would not ignore the differences or variations found in the
versions ; on the other hand, it would also record such differences
and variations in the critical apparatus below the constituted
version or in the Appendices attached to it thus making available
in one edition to all readers a panorama of different versions,
still leaving them free choice to enjoy their preference for their
own particular version which they may be considering as
authoritative.

Basing his stand on the principles of objective textual criti-
cism, Sukthankar has naturally been critical of the Vulgate i.e.
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the Devanagari version of Nilakantha which he takes as proof of
the process of conflation through which the mb text has passed.
B. disagreeing with Sukthankar’s principles of textual criticism
and his criticism of Nilakantha, has the following to say in praise
of the Vulgate and Nilakantha (p. 120) : “N tried to collect ali
the available versions of the mb and on the basis of them all, to
compose a more complete text...We have not much evidence
of N’s kind of work. No doubt he had also sometimes to eliminate
and choose and he did not retain stories or details of stories which
were meaningless to him. He was probably even more conscious
of the religious requirement than the modern pandits. We can
at least tentatively express the traditional idea in these terms:
any epic or puranic story is true if the local Brahmms recognize it
as part of their belief. These Brahmins are the Sruta, because
they are well-versed in Sruti.......”

Sukthankar has vub_)ected to a fairly detailed critical analysxs
of the version of Nilakantha (see, pp. 65-69, 80-81, 103 of the
Prolegomena). If one read Sukthankar’s analysis carefully, one
would not agree with B’s remark made above that ‘we have not
much evidence of N’s kind of work’. Rather, as Sukthankar has
said, Nilakantha himself has vouchsafed some information as to
how he has prepared his text (Prol. p. 81). That N’s text is of
an inclusive type is proved by a remark of N. where he naively
admits that he had put together the stanzas which had been
commented on by the ancient Bhasyakaras and others he had found
in modern manuscripts with the idea of making ‘a thesaurus of
excellence’  (IWI9EEad% eHizg). He has borrowed, according
to his fancy, passages short and long, from the southern recensions.
Sukthankar has conclusively shown how N.’s conflated version
contains a number of lines which are not found in any of the other
versions (p- 78), how it contains mystifying, nonsensical repetitions
(p- 78), how at one place N_ has disfigured his text in his frantic
attempt to squeeze into it a lengthy Southern passage containing
some details which did not fit into his own text (p. 80), and how
as a result of his additions, his text sometimes becomes wholly
unintelligible and syntactically absurd.

B. while praising the Vulgate and Nilakantha, does not care
to answer Sukthankar’s criticism. She further says (in the _passage
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quoted above) that ‘No doubt he (i.e. Nilakantha) had also to
eliminate and - choose etc.’. She does not explain why even
Nilakantha who, according to her, tried to collect all available
versions and to compose a more complete text, was required to
eliminate and choose certain texts. Perhaps even Nilakantha had
his own ideas of Textual Criticism, of which B. fights so shy.
Therefore he was compelled by the logic of his own criterion to
refer only to certain passages and ecliminate them from his text.
[e.g. he only refers (see his Adiparvan 196 Bombay edition) to the
two adhyayas of Nalayani and Bhaumadvi episodes which are
typical Southern interpolations and which he has dropped from
his text] (See Prol. 67). Sukthankar (Prol. 67) has pointed out
how Nilakantha has candidly confessed his inability to understand®
the confused textual tradition (on B. 1.22.1) which shows that this
learned pandit of the 17th century was groping, in his own way,
to arrive at certain canons of textual criticism of which B. appears
to be so chary. B. agrees with S. Levi in her high estimate of the
Vulgate and Nilakantha in spite of their obvious defect. The
uncritical casual and ill-informed manner in which she has praised
the Vulgate and Nilakantha reminds us of the remarks which
Sukthankar has made with regard to S. Levi. Sukthankar says
(p. 84) “...his theoretical misgivings are based on a rather hasty
study of both the Vulgate and the critical text; for the text of the
Vulgate is so corrupt and obviously contaminated.” These remarks
of Sukthankar can apply to the whole article of B.

Then B. in the passage quoted above goes on to formulate
what according to her formed Nilakantha’s criterion of composing
his text, namely, the religious requirement of the modern pandits,
adding her own pet maxim referred to above that ‘“‘any epic or
purdnic story is true if the local Brahmins recognize it as part of
their beliefs”. This criterion, namely, consisting of religious
requirements and the preference of the local Brahmin is a purely
subjective matter, being vague and, in the ultimate analysis,
indeterminate and falls outside the sphere of objective textual
criticism.

B. has unjustly criticized Sukthankar and others in using the
Western Scientific method of textual criticism which was not,

1, T RqYfe T qatw; |
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according to her, meant for that kind of Indian Epic and Puranic
literature. She says in effect (pp. 116-117) “The oral tradition
in the West was authorless and collective and is in opposition to
written literature which was by individual authors and maintained
by ms tradition. The rules of textual criticism were evolved for
written literature and their main purpose was to reconstruct, out
of the variation of mss, the original work of the author™. About
the oral tradition in India she says (p. 118): “The Epic and
Purdnas are Smrti texts, We have not here a single text with
negligible variant readings but different recensions of the same
work., In the Epics and the Puranas the oral tradition has been
maintained through ms tradition in which vast variations occur
not only between two recensions but also between two versions of
the same recension’”.

If one reads these two quotations together, one fails to under-
stand what essential difference B. has in view between Western
and Indian traditionally written transmitted texts. Originally
the Epics and the Puranas were orally transmitted. But when
later on, they were committed to writing and transmitted through
mss. they apparently stand on a par with Western written lite-
rature, as far as the essentia! rules of textual criticism are concerned.
Only the proportion and the magnitude of the task of applying
rules of textual criticism to mb differ in their vasiness and arduous-
ness from those of the Western written literature. Sukthankar was
conscious of the difficulties and the limitations in applying the
principles of textual criticism to the stupendous material of the mh.
He also recognised the necessity of evolving for the critical edition
of the nib canons of textual criticism different from those usually
applied to Western texts. He says (p. 77) “Indeed our ideal is the
same as that of the classical philologist : restoration of the text. as
far as possible, to its original form. In the mb, we have a text with
about a dozen, more or less, independent versions where extreme
types differ, in extent, by about 13000 stanzes or 26000 lines ...
The classical philologist has clearly no experience in*dealing with
a text of this description, an opus of such gigantic dimensions and
complex character, with such a long and intricate history behind
it”. Undaunted by the stupendousness of the task, Sukthankar,
therefore, tried to evolve, on the basis of Scientific Western textual

criticism, canons of textual criticism in its application to the mb

3
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problem which he called, to distinguish it from that of Western
literary texts, a problem ‘sui generis’ (p. 86). Sukthankar applying
himself to the task of evolving and formulating the Mahabharata
textual criticism, was actuated, like other Western savants (like
Liiders) before him, by the scientific spirit—the raison d’etre of
Western textual criticism—which aimed at the restoration of the
oldest text on the basis of the available mss evidence. B.’s criticism
that Western scientific method of textual criticism is not meant for
the Indian Epics and Purznas is therefore not only unjustified but
unsound as it finally militates against the very essential core of the
whole question—namely the scientific approach which is inherent
in the science of textual criticism. The textual criticism as a
science is universal and it is crass obscurantism to say that it is not
meant for the Indian Epics and the Puranas.

Some vague confusing statements in B.’s article would lead
a discriminating reader to conclude that as far as Indian Epics and
Purznas are concerned, B. does not believe in a scientific approach
inherent in textual criticism and holds some beliefs as criteria which
are extraneous and irrelevant to the science of textual criticism.
We are giving, as example, the following statepzents in her article,
with our critical remarks at the end of each statement,

(i) ““Sukthankar has created a new recension of the mh, But
it is not clear why it should be either better from a scientific view-
point or more authoritative from a traditional angle. Since the
traditional Indian Pandits presently seem to share in this opinion,
it would seem that the target has been missed.”” (p. 119).

In this statement, it is not clear what B. exactly means by the
words ‘more authoritative from "the traditional angle’. She does
not clarify what is exactly meant by ‘the traditional angle’ or point
of view. Perhaps by authoritative she means ‘approved by the
traditional Indian Pandits’. But this militates against the scientific
spirit of the mb critical edition. For, the use of the word ‘"authori-
tative’ is subjective and depends upon the likes of the persons who
call it authoritative. The critical edition claims that its text is
better from a scientific viewpoint, as it represents the oldest text
arrived at on the basis of available mss evidences. It may not be
authoritative from the traditional angle of the traditional pandits
who regard subjectively as authoritative their own pet versions.
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irrespective of the fact that those versions vary from other versions
which latter may be considered authoritative by another set of
Pandits. Sukthankar never claimed that the critical edition wauld
be avthoritative from the traditional point of view.

(ii) “If we want to study scientifically some piece of I.ndian
oral tradition, we should not begin by focussing our attention on
the changes that took place in the process of transmitting the texts
but determine for any given time whether a particular piece of
oral literature had some relation to the actual beliefs of the people
and how it was understood by them” (pp. 119-120)

With regard to the above statement, one may ask : what
after all does scientific study of texts mean, if it does not take into
account the changes that appear from recension to recension or
from version to version ? Again it goes without saying that every
particular recension or version may have had some relation to the
actual beliefs of the people. But how does this consideration help
scientific textual criticism which, as has been already said, aims at
the oldest text, irrespective of the beliefs of the people who may
be having liking for a particular version. Itis possible that the
oldest text, thus arrived at on mss evidence, may have had some
relation to the actual beliefs of the people. But this consideration
is entirely extraneous to the canons of textual criticism which lead
to the restoration of the oldest text.

(iii) Speakingin praise of Nilakantha and his text, B. remarks :
“Iis main concern was to bring out as complete a collection as
possible of the epic stories that were prevalent at the time and
known by every-body in one form or another, But certainly he -
was concerned with the authoritativeness of the stories, as any good
Brahmin should be. He was probably more conscious of this
religious requirement than the modern pandits”. (p. 121)

B. has not clarified or specified the criterion or the test by
which Nilakantha, including the stories, was able to find the sense
or consensus of ‘everybody in one form or another’. It may have
been probably his own subjective preference for particular stories
from different recensions or versions which actuated him, to select
his conflated text. If inclusion of as complete a collection as
possible of stories prevalent during the growth of the epic were the
main consideration in judging any edition of the mb, one would
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recommend to B, the critical edition of the mb initiated by Suk-
thankar and completed by the successive Editors because the latter
within its vast compass of (i) the constituted text (ii) starred
passages and various readings given below the constituted text and
(iii) the passages given in the Appendix to every Parvan, contains
al} the stories prevalent at various times and known by everybody
in one form or another, Even the story of Nalayani which Nila-
kantha has not included in his text is found included in the Appen-
dix in the critical edition.

In the cloquent words of Sukthankar (p. 4), in the prepara-
tion of the critical edition of the mb, ‘“‘all important versions of the
great Epic have been taken into consideration and all important
mss collated, estimated, and truned to account. Since all divergent
readings of any importance will be given in the critical notes,
printed at the foot of the page, this edition will, for the first time,
render it possible for the reader to have before him the entire
significant ms evidence for each individual passage...... Since not
even the seemingly most irrelevant line or stanza actually found
in the mb ms collated for the edition, is on any account, omitted this
edition of the mb will be, in a sense more complete than any previous
edition. It will be a veritable thesaurus of the Mb tradition®.

Further, B. says that Nilakantha as a good Brahmin was
concerned with the authoritativeness of the stories, as he was more
conscious of this religious requirement. Now the question is: on
what grounds is the authoritativeness of a story to be judged ? Is
it on the grounds of ‘religious requirements’? Again what does
“religious requirements’ imply? In that case, would not the
authoritativeness of the story vary from sect to sect according to

the beliefs of sectarian worshippers ?

(iv) “The modern pandits are now in the name of science
trying to decide what is old enough to possibly date back to Vyasa
and use this as the basis for determining the authoritative version.
They have introduced the historical dimension into the realm of
myth where it can not exist. For a long time, people have been
aware of differences in local recensions or traditions but it has not
occurred to them that these difference should be accounted for in
terms of historical change. A criterion for decision could im-
mediately be found in their own social group status.”

Iz 3
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In the above statement in the first two sentences B, appears
to have misunderstood and misstated the work of modern scholars
who have worked in the field of mb textual criticism. They do
not claim to have restored texts dating back to Vyasa; their only
claim is that they have tried to restore the oldest possible text on
the basis of available mss cvidence. Itis also a sweeping travesty
of truth and a gross perversion to say that modern scholars have
“ntroduced historical dimensions into the realm of myth’. Lkven
myths are studied scientifically by anthropologists. But here the
matter is quite otherwise. Are mss of different recensions
and versions myths? Rather, the mss provide a sort of a historical
material into which modern scholars like Sukthankar have probed
and which they have surveyed in its historical dimensions. Modern
scholars have made the material historically meaningful and
significant to give us the oldest possible text based on principles of
textual criticism. B. further says in the statement above that
people have been aware of differences in local recensions or tradi-
tions, which differences (as she appears to suggest in the last
sentence if we interpret it rightly), are accounted for by them as
stemming from their own social group status. What does B. exactly
imply by ‘social-group status’ ? Is it their particular sectarian
creed or belief which made them introduce changes which are
responsible for the differences in local recensions ?—But such
criteria are, again, subjective, as they are swayed by people’s likes
and dislikes of particular texts and must be pronounced as irrele-
vant and extraneous to the objective, scientific principles of
textual criticism.

(v) “Any locally accepted version is authoritative in its own
right. Any scientific study should, first of all, preserve these
variations and determine the kind of socio-religious ideas they
conveyed to the people”. The two sentences in this statement,
the second following the first, are mutually contradictory in spirit.
A locally accepted version is authoritative i, e. regarded as the only
true one by the local pandits or the people. Scientific study
involves the comparison of recensions and versions and may reveal
variations from one recension or version to another. If such
variations are revealed, the science of textual criticism would try to
account for these variations on objective principles based on the
study of ms evidence, arrange them in their text-critical sequence
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and place them as genuine or spurious, older or later, as the case
may be, B. appears to insist in the second sentence that the
variations in the particular version should be preserved that is, (if
we interpret rightly), should be kept intact in their own original
place, irrespective of what a scientific study may reveal or judge to
the contrary ; in that case her reference to scientific study is
meaningless, because scientific study presupposes that there is
nothing authoritative in its own right unless and until it is proved
to be so by the scientific method. The critical edition attempts to
arrive at an authentic-not authoritative-text,

The mb grew through centuries into a national epic, a tradi-
tional book of inspiration which has been the cherished heritage of
a whole people throughout India from Kashmir to Kanyakumari
and has been preserved in numerous recentions written in different
scripts. To say therefore, (as B. has said) that ‘any locally accepted
version (of the Epic) is authoritative’ is to detract from the universal
character of this national Epic, and make it a parochial text. The
scientific study of the mb, on the other hand, based on the principles
of textual criticism, takes into account this universal character of
the Epic and sets about to discriminate, with as much precision and
certainty as the mss material would allow, between the data of the
rival recensions, and to evaluate correctly and confidently the
amazingly large mss of variants. The critical edition worked on
such scientific principles, besides giving the constituted text, would
also preserve the variations (found in recensions collated for this
edition), (which B. wants to be preserved) only in their proper
perspective and place in the framework of the critical apparatus.
Thus the critical edition, while being scientific in its constitution
of the oldest text, would also fulfil the desideratum of B. by provid-
ing, if only in a differently arranged form, the locally accepted
version to the local pandits who should then be satisfied with their
socio-religious ideas which the variations convey.

B.’s suggestion in the statement that ‘any scientific study
should determine the kind of socio-religious ideas which the
variations conveyed to the p\eople’ belongs properly to the sphere
of Higher criticism and not to sphere of lower criticism, namely,
the textual criticism which restricts itself only to constituting the
oldest text on the basis of available ms evidence and does not
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occupy itself with probing into the socio-religious ideas of the
people. This latter task belongs in the sphere of Higher Criticism
which will study the constituted text, the variants in the critical
appar atus, the passages in the Appendices and try to determine the
different strata or stages through which the contents of the text
appear to have passed and the kind of socio-religious ideas which
the vatiations may have conveyed to the people.

B. has picked out certain statements, from the Prolegomena
of Sukthankar, which appear to her, to be contradictory. In one
of her statements she says: (p. 116) “Sukthankar holds the idea of
an old organic form which is the basis of all alterations; but he
also says about this poem that, it, ‘practically never existed’. This
contradiction was brought to light by S. Levi”. In another
statement (p. 123) she says: “The editors up till now have con-
centrated on the reconstruction of a single text out of the several
known recensions, but it is recognizcd by every body including the
editors themselves, that such a text never existed”’.

The careful readers of the Prolegomena will be able to judge
for themselves that B.’s above statements are based on quotations
which are torn out of their context, and that they misrepresent
the claims of the editors of the mb. We shali quote the relevant
words of Sukthankar in their full context (p. 102-103):

“The essential fact in the mb textual criticism...that the mb
is not and never was a fixed rigid text, butis fluctuating epic
tradition...Our objective should consequently not be to arrive at
an archtype (which practically never existed), but to represent,
view and explain the epic tradition in all its variety, in all its
ramifications. This i a problem in textual dynamics rather than
in textual statics. To put in other words, the mb is the whole of
the Epic tradition: the entire critical apparatus. Its separation
into the constituted text and the critical notes is only a static
representation of a constantly changing epic text ..... 44

The tenor of Sukthankar’s words that ‘an archtype...practically
never existed’ is to point out the tundamentally fluctuating, fluid
nature of the epic text which, according to him, set limits, inherent
in this peculiar task, on the critical edition’s attempt to arrive
at the archtype. Sukthankar is quite clear in his further statement
regarding the objective of the critical edition: Hesays (p. 102-103):
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“To prevent misconception in the mind of the casual reader,
it is best to state at first what the constituted text is not. The
editor is firmly convinced that the text presented in this edition is
not anything like the autograph copy of the work of its mythical
author, Vyasa It is nof, in any sense, a reconstruction of the
Ur-mahabharata or of the ur-Bharata, that indeed but impossible
desideratum. It is also not an exact replica of the poem recited
by Vaifampayana before Janamejaya. It is further wholly un-
certain how close it approaches the tetxt of the poem said to be
recited by the Sata before Saunaka...... 3

“It is but a modest attempt Lo present a version of the epic
as old as the extant manuscript material will permit us to reach
with some semblance of confidence. It only claims to be the
“most ancient one according to the direct line of transmission.....It
may be regarded as the ancestor of all extant manuscripts, or to
be precise, of the manuscripts examined and collated for this
edition...... 1

It will be clear from the above rather extensive quotation
from the Prolegomena of ¥Sukthankar What, according to him, was
the objective of the critical edition of the mb. Sukthankar and
other editors of the mb never claimed to have aimed at a restoration
of the original archtype or the Ur-mahabharata. It will be relevant
here to refer our readers to the controversy between Sukthankar
and S. Levi which has been alluded to by Sukthankar in a foot-note
on the page (p. 103) from which the above quotation has been
taken. Sukthankar has quoted S. Levi who in a veview of the
_critical edition of the Adiparvan said in effect : “I advise the
editor to renounce the reconstruction of the Ur-mahabharata, as
he is pleased to call it.” Sukthankar has remarked on this state-
ment that it is false, meaning thereby that the critical edition never
claimed to have aimed at the reconstruction of the ur-Mahabharata,
Itis certainly improper and uafair on the part of critics (e. g. S,
Levi then and B. now) to foist on the editors of the critical edition a
claim which they never made but which, on the other hand, they
clearly disavowed, and to find fault with them for their not having
been able to fulfil it.

We have selected some statements from B.’s article which is
full of vague generalizations ‘and have subjected them to critical
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analysis in which we have quoted, to answer her vague contentions,
passages from the Prolegomena of Sukthankar himself—pioneer of
mb textual criticism. It will be clear to the readers that many of
the objections of B. have already been dealt with in one form or
another by Sukthankar. We regret to say that B. in her article
appears to have made no contribution to the mb textual criticism.
As we have pointed out in the beginning, B. has not given a single
concrete illustration of a passage or passages from the critical
edition of the mb in support of her vague contentions, When we
consider that the critical edition of the mb after over forty years of
labour which eminent scholars have put in in the field of textual
criticism, stands before us as a fait accompli, vague statements made
by B. in her article will no doubt appear on that background as not
only full of antiquated or outdated ideas reminding one of Rip
van Winkle but also of obscurantist ideas which militate against
the very science of textual criticism.

B. has concluded her article by inviting the expressions of
opinions on the points she has raised. We have expressed our
opinion in the foregoing part of this article. Rather than being
content with a more expression of our opinion, we would like to
go a step further and, in the interest of the science of textual
criticism, would like to make a request to her in the form of a
concrete proposal. From her remarks on page 123 of her article,
it appears that she is not against the critical edition of ancient
texts as such. She says (p. 123): “Each version could be ‘critically
edited’ to a certain extent”. She wants that the ancient texts
should be ‘critically edited’ to a certain extent. Now we would
request her to come down from the level of generalities and try
her hand at some such practical task of ‘critically editing’ a text to
the extent which she may have in view. She should publish a sort
of fascicule of a critically edited text, of some epic or Purana
passage, embodying her own suggestions (made on page 123 of her
article) namely: ‘Publishing not only the different recensions
but when necessary, different versions of each recension, publishing
the different texts in parallel, checking the manuscript evidence
and strengthening it through consultations with the people who
have a firsthand knowledge of the epics and the puranas”. The
publication of such fascicule on her part would certainly be a
practical demonstration of her thesis, thus rescuing her method

g
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from the fog of generality and consequent ambiguity and would
set the stage for fruitful discussion among serious students of
textual criticism,
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The vast literature of the Puranas ranging from the 3rd
century A.D. to the 12th century A.D. and even beyond! supplies
us with invaluable data for the study of religious history of the
classical and the mediaeval Hindu periods of ancient India.?

1. Kane, P.V., H.D.S., vol. II, pt. I., pp. XI-XII; Hazra, RrR.C.,
Studies in the Purinic Records on Hindu Rites and Customs,
pp. 1-189.

2. Pargiter, F.E., E.R.E., vol. X, p.45] regards the Purdnas as ‘a
popular encyelopaedia of ancient and mediaeval Hinduism?;
Winternitz, M., A History of Indian Literature, vol. I, p. 521
emphasises this point, ‘At all events they are of inestimable value
from the point of view of the history of religion... They afford
us far greater insight into all aspects and phases of Hinduism-
its mythology, its idolworship, its theism and pantheism, its love
of god, its philosophy and its superstitions, its festivals and
ceremonies and its ethies, than any other works>.
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There are many Puranas and Upa-purﬁnas—early as well as late
which throw flood of light on different aspects of the growth and
nature of the sun-worship as was found prevalent from the Ist
century A.D.” to the 12th or 13th century A.D. in ancient India.
The sun-worship in some form or the other is mentioned in Vayu,
Vispu, Brahminda, Matsya, Markandeya, Bhavisya, Brahma,
Skanda, Varaha, Agni, Garuda, Visnudharmottara, Bhavisyottara,
Kalika and Samba Puragas. No doubt, the question of the
chronology of the Purapas and Puranic passages (because there
have been changes, additions and interpolations many times in all
Pur:’anasj is a vexed problem,* but efforts have been made by the
scholars to scttle the question with fair amount of probability® and
now the Puranic literature may be divided into early and late
Puranic records. Of the various Puranas dealing with the sun and
sun-worship, Visnu,® (the last quarter of the 3rd or the first quarter
of the 4th century A.D.), Vayu? (3rd century A.D)) Markandeya®
(3rd or 4th century A.D.), Brahmanda® (3rd-5th century AD.)
and Matsyal® (last quarter of the 3rd or the first quartes of the
W assigned in the first group.

S il VL W

9. Though no extant Purana can be dated earlier than the 3rd
century A.D., yet it is probable that the picture of religion and
society depicted in the earliest Purinic texts may be that of then
contemporary India as well as of two three centuries before it.

4. Kane, P. V., op. cit. opines that the chronology of the Puranas
like that of the epics, is 2 subject full of perplexing problems.

5. cf. Pusalker, A.D., studies in the Epics and Puranas of India,
pp- 205-230.

6. Hazra, R.C., op. eit., pp- 19-26. It has been dated differently
such as by Pargiter, F.E., A.LH.T., p. 80 (not earlier than the
fifth century A.D.); Farquhar, J.N., An outline of the Religious
literature of India, p. 143 (400 A.D.), Winternitz, M., op. cits,
p. 545, f.n. 2., (5th century A.D.), Vaidya, C.V., History of
Medizeval Hindu India, vol. I, pp. 350 ff. and J.B.B.R.A.S., 1925,
pp. 155 ff. (9th century A.D.), Dikshitar, V.R.R., P.1.H.C., XIII,
pp. 46-50 and L.H.Q ., VIII, pp. 370-71, (6th or 7th century B.C.
and the major position of present Vignu Purina existed from the
beginning of the Christian era).

Hazra, R.C., Puranic Records, pp. 13-17.

8. Ibid., pp. 8-17.

9. Ibid., pp. 17-19.
10. Ibid., pp. 26-52 cf. Karmarkar, A.P., Karmarkar Comm. vol.

pp. 77-81 regards it as the earliest extant Purana.
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The second group of late Purapas and Upa-purdnas consists of
Bhavisya (500 A.D.—1200 A.D.),'* Brahmal? (900-1200 A.D.),
Skandal® (700 A.D. and later), Varahal% (800 A.D.—1400 A.D.),
Agni'® (9th century A.D. and later), Garuda® (10th century A.D.
and later), Vispudharmottara (400-500 A.D.)'7, Bhavisyottara,'®
Kalika (between the 10th and the 11th century A D.)!? and Samba
(500-1500 A.D.).2°

The earlier Puranpic texts continue the older Vedic, Epic and
Smrti traditions of the sun-worship with minor changes and
additions to suit the changed conditions. Aditya becomes a
common name for Surya (the sun-god) with which he is identified.?!
Thus in the Vayu*? and the Brahmanda®? Puragnas this term has
been enumerated with various other names of Surya. The Matsya
Purana?* prescribes the worship of the sun under the name of
Aditya in Avimukta-tirtha ceremony. In the prayer of Yajfia-
valkya addressed to the sun-god, Aditya figures as one of the names
Mhe Vispu Pwiana.’s Regarding the origin of Adityas

11, Ibid., pp. 167-173.

12. Ibid., pp. 145-156.

13. Ibid., pp. 151-165.

14. Ibid., pp. 96-106.

15. Ibid., pp. 134-140, Choudbury $.B., J-A.H.R.S8. III, pp. 127-134

places it between the middle of the 8th and. the middle of
9th century A.D.

16. Ibid., Pp- 141-144; Sastri, H.P. places it in third-fourth century
A.D. but his view is disproved by Choudhury, $.B., L.LH.Q., VI,
pp. 553-560 who places it in the 10th or the 11th century A.D.

17. Hazra, R.C.; J.U.G., 111, pp- 39-64.

18. Haazra, R.C., Studies in the Upa-puranas, vol. II, p. 345.

19. Hazra, R.GC., A.B.O.R.I., XXII, pp. 1-23; Gode, P.K., J.O.R.,
pp. 289-294, puts the date of this PurZna before 1000 A.D.;
Raghavan, V., J.O.R., XII, pp. 231-360 gives 700 A.D. as the
earlier limit; Sharma, T.N,, I.H.Q. XXIII, pp. 3823-326, places
it to the end of the 11th and beginning of the 12th century A.D.

20. Hazra, R.G. studies in the Upa-purinas, vol. I, p. 93.
21. Roy. S. Ns, Early Purznie Account of Sun and golarCult, Univer-

sity of Allahabad Studies, 1964 p. 1-44.
92, Vayu P., XXXI-37.
23, Brahmanda P., 11-13-125.
24. Matsya P., CLXXXIV-31 ‘Adityopasanim krtva?
95. Vispu P., III-5-24. ‘AdityzdibhTtiya...namo namah?.
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who are twelve in number it has been narrated®® that the gods
called Tusitas of the Caksusamanvantara came to be known as
Adityas in the Vaivasvata manvantara. They were born out of the
womb of Aditi which was the result of their pre-planned determi-
nation of enjoying the rank of gods in the next manvantara again.
Adityas along with other celestial beings occupy the orb of the sun
and support his chariot in each month?” and lend their fiery lustre
to the sun.?® Itis said thatin the beginning of creation the solar
phenomenon came to be named Aditya not because he was son of
Aditi but because he was first born,?” This semantic etymological
derivation is a departure form old practice and is a Puranic
device.®® These twelve Adityas are Vispu, Sakra, Aryaman, Dhrti,
Tvastr, Pasan, Vivasvat, Savitr, Mitra, Varuna, Arnsa and Bhaga™
and have been assigned to different months.*® It is interesting to
find that the solar nature of Visnpu, Pasan, Savitr, Aryaman,
Vivasvat and Bhaga is not lost. Puisan has been compared with
Aditya.® Savitr is one of the different names applied to the sun
in the prayer offered by Yajiiavalkya.* Savitr along with Arya-
man has again been applied to the sun in the description of the
northern part of the solar sphere.” According to Puranas® a
householder offers water to the sun saluting the deity by the names
of Vivasvan and Savitr, the former being radiant and glory of
Visnu, the latter being granter of the fruits of acts. This is in
conformity with Sutra tradition of “arghya’ to the Sun-god. In
some early Puranas Savitr has been described as one of the epithets
of Sturya who is also called Aditya and Bhanu.®” It is stated that

26. Visnu. P., 1-15-126-131; Vayu P., LXVI-66-67 ; Brahmznda P..
111-2-67-69 ; Matsya-P §VI-3-5.

27. Visnu-P,, I1-10-19.
98. Matsya-P., CXXVI-25.

29. Miarkandeya, P., Ch. 102-14.

30. Agarwala, V. S., Matsya Purana-A Study, p. 21.

31. Vigpu-P., I-XV-17.

32. Wilson, H. H., (Tr.) Vignu-Purana, p. 192.

33. Vignu-P., I-9-63.

34. Ibid., I1I-5-24.

35. Ibid., I1-8-92.

36. 1Ibid., ITI-11-39, 40.

37. Vayu-P., XXXI-37, states ‘Adityah Savitd Bhinuh Jivanah-
brahmasatkstah. c¢f. Brahmanda-P., 11-13-125,
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in Caksusa manvantara Sturya began to be called Vivasvan.®
Satrajita worshipped sun god as Vivasvan® and Brahma also
adored him as Vivasvan in the Miarkandeya Purana.!® Further
it is enjoined?! in connection with Mandara-Saptami vrata that a
devotee should salute the sun in the name of Aryama and Pusan
in the south-west and north-directions respectively and on the
occasion of the Sankranti-vrata it ordains that in south-west and
north directions sun should be worshipped in the name of Savitr
and Bhaga., No doubt, the Puranas were following the old Vedic
tradition in this respect but there is one significant departure in
the sense that Martanda—one of the Adityas in Brahmanas is
conspicuous by his absence in this group though it aiways stands
for the sun god in the Puranas.!? In connection with the Sankranti-
yrata it is prescribed that the sun should be worshipped in the
name of Martanda in northern direction.? The sun is known as
Martanda because of its flashing out of the Brahmanda.'* Similar
explanation is given in other early Puranas. The primeaval egg
was divided into two parts by Tvasta. The sun sprang from it
which was apparently dead (Mrta) but was actually alive.
Martanda is so known because it came out of the dead egg.””

It is significant to point out that in the early Puranas the
sun-god has been worshipped mainly in his benevolent role.!S He
is a great benefactor of humanity. This feature is essentially
Rgvedic in origin. It is stated in typical Puranic fashion that the
gods, men and demons depend upon the sun-god mainly because
this god extracts waters for eight months of the year from various
sources and pours them on the earth during remaining /our months.
1t is due to rain that corn grows and the world subsists. It is
further said that sometimes the sun pours down water with his

25, Vayu-P., LXXXIV-20; Brahminda-P., 11-59-30.
29, Vayu-P., IVC-22 ; Brahmznda-P., I11-71-23.

49, 103-5 to 12.

41, Roy. S. N., Paur@nic Dharma evam Sam7ja, p. 53.

42. Matsya-P., LXXIX-6, 7,

43. Matsya-P., XLVIII-6.,

44. Tbid., 11-36.; Markandeya-P., Ch. 105-19.

45. Vayu-P., LXXXIV-26-20; BrahmZnde-P., I11-59-27 to 30.

46, Roy. S. N., Early Puranic aceount of Sun and solar cult, p. 48,
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rays while he is still shining in the sky and there is no cloud.' It
is due to his benevolent quality that the sun-god is also called as
‘Jivana’ and Brahma-satkrta (honoured by Brahma whose creation is
nourished by him?). In the present context the title ‘Brahma-satkrta’
has no sectarian affiliation but may have given opportunity to later
sectarian works to derive inspiration from such terms. All these
beneficial qualities are described in connection with ‘Saura-Vrartas’
described in Puranas! and legend of Rajyavardhana.®® But from
the above description inference should not be drawn that the
malevolent aspect was not known at all. In Markandeya Purana
there are refercnce to the destructive role of the Sungod.’? The
main reason for emphasis upon the benevolent aspect of the Sun-
worship in the early Puranas lies in the fact that the Puranic
theology centres round “‘theism?’.%

The early Puranas give elaborate description of the sun’s
chariot, its different parts, horses and celestial beings. The sun’s
chariot is nine thousand yoianas in length. It consists of a pole
which is twice of that longitude. Its axle is fifteen millions and seven
hundred thousand yojanas long. On this axle a wheel is fixed
which has three naves, five spokes and six peripheries. On the
whole the wheel constitutes the circle or wheel of time, The seven
horses which carry the chariot has been identified with the seven
Vedic metres. The chariot is presided over by Adityas, Rsis, Gan-
dharvas, Apsaras, Yaksas, Sarpas and Raksasas. In every month
these heavenly bodies occupy it in seven seats and perform their
specific duties for enhancing the lustre and strength of the chariot.®!
Other early Puranas™ give similar descriptions with the difference
that the total length and breadth of the chariot in them is ten
thousand yojanas and it is said to have been constructed by; Brahma.
The association of the sun-god with a chariot drawn by horses

47. Vigpu-P., I1-9-7., Markandeya P., 27-23.

48. Vayu-P., XXXI-37; Brahminda-P., II-13-125. Such titles are
also given to sun in the epics and this legend of giving rain is also
mentioned in the epies ¢f. MBH., I11-3-146.

49. Matsya P. Chs. 74-78, 85-89.

50. B. Markandeya-P., Ch. 109-62-78 ; 110-1 to 5.

51. Ibid. Ch. 103-2 to 12 ; 105-39.

52. Macnicol, N., Indian theism, p. 7, 20.

53. Vignu.P., I1-2-2 to 7; II-10-1 ff.

54. Vayu-P., 1-89-90 ; Brahmanda-P., 1.82-83 ; Matsya-P., CXXVI-9ff.
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is Vedic in origin® and thus the early Puranas continue the

tradition with elaborate descriptions. The Sungod has been identi-
fied with “Time” in the early Puranas.’® This explains the number
of 12 Adityas and seven horses in chariot of sun.”

The early Puranas are conscious of the existence of a family
of the sun-god a tendency which is already prevalent in the epics™.
Samjfia the daughter of Visva-karman is mentioned as a wife of
the sun and three children of the sun-Yama, Yami and Manu are
also referred to®. Some early Puranas narrate the story of Chhaya-
shadow of his queen and refer to attendants also.® The story of
the cutting of the rays of the sungod is referred to in the early
Puranas.®!

In the early Puranas, Agni—the fire god is placed as inferior
to Surya in marked contrast to the high position given to Agni in
the Vedic literature.®” In some Puranas Agni in the form of Kila
is regarded as nothing else than the essence of Strya.% At other
place® it is more explicitly referred to that Kalagni is Sturya
himself. The sun has been described as the cause of the regu-
lation of day and night" a conception which is Rgvedic in origin.®®
It appears that the sun was regarded as remover of evil effects
as it is said that if heretics are seen the wise men should look at
the sun.”” His connection with eye is not forgotten and he is

55. Macdonell, A. A., V. M., pp. 30-31.

56. Vayu. P. XXXI-29; Vispu. P., II-VIII-12., Mzrkandeya P. Ch,
104-36.

57. Agarwala, V, 8., Matsya P., A study, p. 210-12. -

58. M. B. H.-I-203-34, cf. Karmarkar, A. P., Religion and Philosophy
of the Epics., Cul. Her. of India, vol. II, p. 81.

59. Visnu-P., 1112,

69, Matsya-P., XI-32-36 ; Vignu-P., III-2; Mirkande ya-P. Ch.
78-32-34,

61. Visnu-P., ITI-2, Mairkandeya P. 1I-6-108.

62, Keith, A. B., op. cit., p. 154 : ¢f. R. V., X-88-11 etc. Macdonell
] A. A., op. cit., pp. 30-31.

63. Viyu-P., XXXI-29 ‘Adityastvasau sirah Kalagnih?.

64. Brahmanda-P., II-13-117 ‘Adityastu asau Sfiryah Kzlagnih?

65. Visnu-P., II-VIII-12.

66. Macdonell, A. A., op. cit. pp. 30-31.

67. Visnu-P., III-XVIII-97,
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regarded as presiding over eyes.®s He becomes seven-fold at the
end of the world.*

There are many legends in the early Puranas which- may be

specially associated with the sun-worship—firstly, the legend of
Yajfiavalkya, secondly, that of Satrdjita, thirdly, worship of the
Sungod by Brahma,™ fourthly, worship of the Sungod by Aditi
and fifthly, adoration of the Sungod by Rajyavardhana. According
to Puranas Yajfiavalkya invoked the sun to get the text of the
Yajus He worshipped him as the gate of liberation, the fountain
of bright radiance, the triple source of splendour as the Rk, the
Yajur and the Samavedas, He as fire and the moon is one with
the cause of the universe-one with the notion of time and allits
divisions of hours, minutes and seconds, He is to be meditated
upon as the visible form of Visnu, as the impersonation of the
mystic ‘OM’, he nourishes troops of the gods, having filled the
moon with his rays, who feeds Pitrs with his nectar and ambrosia
and who nourishes mankind with rain. Brahma is nothing but
the sun in the form of the three seasons, he alone is the dispeller
of darkness of this earth of which he is the sovereign lord. He is
clad in the raiment of purity. Man is incapable of devout acts
until his rising. Touched by his rays the world is filled with
religious rites. He is the centre and source of purification. He is
the eye of the universe born in a golden car whose banners scatter
ambrosia. The sun gave him Yajus in the form of a horse. In
view of the fact that the story does not find mention in the Vedas,
it has been suggested’ thatitisa Puranic invention but this view
is not acceptable as the legend is found in the epics™ and therefore
~ it may be regarded as continuing the epic tradition. In the above
descriptions certain well marked features of the sun-worship comes
into prominent relief such as the identity of the sun with Time,
Visnu, Brahma and OM etc., the description of the sun as nourisher
and raingiver, as the visible symbol of invisible reality, as symbol

68. Ibid., [1I-V-24.

69. Ibid., VI-3-3.

70. Visnu-P., V-I11-5; Vayu-P., 69-209-210; Brahminda-P., 11-35-14-26.
It occurs in some late Purinas also ef. Bhagavata-P., 12-6; Skanda-~
P., Nagarakhanda, 61-5.

71. Wilson, H.H. (Tr.) Visnu-Purana, p.289.

79, MBH.-§anti-Parvan-61-5,
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of purity and source of all Vedas., All these features are Vedic in
origin. In view of the fact that the sun god has been described as
cause of the universe, the gate of liberation, the sovereign lord and
identical with ultimate reality, Brahma, Vispu, Vedas'and Time
etc., his supremacy has been clearly stated and therefore may be
regarded as containing germs of the sectarian sun-worship, if not
an example of sectarianism itself. This description of the sun-
worship tallies with the epic description™ of the sectarian solar
worship and also with later Puranic passages™ on the sun-sect,

The second story of Satrajita is also significant from the point
of view of the sun-worship. Satrajita worshipped the sun and
received from him Syamantaka gem as boon. He repaired to
Dvaraka where people welcomed him. Here Aditya appeared in
the human form with reddish eye, dwarfish stature burnished as
copper.’” The significance of the legend lies in the fact that it
refers indirectly to the image of the sun when it is said that Aditya
appeared in the human form. Secondly, the region of the story is
Dvaraka which was associated with later sectarian sun-worship,™
Moreover, many sun temples and inscriptions referring to the sun
worship in sectarian form have also come to light from this very
region during the same period.”” All these definitely go to indicate
that the early Purdanas were conscious of the sectarian sun-worship
as will be evident from their familiarity with the sun-worship in
the human form—a fact indicative of image worship because
the old Vedic tradition believed in the worship of the sun in the
form of disc. or wheel or rayed orb™ though no doubt anthro-
pomorphic™ descriptions of the sun-god are found in the Vedic
literature. The story appears to be a faint echo of the story of
Samba, found in the later Puranas.

73. Ibid., III-3-5.
74. Samba Upa-purina, Ch. II.
75. Vignu-P., IV-13. In Viyu-P., IVC-22 Satrdjita is deseribed as
sun’s friend ‘Satrajitah SUryasakh@>. Brahmanda-P., III-71-23.
. 76. Samba Upa-purdna., Gh. III.

77. Sankalia, H.D., op. cit., pp. 212-214. Bhattacharya, H.D., The
Age of of Imperial Kanauj, ed. Majumdar, R.C., p. 332.

78. R.V., I-175-4; IV-28-2, 30-4; V-29-10. $.B., VII-4-1-10,
79. Maedonell, A.A., op. cit., pp. 30-31.
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The worship of the sungod by Brahma®, Aditi®! and Rajya-
varddana®? are found in the Markandeya Purana which show
familiarity of this Purana with sectarian form of the sun-worship.®

There is one significant reference to the sun-worship in the
Vayu-Purana In description of Vayupur there appears to be an
allusion to the setting up of an image of Vadaditya by the god
Vayu. It has been suggested® that this Vadaditya is none else but
the sun-god or Surya. The suggestion appears to be probable in
view of the following description found in the Vayu Purana. It is
stated that the peoples of the place were called Vadavas whose
customs were many and varied. Yajiiavalkya and his pupils were
inflicted with the sin of ‘Brahmahatya’. On the advice of Brahma
they worshipped the god Valukesvara of twelve beams (dvadafarka
i. e. the sun) in the city of Vayupur and had their baths in the
tanks at that place. One of the four was known as Strya-kunda.
Then they adored Vadava, the lord of the north, and merged them-
selves into the world of Surya (Surya-mandalam)®. Of Yajfia-
valkya, it is stated, that he returned what he had learnt about the
Vedas to his teacher and concentrated his mind on the sun-god.
As a result of these efforts the god in the form of a horse gave a
new samhita to Yajiiavalkya. The Raksasas named Yatudhanas—
ten in number—Were the followers of Strya and wandered with the
deity.®¢ Bhauvana who appears to be a demon offered a prayer to
the sun-god with the Rathantarasaman and was immediately turned
into an elephant.*” In the Kiméuka forest the Siddhas pay homage
to Aditya.® Strya in the guise of a Brahmana begged of the king
Arjuna the whole earth for alms. The above description from
Vayu Purdna may be regarded as containing many basic ideas of

the sun-worship. Firstly, the familiarity of the Purdna with sun

80. Ch. 101-103.

81. Ch-~ 104-105.

g2. Ch. 109-10.

83. See Agrawala, V.S, Mirkandeya Purana, Lka Sanskritika
Adhyayana.

g4. Patil, D.R., Cultural History from the Vayu Purana, p. 67. cf.
‘his appendix No. 1422.

85. 1Ibid., of. App. No. 1423.

86. Vayu-P., 69-128, <STiryasyanucara hyete Saha tena Bhramanti®.

87. Ibid., 69-209-10.

88, Ibid., 38-31-2.
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images is clearly indicated when it is stated that Raksasas roam
along with the deity, that they worshipped god Valukeévara of
twelve beams in the city of Vayupur—most probably refers to the
worship of a sun image in a temples® and that they set up Vadava-
ditya. Further the tradition of having Strya-kunda which become
quite ‘common in classical and mediaeval Hindu India’" appears
to have been in vogue in-early Pu ranic times as a Strya-kunda is
mentioned here. Thirdly, both Aryan and non-Aryan or indige-
nous peoples of India believed in the sun-worship as is apparent
from the fact that besides Yajiiavalkya and his pupils Raksasas
and Yatudhanas—representative of the non-Aryan element in
Indian society’! have also been associated with the sun-worship.
Moreover, siddhas (Yogis) also paid homage to the sun-god in
forests. It has been suggested that yogic practices such as medi-
tation and concentration have prominent place in the ancient

Indian sun-worship’

? and this becomes more prominent after 7th
or 8th century A. D after its association with Tantrika practice
specially in Paficopasana.™

It has been suggested” that it is just possible that the
Vadavas might have been foreigners like Magas of Samba and
other Puranas. Though there is no positive evidence to this effect,
yet there are internal evidences in the Purana which may lend
support to the suggestion, [Firstly, it is specifically mentioned in
case of Vadavas that their customs were varied and many while
no such description is given of Riksasas and Yatudhanas who may
have been indigeneous tribes of India while Vadavas may have

TN T e L

89, Patil, D.R., op. cit., p. 192.

90. Sankalia, H.D., op. ¢it., Pp- 212-214.

9l. Keith, A.B. and Macdonell, A.A., Vedic Index, vol. II. Argeya
Upanigad quoted by Belvalkar, S.K. and Ranade, R.R., History
of Indian Philosophy, vol.IL, p. 298 refers to a class of Pundras,
Suhmas, Udumbhas, Dardas and Barabaras who were sun-
worshippers. In MBH., 111-3-5 the sun god is adored by Siddhas
and Gandharvas. Mandasor Stone Inscription of Kumargupta
also refers to the worship of the sun-god by Siddhas, Kinnaras
and Gandharvas ete. ef. Fleet, J.F., C.I.L., vol. III, pp. 79-88.

99. Hazra, R.C., Studies in the Upa-puranas, vol. I, p. 36
93. Banerjea, J.N., Pancopasand, ¢h. XIIL
94, Patil, D. R., op. ¢it., P. 192,
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been foreigners and therefore the need was specially felt to
emphasise the varied nature of their customs, Secondly, the god
Valukeédvara who was nothing else than the sun-god is specially
mentjoned as ‘Dvadafarka’, of twelve beams. It is interesting to
note that the Magas—the foreign priests also worshipped the sun
god in his twelfth form". Thirdly, it is significant to note that
Yajfiavalkya returned the teachings of the Vedas and then wor-
shipped the sun-god as if the worship of the sun god was something
outside the sacred tradition of the Vedic worship, All these only
hint that there may have been some foreign elements in the
worship of the sun represented by the Vadavas, though it needs
confirmation by other reliable sources.

The Vayu Purana’ expressly states that in the Gayatirtha
there are, installed four images of Stirya which are expressions of
four different yugas and if they are seen, touched and worshipped
liberation of the ancestor is guaranteed. In sutras also the sun
worship is prescribed in $raddha®.

The Matsya Purdpa gives detailed instructions regarding the
construction of solar images thereby indicating that the practice
of making image for the sun-god was already an established fact
and therefore there was need for rules and regulations. According
to this Purana” the image of the sun shpuld be made with
beautiful eyes, seated in a chariot and holding a lotus. There
should be seven horses and one cakra in the chariot of the sun
and a coronet beaming red should be placed on his head. He
should be decorated with ornaments and the two hands as holding
blue lotuses and the latter should also be placed on his shoulders
as if in a sport. His body should be shown as covered with a
bodice of two pieces of cloth. The feet should not be made, it
should be brilliant, otherwise he would suffer leprosy. Danda
and Pingala should be placed as guards with swords in their hands.
Aruna and snake etc. should also be there, The sun-god should
be either seated on the chariot or on the lotus and holding a lotus.

95. Samba Upa-Purana, 3.3 ‘Dvadafa bhagena miirena’.
96. Vayu. P., CVIII-36.

97. S.G. S.,1V-1-8, A. G. S., IV-6-18, H. G. 8., II-5-14, 3.
98, Matsya-P., CCLXI-1-7 ; XCIV-1.
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It has been suggested” that these passages referring to the
sun image are late and interpolations. It is significant to point out
that in some earlier*Puranas!® the legend of not depicting feet is
found as the sun because of his dazzling heat became unbearable
and Vilvakarman diminished the dazzling parts of the sun in order
that the latter might become bearable to Sarmjia. It is probable
that the passages may be late interpolations but there is no
mention of the northerner’s dress (Udicyavesa) which was a
characteristic of the sun image from the Kusana period onwards and
is also found repeatedly referred to in the technical literature!®!
and later Puranas.’* It may be the Indian method of depicting
sun images as found in the earlier sun images.'®® Though the
number of horses here is four generally while in this Puranpa it is
given as seven. Danda and Pingala are not seen in early sun-icons
though they are mentioned in the Matsya Purana.

The testimony of the Matsya Purana is again revealing in the
sense that it demonstrates the popularity of the sun god in various

domestic vows.'%

The main ceremony of the Kalyanasaptami vrata also called
Vijaya saptami to be celebrated on the sundays, 7th day of a
bright fortnight, centres round the worship of the sun with flowers,
sandals, white clothes, incense, eatables and raw sugar along with
salt and fruits. Eight pictures of the sun-god should be drawn on
eight petals of the lotus and following mantra should be recited :

‘Tapanaya namah, Martandaya namah, Bhaskaraya namah,

Vikartanaya namh, Ravaye namal’
beginning with the pictures on eastern, south-eastern, southern,
south-western, western, north-western, northern and north-eastern

99. Hazra, R. G., Puranic Records, p. 48 places these passages at a
date not earlier than 650 A.D. (550-650 A. D.). Dr. S. N. Roy,
thinks that it is not unjustified to regard these passages earlier
than 550 A. D., Paurdnie Dharma evam SamZja. p. 165.

100. Vignu-P., III-2-2. The story is repeated with elaboration in later
Puranas as §7mba Upa-p., ¢hs. 12-15.

101. Varihmihira, Brihat-Samhitd, ch. 57.
102. Vispudharmottara, I1I-67-2.
103. Banerjea, J.N., op. cit., PP- 432-33.

104. Roy, S.N., Early Puranic account of sun and solar cult, p. 55-57.
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sides. He is also called supreme self. The reward of this Kalyana-
saptami vrata is liberation from all sins, long life and prosperity.1%

In the Vifokasaptami vrata,'® to be observed on the sixth
and seventh days of the bright fortnight in Magha month! the
lotus is worshipped as the sun (Arkaya namah) with red Kanera
flowers and a piece of red cloth with invocation—‘O Aditya as this
world becomes free from all grief at thy rising, in the same way
let me also be free from sorrow in all my lives and may I have
always faith in thee’. This results in freedom from sorrow for a
period of ten Padmas and also from diseases and attainment of
bliss and unification with Brahma. One reference in it is Worth
mentioning. It is that the devotee prays for everlasting faith in
the divinity a features of the Bhakti cult!® which was responsible
for the later sectarianism,

Phalasaptami-vrata!?® is also a solar vow to be performed  on
the seventh day of the bright fortnight of the month of margasirsa.
Here the golden image is to be worshipped under various names
such as Bhanu, Arka, Ravi, Surya and Vibhavasu etc. for attain-
ment of endless fruits, prosperity and liberation from diseases and
the image is to be given to the Brahmanas.

The Sarkarasaptami-vratam is to be observed on the 7th day
of a bright fortnight in Vaidakha in honour of the sun by drawing
lotus on an altar and reciting ‘savitray namah’. This is done for
prosperity for sons and grandsons and ultimate emancipation
One who reads or listens this obtains the region of the sun.

The Kamalasaptamil’* vrata is to be observed on the 7th
day of a bright fortnight in spring in which golden lotus in a golden
vessel as the sun should be worshipped under different names
‘Kamalahastayanamah, Vi$vadharmaya namah, Divakaraya namah,

105. Matsya-P., 74-5 to 9, 15-16 & 18.

106. Ibid., 75-4, 10, 12. :

107. Bhattasala, N.K., Inconography of Buddhist and Brabmanical
Sculptures in the Dacea Museum, p. 148. The vrata of Mzgha
mandala is essentially a solar vrata.

108. Git3, XVIII-62-66. also envisages for absolute faith in the divinity.

109, Maenicol, N., Indian Theism.

110. Matsya-P., ¢h. 76.

111. Matsya-P., ¢h. 77.

112. Ibid., Ch. 78, 85 to 89.



July, 1969] PURANIC RECORDS ON SUN-WORSHIP 243

Prabhakaraya namah’. One who observes this ordinance becomes
possessed of inexhaustible wealth and goes to the kingdom
of the sun.

The Mandarasaptami'® vrata to be performed on the seventh
day in the month of Magha enjoins the worship of the golden
image of the sun along with eight petalled lotus under the name of
Bhaskara (god of East), Surya (god of South-East), Arka (god
of South), Aryama (god of South-West). Vedadharmine (god of
West), Canda-bhanu (god of North-West), Pasan (god of West)
Anand (god of North-East). This is meant for freedom from
all sins.

In Subhasaptami vrata golden ox and golden cow is to be

worshipped as born of sun under the mantra ‘Aryamad priyatam’.'!!

The Strya-sankranti vrata'® to be performed on the day of
ecquinoxes or solstices enjoins the worship of the sun by drawing
eight petalled lotus under different names : Aditya (East), Savitr
(South-West), Tapana (West), Bhaga (North-West), Martanda
(North), Visnu (North-East), Surya in pericap of the lotus. The
arghya consisting of water, sandals and flowers should be placed on
the floor as an oblation to thesun. One who observes it is
honoured by devas in the realm of Indra.

Besides the worship of the sun on these occasions, the general
worship of the sun on sunday is prescribed® by drawing 12
petalled lotus with red sandal, To the east of it he places after
salutations Strya, to the south-east-Divakara, to the south Vivasvan,
to the south-west Bhaga, to the west Varuna, to the north-east
Mahendra, to the north Aditya and to the north-east Savitr. In
the forepart of the lotus the horses of the sun should be inscribed,
in the south Aryaman, in the west Martanda ; on the northern
petal Ravi and Bhaskara on the pericap of the lotus. He has
been described as the soul of the universe, the basis of Rk, Yajus
and Samavedas. One who observes this ritual is freed from all sins
and goes to the solar region It is stated that Strya-vrata is one
of the sixty ordinances explained by Sival and thus it gives a

113. Ibid., ch. 79.
114. 1Ibid., ch.80.
115. Ibid., ch. 98.
116. Ibid., 97-5-9.
117. Matsya-P., CI-63,

6
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divine origin to this. A perusal of all these Surya-vratas will
reveal to us that there was development of a calt of the sun-
worship in the sense that a procedure was already evolved for this
worship. This included in the main arghya of water, flower and
sandal etc . depiction of the sun pictures in lotus, salutation to the
sun and recitation of mantras to the sun underjdifferent names. The
seventh day in a bright fortnight was specially sacred for the sun-
worship and red colour was also sacred to the sun god. The sun is
specially prayed for deliverance from the sin—a feature which is very
old. Besides the worship of the sun by the depiction of eight petalled
lotus, it was also to be done by means of a golden image of the
sun. But there is no provision for the public worship of the sun
god as there is no mention of the worship in a temple. This
worship was in the form of domestic ‘puja’. In view of the fact
that the sun has been called as the soul of the universe, and bases
of all Vedas, the solar sectarianism is hinted at as three consti-
tuents-supremacy of the god, f ixed procedure of worship and
exclusiveness are found in these solar vows. It has been suggest-
ed! that passages referring to Saura-vratas are later which appears
to be quite probable. But as the worship of the sun by means
of arghya, salutation and recitation of mantras is mentioned in
the siitras!? it may be regarded as continuing the earlier radition
of the sun-wosship, of course, with detailed additions to the
procedure. The sun-worship has been prescribed as one of the
daily obligations to be performed by every house-holder. It has
been said that \he should raise his mouth and offer water to the
sun. On this occasion he should touch his forehead with his hands.
Then he should recite verses

‘Namo vivasvate brahma bhasavate

Visnutejase jagatsavitre sucaye karmasaksine’!?0

118. Hazra, R. C., Puranic Records, p. 43. Chapters 74 to 80 of the
Matsya-Purana may be dated between 550-650 A.D. as they men-
tion week days and the earliest mention of week days is found in
Eran Inscription of 484 A.D. ef. Fleet, J.F.C. IT, vol. VII, p. 88-89
and there are other internal evidences to this effect.

119. Kane, P.V., op. ¢it., vol. 11, pt. II, pp. 705-749.

120. Visnu-P.
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It is interesting to note that Surya and Siva have been identi-
fied in some early Purapas.’?’ Further in Karmayoga the worship
of Brahma, Visnu, $iva and Surya is prescribed where they are
to be considered as ‘abhinna’ (not different from one another).1%2
This tendency of religious syncreticism is a characteristic of the
ancient Indian religious development!*? and is further amplified in
the later sectarian literature of India'*! and is vouchsafed by the
iconography'®® and epigraphy.!*® A parallel development may be
traced in the religious life of Hinduised south-east Asia where Stirya
and Siva are not differentiated particularly in Java'®’

It has been suggested!?® that the sun occupies a subordinate
position in relation to Visnu in early Puranas. But it is difficult
to agree with the view mainly because the suggestion has been
made purely on the basis of Visnu-Purana which is a sectarian
Purana specially associated with Vaispava sect. It would be no
surprise if the sun is subordinated to Visnu in a Vaispavite Purana
as in a Saura Purana like Samba, Vispu and others are subordi-
nated to Surya.!? Moreover, in some early Puranas!® Brahma,
Siva, Visnu and Strya all four are regarded as indistinguishable

121. Matsya-P., LV-3-5.

122. Ibid., 52-23.

123. Bhattacharya, H.D., Age of Imperial Kanauj. (Ed.) Majumdar,
R. C., pp. 327-28. Banerjea, J. N., Paficopasana, ch. XIII points
out that Paficopdsani is the best expression of the relgious

syncreticism in ancient India. Monier Williams, W., Religious
thought and life in India., Pp. 411-12.

124, Brahma-P., 33-11-14. Stirya Upa-Purina-2.; Kalika-P., 74-113.,
Agni-P., 73, Mirkandeya-P., 109-5-79.

125. Banerjea, J.N., op. cit.

126. Fleet, J- F., C.I. 1., vol. IIL, pp. 288-89, Nirmand Copper Plate
Inseription also testifies to the combined worship of Siva and
Surya. 2

127. Biswas, D. K., Surya and Siva, I.H.Q., vol. 24, 1948, p. 142ff.
Majumdar R.C., Suvarnadvipa, vol. I, poinEs out that STrya-
Sevana of Java is nothing but the worship of Siva and Surya in a
synthetic form. While worshipping Siva the devotee uses the hymn-
STiryiya namah Arkaya namah® The kuitra mantra of Java also
identifies them-Om, Hri Hri Sah Sivastryaparantejassvarupaya-
namah?. ef. Friederich, R., The Civilisation and Caulture of Bali.

128. Roy, S.N., Early Puranic Account of Sun and Solar cult, p. 41,

129. Hazra, R.C., Studies in the Upapuranas, vol. L., p. 36.

130. Matsya-P., 52-23.
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thus indicating equality of all four gods The place of pride that
is given to the sun god in connection with the legend of Yajiia-
valkya®! and reference to «Sauradarfanal?®” is a pointer in the
direction that the sun was not occupying a subordinate position.
Further in VOWS, $aiva, Vaisnava and Saura have been given equal
opportunity“?' in early Puranas. In some early Puranpas the sun-
worship has been associated with the worship of nine Grahas.’™
This association of the sun worship with nine Grahas finds expres-
sion in ancient Indian arts also.1#

The later Puranas and Upa-puranas of the second category
mentioned in the beginning of this article may be taken to reveal
the religious condition of India from the 6th-7th century A. D. to
the 12th or 13th century A. D. The Bhavisya-Purana and Samba
Upa-purdna are the most comprehensive and complete documents
of the sun-worship in its sectarian form influenced by the advent of
the Magas in ancient India. It has rightly been argued that most
of the verses of the first group of the Samba Upa-purana are
found to occur in the Bhavisya Purana which may have been the
borrower.’” The Bhavisya Purana, therefore, does not provide us
with any additional information regarding the sun-worship as
compared to the Samba Upa-purana. Moreover, the verses
showing the sectarian form of the sun-worship found in Skanda,

P e bt SR SR e T Ty
181, Vignu-P., V-3-5; Vayu-P., 59-209-10, Brahmanda-P., 11-35, I11-26.

132. Vayu-P., 104-16. Jnanirpavatantra, 16-131-134 also refer to it
Handiqui, K.K., Yabastilaka and Indian Culture, p. 218.
133. Matsya-P,, 92-101,
134, Ibid., Ch. 93.
135. Banerjea, J.N., 0p- cit., pp. 441-45.
13¢. Hazra, R.C., Studiesin the Upa-puranas, vol. I, p. 57 divides the
Samba Upa-purzna into two. groups : Group I, Chapters 1-38,
44-46, 84, Group 1L, Chaps. 39-43, 43-83. Hazra, R.C., op. cit,
p. 93 after eareful examination has settled the date of different
chapters as follows;
Group I, Chapters (except verses 17-25), 2-15, 16, 18-21, 24-32,
24-38, 46 & 84 composed between 500 A.D. and 800 A.D. (probably
towards the beginning of this period). Chs. 17, 99-23 added later
than 950 A.D., Ch. 93 added between 700 A.D., 950 A. D. Chs.
44-45 inserted into the Samba Upa-purina between 950 A.D.—
1050 A. D.
Group II, Chs. 39-43, 47-83 added between 1250-1500 A.D.

137. Ibid., op. cits, Ps 59

§
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Brahma, Varaha, Agni and Garuda must have been borrowed
from the Samba Upa-puralr_la..138 Like other sects, the sun-sect also
' must have developed a vast Saura-literature as is evident by notices
of such works in the literature of India but unfortunately the Samba
Upa-purana is the only extant Saura work. D. R.Bhandarkar'*
mentions a Strya Purana as known to Sakadvipi Brahmanas known
as Sevakas living round about Jodhpur but is quite ignorant of its
contents and it is difficult to say whether it is the same as the
Samba or not.!? Bhavisya Purapa'! mentions an ancient work
dealing with the saura-dharma as declared by Narada. It has been
quoted in many literary works of later times,1*! It was an early
work dealing with the duties of the Sauras. It has been inclu ded
into the class of upa-puranas and dated earlier than 800 A. D. It
is lost. Most of the verses of Saura-dharma quoted in later litera-
ture relates to fasting on the ekadasi tithi in the month of Magha,
one to the eatables in the Kamya vrata and lastly a Strya-vrata to
be performed every month from Margasirsa by placing a golden
image of the sun in a silver chariot.¥s It alsoenjoins that three
leaves of a Tulasi plant are to be eaten up by the observers of
Kamya vrata and Surya vrata every month., There was another
saura literature in Saura-dharmottara quoted by many works, 4
It may be regarded as an upa-purana and may be dated not later
than 900 A. D.1 Its verses are generally related to Ekadat
upavasa. There is a reference to a Surya-Purapa.l Weber

138. Ibid., pp. 83-88.

139. E.IL., vol. IX, p. 279.

140. Hazra, R.C., Studies in the Upa-puranas, vol. I, p. 100.

141. I-4-89. ‘Saura dharmat Ca Rajendra naradokte mahipate®.

142. Anandabhatta, Vidhina Prrijsta, II, p. 696. Gadidhara, Kilasira,
p. 129. Hemadri, Caturvarga Cintamani 11-I, Gopala Bhatta,
Haribhaktivilasa, p. 773 etc.

143. Car_lcleévara-Tithi-niragaya, 11-11, pp. 552-7 deals with Surya
vrata of Sauradharma.

144. Jimutavahana, Kolaviveka, pp. 432-33, 443, 444, 447. Gopala,
Bhatta Haribhaktivilasa, P- 776, 808. Raghunandana, Smgti-
tattva, II, p. 50. CandeSvara, Tithinirnaya, fols. 12a, 13a, 13b.
Hamzdri, Caturvarga Cintamani, 1II-ii, p. 249.

145. Hazra, R.C., op. cit, p. 349.

146, Cax;deévara in his tithinirpaya, fol. 2a quotes the verse—
¢garkrantyam ravivare Ca tath@’..... which he assigns to

Surya-Purana.
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describes a manuscript of the Krspapaficami-{raddhavidhi which
he claims to have belonged to the Sturya Purana.’” In the Berlin
manuscript® of the Bhavisyottara there is a chapter on putra-
kama-krspa paficami-vrata which in its colophon names Strya
Purana as its source. As these topics are not found in the Samba
upa-purina, the Sturya Purana appears to be a distinct work, an
early work but as no manuscript has come to light it cannot be
dated in our present state of knowledge. Thus the Samba Upa-
purdna is the only source of information regarding the sectarian
sun-worship as prevalent between the 6th century A. D. and 1500
A. D. The Bhaskara Purana mentioned in the Skanda Puranal!?
may be the same as the present Samba Upa-puraga, !

The later Puranic records throw flood of light on the sun
worship particularly on its sectarian side. All the features of a
sectarian form of the sun-worship may be seen in the Samba Upa-
purana, Bhavigsya Purdpa, Varaha Purapa, Skanda Purana and
other late Purapas. Firstly, the unquestionable supremacy of the
sun-god is well-established in these Puranic records. At the very
beginning of the Samba Upa-Purana the sungod is described as the
cause of creation, protection and destruction of the universe and
is the soul of pitamaha, Narayana and Sarnkara whose manifesta-
tions are the three Vedas and who pervades the universe in the
form of éakra, Vahni, Yama, Varupa. Samirana (i. e. Vayu),
Dhanada and others who crowd the quarters, Here like other
sects’® the sun god has been regarded as identical with the
universe and the ultimate reality. The exclusiveness and
supremacy of the sun god is further stressed in the praise of the
sun by Vasistha. Here the sun-god is regarded as the only visible
and eternal deity who is highest among gods and is the only source

147. Weber, A., Verzeichnise der Sanskrit and Prakrit Handschriften
der Konighichen Bibliothek zu Berlin, 1853, No. 1127, p. 325
Colophon reads ‘iti siirya-purina Krisna-pancami-Sradha-vidhih
SamZptah?’,

148. Ibid., No. 468, p. 135 (Colophon of Ch. 50).

149. Skanda-P., V-III.

150. Simba Upa-purina, Ch. I, verse 13 calls itself as ‘Bhaskarzya
Purdpam and containg in Chs. 10-11 the story of the birth of
Afvins mentioned by Bhiskara Purina.

151. Bhandarkar, R.G., Vaignavism, Saivism and minor religious
systems, pp. 2-4.

-
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of energy, who never moves from his fixed position, who manifests
himself, at the time of destruction into whom the yogins and the
samkhyavid-s enter after forsaking their bodies...who is the only
god deserving devotion and worship.!*

Again the sectarianism is stressed in the description of the
Sirya-loka by Narada.' The sun is attended by the gods, Yaksas,
Gandharvas, Apsaras etc, by the three Vedasincarnate, by the
sages reciting Vedic hymns of praise, by the three Sarmdhyas
incarnate, Adityas, Vasus, Maruts and Afvins, by Brahma, Visnu,
and Rudra and by many others This deity pervades the universe
and is eulogised by Brahma and other gods. Itis to be noted that
the sun-god is described as being attended by the three prominent
gods- élva, Visnu and Brahma of Puragpic religion and is thus
placed above all. The sectarian nature of the sun worship is again
brought forth when the sun’s creation and various other kinds of
creatures in the form and capacity of Brahma is described ¥  The
supremacy of the son-god is expressed in explicit words when the
evolution af the universe according to the princiPles of the Sa:ikhya
system and the appearance of the supreme being (isvaram Param)
as a luminary (called Savitr) at the prayer of Brahma, Visnu,ws
Mahedvara and others is mentioned. The making of Indra, Varuna,
Rudra etc. as attendants of the sun' is a proof of the supremacy
of the sun, Rudra is said to have taken recourse to the sun and
eulogised him!" which shows, the supremacy of the sun-god over
Rudra. That the sun-worship was of a sectarian form is also coen-
firmed by the mention of the Strya-bhaktas and their characteris-
tics, special sun- -worshipping priests known as the Magas and the
Yajakas'™, Surya-siddhanta (also called Aditya-siddhanta as
distinguished from Traividya-Siddhanta!®?), existence of a sectarian
Saura literature as discussed before, the reference to the flags of

152. Siamba Upa-purana, II.

153. Ibid., 6.

154. Ibid., 4.

155. Ibid., 14.

156. Ibid., 16, 25-35 & 17.

157. Ibid., 16-1-24. See reference 120.
158. Ibid., 38.

159. Ibid., 27.

160. Ibid., 28,
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Ravi,’!, the reference to fixed methods and procedures for wor-
shipping this highest deity®?, sadacara for the sun-worshippers,*
the elaborate descriptions for making sun-images and temples!®
and his identification with all gods such as Mahadeva, I{vara,
Brahma, Bhava, Prajapati, Purusa, Svayambht, Hiranyagarbha and
Narayana®™ and the praise of Samba upa-purana by Sata over the
Mahabharata and the Puranas. The sectarian mantra of the
Sauras was “khakholkaya namah”.

Thus there cannot be any doubt to the fact that the later
Puranas witnessed the growth of a full-fledged sun-sect with all the
paraphernalia needed for the growth of a sect. No doubt in the
epics there are references to the Sauras—the sectarian sun-worship-
pers and the early Puranic records might have contained solar
sectarianism in a veiled form. It was mainly during the period of
later Puranas that a full-fledged sect round the sun-god developed
on a unprecedented scale most probably due to the influence of a
new form of the sun-worship from Iran.

One of the most interesting features of the sun-worship in
ancient India as evidenced by late Puranas had been the associa-
tion of the foreign priest-hood with the cult of the ‘Sauras®®.
These foreign priests Were known as ‘Magas’ in ancient India.
There are numerous references in many late Puranas which go to
prove the advent of the ‘Magas’ in India from ‘éakadvipa’ to
accept the priest-hood of the sun-temples which they constructed
for the first time in the history of India. There is a legend con-
cerning the advent of the Magas and their association with the
sun-worship in the Bhavisya Purapa.’¥ Samba, the son of Krsna
by Jambavati, constructed a temple of the sun on the banks of
Candrabhaga (modern Chenab in the Punjab) and no Brahmana
would accept the office of a regular priest of the temple. He,

161, Ibid., 33.

162. Ibid., 47-83.

163. Ibid., 44.

164. Ibid., 30-31.

165. Ibid., 7 verses 16-21.

166. Bhandarkar, R.G., Collected Works of R.G, Bhandarkar, vol, IV,
p. 218. Barth, A., Religions of India, p.257. Majumdar, R.C,
(ed.) Age of Imperial Unity, p. 465. Jairazbhoy, R.A., Foreign
Influence in India, p. 153.

167. Bhavigya-P., Gh. 139,
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therefore, asked Gauramukha, the priest of Ugrasena to help him.
Gauramukha suggested him to get Magas who were special sun-
worshippers from ‘ée‘tka-dvipa‘. Regarding the origin of the
Magas, he informed him that Niksubha was the daughter ofa
Biahmana named Sujihva with whom the sun fell in love. The son
of these two was called Zarasasta (Zarthrusta). From him sprang
the Magas. They wore girdle round their waist known ‘as
‘Avyanga’. On this advice, Samba went on the back of Garuda—
his father’s vehicle—to $akadvipa and brought some Magas and
installed them into the office of priesthood of the temple he had
constructed. This legend is repeated in other Purdnas such as
Brahmal®® and Varaha!® and Upa-puragas as Sambal™®. Besides
these references in late Puranic records, Magas find mention in
MBH?1, where four castes of éﬁka-dvipa are mentioned as Maga
(or Manga), Masaka, Manasa and Mandoga. The Vispu Puranal!™
had them as Marga (but Maga in some manuscripts), Magadha,
Manasa and Mandaga. Varahamihiral™ clearly instructs that the
installation and consecration of the images and the temples of the
sun should be caused to be made by the Magas. Alberunil™ the
Arab traveller of the 1lth century A. D. refers to the Magas in
India. Thus the Magas have long been known in the literary
history of Ind1a. There is an inscription at Govindpur in Gaya
district dated Saka year 1059 corresponding to 1137-38 A. D1 jp

the opening stanza of which the Magas who sprang from the sun,
are represented to have been brought into the country by Samba.
It appears that the Magas are mentioned for the first time in
Indian epigraphy in 861 A. D. when the text of the inscription is
said to have been drawn up by the Maga Mitraravi.' The legend

168. Brahma-P., 20. 71 also mentions the four eastes of STkadvipa.
169. Varzha-P., Ch. 177.

170. Samba Upa-Purana, Ch. 26 ‘““Sambasya Ca Tadollasam pratima
sthipanam tatha
maginayanam atraiva maga-mzhztmyameva ca®
Omitted in Ven. Press edition, found in J. Eggeling’s India’s
Office Cat. VI, p. 1317.

171. MBH., VI-11-36-38.

172. Visnu-P., I1-4-69-70.

173. Brihat-Samihita (S. Dwivedi’s Ed.) 60-19.

174. Sachau (Tr.), Alberuni, I., p. 21.

175. Bhandarkar, R.G., Collected Works, p. 219.

176. Jairazbhoy, R.A., op. cit., p. 153,

7
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finds confirmation in various coins of Scythians and Kusanas!"”
Vand various seals.’™ Their presence on Indian soil is again indi-
cated by many Iranian iconographical features mentioned in the
Brihat-Samhita and other texts,’™ as well as the depiction of these
features in Surya-icons of Kusana period®® and onwards. These
features were ‘avyanga’, udicyavesa and upanatpinaddha 15
Even today there are Brahmanas of that name in Rajputana and
some other states of Northern India.®

All these evidences conclusively prove that a certain class of
priests devoted excluswely to the sun and fire-worship were brought
into India from ‘Saka-dvipa’. There are many problems!
connected with the advent of the Magas in anci’ent India. Firstly,
the identity of ‘Magas’ and the location of ‘Saka-dvipa’ may be
discussed. It has been held by most of the scholars that the Magas

of the Puranas were no other than the sun-worshipping Magi
priests of Persia or Iran!'® and the idea of locating them on a
continent called Sakadwpa must have arisen from the fact that
they were foreigners like the Sakas with whom the Indians had
been familar since the second or third century B. G. There is no
doubt that the Magi priests became closely and indistinguishably
associated with Iran after Cyrus extended his empire to Medea and

177. Gardner, P., Coins of Greek and Seythian Kings of Bactria and

: India in the British Museum, pp. 131, 134, 141-43, 155; Smith,
V.A., Catalogue of the coins in the Indian Museum, Calcutta,
p- 70.

178. Banerjea, J.N., Development of Hindu Iconography.
179. 1Ibid., p. 437 ff.

180. Agarwala, V.S., Catalogue of Brahmanical Images in Mathura
Museum., J.U.P.H.S., 1949, vol. XXII, p. 167.

181. Rao, Gopinath T.A., Elements of Hindu Iconography, pp.299-305,
1.H.Q., 1952, vol. XX VIII, p. Iff.

182. Mitra, D., Foreign Elements in Indian Population, Cul. Her. of
India, vol. II, pp. 613-15. cf. Magavyakti of KrisnadZsa gives an
account of them.

183. Bhandarkar, R.G., op. cit., p. 219.

184. Bhandarkar, R.G., Collected works, p. 219. Jairazbhoy, R.A., op.
cit., p. 153, Barth, A., op. cit.,, p. 257, Hopkins, op. cit., p. 544,
Majumdar, R.C. (ed.) Age of Imperial Unity, p. 465. Mitra, D.,
Foreign Elements in Indian Population, Gul. Her, of India, vol. II,
pp. 613-15,
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Lydia of which we find unimpeachable testimony in Persian texts'$®
and Greek writers!®® but it may be pointed out that originally they
were a priestly tribe—probably Non-Aryan in origin in Medea'™ a
section of which worked their way in Zoroastrianism after founder’s
death probably in the fifth century B. C.' Though originally
there were fundamental differences between their way of life and
that of Persians,’® there was ultimately a compromise and
Mithraism was born not later than fourth century B. G2, Before
the Persian impact this cult was already influenced by the religions
of Babylonia and Chaldea.’¥? The chief features of the Magi-cult
were their worship of the sun-god and fire-god under the name of
Mithra with eastward position, the use of ‘baroma’ and belief in a
dualist view of the world e. g. division of the world between good
and evil powers represented by light and darkness—Ahurmazdah
and Ahir-Man.?? They were famous for magic and occult power.
From the above review the natural inference appears to be that the
Magas who later came to India were originally the magic-expert
indigenous non-Aryan fire and sun-worshipping Medean priests
whose faith was very much mixed up with the Chaldean and the
Babylonian elements and by the time they came to India it must
have been Iranianised. Regarding the location of the ‘Saka-dvlpa

no definite opinion can be expressed since there is no detailed
reference to its situation in any of the Purdnas or other sources.
The possibility appears to be that it must have been situated in

185. Avesta refers to them once. In Yasht there are signs of the
presence of Magi. ¢f. Frank Cumont-The ‘Mysteries of Mithra?,
p. 9.

186. Herodotus, 11-67-79, Strabo, XV-1-68.

187. Moulton, The Treasure of Magi, p. 9. Moulton regards them
neither Aryan nor Non-Aryan but low graded indigenous tribes
of Medea.

188, Ibid., p. 9, 13. Xenophon, Cyropacdia, VIII-I-23,

189. Herodotus was aware of these differences specially in matters
connected with the disposal of the dead. They exposed the dead
body while Persians burnt it. ¢f. Moulton, Early Zoroastrianism,
.ol

190. Burns, E.M., Western Civilizations, p. 70.

191. Frank Cumont, op. eit., p. 30 & 31 ealls it ‘a composite zehglon,
Moulton, Early Zoroastrianism, pp. 187, 191.

192. Moulton, Early Zoroastrianism, pp. 182-253.
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Iran!® most probably in Eastern Iran since the Saka-occupation of
the western portion of Northern India where the temple of the sun
at Multan is supposed to have been built by the Magas, was

principally the work of the $akas of ‘Eastern Iran’.!"

Another important aspect of the Maga-problem is the anti-
quity or date of the advent of the Magas in ancient India.
Dr. R. G. Bhandarkar gives the date of the third. century A. D. for
the introduction of this element from Persia, Mr. H. D. Bhatta-
charya gives the reign of Kaniska as the probable period for the
introduction of the Magas from Persia. He, believing in Ist century
A. D. theory of Kaniskas’® date regards Ist century A. D. as the
time of their advent in India. Weber!® also came to the conclusion
that this Mithraic element came from Persia at the time of the

Indo-Scythian Kings. The basis for this theory lies in the fact that
Kaniska struck his coins with the image of Mithra and the name
of Miiro (Mihir) added. It may be pointed out that the presence
of coins of Ist century A. D. having Mithra figure and name reveals
that the cult might have been introduced some time before it. Let
us examine the available materials chronologically. ;
(1) The inscription at Govindpur (Gaya District) dated
1137-1138 A. D. refers to the Magas.
(2) Alberuni (11th century A, D.) refers to the presence of
Magi-priests in India.
(3) An inscription dated in 861 A,D, knows about the Magas
of India.
(4) Varzha-Purana (800-1000 A, D.') refers to them.

(5) Vardhmihira (6th A. D.) refers to the Magas,

193. Barth, A., op. cit., p. 257-£. 9.

194. Sircar, D.C., Age of Imperial Unity, Ed. R.C. Ma jumdar, p. 121.

195. Bhandarkar, R.G., Collected Works, p. 220.. He believed in 3rd
century A.D., theory of Kanigka?’s date.

196. It is a matter of controversy but the most probable date accepted
by many scholars is 78 A.D.-ef. Political History of Anecient
India-Royehoudhury, H.C.

197. Barth, A., op. cit., p. 258, f. 9.

198. Stein, M.A., ‘Zoroastrian deites on Indo-Seythic Coins?® in Baby-
lonian and Oriental Records, Aug., 1887, pp. 155-166.

199. Hazra, R.C., Studics in the Purdnic Records on Hindu Rites and
Customs, p, 104.

L\
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(6)

(7)

(8)

(9)

(10)

(11)

(12)

(13)

200.
201.
202.

203.
204.
205.

Samba Upa-purana (dated between 500-800 A. =%
gives a full account of them.

Bhavisya Purana (500 A.D. and after®?’!) was also
familiar with them.
Several Gupta and Kusana sun-icons are depicted in

Iranian fashion thereby showing the influence of Magas
of Tran:2"

The seal No. 607 discovered by Spooner at Basarh®®
contains a fire altar with probably a solar disc. The
legend is in Gupta character ‘Bhagavat Adityasya’. It
may be suggested that the association of fire and sun
may be due to the Magi-influence.? The seals from
Bhit, Sunet and Rajghat belonging to the Gupta period
show Magi-influence.

The fire-altar occurs on much earlier coins—for instance
on those of Wema Kadphises and others (1 century B.C.),
on Panchala-Bhanumitra*® coins (200 B. C) the same
device of fire on altar and sun on altar is found,

On the Indo-Greek and the Kusana coins there is repre-
sentation of Helios and Mithra. The Indo-Greek in-
vasion began as early as 3rd century B. C.*%

In the Mahabharata®*®’ (400 B. C.-400 A. D) there is
reference to Magas of Sakadvipa and there are many
mitra-ending names*® indicative of Magian-influence.

On an Avanti coin?® a human figure in association with
a solar standard (3 B. C.-2 A, D.) is depicted which

Hazra, R.C., Studies in the Upa-purinas, vol. Ii, ps 91,

Ibid., Puranie Records, p. 171.

Agarwala, V.S., Catalogue of Brahmanical Images in Mathura
Museum, J.U.P.H.S., 1949, vol. XXII, p. 167 ff.

A.S.L.A.R. 1913-14, pp. 118-120, 140 pl. XLIX.

Banerjea, J.N., op. cit., p: 199.

Smith, V.A., A Catalogue of the Coins of the Indian Museum,
Calcutta, vol. I, p. 187, pl. XXII-4.

Tarn, W.W., The Greeks in Bactria and India.

MBA-VI-11;36-38.

Sorensan, Index, p. 1.

Smith, V.A., Catalogue.of the Coins in the Indian Museum, vol.
I, p. 153 Serial No. 12, pl- XX, No. 2.
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shows the sectarian form of the sun-worship in view
of the fact that the Samba Upa-purapa®l® describes
about a flag staff of Ravi in connection with a Maginised
sun worship and the region of Avantimay have been
under the influence of a Magian form of the sun-worship
as is hinted by Varahmihira,?!* the evidence of this coin
may be taken for knowing the date for the advent of the
Magas in India.

(14) Ptolemy®!* (2 century A D) vouches, for the existence
of the ‘Brahmanai Magoi’ in the south.

In view of these continuous and overwhelming evid:nces
ranging from 3rd century B.C. to 12th century A.D. and beyond
no one can deny the influence of Magi-priests of East Iran upon
India. There are two possibilities regarding the period of the
advent oi Magas. First possibility is that of 6th-5th century B.C.
when Darjus and his successors came to India and made its
western part as a satraphy of Iran?!?. Itis well known that the
Magi-cuit of Iran was very much popular among the masses and
specially among the military class?*, and it is no surprise if it
could have poured into western part of India in the wake of
Persian invasion. Spooner half a century ago suggested that this
particular form of the fire-altar at Basarh in Indian archzology
without -attendant figure is not due to any modification of Sassanian
coinage through Kusana influence but rather due to the survival
in India itself, of the older, more original Persian tradition in
such matters which antedates the Sassanian themselves by many
centuries?’, Further, it has been argued that in absence of any

910, Samba Upa-purina, Ch. 33.
Srivastava, V.C., The religious study of a symbol on an Avanti
coin. Proceedings of the seminar on local coin, Memoir No. 2.,
Deptt. of Indology, B.H.U. Varanasi, 1966.

L B\;hatﬂ'a'taka, Ch, XXVIII-3. Varzhamihira himself was a
Maga. cf. Mitra, Debala, Foreign Elements in Indian Population,
Cul. Her. of India, vol. II, pp. 613-15.

912. Mcrindle, J- W. (Tr.), Ancient India as deseribed by Ptolemy.
p. 170.

913. Herodotus-II1-94, Mookerjee, R.K., Age of Imperial Unity, ed.
R.C. Majumdar, p. 71.

914, TFrank Cumont-The Mysteries of Mithra, pp. 26 .

215. A.S.LA.R., 1913-14, pp. 118-20, 140.

Sl
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survival of old Persian tradition it is difficult to explain how
Pusyamitra (185 B.C.) could have been influenced by the Persian
example in adopting the name of Mitra?’, It has been suggested
that Pusyamitra may have been an Iranian, a worshipper of
the sun-Mithra®*’. But as pointed out by a recent scholar?!®
it is difficult to come to any absolute conclusion that Pusyamitra
was an Iranian or that he was under the influence of Magians
or Iranians. There are a few names in the Mahabhaiata even
which end in Mitra but since the date of the Mahabharata itself
is controversial and there are much interpolations and later
additions no reliance can be placed on this name-basis in
matter of Magi-advent in India but there are other grounds
for holding that the Magas might have come to India in
6th century B. C. There are references found in Pali texts such
as Bambhajala-sutta?!? that at a time of Buddha the magic priests
(probably Magas) were held in disrepute. Against the theory
of the survival of old Persian tradition it has been argued that
there is little ta support this claim in Pre-Buddhistic Brahmana
literature??® and Megasthenes is silent about Magi-priests in
India.??! In reply to these arguments it may be pointed out that
this silence on the part of orthodox Brahmana literature?** before
the Puranas might have been due to their hostility and contempt

“to the peculiar ways and manners of the Magas. In Kr;eya

Upanisad®*? there is reference to a class of peoples-Pundras,
Suhmas, Udumbhas, Dardas and Barbaras who believed in the
worship of the sun and were outcaste in the orthodox society.
They were held in contempt by the Brahmanic Rsis such as
Gautama. Are we not to suppose that this group was composed of

216, Jairazbhoy, R.A., op. cit., p. 148,

217. Smith, V.A., The Oxford History of India (Ed. 1920) p. 118, Vasu,
N.N., Castes and Sects of Bengal, IV, pp. 56-57.

218. Jairazbhoy, R.A. op. ¢it.

219. Vasu, N.N., Archzological Survey of Mayurbhanj, p. 1.

220, Hopkins, Religions of India, p. 544.

21. See Majumdar, R.C., The Classical Accounts of India.
222, 1n Atharvaveda we find reference to Magadha. Itis tempting

to suggest that it was named after Magas but it is hypothetieal
with no positive data in its favour.

222, Arseya-Upanisad, Quoted by Belvalkar, S.K. and Ranade, R.D.,
History of Indian Philosophy, vol. I, p. 298.
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indigenous as well as foreign tribes as is clear from the word
‘Barbaras’? If so, there is every reason to believe that the Magas-
the foreign sun-worshippers might have been meant by the term
‘Barbaras’ who were against Vedas and Vedic culture.?* They
are mentioned in the Brahmanic literature only when they because
of their immense popularity and also because of their adoption of
Hindunised ways are accepted as $aka-dvipi Brahmanas in the
‘Hindu fold. Now as the matter stands it may be suggested that
there is possibility of the advent of Magi-priests and along with
them Iranian form of the sun-worship in the wake of Iranian
invasion of 6th century B. C.226 which was responsible for the
occupation of the north-western part of India over two centuries
upto 330 B. C. There might have been continuous pouring of
Magi-priests from Iran into India under the presence of other
“foreign invasions in that region. This becomes very plausible in’
view of the close proximity of the two regions and of immense
popularity of Mithra-cult of Magis among the military classes of
Iran and neighbouring regions.??® But the positive evidence of
the fire-sun worshipping Magi priests of Iran starts coming from
the Indo-Greek period (3rd century B. C.) and it continued with
renewed vitality in the Indo-Parthain-Sassanian Kusana period
when all over the ancient world Mithraism was spreading with
phenomenal success.??’ In its westward extension it became a
formidable but unsuccessful rival to christianity in the Roman

e e

—

994, Vasu, N.N., Archzological Survey of Mayurbhanj.

995, Sankalia, H.D. in Archmology of Gujarat, p.212, supports this
contention, ‘An early form of the sun-cult of the type we find
later in Kathiawar might have reached that region as early as
the 5th cenctury B.C. through the Magas when North-western
India formed a part of the empire of Darius® It may be pointed
out that as early Asokan time there is evidence of a Yavana
Tushapa as the governor of Saurashtra which reveals that even
in 3rd century B.C. foreign .influence had been predominant in
this region and it is more than probable that there had been
foreigners in the Indian population of this region.

Srivastava, V.Cs, Antiquity of Magas in Ancient India, Paper
read at 30th Indian History Congress, Bhagalpur, 1968,
Chattopadhya, Ss, Achaemenids in India, p. 22-23, 48,

996, Frank, Cumont, The Mysteries of Mithra, p. 30 ff,

997, Frank, Cumont, op. cit., pp. 11-19, 33-34,
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world under Constantine,??® while in its eastward extension it
crossed Asia Minor, Iran and come to India but only to be
absorbed in the ever-expanding heart of liberal but vital India.

Another aspect of the Maga-problem is concerned with the
question as to how far these magi-priests could inﬂue_née the
indigenous tradition of the sun-worship in Ancient India. Certain
Hindu names containing Mihira i. e, Mithra, the Magas e. g. Magi
priests, and recommendations of the sun-worship in the Purdnas are
the grounds on which Weber propounds a theory of the great
influence of Magi-priests and cults upon indigenous sun-worship.
He?%* claims in fact, that the native sun-worship was quite replaced
by this importation. It is difficult to agree with him in view of the
fact that there are many Puranas?*® which do not mention the role ’
of Magian priests at all and continue the indigenous and national
tradition of the sun-worship as found in the Vedas, the Brahmanas,
the Upanisads, the Sutras, and the Epics. Some of the Puranas
such as the Kiirma limit themselves to a description of the function
of the sun as the heavenly body in regulating time and seasons, in
maintaining the planets in their position and fostering the life of
plants and animals and make only a passing reference to the solar
family. This description is in conformity with the Vedic account
of the sun-god. In the Vispu, Vayu, Brahmanda and Matsya
Puranas there is the sun-worship of the Vedic tradition,?*! It has
rightly been point}ed out?#? that the orthodox tradition developed
on the lines of the Satapatha Brahmana’s*** prescription of a golden
disc to represent the solar orb and the Upanisadic®* doctrine of
the golden Purusa in the Sun and the philosophically inclined
concerned less of the ‘all-red’ deity and more of Brahmana as the
ultimate being with which the sun was identified. There is testi-
mony of this tradition in the Kuarma Purana and many other
places?® in the Visnu, the Vayu, the Brahmanda and the Matsya

298, Burns, E.M., Western Civilizations, p. 87.

229, Weber, A., Indische Studien, p. 104,

230, Bhattacharya, H.D., Classical Age (Ed.) R.C. Majumdar, p. 438.
231. Roy, S.N., Barly Purinic account of Sun and solar cult, pp. 41-45,
232. Bhattacharya, H.D., op. ¢it., p. 438,

233. S.B., VII-4.1.10.

234, B.A.U.-1I-5-5,
235. See references 105, 111, 112 etc.

8
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Purapas. Moreover, the name of the sect of which Magis became
priests is named as ‘Saura’—a Sanskritised form?3® which is sufficient
to indicate that the Magian cult was thoroughly Indianised and
only then it could become palatable to the Indians. Further the
whole of the theology?*™ of this system is so much Indian—a reflex
of the teachings of Vedas, Upanisads and Epics that the question
of displacement does not arise.

The influence of the Magi-cult upon indigenous solar cult has
been generally overestimated. The fundamentals of the Magi-
cult could not make slightest headway in India most probably
due to exemplary assimilative and absorbing capacity of the Indian
culture. Further it might not have been possible for Magi-
priests to advance their cause because most of the features of the
Magi-cult (especially its Iranianised form which reached India)
were already present here. For instance, the worship of the sun

under the name of Mithra had already been prevalent in the

native tradition of India is revealed by the Rgveda®™, the
Atharvaveda?®, the Upanisads™® and the epics?!l. The fire was
also worshipped and was closely connected with the sun in India
right from the Rgvedic times. The dualist view of the world i.e.
division of the world into good and evil powers and consequently
the stwruggle between them and ultimate victory of the good was
also found in ancient Indian history*?. The fight between Indra
and Vrtra which forms an important theme of the Vedic lore
may be regarded as a fight between powers of light and dark-
ness??®, The whole epic story is taken by some scholars?!! as

symbolising this struggle. In view of these similarities there was

—

p. 152,

937, 1Ibid., He compares it with Saiva theology and considers it as a
reflex of the Giti.

938, R.V., 111-59. cf. Macdonell, A.A., Vedic Mythology, p. 30.

939, A.V., XII1-3-13; IX-3-18; IT1-8-1; v-12-1.

940, Taittiriya-Us, 1-1-1, 1-12-1.

941. Hopkins, E.W., Epie Mytholcgy, Pp- 202-204.

949, TIbid., Maitreya is one of the names of Strya in the MahZbharata,
111-146 to 157.

943. Frazer, J.G, Worship of Nature, vol. I, p. 596.

944, Laksmi Dhara, Woolner Comm. vol. PP. 311-326., Ludwig, quoted
by Pusalker, A.D., Cul. Her., India, vol. 11, p. 65.

928, Tarqubar, J:Ni An Outline:of the roligious Titerature of fodia

b i
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hardly anything new for Magi priests to propogate in India.
There is one significant difference between Indian Mitra and Magi-
Mitra. Magi-Mitra is credited with the slaying of the bull but we
do not find any reference to this legend in the Puranas or other
literature. No representation of this episode is found in the Indian
art?® though it was frequently represented in the arts of Asia Minor
and Rome.?6 There are many rites of initiation etc. in the Magi cult
of Mithraism but they are not to be traced in the Purapas.®!?
Thus it may be suggested that so far as the mythology, theology
and philosophy of the sun-cult was concerned the Maga influence
was negligible.

There are two connected spheres where they appear to have
exerted powerful influence—iconography and temples, Though
there might have been native tradition of image-making and
temple-building for different sectarian?’® gods yet it appears that
the images and temples of the sun-god were either not known or
popular in India before the advent of the Magas as evidenced by
the Purapas.?’® It might have been due to the fagt that the solar
deity itself was visible daily to every body and there was no need
for its representation. Its orb was worshipped by the general
masses.??® For the philosophically inclined its artificial represen-
tation was meaningless since they found in its visible form a symbol

" of ultimate reality.*”! Even if the tradition of image making in
case of Sturya might have existed it must have been on a very

?45 7i3;n;rjea, J-N., Development of Hindu Iconography, pp. 428505,
946, Frank, Cumont, op. cif., Figs. 4-7, 25, 26, 35, 37.
947. Burns, E.M., Western Civilizations, p. 71.

948, Panini and Patafijali inform us about the images of Hindu
sectarian gods. ef. Puri, B.N., India in the time of Patafijali, p.
182-83, Agarwala, V.$., India as known to Panini. p. 358 ff.

949, Simba Upa-purana, 29-2-6. It is interesting to note that here the
Maga priests are not deseribed as responsible for image-making
but Viévakarman-the native architect was responsible. A few
images of purely native tradition such as of Bo&ha-gayz; Bhaj,
Lala-bhagat ete. have to come to light. ef. Banerjea, J.N., op. cit.,
Pp. 432-434.

250. R. V., I-175-4; V-29-10; S.B., VIII-4-1-10.; Banerjea, J.N., op. cit.,
pp. 137-40, 198-199.

251, B.A.K., II-I, Ch@ndogya U., 3-1-11.
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small scale because as it is mentioned in the Puranas?? that the
masses worshipped the solar deity not in its anthropomorphic but
symbolic form by disc, wheel, lotus and svastika etc. On the
other hand, there are many elements in the solar iconography of
the Kusapa, the Gupta and the post-Gupta periods which are
unmistakably Persian®. These must have been brought by the
Agni-priests in India. These are Udicyavesa, avyanga and high
boots. They are found referred to in the literary texts?® of India
as well as depicted in the solar images from the Kusana period
onwards found at Mathura,?® Bengal?’6 and Western India.25"
That these features were imported from Persia bacomes too evident
when they are not found in the solar iconography of south Indja25
which remained uninfluenced by the east Iranian tradition. The
existence of a large number of the sun-temple in the western part
of India®" where Magas first established the sun-temple at
Milasthana (Modern Multan®%) is again a pointer in the direction
that actually Maga priests were responsible for starting this new
tradition in the solar religion. Is is natural to presume that these
two traditions established by them were materially instrumental

in propagating and diffusing the sectarian form of the sun-worship.
They gave concrete and lithic representation to the imaginary

252, Samba Upa-purana, 29-2-6. Bhavigya Purina (Brahma Parvan)
refers to Mandala form of the sun-worship. In commenting upon
Apastamba Dh, Sutra, I1-11-29-16 Haradatta says that the Dravi-
das used to worship Aditya by drawing Mandalas.

253. L. H. Q., vol. Myths explaining some alien traits of North India
sun-icons, pp. Iff,, Banerjea, J. N., op. cit., p. 437.

254. Bryihat-Samhita, Ch. 57 (45-8); Vignudharmotara, III, 67-1 to 5
also refers to these elements.

255. Agarwala, V. S., A Catalogue of the Brahmanical Images in
Mathura Art, J. U. P. H. S., vol. XXII, 1949.

256. Saraswati, S. K., Early Seulpture of Bengal, p. 123. Bhattasali,
N. K., Iconography of Buddhist and Brahmanical Sclptures in
the Decea Museum, pp. 172fF,

257, Sankalia, H. D., Archaeology of Gujarat, pp. 84, 157, 158, 159 163.

258. Rao, Gopinath, T.A., op. cit,, vol. I, part II, pp. 301-12, Sastri,
H.K., South Indian Images of Gods and Goddesses, Figs. 143,
Dubreuill Iconography of Southern India, p. 109,

259, Sankalia, H.D., op. cit., pp. 59-60.

260, Samba Upa-purana, 29-2-6. Bhavigya Purana, Ch. 139 too narrates
the incident.

'
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depiction of solar anthropomorphism?%! as found in the Vedas, the
epic and the Puranas.

There is another aspect of the Maga-problem e. g. absorption
and acceptance of the Magas into the traditional Hindu fold.?%? The
Indian culture has always been famous for its immense capacity of
mutual adjustment and assimilation and ultimately absorption and
annihilation into the ever-widening cultural patterns of India.2%
Many tribes, races and cultures were absorbed into the Indian
culture. The same fate awaited the Magas. They were ultimately
accepted as ‘Sakadvipi-Brahmanas’ on account of their priestly
functions by Indians. Already in 520 A. D. a manuscript
found in Nepal®*® gives an equal status to the Magas and
Brahmanas in the Kaliyuga. The very fact that they were
mentioned in the Purapas in association with native myths and
legends*™ is indicative of their acceptance by the Brahmans

Another aspect of the problem is concerned with the factors
responsible for the wide popularity which they commanded for two
or three centuries and which were ultimately responsible for increa-
sed vitality of the solar-cult in the early centuries of the Christian
era, The proselytising spirit of the Magas.?% the state support
that they enjoyed atleast under foreign rulers i, e. of Indo-Greeks,
Scythians and Kusanas,*" the propogating of the benefits of the

261. Hazra, R.C., Studies in the Upa-purznas, p. 29.

262, Mitra, D., Forcign Elements in Indian Population, Cul. Her. of
India, vol. II, p. 611.

263. Bhandarkar, D. R., Foreign Elements in the Hindu Population,
Indian Antiquary, 1911 Jan., p. 18.

264. Hazra, R.C,, Studies in the Upa-puranas, vol. I, pp, 30-56.
265. Frank, Cumont, op. cit., pp, 30 ff.

266. Vasu, N.N., Castes and Sects of Bengal, 1V, 56-57 suggests pro-
bable connection of the sun worship with §uﬁga, Kanva and
Hiina dynasties.

267. Bloch, Z.D.M.G., 1910, p. 723 believes that the theory that sun god
cures leprosy came from Persia. But as shown by the Rgveda
and the Atharvaveda there was native tradition that the sun-god
cures leprosy and other skin diseases. Saimba Upa-purana, Ch,
24, see Maytra-Sataka of Mayitira,
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sun-worship, especially its creative properties.?®, their contribution
towards image-making and temple-building of Stirya whose absence
must have keenly felt—all these factors must have contributed
towards their temporary success but ultimately they lost their
individuality since there was nothing distinctive about them.

It has been suggested that the sun-worshipping Magas were
divided in course of time into two groups of the Magas and the
Bhojakas later on degraded as the Yajakas. Both are distinguished
in the sense that the Magas used to meditate on the syllable ‘A,
while the Yajakas worshipped the sun by burning incense, offering
garlands and various other articles and muttering mantras though
the aim of both is the same —the attainment of final emanicipation
through Karmayoga to the sun who resides in the phenomenal sun
and is both Sakala and niskala.?®” It appears that the Bhojakas
or the Yajakas or the Sevakas may have been indigenous priests
of the sun-cult on the ground that they are described as chanting
Vedic mantras etc.*® Later on they indulged into objectionab]e
activities and practices and entered into matrimonial alliances
with foreigners like the Magas, Then they came to be regarded
as low or apankta®’! or Devalaka-Brahmins*™ (temple piiests).
There is a reference to a tribe known as Bhojakas in the
time of Afoka*™, It is difficult to suggest whether Bhojakas
of Adokan inscriptions and Bhojakas of the Puranas were identical.
If they were identical, it is just probable that due to the extreme
popularity of the Magas in northern India they might have
migrated to south India but there is no evidence of migration of
any such tribe. Whatever might be the truth they enjoyed respect
upto the eighth century A, D.2™

Though the sun-god had various names®™ such as Aditya,
Savitr, Bhaskara, Arka, Ravi, Surya, Mihira, Prabhakara, Mar-
tanda, Bhanu, Citrabhanu and Divakara etc.,, he was specially

268, Hazra, R.C., Studies in the Upa-purinas, vol, I, p. 97.
269. Samba Upa-purzna, Ch, 27

270. Ibid.

271, Bhavigya-P., I-140, 141, 146.

272. Hazra, R.C., Studies in the Upa-Purdgas, vol. I, p. 40.
273. Mookerji, R.K., ASoka, p. 21,

274. Fleet, J.F., G.LI vol. III, p. 217,

275. Samba Upa-purana, Ch, 9,
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worshipped in his twelfth form (Dvada¢arka)?™® Mitra. The twelve
Adityas*™ are Indra, Dhatr, Parjanya, Pusan, Tvastr, Aryama,
Bhaga, Vivasvat, Visnu, Améu, Varuna and Mitra.

The development of a family and attendants of a deity is a
common features of Hindu sects and cult. The later Puranas
claborately describe this feature of the sunworship. Rajani and
Niksubha are his two wives. Pingala*™ the recorder of good and
bad deeds of creatures, Dandanayaka, Rajfia and Sto$a®", Kalmasa
(i. e. Yama) and Paksin (i. e. Garuda) attend on him and also
Vyoman and naked Dindi**®, Rajani’s another name was Samjia
or Surenu?®! and the sun had two sons with her—Vaivasvata
Manu and Yama Sraddhadeva and a daughter named Yami or
Kalindi. The shadow of Samjfia was Chaya (called to be the
same as Niksubha identified with Prthvi). From Chaya the
sun got $rutadravas and Srutakarman and a daughter known as
Tapati. The other sons of the sun-god were two Aavms named
Nasatya and Dasra (from Sainjfia in Kuru country) and Revanta
with the body of a horse having a bow and arrows. There is
mention of eighteen attendants of the sun—Indra under the name

Z%J#S—Emba Upa-p., [-8b-14. 3.3 ‘prityd sambasya,
tatrarko Jagato’nugrahZya ea |
Sthito dvodasa-bh7gena mitro maitrena caksusa //
In $amba Upa-purina 4. 6 Mitra is mentioned as the last of the
12 Adityas.
277. Samba Upa-purina, Ch. 6.

278. Bhavigya-P. 1-76-13 read ‘pingalo lekhati® in place of ‘pingalo
devakah? of STmba Upa-purana but the text of the Bhavisya-P.
appears to be the correet one. In Vispudh.IIT-67. 5-7 Pingala is
described as antipingala, Uddiptavesa (Udieyavesa ?) Lekhani
patrakdra and carma Stiladhara??.

979. S$amba Upa-purina, 6. 22a & 7. 3a., Bhavisya-P., I-76-13b & 18
(corresponding to above) to names are RZja and Srosa but in
Bhayisya P. 1-124-13 and 22-24a they are Rajnz and Srausa Ch.
1-143. 40a. $~mba Upa-purZna 36.39 gives the names as Rajan and
Toba. In Avesta Rashnu (justice) and Sraosha (obedience) are
companions of Mithra.

280. Simba Upa purana, 6. 23. 7, 4 & 16. 25 but in Bhavigya P., I-76. 14
and 19 and I-124-1 the words tathd, agratah and magnah are
found in place of nagnah and nagnakah.

281. Samba Upa-purana, 10-17b; Bhavigya-P., 1-79b; Skanda-P., VII-
1-11-65b,
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of Dandanayaka on the left side of the sun and was engaged by
latter to rule over the world with his danda and niti, Agni known
as Pingala on the right side of the sun was engaged in checking
the good and bad deeds of all creatures, two Asvins stood on two
sides of the sun, Karttikeya and Hara stood at the eastern gate
under the name of Rajna and Stosa respectively, Yama and
Garuda assumed the names of Kalmada and Paksin who stood with
two asses at the gate and on the south stood Citragupta and Kala
under the names of Jandakara and Mathara, on the west stood
Varuna and Sagara under the names of Prapnuyana and Ksutapa
respectively, on the north stood Kubera and Vindyaka and on the
east stood Revanta and Rudra?? under the name of Dindi?® and
also Sri, Mahaiveta and Matrs. Besides these chief eighteen
attendants, at one place?®* Soma is included as an attendant deity
of the sun and there were fourteen other attendants. In the list
of attendants there are names which may be regarded as Iranijan,
importation® such as Rajna and Stosa,?¥ Mathara and Janda-
kara,*s" though there is effort to Indianise them by giving them
Indigenous origin as mentioned above,

The method of the sun worship is elaborately described in the
late Puragas. Many influences may be seen in the evolution of
the methodology of the sun worship in the late Puranas—such as
the Vedic tradition of the sun-worship, the indigenous tradition of
the sun-worship, the Iranian tradition of the sun-worship, the
Tantrik tradition of the worship and Saiva tradition,

The first important feature in the worship of the sun was the
introduction of image and temple of the sungod in contrast to the
worship of sun in symbolic forms. This is expressly brought out

282. Ibid., 29-13b. Vispudh-III-67-Dandin (i. e. Daqm
Dharma in the form of lion and the banner (dhvaja) on the leci
of the sun, Pingala on the right, the sun’s four sons (viz.
Revanta, Yama and two Manus) as well as his four wives (viz.
Rajani, Niksubhz, Chaya and Suvareasa) on hoth sides are
mentioned.

283, Samba Upa-purzna, 16, 1. 24,

284. Ibid., 36-41b.

285. Hazra, R.C., Studies in the Upa-puranas, vol. I, p. 45,

286. Samba Upa-Purzna 16-8a; Bhavisya-P., I-124-21a.

287. Bhavisya-P., I-53-1 mentions Mzthara but not Jandakara,
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in the later Purdpas?®., The rules for the construction of the
sun temple and images are also given®’, From the point of view
of materials seven kinds of images and dresses etc. such as.
avyanga, pada-bandha etc. are mentioned??, It has rightly been
suggested’! that in the earlier chapters of the late Puranas the
Vedic tradition has been given prominence though no doubt
Iranian eclements were already introduced in the sun-worship,
There are references to six mediums of the sun-worship viz. fire,
water, air, holy place, image and pedestal for the image of a
deity*"?. There is no reference to Tantric symbols like Yantra or
Mandala in these earlier chapters. The hymns in praise of the sun
are called Vedokta or Veda-Vedaiiga-sammita?®, the three Vedas
are said to attend upon the sun?" and the agnihotragrha (the
house for the oblations to the fire) is an integral part of the sun-
temple*?, The Vedic home forms an important part of the
worship, the mantras to be used are either Vedic or Puragic
or both*%,

But the Tantric cult was becoming quite popular particularly
in eastern India from 7th-8th centuries onwards®*" and the sun-
worship could not remain aloof from this development. In the
chapter of the second group of the Samba Upa-purana there are
many elements in the sun-worship which are essentially Tantric,

\
288. Simba Upa-p., 29-2-6.

na purd pratima hy @sit pljyate mandale ravih/

yathaitan mandalam vyomni sthiyate savitus tadi//

evam eva purd bhaktaih piijyate mandalakrtih/

yatah prabhrti ¢ipy esa nirmito viévakarmax_ﬁi//

sarva-loka-hitirthaya sUryasya purusakrtih/

grhesu pratimayds tu na t3s53m niyamah kvacit//

devayatana-vinyase karyam murtipariksanam)/

Ibid., 1-17a ‘Sambasya ca tadollisam prtimisthapanam taths,
289. Ibid., Ch. 29.

290. Ibid., Ch. 39. 31.

291. Hazra, R.C., Studies in the Upa-pura'x_las, vol. I, p. 63.

292. Samba Upa-pur@na, 38, 45,

293. 1Ibid., 12. 8; 12. 13; 24, 7 etc.

294. 1Ibid., 6. 15.

295. Ibid., 29. 15.

276. Ibid., 30. 18, 32. 12 “...... purdnoktena mantrena’......

297. Chakravarti, C., The Tantras, Studies on their Religion and
Literature, pp. 80-89,

9
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The method of initiation is full of Tantric influence. It involves
the selection and preparation of the ground, selection of spiritual
preceptors and disciples, offer of argha to the sun with the maha-
manira, drawing of a mandala with the figure of a twelve-petalled
lotus in it performance of home and of tattvanyasa and mantra-
nyasa, worship of the quarier guardians to whom fish, meat etc.
are offerred?%®. It is interesting to learn that the mantras with
Tantric symbolism are employed at every step. The drawing of
mandalas, the performance of various kinds of mudras and nyasas
are in accordance with the Tantric philosophy. The word ‘Tantra’
has been used to mean not only procedure but also Tantric
works??. The methods of performing abhicara rites and bijas
in mantras and practice of yoga have also been given and six acts
viz. valikarapa, akarfana, marana, uccatana, vidvefapa and
stambhana etc.?®. Thus the sun-worship in the later Puranas
appears to have been influenced by Tantric symbolism. The
sun-worship was done at sun-rise, at mid-day and at sunset®.
The later Puranas also give an account of the method of per-

forming the annual worship (samvatsari puja) and the annual
car-festival (rathayatra) of the sun with the use of Vedic and
202 and methods about the use of incense and

Puranic mantras®’?,
other materials, methods and results of observing the seven

different saptami tithis as well as the twelve Sukla-saptamis®’,
The legends of Jamadgni and Vi$vakarman®" are given where an
effort has been made to give a national version for covering the
feet of the god sun. Other topics such as evolution of the universe
according to the principles of Sarmkhya system?® are described.

The later Puranas refer to three centres of the sun-worship?®
n type. Firstly, it mentions Malasthana also referred to

of Magia

= 298, Samba Upa-purina, Ch. 39 & 41.
999. Samba Upa-purina, 41-1, 51-195, 55. 19, and 191, 57,15, 61-50, 68-9,

74-10=: cf. Chakravarti, C., op. cit., pp. 19-20,
Samba Upa-pur?ix;a, Ch. I, 47-83. cf. Chakravarti, C,’ op. cit,
pp. 38-44, 80-82.
301. Ibid,, Ch. 29.
302. Ibid., Ch. 34.
303. Ibid,, Ch. 46,
304. Ibid., Ch. 45 and Ch. 12-15 respectively.

305. Ibid., Ch. 14.
306. Skanda-Purana, VI-76 refers to Mundira, Kilapriya and Milas-

thina, VII-139, 11 & 12a mentions that the sun is seen at

300.
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as Mitravana on the’ Candrabhiga river and identified with
Multan in Punjab.’® Besides Mitravana and Mulasthana there
are other names of this place—Kadyapa-pura, Harhsapur, Bhaga-
pura, Sambapura (referred to by Abu-Rihan), Prahladapur and
Adyasthana all terms connected with the sun-worship.?® Hiuen-
Tsang who visited the place in the seventh century A. D. testifies
to the great popularity of this place as a centre of the sun-
worship.?1® The other Muslim historians also give an account of
this temple.?!! Cunningham takes Mula as an epithet of the sun

Mundirasvamin at Gangasagara sangama, at midday at Kalapriya
and in evening at Milasthana near eandrabhfgd. . Simba Upa-
purina, 26. 14 refers to Kalapriya, sutira and Mitravana ef. 42, 43,
‘Sthapayitva ravim bhaktyd tristhdnesu surottamah® ef. Simba-
P., 43-36b., Bhavigya-Purana, I-72-4-6 refers to Mundira, Kilapriya
and Mitravana, I-129. 16b-17a, Sutira, Kdlapriya and Mitravana,
1-189-23.26, Pundirsvamin, Kalapriya and Milasthana, I-55-27,
Sundirsvamin, Kilapriya and Mitravana, Varzha-Purina, 177-55-
77 narrates that Samba established three images at Udayzcala,
Kzlapriya on the south of yamunia and Miulasthina on the
Astamanacala.

307. Samba Upa-purana, 1-38

308, Cunningham, A., The Ancient Geography of India, pp. 194-199,
De, N.L., Geographical Dictionary of Ancient and Mediaeval
India, pp. 133-3¢4 ete. Sircar, D, C,, Geography of Ancient &
Mediaeval India.

309, Cunningham, A., op. ¢it., p. 196.

310, Beal, A., Buddhist records of Western Countries, vol. I, p. 274,
‘There is a temple dedicated to the sun very magnificant and
profusely decorated. The image of the Sun-deva is cast in yellow
gold and ornamented with rare gems. Its devine insight is
mysteriously manifested and its spiritual power made plain to all,
Women play their musie, light their torehes, offer their flowers
and perfumes to honour it. This eustom has been continued from
the very first. The kings and high families of the five Indies
never fail to make their offerings of gems and precious stones (to
this deval). They have founded a house of mercy (happiness) in
which they provide food and drink and medicines for the poor and
sick, affording succour and sustenance. Men from all countries
come here to offer up their prayers. There arc always some
thousands doing so on the four sides of the temple. There are
tanks with flowering groves which one can wander about without
restraint?,

311, Alberuni, Al. Edrisi, Abu Ishak al Ishtakhri ete. Quoted by Elliot,
H.M. and Dowson, J., History of India as told by its own
historians, Vol.. & p. 18-73.
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as the God of rays and therefore Mulasthanapura as the ‘City of
the Temple of the Sun’.#* But the interpretation is far-fetched
and more probable view appears to be that it means the ‘original
place of the sun worship’.?1* The internal evidence is in favour
of this interpretation. In the Bhavisya Purana as well as in the
Samba Purana the place is also referred to as Adyasthana?®! which
directly means ‘original place’ and there is no reason to take it as
a corruption of Aditya.?’® Secondly, the legend of Samba expressly
states that for the first time a sun temple was established here,#16
That western India where Multan is situated was a strong hold
of the sun-worship, is also attested by epigraphy.?V

The second place of the sun-worship is referred to as
Kalapriya identified with modern Kalpi on the southern bank of
Yamuna,”®® There is a controversy regarding the identification of
Kalapriya temple of the sun at Kalpi with Kalapriyanatha at
whose fairs all the three plays of Bhavabhuti were staged®® but
others identify Kalapriya with Mahakala of Ujjayini.??® Itis
reasonable to suspend judgment on this issue.

The third place is referred to as Sutira, or Mundira or
Udayacala also known as Surya-kanana, Raviksetra, Surya-
ksetra and Mitravana®?! while the Brahma Puraga expressly calls
it Konaditya or Kondraka in Utkala (or odradefa).’?? It is

312. Cunningham, A., op. cit. p. 197.

313. Hazra, R. C,, Studies in the Upa-purinas. vol. I, p. 39.

314. Ibid., p. 105.

315. Cunningham, A., op. cit., p. 198.

316, Samba Upa-purana, Ch. 24-26.

317. Sankalia, H.D., Archaology of Gujarat, pp. 60, 80, 137, 212, Fleet,
j.F., C.LL, vol. II1, pp. 70, 80, 162, 218.

318. Mirashi, V.V. Three Ancient Famous Temples of the Sun.
Purana, vol. VIII, No, 1, p. 42.

‘819, Mirashi, V.V., Identification of Kalapriya, Studies in Indology,
vol. I, p. 33. Altekar, A.S., REgtrakiitas and their times, p. 102,
identifies Kalapriya with Kzlpi.

320. Kane, P.V., (ed:) Uttararamacarita (4th ed.) (Intro), Tripurari,
A commentator of BhavabhtUti*s Mzlatimidhava identifies both.
Bhandarkar, D.R.; E.L, vol. VII, p. 30.

321. Samba Upa-purana, 42-2.

322, Brahma-Purzna, 28-32., Hazra, R.C., Studies in the Upa-puranas,

vol. I, p. 106. Though ‘Kondraka? does not oecur in the Bhavigya

Purzna, 1-153-50, the sun is called ‘Kona-Vallabha. In Kapil-
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generally and rightly identified with modern Konarak near Puri in
Orissa.?28 Dr. Kane objects to this identification and identifies
Mundira with the sun temple at Modhera in north Gujarat but
his objections are not forceful. It seems that the name Konarak
came to be applied to this place because of its position in the
north-east corner (Kona) with respect to Puri.®** It is clear from
the above description of the places of the sun-worship that the
whole of northern India was witnessing the development of the
Magian type of the sun-cult.

Thus the Puranas—early and late—contain valuable data for
the study of the sun and solar cult from the beginning of the
Christian era, if not earlier, to the end of the Hindu period of
India. The early Puranic records continue the national tradition
of simple, non-sectarian sun-worship by means of symbols though
there are passages and occasions when solar sectarianism in a
veiled form is seen, The old Vedic tradition of worshipping the
sun under different names continued though Sitrya, Savitr and
Aditya became very prominent names. The sun was worshipped
mainly in his benevolent form. The early Puranas describe about
the family of the sun-god and his chariot with elaborateness not
seen. before. There are indirect references to sun-images and
temples, but the early Purdnas do not mention the Magas—-the
foreign sun-worshipping priests. There is mention of the chara-
cteristics of the sun-images which are Indian as compared to the
Iranian elements of the late Puranas. In various domestic rites the
sun-worship played predominent part and twelve petalled lotus was
particularly associated with the sun-god. The worship of the sun
in the early Purapas mainly consisted of recitation of mantras,
Vedic and Puranic in praise of the sun god under the names of
Bhaskara, Ravi, Surya, Savitr, Bhaga and Arka etc; argha
consisting of water, sandal flowers, specially red, and salutation to

sarmhits A.S.B. Ms. No. 311, Ch. 6, Konaraka has been called
Maitreya-Jana and the Raviksetra.

393. Hazra, R.C., Studies in the Upa-Puranas, vol. L., p. 146, Mirashi,
V.V., Three Ancient Famous Temples of the Sun?®, Purzpa, vol.
VIII, No. 1, p. 41.

324. Kane, P.V. (Ed.) Uttararamacarita of Bhavabhiti fourth ed.,
Intro. p. 13.

325. Ganguly, M.M., Orissa and her remains, p. 437
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the sun-god. There is no reference to the Tantric mode of the
sun-worship in the early Puranas.

The most interesting feature in the late Puranic records is
mention of the advent of the Magas and the popularisation, if not
introduction, of the sun images and temples at three places. The
sun images were to be dressed according to the Iranian fashion
though there is an effort in these Puranas to nationalise this foreign
element, The advent of the Magas gave a philip to the cause of
the sun-worshippers and it spread throughout northern India,
Ultimately the national and Iranian traditions of the sun-worship
were mixed up and the solar sectarians developed a philosopvhy
which was similar to the Saakhya system. In earlier chapters of
the late Purapas the Vedas and the Puranas are given prominence
in the worship while in the later chapters of the later Puranas
Tantric symbolism gains popularity.



THE SYMBOLISM OF THE THIRD EYE OF SIVA
IN THE PURANAS.

BY
WENDY DONIGER O’FLAHERTY
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Symbolism is essential to all mythology, but particularly to
the mythology of the Hindu god Siva. For the corpus of myths,
preserved in its most important form in the Sanskrit Puranas,
embodies a basic paradox : that Siva is the god of ascetics and
the god of the linga.® The myths which explore this paradox do
so by a combination of rational explanation and emotional per-
ception ; but the symbols of Siva express in a static form the
resolution of the mythological paradoxes. Symbolism is uniquely
capable of resolving such ambivalences, for the symbol may be
two things at once, the actual object and the implicit quality.
This facility is particularly applicable in the Purznas, since all of
Sanskrit poetry is based upon the concept of dhvani—emotional
overtones or echoes, secondary implications of words. Thus where
the myth, which functions in terms of action, must describe first
one and then another aspect of the god, resorting to cyclic activity,
the symbol juxtaposes the aspects so closely as to superimpose them,
forming the moment of complete resolution which the episodes of
the myth approach but never reach,

1. This has been discussed at length by the present writer in two
z,\rticlcs entitled, ‘‘Asceticism and Sexuality in the Mythology of
Siva,? in History of Religions (University of Chicago ; May, 1969,
and August, 1969).
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I. The antierotic connotation of the third eye, :

Siva is the god of yogis and the greatest of all yogis ; the
third eye in the middle of his forehead is a symbol of his magic
vision and an instrument of his ascetic power. With this eye he
burns to ’ashes Kama, the god of desire, when Kama attempts to
wound Siva with one of his flower arrows. As R. C, Zazhner
describes this episode, “With a glance of his third eye—the eye
of contemplative wisdom situated above the bridge of the nose—he
[Siva] reduced the impudent godlet [Kama] to ashes.’”? With
this same divine eye, Siva performed another antierotic act : at
the wedding of Siva and Parvati, Brahma, who was performing
the ceremony in his capacity of Creator, became excited by the
beauty of Parvati and shed his seed upon the ground. Brahma
created a screen of smoke to obscure his transgression, and Siva’s
two eyes were blinded, but with his third eye he saw what had
happened and punished Brahma.! Thus in terms of traditional
symbolism, as well as by its application in Hindu mythology, the
third eye is ascetic and antierotic, in keeping with Siva’s role of
the divine yogI.

This connotation of the third eye appears throughout the
myths of Siva and his wife Parvati. In one story, Parvati beats
Siva by cheating in a game of dice :

When Parvati had won everything from éiva, including
his loincloth, Siva looked at her in fury with his third eye,
and the hosts were terrified and thought, “Now Siva is angry
with Parvati and will burn her as he burned Kama. ‘‘But
Parvati smiled and said to Siva, “Why do you look at me
with that eye ? I am not Death, nor Kama, nor the sacrifice
of Daksa, nor the Triple City, nor Andhaka [all enemies
of Siva who had been destroyed by the third eye]. What
good will it do you to look at me with that thing ? You
have become three-eyed in my presence in vain’. Hearing
this, Siva decided to go alone to a deserted forest.*

2. Robert Charles Za.chner, Hinduism (Oxford : Oxford University
Press, 1962), p. 111.

3. Siva Purana (Benares : Pandita Pustakdlaya, 1964) 2, 2. 19. 17-30 ;
Skanda Purana (Bombay; Venkatchvara Steam Press, 1867) 6. 77. 40,

4. Skanda Purana 1. 1., 34, 130-139.
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Even without these particular association, a third eye in the
middle of the forehead produces a reaction of horror and aversion
as a mere facial disfigurement, a physical monstrosity. This is
brought out in the Purana passages in which various people, trying
to dissuade Parvati from her love of Siva, contrast his three eyes
with her lotus-petal eyes,® his deformcd eyes with her wide eyes,’
his monkey-eyes with her fawn-eyes’. A Bengali poem is based
upon this contrast together with a related reversal ; the idea that
Kama burns Siva instead of being burnt by him:

Why do you burn my body, Madana [Kama] ?

I am not Safikara [Siva], but a delicate girl.

A pearl tiara this and not the crescent moon [Which Siva
bears] ;

Not an eye on my forehead but a vermillion spot...... g

The inappropriateness of the third eye in an erotic context is
expressed in a verse describing Siva as he wanders about begging,
naked, enticing the wives of the sages living in a Pine Forest : ““As
the third eye saw the body of Siva which, though the body of the
enemy of Kama, was arousing passion throughout the three worlds,
the eye was ashamed of its former deed [the burning of Kama],
and it hid.””*

II. The interaction of the Horrible and the Erotic,

Thus, on its explicit level, the third eye is horrible and
therefore anti-erotic. Yet the two aspects are not necessarily
mutually exclusive. Although, in traditional Indian literary
analysis, the loathesome, furious, heroic and frightening moods are
opposed to the erotic,!® the Malati Madhava is a notable exception
to this rule, ‘““a play that combines love and horror with a felicity

Siva Purana 2. 3. 27. 25.
Skande Purdna 1. 1. 22. 66.
Skanda Purane 1. 2. 25. 67.
Mathur, Vaisnava Pa’alahari, edited by Durgadis Lahiri (Calcutta :
1905), p. 85. Translation by Edward C. Dimock, Jr. (un-
published).
9. Ksgemendra, Darpadalana (Bombay : Kivyamila Series 6 [pp. 66-

117], (1890) 7. 35.
10. ¢f. ViSvanitha Kavirdja, Sahityadarpapa, ed. by J. Vidyaszgara
(Caleutta : 1895).
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never again equaled in Sanskrit.”’!! The presence of horror
to enhance love may be seen in Indian miniature painting in the
motif of the abhisarika, the woman who steals out to meet her lover
at night in spite of the dangers of darkness, lightning, snakes
ghosts, and jungle plants that tear her sari and pluck off her golden
ornaments.

The worship of the Goddess in India is particularly characte-
rized by the combination of these elements, and there is even
explicit reference to this phenomenon in the Puranas : in describing
the glory of the Goddess in full armor, the messenger of the demon
Mahisa says, ““All the rasa-s [moods]—erotic and terrible, heroic
and marvellous and comic—are combined in her.”** Zaehner
captures the logic of this juxtaposition when he writes, “[Kali] is
terrifying in her beauty. and her loveliness lies precisely in her
frightfulness.’’?

The interaction of these rasa-s is still more significant in the
character of Siva himself, though its presence in the Goddess makes
all the more éomprehensible her ultimate approval of it in him.
“Rudra [éiva] inspires terror and most paradoxically, a fascinated
tenderness for the terrible,”” writes Zaehner." This emotion often
takes the form of something approaching necrophilia, as in the
episode in which Siva embraces the corpse of his dead wife, Sati,?
but throughout the mythology the “fascinated tenderness” turns
upon the ambiguity of the symbols themselves rather than upon a
seemingly perverse reversal of an unambiguous symbol (such as a
corpse). The third eye, in spite of its superficial connotations, is
in fact just such an ambiguous symbol.

IIl. The Erotic function of the third eye.

The third eye is capable of inspiring love as well as fear or

revulsion in Parvati precisely because, in the context of the Hindu

11. Daniel H. H. Ingalls, An Anthology of Sanskrit Gourt Poetry (Cam-
bridge, Massachusetts : Harvard Oriental Series, 44, 1965),
p. 75.cf. Bhavabhiuti, Mgalatimadhava, ed. by Mangesh Rama-
krishna Telang, 6th edition (Bombay : 1936).

12. Deviblagavate Purana (Benares : Pandita Pustakalaya; 1960) 5.9. 54.

13. Zaehner, of. cite, p. 191,

14. Zaehner, of. cit., p. 43.

15. Brahmavaivarta Purana, ed. by Hariprasad §Zstri, 4 vols. (Poona ;
Anandaérama Sanskrit Series 102, 1935) 4. 46, 27-40,
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attitude toward sexual love, the two emotions are entirely compati-
ble and are in fact characteristic of Parvati’s feelings toward Siva
from the very first. Parvati fears and loves Siva simultaneously ;
a Sanskrit poet notes that Siva, who shares half of his body with
Parvati in his androgynous form, is never left by her, “for though
she draws away in fear, she is bound to the dexter part, which ever
draws her back.’’® The poet Kalidasa writes that the combination
of love and fear in Parvati on the wedding night aroused Siva’s
desire,’ and in the Siva-Purana it is said that Siva teased his wife by
disappearing and then suddenly embracing her, frightening her.1

In many of these episodes of love and fear, the third eye plays
an important dual function. This is clearly illustrated by a poem
in which desire masquerades as fear (reference is made to the snakes
which adorn Siva and the river. Ganges which flows through his
hair, as well as to the third eye) :

“Whence comes this perspiration, love ?*’
“From the fire of your eye.”

“Then why this trembling, fair-faced one ?’
‘I fear the serpent prince.”

“But still, the thrill that rise on your flesh ?*
“Is from the Ganges’ spray, my lord.”

May Gauri’s [Parvati’s] hiding thus her heart
for long be your protection.

A similar Juxtaposxtlon is at the heart of a Tamil song in praise of
Siva ; ; in it, “the mother is apparently perturbed that the daughter
has lost her heart to a weird character like Siva ; yet her catalogue
of his qualities bring [sis].out his unique greatness”

What mad you fall in love with him [Siva] ?...

Was it for ... the moon in his locks and the blazmg eye
in his foxehead ?

Or for killing Kama (god of love), or for swallowing
poison ?

16. Subhugitaratnakose, ed. by D. D. Kosambi and V. V. Gokhale
(Cambridge, Massachusetts : Harvard Oriental Series, 42, 1957),
56 ; trauslated by Ingalls, 0. cit.

17. Kaliddsa, Kumarasambhava (Bombay : Nirnaya S$igara Press, 1955)
o le

18. Siva Purana 2. 2. 21. 19.

19. Subhagitarainakoga 75, translated by Ingalls, op. cit.
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... Or the deeds he wrought or his lovesports ?
What made you fall in love ?2°

As the poem implies, Parvati loves Siva not in spite of his ascetic
accoutrements and the ascetic eye in his forehead, but because of
these qualities ; she loves him because they make him unique
among the gods, and because in his ascetic powers there is implicit

great erotic power.

In Kalidasa’s description of the wedding night of Siva and
Parvati, the third eye is put to striking erotic uses, arousing in
Parvati the very desire that it had formerly destroyed incarnate :

When her silken gowns were drawn away for love-making,
Parvati covered with her hands

the eyes of the trident-wielding god ;

but, to her dismay, her efforts were in vain,

for Siva gazed at her

with the eye in his forehead ...

When Siva’s forehead eye was blinded

by the perfumed powder from her hair loosened by kisses,
he would place it in

the lotus-fragrant breezes from her mouth.?!

IV. The Erotic Origin of the third eye.

The erotic uses of the third eye are supported by its various
erotic origins as described in several myths. The Vedic god Indra,
from whom Siva derives many of his myths and symbols, sprouted
a thousand eyes in order to see more of Tilottama, the beautiful
apsaras, or celestial nymph; and at the same time, Siva became
four-faced in order to see her,?? just as he becomes three-eyed to
see Parvati on the wedding night In addition to this explicit
connection, Siva’s third eye is assimilated to the thousand eyes of

90. This song appears in the program of a performance by Bala-
sarasvati at the New Empire Theatre in Caleutta, on February 5,
1964 ; the Tamil text is included in the program, and is probably
from the 19th century, but I have not yet been able to trace ite

91. Kumérasambhava 8. 7 and 8. 19.

99, Makablarata, critically edited by Vishnu 8. Sukthankar, et. al.,
(Poona ; Bhandarkar Oriental Research Institute, 1933~ ¥
1. 203. 21-26 ; XIII, 128, 1-5.
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Indra by the Brhatsamhita reference to Indra’s third eye?® and by
the Brahmana verse which describes Rudra (éiva) as having a
thousand eyes.?! One version of the Tilottama story omits Indra
but is still more closely related to the origin of Siva’s third eye:
Brahma created Tilottama, an apsaras so beautiful that
she aroused even Brahma himself. He sent her to Mount
Kailasa to bow to Siva. Siva saw her but did not dare to
look carefully at her, for Parvati was there by his side and
he was afraid of her. As Tilottama walked around éiva,
in obeisance, Siva made a head facing in each direction,
Then the sage Narada said to Parvati, “Look what a des-
picable thing your husband has done. You will be laughed
at by all the wives of the gods when they know that Siva is
attracted to another woman.”” Then Parvati was angry and
covered up Siva’s eyes, Darkness came over the world, and
the mountains were shattered, and the oceans left their beds;
it was like doomsday. Narada was afraid, and he said,
“Release Siva’s eyes now or everything will be destroyed.”
Yet Parvati did not uncover the eyes, and so, out of pity for
the world and in order to protect it, Siva made an eye in
his forehead.*®

This myth combines two versions of the origin of the eye:
one trom the desire to see Tilottama and one from the touch of
Parvati’s hands. That the latter is also a direct cause of the
creation of the eye—and that it is an erotic cause—is made clear
by yet another myth:

Formerly on Mount Madana, in playful jest, Parvati
covered Siva’s (two) eyes with her lovely hands. When his
(three) eyes were covered, great darkness arose [commentator:
because Siva’s three eyes are the moon, sun, and fire], and
from the touch of her hand Siva’s water of passion [madam-

93, Variha Mihira, Bthatsanhita [Brihat Sanhita, ed. By H. Kern
(Calcutta : Bibliotheca Indica, New Series, 1865) 58. 42.

24, Kaugitaki Brahmana [§Enkh’&jana Brahmana], ed. by Gulabrdya Vaja-
faikara Chaya (Poona: Anandiframa Sanskrit Series 64,
1911), 6.1 ; Taittiriya Samhita of the Black Yajur Veda, ed.
by E. Roer and E. B. Cowell (Calcutta : Bibliotheca Indiea,
1860). 4.5.5.5.

25. Skanda Purdna 6. 153. 2-27.
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bhah; commentator: sweat] was shed. A drop of it fell into
the fire [commentator: of Siva’s third eye] on the forehead,
and it became heated. From it an embryo appeared, laugh-
ing and dancing. Siva asked Parvati to release his (three)
eyes; she released his (two) eyes and the light shone forth
again. But the child was blind, because of the darkness in
which he had been conceived, and so he was called Andhaka,
the blind one.?®

The myth is imperfectly adapted from an earlier version in
the Mahabharaia,*" and it retains certain inconsistencies : Parvati
covers only two eyes, as in the first version; but where the latter
describes Siva’s creation of a third eye of fire to dispel the darkness,
the Purana omits to do so and yet refers to the third eye, by which
it explains the birth of the child. This confusion is heightened by
the natural tendency to refer to eyes in the dual, in spite of the
fact that Siva must be three-eyed by the end of the myth. The
confusion extends to the blindness of Andhaka, who, in some
versions, is said to be “blind’’ because of his own lust, rather than
because of the lust associated with his birth.?s

V. The Wedding Transformation of the third eye.

Many of the myths of the wedding of Siva and Parvati ignore
these secondary connotations of the third eye and begin from the
superficial premise of its anti- eroticism. In these myths, Siva
wishes to change from his ascetic to his erotic aspect in order to
marry, and so he changes his ornaments into the conventional
ones with which they are usually compared. Thus all the serpents
that adorn his body become gold bracelets; his matted locks
become an elaborate coiffure; his tiger skin becomes an embroi-
dered silk garment, and the funeral ashes on his body turn into
perfumed sandal wood paste; by Siva’s wish, all his ascetic adorn-
ments become conventional ornaments (yathayogyam).*® And, in

26. Siva Purana 2.5.42. 15-22 ; Siva Purana, ed. by Rajarama Ganesa
Bodasa, with eommentaries (Bomeay : Ganpat Krishnaji Press,
1884 [cited by Sanhitd name]), Dharmasamhita 4. 4-10.

97, Mahubharata XIIL. 127. 26-38.
98. Skanda Purana 7.2.9.151-163.

29. Siva Purdna 2.2.18.23 ; Siva Purzna, Jianasamhita, 16.4.
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particular, he becomes two-eyed, or the third eye in his forehead
becomes a fabulous gem or a tilaka (an auspicious mark painted in
vermillion on the forehead).?

This process is a transformation, not a replacement; when the
Mothers laid out ornaments suitable for marriage Siva rejected
them, and his own apparel underwent a change, becoming suitable
for a bridegroom:

The eye that blazed in the middle of his forehead,
its pupil red and yellow from the fire within,
performed the office of a tilaka

made of golden pigment.®?

: Siva transforms himself in this way not for the sake of his
bride, who would accept him anyway, but for the representative
of the conventional world: his mother-in-law, Mena. First, in
order to destroy her bride, he reveals himself in his three-eyed
form: then, when she is suitably humbled, he reappears in glorious
but conventional form, and Mena rejoices to see him.*? Brahma
states the reason for this transformation when he approaches Siva
before the wedding and says :

“Siva, this is your highest form, beloved of yogins, your form
that is streaked with ashes, four-armed. You should
reabsorb this form and assume a lovelier, gentler one, so
that your father and mother-in-law will rejoice to see
how handsome you are, and so that no woman will be
frightened of you.”” Then Siva assumed an anthropo-

morphic form, with two arms.*

Similarly, the Mothers at the wedding urge him to behave
like a handsome young lover in order to please Mena.*

Often, Siva appears with both traditional and ascetic
garments in order to please the different levels of his worshipers.
When he comes to visit Himalaya, the father of Parvati, he appears

30. Kalika Purane (Bombay : Venkatebvara Steam Press, 1891) 46,
44-48 ; Siva Purdna 2.3.39.38.

31. Kumarasambhava 7.33 ; cf. Siva Purana, Jhanasamhita, 16. 5.

32. Siva Purana 2.3. 43-46 ; Siva Purana, Jfiznasamhita, 18, 17-31.

33. Malabhagavata Purana (Bombay : Gujurati Printing Press, 1913),
27, 19-27.

34, Siva Purapa 2.3. 50,35,
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with three eyes ; but when Mena enters, he appears to her with a
pair of lotus eyes.” In another text, Brahma again convinces Siva
to change his form for the sake of the Goddess, and he changes him
into a second Kama :

When Brahma saw the beauty of the Goddess he thought:
“A woman should not reign alone. Only Siva can be her
husband, but he has three eyes. She who is so auspicious
must somehoxy choose him even though he is inauspici-
ous.” Then Siva appeared before Brahma with a divine
body and divine garments, with beauty great enough to
enchant the universe. Brahma thought him a suitable
husband for the Goddess ; she saw Siva and thought him
to be Kama incarnate, and she was overcome with
desire for him.*

Yet, from the more devout viewpoint, ornaments of Siva are
considered superior rather than inferior to the conventional ones,
Although diva must actually transform his horrible adornments
into their beautiful counterparts before the ordinary worshipper will
accept him .7 Parvati rejoices even at the first frightening descrip-
tion of him,® for she sees him in his true form {from the beginning.
The Hindu view of eroticism and the ascetic tradition which Parvati
herself embraces—for she lays aside her own royal jeweis and wears
the bark garments of the female ascetic in order to win the love of
4jva—combine to depict the ascetic costume as more erotic than
the conventional one. She accepts the third eye of Siva not because
it is like a tilaka or a fabulous gem in a diadem, but because a god
who has an eye in his forehead is far more wonderful than one who
wears ordinary jewels, and in her eyes the eventual transformation
is no more than a revelation of what she had seen all along.

VI. The third eye—untransformed.

In this way, several of the Puranas describe the “‘transforma-
tion” from her point of view; the objects are not changed into

35. Brahmavaivarta Purdna 4.38.57 ; 4.39.12.

36, Brakmanda Purapa (Bombay ; VenkateSvara Steam Press, 1857),
4.14. 15-29.

37. Siova Purapa 2.3.45. 3-7.
38, Siva Purdna 2.3.8.13,



July, 1969] sYMBOLISM OF THIRD EYE OF SIVA IN PURANAS 283

their conventional counterparts, but are rather considered to
substitute for them as they are:

The Seven Mothers came to adorn $iva in the conven-
tional way ( yathiiyogyam). But how can anything be done
for one who is perfect? Siva’s own natural garb [svabhiviko
veso] became a kind of adornment. The third eye was a
lovely tilaka. By Siva’s power, all his natural [prakria]
qualities were transformed. It is difficult to describe the
beauty of such a form.* ;

The commentator on these verses (like the author of a second
version??) sees—wrongly, I think—an actual and therefore far less
marvellous transformation: ‘‘The third eye became a tilaka.”
He reads “‘conventional” (laukikam) for “‘natural,” and interprets
the transformation as one from the common to the royal rather
than from the royal to the magical, as the primary Purdna version
itself describes it. Other texts substantiate the point of view that
the ornaments remain unchanged: Siva appears three-eyed, lovely
in all his limbs;!! at the wedding, the sun, moon, and fire shine
forth from his three eyes.!? Here, as in Kalidasa’s description,
Siva rejects the conventional ornaments offered to him and adorns
himself only with his ascetic qualities.

For Parvati, who loves him as he is, this is entirely sufficient.
Similarly, the manner in which true love or insight “transforms”
the horrible ornaments even while they remain unchanged is illu-
strated by two verses which describe the baby Skanda playing with
his father, Siva. Here the strangeness and terror of Siva lend a
striking contrast to the air of tenderness, playfulness, and humor
which, though bordering on the grotesque in Western eyes, do not
jar the Indian sense of affection or devotion:

May Guha [Skanda] save you from misfortune,

who rolls at will upon his father’s chest

until his limbs are whitened from the funeral ash;

who from the headdress then dives deep into the Ganges

39, Siva Purana Jianasamh'ta, 16, 3-8,

40. Siva Purna 2.3.39.36-42.

41. Siva Purana 2.2.17.4.

42, Padma Purdpa (Anandaframa Sanskrit Series 131, 1893) 5.40.435 ;
Matsya Purana (AnandaSrama Sanskrit Series 54, 1907) 154,441,

1
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at the coldness of whose stream he cries aloud,
till trembling and with chattering teeth

he holds his hands before the blazing eye.*
..... Thinking the forehead: eye a lotus flower,
he tries to pry it open.

May Skanda thus intent on play

within his father’s arms protect you.

The eye itself is ambiguous; the Siva Purana describes how,
after burning Kama to ashes with his fiery glance, Siva then
revived him by gazing upon him with his Soma glance, the glance
made of the elixir of immértality.45 These and many other over-
tones of the third eye all play a part in the mythology of Siva.
The interrelé.tionship of these aspects is beautifully expressed by a
verse in the Skanda Purana:

May the three eyes of Siva protect you

when at the time of his meditation they are divided into
three moods:

one is closed in yogic meditation;

the second, however, lusts greatly

while looking at the hips and breasts of Parvati;

and the third blazes with the fire of anger against Kama,

who has thrown his bow far away.!¢

Summary

The third eye of Siva is the emblem of his ascetic power ;
flames issue forth from it to destroy Kama, the god of desire. Yet
throughout the mythology of the puranas this eye appears in
erotic contexts, serves erotic purposes, and has various erotic
origins. At the wedding of Siva and Parvali it is described by
certain texts as having been transformed into a tilgka ; other
versions of this myth state rather that, unchanged, it served as a
tilaka. In this way, various connotations—some of them apparently
contradictory—are seen to be symbolized by the third eye.

43. Subhusitaratnakosa 91, translated by Ingalls, op. cit.
44, Subhasitarainakosa 92, translated by Ingalls, op. ¢it.
45. Siva Purdna 2.3.51.14.

46. Skanda Purana 5.3,150.18,
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In the Rgveda, there are many references which beyond doubt |
of shadow, prove Sarasvati to be a river!. In the Brahmanas,

1. Cf. RV. I 3.12; IL 41.16; I1L 28.4; V. 42,12, 43.11; VL 52.6; VII.
36.6, 96. 1-2; VIIL 21. 17-18, 54.4; X, 17.7, 64.9, 75.5 etec.
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we find her identified with speech completely ‘vag vai sarasvati’l
But a landmark in development has been paved towards the
iconographical character of the goddess in her entering the Puranic
era. It is the Puranas which at first have anthropomorphised
her to the fullest extent and offer to us several iconographical
references to her. In the following, it is observed in detail.

1. The prescription for the Image of Sarasvati :

Among the Puranas the Agni, Matspa and  Vignudhormottara in
particular deal with this prominently. The .4gni Purana spares
its chapters 49-55 on laying down the prescriptions for the images
of the various gods and goddesses. In its chapter 49 while
describing the image of Brahma, it lays down that the image of
Sarasvati and Savitri should be respectively at the left and right
sides of the Brahma’s image ‘@jyasthali Sarasvati Savitri vama-
daksine.?’

Like the Agni-Purana, the Matsya-Purana maintains the same
formula ; and for it, it devotes chapters 258-64. Like the Agni-
Purana, it prescribes how the image of Sarasvati and Savitri should
be made with Brahma. It goes on saying that Brahmapi
(Sarasvati as either wife or daughter of Brahma) should be made
like Brahma in all respects to his recognition of iconic features-
‘brahmani brahmasadréi. As to the image of Brahma, it says
that it should be made of four heads and there should a water-
vessel (kamandalu) in one of his hands. He should be made riding
a swan or seated on a lotus,! The image should have a site for
oblations of ghee, It should have the four Vedas to its right. To

1. Cf. Sat. Br. II. 54.6; 1IL 1.4.9, 14, 9.1.7, 9; IV. 2.5.14, 6.33;
V. 2.2.13, 14, 3.4.3, 5.4.16; VIL 5.1.31; IX.3.4.17; XIIL 1.8.5;

XIV. 2.1.12.

Taitt. Br. 1. 3.4.5, 8.5.6; I11. 8.11.2.

Ait. Br, 11, 24; 3.1-2, 37; 6.7.

Tande Br. XVL5.16.

Gop. Br. 11, 1.20.

San. Br. V. 2; XII. 8; X1V. 4,

2. AP, 49.15.
3. MP. 261.24.
4, MP. 260.40.
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its left there should be the image of Savitr and to right that
of Sarasvati.!

Like the Agni and Matsya Puranas, the Visnudharmottara Purane
spares its Third Khanda exclusively for iconic description. In
Adhyaya 44 of this Purana, Brahma has been pictured as sitting in
the lotus-posture (Padmasana) and has Savitri placed on his left.
lap.? The striking feature of this description is the absence of
Sarasvati who has been represented with Savitri by the Agni as
well as the Matsya-Purana.

There remains not only a mere Puranic theory, but it has also
taken econographical form. The dual image of Brahma and
Sarasvati found in the Mathura Sculpture, shows partial acceptance
of the formulas laid down by the Puranas®—partial, because some-
times the Visnudharmottara-Purana has been followed in depicting only
Savitri with Brahma. But such distinction does not always prevail.
An obvious attempt has been made at wiping out a distinction and
the two goddesses are given their proper places by depicting both
of them with Brahma. This feature is available in some of the
famous sculptures like “Mirpur Khas in Sindha”! and “the early
Chola and late Hoysala Schools”.?

Besides, the Puranas themselves let us believe that in the
Puranic age, the theory of image-making had already been put
into practice. This is evident from the following instances. Once
the king Ambuvici, after having known the great powers of Sarasvati,
had a great regard in his heart for her and consequently, taking the
clay out of the Sarasvati river, made an earthen image (Pratima) of
her.! Similarly in the Vamana-Purana, Sarasvati has been said to

1. MP. 260.44.
“IisaEATel Faucana Jaid gL I |
araarsa sea arfaHl afad 7 aEag |
92, Cf. Dr. Priyabala Shah, Visnudharmottara-Purana, Third-Khanda,
Vol. II (Baroda, 1961), p. 140.

3. Cf.Brindavan C. Bhattacharya, Indian Image, Part I, (Caleutta),
p. 13.

4. Jitendra Nath Banerjea, The Devclopment of Hindu Iconography,
(Caleutta University, 1956), p. 518¢

5. Ibid., p.518.
6. SKP. VL. 46, 16-17.



288 JUUH—PURANA [Vol, XI, No. 2

have been installed in the form of linga at the Sthanu-tirtha by
Siva himself..! These instances will suffice to lead us to assume
that in the Puranic age, we find not only allusions to the iconic
features of various gods and goddesses, but we also witness that
these were, by and by, translated linto real iconography.

2. The Face

In iconography face attains very great importance. It is this
alone through which the whole image is 'measured out. According
to the Manasara, the image of Sarasvati should be made in accor-
dance with the dafatala system —‘“sarasvatim ca savitrim daga-
talen karyet”.* The dasatala system is taken to be the supreme one
among talamanas—Navatala, Astatala, Saptatala, etc., and accord-
ing to all these measurement systems, the whole image (Pratima)
should be ten times the face. This dafatala system is again divided
into the three categories according to its height giving the measure-
ment the various names such as Uttama, Madhyama and Adhama
dalatalas. As per rule, the largest dafatdla system divides the whole
length of the image into 124 proportionally equal parts, the
Madhyama into 120 and Adhama into 116 % The method of
making the face is detailed in the same Silpaastra.! The three
vanetles of dafatala system have fully been discussed by Sri Kumara
in the .Szlpamlna As regards the measurement of angulas, a detailed
description is given in the Manasara- -Silpadastra by Prasanna kumar

Acharya.’
e T e
1. Van. P. 5. M. 19.4

“gAST WIAEEIT:  qafgcar  wEEdiq |
eaEE [ faged awadm n”

2. Man 4S. 54. 19,

3. Prasanna Kumar Acharya, Indian Architecture according to Mana-
sara-Silpasastra, (New York, 1927), pp. 78, 123,

4, Ibid., p. 84
«The face is taken as the standard of the tila measurement and
is generally twelve angulas or about nine inches in length. The
face is stated to be of vocal shape (Kukkutinda-samikara, lit.,
‘shaped like the egg of a hen)...... ”,

5. Sil R 5.1-114. & ; 6.0 —11.}; 7.1-42. &.

6. Prasanna Kumar Acharya, 4 Summary of the Manasara (A Paper
submitted to the Lieden University for Ph.D. Degree), p. 35. The
paramanu or atom is the smallest unit of measurement.

8 Paramanu = I rathadhuli (lit. car~-dust).
8 Rathadhilis = 1 baldgra  (lit. hair’s end).
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This is the detailed description of the face which has a
impressive recognition in iconography. But so far as the Puranas
are concerned, they actually do not go sucha farther extent in
connection with the face of a diety. While describing the face
of Goddess Sarasvati, they vary to a great extent. Like her father
Brahma, she is often mentioned as having upto five faces. Accord-
ing to the Matsya-Puring', like Brahma, Brahmani should have
four faces. Similarly in the Vayu-Purana, she is described as
having four heads.? According to the Visnudharmottara-Purana,
Sarasvati has only one face.?

$ri Satradhara Mandana in his Ripamandana, has described
forms of Sarasvati, namely Mahavidya and Sarasvati. There
Mahavidya is said to have one face (Ekavaktra)'. Moreover,
like Brahma, Sarasvati has also been depicted to have five faces.
In this form she has been named ‘Sarada’.

Sarasvati in Buddhism has some features similar and some
dissimilar those of Brahmanic Sarasvati while describing the
farmer's iconic character, it is emphasised that she may have
either one or three faces.® Like her, Vajrasarasvati has also three -
faces ‘Vajrasarasvatim Srimukham.”

8 Bilagras = 1 liksha (lit. a nit).

8 Likshzs = .1 Yuka (lit. a lause).

8 Yukzs = 1 Yava (lit. a barley corn)

8 Yavas = 1 angulas  (lit. finger’s breadth).

Three kinds of angulas are distinguished by the largest of
which is made of 8 Yavas, the intermediate of 7 Yavas, and the
smallest one of 6 Yavas.??

1. MP. 261. 24,
2. VP.23.50.

“Far wrEdt /@ aagfa:  eFaeEs )
aggel st st gdifar o
3. cf. Dr. Priyabala Shah, op. cit., p. 154.

4. Sri Stutradhira Mandana, Rupamandana, (Varanasi, Samvat 2021),
p. 88.

5 cf. H. Krishna Shastri, Sauth Indian Image of Gods and Goddesses,
(Madras, 1916), p. 187. ;

6. Binaytosh Bhattacharya, The Buddhist Iconography (Caleutta,
1958), p. 349.

7. Sadh M. 163,



290 gUUWH—PURANA [Vol. XI, No. 2

3. The Implication of the Faces.

Now the implication of one and four faces are to be seen.
It is held that her face represents either Savitrl or Gayatri,! At
one place in the Rgreda, Sarasvati is called ‘Saptasvasa’® having the
seven metres as her sisters where Gayatri is chief among them. All
these metres separately or jointly symbolize not only the metres
of the Veda, but actually they may be taken as symbolizing the
Veda as a whole. This sense of one face of Sarasvati tally with
the fact that Vak is said to have been issued from Brahma’s mouth.?
This Vak may be said as symbolizing the Veda; and Sarasvati,
who is prominently described in the Puranas as Vak or Vagdevi
or the presiding deity of speech, may be said as having embodied
Veda herself. Similarly the four faces of hers may also be taken
as symbolising the four Vedas in the same way as the four faces of
Brahma represent the four Vedas.*

In the Puranas, it is widely held that Brahma has created
the whole universe. For this creation, he had a pre-planning
through his mind or intellect. This mind or intellect is nothing
but the Veda itself which bears the cosmic feature endowed with
four-fold nature.® This sense goes to the four Vedas and mind can
be replaced by the four-fold nature or creation. So the four faces
of Brahma imply the four Vedas, Similarly the four faces of
Sarasvati undoubtedly stand for the same fact, for she also is said

as creating the universe.

So far as the three faces are concerned, they may be taken
as implying the three principal Vedas—Rguveda, Yajurveda and
Samaveda exclusive Atharvaveda which is supposed to be a later
compendium, That is why she is called ‘Trayi Vidya' representing
these three Vedas. She in fact represents all the Vidyas-namely

1. Dr. Priyabala Shah, op. cits, p. 154,
2. RV. VL 6L.10.
v & o farg quedar gagr | wdeAdt Eqredr 10"
3. Bha. P.IIL. 12.26; also cf. BoP., 1. 3.54.57.
4. Dr. Priyabala Shah, ap. cite, po 140,

«The four faces of Brahman represent the four Vedas; the
eastern Regveda, the southern Yajurveda, the the western Sama-
veda and the northern Atharvaveda®’.

5. Vasudeva S. Agrawala, Matsya Purana—A study, (Varanasi,
1963), pp. 15, 28,
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Yajiiavidya, Mahavidya, Guhyavidya, Atmavidya, Anviksiki,
Trayi, Varta and Dandaniti’ ’

The conception of the five faces of Sarasvati may be extended
to the five Vedas in which N aiyasastra is included according to the
new conception of the fifth Veda. Perhaps it has been reckoned
so, because it embraces all the branches of arts and sciences * So
this fifth Veda may be said to represent one of the faces of Sarasvati
obviously with the fact that she (Sarasvati) is also said to represent
the various arts and sciences? and, therefore, appropriately is called
‘sarvasangitasandhanatalakaranartpini.’

4, The number of her hands and the objects held by them.

The number of hands of Sarasvati differs from place to place
in the Puranas. It is really very interesting to take them all into
account., In the Puranas, Sarasvati is mostly alluded to as having
four hands. But by some of her Puranic epithets like ‘Vinapusta-
kadharini®’, she seems to have two hands having alute (Vipa) and
a book (Pustaka). The Matsya-Purana, while prescribing certain
rules for making the images of the various gods and goddesses states
that Sarasvati like Brahma, should be made as having four hands.
Like the Matsya, the Agni-Purang also prescribes that the image of
goddess Sarasvati should be made as having a book (Pustaka), a
rosary (Aksamala), a lute (Vina) and a water-vessel (Kumbhabja)
in her respective hands.”

In the Visnudharmottara-Purina, as in the other Puranas, a
number of references puts forth her iconic character. At one
place, she is described as having four hands. In her two right
hands, she holds a hook and a rosary, while in her two left hands
she bears a water-vessel and a lute.® Elsewhere also she is pictured

1. Vis. P. 1.9.120-21, Pd. P.V. 27.118, also cf. Ramaprasad Chomda,
The Indo-Aryan Races, A study of The Origin of the Indv-Aryan peiple
and Inititutions, (Rajshahi, 1916), pp. 228-330.

2. NatS.I.15-6.

3. I. Dowson, A classical Dictionary of Hindu Mythology, (London,
1961), p. 284,

4. BVP.II 1.34.

5. BVP.IL 1. 35, 2. 55.

6. MP. 261.24.

o AR50, 16:

8. Dr. Priyabala Shah, op. cit., p. 225

12
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as having four hands, but the order of the emblems held in the
right and the left hands differs. In the latter case, Sarasvati is
depicted as having a rosary and a trident in her two right hands
and a book and a water-vessel in her left hands.! Thus Trident
has been given in the place of lute (Vina). At another place, she
is mentioned as usual to have a book and a rosary in her right
hands and ‘Vainavi’ and a water-vessel in her left hands.? The
word ‘Vainavi’ has been read by Dr. Kramrisch as ‘Vaispavi’
and by Dr. Priyabala Shah as the staff of Vina made of bamboo.*

Besides, Sarasvati has been reckoned one of the five Prakrtis.?
The Vayu-Purapa while describing her as the Prakrti Gau, presents
her as having four mouths, four horns, four teeth, four eyes and
four hands.® Since she herself is the prakrti gau, all the animals
are born under her impression as four-footed and four-breasted.”

In the Skanda-Purina, an earthen image is said to have been
made by the king Ambuvici. That image is described to have four
hands with a lotus, rosary, water-vessel and a book in the respective
hands®. This shows the fulfilment of the rules laid down by the
Puranas, according to which the image of goddess Sarasvati would

have been made.
In Jainism, most of the Vidyadevis are four-handed; while in

the Buddhism, the case differs. The -Buddhistic Sarasvati is said
to have either two arms or six arms, and in case she is two armed,

1. [Ibid.,p. 327
Ibid., p- 154.

2

3. Ibid.,p. 154. f.n. 1.

4. Ibid.,p. 154 c. “The word Vainavi requires some classification.
I have amended the reading Vainavi into Vinaiva because Saras-
vati is traditionally known to carry Vini and not a flute of
bamboo which is the usual meaning of the word Vainavi. On
further, however, I find that it is not necessary to eixangc the

: reading into Vainava because, the word Vainavi does not mean
Vina. It indicates the staff of Vina which must have been made
of bamboo as in the case of the present ‘Ekatira’.

BVP, 11. 1. 1 .
VP. 23. 44-45.

Vv P. 23. 88.

SKP. VI. 46. 16-19,

=1 S O
5 W e

2
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she has her four forms under different names.! She is also said
to have eight® and even ten arms.?

5. The implication of the objects held in the hands

The four arms of Sarasvati, like her four faces, represent the
four Vedas!, and Kamandalu represents, the nector of all Sastras®.
Since she symbolises the entire knowledge she symbolises all the
Sastras, too. She holds a book in one of her hands and this also
conveys the same sense’. The Skanda-Purana VI. 46. 19, while
defining the book in the one of the hands of Sarasvati says
‘pustakam ca tatha vame sarvavidyasamudbhavam.’ Since other
concepts of Sarasvati have developed’ from her watery form, e.g.
Sarasvati as a river, it is also maintained that Sarasvati has created
all the tanmatras® which are but essential for the creation of the
Universe and of which water is one. As prakrti, she is advocated
to have created the Universe”. The water is fundamentally necessary
for this purpose. It is, perhaps, for this reason that she has
water in her water-vessel and thus by it, she, perhaps, also denotes
her earliest association with water. This water may not be thought
of an ordinary type. Itis divine (divya) and it is only in this
capacity that it may be thought to have been kept in the water-
vessel of Sarasvati.l

Similarly the lute (Vipa) held by Sarasvati is also not less
important. It is held that the lute represents a kind of achieve-
ment or proficiency.!* This close relation of the lute and the book
cannot be ignored. Sarasvati, no doubt, represents the principles
of speech and for this very reason, she has been identified with
speech (vag vai sarasvati) in the Brahmanas. Now, this speech can

1. cf. Benoytosh Bhattacharya, of. ¢if., pp. 349-51.

2. Vaik R. 15.

3. H. Krishna Sastri, op. cit., p. 187.

4. Dr. Priyabala Shah, op. cit., p. 184.

5, Ibid., p. 185.

6. Ibid.,p. 186.

7. cf. James Hastings, Engyclopaedia of Religion And Ethics, Vol. 11,

(New York, 1954), p. 196,
8. cf. Vasudev S. Agrawal, op. cit., ps 53.
9. ef. BVP.II. 1. 1. fI,
10. SKP. VI. 46. 19.
11. Dr. Priyabala Shah, op. cif., p. 186.
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reasonably be divided into sound (dhvani) and word (pada, vakya
etc.,). The book in the hand of Sarasvati may also be taken to
represent besides what is said above, the second element while the
lute in her hand represents the first element. Only the lute, and
no other musical instrument has been described in the hand of the
goddess. The lute is the most ancient musical instrument and
finds mention in the Aitarepa Aranyaka. Melody helps mental
concentration. The luteis the best instrument resorted to for this
purpose, because it is highly useful for producing Soma song.!
Moreover the goddess is said to have a rosary in one of her hands.
This rosary in the hand of the goddess usually represents Time.*

Abbreviations
Ait. Br. Aitareya-Brahmana
AP, Agni-Purana
Bv P. Brahmavaivarta-Puraga
Bha. P, Bhagavata-Purana
D. Bha, Devi Bhagavata-Purapa
Gop. Br. Gopatha-Brahmana
M P. Matsya-Purana
Man. AS.  Manasara on Architecture and Sculpture
Nat. S. Natya-Sastra
Pd. P. Padma-Puraga
RV, Rgveda
Sat. Br. Satapatha-Brahmana
$an. Br. éﬁﬁkhzyana-Brzhmana
Sadh. M. Sadhana-Mala
Sil. R. éilparatna
Sk P. Skanda-Purana

Taitt. Br. Taittirtya-Brahmana
Tand. Br. Tandya-Brahmana

V. P. Vayu-Purana
Vam. P. Vamana-Purana
Viak. R. Vaikrta-Rahasya
Vis, P. Visnpu-Purana

1. ¢f. D. Bha. II1. 30. 2.
2. Dr. Priyabala Shah, of. ¢it., p. 185.
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A HITHERTO UNKNOWN MANUSCRIPT OF THE SVARGA-
KHANDA OF THE BENGAL RECENSION—ITS CHARAC-
TER AND IMPORTANCE

By

ASHOKE CHATTERJEE

[Frasasfen Frger @ aRqRIeRa@Use a5 aaIsed
qarafy WA ST ZEaia: 41 ATATEUISEEARRTE
qEAHIAAT: STFear aAfear | arfd TRAgUR HTHRG
qEATET QIR | eed RO fedrieg @ody Fal
ady | w@FTAEET sageEad wnfod asEl g gad
SRR ERNEHTEIaE e 94 30 AT ) -
Queer Wy geavEl ITedT aqd | Ay fadsal geava:
sifye: warfors: sraw sfa aAmart: g@isay 1|

Although the Padma-purdpa in its entirety has been printed
and published by five different scholars, yet the conclusion is
irresistible that it has never been critically edited. It is a volu-
minous work consisting of extensive parts called Khandas which
are five in number in the Bengal recension, i.e. Srsti, Bhumi,
Svarga, Patala and Uttara and six in Devanagari recension which
replaces the Svarga by Adi (called Svarga in the Veikatedvara
Press edition) and Brahma. But although it has been published
more than once, none represents the proper Bengal recension of it,
There are reasons to believe that the Bengal recension of the
Padma-purana had perhaps a distinct text of its own which was in

course of time not traceable on account of the overwhelming
superiority of its Devandgarl counterparts. At present there are
some chapters of some Khandas which distinguish the two recen-
sions of it. But the Svarga-Khapnda in its entirety stands an
exception to it. Remaining completely unrecognised in the Deva-
nagari recension of it, this Khanda is a distinct text of varied
interest. Its main importance lies in the fact that it may or may
not possibly be regarded as the source of Kalidasa’s famous drama
Abhijfianadakuntala. It is Prof. Winternitz who has first created
interest in the minds of scholars with regard to the position and
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importance of the Svarga-Khanda. He has remarked, “It will
not be possible to decide the question of the source of Sakuntala
drama finally, as long as we do not possess a reliable text of the
Padma-purana and as long as it is not possible to make a thorough

2

comparison of the two texts

The Svarga-Khanda has never been published. and so far as
our information goes eight complete manuscripts of it are traceable
Of these, two belong to the Asiatic Society, Caldutta, one to the
National Library, Calcutta, one to the Sahitya Parisat Library,
Calcutta, one to the Samskrta Siksa Parisat, Calcutta, one to the
Dacca University Library, East Pakistan one to the Bodleian
Library, Oxford, and the last to the Staatsbibliothek, Marburg,
West Germany.

We have had the opportunity to examine all these manuscripts
in details. But quite recently we have been able to secure another
manuscript of the Svarga-Khanda which we have reasons to
believe, decidedly preserves the older text. This was found in the
private collections of Pandit Shyamacharan Kaviratna, Howrah,!
This is complete in 107 folios. But on account of the fault in
numbering of some of the pages the last page is numbered 105
instead of 107. The error is first seen in page 22 where there is
double numbering 22 and 20. Of these the latter was originally
written but afterwards corrected as 22. Similar is the case with
page 23 which bears an old but erroneous number 21. From
this page no attempt has whatsoever been made to correct the
numbering of the pages. 'lhis false numbering has been allowed
to continue 1t is all the more curious to note that the numbering
of 38 is 36 as usual but there was another numbering of this
page also which was 35 instead of 38. This numbering of 35
has been wiped out. From pages 93 to 107, there are always the
doubie numbering one is from 91 to 105 the other is curiously
one higher, i. e., from 92-106.

Itis written on country made paper in Bengali character
with nine lines (3+3+3) in each page. The page 105a, however,
contains ten lines (3-+4-1-3). Pages 47 and 76a also contain ten

1. We are grateful to Sri Bslai Chandra Banerjee, Govt. Pleader,
prrah, who has kindly lent it to me for examination from the
private collection of his grandfather, _pandit Kaviratna,
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Folios 4B and 5A (Chap. 2) of the MS. of Svarga-Khanda in the private collection of Pt. Shyamacharan Kaviratna, Howrah.
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lines but that extra line denotes entirely later additions. Its size
is 16 2% 5'2. Tt is in good condition. It begins with Om $r1 ér1
harih’ and its post colophon is as follows.
Yatnena likhitam grantham ya$ corayati manavah/
mata ca {ukari tasya pita tasya ca gardabhah//
{rir-astu lekhake pathake ca
Following are the grounds for considering it as preserving
an earlier text.

In addition to the Khandas already mentioned above, there
are innumerable treatises which though being originally indepen-
dent claim to be parts of the Padma-puraga. It is due to the huge
mass of it, the Vayu-purana, Matsya-purana and some other
Purdnas state that the Padma-purana consists of 55000 {lokas.
But a careful examination of the present Padma-purana shows that
originally it consisted neither of such a huge bulk nor of distinct
parts called Khandas. At one place in the Padma-purana it is
_ found that the whole of the Padma-purana was spoken out by

Marici for Vyasa’s sake in five parts called parvans. Of these
five parvans, the first dealt with the origin of Viraj, the second
dealt with all the planets and the mountains, continents and seven
oceans, the third contained the accounts of those Kings who paid
large amount of money as priestly fees, and also treated of the
creation by Rudra and the curse of Daksa, the fourth dealt with
the origin of Kings and with the history of ali the royal families

and the fifth treated of the nature of final liberation and the way
of attaining it.

That the Padma-purana in its earlier form with the Parva
division and with Brahma and Marici as interlocutors, was a much
shorter work is shown not only by the above quoted rendering of
the verses in which the Padma-purana is said to have been spoken
out briefly in five parvans but also by the Agni-purana and the

Bhumi-Khanda of the present Padma-purana. The Agni-puraga
says (272.2).

Vaifakhyam paurnamasyam ca svargarthi jaladhenumat/
padmam dvadaga-sahasram jyaisthe dadyac ca dhenumat//
It is clear that it knows a Padma-purana consisting of 12000
verses. 'The Bhiimi-Khanda says that the Padma-purana consisted

of 12000 verses in the Kaliyuga, that the entire Purana of 12000
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verses would perish in the Kali age and that this work would again
come into being for the first time in that age (Bhami-Khanda,
125. 43-45).

This fact that the Padma-purana was probably not such
voluminous as it appears to be is also corroborated by the evidence
of the Bengal manuscripts of the Uttara-Khanda, the necessary
passages of which are as follows:

dvadadatha sahasrani pasandapahrtani vaif

kalau nafam prayasyanti prathamam dvijasattamah//
vina dvadada sahasra padmanyapi mahaphalam/
kalau yuge pathisyanti purﬁr_xah padmasamjfiakam//

It is to be noted that though the writer of these verses made
an attempt to give the present amplified text of the Padma-purapa
a garb of greater antiquity, he has not denied the loss of the 12000
{lokas belonging to this work.

So it is evident that the Padma-Purana in its earlier form was
much shorter and had its division known as the Parvans. We
become all the more interested when we read and carefully examine
this newly discovered manuscript. On two occasions its colophon
distinctly mentions its Parva division, reads ‘ityadi mahapurane
padme trtiye parvani svargakhande $akuntale prathamo’ dhyayah,
and ‘iti $ripadmapurane trtiye parvani svargakhande anukrama-
varpanam namastatriméattamo’ dhyayah. Not any of the eight
manuscripts of the Svarga-khanda mentioned above refers or seem
to refer to the earlier division, i. e , Parva division of it, They all
along in each of their colophons testify to the presence only of the
Khanda division of it. This seems that this newly discovered

manuscript is an older one.

Secondly, we have carefully calculated the total number of
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