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aE-gqfa:

(Glorification of Vyasa)

Fifiaeatr aea ggaTH
Jarae aegfa geaare: |
A JHIFIEFHI:
TAcaEY saragAifafaaty g

Amgearanatfataiafazat aqfmasfmeg.
gamAgagatagagifafaamfn: |

afeq: mifagdt safa afearmsraton fay.
A q: qad  gAeEEaREEhem: G 0g

fqmar gaiafa a: adsar
faaz 7 s1@ 7 Fzamreg |
QUATT: g qUAAHST

war wgican afogcay gfa: 13

1. From Varaha-P., MS , D. 10130, deposited in the Sarasvati
Mahal Library, Tanjore. The Grantha MS. from
Trivandrum (Kerala) also gives this {loka with some
variants. :

2. From Nyaya-nirpaya-vpakhya of Ananda-giri.

3. From Faimaniya Srauta-satra-bha;ya; G. O. MSS. Library,
Madras, R. N. 5507.

2, 3 taken from sit=q1eiyTa; compiled by Dr. V. Raghavan,



TONEAl STRaEg

(Varaha-Purapa, Cri. Edn., 1. 20-28)}
CECCIE)

AW FHAGATT  AAET T |
aq:  gufdfasdasifa 9w@Rad 130
guTdgaad ECERISEIERH
9Ty gadW  Aney  WEAHIRe 1y
qm: wigigasa  Seagegfaated |
GE AP RATAGHFAATIATHA 11
a1 fagueweaaiiugeaa e )
g eaf wasisten Aufg ardwanmag 133

qUiATAISIATRIE AU q AR |
guaar sitarsfen yaisf aag agem=a|
gardl ' W A gaf Ay agraag Ry

FOa: aIg ¥ QR SEF TAT A9 o
i W wiz oy difEe gERa T a3y
Arfr faeeg & oarg SIT AYPE: |
e fafgs: @1y gad 91 amEd RS
AT qIg T FB gNEHAT GG AH |
qraTeg Aad a0 AMEFW AT 1R
ud egen  geataamifa sadr aan
ARy Wi e gegEar AU g ks

Important-Variants

[Manuscripts collated 19 :—Devanigari 12, Bengali 3, Nandinagari
1, Telugu 1, Grantha 1 Malayalam 1.
Number of MSS. having the variant is given within brackets.]

20, -—a) FA@AAMA for FAATAIEA; (2).
21. -b) feaq—for gd—; (2 B.Mss.). —c) 2aARAT for 2aa; (1).
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22. -a) ALy wWigwHEA; (2 B. Mss.). —b) -faafsa for
—faafed; (3)

23. -a) faguzwie (4), fagwesma- (2), fagawna (2), faga-
9919 (2)

24. —a) AIFEFAIIFL (2). —-d) IcEIZESAR (2 B Mss.),
—@gngt (2). —f) wgray for wgraam; (+)

26. =b) W& for I%; (3). —c) FF (2), I (6), (for FX).

27. —c) 9197 for A24; (1)

28. —a) #arg (6); weA— (2, B, Mss); urg =(1, Tanjore Ms.,
D. 10130),



NOTE ON THE STUTI

When Lord Varaha rescued the Earth from the Rasatala she
implored Him to tell her how He creates, upholds and nourishes
this creation, and how there is the beginning and the end of the
creation. Varzha laughed at this, and the Earth (goddess Earth)
saw the whole creation in his belly, including the gods, Rudra-s,
Vasu-s, Siddha-s, sages, the moon, the sun and the other planets
and all the seven Loka-s or worlds. ‘1he Earth was much' terrified
at this sight and began to tremble. Then she instantly saw the
Lord sleeping on the couch of éega-nﬁga in the primordial ocean
with Brahma in the Lotus growing from His (Vispu’s) navel.
(Var. P., 1.12-19).

The Earth, being already terrified by seeing the dark Varaha
form of Visnu with the whole universe in His belly, eulogises Him
and implores Him to protect her from this great fear (S1 23-24).

The stuti thus consists of two parts, viz : (1) eulogy of god
Vispu or Janardana as Varaha (Sl. 20-23) and (2) a kind of nyasa
for protecting her limbs from the injury which might have been
caused by this frightful sight (S1. 24-28).

1. Stuti (S, 20-24)

The Earth eulogises—

I bow to the lotus-eyed God, to the God who is clad in yellow
garments. I bow to the great God who destroys the enemies of
gods —(20). I bow to Thee, O Lord of all the gods, who sleeps on
the couch of Sesa, who upholds goddess Laksmi on his bosom,
and who is the bestower of salvation.—(21). Ibow to the Lord
holding the Sarnga bow, the sword and the discus, who is free from
birth and death. I bow to Him who has given birth to Brahma
residing in the great lotus produced from the navel (of Visnu).—
(22). Obeisance to Him who is adorned with the coral-coloured
reddish mouth (i e. lips) and sprout-like hands. I approach to
Thee as my shelter; protect me, the innocent woman.—(23). Seeing
Thy Varaha-form, dark like black antimony, O Janirdana, and
the whole world in Thy body I am frightened. Now, have mercy on
me, O Lord, and protect me from this great fright.—(24).
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2. Nyasa (S1. 25-28)

In the Hindu religious literature mpasa is a technical term
and is generally used in the sense of assigning different limbs of the
body to different deities or to the various names of the same deity
for the purpose of their protection by those deities or names of the
deity being eulogised or worshipped, or for the purpose of identi-
fying the limbs with the different names or aspects of the deity in
order to become one with the deity at the time of prayer or
worship.

There are several kinds of nyasa, such as anga-nyasa, kara-
nyasa, din-nydsa etc. which are to be performed according to the
Sastric rules in order to identify himself (the worshipper) with the
mantra or the deity. But when a nyasa is uttered by a worshipper
or devotee for securing protection of his various limbs from the
deity, assigning these limbs to the different names of the deity,
then the nyasa becomwes a kind of kavaca. Here, in the stuti the
nyasa uttered by goddess Earth may be said to be a kini of mini-
Kavaca uttered by goddess Earth for the protection of her limbs.

Here, goddess Earth prays Visgu-Varaha to protect her
twelve limbs which she assigns for their protection to the twelve
names of Lord Visgu :

May Kesava protect my feet !

May Nardayana protect my shanks !

May Madhava protect my private parts !
May Vignu protect my navel !

May Madhustdana protect my abdomen !
May Trivikrama protect my thighs !
May Vamana protect my heart !

May Sridhara protect my throat !

May Hréikesa protect my mouth !

May Padmanabha protect my eyes !

May Damodara protect my head !

Thus, this nyasa associates the twelve names of Vispu with the
twelve limbs of the body.

In this connection the Bhag.-P., X. 6. 20 may be compared,
according to which the Gopi-s, Ya$oda and Rohipi jointly created
protection in the twelve limbs of child Krspa when he had killed
Patana. They smeared his twelve limbs with the cow-dung in
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order to protect them with the twelve names of Visnu :

MgT T EAqfaeEr  qaiiRsTarsiae |
Wi F%A WA grRargy amhn

Sridhara comments on “grearguAmta’’ as CgrRATEY aaerey
Fmaifegreaamfn:’”’., The Acara-maynkha of Nilakaptha Bhatta has
given the names of the @arzifg twelve limbs as associated with
Faraife twelve names of Vispu in the context of enjoining tilaka
on the forehead at the time of performing the sandhya :

fasrs s=ra enfaatzamt agos—
agie awd  fagrIaagiE |
araq gfe faraeg mfad wozmad

SR gl arng  fasufeeafeiay |
qened argaed g fasadenggaag
fafasd #03q aragat g amag |
AL argd ary gnde g afao
TSZRA GFAANN FFT IIAILL TAAT |
greaafy amify ageafs gafto

The order of the twelve limbs given by Sridhara and the Acara-
mayikha, beginning from lalata (forehead) is different from that
given in the Varaha-P., which is from the feet to the head, but the
twelve names of Vispu are the same and also in the same order in
both the places and the Varaha P.

The Tanjore MS. (D. 10130) and the Grantha MS. both read
‘qra-araf’Y for ‘Farg-amaifa’ in §1 28 of this stuti of the Varaha-P.,
which is also a good reading, though all the other MSS. read sgrg
(or #1g, v. L. in several MSS.)-qraifq,

~—Anand Swarup Gupta

1. For Vispu’s twelve names as the names of the twelve

months see my note published elsewhere in this issue of
the Purana,



RELATIONSHIP BETWEEN SYMBOLS AND MYTHS
IN THE COSMOGONIES OF MAHAPURANA
By
CATERINA CONIO

[afenq faea fagsar sifa@sar wgiguiTaasaen gfe-
famaiaes  e@FEgIAIRAERAATAIG gy faaed
Faq | geavagey fafaseamf sdsasapfoarasd |
qui smiemi  windlafagfy:  orcafasfgs amgso
Faq | &7 afasarst qoEEEAal sdreasEt 9 agmiy
gaoqTesy smEdld FAq | € g qaq: afqed, faeg-
frargegd, sdaw@En gd@iEs Gifedy wd dedfa fasaen
weagfu: gfadfieasian  argeqed: wqeietAifes | gea
weeaeaify aeafafear wgeaifasr carensy aga | afasar
gatarafy @7FT g FNEAL emear grgar ]

The problem of the origin of the cosmos and man has always
been one of the most important for philosophical and religious
thinking : this problem is, in fact, metaphysical and theological,
for it concerns the search of the ultimate ground of reality and the
relationship between God and human beings. Such an important
problem is to be found, not only in philosophical treatises, but first
of all in the sacred texts of Revelation and Tradition belonging to
the highest cultures of mankind.

In Mahapurana, asis well known, the doctrines regarding
creation (I take this term in its broader meaning) are often clothed
in mythological tales, or hidden, so tosay, in symbols which not
only denote deep intuitions of mind, but are able to suggest fresh
ideas and so are liable to be reinterpreted again and again, as is
shown by the most recent attempts of eastern and western scholars.
Let us recall, in this connection, some to whom I am indebted
for my studies; first of all, Prof. Paul Hacker and his disciple
Prof. K. Rueping who have succeeded in finding out new methods
to establish the chronological history of the texts, giving reasons
for the changes and the variations in several portions of
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Purana®. Highly valuable are also the articles of Prof. Miss Madeleine
Biardeau regarding some selected Purapic cosmogonies illustrated
with a structural methodology, in a synchronic way, irrespective of
the diachronical evolution of myths? in the manner, as she herself
says, of C. Levi-Strauss.’

What we are now trying to do, in the present article, is a
speculative approach to the accounts of creation in Mahapurana,
in order to analyse the relationship between symbols and myths
considering both of them from the point of view of philosophical
intuition and artistical mediation. Symbols and myths, in fact, being
inspired by religious and poetical imagination-—here the term
imagination is equated to that of intuition—are aptto operate a
mediation, to establish a link between the creative faculty of the
mind and conceptual thinking.

In the Purdnic portions relative to creation there are, of
course, also philosophical ideas at a certain level of elaboration
taken either from Samkhya or from Vedanta schools of thought,
but it seems that the authors of the Puranic texts were concerned
more with a religious approach than with problems of reasoning
regarding cosmogonic theories, It hasin fact to be remembered
that the first two laksapa of the Purana (sarga and pratisarga)—
which are, no doubt, the most ancient and most important parts of
these texts®>—were meant for meditative purposes and therefore were
to be read, or heard, with a devotional attitude and a contempla-
tive mind.4 And we think that even now, while examining these
precious books, one has to be careful in dealing with such an
important subject as that of creation, which constitutes the central
point of the highest human speculation.

1. See, for instance the methodological article of P, Hacker :
“Zur Methode der geschichtlichen Erforschung der
anonymen Sanskrit Literatur des Hinduismus™ in
Leitschrift der Morgenlaendischen Gesellschaft, 1961, Band 111,
pp. 483-492.

2. See ‘“Cosmogonies Hindous™ in Bulletin de I’Ecole francaise
d’Extreme Orient, vol, LIV (1968) pp. 19-45; Vol. LV
(1969) pp. 59-105; Vol. LVILI (1971) pp. 17-89.

3. Let us quote, in this connection, the master piece of
W. Kirfel, Das Purana Paiicalakgana, Leiden, L. ] Brill,
1927, which is still an indispensable reference book to
establish the history of the oldest Puraga

4. We recall one verse of Bhagavatapurapa (II,9, 31) stating
how man has to think of creation : tata atmani loke ca
bhakty-uktal samuhitalijdragta’si mam tatam brahma mayi
loka mstvamatmanah,
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Cosmogonical narrations and avataric myths®) are scattered
in various chapters of Mahapurana,so that it is not easy to find a
leading thread® connecting philosophical doctrines, legends and
descriptive images and to relate them to the central point of our
inquiry. We have, anyhow, decided here to give priority to symbols,
for we have found, as we have said, that they can be considered
as a very relevant subject of analysis, since they are cardinal
centers of reference for many basic concepts. Therefore, first of all,
we have to examine those symbols which respond to the most general
intuitions and reflect ideas of the widest interest, deriving
from very ancient cultures, spread on a vast area.

The cosmic egg.

Let us first consider that great and almost universal symbol
which is the cosmic egg”. If we pay attention to the various
accounts in which the anda plays a role, starting from the oldest
one, in .S"ata[mt/za Brakmana (XI, 1, 6), up to Chandogya-upanisad
(III, 19, 1) and to Purapic cosmogonies®, we notice that the
cosmic egg may be regarded asan image of the whole universe in
its entirety, as well as in its evolutionary aspect as it is said in the

5. The doctrine of avatara was, at least originally, strictly
bound to that of creation, or recreation asa famous
Purapic verse shows with regard to the first three therio-
morphic “incarnations™ : akarot as tanum anyam kalpadisu
yatha pura matsya-kiirmadikam tadvad varaham vapur asthitah.
(Visnupuraga I, 4, 8) Cf. Kirfel, op. cit., p. 16, v. 7.

6. One could find, of course, more than one leading thread,
or ‘ca’ to choose some group of texts having a determinate
affinity or to select some themes or even some particular
words, and make a structural or semantic analysis of them.

7. One can find this symbol in many ancient cultures, See,
for instance, the orphic Characters (O. Kern, Orphicorum
Fragments 60, 64 and 79-81), and Aristophanes, Birds,
690 ff. As for Iran and Slavic civilizations we may
quote the article, in Italian, Zur e Azur” in : Annali della
Facolta di Lingue ¢ Letterature siraniere di Ca’ Foscari IX, 3,
1970, pp. 50-62 (Venice). Even in Egypt and in China
occurs the symbol of the cosmic egg : see S. Morenz”
“Aegypten und die altorphische Theogonie” in : Antike und
Orient, Festschrift W. Schubart, 19,0, pp. 64-111. CF, also, in
Chinese Philosophy, A Forke, Die Gedankenwelt des Chine-
sischen Kulturkreises Muenchen und Berlin, 1927. p. 90.

8. See Agnipurana XVII, 6 ff; Brahmapurana I, 37 fF; Siva-
purana (Dharmasamhita) LI, 10 ff; Bhavisyapurana 80
13 ff. Cf. Manusmyti 1,8 ff. and Harivamsa I, 15 ff. See alsq
the article of P. Hacker “Two Accounts of Cosmogony” in
Jhanamuktavali Commemoration Volume, Delhi, 1959,

2
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above mentioned texts for the egg splits into two parts and gives
rise to the cosmos.

The egg in itself is also a symbol of fertility, but in the
Purapic accounts it is taken into consideration more because of
its shape and its composition. There is, in fact, a group of texts®
in which the egg is said to be made out of the cosmic elements and
to be the natural abode of God: prakrtam brahmaripasya Visnoh
samsthanam uttamam, a verse occurring in Vignupurana (I, 2, 55) and
similar to another occurring also in both editions of Padmapurana:
talravyaktasvarupo’ sau vyaktarapi Janardanah/brahma brakmasvaripena
svayam eva vyavasthital I, 2, 106b-107a (éri Veikatedvara Press
edition) and V, 2, 104b-105a (Anandaérama Sanskrit Series ed.).

At this point, we have to remark that these meanings of the
cosmic ecg may be linked to one another in so far as this symbol,
although included in different cosmogonies, preserves its primary
fundamental significance and shows a sort of primacy with respect to
the myths or accounts in which it is included. The symbol of the
anda was, in fact, adapted to various accounts as if it were alfracting
around itself old legends as well as fresh philosophical ideas. That
is why we find the cosmic egg having a golden colour, like the
golden germ, the sun and the firel©) ¢ hiranyavarnam abhavat tad
andam udake Sayam...The anda, lying on the cosmic ocean, is also
related to the waters which are a symbol of fertility.

But, as we have scen above, the egg is made of the natural
elements, with various enveloping strata similar to those of a
coconut : ebhir avaranaih sarvaily sarvabhitais ca simyutam| Narikelapha-
lasyantarbijam (Padmapurana 1, 2, 111 or V, 2, 109-110a) an image
reminding us also of the koSa of the Tailtiripa-upanisad ** although
the latter presents an older view of the layers of reality.

In other passages, it is said that the womb of the cosmic ania
were the continents, the seas and mountains, the planets, the
divisions of the universe, the gods, the demons and mankind,!3

9. Vignupurana 1, 2, 50-66; Padmapurina (Anandadrama
Sanskrit Series) I, 2, 26-31; Markandeyapurana X1V, 62-
65; Brahmandapurana 1, 3, 28-33; Vayupurana IV, 75-85;
Lingapurina 1LXX, 53-63; Karmapurana 1V, 35-42. See
also Kirfel, Das Purana Paiicalakgana, p.9, V. 21 ff. and
p. 51, vv. 56-63, and Bhagavatapurana 111, 20, 13-16.

10. Cf F.D. K. Bosch, The Golden Germ, Nouton, 1950,
p. 54 ff.

12. See Brahmanandavalli.

13. See Kirfel, Das Purana Paficalaksana, cit. p. 10, vv, 25-26

and p. 52, vv. 60 61.
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_ Thus, it may be seen that the egg is the image of the world,
the entire universe, in which abides God, in His demiurgic aspect,
or in which Brahma is said to be born.

In Markandeyapurana (XLV, 68-70) it is also narrated how
the egg was enveloped by water, air, ether and the evolving
Ahamkare and then surrounded by Mahat and by Asyakta and how
all these coverings formed from Prakrti, enveloping one another,
constituted the eight Prakstis, And it is added that the Purusa is
limited by Prakrti; which seems in contrast with what was affirmed
in the other passages quoted above.

Shall we then conclude that the symbol of the egg is used in
an indiscriminate manner, whenever and wherever it may be useful
to illustrate an idea ? No doubt a symbol can Dbe employed as
a simile for the purpose of clarification in different contexts, but in
cosmogonic accounts the egg maintains a unitary meaning, although
it presents itself under different angles Its oval shape denotes a
totality encircling the whole created o developed world; beyond
the limit of the shell, there is the infinite God, from Whom every-
thing comes. And if God is said to be within the anda, by way of
immanence, that means that He is regarded as a creating power,
personified either in Prajapali or in Brahma.

It has been pointed out by various authors that Puranic
cosmogonies show an intermingling of Vedic and Samkhya trends,
and here we have seen that the figure of the cosmic egg is used in
cosmogonies derived from Vedic tradition, like that of the
Hirapyagarbha, as well as in those of Samkhya origin, in which
it is spoken of Prakrti, Avyakta and of the evolution of the world
through the action of Purusa or Brahma. And it is to be noted
that the Purusa governs the world, or enters into creation in th:
form of Brahma abiding within the egg made up by the Great
Principle (Mahat) and the rest. Even if we assume that imper=
sonalistic or mechanistic cosmogonies or a sort of samkhyazation of
emanationistic theories,’4 have been incorporated in Purapic

14, See Paul Hacker ““The Samkhyazation of the Emanation
Doctrines in : Wiener Zeitschrift fuer die Kunde Sud und
Ostasiens, Band V, 1961, pp. 75-115. 1In Bhagavatapurana
(ITII, 20, 12 ff.) a Samkhya cosmogony is combined with
that of the golden eg. and that of the lotus issuing from
the navel of the Lord.
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accounts it is a fact that the cosmic egg formed by the elements is
an equivalent of the egg born out of the golden germ. In this way,
we do note the persisting fundamental meaning of the symbel even
within contexts of different origin or often having undergone
successive stages of elaboration. That is why symbols are, in a
way, clearer than doctrines, and more immediate than mythological
tales, or, as is our case, why they may constitute even a connecting
link between different relations, although only an ideal one as if it
had an independent and stronger evoking force.

The Mount Meru and its cosmic-philosophical significance.

The womb of the cosmic egg is compared to Mount Meru
which is of a very great relevance from the cosmographic point of
view and plays also a role in the legend of the churning of the

ocean, as we shall see later on:l®

The great cosmic mountain has been compared also, by
various authors, to the axis mundi and to the Vedic image of the
stambha,® symbolising the column of the universe, support of the

three worlds.

Actually Mount Meru assumes its importance as the center of
the world, the abode of God,'” and is described as having golden
colour® like the cosmic egg or enriched with precious stones'?,
brilliant with divine magnificence. This cacred mountain, situated
in the very middle of the great cosmic mandala, represents the
fixed dwelling place of Brahma Lokapala, and of other various
gods, whose function is that of creating and protecting the worlds.

15. On this subject we may quote the article of V. M. Bedekar,
“Ihe legend of the churning of the ocean in the Epics
and the Puranas,” in : ['urane Bulletin, All India Kashiraj
Trust, January 1967, pp. 7-61 and the Dissertation of K.
Rueping, Amyrta-manthana und Kurmavatara, Wiesbaden, 0.
Harrassowitz, 1970.

16. See F. D. K. Bosch, Op. cits, pri9a.

\7. Visnupurana, 11,2, 31; Agnipurana, 108, 18; Markandeya-
purana L1V, 18. Cf. Mahabharata (critical edition) VI, 7,
7ff. See, on this subject, the important work of W, Kirfel,
Die Kosmographie der Inder, Bonn, 1920, Einleitung, p. 15
and p. 93.

18, Visnupurana 11, 2, 1% Bha gavalapurana V, 16, 73 Mar-
kandeyapurana L1V, 15; Lingapurana XLVIII, 4.

19. Lingapurana XLVIII, 1 and 8.
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Its very shape, partly above and partly beneath the earth,
recalls that of a pillar, although the mountain is variously described
as for instance the seed cup of a lotus. And it is not onlya
receptacle of all beatitude and splendour but also a veritable link
between heaven and earth, for it belongs to God and celestial beings,
as well as the world. In fact it is the center and the pivot of the
world. Mount Meru reflects, evidently, a philosophical intuition
which can be expressed by the category of mediation between heaven
and earth, i. e. between two opposite realms (even between two
contradictories if we assume that the mountain link ¢/meand eternity.)

Mount Meru, as cosmic mountain, denotes a stability, a
permanence and a point of reference with a function not different
from those of other sacred mountains as the Olympus in Greeee,
Mount Sinai for Israel, or Thabor for Christian Tradition and so
on.2° In this respect, the great mountain has a static funclion even
when it may appear differently, as for instance when in the myth
of the churning of the ocean, the mountain Mandara is removed
and put upon the Tortoise. In the latter story, Mandara seems
to be involved in a dynamic process, but actually it maintains the
same significance, for it represents the center, and the instrument
through which the amrta-manthana can be obtained. Evidently,
this function is subsequent to its first one : that of being a substitute
for the cosmic pillar and a divine abode, parallel, somehow, to that
of the golden anda. Cosmographically, Mount Meru has a primary
importance and so it deserves a particular attention from several
points of view : first of all from that of the philosophical symbolism
which regards the basic intuition concerning the origin—or the
foundation—of the world. In fact the problem of the origin of the
cosmos and man does not concern chronology, for chronology is
a result of time, but regards the necessary permanent ground of becom-
ing and time. In this manner, one realises how the symbol of the
central mountain points to the permanent divine basis of the
cosmos. Even the more or less detailed description of the shape
and the location of Meru emphasises this idea, for Meru is the very
heart of the cosmos and its position is like that of the pericarp of a
lotus between the other mountains,?* Whatever relation one may

AQO. See M. Eliade, Images et symboles, Gallimard, 1952, p. 53
(English translation Images and Symbols, New York, 1961).
Cf. also The Myth of the cternal return, New York, 1954.

21. Visnupurana 11, 2, 38.
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find between the cosmographical descriptions of Meru, Jambudvipa
etc., and the geography of India this does not affect the primary
meaning of this symbol which is philosophical and religious and
which is to be considered in a wider context than the cosmographi-
cal one.

Mount Meru is also bound to the symbol of water. Let us
remember what, in this connection, some Puranic accounts tell us,
as for instance Vispupurapa,®? according to which on the top of
Meru there falls from the sky the Ganga flowing from a foot of
Visgu. The river encircles the city of Brahman and then divides °
into four streams, flowing in opposite directions. In other legends
the Gaigd is said to flow from Siva23 and to form seven rivers.
What is interesting to note is that Gaiiga waters are not a product,
or a derivation of Meru, but come from God Himself. It is thus
clear that any geographical reference is transposed to a sacred realm,
for the Ganga descends from the Highest, passes through the holy
mountain and comes down, split into different streams, to sanctify
the earth,

Both symbols—Meru and the Gaiga—seem to have the same
function of linking heaven and earth and that is why they are
mentioned together and may be considered by us as particularly
significant, What we want to stress here is how the earth and
mankind, once created, are not only maintained by the power of God,
but are continuously sanctified by Him, asis symbolised here by the
solidity of the mighty mountain and by the flowing richness of the
sacred water of Ganga and its derived streams. There are also
other features of Mount Meru and its inhabitants of very great
interest, but we do not think it necessary to analyse them here
since they are of a secondary importance to cur present purpose.

The Tortoise’s cosmogonic and soteric significance,

The symbol of the tortoise has several parallels in other
ancient cultures, although with a varying significance. In China

22. 1II.2, 31; Cf. Mahabharata (crit. ed.) VI, 7, 27 where the
sacred river falls into the lake Candramasa; see also
Markagpdeyapurana LVI, 1-5 and Bhagavate V, 17, 1 fT.

23. Vayupurana I, 42, | ff and 47, 25 ff; Matspapurane 121,
23 ff; Brahmandapurana, XVIII, 25 ff. (Cf. Mahabharata
VI, 7, 28). Mount Kailasa is identified to Mount Meru

in most of the Saivite texts.
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it was first used for divination, and only subsequently was it related
to the Yin and Yang cosmogonic principles.?4

In India, the tortoise is mentioned in Satapatha Brahmana
(VIL. 5, 1, 1 f) where itis told that Prajapati assumed the shape
of a tortoise to create the world. This means that this sort of
animal must have had, since olden times, a kind of suggestive
power, because of its peculiar carapace, almost round shaped,
made of very strong material, capable of supporting heavy weight
without breaking and of sheltering the body with its limbs. All
these qualities make it possible for the symbol of the tortoise to be
used in various ways.

In Purdapa this symhol occurs, along with thatof matsy a
and the varaha, inrelation to pratisarga, but it has alsoa
soteric meaning as an avatiric figure as well as two other therio-
morpkic incarnations.

The Kiurma appears, in fact, as we have already hinted, in
the myths of samudra-manthana, where it plays a cardinal role
as support of Mount Mandara. The precious liquor of immortality,
in fact, emerges from the waters only through the help of the
churning stick represented by the sacred mountain. In this myth we
find four symbols : (a) the ocean, which reminds us of the primary
oceanic waters (b) the adhisthana, which is the tortoise (c) the instru-
ment for the churning (the mountain) (d) the liquor of immortality
which can be obtained only at the end and through the convergence
of the preceding divine means. Here we shall consider only the
tortoise. It has to be noted that, originally, as is shown in
Satapatha Brakmana (loc. cit.) and in the above quoted Purapic
verse?% the symbol was foreign to that myth of amrta-manthana,
although it reappears in this legend as one of the fundamental
factors, namely, as the ultimate ground.?® In Harivam$a (IIT, 30 ff.)
and Ramayapa (I, 44 ff.) the Karma is not found in the myth of
samudra manthana, but is found in Mahabharata.®"

24, See Fung Yu-Lan, A History of Chinese Philosophy, Princeton
Umversnty Press, 1959, vol. I, pp. 382-383.

25. see above, note 6.

26. In various ancient texts the tortoise is considered as the
support of the earth.

27. (crit. ed.) I, chap. 15-18.
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This means that the original significance of Kiuirma is the
cosmic one, which survives in the supporting function of the tortoise in
the myth of the churning of the ocean.

In some Indian texts the image of the tortoise is used to
express the philosophical concept®® of the hidden cause of the world,
manifesting itself in its visible effects, or the creation and reabsorp-
tion of the universe?®.

As vispuitic avatara the tortoise is considered as a soteric
symbol,2° but as such, it is bound to the supreme God, creator
and saviour. The usage of Kirma in Indian arts underlies its
primary meaning of being a cosmic ground: in fact it is also
employed as a support for statues, but only rarely is it represented
in isolation®' and very seldom is it worshipped as such. In this
respect although we have to remember that the tortoise, in other
asiatic cultures, might have had, sometimes, a bad connotation3?,
there is, on the whole, a sort of positive evaluation of this symbol,
mainly unconscious, perhaps, but quite evident even in art, both
in Asia and in Europe, i. e. in the whole area of the old world.38

28. SeeiS(‘zm/c/zya-knrikd, 15, with commentary of Vacaspati
Miéra.

29. Cf. Mahabharata X11, 187, 6.
30. Visnudharmottarapurana, 111, 85, 59.

31. See Kalpana S. Desai, Iconography of Visnu, New Delhi,
Abhinava Publication, 19735 p..67.

32. As for instance in Iranic culture. Cf. Videvdat X1V, 5
and in some aspects of Chinese regional cults. Gf. W,
Eberhard, The local cultures of South and East China, Leiden,
i. J. Brill, 1968, p. 293 fT.

33. We can easily refer to Italian contemporary art, especially
to stone work, where such symbols as the egg, tortoise and
Jish are very often employed, although with no reference
to Indian values, but probably as residuum unconsciously
survived of cosmic symbolism in old Mediterranean culture,
Actually we do not have much documentation regarding
ancient cult for representations of tortoise but only a few
images in Greek and in Egyptian Art, for instance an
Apol'o’s statue with one foot on a tortoise and an Aphro-
ditis Urania (in a Basrelief by Phidia, British Museum,
London,) walking on this animal, which appears also
on ancient votive tablets, Cf. Pauly-Wissova II A, 1;
p 432, See also M. Bieber, Tthe sculpture of Hellenistic Age,
New York, Columbia University Press, 1961 ( second
edition ) and G. Becatti, Galleria Ufizi, Sculture, Roma,
Libreria dello Stato, 1958, figura 98 a-b, '
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As a symbol for yogic concentration the tortoise is ‘also
mentioned in the Bhagavadgita (I, 58) as if the movements of
pravrtti and nivrtti in practical individual life were only a parallel
to that of God sleeping and awakening again and again during
the cosmic cycles.3%

All these meanings may, evidently, be correlated to one
another, as we have said in the beginning, showing how the support
of the world may work also as avatara and how the microcosm
(man) can imitate the great play of creation and recreation of the
macrocosmos.

The fish as symbol in pratisarga and avatara

Although the fish does not belong to Vedic mythology, its
figure is found in very ancient Mediterranean and Middle-eastern
cultures.35 The fish was not probably an “idol”’ as such, but
mainly a sign indicating a watery divinity, and in certain cases, a
totemic symbol®® or a symbol of fertility 37

34. On the Kurma see also Kalpana S. Desai, 0p, ¢it., p. 66 ;
W. Ruben, Eisenschmiden und Daemonen in Indien, Leiden
Intern. Archiv. fuer Ethnographie, 37 Suppl. 1939, pp-
241-243; and J. Gonda, Aspects of early Visnuism, Delhj
1969, pp. 126-129,

85. One may think of the civilisation of the Indus Valley
and its pottery on which are painted fishes, or Minoic
Art and classical sculpture. Many books are available
on such subjects, Let us quote one of the most recent,
in Italian : G. Becatti, L’arte dell’cla classica, Firenze,
Sansoni, 1971, pp. 15-16 and 19. The fish is a cultua]
element in ancient near East : see 18RI (Joodenough,
Jewish Symbols in the Greco-Roman Period, New York,
Pantheon, Vol. V, p. 14 ff. Cf. Clemens of Alexandria,
Protreptikos 2, 39, Lucianus, Dea Syria 14 and 15,

36. See I. Gamer-Wallert Fische und Fischkulte in Alten Aegyj)lm,
Wiesbaden, O Harrassowitz, 1970. See also E. R.
Goodenough (0p. cit., Vol 4 p 14) who quotes an article
of E Douglas Van Buren about ancient Mesopotamia
“Fish Offering in ancient Meso olamia” (Iraq, X, 48).

37. E. R. Goodenough (Op. cit , pp.15-16) says that sometimes
the fish is represented in the rhomb and adds that if the
rhomb was often the vulva of the goddess it is a short
Step to suggest that fertility symbols and phallic symbo|s
were often identical and that from the beginning the fish
may have had phallic significance with a reference to the
?niversa»l source of life in conflict with life«destructive

orces,

3
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In India the malsya is found in .S"atapatlza Brahmana (I, 1, 1,1
ff.) in the well-known legend of the great flood. In this account
the little fish that Manu finds while washing his hands seems to ask
for protection, but, later on, it proves to be his saviour during the
peril of the inundation rescuing him and the boat he had prepared
on its advise.

The meaning of this myth is quite clear : the fish is the figure
of God who saves mankind and remunerates the good deeds of man.
The same myth,with some variants,is available also in Maha bharata®®
and Purana.?® But we have to ask, how the legend of the great
flood is related to other Purapic passages connected with prati-
sarga accounts.*® Itseems that thereisa sort of contamination
between two different myths : that of pratisarga** concerning the
recreation of the world in different kalpas and that of the flood
belonging to different tradition. The Ilatter, as is well known, is
spread all over the Middle Fast and gives rise to a various inter-
twinement of legends,*? This shows, once more, the primacy of the
fish symbol_into the mythical narrations in' which it plays a role.
And it is evident that the various meanings of the symbols help us
to find the connecting link between the accounts of pratisarga, of the
flood and of the avatara of Vispu.*® The fish, an aqueous animal,
is strictly related to the waters: i.e. both to cosmic waters, as it may
be assumed from pratisarga accounts, and to the inundating
waters. And in both cases the fish isa rescuing animal, for it rescues
the world in pratisaga and saves mankind (represented by Manu).
It is to be noted, moreover, that in Puranic accounts of the flood,

T e

38. (crit. ed.) 111,185, 2 .

30. See, on this subject, the classical work of A, Hohemberger
Die indische Flutsage und das Matsya Purana, Leipzig, O.
Harrassowitz, 1930.

40. See Vasudeva S. Agrawala, Matsya-Purana, a study,
Varanasi, All India Kashiraj Trust, 1963. And Anand
Swarup Gupta, The Problem of interpretation of the Purana
in PURANA BULLETIN, cit. vol VI, 1964, p. 75.

41. See above, note G.

49. See Hohemberger, op. cit., p. 29. The most striking in-
stance of a borrowing of a tradition from another is that
of Bhavisyapurana and the biblical account of the deluge.

43. See Kalpana Desai, op. cit, p. 62 ff. As for the theory of
ayatara, in general, see Paul Hacker ““Zur Entwicklung
der Avataralehre” in Wiener Zeilschrift fuer die Kunde
Sud-Oslasiens, Band 1V, 1960, 47-70.
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Manu gives origin to a new progeny, i.e. to a new creation or, better,
to a ‘““recreation” i. e. to a pratisarga in a stricter sense.**

The fish, as a soteric symbol, had a suggestive efficacy enabl-
ing it to be considered, later on, as a vigpuitic avatdara, which,
although not one of the most famous or the most celebrated in
Indian literature and worship, is, in our opinion, one of the most
important and most meaningful from an interreligious point of view.
Everybody knows, in fact, how important is the fish in the Jewish
and Christian traditions, and how often it occurs even in non
Indian art.#5 Even in Greece the fish and particularly the delphin,
was a saving animal for, as we have to remember, it was a delphin
to save Dionysius from the waters.4®

At this point, we have to consider one more aspect of the fish;
the dangerous one, for there are big fishes which went to devour the
small ones.*” It seems therefore that the fish is an ambivalent
symbol.4®

44. The meaning of pratisarga in Purdna is not constant. For
this see the introduction of W. Kirfel to his book Das
Purana Paiicalaksapa. cit., p. XLVII. As far as Manu is
concerned, he has to be related also to the series of the
14 Manu and their respective Manu-antara. The fact
that the account of the deluge is connected to the seventh
Manu denotes the cenérality of this figure and his impor-
tance for the prosecution of mankind and for salvation.
See, for instance, Matsyapurana 11, 1 fI.

45, Itis well known that the fish is one of the symbols of
Jesus Christ (I X, TH. U. S.) assuming in itself the
preceding symbolism of mediterranean and middle-east
cultures. The fish, symbol of Christ, is connected with
the water of baptism regenerating man and restoring him
to his original supernatural condition. Here again,
water and fish symbolize salvation from sin and death. Even
Christians are called ‘‘fiskes” as Tertullian says : “Sed
nos pisciculi secundum Ichthun nostrum Jesum Christum
in aqua nascimur, nec aliter quam in aqua permanendo
salvi sumus”. (De Baptismo. Migne P,L. 1306 A; or

" C.C. 1 277.) As for the representation of fish in art, one
may think, in most recent times, of such a famous painter
as Marc Chagall, who assumed Jewish and Christian
symbols of the fish among othcrs, in a remarkable way.

46. See E. B. Stebbins : The Delphin in Literature and Art of
Greece and Rome, Menasha, Visconsin, 1929,

47. See Agnipurana I1, 5-6; Bhagavatapurana VIII, 24, 14;
Cf. Mahabharata (crit. ed.) ITI, 185, 8.

48, As for the ambivalence of the fish symbol one may also
consider its psychological value, as is shown by C. G,
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There exists also, in India, a relation between the symbol of
the fish (actually makara) and kama showing the persistence of one
originary phallic significance of the fish so that its polivalence gave
rise to three different sorts of fishes : the good one, which is an
avatara, the bad one, which is a devouring monster, and the fish-
phallus having an independent mythical function,4?

The polivalence of the fish symbol may be proved also by
some Puranic verses as for example in Matsyapurana I, 25-26, where
Manu, seeing the enormous fish filling up the whole sea, utters the
following words : “are you the king of Asura or Vasudeva ?*
This means that if the huge fish could be mistaken for an Asura it
must have had, at least in its appearance, something dreadful. In
fact it is typical of some appearing divinities to impress men with
an unexpected semblance, which may be considered, as Rudolf Otto
says, a fascinating and tremendous ‘“‘mystery’ or, to use a more
Indian expression, as a sort of lila of maya.®°

According to other accounts however Manu recognises more
easily the divinity of the great fish.5" But it is to be noted that in
the latter myths there is a clear-cut distinction between the fish-
saviour and the monster, i. e. between God and the Daitya, so that
no mistake is possible and Manu can exclaim, ‘“‘Indeed you are the
Lord Hari.”’%*

In Padmapurane®® a demon who is a great Asura steals the
Veda and, therefore, has to be killed so that the Sruti may be reco-

Jung in :  Aion, researches into the phenomenology of the self
Princeton University Press, 1968, chapter IX.

49. Cf. E. W. Hopkins, Epic Mythology, Delhi, Indological
Book house (reprint) 1968, p. 167.

50. 1In Agnipurapa II, 10 Manu says : “Mayaya mohayast
mam kim artham tvam Fanardana?”

51, Bhugavatapurana VIII, 24, 27. In Mahabharata God him-
self says how he will be reconisable through his big horn
(crit. ed. III, 185, 32.) :

52. Bhagavatapur. Ibid.

53, (ed. A.S.S.) VI, 258, 3 ff. The Daitya is clearly oppos-
ed to Vispu, as evil to good, but there is no doubt that
the omnipotence of Vispu will overpower the devilish
might. This account is strongly permeated by a religious
spirit, in the most orthodox manner, since the matsya~
avatara is connected with the stealing of the Veda, which
are regarded as the source of all good on earth. Here
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vered and order restored in the world. In this account, typical of
avatara legends, the figure of Manu is absent. At the center of the
narration is the Lord Vispu, first eulogised and invoked by Brahma,
on behalf of all the gods, then appearing in his malsya-incarnation,
Visnu, as Maisya, incarnates himself not to help Manu to cross
the waters of the flood, but to kill the big and dangerous Makara.

But there is also another important meaning of the fish-
symbol : that of the soul®%, since God is the supreme soul, This sym-
bolic aspect of the fish is not expressly given in Purapic texts, but
emerges from very old interpretations in ancient cultures, as for
instance in Egypt,5% or in Mesopotamia, and reappears in com-
mentaries to the Purana.

Itis also possible that there was a link between the fish
avatara in India and the fish-god in Sumeric tradition: the god
who thought men, arts and sciences, and constitutes a parallel to
the god Ea of Akkadic mythology.?® Now, Ea, whose name means
“house of the waters”, is also related to the waters on which floates
the earth and is, therefore, a sort of support; but, what is more
important, is the fact that Oates and Ea are masters of wisdom and
founders of civilization.

To sum up, we may suppose that, although the avataric
symbol in Mahapursna may be more recent than those of the flood,
the figure of the god-fish as symbol of immortality and wisdom may be
older than that of the fish-monster, and not, originally, bound to

salvation depends on the rescuing of the Veda and not
of man. The ocean is merely a hiding place for the
demon and Vispu dives into the waters to kill the enemy
of the world.

54, See C. G. Jung, dion, cit. p, 122. The author refers to :
Spiegelberg, Der Fisch als Symbol der Seele.

55. Goodenough, op. cit., vol V, fig. 9 where a mummy
appears in the form of a fish.

56. G. Contenau, Le deluge babylonien, Paris, Payot, 1952,
p. 47-48. f

57. Boemberger, op. cit., p. 25 ff. Actually Hoemberger
deals only with the interdependenee of the myths of the
flood in Purdna and Mahabhiarata studying the chrono-
logy of the various texts. This is an extremely precious
study to establish the diachrouical changes of myths,
although, as far as symbols are concerned, one may never
be sure of their antiquity, for very old meanings are
liable to reappear in comparatively recent accounts.
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the myth of the great flood; a myth to which pratisarga accounts
have been assimilated and to which the later legend of the stealing
of the Veda bas been added. Itis worth noticing, however, that
‘even the connection betaeen the fish and the Veda (ie. the
supreme wisdom) is not without an ancient ‘model’ in middle-
eastern cultures.

It is true that the fact that one and the same symbol appears
in different areas does not mean that there has been a borrowing,
or a detectable migration from one culture to another. One knows
very well how symbolisation is spontaneous and supra-conscious
so that there is no need of postulating a ‘model’ in the historical
sense. However in view of the geographical vicinity between the
Middle-east and India (especially if we think of the old civilizations
of the Indus Valley ) one my justify a relationship between some
symbols, which present an analogy.

We would even suggest that subsequent philosophical inter-
pretations of some symbols could have thin basis in first original
intuitions already existing in old representations of proto-historical
mythology.

The snake as deity and as visnuitic symbol,

The snake must have been, from very ancient times, a fascina-
ting animal because of his movements suggesting the rythm of water
waves and because of the magic powers it is supposed to possess. In
Egypt®® the serpent had several meanings, as for instance that of
creator, of a serpent-god encircling the world, or of water-god,
living in the caverns out of which the flood of the Nile was to
spring; but it was also considered hostile animal, a serpent dragon
(Apopis) who personified the powers of darkness. Of all these
figures, the most important seems to have been that of Sito, spoken
of in the 87 Book of the Dead, as an eternal animal, ““who dies and
is reborn again®, dwelling in the farthest regions of the world.

In other mediterranean cultures, as for instance in Crete,
there was a female-serpent representing a chtonic figure of mother-
goddess®®,

58. R.T. Rundle Clark, Mpth and Symbol in Ancient Egupt,
London, Thames and Hudson, 1959, pp. 239-240,
59. M. P. Nilsson, Geschichte der griechischen Religion, Vol I,
Muenchen 1955 ( 2 ed. ), p. 214,
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In any case, theserpent personified a non-human being,

having a mysterious and primeval character.

In Vedic India we find the serpent-dragon Vrtra as enemy of
Indra, but we may also detect a serpent worship in Yajur Veda®®
and in Atharva Veda®® which testify to a positive evaluation of the
niga. In Rg Veda (II,35) there is trace of an old Indo-iranic
divinity, Apam Napat dwelling in the depth of the waters, called
also “son of the waters” as in a Hymn of Rg Veda (VII, 34, 16).
In Epic and Puranic mythology the most remarkable figure of the
snake is the great éesa, often considered as king of snakes. Even
in the above-meutioned legend of the churning of the ocean there
is a snake, Vasuki, playing an important role as a churning rope;
and in the myth of the fiood referred to in Purana®? the boat of
Manu is tied to the fish with a snake having the function of a rope.
Here the assimilation of the snake with the rope has not, of course,
the usual epistemological meaning of an illusion, but the symbolic
meaning of a function which is however subordinate to that of other
symbols ( matsya and kiirma ) which have an avataric denotation,

The serpent ée§a was not, originally, an avatara; only later
on, and not earlier than Bhagavatapurana (V, 23, 11) did it become
one of the avatara of Vispu. Previously it was considered his bed,
his resting place during the intervals of creation and in this respect
it has to be regarded as symbol of permanence, or a residuum which is
left over after the destruction of the world.®® Even if creation
disappears, God remains unaltered and with God is left the
potentiality of a further creation, symbolised by the great serpent
floating on the ocean, ée§a is, therefore, a mediating figure between
two cosmic cycles, a place of the sleeping God. But God, although
resting, is always alive, full of creative energy, always ready to re-
create the universe. All this is figured by the Sesa afloat on the
waters and never sinking down. Thus the imperishable nature

60. Cf. Maitrayani-samhita 11, 7, 15

61. Cf. J. P. Vugel, Indian Serpent Lore: the nagas in Hindu
Legend and Art, London, Arthur Probsth, 1926, p. 7 fT.

62. Matsyapurana 1, 2, 18-19; Agnipurana 1,2, 12-13; Bhagavata-
purdna VIII, 24, 45.

63. Sce also: C. Malamoud, “Observations sur la notion de
rest (Sesa) dans le brahmanisme” in Wiener Zeitschrift fuer

die Kunde Sud and Ostasiens 1972, p. 5. fT.
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of God and creation is represented in this figure, something which is
so often and so well represented also in the plastic arts of India.

An interesting description of the cosmic snake®# is found in
Bhigavatapurana®® where Akriira, diving into the waters of the river
Kalindi, sees a serpent having a thousand hoods decorated with
diadems, clad in blue garments, shining like the peaks of mountains,
white like the fiber of a lotus. On his lap there liesa God (purusa)
having four arms, a peaceful appearance, eyes resembling lotus
leaves, and a dark blak complexion. This deity is decorated with
diadem and armlets and holds in his hands a lotus, a conch-shell, a
mace and a discus, the gems Srivatsa and Kaustubha hang on his
breast. In this description, the great serpent is clearly associated
with Vispu, but in an unusual manner, I would say, in a glorified
way. There is no hint at the snake as bed of Vispu floating on
the waters; the snake is here a sort of throne, a royal seat for
Vispu-Krsna, and is considered a divinity itself in so far as it is
one of the divine manifestations, This account seems to reflect also
another function of the cosmic snake : that of supporting the earth, as
in Mahabharata®® and in various other places of Indian Literature,®”
Yet, this appearance of the cosmic snake and Vispu happens in the
waters of the river into which Akriira plunges. It seems thercfore
that here there may be a confusion between different accounts®s
or, probably, an association of images: that of the snake abiding
in a subterrenean region and that of a serpent of waters. In any
case, the meaning of the symbol is clear: a living place for the
glorification of Visgu, the creator, praised by all sort of creatures,
even by Brahma and Siva  Akrara himself eulogises God®? calling
him the first cause of the universe, the eternal and imperishable Purusa,
supreme God, pure Consciousness, and so on,

The world-serpent is also associated in art with the variha
avatara. Itisto be noted, for instance, that in sculptures portra-

64. There is no doubt that this divine snake of Bhagavatapurana

may be identified with Sesa or Ananta. Ramayana
(Kiskindhakanda 40, 51-52). ‘

65: X, 39,32 &

66. Adiparvan (crit. ed.) chap. 31,
67. Cf. J. P. Vogel, op. cit., p. 38 .
68. Ibid. p. 91 fT.

69. B/lﬁgai:rata, X, 40; the whole chapter consists of this
beautiful eulogy by Akrira.
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ying the boar incarnation the serpent Sesa is rarely missing, In
technical books dealing with iconography, it is stated that the
serpent éesa supports one of the feet of the boar while rising from
the waters.”® In this manner, the primeval snake Adi-Sesa is
connected with the primeval boar Adi-varaha. This is not surpri-
sing, for both symbols are related to water and to pratisarga myths™*
and both reflect, probably, very old animal-worship shared, in one
way or other, with other Indo-Mediterranean cultures.”” But in
Puranic accounts such a worship is no longer “primitive” or
totemic, but on the contrary, it is strictly linked to other symbols of
the supreme God, There is in fact a thematic unity which one may
find even in legends or descriptions of various origins and which
underlies what, in appearance, could seem heterogeneous. This
unity is synthesized, in a wonderful manner, in pictorial and plastic
arts showing how the artisis have well understood the deepest
meaning and the inner association of all the symbols connected with the
cosmogonic and soterical action of God. Let us remember, finally,
- that in the Bible the snake is also a symbol of power as is shown in
Exodus VII, 9ff and a symbol of salvation as in Num. XXI, 8-9 and
in Wisdom XVI, 5-7. It is also the type of Christ ( Jn III, 14-15)
and it appears as such in ancient Christian art.

The varaha

Let us see, now, more closely, the figure of the boar to which
we have already hinted in the last paragraph. The boar is found,
since the time of Atharve Veda, in a hymn"® where there is mention
of the earth ‘‘in concord with the boar” opening itself to the
wild hog.

70. See G. Rao, Elements of Hindu Iconography, Delhi, 1968
(second ed.) vol I, pp. 128 ff. Cf. J. P. Vogel, op. cit.,
pp. 195-96 and M. T. Mallman, Les enseignements icono-
graphiques de I’Agni Purana, Paris, P. U.F, 1962, pp.
196-200. See also K. S. Desai, op. cit., p. 24 {T.

71. See bilow, note 74.

72. Cp. M. P. Nilsson, Geschichte der griechischen Religion, cit.
vol I, pp. 464 and 584. See also J. Gonda, Aspects of early
Visnuism, cit. p. 129 ff.

73. XII, 1, 48 (Cf. Atharva-Vedo-Samhita, translated into
English with critical and Exegetical Commentary by
W. D, Whitney, Harvard Oriental Series, vol. VIII),
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In S'atapatlza Brakmapa (XIV, 1, 2, 11) the boar, called
Emusga, ™ is also connected with the earth which it has raised up,
and it even stands for Prajapati, her husband. Again in Taitliriya
Samhita (VII, 1, 5, 1) itis said that in the beginning this world
was only water and that Prajapati on secing her became a boar
and he took her up; then he became Vi$vakarman and wiped the
water from her and she extended herself and became prthivi,”®

It is clear enough, from these examples, that the boar has to
do with the creation of the world, actually with the separation of
the earth from water.”®

The boar is also considered to be the Zusband of the earth, the
one who fecundates her, and itis also known that, since Vedic
times, this animal has been associated with several gods, starting
from Rudra, “the boar of the sky.”""

Thus the boar, symbol of God, the creator and the giver of
fertility to the earth, became, later on, an avatara of Vignu in the
pratisarga accounts, like the fish and the tortoise, as we have
already seen.

But it is to be remembered that the varaha was also related to
the sacrifice (yajfia-varaha) of which it is a symbol so that in Puranic
texts the descriptions of each limb of the boar’s body is correlated to
a part of the sacrifice. In this sense, the boar has to do with the
efficacy and the constructive” power of the sacrifice. The
superimposition of the two different images ( of Varaha as symbol
of sacrifice and as creator or saviour) is not casual, for it results
from an encounter between brahmanical ritualism and local Indian
culture.”® We have; in this connection, to stress the fact that there
is no opposition between the two figures, since there has been an
assimilation of one with the other. This does not mean a

74. As for the meaning of Emusa, it has been remarked that
the origin of this name must be non-Aryan and probably
Austro-Asiatic. Cf. J. Gonda, op. cit., p. 137 and V. S.
Agrawala ‘“Yajfia-varaha® in Puraga Bulletin, July 1963,
vol- V5, N. 2., p. 227,

75. Taittiripa Brahmana I, 1, 3, 5 ff.

76, Even in the Bible the account of creation has 10 be
interpreted as separation.

77. Rg Veda, I, 114, 3.

78. See V. S. Agrawala ““Yajiig-varaha” cit. p. 214 ff.
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confusion but an intertwinement of symbols, both representing, each
in its own way, power and efficiency. Thus in Puranae,”® as has been
pointed out,®° one can find the philosophical idea that the cosmos
was concealed in the womb of its first cause symbolized by the primepal
ocean. 'The earth has to be raised up by the power of a mighty
God, represented by a strong animal, able to dive into the waters
and to put her again on the surface. The personified earth,
invoking the help of God, isthe figure of the whole mankind, of
all living beings and of the entire cosmos unable to emerge without
a divine agency. The earth has to be ‘rescued” by the same God
who created her, as is related in Visnupurana.8*

In other probably later accounts the earth complains because
she is overburdened with many people;®2 but this reason seems to
be only an excuse to justify the fact that the earth sank down.
Originally, the idea of the earth submerged by the waters was
- cosmogonic and metaphorically it can be interpreted, as said
above, as a symbol for the world in need of the help of God in every
sense : and thatis true «f all the avataric legends.

Another interesting analogy is that of vayu and varaha, as
mentioned in Vayu and Brahmandapurana,®s accerding to which
Brahma, /aving become wind, moved on the waters as glow-worm at
night during the rainy season and having thought that the earth
had sunk in the water, made himself another body, as in the preced-
ing kalpa...adopting the form of a boar fit to sport in the water.
That form was unconquerable and “able to speak.”

Not less interesting is the account of Bhagavatapurana (1T 4135
17 ff) according to which-Manu asks God to have a place to live
in, since . the earth is submerged by the water; at his request, a
wonder happens : a tiny boar, of the dimension of a thumb, comes
out of the nostrils of Brahma. Suddenly the boar increases in
dimension to the size of an elephant, utters thunderous roar and

79. For a synoptical view of accounts see Kirfel, op. cit.,
pp: 16-18 for Markandeyap. XLVII, 7-11; Vigpup. I, 4,
8 fI. Padmap. V, 3,22 ff. (or, 1, 3, 28. i)

80. See above, note 78.

8l. I, 4, 12-20. Cf. Visnusmyti I, 1-14.

82. See Mahabharata (crit. ed. vol. 1V, p. 1062, 66 fI.)

83. Vayupurana 6, 7 ff. Brahmandap. 1, 5, 7, Cf. Lingap.
70, 19 ff, Cf. Kirfel, op. cit., p. 60
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dives into the water to recover the earth. This varaha is called
Yajfia-Purusa and is nothing but the Supreme Lord, ready to help
Manu and to give him a dry and safe abode.

The figure of varaha in this myth is added with a new
docetistic element, for God assumes the form of a boar through the
power of his maya and, after having raised the earth from the
waters, suddenly disappears The boar coming out from the nose
of Brahma, quickly increasing in dimension, diving to the deep of
waters and lifting the earth as in sport (lilaya), is an object of
wonder, a magic feat, in perfect consonance with the spirit of the
Bhagavalapurana. The event in question is not only “supernatural®,
asis the case of all Puragic accounts, but it appears in a new
context and with fresh shades of meaning. The description of the
“sacrificial”” body of varaha looks in this context more traditional
and almost stereotyped.

An other constituent factor of this myth is the killing of the
demon Hirapyaksa with whom the Lord fights with prowess. This
fight is also narrated with poetical similes, for the mighty boar
appears like a lion slaying an elephant, but with ease, as in sport ;%*
his mouth gets besmeared with the blood of the Daitya, like an
elephant coloured with red chalk, asin a play. After the fight
everybody recognises him as the Lord and all the rsi praise him
with a long eulogy chanting his sacrificial body and his qualities of
Supreme God and Father of the Universe.®5

The symbol of the lotus flower

The most beautiful symbol which occurs in cosmogonic myths
is surely that of the lotus flower sprung from the navel of Visgu
and giing birth to Brahma.®® Why, may one ask, this new
element in cosmogonic accounts ? The answer is, in a way, simple:
because since olden times this flower has been a very important

" symbol of beauty and purity, and was considered as a mythical
receptacle and a birthplace for the gods.®”

84. III, 13, 31-33.
85. Ibid. 34-45.

86. See Makabharata (crit. ed.) vol. IV, Appendix, fr. 27 and
Bhagavatapurana 111. 8.

87. RgVeda VI, 16, 13; VII, 33, 11; X, 82, 6.
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The lotus, a flower coming out from the water, seems to have
an uncommon origin, straight from the womb of life, and because
of its mandalic shape it is taken for a symbol for the fotalily of the
cosmos®8, seat of the Atman, as the Chandogya-upanisad says®®. The
lotus is thus associated with the keart, i. e. with the innermost center
of our being, the “city of Brahman®.

The ideas contained in the texts of the Sruti and somehow
available also in other cultures®® can be found again in Puragic
cosmogonies and in many similes in Indian Literature. What is
important to stress, here, is the harmonization of this symbol with
the others that we have already described in sarga and pratisarga
legends. If we take, for instance, the image of Vispu-Narayana
lying on the cosmic serpent, that of the flower blooming out of the
navel of the God, and that of Brahma born within the lotus, we
notice a sort of ascending scale of symbols, all having cosmic signi-
ficance : first the cosmic water, then the serpent supporting the
sleeping God, the immovable, eternal God out of whom everything
is born again and again like a flower in a blossoming fecundity and,
lastly, the demiurgic power of Brahma giving shape to creation.

If we consider also other images, for instance the Varaha as
represented in sculpture, we remark that often he holds a lotus
in one of his hands. In fact the lotus is one of the most common
symbols of Vispu. A symbol which, along with others— the discus,
the conch and the mace—denotes the divine power on the universe
and represents the Unalterable beauty of God.

The French scholar Madeleine Biardeau has found also a
relationship between the lotus and the cosmic egg, for both symbols
represent a totality, and she has interpreted the navel of Vispu-
Narayapa as the feminine aspect of generation, fecundated by the
divine meditative thought®?. This meditation plays the role of the
fecundating element and is represented precisely by lotus flower.

88. See G. Tucci, Teoria ¢ pratica del mandala, Roma, Ubaldini,
1968 (sec. ed.) (Engl. trans. The Theory and practice of the
mandala, London Ridge and C., 1961).

89. VIII, 1-4.

90. Cf. R.T. Rundle Clark, Myih and symbol in ancient Egypt,
cit. p= 239

91. See : Bulletin de I’ Ecole francaise d> Extreme Orient, vol,
LV, p. 66.



280 qUUH—PURANA [voL. XI1X, NO. 2

In Bhagavatapurana (I1I, 8, 10 ff.) the birth of the lotus is
explained in philosophical terms. Itis in fact explained how the
cosmic energy (sakti) having in itself the essence of time, being in
the body of Vispu as the burning energy of fire is contained in the
wood, was agitated by the quality of rajas issued from the region of
the navel, and grew up under the action of time (Kala) and became
a lotus which illumined by its splendour the vast ocean, as if it
were a sun. Vispu himself went up through the stalk of the flower
and in the middle of the lotus appeared Brahma Svayambht who,
in the beginning, was unable to know either the nature of the
world or himself. Therefore he went down through the pore of
the lotus stalk to find out its origin, but he could not discover it,
He then decided to sit in meditation in the middle of the lotus for
the period of a man’s life, and only after that time he could see
the Lord Purusa on his bed—the surface of the water—appearing
in all his splendour.

This account is clear enough and does not need any explana-
tion. We only would underline the link between the [lofus and the
meditation of Brahma. The legend, on the whole, seems in fact to
be inspired by the symbol of the lotus which represents not only
the beauty of God, and the beauty of creation, but a means for
meditating and discovering the real nature of God, cosmos and man.
One cannot detect the essence of reality without concentrating
one’s own mind, as Brahma himself did. One could also ask why
Brahma could not discover immediately his own origin. The reason
is not given in the text, but was searched for by commentators.
It is, anyhow, clear that the account want to emphasize the neces-
sity of reflection in philosophical and religious thinking—something
which is allegorised in the paradigmatic figure of Brahma, This God
is not only demiurge but also a model for mankind, teaching it how
to search for the ultimate answers to the fundamental questions of
the human mind, namely those relative to the origin of the universe,

The figure of the lotus, in this mythical tale of Bhagavata-
puripa, is conferable to another symbol : that of the cosmic tree.
This image is hinted at in the description of Visgu, in verse 20,
where the arms of God are compared to the branches of a tree,
The root of this tree is avyakta, the hidden principle of the develop-
ment of the world. There is probably no need to point out the
importance of this association between the lotus and the cosmic
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tree : two images which, often, stand one for the other, even in
arts.?2 One could also see that, as for instance in the above
mentioned account, the lotus flower is a substitute for the classical
image of the cosmic tree.”® Its trunk is the world and its basis is
the navel of Visnu; the petals of the flower correspond to its
branches. This image could be related, again, to that of the tree
found in Mahabharata®* arising from avpekta, having the buddhi as
trunk and the channels of the senses as its inner cavity, the great
elements as branches and the object of senses as leaves.

The lotus flower sprung from Vispu, in Bhagavatapurana
(loc. cit.) looks also as a kind of ladder, or scale of knowledge along
which goes (up and down) Brahma in search for the basis of the
stalk. It seems that there is here a sort of shifting from the
ontological to the epistemological symbolic l:vel, or vice versa. This
should cause no surprise for it is #hrough knowledge that one obtains
truth and discovers the reality which is already present. Brahma
searches for and finds the basis for there is a basis to be discovered.

Thus the lotus, as the cosmic tree, is a plant of /fe and of
knowledge,?® unifying in itself two concepts which have a determi-
nant function in all sorts of philosophies. The assimilation of these
symbols goes together with the association of the corresponding
concepts; but it is to be remembered that one symbol can represent
more than one concept, just because a symbol is suggestive more than
definible, and even when inserted within a clearly shaped myth
itis richer than the narration and can thus belong to various
even divergent contexts. It is not difficult to discover this through-
out Indian Literature. But to show this would imply an enormous
work which goes beyond the scope of our present study. We have
therefore confined ourselves to some cosmogonic symbols in Maha-
puraga, more precisely to the most important legends and to their

992, See F. D. K. Bosch, op. cit., p. 99 fF,

93. The cosmic tree, in Indian Literature, appears often as
inverted, having roots in the sky. Here the lotus has
root in Vispu’s navel. Both images have, no doubt, the
same meaning, for they are based on the highest Reality.

94, (crit. ed.) XIV, 47, 12-13.

94, The symbols of the trec of knowledge (or of wisdom) and
the tree of life are available in many cultures and specially
in the first book of the Bible where however they have a
more elaborate significance,



282 gUUR—PURANA [voL. XIX, NO. 2

principal symbols, leaving aside minor figures, which we have to
deal with in a subsequent study.

A few words may be added about the jewels adorning both
Vispu and the cosmic serpent, or the colours of garments in which
the God is clad. The shining jewels and the yellow garments
remind clearly one of the colours of thesun Even the lotus, as
we recall, is said to shine like sun.® A symbol for the sun
is also the cakra, which always accompanies Vispu, whereas
the conch is a sign of the oceanic waters. Actually the conch®?
represents more than that, for its spiral form alludes to a
movement of disclosure starting from one central point, or, con-
versely, to a movement of return to the same point, thus symboli-
sing the creation and reabsorption of the universe. We can
conclude by saying that any descriptive feature in Purapic- mytho-
logy has its symbolic meaning and since symbols are the clothing
of truth, to understand their significance is to find that truth which
is the heritage of all peoples and civilisations,

96. Bhagavatapurana, I11, 8, 14.

97. As for the conch, see also Mircea Eliade, Images and
symbols, cit. chap. IV.

68. On the meaning of the movement and orientation of the
conch see F. Zimmmermann, Gauche et droite, dehors et
dedans, Thesis at the Sorbonne, (Paris) 1972 (third cycle).
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Generally in interpreting the texts of Puragas, one does not
experience any difficulty. This may be the reason why there are
very few commentaries in Sanskrit on the pauranic texts. In this
paper, therefore, an attempt is made to bring to light the illumi-
nating contribution of the writers on Dharma-Sastra literature
interpreting the paurdnic texts with the help of the doctrines of
Purva-Mimarmsa already framed by Jaimini, Sabara and Kumarila.
Incidentally it will also be shown as to how the pauranic texts
serve the purpose of the Dharma-$astra authors in interpreting the
Dharma-Sastra texts. To illustrate the truth of the above observa-
tions, I restrict myself to the worke of Devapnabhatta (1200 to
1225 A. D), Sulapani (1375 to 1460 A. D.), Saikarabhatta (1560
to 1620 A. D.); Nilakantha (1615-1645 A. D.), Mitramiéra (1615 to
1645 A. D.) and Raghumapyi the author of the Dattaka-Candrika.
All these dates are fired by MM. Dr. P. V. Kane in the the History
of Dharma-Sastra Vol. I parts I and II (Revised and enlarged)
published by the Bhandarkar Oriental Research Institute, Poona.

% This paper was read in the 28th Session of the All India
Oriental Conference held at Dharwar, Karpataka
University, in November 1976,

5
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I. MM. Dr. P. V. Kane has already noted the view point!
of the Vedarthasaingraha of Ramanujacarya that all the Puranpas
should be so interpreted that they should not be in conflict with
the Vispu Purana. Here possibly the utility of the Mimarmsa
doctrines in interpreting the texts of Purapas is ignored by the
author of the Vedarthasamgraha. And his main intention appears
to remove the contradictions in respect of the matters described in
several Purapas.

II. MM. Dr. P. V. Kane has also pointed out in the History
of Dharma-$astra® that the authors of the Purapas are thoroughly
conversant with the principles of Parva-Mimarnsa. To clarify this
point Dr. Kane invitss our attention to the principle of the Rtulinga
nyaya employed by Kumarila in his Tantravartika on Jaimini’s
Parva-Mimamsa I. 3.7, This very principle of this Rtulinga
nyaya is also found utilised by the authors of the Vayu Purina
9.65, Vispu Purdna 1.5.61 and the Markapdeya Purapa 45.4:-14.
The above references point in the direction that the authors
of the paurapic texts are quite conscious of some of the principles
of the Purva-Mimamsa.

[II. On a careful study of the works of the above mentioned
authors on the Dharma-Sastra literature, one can easily detect that
they have taken ample care to interpret the paurdpic texts by
resorting to the doctrines of Parva-Mimamsa. Here 1 invite the
attention of the readers to some of the Mimamsa maxims utilised
by the above authors for bringing the point home to the readers.
The principle of the Ratrisatra nyaya in interpreting the text of the
Vispu Purana. The Ratrisatra nyaya simply means that those who
wish to get some stability in this world or fame in this world
should perform this sacrifice. Actually for this sacrifice, one has
to imagine the independent fruit. This case is on par with the
Viévajit nyaya. The Ratrisatra looks like a mere praise of the
performance of the Ratrisatra, but really it is a Vidhi about the
reward of the Ratrisatra and states an exception to the rule that
svarga is the fruit of a rite in which no reward is specified by the
vedic text. While discussing the nature and time for the
performance of the Kamya &raddha, Devannabhatta quotes the

1. History of Dharma-Sastra Vol. V. Part. IL p. 957 1.
9. Ibid., p. 1341.
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text® of the Vispu Purdpa and states that the Kiamya $raddha
should be performed on a solstice, on the equinox, on the Vyatipata
day, on the birth day of his constellation and the eclipse of the
sun and the moon. He also points out that the Sarmkranti period
is also capable of securing the desired fruit. The question naturally
arises as regards the proper fruit for the performance of the Kamya
$raddha. Here applying the principle of the Ratrisatra nyaya,
Devappabhatta points out that the extreme satisfaction of the
manes is the proper frujt for the performance of the Kamya
$raddha. This discussion is already made by the present author
elsewhere.* To clarify this point further, one can very well invite
the attention of the readers to the employment® of the Mimamsa
nydya‘Sandigdhesu ca Vakyadesat on the part
of Sainkarabhatta in the Dvaita-Nirgaya in interpreting the texts
of the Skanda Purapa and the Brahma-Vaivarta Puraga It may
be further added here that the pri ciple of ‘Sarvasdakh a-
pratyamekarm karma, otherwise known as ‘Sakhan
tara nyaya’ is also utilised by éaf:karabha’gta in his Dvaita-
Nirnaya, in interpreting the text of the Skanda Purdpa, Itis
further interesting to note that even Nilakantha has employed the
principle of the maxim ‘Anga phalafrutih Artha-
vadah’® Puarva-Mimarsa IV. 3.1 in his Samaya Maytkha p. 47
for the interpreting the text” of the Bhavisyat Puraga which points
out the absence of downfall as fruit for the observance of the fast
on the Astami day. Here Nilakantha points outthat pajaisa

3. fruauy quoted in fadiz®r p. 380 J. R. Gharpure
edition or ATEHITE p. 126. (Mysore edition)

4., J.O.R.I. and M. Library Kerala. Vol. XVII. No 4.

pp. 4-6

gafaoia, pp. 21 and 34. (J R. Gharpure’s edition).

GHAEFAAAET No, 28, 1943,

6. =gt g Fdear AdEwAr gar faAt 0 WA wRAgEE wden
aqufEst | adfaer @ wdea UFET FUTT | EHEIUT
(quoted in gafavig p, 33.)

7. HMEAN GgH 98 FOUSEATRAT 99 | A FA@ A0 gEg  wafq
AT | fasag qUT quoted in the AT AW p. 47,
(Gujarati Printing Press edition, 1918).

w



286 qUui—PURANA  [VOL, XIX, NO. 2

principal act and the observance of the fast is a subsidiary act and
the fruit promised for the subsidiary act isto be taken as glorifi-
catory, following the principle of the above maxim. The above
quoted illustrations are sufficient to establish that the authors of
the Dharma-Sastra have used Mimarmsa nyayas to interpret the
paurapic texts,

1V. It is also an established fact that even Sabara and
Kumarila have utilised the popular maxims in their comments
on Jaimini's Parva-Mimainsa Sutras. Even Saikaracicya, the
celebrated commentator of the Brahma Satras of Badarayapa, has
also employed the popular maxims for interpreting the Upanisadic
texts. The principle of the maxim ‘Agantinamante
Nivefal’is utilised by Sabara in his comments on Jaimini’s
Piirva Mimamsa X. 5.1, V. iii. 4, V. 2.19 and X v. 4. This nyaya
simply means that when certain persons are specifically invited
for a meeting or a dinner, they are seated on seats definitely
allotted to them, But that those who come uninvited are assigned
the places at the end of the row of those who were specially invited.
This principle is utilised by Mitramisra in his Sraddba Prakafa
p. 261 for interpreting the text of the Brahmapuraga.®

V. The authors on Dharma-Sastra literature have also
employed other Mimarnsa technical terms like Upalaksana,
Atide$a, Arthavada, Nisedha, Parisarmkhya, Pathakrama, Punar-
vacana, Pratiprasava and Vikalpa for interpreting the texts of
Purzpas. To substantiate this point, one can point out ample
illustrations from the Dharma-Sastra literature. Pratiprasava
means an exception to the exception or exception to the negative
rule. While discussing the topic of the things which must not be
sold, Nilakaptha quotes verses from the Paradara Smrti 1. 62 and
the Kalika Purana.® Here the general rule is that the sale of

§. @A Fa«n F@Ai ggAEl sHfEdr |
qeeFIg 9 Faed =@ gafawrg & 0
FeaRAlg ®AW W qlEead |
FFIUT quoted in STE IHIR p. 261.
9, famd wdaegAl FAT YA 4 QIAH |
ae =% G Al At aid 9 GEAq) FlAH TUT quoted
in grarigsang®, Guiarati Printing Press edition, 1940.
p. 227.
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lavapa, madhuetc. is prohibited in the case of all the
castes. Thus is a negative rule. But an only exception to this
negative rule is that, with the exception of all the five articles
enumerated above, Sudras are permitted to sell all other articles.
Thus owing to this Pratiprasava, all the articles which are
generally prohibited, are permitted for sale in the case of a Sudra
even when there is no difficulty. In the case of Ksatriyas and
Vaidyas, there is no scope for the employment of the principle
of Pratiprasava, because Ksatriyas and Vaifyas cannot sell all the
thingsin anapadi

VI. The principle of Punarvacana is also found utilised by
Nilakaptha in his Samaya Maytkha. While discussing the specific
acts prohibited on the specific days,Nilakantha quotes a stanzal°from
the Vamana Purapa. This stanza prohibitsthe a bh y a n g a snana
on the nanda tithi which falls on the Ist, 6th and llth of each
fortnight. He fur her quotes the texts of Vyasa and Gargi to show
that the abhyaiga sninais prohibited on the sixth, eighth,
Amavasya day and the caturdai days of both the fortnights.
When the purpose of prohibition is already served by the text of
the Vamana Purapa, why is it that this reproduction (Punarvacana)
is here ? Nilakantha refers to the opinion®? of his revered father
Sankarabhatta who holds that the reproduction is made to show
the additional fault or sin incurring as a result of the violation of
the above rule. This discussio. is introduced by Sankarabhatta
in his Dvaita-Nirpaya. The only possible difference that can
perhaps be pointed out on the part of Sankarabhatta and
Nilakaptha is that the former treats the second prohibition as a
case of special Nise dha, while the latter treats this as a mixed
cascof Nisedha and Punarvacana. This difference is

already pointed out by the present author in his paper'?®

10, awrg AwAgAIElg @ ¥ fwg sy Higq |
quig  AfcafeasidEar w5g gaifnr  HITAT 1
AT quoted in the AAATE p. 173.
11, @x afzfeara gfes fag qaeagugy Qerfasardfafa

#qfaoid qrg=on: ibid, p. 178.
12. Also see J. U, B. Vol. XLIIL LV. pp. 37-57. Nos, 79

and 80, 1975-76 (to be published.)
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‘Nilakantha’s indebt:dness to $ankarabhatta’ contributed to the
Journal of the University of Bombay. Here incidentally it may be
noted that the principle of Punarvacana is utilised in the Dharma-
$astra literature to show stress cr prominence to the restated text
in a particular co.text.

VII. The principles of restriction (Niyama) and exclusion
(Parisarnkhya) are also utilised by the writers on Dharma Sastra
literature for interpreting the paurapic texts. While discussing the
topic of Pindadana, Nilakaptha quotes a line'? from the Vayu
Puripa. This line means that a wise man should offer the rice-
balls mixed with honey, ghee and sesamum. While commenting
on this line, Nilakaptha says that even thcugh Niyama is to be
understood with reference to honey, ghee, oil, yet this Niyama
(restriction) is not to be understood*# with the offering of honey in
the Kali age. So Niyama with reference to the offering of honey
and ghee was possible only in the first three yugas. This discussion
takes place in the Sraddha Maytkha p. 97.

While discussing the mode of worship to be followed by
women, Nilakantha quotes a line'® from the Skanda Purapa. It
states that women should utter the line foarg aa:1 Here the word
‘e v a’ occurs in the text of the Skanda Puriaga. Nilakantha in his
comments'® on this text says that this is a case of Paris=rnkhya
(Exclusion) and thereby brings out that the use of Pranavayukta
mantra is excluded in the case of women. It is iateresting to note

that Nilakantha supports this mode of interpretation by quoting the
text of Nrsirmhatdapaniya in support, This discussion takes place
in the Acara Mayukha p. 93.

VIII. The principle of option ( Vikalpa ) either based on the
sweet will of the person or the particular arrancement or the usage
also has a part to play in the interpretation of the pauragpic texts.
While discussing the topic of the Nitya Sraddha, the question ‘

13. wgafafeqagar=ifavery fRaigge: | FYIUT  quoted in
q1gagd p. 97

14. aegaeg Fafqaashy o€l /g 9 3991 Ibid p. 97

15. adeqa fasa enni gor fFEed ERFETY quoted in
HAIALTTE p. 93

16. a¥Fga fgde - gagic guagidenHd: | @FRyg@ p. 93
Gujarati Printing Press edition, 1915,
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arises whether the brahmins should be given Daksipa or not. Here
Nilakantha quotes the verse'” from the Brahmanda Purana which
prohibits the giving of fees. In this context, Nilakantha also
quotes the line'® from the Bhavisyottara Puraga and the Devala
Smrti allowing the giving of the fees. Thus as both the pauranic
texts are diametrically opposed to each other, Nilakaptha suggests
the principle of Option only to remove the contradiction in the
present case. We also get the example of the Vyavasthita Vikalpa
in the Dana Mayukha p. 29.

IX. The principle of Atideéa also plays an important part
in interpreting the pauranic texts. Atidefa means the transfer of
the details of the prakrti to the wvikrti. Nilakantha in his Praya$-
citta Mayukha has introduced the threefold varieties of Atidesa-
Samya, Tadrupya and Vacanika. The Tadrupya Atideéa is based
on the sameness or identity. The principle of this Tadrupya
Atideda is also found utilised in the grammatical works.*® While
discussing the expiation for a Sudra person who has drunk the milk
of the Kapila cow, Nilakantha quotes a line {rom the Bhavisyat
Puraga I. 17.51. Here Cyavana calls such a drinker of the milk
of Kapila cow as Brahmaha i e. the killer of a brahmin. This
identification amounts to the Tadrapya Atidefa, According to
Nilakaptha, in the case of a Tadrupya Atideba, the 1[4th details
of the Prakrti (original case) to the Vikrti (extended case) are
dropped. If, however, the expiation of 12 years is prescribed
for a brahmin-killer, then for such a $adra who has drunk the milk
of the Kapila cow, the expiation shold last only for U years.
This discussion takes places in the Prayafcitta Mayukha. p. 110.

X. The principle of Arthavada is also an important one in the
Parva-Mimarisa. We get the example of the condemnatory Artha-
vada in the Sraddha Maytkha Here Nilakantha quotes a text?©

17. wemg dafags  afonfoveafad )
freasarg ad) aanq g aceaaad fg 1
FRIMETAT quoted in o Ho p. e
18, saeafai @Far AREHILESA |
yfEsaiaT quoted Ibid., p. 156.
19. sE@@aAr p. 79. Motilal Banarsidass edition, 1949

20. =weEAi g & W@ T FARGAAT TR |
JIHATIA quoted in HTEHIE p. 91
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from the Vamana Purina and the text of Angiras to show that a per-
son having a son should not perform the $raddha on the Krsnatra-
yoda$i day; otherwise the death of the eldest son may take place.
Here the fruit is simply mentioned to prohibit a person from per-
forming the Sraddha on tha Krspatrayoda$i day. We also get the
example of Arthavada in the $raddha Maytkha on p. 133 in inter-
preting the text of the Brahmanda Purapa.

XI. The principle of Badha is also very importantin the
Parva-Mimamsi. By the principle of Badha, the scope of the general
text is sublated by the particular text. Here the powerful autho-
rity annuls the scope of the weaker authority. While discussing
the topic of the persons entitled to perform the Sraddha ceremony,
Nilakaptha quotes a verse from some smrti. This verse means
that in the absence of the son, the wife of the deceased person is
entitled to perform the $raddha ceremony. This, however, isa
gener.l text. Nilakantha further quotes a verse?! from the Vayu
Purana which lays down that even if the son has gone abroad on a
journey, and his whereabouts are not known, yet he alone is entit-
led to perform the Sraddha ceremony. This, however, is a parti-
cular text. Nilakagtha holds that here the scope of the general text
is annulled or set aside by the particular text. This discussion
takes place in the Sraddha Mayukha, ]

XII. It may be pointed out that the pauranic texts also
serve the purpose ofthfe Dharma-$astra authors in interpreting the
text of the Dharma-Sastra by resorting to Mimarhsa doctrines.
Mitramifra in his comments on the Yajfiavalkya-Smrti IIT. 2992,
225 points out that by the word ‘tatha’ occurring in this text, one
should understand the combination of the hells already enumerated
in the Markandeya Puraga. Though itis true that Mitramiéra has
not quoted here the passages from the Markandeya Purapa in the
present context, yet it must be born in mind that the pauranic text
has become fruitful to Mitramiéra in interpreting the text of the
Yajiiavalkya-Smrti from the point of view of Samuccaya i. e,
combination. This point is already discussed by the present author
elsewhere.??

21, =gify mswear gatea q afqoea |
siftqrafeq g s@RlE  fFuafc o
AU quoted in HFHT p, 37,
22. A,B.O.R.L Vol, LL 1971, pp. 83-92.
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From the foregoing discussion, it is quite evident that the
authors of the Dharma-S$astra literature have employed the doctrines
of the Purva-Mimarmsa system for interpreting the texts of the
Puragas. At times, it is evident that the authors of the Puranas
are quite conscious of the use of some of the principles of inter-
pretation, though they have not expressly used such principles.
The authors of the Dharma-Sastra literature like Devappabhatta,
Mitramifra, Nilakantha and others have employed all the Mimarnsa
technical terms for interpreting the paurdpic texts. The popular
maxims and Mimarsa maxims also are profusely employed by the
writers on Dharma-Sastra for interpreting the paurdnic texts. It is
also observed at some places that the paurapic texts serve the
purpose of the writers on Dharma-Sastra for interpreting the texts
of Dharma-Sastra from the Parva~Mimarmsa point of view. It is
further clear that Ramanujacarya, the author of the Vedartha-
sarhgraha has not taken into account or ignored the vast Dharma-
Sastra literature particularly when he states that all the Puranas
are to be so interpreted that they should not be in conflict with the
Vispu Purdna. Any critical student of the Purapas and Dharma-
Sastra can hardly gainsay the significant contribution of the authors
of Dharma-$astra literature in interpreting the incidentally quoted
paurdnic texts by resorting to the Mimamsa technical terms,

laukika and Mimarmsa maxims and also the Satras of Jaimini in the
body of the text of Dharma-§astra.
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The Viraja Ksetra (Yajapura) is situated on the bank of the
river Vaitarani in the district of Cuttack, Orissa. According to
old tradition it was famous for the goddess Viraja, lord Varaha,
the Vedic traditions, Vaidika Brahmins (Viraja Pandas and
Vaitaranpi Pandas) and the river Vaitaranit. The Vedic tradition
has fallen into disuse and the ancestry of those Brahmins is in a
state of ruin; but the old divinities like Viraja and Varaha and the
river Vaitarani are still there to attract thousands of pilgrims all

over India.

The Ksetra is named after the goddess Viraja, the presiding
deity of the place. The goddess attained great fame and promi-
nence long before lord Jagannatha and Lingaraja came into picture.
The earliest epigraphical record of Viraja Ksetra is the Parlaki-
medi plates of $ri Prthivi Maharaja®, which goes back to the

1. Varaha Viraja Vedah Viprah Vaitarani Nadi /
Ksetre Nivasatarm Skanda Vakuarah Pajicadurlabhah ||

9. S.N. Rajaguru, Inscriptions of Orissa, Vol. I, Pt.II,
Berhampur 1958 (lst plate 2nd side.)
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later part of the sixth century A, D., states :
Svasti $r1 Vijaya Skandhavarat Virajanagaradhivasakat

The Soro plates of Bhanudatta® of the seventh century A, D,
also bears testimony to it :
Om Soasti $ri Virajavasakan Mahapratihara Maharaja
Bhanudatiah Kusali.

During the Bhauma rule (Circa 650 to 830 A. D.) in Orissa
extending from the Mahendra mountain in the south to the river
Ganges in the north Virajanagara was their capital. The Bada-
Khimedi plates of Jayavarman Deva (later part of the seventh
century) states that it was the capital of Bhauma sovereign Unmatta
Keéari¢. Thus different epigraphical records point to its existence
by the seventh century A, D.

The earliest literary reference to the Viraja Ksetra is found
in the Aranyaka Parvan of the Mahabharata. Though the descrip-
tion of the forest life of the Papdavas forms the topic of the
Arapyaka Parvan, the narration of their life-history plays an
insignificant role; but the great extent of this parvan has been
made up due to the inclusion of the episodes of diverse kind. In
addition to the stories of the ancient kings, sages and virtuous
women etc. it contains description of the journey of Pandavas to
different places of pilgrimage (tirthayatra), In the enumeration
of different sacred fords (tirthas), the river Vaitarapi and the
Viraja Ksetra on its bank occupy no less a significant place in the
hierarchy of tirthas ;

tato Vaitaranim gatva nadim papapramocanim |
Virajam tirtham asadya virajate yatha $asif|
Mahabharata (Cr. Edn.) 3, 83, 6.
The text portion of the parvan has been alleged to be of

later interpolation to the original but in order to justify its genuine-
ness it has rightly been pointed out by V. S. Sukthankar® that

3. Epigraphica Indica, Vol. XXIII, pp. 203-4.

4. Pt. Vinayaka Mishra, ‘Ganjam Grant’ of Jayavarmadeva
of Unmatta Kefari’s time®, Indian Historical Quarterly,
Vol. XII. pp. 489-93.

5. The Mahabharata, Vol. 3, Ed. V. S. Sukthankar, Poona,
1942, Introduction pp. XIII-XIV.
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the episodic material in the Arapyaka Parvan belongs to the
original plan and serves a distinct purpose. Like Homer introducing
dialogues and episodic stories to conceal the flowing times without
noteworthy events, the description of the places of pilgrimage was
introduced by the composer of the Mahabharata to patch up the
gap of the interval of twelve years of exile of Papdavas in the
forest and others. It is evident that prior to the composition of
this text the Ksetra must have attained prominence and due to its
popularity it has been given due importance with other tirthas.

Among the earlier Puranas, the Brahma Puripa® (Ch. 42,
1-12) contains the description of Viraja tirtha, the divinity
Viraja and their holiness. Like Brahma Purzagpa, in the later part
(Uttarardha) of Vayu Purana? (Chs. 107-15) we come across the
description of the Gaya Mahatmya; in the enumeration of sacred
places of India, the Viraja Ksetra, Nabhikiipa (presently called
Nabhigaya) and the river Vaitarani are included. Thus we find the
occurrence of Viraja Ksetra in different ancient texts,

Besides the sporadic reference to this Ksetra there is a sepa-
rate treatise namely Viraja Ksetra Mahatmya consisting of twenty-
nine chapters, which claims to belong to the Uttarakhagda (i. e.
last section) of the Brahmanda Purdana. The colophon of the text
reads : dti $ri  Brahmandapurane Uttarakhapde Virajo Mahatmye
1Sanesvarotpatlir nama prathamo’dhyayah. The Viraja Ksetra Mahatmya,
the glorification of the place sacred to the goddess Viraja, frequen-
tly appears in manuscripts as an independent text. It is preserved in
the Orissa State Museum (catalogue No. P/26) in the form of Palm
leaf manuscript and other copies might be lying with different
individuals. The Oriya translation of this text was published by
late N. C. Mahapatra of Yajapura. The present paper is based on
the ablove manuscripts.

The extant Brahmanda Purana® consists of four sections, viz:
1. Prakriya pada, 2. Anusanga pada, 3. Upodghita pada,

6. Brakma Purdna, Ed. H. N. Apte, A. S. S., 28, Poona 1895.
The Viraja Ksetra served as the northern boundary of
Odra Desa which was situated on the shores of the
southern ocean and extends towards the north till Viraja
mandala. (Ch. 28, 1-2).

7. Vayu Purana, Venkateshwar Press, Bombay, II, 43, 22;
11, 44, 41. 1.

8. Brahmanda Purana, Venkateshwar Press, Bombay and

Motilal Banarasidass, New Delhi, 1973.
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and 4. Upasamhara pada, In the printed editions to the fourth
pada is appended the Lalitopakhyana in forty chapters. Like Gaya
Mahatmya of Vayu Purapa, Mathura Mahatmya of Varaha Puranpa,
Devi Mahatmya of Markandeya Purdpa, the Viraja Ksetra Mahat-
mya is considered as a part of Brahmianda Puriga. In the past
numerous Mahatmyas were composed and used by the temple
priests for the glorification of the deities whom they served. Later
on the bulk of the Mahatmyas increased and the recommendation
of the temples and places of pilgrimage on which the priests depen-
ded for their livelihood were inserted into it. Thus various Ksetra
Mahatmyas evolved. Likewise the Viraja Ksetra Mahatmya was
composed and ascribed to Brahmanda Puraga, but on the whole it
appears to be of later origin., From the earlier citations it is made
clear that the Viraja nagara had its existence prior to the composi-
tion of the Arapyaka Parvan of Mahabharata and before the sixth
century A.D. So the treatise must have been composed by the
temple priests during this period or after this and has been preserv-
ed in the manuscript form up till now. An attempt has been made
to give a short resume of the Mahatmya to form a clear idea
of it.

At the very outset we are told that Bhrigi, a devotee of Siva,
asked Skanda to know the secret Ksetra of Siva, which was revealed
to the noble-minded ones only. Consequently Skanda spoke out
about the Ksetra as he had heard from Nandi.

Beside the southern ocean there is 2 mountain called Nila,
which is the favourite abode of Vispu; the land stretching twelve
yojanas towards its north is divided into four Kgetras viz., 1.
Vaispava Ksetra (Puri), 2. Saura Ksetra (Kogparka), 3. Saiva
Ksetra (Bhubaneswar), 4. Brahma Kgetra (Y&japura). Brahma
performed a sacrifice at Yajapura on a large scale and requested
Siva to sanctify the Ksetra by his presence. Siva in the form of
Léanedvara originated from the sacrifice. As the true consort of
Siva Parvati appeared from that fire altar, called Garhapatya
Kupgda, situated on the south-west of I{anesvara. Brahma eulogized
her with praises and prayers; she was pleased with Brahma and
assured him to remain there in the form of Viraja. She created

nine forms of Durga, who adorned the Ksetra glorified by her
presence (Chs. 1-2).
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Visnu attended the sacrifice performed by Brahma and was
pleased with his entreaty to dwell in that Ksetra established by
him. When Viggu was in meditative posture beside the altar twelve
forms of Madhava appeared from his body and dwelt in that
Ksetra for ever. The Ksetra is triangular in size—iryasrakaram idai
Ksetran Virajo nama Vedhasah (Ch. 3, 39). On the southern end of
it stands Varupesva a and the eastern end is represented by Kila-
late$vara. The rivers Svara and Kufa flow besides the north and
south of Varuneévara. In order to gain the power of composing
Dharma-§astras, the sage Satdtapa underwent austerities for twelve
years and worshipped Siva in the form of Kilalateévara and in
commemoration of it stands there the image in that name and
fame. The river Vaitarani flows towards the west of it (Ch, 3).

This Ksetra extends five krofas in length and breadth. Out of
this in the first three krodas dwell Siva, Visou and Viraja (Parvati).
In this Ksetra we find eight pithas for Candikas, four pithas for
Bhairavas; in addition to the above we come across thirteen
Rudras, twelve Madhavas, sixty-eight tirthas, three caves for
Siddhas, seven mountains, three rivers with seven tributaries. There
is the Antargrha ‘mystic residence’ of Siva (in the precinct of the
temple of Viraja). Due to the glorious presence of Trilocanedvara
in the Antargrha the place is so sanctified that even his very sight
bestows godhood to human beings. Those who desire to circumam-
bulate this mystic place should observe fast on the dark trayodasi
day in the month of Magha or Vaisakha; on the Caturdali day
one should take bath in the river Vaitarapi and visit the divinities
like Santedvari, Nilaksi, Kotavi$vari etc; then one should meet
Siddheévari in the campus of the Viraja temple, whereby one
would be able to attain heaven, (Ch. 4).

In course of conversation Siva enumerated the thirteen
Rudras who encircle the Antargrha (also called Mrtyufijaya
tirtha), they are :—1. Kalyapeévara, 2. Harike$e$vara, 3, Gange-
{vara, 4. Kikaledvara, 5. Bharabhiteévara, 6. Vaidyanathesvara,
7. Muktedvara, 8. Gokarpeévara, 9. Hatakesvara, 10. Markande-
gvara, 11. Apsaredvara, 12. Citragupteévara and 13. Kapileévara;
the very sight of these Lingas brings the results of crores of sacri-
fices. (Ch. 5-7).

The twelve Madhavas originated from Vispu, when he was
in meditation beside the fire altar of Brahma in Viraja Ksetra, Due
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to their grace Siva attained the status of Bhiutapati and became
invincible in war. The names of those twelve Madhavas are enume-
rated thus: 1. Adi-Madhava, 2. Variha-Madhava, 3. Laksmi-
Msdhava, 4. Ananta-Madhava, 5. Gadadhara Madhava, 6. Puru-
sottama-Madhava, 7. Narakantaka-Madhava, 8. Bhoga-Madhava,
9. Vasudeva-Madhava, 10. Campaka-Madhava, 11. Harihara-
Madhava and 12. Siddha-Madhava. The Sukla Ekada$i (Govinda
Ekadali) day of Phalguna is sacred to them. Those, who take their
ablution in the river Vaitarapi on that day and visit those images
attain the state of Madhava-hood and live in Vaikuntha after
death. (Ch. 8).

In order to satisfy the curiosity of Parvati, Siva began to
relate the legend of the origin of the Varaha-Madhava thus : There
was a mountain named Manicada on the northern bank of the river
Vaitarani. The mountain was inhabited by the Sabaras and
Kiratas and there was a dence forest named Bilvasundari beside the
western side of the mountain. Once the sage Dirghatapa was
observing penance beside the river Kaufiki, a young prince reached
there in persuit of wild animals. When the sage heard the heart-
rending cry of the wild beasts due to the vigorous attack of the
prince, he was moved with pity and approached the prince and
cursed him to be born in a Kirata family because of his cruel
attitude towards the innocent wild animals. When the prince
realised his fault, he apologized before the sage. Due to his
earnest request the sage was pleased to relax the curse and assured
him to attain liberation in that birth through divine knowledge.
Consequently the prince was born as Bicitradhanva in the family
of the Sabara, Citresu. When he attained youth and was roaming
in the forest relinquishing the desire for hunting, a ferocious Varaha
attacked him; as a result he was forced to defend himself by chasing
it. Due to his attack when the Varzha climbed the Manpicuda
mountain, it stooped down and down till it reached the nether
region. When the prince found the Vardha in a Divine form before
him, he began to eulogize him as the avatara of Visnu. The Varaha
was extremely pleased with the prince and transformed into the
four-armed form of Visnu. Then Bicitradhanva appealed him to
sanctify that place by his presence; asa token of favour Visnu
remains there in the form of Vardaha and continues to bless his
devotees and Bicitradhanva attained liberation after death. (Ch. 9.).
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The Akhandaleévara liiiga was established beside the northern
bank of the river Vaitarani on the south of Varaha-Madhava. The
legend of its origin runs thus : When Indra was found guilty on the
charge of incest of Ahalya, the wife of the sage Gautama, he was
cursed by the sage. Indra was anxious to be delivered from the
curse, The eight Vasus advised him to propitiate the lord Hara
for it. So Indra went out in search of a place, sacred to Siva. He
visited Puskara and other tirthas and ultimately came to Viraja
Ksetra on the bank of the river Vaitarani and thought it to be the
suitable place for the purpose. Then Indra took his bath in the
river Vaitarapi and offered due prayers to Varaha-Madhava,
selected a beautiful place towards the south of Varaha-Madhava
and started his penance. Prabhasa, the eight Vasu descended from
heaven and brought the Ganges of heaven to sanctify the place of
penance of Indra. Being pleased with his severe austerities Siva
appeared before him on his carrier bull. Indra was elated due to
the presence of Siva and besought for release from such curse.
Thus Indra was expiated from the curse; but due to his suppli-
cation Siva remains there in the form of Akhandale$vara (named
after Indra) and the area is well-known as Prabhasa-tirtha. Those
who take their bath on the bright fourteenth day of Caitra and
visit the Akhapdaleivara, acquire the result of ten horse sacri-
fices (Ch. 10},

In order to impress upon the significance of the Banyan tree
beside the river Madgurekha, $iva said to Parvati in the following
manner: when Tripurasura oppressed the gods, they wanted to
punish him, but all their attempts failed. Last of all they appro-
ached Siva to come to their rescue; they turned mount Meru as
the bow, the snake Vasuki as the bow-string, Agniserved asthe
arrows and the army; the moon turned into the $alya and lord
Visnu helped them in the form of a sharpening instrument. Thus
armed Siva went out for an expedition against Tripurasura, While
proceeding on the way the wheels of the chariot of $iva broke down;
so Siva remembered Dharma, who appeared before him in the
shape of a bull. Siva rod:on it and fought against the demon
Tripurasura and wcn in  the battle. From that day onwards
Dharma rvemains with him as his Vahana, the bull. After some
days when Dharma felt proud because of his help to Siva, he
became angry and reduced his power to nothing. When Dharma
was humiliated thus, he realised his fault and wanted to supplicate
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Siva for it. So he searched for Siva throughout India and at
last he reached Viraja Ksetra. He offered worship to Varaha-
M3dhava and Viraja and continued penance for hundreds of years,
as a result he turned into a Banyan tree on whose branches all the
divinities dwelt. At last Siva was pleased with him and released
him from such a pitiable state. So the Banyan tree in the Viraja
Ksetra is so auspicious. (Ch. 11).

The glory of the river Vaitarani, which flows beside the
Viraja Ksetra is extolled in the following manner. The Ganges who
was brought down by Bhagiratha assumes the form of Vaitaragi.
It flows in between Hara and Varaha. The Ganges of heaven
which descended on earth for the purification of Indra at the call
of Prabhisa, remained beside the southern bank of the river, Due
to the terrible pressure of the Mahavaraha, the mountain Manicuda
went down and the Ganges of the underworld appeared instead;
the place of appearance of this stream is known as Krodatirtha. '
As all these holy streams assemble in the river Vaitaragi, it is made
sacred. In this holy stream also join Trijata and Begavati and the
confluence is known as Triveni tirtha. The river Trijata is dear
to Siva, Begavati is dear to Brahma and Vaitaragi is dear to Vigpu.
A bath in the Trivepi tirtha removes all types of sins and confers
enough of merit (Ch. 12-15).

Bharata, a scion of Somavamia, wanted to achieve sovereign
power over the world. So he performed penance in different
tirthas of India but could not achieve his end. Last of all he
met the sage Agastya, who described before him the importance of
$iva and advised him to worship Siva in the Viraja Ksetra which
is h's favourite abode. Indra also sent him message in the equal
manner. Thus advised Bharata underwent rigorous austerities on
the eastern bank of the river Vaitarani where we find Siddhedvara
and Jate$vara §iva1i1’1gas established by Bharata (Ch. 13).

The eight forms of Siva are represented through eighte‘giva-
lingas here. The Sun, the Moon, the Fire, the Air, the Sky, the
Water and the Yajamana are his eight forms. The cight forms of
Siva are represented there where there are clusters of eight
Svayarnbhulinigas in one place. In the Viraja Ksetra such forms are
found. They are : 1. Trilocana (the form of the Sun), 2. Tilakedvara
(the form of sky), 3. Prapayamesvara also named as Gartesvara or
Gosahasreévara (the form of air), 4, I$aneévara (the form of water),

7
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5. Akhapdaledvara (the form of earth), 6. Siddheévara (the form of
fire). The eight Digpalas, eight Grahas, eight Aifvaryas and the
eight Vasus are manifestations of eight forms of Siva (Ch. 14).

The Nabhi Gaya tirtha is located very close to the goddess
Viraja. The story behind the formation of this tirtha runs thus:
Gayasura was a powerful demon and was very pious and brave.
He performed severe austerities. Gods, tormented by his austerities,
approached Brhaspati who took them to Visgu and Siva. Vispu
went to him and extolled him for his austerities and asked
Gayasura to give his pure body for the purpose of sacrifice.
Gayasura agreed on condition that the places where his head, feet
and navel would fall at the time of death would be turned into the
best tirthas on earth and those who would offer pinda to their
pitrs there would release them from the torture of hell. Gayasura fell
down on the earth with his head towards the north on Kolahala
mountain (U. P.) and feet to the south on the Mahendra mountain
(Orissa) and his navel at Yajapur (Orissa). Gaya tirtha near the river
Phalgu in Magadha country is sacred due to the fall of his head
there; the Mahendra mountain is famous as pitr tirtha, where
Paralurama and other sages live. And the navel fell in the place,
which later on was renowned as Viraja Ksetra, where Parvati per-
formed penance to attain immortality; it is also called Mrtyufijaya
tirtha, Goddess Viraja gets due adoration beside that navel pit
(known as Nabhigaya) (Ch. 17-18).

Candresvara is reckoned as one of the eight forms of $iva. The
myth of the formation of Candreévara runs as follows : Tara, the
wife of Brhaspati was extremely beautiful. Once Candra saw her
and fell in love with her. Because of her illicit connection with
Candra for a long time she conceived and gave birth to Budha,
but Brhaspati accepted him as his son not knowing that he was
born of Candra. When Candra claimed Budha as his son, there
was dispute between them, at last Brahma was approached to settle
up their dispute. After ascertaining the parenthood of the child
Budha was given away to Candra and Candra was elevated
to the status of god. Brhaspati could not tolerate it and cursed
Candra to lose his divinity. With the advice of Atri, Candra went
to Viraja Ksetra to get rid of it. The Sivalinga worshipped by
Candra later on was designated as Candredvara.

There is a legend as to the origin of Subhadra, the sister of
Jagannatha (Purogottama at Puri). Once there was a feud between
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Brahm3 and Nrsirha as to their superiority or greatness, They
approached Siva to settle the dispute. $iva asked them to go round,
whosever covers him earlier would be regarded superior. Nrsimha
went round his feet and covered upto his thighs with much diffi-
culty and was sure that nobody would be successful in such attempt;
so he refrained from it. Brahma, on the other hand, went upto
$iva’s head and met Ketaki (flower deified) on his matted
locks who told him that it took her six months to reach his fore-
head. Brahma was disappointed at this and persuaded her to
bear false witness to his journey round Siva, but when Siva came
to know Brahma’s trick he cursed him to be born asa female
divinity named Subhadra on earth (in Orissa) along with Visnu as
Jagannatha and diva would take the form of Balabhadra and
would get due adoration on the mountain Nilasundara (presently
at Puri).

There are two other legends about the rebirth of Brahma in
the form of Gapefa Sanatkumi3ra was one of the mind-born sons of
Brahma; he was indifferent towards the worldly enjoyments and
did not create beings according to the desire of his father hut
continued penance. Brahma did not like such attitude of hisson
and blamed him seriously. Sanatkumara became furious at this
and cursed him to be beheaded by Lord Siva, So Brahma deve-
loped five heads like §iva to retaliate his son’s curse; but Siva was
enraged and wanted to kill him. When Siva appeared before
Brahma he gave him the impression that as he was a Brahmin he
was not to be killed. éiva, then, directed him to recite the Vedas.
Brahma recited four Vedas through his four heads and as he was
unable to recite any Veda through the fifth head, it was decapita-
ted. Brahma became so much angry that the rays emitted through
the fifth head encircled Siva. So Siva was in trouble and per-
suaded Brahma to desist from such rage with the assurance that he
would be born as hisson. So Brahma is adored in the form of
Gapeéa in the Viraja Ksetra and removes all types of obstacles.

The other myth of Brahma’s birth as Ganefa runs thus. When
gods were oppressed by Taraka they approached Visgu for succour,
who advised them to bring about the union of $iva and Parvati
so that the son begotten to them would be able to kill that oppres-
sive demon. They did accordingly and after their marriage Siva
and Parvati were engaged in amorous affairs for such a long time
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that Brahma and other gods were alarmed. So they sent Agni
in the form of a pigeon to know their intention. When Parvati
was disturbed in her enjoyment due to the presence of Agni, she
cursed the gods to be issueless. So the semen discharged by Siva
was preserved by Agni, out of which Skanda-Kartikeya was born
to kill the demon. In order to pacify her anger, Brahma and other
gods wanted a son to be born to Parvati who would be able to kill
the wicked demon Patilasura, who was then creating troubles for
the oods. Consequently Brahma was born as the son of Parvati.
When Sani cast his glance on the newborn child, Ganeéa, he lost
his head. So Parvati was too much grieved at heart but was
reminded of the curse of Sanatkumara on Brahma. Siva knew it
before, he immediately ordered his followers to move on different
directions and to bring the head of that animal who would be
lying in the evening heading towards the south. They found an
elephant on the way and brought his head. The elephant’s head
was joined on his shoulder and the son got back his senses. He
was invincible in war and killed the demon Patalasura. He is
known as Siddha GanpeSa and gets due worship in the Viraja

Ksetra. (Ch. 21).

Like the Skanda Purapa in this Ksetra Mahatmya, we find
a number of myths to justify the foundation of different Sivalifigas.
In case of Bilvedvara it is said : once Aditi undertook penance with
the hope of getting all the gods as her sons; she continued the
austerities for thousands of years and was reduced to skeleton, but
could not attain anything. At last Kadyapa, her husband, came
to her and advised her to propitiate Siva to fulfill her desires. So
she selected the southern bauk of the river Vaitatani as a suitable
plice; there she established the image of Siva and worshipped him
with ten thousand Bilva leaves every day and offered due adora-
tion to Vinayaka. Due to her staunch and unflinching devotion
Siva appeared before her and granted her desired boon. And from
that day onwards Siva is adored there as Bilvesvara. (Ch. 22).

Similarly, there is a éivalir‘xga named Brahmeévara quite
close to Nabhigaya. In the Dvapara age Vispu assumed the
avatara of Krspna to kill the wicked demons. Krspa used to play
with the cowboys and fed the cows on the bank of the river
Vamuna. Once Brahma wanted to test the power of Krspa and
stole away calves of the cowboys. Krspa was away then, when he



Jury, 1977] VIRAJA KSETRA MAHATMYA 303

came to know this, he created those calves anew. Brahma was
convinced of his power and was ashamed of his behavicur. In
order to appease Vispu-Krspa he performed a sacrifice in the
Viraja Ksetra in a large scale. All the gods and demigods were
invited to the sacrifice  Out of that sacrificial pit arose the goddess
Viraja; in that ksetra Brahma worshipped Siva in the form ofa
linga which was later on known as Brahmeévara. Those who take
their bath in the Brahma kupda and visit Brahmeévara reach Siva-
loka. (Ch. 25-26).

Yameévara was established by Yama, the son of the Sun.
Safijiia, the wife of the sun, could not tolerate the excessive rays of
the Sun. She formed a woman, Chaya, like herself and left her
son Yama and daughter Yami at her disposal and went for penance
without the knowledge of her husband and she requested her not to
disclose the secret and to remain as the wife of the Sun. Her father
directed her to refrain from such attempt. She left her father and
continued her penance. Yama and Yami were living together.
Once Yami wanted to cohabit with Yama but he refused her as it
was not desirable to have such relation with one’s uterine sister,
When her wish was not fulfilled she cursed him to lose his divine-
hood. Yama was also enraged with her such behaviour and cursed
her to be born as a stream namely Yamuna on earth. The Sun,
their father, approved of the conduct of Yama and asked him to
worship Siva to be released from such a curse. So the Sivaliiiga
worshipped by Yama for the purpose is known as Yamesvara.
Similarly a large number of Sivalingas were established in the
Viraja Ksetra namely Sarvedvara, Dakseévara, Kumare$vara,
Bhrigeévara, Gange$vara, Nandikefvara etc. In addition to these
givalix’lgas the divinities like Laksmi, Sarasvati, Garuda, Strya etc.
get due adoration there (Chs. 16, 22-34; 27-29).

A close study of the above treatise reveals the evolution of the
religious faith and movement of the region. Primarily it was a
Saktapitha; the tutelary deity of the ksetra was the goddess Viraja
(Parvati), the consort of Siva. Besides the image of Viraja we find
eight Capdikas and a large number of goddesses such as Siddhe-
$vari, Santeévari, Nilaksi etc. The influx of Saktism continued
for a pretty long time due to the patronage of monarchs and others.
In the next stage the rise of $aivism is evident. The cause of this
change in the faith and belief of the people may be due to the
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propagation of éai_vism by the adherents of the faith or change of
patrons who had close affinity with Siva. Thus innumerable num-
ber of Sivalingas were established :—Zatra Saivani lingani naikakotis-
thitani vaif| (Ch. 1, 33). Later on Vaispavism held sway in the form
of Varaha worship and Madhava cult. Saivism was subordinated
to Vaispavism and Madhava was elevated to the status of the highest
deity. It is said that Brahma was able to gain the power of creation
due to Madhava’s grace.

tesam prasadato Brahma labdhva jianabalaim Sive |

sy gtasarvasya jagatah padyam satyam samasritah |j Ch 8, 9.

and Siva was elevated to the status of Bhutapati and was endowed
with extraordinary power due to the blessings of Madhava —

Sarvesam api bhutanam patir urjitavikramal |
aprameyamahima tu samaradhyak sudhabhujam ||
Ch. 8,11,

Though the Ksetra has witnessed the rise and fall of different cults
and sects, the old relics are still lying side by side with the new
ones to remind its various phases of change.
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Adityesvara : Tt is known also as Bhaskara-tirtha' or Ravi
tirtha. According to the Sk. P. it is situated on the north bank of
the river Reva. The Matsya Purapa 191.5%, however, refers to
one Adityeéa located at the Narmada. To me both of them seem
to be identical as the Narmada is identical with the Reva

Aditya tirtha : According to the Sk. P.3 this tirtha stand in
the vicinity of the Agni tirtha at the river Reva. It is said to be
the destroyer of all sins.

Agastya tirtha : This is a pond situated to the south of Sopadri.
Itis further described as one of the twenty-four sub-tirthas of
Setu.*

Agasti tirtha : This reservoir is located on the mount Gandha-
madana?®. It is said to have been established by the sage Agasta.

Agastyesvara : The temple of AgastyeSvara is situated on the
bank of the Narmada® . The worship of this image with ghece
on the 14th day of the first half of Kartika has been highly praised.
As to the location of this shrine the Matsya P.” also agrees with
the Sk. P.

% 'This article is in continuation of a series of articles written
by the same author on this topic, the latest of which was
published in Purana, XIX. 1, p. 41 ff,

Sk, Ava. Reva. 153.25
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Agneya tirtha : It is situated to the south-west of mt. éonas,
where Agni is said to have bathed.

Agni tirtha : This is one the twenty-four shrines under Setu.’
It is said to have been located on the mount Gandhamadana far
from the Laksmi tirtha. It is held that Rama went to the Gandha-
madana Parvatal®, by the way of Setu for purifying Sita where he
invoked the Fire (Agni). Since then Gandhamadana Parvata is
called Agni tirtha, This mountain is not identical with that of the
other Purdgas as referred to by Dr. Kane'!. Itis further men-
tioned as a reservoir situated at the holy river Narmada. A bath in
this reservoir is said to absolve all sins,*”

Ahalyasara : This is the lake on the bank of which the great
Linga Gautameévara’® stands. It is narrated that the sage
Gsutama practised asceticism in the Koti tirtha (q. v.)14 and
established a phallus there on the Ahalyasara which was called
Gautamedvara. Dr. Kane!® mentions one Ahalya Hrada and locates
it near the hermitage of Gautama

Ahalyesvara : This shrine is situated at the Narmada, where
Ahalyal®, the wife of Gautama, observed penance.

Akasagangasara . This is a lake on Venkatacala (q. v)'"
Venkatacala is identical with Venkatagiri'®, which has been iden-
tified with the Tirumalai mountain near Tirupati in the north
Arcot district, about seventy-two miles to the north-west of

Madras.

Akadaganga tirtha : This shrine is situated on the Venkatacala,
Ramanuja, the devotee of Vispu, is faid to bave dwelt near the

shrine!®, It finds mention in the other Purigas also but they are
not identical with each other®°,

8. Sk.Ma. A.ch, M, P. 6. 112
9. Sk. Bra. Se. M. 2. 108
10. Sk. Bra. Se. M. 22, 1-26
11. Hist. Dhs. IV. 731
i2. Sk. Ava. Reva. 127. 1-2 f
13. Sk. Ma. Kau. 52. 25 and 30
14. Sk. Ma.Kau 52. 23
15. Hist. Dhs. IV, 731
16. Sk. Ava. Reva. 136. 1-16
17. Sk. Vai. Ven. M. 1. 71
18. Hist. Geog. 201
19, Sk. Vai, Ven. M. 21.1-2 fF
920. Hist. Dhs. IV, 731
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Akasarajanagari : Thisisa place of pilgrimage at Venka-
tacala.??

Alika tirtha . This shrine is situated on the north bank of the
Narmada. It is named after a Gandharvi named Aliki, the grand
daughter of Citrasena.??

Amalesvara tirtha : This is said to be the most excellent place
of pilgrimage at Narmada,??

Amaresasthana : This is the place of pilgrimage under Naimiga-
ksetra (q.v.). There stand the God Orkara and Goddess
Candika®t. Amarefa of the Matsya P. (186.2) and Linga P.
(I1.92.37) are not identical with it?5. Mr. Dey?€ locates Amareévara
on the opposite side of Ormkaranatha on the southern bank of the
river Narmada, thirthy-two miles north-west of Khandava and
eleven miles east of Martoka Railway station.

Angaraka tirtha : This is the phallus of the Lord $iva situated
on the north bank of the Narmada. It issaid to be the destroyer
of all sins.?7

Amyta Vapika . This is one of the twenty-four sub-tirthas of
Setu. It removes all the sins.?® As to its exact location it is
further stated that it is situated near the shrine FEkantars-
manatha?® under Setu, where Rama held consultations with
Brahmins to devise ways and means for the destruction of the
demons.3°

Anandavimanakakgetra : This is a sacred place situated on the
bank of the river Swami Puskarini on Venkaticala (q. v.).3L

Anandesvara :  This is a place of pilgrimage located on the
south bank of Narmada., Here stands the phallus of Rudra. The
God Siva is said to have danced here and got the highest pleasure.32

21. Sk. Vai Ven. M., 5.55
22. Sk. Ava. Reva. 225.1-2
23. Sk. Ava. Reva. 213.5-6
24, Sk. Ma. A. M. U, 2.25-26
25. Hist Dhs. IV, 732

26. Geog. Dic. 5

27. Sk. Ava. Reva, 148.1
28, Sk, Bra, Se. M, 2.106
29. Sk. Bra. Se. M, 13.46-55
30. Sk. Bra, Se. M, 13.51-52
31. Sk. Vai, Ven. M, 3.2-3

8
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Anantagiri : This is a mountain spoken of by none of the
modern scholars so far. However, as it finds mention in the
Venkatacala Mahatmya of the Sk. P. it may be conjectured to be
situated in the vicinity of the Veikatacala. A pond named Deva-
tirtha is said to'be located there on,33

Anarakedvara tirtha : This is a shrine situated at Narmada.
A bath in this reservoir is said to remove all sins.?¢ Dr. Kane35
also refers to one Anarakeévara which is not identical with this.

Afgada tirtha : This is a reservoir on Setu. It is said to have
been installed by Aiigada. A man who takes a bath in it enjoys
the status of the king of Gods.?®

Angaraka tirtha : This shrine is said to be located on the bank
of the Narmada, imparting beauty to all beings®” who bathe
therein.

Angirasa tirtha : This is a pool on the north bank of the
Narmada.?® There stands an image of Lord Siva adjacent to it.
Itis said that one who bathes here is released from all sins and
goes straight to the abode of Lord Rudra.?® The Karma p. (II.
41. 31-33) and the Padma P. (I. 18-50) also endorse this.*"

Arunacala : According the Sk. P.4'  Arupdcala is situated
in the Dravida (i. e. the Deccan) country. Its extent is said to be
twenty-four miles. It is held that the Lord Siva resides here in
ihe form of this mountain, Itis the abode of all the deities and
semi-gods. It is treated as superior to Sumeru, Kailasa, and
Mandaracala. The Tirthanka*® also refers to it and identifies
it with the modern Tiruvannamalai in south India. Tiruvanna-
malai is said to be the Tamil name of Arupacala. As regards the
mention of this mountain in the Purapas the Tirthanka refers to

392, Sk. Ava. Reva. 65.1-8
33. Sk, Vai. Ven. M. 1.79-80
34. Sk. Ava. Reva, 159.1-2 ¥
35. Hist. Dhs. IV. 733

36. Sk. Bra. Se. M. 49.47-48
37. Sk. Ava. Reva. 115.1

38. Sk. Ava. Reva. 112.1

39, Sk. Ava. Reva, 112.10
40. Hist. Dhs. IV, 733

41. Sk. Ma. A. ch. M. U. 4.10-14
49. Tirth. p. 352
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the Sk, P., but the references given therein seem to be wrong.*?
It is situated at a distance of six furlongs from the Tiruvannamalai
station** which stands at a distance of forty-two miles from
Villupuram on the Villupuram-Gudara line. The Sk. P.45 further
reveals that in the beginning this mountain was in the form of
Fire. It was like the colour of copper and hence it is also known
as Sopacala, as the text shows. After the prayer of the deities
it changed its previous form and took the present one. Itis known
by different names*® in the different ages viz. in Krta yuga it is
known as Agnimayafaila, in Treta-Mani Parvata, in Dvapara-~
Hatakagiri, and in Kali yuga-Markaticala. In Krta yuga it was
all fire and when the sages rounded it from outside, then it became
cold. Arupiacala®” is said to be situated to the south of éooadri.

Aikuresvara : This shrine is placed on the south bank of the
river Narmada.#® It is named after the demon Arkura, the son of
Kumbha? (Perhaps Kumbhakarna, the brother of Ravana).

Arani(r) : This is a river near Narayana Puri®® in the vicinity
of Veikatadri.5! Its western bank is full of trees.? The phallus of
Agastyedvara is also situated very near to it.53

Asadhisthana : This is a place of pilgrimage where the God
Agadhela is said to live in.’* Its location from the Sk. P. is not

clear. However, we propose to identify it with Asadhi tirtha (q.v.)
and the Narmada,

Asadhi tirtha 1 Tt is situated at the Narmada. The Sk, P.55
narrates that Lord Siva lives here. The Matsya P.5% also agrees
with this statement of the Sk. P.

43, The Tirth. refers to chapter No. 3 instead of ch. 4 of
Arupicala Mahatmya (vide fn. No. 41)

44, Tirth p. 353

45, Sk. Ma. A. ch. M, P. 7.8-16

46, Sk, Ma. A. ch. M, P. 7.3-5

47. Sk. Ma. A, ch, M. U. 4.29

48. Sk. Ava, Reva. 168.1

49. Sk, Ava. Reva. 168.18 ff

50. Sk. Vai. Ven. M. 5.46

51. Sk, Vai. Ven. M. chapter 5

52. Sk. Vai. Ven. M. 5.62

53. Sk. Vai. Ven. M. 5. 63-64

54. Sk. Ma. A. M. U. 2.28

55. Sk. Ava. Reva. 216.1 ff

56, Ref. by Hist. Dhs, IV. 734
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Asthi sarovara: ‘This is a lake at Venkatacala situated to the
east of Madalaya. A bath therein on the 12th day of lunar month
prevents, it is believed, accidental or premature death.5"

Asthi Kuta sara : Same as Asthi sarovara.

Afvina tirtha: This shrine is situated on the bank of the
Narmada, The Sk. P, says that this holy place imparts siddhi to
all.58

Atri$vara tirtha : This phallus is situated to the south of Koti
tirtha (q. v.).59+ It is said that the sage Atri practised severe asceti-
cism at Koti tirtha and established this phallus. He made a tank
in front of it®°, which